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INTRODUCTION

Across the world, religious communities aspire to transmit their religious
practices and beliefs to their youth. Yet, many parents who want their
children to adopt religious beliefs and way of life also want them to be
familiar with important aspects of the secular late modern or postmodern
context (e.g., Rosenak, 1987, 2003). This late modern or postmodern con-
text can include technological innovations and comforts, work opportuni-
ties, various secular domains of knowledge such as science, art, and culture,
and leisure activities such as sports and travel. Such modern ideas and life
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practices often contradict important components of religious ways of life.
Indeed, fundamentalist religious communities often perceive secular ideas as
antagonistic to their religious beliefs and practices and attempt to prevent
exposure of their children to these ideas and lifestyles. The more moderate
religious communities face a difficult problem: how to educate children in
ways that would enable them to participate in the modern world but nev-
ertheless endorse essential components of their traditional religion (e.g.,
Schachter, 2000; Rosenak, 1987, 2003; Gross, 2003)?

Interestingly, the desire to maintain important aspects of religion as
practiced by parents and grandparents is experienced not only by the older
generations, but also by many of the youth themselves. Although this youth
wish to adopt various late modern practices that are incompatible with their
childhood religion, they also find it difficult to distance themselves from a
religious way of life which is closely attached to their identity, their family,
and their community of origin (e.g., Gross, 2002; Schachter, 2000).

It appears, then, that for many adolescents and young adults, religious
sentiments anchored in childhood experiences conflict with secular ideas and
lifestyles. Thus, many religious parents and youth grapple with the question
of how to facilitate a harmonious and authentic integration of religious prac-
tices and beliefs with a late modern-secular way of life.

The present chapter focuses on socializing practices and internalization
processes that may affect the extent to which religiously raised youth can
develop an integrated traditional religious identity within a late modern con-
text; that is, a set of beliefs and a way of life that preserves most of the
religious practices and values one was raised on, which is experienced as
originating from within and as reflecting who one really is and who she/he
wants to become. The concept of an integrated religious identity indicates
that the motivation for enacting various religious practices is experienced as
autonomous rather than as controlled or coerced.

The conception of integration presented in this chapter is based mainly on
self-determination theory (SDT, Ryan & Deci, 2000). SDT explicitly focuses
on processes that are involved in the gradual integration of various aspects
of the self and the social context. Moreover, the theory specifies various
socializing practices and internalization processes that can promote or
hinder the development of an integrated identity. In addition, however, we
employ understandings from identity formation theories; in particular, those
concerned with the ways by which exploration leads to the formation of a
more integrated and mature identity (Erikson, 1963; Marcia, 1966, 2002;
Grotevant, 1987). Based on the above theories, we propose socialization and
developmental processes that foster or undermine the autonomous motivation
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of late modern youth to maintain significant aspects of their childhood re-
ligion. In addition, we also attempt to identify socialization processes, which
promote controlled (coerced) motivation to maintain the religion of origin.

Fig. 1 describes two developmental pathways that emerge from two dif-
ferent socialization approaches and which are hypothesized to affect the
extent to which religiously raised youth living in a modern context would be
likely to integrate the religion of their commumity of origin into their iden-
tity. The upper pathway depicts a process that undermines the attainment of
an integrated internalization, whereas the bottom pathway depicts processes
hypothesized to contribute to an integrated internalization of the religious
way of life one was raised on. The chapter begins by reviewing the social-
izing approaches that appear on the left side of Fig. 1 and the internalization
processes that they are assumed to generate. Then, we describe two types of
coping with the potential conflict between religion and modernity, labeled
“radical” and “‘revisionist” exploration, which are hypothesized to result, at
least in part, from the contrasting modes of socializing and internalization
presented at the left part of the figure.

We end the description of our theoretical model with a description of
different effects that radical and revisionist exploration are hypothesized to
have on the integration of traditional religion among religiously raised
youth living within a modern context. We follow with a description of
empirical studies that provide support to the hypothesized processes, and
end with a discussion of implications for theory and research in the domains
of religious motivation, religious socialization, and identity formation. For
example, we propose that the construct and scale of revisionist exploration
may help to identify a type of religious motivation that is not only auton-
omous or intrinsic, but also reflective and critical (see Ryan, Rigby, & King,
1993, on this problem).

CONTROLLING VERSUS AUTONOMY-SUPPORTIVE
SOCIALIZATION AND THE CONSEQUENCES TO
THE INTERNALIZATION OF RELIGION

SDT (Ryan & Deci, 2000) distinguishes between two broad categories of
socializing approaches or practices according to the extent to which they
frustrate or support children’s need for autonomy. Controlling (or auton-
omy suppressive) practices pressure children to act in ways they do not
really want to through the use of threats or positive rewards that are not
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or self-rejection. As a result, children observe various religious practices
because they want to avoid feeling unworthy of love or guilty, and/or

Fig. 1.
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because they want to feel worthy of love and proud of themselves. Accord-
ing to SDT, introjection is experienced as somewhat less coercive and con-
trolling than external regulation, because the coercion comes from within
and not from outside. Yet, the dependency of parental- and self-love on
religious observance creates feelings of internal pressure and resentment that
make it difficult to enjoy parentally valued religious practices. Therefore, in
introjected internalization, religious practices are still experienced as fairly
coercive and somewhat aversive. Consistent with this view, research by
Ryan et al. (1993) has shown that introjected internalization of religious
behavior in youth is associated negatively with indicators of well-being and
positively with depression and anxiety.

Autonomy-Supportive Practices

The category of autonomy support includes socializing practices that aim to
promote behavior that is self-determined. According to SDT, socialization
that supports children’s sense that their behavior is self-determined includes
practices such as taking the child’s perspective, acknowledging his or her
feelings, minimizing pressure, explaining the rationale for adults’ expecta-
tions, providing choice, allowing criticism, and demonstrating the intrinsic
value of a behavior (e.g., Assor et al., 2002, 2005; Assor, Roth, & Deci,
2000; Chirkov & Ryan, 2001; Deci, Eghrari, Patrick, & Leone, 1994; Grol-
nick & Ryan, 1989; Koestner, Ryan, Bernieri, & Holt, 1984; Roth & Assor,
2003). These practices are hypothesized to facilitate the internalization of
beliefs and action to the point of endorsing them as one’s own.

SDT distinguishes between two types of internalized self-determined be-
havior: identified and integrated. In identified internalization, beliefs are held
and behaviors are enacted because the person understands and identifies
with their value — their utility and/or moral desirability. However, despite
the sense of self-determination that accompanies identified action, there still
may be a mild sense of tension involved since the person may also identify
with the value of an incompatible behavior. Indeed, often people endorse
values and actions that are non-complementary. This could manifest, for
example, in Jewish women’s wish to have many children (a normative prac-
tice} while simultaneously wishing to devote more time to religious studies.
Nevertheless, identified internalization is associated with a relative sense of
self-determination. Ryan et al. (1993) assessed identified internalization of
religious practices and found it to be associated positively with indicators of
well-being and negatively with depression and anxiety.
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It is in the second type of internalized self-determined behavior, integrated
internalization, that beliefs and behaviors are organized into a coherent self-
defining structure. In this highest and most self-determined level of inter-
nalization, beliefs are held and acted upon with the sense that they reflect
central aspects of one’s self-defined identity and basic needs. To attain in-
tegrated internalization, people often have to resolve inconsistencies and
sometimes also conflicts between practices and goals that are important to
them. This can be done by prioritizing goals and by modifying practices so
that they fit each other, and most importantly, so that they reflect one’s
authentic inclinations and self-chosen values. In SDT, this process is termed
mutual assimilation of separate identifications (Grolnick et al., 1997). To the
best of our knowledge, no research to date has assessed integrated inter-
nalization of religious beliefs.

Two socializing practices that support identification in childhood and
might lay the foundation for integration in later developmental stages are:
(1) provision of rationale, and (2) demonstration of an intrinsic value (i.e.,
convincing modeling). Socializing practices that clarify the rationale of a
behavior promote understanding of the value of the behavior and identi-
fying with it. Research by Assor et al. (2002), Roth and Assor (2003), and
Skinner and Belmont (1993) demonstrated the importance of providing a
rationale to the development of self-determined internalization of expected
behaviors in the domains of schoolwork and of emotional regulation. In the
religious domain, this could manifest, for example, in parents having fre-
quent conversations with their children about the meaning and importance
of various religious practices that the children are expected to observe.

Demonstration of intrinsic value involves adult behavior that naturally
conveys the sense of satisfaction and growth that accompanies engagement
in a behavior. Adults are likely to be convincing models of a given behavior
to the extent that they do indeed fully identify with the behavior and feel
content and fulfilled when engaged in the action. It is important to note that
we are not talking here about a deliberate attempt to show satisfaction, but
rather a sense of fulfillment that emanates from people when they engage in
something that is satisfying and meaningful to them; for example, the inner
peace and sense of purpose that some parents convey when praying or when
saying grace after the meal. Research by Assor et al. (2000), Assor and Roth
(2005), and Roth and Assor (2003) has demonstrated the contribution of
intrinsic value demonstration in several domains.

Whereas both practices are likely to promote identification with the value
of parentally expected behaviors and may lay a foundation for later inte-
gration, it may be that they alone would not suffice to promote integration
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of religious practices that are inconsistent with potent modern ideas and
practices. This is because those practices do not prepare the religiously
raised youngster for the experience of coping with contradictions and un-
certainties that emerge with increasing exposure to modern ideas. They only
clarify why it is important to maintain the religion of origin, thus making it
more difficult and less tempting to give it up or even modify it.

Consistent with this view, Gross (2002) reported that religious teenage
girls felt that the religious education system did not prepare them for the
encounter with the modern-secular world, even when their educators avoid-
ed controlling practices and demonstrated the value of religion in their own
life. Some participants in Gross’ study suggested that what was missing was
open encouragement of critical thinking on religious matters.

It may indeed be that when youth already identify with a religious life-
style, yet experience a sense of conflict when considering contradictions
between religious and modern ideas, adults’ acceptance and encouragement
of critical and independent thinking on these contradictions would facilitate
integration. Such a socialization approach entails clear endorsement of the
view that in many religious matters there could be different and sometimes
contradictory opinions. It involves an encouragement to turn to different
religious texts and authorities for consultation, as well as an understanding
that ultimately each person should arrive at his or her own judgment about
some religious issues.

Clearly, such endorsement of critical thinking may seem to involve an
inherent threat to religious parents: the possibility that the exploring youth
would arrive at a decision to abandon important religious practices. Yet, it
can also be hypothesized that when children are exposed to this socialization
approach, they may be less troubled by religion—modernity contradictions,
and may have more tools to cope with and resolve such conflicts in ways
that preserve important aspects of their parents’ religion.

When adults endorse this socialization perspective, their children’s under-
standing of religious observance is likely to include the perception that
thinking differently from others on religious issues is not a sign of lack of
faith, lack of religiosity, or absence of religious depth. Therefore, such con-
tradictions and their personal resolution would be less threatening to these
adolescents’ religious self-concept and identity. In addition, it is reasonable to
assume that when parents encourage and value critical discussion, they may
allow exposure to modern ideas at an earlier age. Consequently, children are
exposed to the potential conflict between religious and modern values and
practices relatively early, and thus the integration process can be gradual and
less intense. Past research has shown that the acceptance and encouragement
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of critical and independent opinions has positive outcomgs (Assor et al.,
2002; Assor, 1999). However, the contribution of this practice to the devel-
opment of religious integration has not been previously examined.

Summary

The different socialization approaches, which SDT categorizes into the two
broad categories of “controlled” and “‘autonomous,” are ass‘m.ned to be
associated with different types of internalization of paregts’ religion. Based
on the SDT perspective and research by Assor and 'hIS collee'lgue.s (e.g.,
Assor & Roth, 2005), we posit that controlling socializmg practices qulv-
ing conditional love would lead to an intrc?jc?cted rehgmu§ mot}vatmn
among youth. In contrast, autonomous sociahz.mg.pr‘actlces involving the
provision of rationale and demonstration of intrinsic value would leaFi
youth to identify with the religious practices and \./alues.esp.oused by' t-helr
parents. In addition, parents’ encouragement of critical thm}(mg on religious
matters would enable youth to cope with the potential tgmmns bgtween the
religious and the modern in ways that, ultimately,.f'amhtate an integrated
internalization of central aspects of the parents’ re.hglon. ‘ .

We further posit that the contrasting internalization paths assocmt;d with
the controlling and autonomous socializing practicgs would lead to different
modes of coping with the religion—modernity conflict. We 1.1ave ﬁermed these
two modes of coping “radical” and “revisionist” explqratlon and now turn
to describe these psychological processes in more detail.

RADICAL VERSUS REVISIONIST EXPLORATION:
TWO MODES OF COPING WITH THE
RELIGION-MODERNITY CONFLICT

Exploration as a Coping Mechanism

In moderate orthodox communities, religious adolescents and young adults
are increasingly exposed to late modern ideas and lifestyles. As tl}ey become
more independent and mobile, and particularly when they k?egm to make
transitions from home to different social contexts, some of which are secular
(e.g., college, army, work), adolescents are likely to enco.unter beliefs and
practices that may conflict with the traditional beliefs and lifestyle they grew
up with. Particularly at this developmental stage, when people strive to
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assume an autonomous voice and attempt to form an identity, such expo-
sure is likely to elicit questioning and exploration (Erikson, 1968; see also
Arnett, 2004; Schwartz, 2001).

The identity-formation process involves attempts to explore the possibil-
ity of integrating childhood and contemporaneous identifications into a
larger, self-determined, and relatively coherent set of self-identified ideals
that feels authentic and meaningful (Erikson, 1968). Exploration, which
Grotevant (1987) argued to be the “work” of identity formation, describes a
core process of finding and processing self-relevant information and at-
tempting to integrate such knowledge into a comprehensive set of values and
commitments. In our research (Cohen-Malayev & Assor, 2003), we iden-
tified two styles of exploration that religiously raised youth employ when
they cope with the religion—modernity conflict: Radical Exploration and
Revisionist Exploration.

Radical exploration is characterized by a highly emotional, and at times
oppositional, questioning of one’s personal-emotional relations with the
religion’s core beliefs and lifestyle. This type of exploration revolves around
the personal costs involved in maintaining a religious way of life and the
extent to which a religious lifestyle conflicts with personal dispositions and
beliefs (e.g., an assertive feminist woman who opposes what may seem to be
gender discriminatory religious practices). It also includes a concern with the
sense of authenticity and level of internalization of one’s religious involve-
ment (e.g., “Why is it that T became a Catholic? Does it reflect the real
me?”"). The term “‘radical exploration” highlights the emotional intensity
and the grappling with deep and fundamental personal issues that are as-
sociated with this process. Although radical exploration often involves
questioning of the merits of a religious way of life, it is usually not par-
ticularly sophisticated, thorough, or cognitively complex. In fact, because of
its highly emotional nature and its commonly oppositional quality, radical
exploration often may be quite unsystematic and simplistic. This type of
exploration seems to be focused more on raising difficult questions and on
making extreme decisions than on the process of resolving the conflict
through synthesis and integration.

In comparison, revisionist exploration focuses mainly on synthesis and
integration: the question is not whether to maintain the religion of origin,
but how to do it in ways that would be coherent with various beliefs one
endorses? Thus, in this style of exploration, fundamental religious tenets and
the merits of maintaining a religious way of life are not questioned. In
addition, revisionist exploration involves little preoccupation with the per-
sonal emotional costs of maintaining a religious lifestyle or the extent to
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which one’s religiosity feels authentic and self-chosen. Rather, such explo-
ration involves serious reflection and decision-making concerning the kind
of religious life one wants to lead.

In the Jewish and Christian religions, revisionist exploration may involve,
for example, grappling with questions concerning the role of women in
religion, sexual relations before and after marriage, issues pertaining to
human rights (e.g., abortion, euthanasia, and homosexual relations), and
the meaning of scientific theories and findings to religion. Although these
are serious and often emotionally laden issues, their examination is not
dominated by intense emotional reactions involving personal costs, and
therefore is relatively balanced and cognitively complex. In terms of basic
orientation toward religion, it appears that radical exploration has a dis-
confirming and oppositional approach, whereas revisionist exploration is
basically confirming in its orientation. We now turn to socializing and in-
ternalization processes assumed to promote the two modes of exploration,
and to the expected effects of the two exploration modes on young adults’
motivation and capacity to form an integrated religious identity.

Developmental Origins and Effects of Radical and Revisionist Exploration

Controlled Socialization, Introjected Motivation, and Radical Exploration
Our model suggests that parental conditional love fosters introjected inter-
nalization, which, in turn, leads religiously raised youth to cope with the
religion—-modernity conflict through a process characterized by radical ex-
ploration. Because the religious practices were acquired using a socializing
approach that evokes a great deal of anger and internal conflict, it is very
difficult for youth to fully own them and feel at peace with them (see Assor
et al., 2004, 2005). The poor internalization and the internal conflict char-
acterizing introjected religious beliefs dispose youth holding those beliefs to
be rather susceptible to the influence of contradictory modern ideas. There-
fore, when developmental and contextual processes converge to highlight
the discrepancy between religious and modern-secular lifestyles (e.g., when
late adolescents go to college, Arnett, 2004), youth with introjected inter-
nalization of religion are likely to experience a strong internal conflict. Per-
haps they even feel tempted to adopt modern ideas as a way of expressing
their resentment against the coercive process that has caused them to adopt
the religious way of life as a way of maintaining parental love. This resistant
reaction may develop along the lines sketched by Brehm’s theory of reac-
tance (Brehm, 1966, 1993; Brehm & Brehm, 1981).
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Thus, it is possible that modern ideas join latent internal reservations
concerning the religious way of life to produce a type of questioning that is
not aimed at the attainment of coherent integration, but rather toward
liberating one from what is experienced as an internal religious tyranny.
Moreover, the emotional turmoil which accompanies introjected internal-
ization makes it difficult to consider complex possibilities for integrating the
secular-modern and the religious belief systems. Therefore, the questioning
that would arise from encountering the religion—-modernity conflict is likely
to be framed in radical terms: either one or the other.

Radical exploration is not likely to lead to the formation of an integrated
internalization of the religion of origin because persons involved in such
exploration do not possess the psychological and developmental founda-
tions on which such a coherent identity can securely rest. To the contrary,
the intense and radical exploration of one’s religious way of life is likely to
further erode what are already unstable religious foundations.

Yet, interestingly, it is not at all clear that intense radical exploration
would lead to the abandonment of religion and the full adoption of a non-
religious way of life. The use of conditional love to promote introjection of
religious practices is based on implied threats of love withdrawal and der-
ogation if the child fails to adopt the expected practices. In the case of
religious beliefs, the loss of esteem and love is not only from one’s parents,
but also from God and from most, if not all, the older generation in one’s
community of origin. Thus, abandoning, or even considering the abandon-
ment of religious practices, may evoke strong emotions of guilt, worthless-
ness, and loneliness (Barzilai, 2004). In addition, renunciation of religion
may also undermine youth’s sense of meaning. Religion provides a structure
that enables many people to handle and find meaning in pivotal and often
unsettling aspects of life (death, birth, marriage). Loss of such a structure
can be experienced as very threatening (Granqvist & Hagekull, 1999;
Saroglou, Delpierre, & Dernelle, 2004). Thus, whereas some of the young
adults who engage in radical exploration may indeed decide to reject religion
and adopt a secular lifestyle, many others would not.

However, even those who choose to maintain their religious identity and
lifestyle are unlikely to form a harmonious and integrated religious identity.
Thus, the intense radical exploration of one’s religiosity, and the experience
of inner-coercion that would be associated with the decision to maintain the
religious way of life, are likely to make it very difficult to reach a state of
authentic integration of the religion of origin.

In summary, while radical exploration is not likely to lead to an integrated
internalization of religion, it is also unlikely to lead most youth to reject the
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religious way of life. Rather, it may lead most youth to an intense crisis and
vacillation between the religious and the modern.

Autonomous Socialization, Identified Motivation, and Revisionist Exploration
The second path in our model suggests that the autonomy supportive so-
cialization practices of providing rationale and demonstrating the intrinsic
value of engagement in religious practices are likely to contribute to iden-
tified internalization of religious beliefs and practices among youth. When
children identify with the religious way of life, they tend to adhere to it
because they understand and like it. Consequently, when adolescents with
identified religious internalization face contradictions between religion and
modernity, they prefer to settle it in ways that preserve the fundamentals of
the religion they have come to appreciate and love. Moreover, the warm and
appreciative feelings toward one’s childhood religion (including the way
religious adherence was fostered), cause questions like the merit of a reli-
gious way of life to have self-evident positive answers. As a result, to the
extent that these youth engage in an attempt to resolve the tension between
the modern and the religious, they do it via a revisionist rather than radical
exploration.

However, provision of rationale, demonstration of intrinsic value, and the
resulting identified motivation may not be sufficient to support a revisionist
exploration that involves thorough examination of and adequate coping
with the potential contradictions between modernity and religion. Serious
attempts at resolving contradictory belief systems require psychological re-
sources and skills beyond those associated with identification (cf. Flum &
Kaplan, in press; Fowler, 1981; Perry, 1968; Ryan & Deci, 2000). Here, the
socializing practice of encouraging critical thinking on religious matters may
provide those resources and skills. It is the willingness to withhold judgment,
to entertain uncertainty and paradox (cf. Fowler, 1981), to accept the co-
existence of non-complementary systems of explanation, and to engage in
complex self-reflection and reasoning, that critical thinking on religion may
help to develop and that would aid young adults in integrating both religion
and modernity into their identity. It appears, then, that thorough revisionist
exploration is likely to develop most fully in youth with identified religious
internalization whose parents encouraged critical religious thinking.

Fig. 1 describes the construct of integrated internalization as involving
experiential and behavioral aspects. At the experiential level, religious prac-
tices and beliefs are perceived and felt as “‘choiceful” and authentic; that is
reflecting who one really is and wants to be. At the behavioral level, there is
continual enactment of many religious practices because they are perceived
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as reflecting one’s authentic, self-chosen religious identity, and not because
of external or intojected reasons.

It is important to note that integrated internalization of the religion of
origin in modern contexts is a dynamic process that, probably, never comes
to a complete conclusion. Thus, people who have reached a fairly high level
of religious integration are still likely to encounter new issues and practices
that challenge some of their religious beliefs and practices and that raise
conflicts, which may remain unresolved or lead to changes and revisions. It
appears, then, that one of the identifying features of people who have
reached integrated religious internalization within a modern context might
be their ability to live with some inconsistencies, and their willingness to
acknowledge that in some areas they (and various religious authorities) have
not been able to attain a satisfactory solution. While continuing to search
for a satisfactory resolution, these people do not experience feelings of great
urgency or stress regarding such unsolved issues, even if they understand
that solutions may not be found.

In the next sections, we review empirical findings which bear on our
model. We first summarize previous studies conducted in this domain, and
then follow to present the studies that we have conducted.

INDIRECT EMPIRICAL SUPPORT

Whereas no published research has examined all, or even most, of the
components in the model presented above, several studies provide indirect
support to some of its important aspects. In the following section, we begin
with a review of research pertaining to parents’ role in religious socializat-
ion, focusing mainly on parental strategies which appear to moderate the
relations between parent and offspring religiosity. We follow with a brief
review of theory and research concerned with exploration — its antecedents
and its influence on religious identity and behavior.

Parental Practices as Determinants of Offspring Tendency to Internalize
Parents’ Religion

Many contemporary researchers view parents’ religiosity as central in de-
termining their adolescents’ religiosity. There is a common perception that
adolescents are more likely to embrace religion if their parents participate in
religious practices (see Arnett, 2004; Clark, Worthington, & Danser, 1986;
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Francis & Brown, 1991; King, Furrow, & Roth, 2002; Willits & Crider,
1989; Martin, White, & Perlman, 2003). However, there is less agreement
concerning the extent to which children of religious parents remain religious
after they enter emerging adulthood (see Arnett, 2002; Francis & Brown,
1991; Willits & Crider, 1989; Hoge, Johnson, & Luidens, 1993, 1994; Hoge,
Dinges, Johnson, & Gonzales, 1998). For example, whereas Arnett (2004)
claims that there is no relationship between emerging adults’ religious beliefs
and practices and those of their parents, Myers (1996) contends that parents
play a very influential role in offspring’s religious socialization even after
they establish their independent households.

Such contradictory findings suggest that the relation between parents’ and
emerging adults’ religious beliefs and practice is labile and that it depends on
a variety of factors. One important factor that might moderate the relations
between parents’ and young adults’ religiosity might be the type of social-
izing practices that parents employ. Thus, several studies found that when
the parent—child relationships is close and supportive, or when offspring
report secure attachment to their parents, there is greater correspondence
between the religious beliefs and practices of parents and their offspring
(Granqvist, 1998; Granqgvist & Hagekull, 1999; Hoge & Petrillo, 1978;
Hood, Spilke, Hunsberger, & Gorusch, 1996; Strahan, 1991; Myers, 1996 —
although see Nelsen, 1930).

In the proposed model, one component that comes close to the variable of
parental support (more precisely lack of support) is the practice of parental
conditional regard, which implies lack of dependable, unconditional paren-
tal support. The findings indicating that lack of parental warmth and sup-
port appears to undermine the inter-generational transmission of religious
beliefs are consistent with the notion that conditional regard is not likely to
facilitate integration of parents’ religion. Yet, conditional regard is quite
different from lack of parental warmth, support, or secure attachment, and
therefore its effects should be tested more directly.

The empirical findings (based on research done by other authors) that are
most relevant to the proposed model come from the longitudinal study
reported by Myers (1996), which found that parental support and moderate
strictness (control) had a direct effect on offspring religiosity 12 years later.
In addition, those parental practices moderated the effects of parents’ re-
ligiosity on their offspring’s subsequent religiosity. Thus, parents’ religiosity
was found to have a stronger impact on offspring’s religiosity at higher
levels of parental support and at moderate levels of strict control. The find-
ings concerning the positive effects of moderate strictness appear to con-
tradict our assumptions that controlling parental practices do not promote
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integrated internalization of parents’ religion. However, the nature of the
variable termed moderate parental strictness is not clear. It is quite possible
that in the Myers (1996) study, low parental strictness reflected parental
neglect rather than autonomy support. And as shown in many studies (e.g.,
Baumrind, 1971; Grolnick et al, 1997), it is possible that controlling
parenting is better than neglectful parenting.

One qualitative study that bears on the concept that encouraging independ-
ent religious thinking can lead to further religious internalization was done by
Gross (2003), which examined the perceptions of female emerging adults con-
cerning their religious education and the ways it influenced their religious
worlds. Gross interviewed 40 young religious female emerging adults regarding
their religious high school schooling. Gross concludes that teachers have a
rather limited influence on the emerging religious world of their students.

Furthermore, it appears that most teachers were not perceived as en-
couraging reflective processes, although reflective teachers are apparently
preferable to instrumental ones insofar as construction of one’s religious iden-
tity in concerned. The female emerging adults perceived four major aspects
of teaching to have a defining effect on their religious development: positive
interaction with teachers (including an empathic attitude, respect, and
pleasantness toward students), a favorable personal religious example set by
the teachers, description and analysis of teachers’ own religious experiences
(which can be viewed as a form of reflection on behavior), and encourage-
ment of critical reflection on religious issues (although this aspect of teach-
ing was rarely reported, it was viewed as very meaningful when it occurred).

Although Gross’ study did not refer to parental practices, the finding that
reflection-oriented teachers were perceived as preferable and as more helpful
in the construction of religious identity is consistent with our assumptions
regarding the positive effect of parenting which encourages critical religious
thinking.

Overall, the survey of the pertinent research literature suggests that, while
parental practices involving support and warmth, and to a lesser extent strict
control and encouragement of critical thinking, received some attention, no
study to date has examined the effects of parental autonomy support or
conditional love on inter-generational transmission of religion. The study of
the latter parental practices (on which the proposed model focuses) is par-
ticularly important because it can perhaps show that, at least in the case of
conditional love, low strict control (as indicated by low conditional love) is
associated with a higher degree of inter-generational religious transmission
than moderate strict control, and this is especially so when low conditional
love is associated with a high degree of autonomy support.
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Exploration: Its Antecedents and Its Influence on Religious Identity
and Behavior

As the proposed model focuses also on the process of exploring religio'us
questions, we now survey research related to religious exploration — its
antecedents and its influence on religious identity and behavior. Grotevant
(1987) offers a process model of identity formation where the exploratign
process is a central component. This model emphasizes the role of the social
context in identity formation. The social context includes the societal/cul-
tural level as well as family, friends, school, and/or workplace.

Grotevant and Cooper (1985) examined the influence of the family con-
text on exploration and identity formation. They indicate that patterns of
family interaction were different in families with adolescents who are high
versus low on exploration. In families of adolescents high on exploration,
differences among family members were openly examined, whereas the
families of adolescents low on exploration tended to avoid dealing with
differences. Identity achievement was enhanced when the family context was
supportive, cohesive, and encouraged examination of differences of opinion
among family members. Although this study did not deal directly with re-
ligious exploration, it did include religious exploration among the various
exploration domains that were considered in determining participants’
identity status.

As the status of identity achievement is closely related to the notion of
integrated internalization (see Marcia, 1966, 2002) and encouragement of
different opinions is closely related to the fostering of critical thinking, it is
reasonable to assume that the findings reported by Grotevant and Cooper
(1985) are consistent with our view that parents who encourage independent
and critical thinking facilitate the development of an integrated identity. The
study, however, did not examine directly the notion that youth whose par-
ents’ encourage critical religious thinking are more likely to reach an in-
tegrated internalization of their parents’ religious way of life. ‘

One study that did focus more directly on the influence of relationships
with parents on the way offspring cope with religious issues and on religious
development was conducted by Granqvist and Hagekull (1999). 1t was
found that youth who reported poor attachment to their parents described
their religiosity as involving sudden religious conversions and intense reli-
gious changes at a later life period, and their attitude to religion was highly
emotional. In contrast, youth whose religiosity is characterized by early,
gradual, and less emotional adoption of religious practices and standards
reported secure attachment to their parents.
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Granqvist and Hagekull (1999) description of the rather emotional and
crisis-oriented religious development of youth with insecure attachment is
close to our notion of radical exploration as rooted in introjection and
conditional parental love. In addition, the gradual and less emotional re-
ligious development of youth with secure attachment has some features in
common with the proposed concept of revisionist exploration. Yet, the
concepts of insecure attachment and conditional love are quite different, as
are the constructs of revisionist exploration and the gradual pattern of
religious development described by Granqvist and Hagekull (1999). More-
over, it is quite possible that parents who are experienced at providing
secure attachment can still be perceived as using more benign forms of
c‘onditional love in the religious domain (mainly those relying on condi-
tional praise).

Interestingly, despite the centrality of religion within Erikson’s (1963)
theory of identity and psycho-social development, very little research has
examined religious identity development (see Markstrom, 1999; Hun-
sberger, Pratt, & Pancer, 2001 for a review), and most of that research does
not pertain directly to our proposed model concerning the role of religious
exploration in the development of religious integration. In addition, all of
this research uses a global indicator of identity status across different do-
mains (including religion) and does not provide information on the specific
correlates of identity status in the religious domain. Despite this problem, it
is reasonable to view the status of identity achievement as a remote indicator
of some kind of religious integration, where foreclosure can be viewed as
representing a less advanced level of internalization and integration, which
often is a product of introjective processes.

Fulton (1997) studied college students and found that the status of iden-
tity achievement correlated positively with an internalized religious orien-
tation. Fulton’s study, however, did not inform us about the socialization or
developmental antecedents of religious integration or on its effects on re-
ligious behavior. Hunsberger et al. (2001) examined the relations between
identity formation and two styles of consultation when having religious
doubts: belief-confirming consultation (BCC) and belief-threatening con-
sultation (BTC). The interesting results regarding the exploration styles were
as follows: Identity achievers were found to be seeking both BCC and BTC.
Moratoriums were seeking BTC but avoiding BCC, whereas foreclosures
were seeking BCC but avoiding BTC. Finally, diffusers were avoiding any
consultation altogether (both BCC and BTC).

The finding that the status of identity achievement is related to an inter-
nalized religious orientation and to the capacity to consider both supportive
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and controversial opinions suggests that identity achievement can be treated
as a remote indicator of religious internalization and integration.

Markstrom-Adams, Hofstra, and Dougher (1994) studied the relations
between identity status and church attendance among high school students.
They found that both Foreclosure and Identity Achievement were related to
increased church attendance. A similar pattern was also found by Hun-
sberger et al. (2001) in a much larger sample of adolescents. The finding of
positive correlation between identity achievement and church attendance is
consistent with our view that religious integration (as indicated by identity
achievement) leads to religious behavior. The positive correlation between
foreclosure and behavior can also be expected in the case of high school
students. However, it can also be expected that after leaving home and being
confronted with conflicting values and ways of life, many of the foreclosed
individuals who did not engage in revisionist exploration and tend to be
highly introjected, would find it difficult to adhere to their religion of origin.

Markstrom (1999) studied the relations between identity formation status
and religious involvement in a rural sample of high school students. This
time, however, identity status did not relate to religious involvement. The
difference between the results of the studies in which Markstrom was in-
volved might stem from the fact that in the second study participants were
from smaller, more rural and poorer communities, which might be much
more controlling with regard to religion and therefore do not allow personal
differences to affect religious behaviors.

Taken together, the studies conducted within the identity formation par-
adigm suggest that some youth do form an integrated internalization of
their childhood religion, which is associated with a more advanced level of
general identity formation. When this occurs in contexts that are not highly
controlling (e.g., in communities that are large and less rural) religious be-
liefs that are integrated also contribute to religious behavior. Given that
parental contexts that encourage critical thinking were found to contribute
to identity development (Grotevant & Cooper, 1985), and given the link
between identity development and religious integration, we can assume that
criticism-enabling parental practices are also likely to contribute to the de-
velopment of integrated religious internalization. However, clearly there is a
real need for research that examines those processes directly. This was the
aim of the following three studies.

The studies were conducted with religious Jewish Israeli youth and ex-
amine different parts of the proposed model of processes affecting the de-
velopment of an integrated internalization of religious practices (see Fig. 1).
While the first two studies employed quantitative methods, the third one
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qsed a qualitative methodology. The first study focused on socializing prac-
tices hypothesized to affect the quality of offspring internalization of par-
§11ts’ religion (i.e., the left part of the model depicted in Fig. 1), The second
investigation examined the role of integrated religious internalization as a
potential mediator of the relations among revisionist and radical explora-
tion and religious observance (i.c., the right part of Fig. 1). Finally, the
qualitative study explored most of the processes included in our theoretical
model. Together, those studies provide data that directly bear on the validity
of the proposed model.

DIRECT EMPIRICAL SUPPORT:
QUANTITATIVE STUDIES

Study 1. The Relations Between Perceived Parental Practices and
Religious Internalization

Study 1 (Assor & Friedman, 2003; see also Assor & Roth, 2005) investigated
the hypothesized relations between adolescents’ perceptions of their parents’
strategies of conditional regard and of providing rationale and demonstrat-
ing intrinsic value and their introjected and identified internalization of
religious practice, respectively.

Two hundred and twenty-two ninth—eleventh grade students in two all
male and two all female Jewish-orthodox religious high schools in Israel
responded to self-report surveys in their classroom. Items in the survey were
modeled after similar instruments in different domains (e.g., Assor & Roth,
2005; Assor et al., 2000, 2004; Knafo & Assor, 2005; Knafo et al., in press;
Roth & Assor, 2003) and included three scales assessing parental strategies
of mother and of father in the domain of religious practice: (a) perceptions
of parental conditional love (e.g., ““I feel that I would lose some of my
father’s/mother’s affection if 1 would not keep Kosher;” I feel that my
father/mother would give me more affection if I pray everyday in the syn-
agogue’),

(b) perceptions of provision of a rationale (e.g., “My father/mother ex-
plains what is the source of the commandments (‘mitzvotl’) that are hard to
keep™); and

(c) perceptions of demonstration of intrinsic value (e.g., “My father/
mother enjoys studying the Torah;” “My father/mother prays with seri-
ousness and intensity (with ‘kavana gdolah’).”).

.
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The survey also included scales assessing three levels of internalization of
religious practice: identified internalization (“When I say grace after meals,
I do so because 1 understand the importance of this commandment (‘mi-
tzval’))”; introjected internalization (I keep the Sabbath so that I would
not feel guilty”); and external internalization (“I keep the Sabbath because
this is what is required of me™). In addition, extent of religious observance
was also assessed. All scales manifested appropriate statistical properties.

As expected, the two autonomy-supportive parental strategies — provision
of rationale and demonstration of value — were positively and strongly cor-
related with each other, but only mildly correlated with the controlling
strategy of conditional regard. Identified regulation was negatively corre-
lated with external regulation, whereas introjected regulation was mildly and
positively correlated with external as well as with identified regulations. This
pattern replicates the Simplex structure assumed by self-determination the-
ory (see Ryan & Connell, 1989), in which constructs representing closer
levels of internalization (e. g., external and introjected) are expected to have
stronger positive correlations than constructs representing more distant
levels of internalization (e.g., external and identified).

As hypothesized, perceived use of conditional maternal and paternal re-
gard was positively correlated with introjected as well as with external reg-
ulations of religious practice, but was unrelated to identified regulation. In
contrast, demonstration of intrinsic value and provision of rationale were
positively correlated with identified regulation, but were unrelated to or
negatively related with introjected and external regulations. In addition,
while perceptions of intrinsic value demonstration and providing rationale
were positively related to offsprings’ reports of religious observance, per-
ceived parental conditional regard was mostly unrelated to offspring reli-
gious observance.

Study 1 had two methodological limitations. First, we relied only on
adolescents’ reports to assess parents’ practices. Second, we employed data
collected at one point in time. Nevertheless, the results were consistent with
our conceptualization regarding the socializing antecedents of identified
versus introjected modes of internalization of a religious way of life.

Study 2: Exploration, Integrated Internalization, and Religious Observance
This study (Cohen-Malayev & Assor, 2003) aimed at developing instru-

ments to assess radical versus revisionist exploration of religious identity,
as well as integrated internalization of religious practice. In addition, we
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exannnfed the hypothesis that revisionist, but not radical exploration en-
haI.ICCS Integrated internalization of the practices of one’s cliildhood religion
w1.110h then results in present adherence to those practices. Participangts iI;
thl.s stt}dy were 160 religious Jewish young adults (ages 18-30), whose par-
ticipation was voluntary. Participants responded to a survey tilat included
scales assessing the above variables as well as open, free response, questions
(the findings of which are reported in a later section of this chap’ter)

Tlle first phase of this study involved the construction of scales ass.essin
1‘ad1§:al an@ revisionist exploration of a religious identity. Following gelf
eration of items, an exploratory factor analytic procedure, and reliabilit
tests, j[wo scales were created to assess the two respective :/ariables Item}s,
assessing past radical and revisionist exploration appear in Table 1 .

Table 1. Ttems Assessing Past Radical and Revisionist Exploration.

Past Radical Exploration:

1. @ i i
}n t}le past, I often q}lesuon?d the extent to which the halachic approach is suitable to me
. Iu :lle past, i gealt with subject matters in Judaism, which disturb me personally
- In the past, I dealt with the difficulties I experi i
perience when fulfilli itz
(commandments) ne the mitzvo
4. In the past, I had stron i i i
, I ha g emotional responses in relation to religion i i
. ong em 3 and it wa 'ta
me to examine their significance ¢ mportantto
g. ;r: :}l:e pas:, i t]louC%llt cc;f fmy personal motives for keeping the mirzvor (commandments)
R ¢ past, I wondered if I would have become Jewish if I i i i
e bass 1y was raised in a different
;g/. %n Elhe past, I asked 1r.1yself why do I really keep the mitzor (commandments)
. In the past, I d.ea]t with the quest.lon: is my Jewish religious devotion originating from my
personal choice and understanding or is mainly a product of the influence of others on me

[SERN o]

Past revisionist exploration:
In the past, I tried to find out how di
ast, w different approaches to Judai i i
b e pp udaism deal with the following
. Women’s status/women’s role:
. The attitude of Judaism to other nati t i
i nations (the notion of the ck
. The holocaust 10 people)

. The authority and power of the civi i
: s e civil courts (especially the Supre
i o e D y preme Court) versus the
. 'sl“he rellatlons between rheligion and science (for example, with regard to the theory of genesis)
. exuahly.(homosexuahty, full sexual relations prior to marriage) i}
. Human rights (euthanasia as an example)
- Religious coercion ~ obliging secular Isracli Jews to behave according to religious law:

arriage, bu 1, cping he Sa a ( i | te relatio par ation belweeu state
marriage, b rial, ke g the Sabbath reugion state relat 1S, s¢
and rel QIOII). 1

ST IS R

CO ~1 O\ th

|
¢
.
|
.
i
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The items assessing past radical exploration capture a preoccupation with
the sources of one’s adherence to religious practices (i.e., Why am I a re-
ligious person? and Why do I observe religious laws and practices?) as well
as with the emotional costs of such commitment to religious law. The items
assessing past revisionist exploration capture attempts to examine different
perspectives within Judaism concerning various controversial issues over
which liberal-modern values and those of orthodox Jewish institutional re-
ligion in Israel are in tension. These are, for example, the status of women,
homosexuality, premarital sexual relations, abortion, euthanasia, and more
generally, the separation of church and state, which currently does not exist
in Tsrael, due to a large extent to pressure of orthodox religious parties and
institutions. The correlation between radical and revisionist exploration was
r=0.21 (p<0.05).

We also constructed a scale to assess integrated internalization of reli-
gious practice. The items ask the respondent to indicate how much enact-
ment of specific practices and adherence to various religious beliefs is
“choiceful” and reflects the personal identity she or he has constructed (e.g.,
“I make an effort to keep the commandments because keeping the com-
mandments is an important part of the identity I formulated for myself,”
“when I wear a yarmulke/dress modestly I express my decision to be an
observing Jew — something I thought about a lot in the past.”).

Behavioral observance of orthodox religious practices was assessed by a
scale that asked participants to indicate the frequency of observing certain
commandments such as “keeping the Sabbath,” “keeping Kosher,” “‘wear-
ing a yarmulke/dressing modestly,” and “‘studying Jewish law.”” All scales
manifested appropriate statistical characteristics.

As expected, revisionist, but not radical, exploration was associated pos-
itively and significantly with integrated internalization and with religious
observance. Mediation analyses supported the hypothesis that revisionist
exploration leads to integrated internalization, which in turn leads to be-
havioral observance. Thus, the positive and significant regression coefficient
(B) of revisionist exploration on observance dropped significantly (Sobel’s,
1982 test, p<0.05) when integrated internalization was entered as a second
predictor of observance. Although the mediation is only partial and the
design does not allow us to test causal hypotheses, the results are consistent
with the view that while revisionist exploration leads to integrated inter-
nalization of the religion of origin in youth living in modern contexts, this is
not true in the case of radical exploration.

The findings from studies 1 and 2 provide initial support for the proposed
model. However, it is clear that much more research is required in order to
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egtab?ish the temporal links between the various constructs. For that, 1

gltudma.l 'designs are imperative. Moreover, the conceptualiz.ation ofar ,d'oni
and revisionist exploration is still in its inception. Therefore, more in—z ICS
explorat.ory methods are required in order to gain a richer ;tnd more o
p.rehenswe. understanding of these modes of religious exploration Weco%n_
vide a begmning of such an endeavor in the next section. in which .we pl(f_
on the findings from the qualitative part of the second stu’dy presented ;lig?/;:t

A Preliminary Qualitative Investigation of Radical versus Revisionist
Religious Exploration

Objectives and Method
T.o. gain further insight into the nature and dynamics of radical versus
visionist exploration, we asked 11 persons who participated in the la ret
study and.currently belong to a sub-sample of 53 students attendin oo
ular.Is_raeh university to respond to an open-ended questionnaire Si)% cilfstelC-
participants were selected to represent clear cases of radical e)'(plorfttio:le
whereas five represented clear cases of revisionist exploration. Thus icn th’
group represgﬁmg radical exploration, participants scored at ieast hjﬂf f N
standa'rd deviation above the mean of the total sample on the radiCC'llo -
plqrahon scale. In addition, they also scored higher on the radical : ?X-
ration scale than on the revisionist exploration scale. The reverse waesxi3 -
for the five persons representing revisionist exploration. The students ane
asked to describe the questions and/or issues pertaining to religion that h"e o
occupied them in the past and/or are occupying them in the present ?Ye
started the questioning and what did they do or are doing abgut it e
The general framework used to analyze the students’ responses WE;S based
on the ph.enmnenological approach for identifying themes in verbal a
counts (GlOl‘gi, 1975; Creswell, 1998; Ratner, 2002). However, as ou o
searcl} question emerged from a specific theoretical backéround "
combmed a priori theme analysis with a more open-ended theme anai s
It.ls important to note that the researchers who conducted the anal 8is YSI‘S.
blind to the classification of the participants as radicals versus rev?/sionvzfsetlse

Plan of Analysis

1Flrst, w<13 zftte?mpted to assess .the extent to which the features that define the

t;zvo exp 01at10n. styles according to the self-report scales were also present in
1: open de:scnptlol}s.. Specifically, we looked for three features: (1) the

extent to which participants deal with religious issues (including the tension
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between religion and modernity) in a very emotional way, emphasizing the
personal costs of a religious way of life, (2) the degree to which those per-
sons are concerned with the sources of their belief and the extent to which
their religious adherence is a product of their own choice, and (3) the man-
ner of coping with the religion-modernity conflict: a self-disciplined and
gradual attempt to find the solution within the realm of Jewish scholarship
versus a more impatient and open search, which includes examination of
non-orthodox and even secular ways of life.

Then, we looked for other features of radical versus revisionist explora-
tion that we might have neglected in our self-report scales but did appear in
our conceptualization. The result of this was the discovery of the central
place of existential questions such as the existence of God, his goodness, and
the merits of doing Mitzvoth (commandments). Then, we turned to educa-
tional or family sources of the ways in which participants cope with religious
questions and finally to the possibility of deep integration of traditional
religion with the present or future lives of our participants.

Findings

As can be expected, based on our conceptualization of radical versus re-
visionist exploration, religious practices and questions evoked more negative
emotions in participants scoring high on the self-report radical exploration
scale (i.e., “radicals”) than in participants scoring high on the self-report
revisionist exploration scale (i.e., “revisionists”). Thus, most of the radicals
emphasized personal difficulties and costs involved in the attempt to main-
tain a religious way of life, which sometimes lead to anger or resentment

toward religion.

In response to the question “Describe religion-related topics that have
occupied you in the last year, what caused you to think of them, and what
did you do about it?,” one “radical” (David) responded in the following way:

Faith — Doubts that rose in me concerning faith. The doubts undermined my whole
identity, I talked with my brother and with Rabbis in the Yeshiva about it.

Divine providence ( Hashgacha Elyona), sin and punishment - Things T saw, 1 felt an
existential difficulty with the suffering in the world from a faith (enoonit) perspective, I
talked with my Rabbi in the Yeshiva about this.

Modesty ~ Coming to the University and bumping into an immodest reality, a feeling
of an almost impossible conflict between the duty of “watching your eyes” and the non-
modest reality all around; T asked myself if I am not “screwed” because 1 am religious, a
feeling of some resentment (our emphasis). I talked with my Rabbi in the Yeshiva I once
studied in and he strengthened me and eradicated the feeling of resentment.

Prohibitions on touch — A feeling of resentment toward the Halacha (religious law) (our
emphasis); T talked about it with my Rabbi in the Yeshiva that I once attended and he
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g 2 ing of
explalned m(e the lo IC)Of the plo}nb]tlous of lOUChmg, and has eradicated the feel g

]?gV{d’s resent'm‘e.nt toward religion is clearly expressed vis-a-vis the sexual
religious prOhlblt.IOnS. that stand in sharp contrast to the modern university
;mzit.ext he C111<1)w lives in. The way in which he deals with this conflict would
¢ discussed later in relation to the possibility of religi i i
i ious integr
o recissed y g 1tegration among
ghe theme of .having to sacrifice sexual pleasures because of religious
codes gppfaared in the response of another man (Jacob) to the question
regarding issues he was lately concerned about:

FI!{r:ecllattxons b‘eﬁtween man and woman, to what extent is it necessary to be strict about it
ai : o sacrifice (our emphasis), how do I overcome instincts and urges, leave the mar-
ginal and focus more on Torah and Mitzvoth. (Quote # 2).

glacob ;hen added that stresses in the university and traumas that he went
irough were some of the causes that led him to e ine i

gh xamine
of relsion. important aspects

The issue of 'personal difficulties as an instigator of religious questioning
appeared also in the answer of one young radical-exploration woman (Ta-
mar), who Wro.te thgt she started questioning the existence of God “because
my pfrsonal situation and the situation of the country were both not so
1g100d .(quote # 3). A.ltho.ugh she does not get into an elaborate discussion of

er per sonal difficulties, it appears that the religious exploration emerged, at
least in part, from personal distress. ’

A second radlcal-explorgt.ion woman (Yael) also focused on emotionally
Problematlc aspects qf religion as sources of her religious exploration. In
response to the.q}lestlon regarding what caused her to become concerned
with various religious questions she wrote:

a. The feeling that religion causes life to be less j i
ss joyful and i i
way, depends how you do this) o owing (not i an absolute

b. I felt that the climate I grew up i
t that g p in (that was related to t} igi :
educated in) did not do me good. (Quote # 4). e reliefous way [ vas

InFerestingly, Moshe, another radical-exploration man, who provided a ver
brief three—sent?nce response, also mentioned the difficulties that religim}l/
lcizglszs?.”igg?i;tin; 15(;T1gest sentence was: “why is this heavy burden of re-
The highly emotional nature of the radical-exploration process is, perhaps
best exemplified by the sixth member of the radical explo1'atiz)11 1'011)1’
(Rachel), who provided the following summary of the history of her rel?giours)
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questioning and the ways she has tried to cope with her religious doubts and
needs:

... In grade seven, I was struck by the recognition that sacrificing is a religious ritual
which is similar to pagans’ and other cultures’ religious rituals. This understanding lead
to the collapse of the conception that the Jewish religion is more exalted and absolute,
and slowly other understandings and axioms were shattered, leading me to finally doubt
G-d’s existence. I felt tremendous guilt ~ 1 did not share this with anyone —as well as felt
great fear because I felt T lost something tremendous and was left alone. I decided to
continue my studies in a more liberal religious high school since I felt that by belonging
to a liberal setting it will be easier for me to keep living within the religious framework.
During high school T have developed the iliusion that I am comfortable with living with
this contradiction. However, at some point I understood it is not realistic and that it
causes me pain and frustration. I decided that once high school will be over 1 will become
secular. In a way I was looking for appreciation from the people around me about the
transfer I made, mainly from religious people — actually because I wanted to be con-
vinced back. Today I am dealing in a deep and non-compromising fashion with all these
questions with myself along with my (religious) boyfriend. I accumulated a lot of anger
toward the religion and G-d which “disappointed” me and today I am in a state of

reconciliation. (Quote # 6).

Clearly, the above summary is consistent with the view that the radicals
perceive religious questions as personally disturbing and as evoking negative
feelings such as guilt, fear, anger and loneliness. The above quote has other
important features, which we will discuss later.

In contrast to the participants scoring high on radical exploration, par-
ticipants scoring high on the revisionist exploration scale dealt with religious
questions in ways that are less emotional and angry. Thus, while revisionists
did note that the various religious practices are quite problematic and do not
fit modern ideas, they dealt with those issues in a less personal and emo-
tional manner, sometimes even adopting a scholarly way. Another theme
that appears in three of the six responses of the radicals, and is completely
absent in the case of the revisionists, is the concern regarding religious prac-
tice as being freely chosen rather than externally induced. That is, a concern
with the sources of one’s religious adherence and the extent to which the
religious way of life feels autonomous or self-determined versus controlled.

Thus, Yael, who was cited above (quote # 4) noted that in the past she was
concerned with the question: “To what extent is my connection to religion
internal and real?” In addition, Rachel (who is also cited in quote # 5) writes:
“T want to feel free — liberated while I am religious.” Finally, one radical
(Tamar) explicitly focuses on the reasons for observing the religious code:

The sheer fact that T am Jewish is the cause and the reason for observing the Mitzvorh.
I would not observe the mitzvoth (religious commands) because I would be rewarded
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to-day or in the future but rather observe the mitzvoth because I was born Jewish. dnd if
I were someone else, the commands of the Jews would not have been binding for 1;13 (10 ,
emph.asm), Taccepted this approach cognitively but not emotionally. As a résult Tan tulll‘
working to accept this approach and to accept it out of love and not only beca 1fs l]

thought that it is the right way. (Quote # 7). ’ ot

Inte.re'stingly, this participant is aware of various reasons or motivations
for religious behavior, and appears to struggle with an acute awareness that
she observ.es the religious practice because she has to and not because she
fu!l}{ identifies with it. The lack of deep identification with the religion of
origin appears to be reflected in her tendency to consider “the commands of
the Jews” from the external perspective of those who are not Jews. As we
regd llt?r account, we get the impression that the fact that she was bc'n'n and
raised in a religious-Jewish community is a source of an internal conflict for
her. .In te.rms of SDT, she appears to be trying to move from a controlled
and introjected religious motivation to a more autonomous integrated and
perhaps even intrinsic religious motivation. et

. A. thl’ljd then.le that distinguishes between the “radicals” and the “revi-
smmsts 1s their style of coping with the religion—modernity conflict. Thus
Wl‘nle four out of the five “revisionists”™ try to resolve the conflict ‘tvh’r'ou h [;
Jairly demanding, gradual and complex exploration process involving cofsid
erable study. of religious writings, the “radicals”™ search for allswefsjappear;
to be more impatient, relying almost exclusively on other people as authorities
or sources of ideas rather than taking the more laborious route of inspectin
various writings and making the decision themselves. We will illustr t | I s
difference with some examples. e

Miriam, one woman scoring high on the “revisionist™ exploration scale
has been recently dating a secular young man who feels that physical contac‘z
gnd sexual relationship are central to intimate relationship and thus would
hk‘e.to have some sexual relationship. After describing her partner’s vi :
Miriam proceeds to describe her response: e

Mﬁ feeling — internal conflict — on the one hand the natural desire for physical contact
and on the other hand ~ the Halacha and Judaism as I perceive it. What do I do ~T am

still stlugglmg with this pr()blem o dre p
ad a little o the Jewishn o, ons on the subject
( " ) f 1 Je / nons he tojec

The turm.ng to religious writings in an attempt to make up her own mind
also applies t.o other issues that have concerned this woman. issues such as
good' and evil, the logic of various religious commands mo’rality and the
creation of the world (genesis). With regard to her preo’ccupation’ with the
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logic of religious commands (Mitzvoth) she writes:

This issue rose because of my difficulty to keep a mitzvah that seems to me without
purpose or logic. Especially with mitzvoth that I find personally difficult to apply. Then I
had a greater need to ask — why should I do this? What is the logic ... What did I do — At
the beginning I tried to read on and understand each mitzvah that was unclear to me and
hard — to understand what underlies it, but while simultaneously studying Jewish philosophy
and thought (our emphasis) — 1 arrived at some reconciliation that not everything has a
reason that T will understand, and an important part of the principles of Judaism is to act

also if you do not understand.

The above quote also highlights the less emotional and less angry nature of
the “revisionist” exploration process. Thus, although adherence to the re-
ligious codes clearly complicates this woman’s current romantic relationship
and she also does not understand the justification for many religious com-
mands, she still does not express anger or resentment toward religion or
God.

Another person in the revisionists group (Haim) is concerned with the fact
that children born out of wedlock are considered by Jewish law “‘bastards”
and are hurt, although it is not their fault. He tries to deal with this dis-
turbing aspect of the Jewish religion by turning to religious writings, al-
though he notes that he still does not understand the reason for this practice
also after he examined various sources. Importantly, although Haim is
concerned with many morally problematic aspects of religious law and
practice (e.g., euthanasia, civil marriage, keeping of Sabbath in Israel,
drafting of young women to military service), he still does not show an
angry or oppositional attitude toward Jewish religion as a whole.

Daniel, another “revisionist,” wrote that what caused him to question
various religious practices is “‘the difference that is present between the
classical sources and references of the Halacha [Mishnah/G marah)] and life
nowadays.” In particular, he refers to the place of women in the synagogue
and in the Jewish religion versus their place within the modern world. He
then proceeds to suggest the following way of resolving the tension between

religion and modernity:

T arrived at the conclusion that one should examine the historical development of the
Hualacha while understanding the importance of keeping the tradition as we have re-
ceived it today. Following this, T am open to Jewish studies of all approaches and T am
still trying to formulate and consolidate my religious lifestyle — Halachicly speaking.

Perhaps the best example of the willingness of the revisionists to engage mna
serious religious exploration as a way of addressing the modernity-religion



1% AVI ASSOR ET AL.

conflict is provided by Yehuda, who provides the following account:

I was preoccupied with things like the development of the Halucha versus its continuity,
fitting the religious values to the modern world, relevance of Jewish subjects to my
identity ... relations between the sexes, a deeper learning of the religious system ... the
“seculars”, limits and red lines, the issue of modesty as an example of some clash
between the different eras ...

Generally, I chose to immerse myself in religious subjects out of a will to live as a
critical and thinking religious person. I did not consider taking extreme steps in this
matter but it was important to me to live as a thinking (reflective) religious person who
understands Jewish thought and law (Halacha). 1 chose to study after high school in a
certain Yeshiva, because I felt that there they give room to every real question that arises
and there is no thought “censorship”. Generally, I was raised to think critically and
therefore when I was confronted with religious issues that were difficult for me, it was
important for me to study them and cope with them ... it was important for me to
examine to what extent and in what ways does the Halacha adapt itself to the changing
world and how is it possible to promote such issues that are imporiant to me.

Male~female relations — I also talked to people about this issue and read about it in an
attempt to see what is the “recommended” way according to the religion ... This topic,
of course, occupies many people my age in my surrounding, and in my opinion it is the
number one reason for identity problems and conflicts regarding religious observance
during adolescence and later on. Today, I am still in the process of searching for a way to
grant a place to the religious world within a lifestyle which is not within a religious
framework ... The status of women — for me this issue is very problematic. There is no
doubt that there is a gap between our perception of this subject as people in a modern
society and the way the Halacha treated this issue until very recently. In my opinion a
change in this domain is starting to emerge ... and I hope that this tendency would
continue with an understanding for the need of the Halacha to be conservative and to
defend the value system it represents.

Yehuda appears to have been deeply concerned with the conflict between
modernity and religion for a long time, yet he is not angry or guilty because
of it. Rather, he seems to have the patience and initiative to cope with the
various dilemmas in a thorough and gradual way, turning to both books
and people, selecting an open-minded learning context, and above all, trying
to make his own decisions in a balanced and critical way, rather than turn-
ing to some external authority to make the decision for him. Yehuda’s
account is a prototypical example of a revisionist response in some other
ways, as will be demonstrated later on.

Unlike the revisionists, the “radicals” cope with the modernity-religion
conflict in ways that appear more impatient, less complex, and at times less
willing to take responsibility and make one’s own decisions. For example,
David repeatedly writes that he has tried to deal with modesty and sexuality
issues by turning to his Rabbi, and indeed the Rabbj has succeeded to
“strengthen” him and drive away the resentment (see quotes 1 and 2). In the

.
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case of David, then, it appears as if he could not gather the strength and the
courage to make his own decision and had a strong need' to rely on‘ an
external authority to make the decision for him. The turning .to external
authority in this case stands in sharp contrast to the more active and au-
tonomous way in which Yehuda and Miriam (two rev1510111§ts) seek to re-
solve their conflict on issues pertaining to male—female rfalfmons. .

Jacob, another “‘radical,” does not cope with his rel.lg‘mus conﬂlcts by
turning to an external authority that would make the de(?ISIOHS for him. Ye't,
he also does not give any indication of what specific actions hg has taken in
an attempt to make up his mind on the issues that concern him:

One has to check, to examine, to get deeper and to think, trying with the Torah and the
Mitzvoth, to be more observant and rigorous, to ask questions and to look for answers.

As we read his response it seems that he has not initiate‘d any systematic
attempts to solve his dilemmas. In that sense, his egplqratlve process seel.ns
to be less serious than the type of effortful investigation described by the
revisionists. . |

Other “radicals” either do not describe how they are trying tp resolve Phe
serious conflicts they are coping with (Tamar, Mogh'e) or they briefly ment.lon
exposure to a variety of religious people qnd opinions as a way of coping,
without ever mentioning self-study of religious sources (Ygel, chhel).

The contrast between the radicals and the revisionists is partlcularly ap-
parent in the ways in which two participants (Rachel —a radlca.l woman aqd
Yehuda — a revisionist man) have approached and'utlhzed their stay within
a relatively open religious educational context. While Yehl_lda seems to .have
used his stay in the relatively liberal context to ask difficult qqestxons,
Rachel does not mention such questioning and appears to have retained her

i to herself. ,
quzixslttf;ltslgh our questions did not address directhly tl.le quality of ' the fnte1:~
nalization of the religion of origin and its sociah.zatlon sources, it is inter-
esting to examine the responses from this perspective as well. Wlth regard to
internalization, the themes of conflict, resentment, and guilt that appear
only in the responses of the radicals strongly‘sugge.st thqt the.se persons
indeed have internalized the religion of origin in a highly mtrOJect.ed way.
This conclusion is further supported by the fact thqt half of t.he radlcal's are
explicitly concerned with the extent to which their connecuqn to religion
feels “internal and real”, suggesting that, as can be expected in the case of
introjection, the beliefs do not feel authentic anc.i self—expl‘gsglve.

One of the radicals, Yael, also linked her conflict with r;llgl@n to the typcf
of religious education she got and the way she was raised, and another
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radical woman, Rachel, writes that when her religious doubts emerged at the
seventh grade, she felt a tremendous sense of guilt and did not share her
doubts or feelings with anyone. This suggests that the type of context she
grew up in perhaps did not encourage open discussions of religious issues
and might have even fostered a sense of guilt as a way of promoting religious
internalization.

In contrast to the introjected nature of the radicals’ responses, the ac-
counts of the revisionists suggest a more autonomous type of religious in-
ternalization. Thus, although all the revisionists viewed certain aspects of
religion as problematic and inconsistent with desirable modern ideas and
were deeply concerned with those issues, these concerns were not accom-
panied by feelings of anger, fear, or guilt, which often suggest the existence
of introjective processes. Moreover, the accounts of the revisionists suggest
deep appreciation of religion even when it has some problematic aspects.
This type of appreciation, together with the absence of feelings of anger,
fear, or guilt suggests that the revisionists identify with core aspects of the
religion of origin. Yet, the fact that most of the revisionists still experience
serious religious dilemmas and struggles indicates that most of them have
not reached a highly integrated level of internalization of the religion of
origin. Interestingly, while none of the radicals mentioned an educational or
familial background that encouraged critical thinking, at least one of the
revisionists did refer to such a background.

Let us now turn to the possibility of an integrated internalization of the
religion of origin. The strong feelings of anger and resentment character-
izing the radicals, together with the diffuse way in which they try to cope
with the religion-modernity conflict suggest that they are not likely to form
an integrated internalization of key aspects of their religion of origin. The
radicals do care about religion, and many of them may try hard to keep their
connection with it. However, their anger and guilt may not allow them to
conduct the kind of gradual exploration and integration that systematically
examines and reorganizes one’s religious views until one has reached a re-
ligious way of life that is coherent with one’s modern principles and lifestyle,

Thus, although David turns to his Rabbi to “strengthen” him and help
eradicate the doubts and the resentment, one gets the sense that this method
of coping is not likely to result in deep integration because he does not think
about his religious doubts and resentment seriously in an attempt to form a
type of identity that would address the contradictions underlying his doubts
and anger. Rather, there is a recurrent attempt to simply push the doubts
and the anger away with the help of respected external authorities. However,
the anger and the doubt appear to continue to simmer also when David feels
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temporarily strengthened, and we get the impression that David makes no
real progress toward a religious self-definition that takes into account the
religion—modernity conflict. .

The deep need of the radicals to retain the connection to the religion they
grew up with is evident also in the account of Rachel who says she has
accumulated a great deal of anger toward religion and God that have let her
down. Thus, she says that even when she left the religious way of life (in the
army), she actually wanted to be “convinced” back. Today, c}espitel ¥1er
anger, she describes herself as being in a state of reconciliation with rqhgmn
and as investing much effort and time in trying to find an orthodox religious
way of life that would fit her. While it is possible that Rachel 111ig11t even-
tually reach a workable integration of the modern and the religlous,.the
strong shifts between the religious and the secular and the extreme .feeh-ngs
and terms that appear in her account do not suggest that she is moving in a
direction of a thorough and relatively comfortable integration of the mod-
ern into the religious. In fact, although she has been concerned with the
religion—modernity conflict for a long time (since the seventh grade), s.he
does not describe even one specific area in which she has made some in-
tegrative progress, and has formed an approach that indeed represents mu-
tual assimilation of the religious and the modern or the creation of an
identity that accommodates the modern within the religious.

In contrast to the radicals, the revisionists appear to be engaged in a
thorough and less emotional exploration process that will allow them to
maintain fundamental aspects of their religion of origin, while at the same
time revising their religious beliefs and lifestyle in a way that allows them to
accommodate aspects of modernity they find important. For example, al-
though Yehuda thinks that there must be a substantial change in the way
Jewish orthodox religion treats women and other issues where religion con-
tradicts valuable modern ideas, he also thinks that Jewish law should be
changed in a cautious way that attempts to preserve core religious values. As
we read Yehuda’s account, we get the impression that although he is form-
ing a religious identity that deviates from the traditional orthodox prgctices
in many ways (and is compatible with modern ideas and practices), his sc;lf—
constructed identity still retains the core beliefs and practices of his religion
of origin.

A similar attempt to create a balance between Jewish orthodox religion
and modernity appears in the responses of Daniel, who is actively engaged
in an attempt to form his own approach to various religious issues, yet
emphasizes the importance of keeping the tradition. Interc?stingly, Daniel
says that lately he is less interested in issues of justness of different ways of



138 AVI ASSOR ET AL.

li.fe and is more interested in issues of practice (what kind of religious prac-
tices he adopts and what kind of a community of practice he fits into). The
move from abstract justice questions to issues of practice may be interpreted
as an indication of increased commitment to a religious way of life, a com-
mitment that is not based on ignoring basic abstract questions, but on the
understanding that a religious identity also involves doing and belonging to
a community, along with a continued deliberation on some unresolved
fundamental issues.

. The account of Miriam — a revisionist — highlights an aspect of religious
mtegration that is particularly worth noting and perhaps is more likely to
appear among revisionists than among radicals. Miriam struggles with var-
lous aspects of religion that she finds difficult to accept. She studied various
nggls.h sources in an attempt to understand the logic of various sexual pro-
hibitions and formulate her own opinion. Yet, she wrote that in parallel with
her studies in Jewish thought she got to:

501116 acceptance of the fact that not everything has a reason I would understand ... not
in the sense of being stupid, but accepting the fact that you are small and not everything
we could understand here ... an issue of faith in G-d in which one has to act even if one
does not always understand.

The willingness to accept some problematic aspects of traditional religion
not because of feelings of guilt and fear or because an admired Rabbi said
$0, but as an act of faith may be construed as one route to the integration of
the religion of origin in cases where it collides with modernity. But, note
that, at least in the case of Miriam, the acceptance without understanding
emerg;d from a serious examination of the troubling issue, it applied only to
some 1ssues, and it did not grow out of fear or guilt.

The notion of acceptance of incomprehensible religious commands is of
course an important issue in many religions and has occupied many reli-
glous writers and philosophers (e.g., see Malantschuk’s, 1971 analysis of
Kierkegaard thought). Fowler (1981) in his theory of religious development
alsp suggests that some acceptance of inconsistencies can be a part of mature
.re11g1ous thinking. Thus, thought-based, guilt-free, conscious acceptance of
111compre11ensible problematic religious elements can be part of the inte-
gration of the religion of origin among youth living in a modern context. We
futh'er assume that strong identification with the religion of origin allows
revisionist youth to accept some incomprehensible aspects of it because
they have already experienced the value of a religious way of life. Thus, the
bﬂS.IC. appreciation of religion and the interest in its preservation allow the
revisionists to accept some problematic religious practices and to fully
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acknowledge the fact that there are some aspects of their faith and practice
that they cannot explain.

We now turn to one factor that distinguishes among the revisionists and
the radicals, yet was not included in our quantitative assessment. This factor
is the preoccupation with doubts concerning the existence of God and the
possibility of a personal connection with a God. Thus, David writes about
doubts concerning faith, sin, and punishment (Sachar Vaonesh), which “un-
dermine my whole identity.” Jacob’s crisis of faith is expressed even more
directly: “Does G-d exist?... Do I really believe?” Tamar is also concerned
with the existence of God and the extent to which God really pays attention
or is concerned with every individual. Her approach to this issue is now more
favorable toward the traditional religious view than it was in the past, but she
is still concerned with fundamental existential questions and doubts:

Often, the questions I was concerned with in the past mainly originated from the ques-
tion of the existence of G-d in the world and his connection to us ... often, I am still
concerned with those questions, but, today my approach to those questions has changed.
It turned from an anti and a negative examination of Judaism to prove to myself that I
am right in my decision not to be religious, to a search for answers that would help me

decide if T want to be a religious Jew.

It appears that although Tamar is trying to develop an integrated orthodox
religious identity, her strong doubts (together with her long-standing con-
flict with religion and a lack of a natural worm connection to religion (in-
dicated in previously cited quotes)) would make it difficult for her to really
form an integrated and (internally harmonious) religious way of life.
Finally, Rachel also writes that both in the past and at present she has
been concerned with the question of the existence of God, and in particular

the existence of G-d as a choosing and intervening entity, that is “interested” in people’s
way of life and the thought of crime and punishment.

In contrast to the radicals, none of the revisionists raised doubts concerning
the existence of God or the idea of a connection between God and oneself.

At present, it is not clear what is the role of doubts concerning the ex-
istence of a God (often, a personal God) in the radical exploration process.
Based on the socialization and internalization conception that has guided
our investigation, we tend to assume that controlling inter- and intraper-
sonal processes cause youth to develop negative feelings against religion and
God, which ultimately lead them to doubt God’s existence, power, or be-
nevolence.

There is, of course, another way to explain the connection between basic
doubts concerning the existence of a (personal) God and radical exploration.
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Thus, it is possible that due to some incidents that are not related to a
controlling style of socialization, youth lose their faith in God, and this in
turn causes them to experience emotional difficulties and become concerned
with the authenticity of their religious way of life. According to this alter-
native view, radical youth reveal what appears to be a highly emotional and
introjected approach to religious practices and questions because their belief
in God has been shuttered and not because of their controlling socialization.

Because the open questions given to the participants in the qualitative
part did not focus on socialization experiences, the qualitative study cannot
help us in the attempt to understand the place and role of basic existential
questions and doubts in the religious exploration process. Ongoing research
is now attempting to address this issue.

DISCUSSION

The motivation of religiously raised youth living in modern contexts to stay
religious was viewed in this chapter as a motivational outcome, which is
affected by various socialization, internalization, and exploration processes
(e.g., Cohen-Malayev & Assor, 2003). While there are processes that mo-
tivate such youth to stay religious (e.g., the sense of meaning and belong-
ingness that religious observance provides), there are other processes that
drive youth to give up or modify many of the religious beliefs and practices
they were raised on (e.g., introjection, incompatibility with modern ideas).

The studies described in the previous sections have provided initial sup-
port for the proposed model of processes which facilitate an integrated
internalization of the religion of origin in youth living in modern contexts.
Assuming that this model would be supported by further empirical research,
it is now interesting to examine possible theoretical implications of our
conception. We first focus on implications for the domains of religious
socialization and religious motivational orientations, and then discuss po-
tential implications for conceptions of exploration and identity-formation
processes in general.

Religious Socialization

The motivation of youth who were raised religious to maintain their religious
identity and observance presents a complex issue for investigation. In his
research on the religious beliefs of emerging adults, Arnett (2004), for ex-
ample, argues that one of the strongest finding concerning the development
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and change of religious beliefs is ““how little relationship there is between the
religious training [people] received throughout childhood and the religious
beliefs they hold by the time they reach emerging adulthood”
(p. 174). Whether this finding is ubiquitous or not, clearly there are mul-
tiple processes that play a role in the decisions that adolescents and adults
make with regard to their religious life.

The model that we propose suggests that processes specified by self-de-
termination theory may shed light on at least some of the mechanisms un-
derlying people’s religious choices. Moreover, this perspective allows us to
forgo the question concerning the extent to which offspring maintain their
parents’ religious beliefs and practices, and ask instead: what are the parental
and contextual attributes which enhance the tendency of emerging adults to
adopt their parents’ religion in ways that feel integrated and authentic?

Self-determination theory suggests that when social environments support
the basic psychological needs of autonomy, relatedness, and competence,
offspring are more likely to internalize parental values. Previous studies
showed that family contexts that support the need for relatedness usually
facilitate inter-generational transmission of religion (e.g., Grangvist, 1998;
Granqvist & Hagekull, 1999; Hood et al., 1996; Strahan, 1991; Myers,
1996). The research that we conducted goes beyond those studies and sug-
gests that, in addition to relational support, autonomy support also plays a
crucial role in fostering internalization of religion. Moreover, our research
specifies three autonomy-supportive socialization practices that are likely to
facilitate self-determined motivation to maintain basic features of the re-
ligion of origin in the face of ideological and practical life conflicts. Those
three autonomy-supportive socialization practices are: (1) provision of a
rationale for adopting questionable or demanding religious beliefs and
practices, (2) demonstrating the intrinsic values of such beliefs and practices,
and (3) encouraging critical thinking on various religious practices and be-
liefs. The practice of provision of a rationale has been shown to be a fa-
cilitator of autonomous internalization in multiple contexts (see Grolnick et
al., 1997). In our research, we have also highlighted the important roles of
demonstration of intrinsic value and the encouragement of critical thinking —
autonomy-supportive practices about which there are only a few studies.
Our research in the religious domain, as well as in other domains, also
points to the practice of conditional love as a problematic socializing practice
(Assor et al., 2004; Assor & Roth, 2005).

It is important to note, however, that the type of internalization and
exploration that youth experience is likely to be affected not only by parents’
socializing methods, but also by the religious “content” which they seek to
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transl.nit to their children. SDT will suggest, for example, that religious
practices that strongly frustrate basic human needs (e.g., practices which
cause physical pain, and involve humiliation, coercion, detachment, or sex-
ual frustration) can never be autonomously integrated. Therefore, according
'to SDT, parents and educators living in a modern context who are interested
in the transmission of their religious way of life to their offspring are more
likely to succeed in this difficult task if they endorse religious practices that
are compatible with basic psychological needs, and, in addition, rely on
autonomy supportive methods.

Motivational Orientations Toward Religion
Ryan et al. (1993), following Batson and Ventis (1982), pointed out that
faxtan.t measures of an internalized religious orientation (for example, the
identification sub-scale developed by Ryan et al. (1993) or the scale dével-
oped by Allport and Ross (1967)), do not differentiate between critical and
reflective believers and those who are not reflective and critical. In fact. some
peqple who score high on those measures might be rather dogma.tic’ “true
beheyers.” Batson and Ventis (1982) and Batson, Schoenrade, and Ventis
(1.993) attempted to address this problem through their Quest scale, which is
almec.l gt capturing a more critical, doubt-valuing, and reflective orientation
to religion. However, research has indicated that this scale often reflects lack
of endorsement or internalization of religiosity (see Donahue, 1985; Fulton
1997; Ryan et al., 1993), ’ ’ ’
. It‘is possible that the present conceptualization and measures of revi-
sionist exploration and integrated internalization may allow us to distin-
gtllsh between critical and non-critical internalization of a religious way of
llfe., ’and therefore fulfill the need for measures of a reflective and critical
rehgpus internalization. Thus, participants scoring high on revisionist ex-
ploratxon and on integrated internalization engage in critical thinking on
1111P9rta11t religious issues, while simultaneously valuing and observing the
religious way of life. Thus, researchers attempting to capture an idenitified/
autonomous religious orientation that is also critical and reflective would do
yvell to look for people scoring high on both identified/integrated religious
internalization and on revisionist exploration.

Different Views of the Exploration Process: What Kind of Exploration is
Desirable?

The dlfferellt qualities associated with radical and revisionist explora-
tions raises interesting questions regarding the criteria that we use when
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evaluating a process of exploration as desirable, mature, or “deep” versus
“shallow.”

Some philosophical conceptions of freedom and autonomy would high-
light the desirability of radical questioning of the most fundamental nature
(see Aviram, 1986 for a review of different approaches to autonomy). In-
deed, existentialists such as Sartre (1956) and Binswanger (1963) hold such
skepticism concerning normative and institutionalized beliefs and practices
as the cornerstone of individual liberation. From this philosophical stand-
point, radical exploration may be considered more valuable and desirable,
despite the social and emotional difficulties that are involved — or perhaps
because of these difficulties. Indeed, some philosophers may see such ex-
ploration as an act of courage that represents personal as well as universal
responsibility.

However, psychological conceptions such as Erikson’s (1968) psycho-so-
cial approach and Deci and Ryan’s self-determination theory (Ryan & Deci,
2000) suggest that the criterion for desirable exploration is not the extent to
which it involves the most daring questioning of fundamental issues, but
rather the extent to which such exploration allows people to best reconcile
conflicting values, goals, needs, and commitments in a way that promotes
development and well-being. From this point of view, basic and sacred
axioms should be questioned only to the extent that they appear to clash
with other axioms and identifications, and even more importantly — with
one’s basic needs.

Clearly, the question regarding which type of exploration is more desir-
able is philosophical and ethical, and requires a discussion that is beyond the
scope of this chapter. Nevertheless, the model we proposed and our research
results point to various practical or empirical issues that should be taken
into consideration when thinking about the kind of exploration we would
like to foster in youth. For example, whereas radical exploration may reflect
a more courageous willingness to engage with the “unquestionable,” the
cognitive quality of this exploration can at times be rather shallow.

Consequently, this type of exploration might fail to meet the criteria of
philosophers who would advocate for such a process, and thus may not
justify the emotional costs, which often accompany this exploration. On the
other hand, it is possible that leaders of religious, moral, and social break-
throughs in highly traditional, hierarchical, and collectivist societies must
engage in radical exploration, and such exploration might contribute to the
development of a powerful revolutionary ideology even when it is not very

thorough from a cognitive point of view (see, for example, Erikson’s, 1962,
analysis of young man Luther).
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Integrating Different Traditions in the Study of Identity Formation and
Self-Development: Foreclosure as an Example

One of the strengths of our model is its integration of three different tra-
ditions in the study of identity formation and self-development: a human-
istic emphasis on the search for authenticity and self-realization as a key
aspect of identity and self-development (Ryan, 1993; Waterman, 1999;
Sheldon, 2002), Marcia’s ( 1966) notion of exploration and commitment, and
perspectives emphasizing the striving for continuity and sameness (Schach-
ter, 2004; Van Hoof, 1999; cf. Waterman & Archer, 1990; Sheldon, 2002).

More specifically, the model employs understandings from these three
traditions to suggest an integrated premise concerning the fundamental
motivations and processes guiding the development of identity: People strive
to feel authentic and to experience their life (or life-story) as coherent and
meaningful, and they engage in exploration as a major developmental vehicle
Jor fulfilling these motivations.

Accordingly, individuals who engage in practices that they feel as unau-
thentic or contradictory (due to various past and present experiences, in-
trojections, and identifications) seek to reconcile contradictions as well as to
liberate themselves from non-authentic features by creating an authentic
and relatively coherent identity (ie., a way of life and a set of beliefs and
goals). So far, our research suggests that while revisionist exploration leads
to relatively successful resolution in terms of authenticity and coherence,
this is less so in the case of radical exploration.

The merit of a theory combining the notions of authenticity and inter-
nalization based on SDT and the constructs of exploration/commitment and
the resulting identity statuses (Marcia, 1993) can be illustrated with regard
to the identity status of foreclosure. Before we proceed with this example, let
us recall that in SDT terms, feelings of perceived of autonomy and depth of
internalization are considered phenomenological manifestations of the ex-
tent to which a certain value or action is authentic.

The status of foreclosure is characterized by uncritical commitment to
parental values and expectations, so that major life plans, decisions, and
opinions are adopted without any attempt at exploring options which are
different from those espoused by one’s parents and community of origin. In
identity statuses theory (e.g., Marcia, 1993), the foreclosure status is there-
fore characterized by high commitment and low exploration. Consideration
of temporal and cross-domain continuity is not likely to add much to our
understanding of the foreclosure status as most foreclosures are likely to be
quite consistent in their actions, opinions, and choices.
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However, if we examine this status using the authel}ticity critepa we czlm
see that people in the foreclosure status may fgll on dlfferfant points ‘ond t ;e
authenticity, perceived autonomy, and internalization contmuum' p051Fe by
SDT. Thus, some foreclosures adhere to parental values due to mtro%ectxt\)/e
processes and therefore are likely to feel fairly stressed and pI‘CSSI:ued.. y
their commitments. Others might endorse parental Values‘ due to }dentlﬁ-
cation processes and therefore do not feel presspred by .theu‘ .commlxtn'lents,
perhaps even feel a clear sense of choice. Con.swtent with this ana ySIT,C,i we
have shown that, at least in the religious domain, some fpreclpsur.es h.o ..an
introjected internalization, whereas others hold an identified internalization

-Malayev & Assor, 2003). '
(C;)thce::nl\ge seyen, then, that adding the authenticity or pE{rc.elveq autonomy
dimension to the identity status typology en‘ables us to distinguish bet?v?e’n
very different types of foreclosures. It is alsp mmportant to'no‘te.thathaxcm sf
descriptions of the foreclosure status depict mostl.y.an lllt.IO_]eC.te .type 0
foreclosure, but without explicitly adding authenticity or 1‘ntrOJec‘.[10n gs a
third dimension (in addition to commitment and exploration). vaen lhgt
past research (Marcia, 1993) often failed to detect the hypo.thesme.d pri) -
lematic correlates of foreclosure (particularly f(?r Women), it is possible t?}zltt
consideration of the authenticity/autonomy dlll’lel-]SIOll Yvould lead to the
identification of the expected foreclosure-related difficulties.

Limitations and Concluding Remarks

Many questions are left unanswered. Our research has established onlly‘.u]l—
itial support for the model by relying on ad h.o'c methods‘ an.d by .e;(p 01;l g
the processes in one particular group of parpmpants: Imgeh—]ems h got .g
adults who were raised religious and who live in late modern conte.xt. u ;1116
investigations should aspire to examine these processes lon.gltud}llna. 31/
Moreover, theoretical and empirical developmentg should examine t' e rel-
evance of similarities and differences between Judaism and other rehg119n.s to
the processes described as socio-cultural processes operating acr.otsls re lgli))t(lj
groups as well as within Judaism may prove hl'ghly. relevz}nt for 1eselp1 .
esses. For example, internalization and exploration in search of an.agt 1311 blC
self may take different forms in cultural groups thgt are charagt@uze g
independent versus interdependent self—s.cllfslllas. Emally, cc.mdxt.lons1 and
factors such as persecution, minority—majority relations, inter-national an .
inter-ethnic conflicts, affluence, and poverty, can all affect the development
of religious identity and religious motivations.
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These challenges hint at the daunting task of investigating the processes
involved in religious motivation and the construction of a religious identity.
The multitudes of issues that emerge as potentially relevant suggest that
such investigations would benefit greatly from integration of understandings
from multiple disciplines and domains of knowledge. In that, the seemingly
fundamental human experience of religiosity (cf. Arnett, 2004) may hold the
potential to facilitate scholarly collaboration and to contribute to our un-
derstanding of basic, ever relevant, human processes.

REFERENCES

Allport, G. W., & Ross, J. M. (1967). Personal religious orientation and prejudice. Journal of

Personality and Social Psychology, 5, 432-443.

Arnett, J. J. (2002). The psychology of globalization. American Psychologist, 57, 774~783.

Arnett, J. J. (2004). Emerging adulthood: The winding road from the late teens through the
twenties. Oxford: Oxford University Press.

Assor, A. (1999). Value accessibility and teachers’ ability to encourage independent and critical
thought in students. Social Psychology of Education, 2, 315-338.

Assor, A., & Friedman, D. (2005). Conditional love, intrinsic valie demonstration, and rationale
giving as methods of religious socialization. Unpublished manuscript, Ben Gurion Uni-
versity

Assor, A., Kaplan, H., & Roth, G. (2002). Choice is good, but relevance is excellent: Auton-
omy-enhancing and suppressing teacher behaviours predicting students’ engagement in
schoolwork. British Journal of Educational Psychology, 72, 261-278.

Assor, A., Kaplan, H., Roth, G., & Kanat-Maymon, Y. (2005). Directly controlling teacher
behaviors as predictors of poor motivation and engagement in girls and boys: The role of
anger and anxiety. Learning and Instruction, 15, 396-412.

Assor, A, & Roth, G. (2005). Conditional love as a socializing practice: Costs and alternatives.
Keynote address at the pan-Hellenic conference on school and the family. Toaninna,
Greece.

Assor, A., Roth, G., & Deci, E. L. (2000). Self-regulation processes mediating the effects of
conditional parental regard and intrinsic value demonstration on academic and prosocial
behavior. Paper presented at the annual meeting of the American Educational Research
Association, New Orleans.

Assor, A., Roth, G., & Deci, E. L. (2004). The emotional costs of perceived parental conditional
regard: A self-determined theory analysis. Journal of Personality, 72, 48-89.

Aviram, A. (1986). The paradoxes of education for democracy, or the tragic dilemmas of the
modern liberal educator. Journal of Philosophy of Education, 20, 187-199.

Barzilai, S. (2004). To storm a hundred gates: A journey into the world of the newly secular. Tel
Aviv, Israel: Yediot Achronot (Hebrew).

Batson, C. D., Schoenrade, P., & Ventis, W. L. (1993). Religion and the individual: A social—
psychological perspective. London: Oxford University Press.

Batson, C. D., & Ventis, W. L. (1982). The religious experience: A social-psychological per-
spective. New York: Oxford University Press.

Choosing to Stay Religious in a Modern World 147

Baumrind, D. (1971). Current patterns of parental authority. Developmental Psychology Mon-
ographs, 4.

Binswanger, L. (1963). Being in the world: Selected papers of Ludwig Binswanger. NY: Basic
Books.

Brehm, J. W. (1966). A theory of psychological reactance. New York: Academic Press.

Brehm, J. W. (1993). Control, its loss, and psychological reactance. In: G. Weary, F. H.
Gleicher & K. L. Marsh (Eds), Control motivation and social cognition. New York:
Springer.

Brehm, S. S., & Brehm, I. W. (1981). Psychological reactance: A theory of freedom and control.
New York: Academic Press.

Chirkov, V. L., & Ryan, R. M. (2001). Parent and teacher autonomy-support in Russian and US
adolescents: Common effects on well-being and academic motivation. Journal of Cross
Cultural Psychology, 32, 618—-635.

Clark, C. A., Worthington, E. L., & Danser, D. B. (1986). The transmission of Christian values
from parents to early adolescent sons. Paper presented at the annual meeting of the
American Psychological Association, Washington, DC.

Cohen-Malayev, M., & Assor, A. (2003). The role of exploration in the internalization of
religious beliefs: Integrating self determination and identity theories. Paper presented in
EARLI (European Association for Research on Learning and Instruction), Padova,
Ttaly.

Creswell, J. (1998). Qualitative inquiry and research design: Choosing among five traditions.
Thousand Oaks, CA: Sage.

Deci, E. L., Eghrari, H., Patrick, B. C., & Leone, D. R. (1994). Facilitating internalization: The
self-determination theory perspective. Journal of Personality, 62, 119-142.

Deci, E. L., & Ryan, R. M. (2002). Overview of sclf-determination theory: An organismic-
dialectical perspective. In: E. L. Deci & R. M. Ryan (Eds), Handbook of self-deternii-
nation research (pp. 3-33). Rochester, NY: University of Rochester Press.

Donahue, M. J. (1985). Intrinsic and extrinsic religiousness: Review and meta-analysis. Journal
of Personality and Social Psychology, 48, 400-419.

Erikson, E. H. (1962). Young man Luther: A study in psychoanalysis and history. New York:
W.W. Norton & Co., Inc.

Erikson, E. H. (1963). Childhood and society (2nd ed.). New York: W.W. Norton & Co., Inc.

Erikson, E. H. (1968). Identity, youth, and crisis. New York: W.W. Norton & Co., Inc.

Flum, H., & Kaplan, A. (in press). Exploratory orientation as an educational goal. Educational
Psychologist, 41(2).

Fowler, J. W. (1981). Stages of faith: The psychology of human development and the quest for
meaning. San Francisco: Harper & Row.

Francis, L. I., & Brown, L. B. (1991). The influence of home, church, and school prayer among
16-year-old adolescents in England. Review of Religious Research, 33, 112-122.
Fulton, A. S. (1997). Identity status, religious orientation, and prejudice. Journal of Youth and

Adolescence, 26, 1-11.

Giorgi, A. (1975). An application of phenomenological method in psychology. In: A. Giorgi,
C. T. Fischer & E. L. Murray (Eds), Duquesne in phenomenological psychology, 2 (pp.
§2-103). Pittsburg: Duquesne University Press.

Granqvist, P. (1998). Religiousness and perceived childhood attachment: On the question of
compensation or correspondence. Journal for the Scientific Study of Religion, 37,
350-367.



148 AVI ASSOR ET AL.

Grangvist, P., & Hagekull, B. (1999). Religiousness and perceived childhood attachment; Pro-
filing socialized correspondence and emotional compensation. Journal for the Scientific
Study of Religion, 38, 254-273.

Grolnick, W. S., Deci, E. L., & Ryan, R. M. (1997). Internalization within the family: The self-
determination theory perspective. In: J. E. Grusec & L. Kuczynski (Eds), Parenting and
children’s internalization of values (pp. 135-161). New York: Wiley.

Grolnick, W. 8., & Ryan, R. M. (1989). Parent styles associated with children’s self-regulation
and competence in school. Journal of Educational Psychology, 81, 143-154.

Gross, Z. (2002). The Zionist-religious identity of female graduates of the religious education
system. In: A. Sagi & N. Tlan (Eds), Jewish culiure in the eye of the storm, Hakibuiz
Ameuchad Publication ( Hebrew) (pp. 200-232). Kibbutz Ein Zurim: Israel.

Gross, Z. (2003). How reflective teachers and their open-ended conceptions affect their students’
religious worlds. Paper presented in EARLI (European Association for Research on
Learning and Instruction), Padova, Italy.

Grotevant, H. D. (1987). Toward a process model of identity formation. Journal of Adolescent
Research, 2, 203-222.

Grotevant, H. D., & Cooper, C. R. (1985). Patterns of interaction in family relationships and
the development of identity exploration in adolescence. Child Development, 56, 415-428.

Hoge, D., Dinges, W., Johnson, M., & Gonzales, J. (1998). Young adult Catholics: Family and
religious history and institutional identity. Paper presented at the annual meeting of the
Religious Research Association, Montreal, Canada.

Hoge, D. R., Johnson, B., & Luidens, D. A. (1993). Determinants of church involvement of
young adults who grew up in Presbyterian churches. Jowrmnal of the Scientific Study of
Religion, 32, 242-255.

Hoge, D. R., Johnson, B., & Luidens, D. A. (1994). Vanishing boundaries: The religion of
mainline Protestant baby boomers. Louisville, KY: Westminster Press.

Hoge, D. R., & Petrillo, G. H. (1978). Church participation among high school youth. Journal
Jor the Scientific Study of Religion, 17, 359-379.

Hood, R. W., Spilka, B., Hunsberger, B., & Gorsuch, R. L. (1996). The psychology of religion:
An empirical approach (2nd ed.). New York: Guilford.

Hunsberger, B., Pratt, M., & Pancer, S. M. (2001). Adolescent identity formation: Religious
exploration and commitment. Identity, 1, 365-386.

King, P. E., Furrow, J. L., & Roth, N. (2002). The influence of families and peers on adolescent
religiousness. Journal of Psychology and Christianity, 21, 109-120.

Knafo, A., & Assor, A. (2005). Adherence to parental values: Desirable when autonomous,
problematic when controlled. Ben Gurion University, Isreael, Manuscript under review.

Knafo, A., Assor, A, & Schwartz, S. (in press). Culture, migration, and family value social-
ization: A theoretical model and empirical investigation with Russian immigrant youth
in Israel. In: U. Sheonfplug (Ed.), Perspectives on cultural transmission. Oxford: Oxford
University Press.

Koestner, R., Ryan, R. M., Bernieri, F., & Holt, K. (1984). Setting limits on children’s be-
havior: The differential effects of controlling versus informational styles on intrinsic
motivation and creativity. Jowrnal of Personality, 52, 233-248.

Malantschuk, M. (1971). Kierkegaard thought. Princeton: Princeton University Press.

Marcia, J. E. (1966). Development and validation of ego identity status. Jouwrnal of Personality
and Social Psychology, 3, 551-558.

Choosing to Stay Religious in a Modern World 149

Marcia, J. E. (1993). The status of the statuses: Research review. In: J. E. Marcia, A. S.
Waterman, D. R. Matteson, S. L. Archer & J. L. Orlofsky (Eds), Ego-identity: A hand-
book for psychosocial research. New York: Springer.

Marcia, J. E. (2002). Identity and psychosocial development in adulthood. Identity, 2, 7-27.

Markstrom, C. A. (1999). Religious involvement and adolescent psychosocial development.
Journal of Adolescence, 22, 205-221.

Markstrom-Adams, C., Hofstra, G., & Dougher, K. (1994). The ego-virtue of fidelity: A case
for the study of religion and identity formation in adolescence. Journal of Youth and
Adolescence, 23, 453-469.

Martin, T. F., White, J. M., & Perlman, D. (2003). Religious socialization: A test of the
channelling hypothesis of parental influence on adolescent faith maturity. Jowrnal of
Adolescent Research, 18, 169-187.

Myers, S. M. (1996). An interactive model of religious inheritance: The importance of family
context. American Sociological Review, 61, 858-866.

Nelsen, H. M. (1980). Religious transmission versus religions formation: Preadolescent-parent
interaction. American Sociological Review, 61, 207-218.

Perry, W. G. (1968). Forms of intellectual and ethical development in the college years: A scheme.
Cambridge, MA: President and Fellows of Harvard University.

Ratner, C. (2002). Cultural psychology: Theory and method. New York: Kluwer Academic.

Rosenak, M. (1987). Commandments and concerns: Jewish religious education in secular sociery.
Philadelphia: The Jewish Publication Society.

Rosenak, M. (2003). On second thought: Tradition and modernity in Jewish contemporary ed-
ucation. Jerusalem: The Hebrew University Magnes Press (Hebrew).

Roth, G., & Assor, A. (2003). Autonomy supporting and suppressing parental practices as
predictors of integrated, rigid and disregulated modes of emotion regulation in children.
Paper presented at the Bi-annual conlerence of the Society for Research in Child De-
velopment (SRCD), Tampa, FL, USA.

Ryan, R.M. (1993). Agency and organization: Intrinsic motivation, autonomy and the self in
psychological development. In: J. Jacobs, (Ed.), Nebraska symposivin on motivation:
Developmental perspectives on motivation (vol. 40, pp. 1-56). Lincoln: University of
Nebraska Press.

Ryan, R. M., & Connell, J. P. (1989). Perceived locus of causality and internalization: Ex-
amining reasons for acting in two domains. Journal of Personality and Social Psychiology,
57, 749-1761.

Ryan, R. M., & Deci, E. L. (2000). Self-determination theory and the facilitation of intrinsic
motivation, social development, and well-being. American Psychologist, 55, 68~78.

Ryan, R. M., Rigby, S., & King, K. (1993). Two types of religious internalization and their
relations to religious orientations and mental health. Journal of Personality and Social
Psychology, 65, 586-596.

Saroglou, V., Delpierre, V., & Dernelle, R. (2004). Values and religiosity: A meta-analysis of
studies using Schwartz’s model. Personality and Individual Differences, 37, 721-734.

Sartre, J. (1956). Being and nothingness: An essay on phenomenological ontology. NY: Philo-
sophical Library (Translated by Hazel E. Barnes).

Schachter, E. P. (2000). The development of a coherent identity in a conflictual situation: The case
of religious and sexual development among young adult modern orthodox Jews. Unpub-
lished doctoral dissertation, Hebrew University of Jerusalem (in Hebrew).



150 AVI ASSOR ET AL.

Schachter, E. P. (2004). Identity configurations: A new perspective on identity formation in
contemporary society. Journal of Personality, 72, 167-199.

Schwartz, S. J. (2001). The evolution of Eriksonian and neo-Eriksonian identity theory and
research: A review and integration. Identity, 1, 7-58.

Sheldon, K. M. (2002). The self-concordance model of healthy goal-striving: When personal

goals correctly represent the person. In: E. L. Deci & R. M. Ryan (Eds), Handbook of

self-determination research (pp. 65-86). Rochester: University of Rochester.

Skinner, E. A., & Belmont, M. J. (1993). Motivation in the classroom: Reciprocal effects of
teacher behaviour and student engagement across the school year. Journal of Educational
Psychology, 85, 571-581.

Sobel, M. E. (1982). Asymptotic intervals for indirect effects in structural equations models. In:
S. Leinhart (Ed.), Sociological methodology (pp. 290-312). San Francisco: J ossey-Bass.

Strahan, B. J. (1991). Parents, religion, and interpersonal orientation. Unpublished master’s
thesis, Loma Linda Univeristy, CA.

Van Hoof, A. (1999). The identity status field re-revisited: An update on unresolved and ne-
glected issues with a view on some alternative approaches. Developmental Review, 19,
591-621.

Waterman, A. S. (1999). Identity, the identity statuses, and identity status development: A
contemporary statement. Developmental Review, 19, 591-621.

Waterman, A.S., Archer, S.L. (1990). A life-span perspective on identity formation: Develop-
ments in form, function and process. In: P.B. Bates, D.L. Featherman & R.M. Lerner,
(Eds), Life-span development and behavior (Vol. 10, pp. 29-57). Hillsdale, NJ: Erlbaum.

Willits, F. K., & Crider, D. M. (1989). Church attendance and traditional religious beliefs in
adolescence and young adulthood: A panel study. Review of Religious Research, 31, 68—
81.

PERSONAL RELIGION AND
PROSOCIAL MOTIVATION

C. Daniel Batson, Stephanie L. Anderson and
Elizabeth Collins

INTRODUCTION

Does religion motivate prosocial behavior? Clearly, it intends to. Some
version of the Golden Rule, “Do unto others as you would have others do
unto you,” is known in all major religions, East and West. The faithful are
admonished to love neighbor as seif. And who is one’s neighbor?

Jesus replied, **A man was going down from Jerusalem to Jericho, and fell into the hands
of robbers, who stripped him, beat him, and went away, leaving him half dead. Now by
chance a priest was going down that road; and when he saw him, he passed by on the
other side. So likewise a Levite, when he came to the place and saw him, passed by on the
other side. But a Samaritan while traveling came near him; and when he saw him, he was
moved with pity. He went to him and bandaged his wounds, having poured oil and wine
on them. Then he put him on his own animal, brought him to an inn, and took care of
him. The next day he took out two denarii, gave them to the innkeeper, and said, ‘Take
care of him; and when I come back, I will repay you whatever more you spend.” Which
of these three, do you think, was a neighbor to the man who fell into the hands of the
robbers?” (Luke 10:30-36 NRSV)

The answer is obvious.
There are even frequent admonitions to extend the scope of concern for
others beyond strangers in need to enemies as well: “Love your enemies, and
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