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Editorial

Editorial

What is special about this journal?

First of all, it is an internet journal, and you probably received it simply as an e-mail
from someone you happen to know. And if you send it on to someone who you
believe would be interested, the advantages of a journal for the internet become
obvious.

What else is special? It is a journal for Christian psychology, which you may not
have heard about, but which has already been in existence worldwide for many
years. More information is available in the articles.

And then “around the world”. You will be able to read contributions from experts
all over the world, and a particular feature is that we intend to dedicate each edition
largely to work from one particular country of the world. This time it is Poland, so
you will find the main article not only in English, but also in Polish. This is meant to
express respect for our cultures and to remind us that understanding each other is
not automatic. We have also invited one Polish artists to offer us through his works
a different, albeit brief, insight into his land from that offered by the specialist con-
tributions.

The aim of the articles is to introduce a Christian psychology movement which you
can get to know in more detail on the following pages: from those who represent
this movement, from their experiences, their thoughts and their cooperation.

We deliberately take note of our different Christian traditions, whether Orthodox,
Catholic, Protestant, Pentecostal, Anglican, ... and are amazed at the differences.
You will notice that this periodical is not a scientific publication, but seeks to apply
scientific knowledge comprehensibly.

The European Movement for Christian Psychology, which presents itself in this
journal as a worldwide movement, has been meeting for almost 20 years.

Wishing inspired thoughts in reading and scrolling,
Yours,

Werner May
Germany, www.emcapp.eu

The Artist

Christian Psychology
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Christian Psychology
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for cultures

“Christian unity
is symphonic*
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together
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Therefore, a bilingual journal is just a small reference to our multilingual voices to remind us:
Languages are an expression of cultures, countries and of their people. By writing in two languages, we want to show
our respect to the authors of the articles, to their origin and heritage, and at the same time symbolically show respect

to all the readers in other foreign countries.

There are many foreign languages that we do not understand. Within our own language, we intend to understand one
another, but we fail to do so quite often. To really understand one another is a great challenge, and we also want to

point to this challenge by offering a bilingual journal.

“When languages die, knowledge about life gets lost” (Suzanne Romaine, 2011)
Finally, there is a pragmatic reason: As we want to have authors from one special country to write the main articles
of every journal, it will be easier for them to distribute the journal in their own country, when it also is in their own

language.

Werner May



Editorial

We are moving together
Werner May

Christian Psychology is on the move

When, and by whom, the term Christian Psychology was used
officially for the first time can hardly be traced. The German
theologian Franz Delitzsch published in 1855 “A System of Bi-
blical Psychology”. James Stalker’s “Christian Psychology” dated
probably from 1914. Leander Keyser’s “A Handbook of Christian
Psychology” appeared in 1928. All three were theologians, and
the last two are Americans.. Associations of Christian psycholo-
gists, i.e. of psychologists who consider themselves Christians,
with varying positions within the spectrum of psychological and
Christian thinking, have appeared from time to time, particular-
ly the Christian Association for Psychological Studies (CAPS) in
the USA since 1956, as have authors writing on this topic (inclu-
ding Gary Collins, Larry Crabb). But for a long time there was
debate about whether an explicitly Christian psychology exists.
In 1986 IGNIS, the German Association for Christian Psycho-
logy was founded. In 2001 the Institute of Christian Psychology
in South Africa was formed, followed in 2003 by the Society for
Christian Psychology in the USA, all three institutions founded
by psychologists. The exchange of ideas and personnel within
Europe during the same period led to the official creation of
today’s European Movement for Christian Anthropology, Chris-
tian Psychology and Christian Psychotherapy. The founding of a
worldwide movement is now the next step.

Applied Psychology

Psychology is not just a science (see inset: The Question of
Truth) in which human experience and behaviour are conside-
red theoretically, providing orientation and exercising influence
from the top down, as it is done in other scientific fields, but has
achieved its place primarily through practice. Psychology has ta-
ken on tasks for society in the social and health services of many
countries and in this overlaps with and is part of a fundamental
Christian calling, i.e. to care for the broken hearted and to bring
good news to the poor.

This leads almost inevitably to contact with Christian faith, an
exchange taking place not only on an ideological and theoreti-
cal, but also on a pragmatic and practical level. The attraction
here of psychology, of whatever complexity, lies in its capacity
for differentiation, in its claims of truth based on the trust of
western society and politics in science, and in its claim to help
and heal (therapeutic action). Although it has so far not succee-
ded completely satisfactorily in this area (see Research in Psy-
chotherapy). Christian approaches to therapy on the other hand
claiming practical legitimatization, in contrast, have appeared
to be too distant from the questions raised by individual cases,
more ideological rather than practical, one-sided, inflexible and
lacking in experience.

Christian Psychology

The former scientific director of the IGNIS Institute, Peter Hiib-
ner, who died in 2003, wrote in the 1990s: “It is necessary to
go somewhat deeper into the connection between science and
world view, between psychology and concept of man. Every sci-
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The Question of Truth

The effects of post-modern thinking, of glo-
balisation and the technological revolution
in communication have brought movement
into the contending ideological positions of
the first 100 years of psychology.

The Modern, which is dated from the begin-
ning of the natural sciences, proceeds on the
premise that reality can be examined, on the
assumption that there is an absolute truth
— only one truth is possible — and precisely
this must be discovered. This basic attitude
was also adopted by psychology as soon as
it presented itself as a science — the moment
of birth is given as the founding of the first
psychological laboratory by Wundt in Leip-
zig in 1879. Here, however, a dubious situa-
tion soon developed in the 100-year course
of psychology, namely that, while searching
for objective facts, for the true view of man,
his experience and behaviour, different
schools with thoroughly divergent points of
view were formed: initially there was Depth
Psychology (S. Freud, with his book “The
Interpretation of Dreams” in 1900), follo-
wed soon by Behavioural Theory (Pavlov,
Skinner, Bandura, Kanfer), with Empirical
Psychology continuing since beginnings in
Leipzig, and, finally, Physiological Psycho-
logy, which is now experiencing its modern
continuation in Neuropsychology.

Religion, of whatever variety, was treated
during this period either as a neurosis (e.g.
Freud, God as projection), or was excluded
and ignored, as part of metaphysics, with
which experimental science had nothing
to do. Negative evaluations of religion were
normal.

The transition, an abandoning of the Mo-
dern was induced by Humanistic Psycho-
logy (Allport, Maslow, Rogers), from ap-
proximately the middle of the last century:
relativism and subjectivism qualified the
question of truth. And the question of pur-
pose was posed again; religious experience
was again taken seriously (e.g. as peak ex-
periences or in Maslow’s famous motivation
pyramid). C.G.Jung was then the one who
consciously put religious experience back
at the centre of psychology, although as a
spiritual mixture from all world and nature
religions. Victor Frankl, the founder of logo-
therapy, also belongs to this transition.
From the 70s onwards, religion was accep-
ted as a basic human need, but seen from a
relativising

point of view: all religions have something
in common (the parable of the elephant),
the differences are irrelevant and lead only
to separation.

From around 1980, the so-called Postmo-
dern replaced the Modern (Lyotard, 1979):
All truths are true, mine and yours, even
if they are contradictory! Communication
theories and constructivist approaches pro-
vided the basis for this in psychology as well
as elsewhere (Watzlawik, Maturana). Chris-
tianity is true for Christians, but the other



ence, especially any human science, develops out of a certain
basic world view and is not comprehensible without the concept
of man by which it is shaped. These connections are not always
obvious to the observer of scientific conclusions and discoveries,
often precisely because the concepts of man behind them are
assumed as generally accepted, routine premises. It is therefo-
re more honest and truthful to specify from the beginning the
concept of man with which one works in the designation of the
science.

*Christian Psychology thus simply corresponds to the admissi-
on that we, as Christians, need a psychology which is embedded
from the very start in the Christian understanding of man and
the world, in both theory and practice”

The following exclusionary theses are intended to define more
sharply this Christian understanding of man and the world:

A psychology which does not see man as a person with freedom,
dignity and responsibility is not Christian.

A psychology which does not see man as a relationship-based
being is likewise not Christian.

A psychology which does not see man as created and as God's
vis-a-vis is not Christian.

A psychology which does not reckon with the active love of God
is not Christian.

Christian Psychology is to be understood, however, not only
in the light of its concepts of man and the world and its view
of science, but primarily through the living presence of God
in Jesus Christ through the Holy Spirit. Not only are Creation-
consistent rules of use in an applied Christian Psychology, but a
living Person intervenes repeatedly in this world: the almighty,
all-present, all-knowing triune God, moved by unlimited love.

We are moving together

The very first beginnings of the European Movement for Chris-
tian Anthropology, Christian Psychology and Christian Psycho-
therapy go back to 1987. This movement has brought primarily
psychologists, but also physicians, theologians and philosophers
together with the aim of getting to know each other in our Chris-
tian professional identities and as disciples of Christ, supporting
each other in the task of representing a Christian Psychology.

In principle, an “infinite” number of combinations of Christian
faith and psychology are imaginable. If one lists, on one side,
the various schools of psychology - bv which each of us was
influenced in some way in his studies,

training and professional develop-

ment - we find there not only the well-

known main schools, but also, within

these, further subsidiary currents.

If, on the other side, we consider our

theological standpoints, each of us a

member of one the many denomina-

tions and churches where, in turn, we

take up one of the differing theologi-

cal positions, this then leads to many

combinations. It is consistent with this

that we find a broad variation in how

people follow Jesus Christ and involve

themselves in the field of anthropolo-

gy, psychology and psychotherapy.

This variety does not necessarily mean

Editorial

truths are to be accepted as equally true and
to be tolerated, a standpoint at enmity with
evangelisation. Spirituality has become a
socially acceptable term, particularly if no
steps are taken in dogmatic areas, if one does
not leave the horizon of experience, and if
the connection to God’s Word is not taken
too seriously.

But where does a Christian Psychology itself
stand in this search for truth?

It seeks to be close to Jesus!

Christian Psychology seeks to be close to Je-
sus Christ, who says of himself that he is the
Truth. A person is true, not an insight.

We find truth only in and with HIM. We
cannot go into this personal term for truth
in more detail here. This much, however,
should be said: in Christian Psychology, the
question of truth becomes a question of trust
- whom do I believe? God, who has revealed
himself in his word? Or in which human
being do I believe? Do I believe in science,
i.e. above all in scientists, and in which of
them?

Indeed, it is precisely in psychology that this
aspect of trust can be demonstrated, because
there is no reason except trust for explaining
one’s particular position, why one became a
psychoanalyst or a behavioural psychothera-
pist or ... or why one holds this or that opi-
nion.

Within EMCAPDP, too, the fundamental con-
viction applies that these differences in posi-
tion cannot be avoided.

Why is the existence of different positions
self-evident?

o The “subject” (man) is very complex.

o Our talking about God is human.

o Our capacity for insight is limited.

o Our perception is subject to historical
and cultural influence.

o Different spiritualities have been im-
pressed on us.

o We have gone through different profes-
sional socialisations.

o Wepossess different identities and abili-
ties in dialogue.

Werner May, psychologist, Chairman
of IGNIS, The German Association for
Christian Psychology (www.ignis.de),
as well as President of the European
Movement for Christian Anthropo-
logy, Psychology and Psychotherapy
(www. emcapp. eu).

1995-2005, main topic: family and
education, counselling of foster fami-
lies. Now he is a lecturer in founda-
tions of Christian psychology. 2011
he has written ,Der Vertrauensmo-
dus und die Kunst des verbindenden
Neins“ (The Helaing No).



We are moving together

a deterring, threatening or controversial alienation, but
rather an interesting treasury collected by other persons
with whom I am united at a deep level by the experience
of shared worship and adoration of God. An interesting
treasury which makes me inquisitive, which does not
cast doubts on me, but rather offers an incentive to move
“forward”. We move together. In this way arose and arises
friendship in which spiritual dimensions can be felt. Jesus
described himself, at the end of his journey amongst us,
as our friend (see inset: Abba Menas).

We wish to recognise each other as friends, as specialists
and, at the same time, as brothers and sisters. In this we
are following a longing in our hearts for unity and friend-
ship. Trust and close personal relationships should be,
however important the role of specialist exchange and
discussion, a recurrent and tangible feature of our fellow-
ship.

We are moving together in unity and diversity, and are
amazed at the riches of our Christian traditions, at the
creativity possible within our limitations, rejoicing in our
cultural variety and attentive to the questions, experien-
ces and areas of responsibility of each of us.

We speak to each other as with a friend, and each has the
right to stay a stranger.

Abba Menas

Reference

Halder, Kathrin (2011) Die Grundlagen Christlicher Psychologie. Ein
Lehrbuch, Band 1: Zum Wirklichkeitsverstindnis der Psychologie. Kit-
zingen: IGNIS Edition

Halder, Kathrin (2011) Die Grundlagen Christlicher Psychologie. Ein
Lehrbuch, Band 2: Zum Wirklichkeitsverstandnis der Christlichen Psy-
chologie. Kitzingen: IGNIS Edition

Delitzsch, Franz (1885): A system of Biblical psychology, T. & T. Clark,
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Stalker, James (1914): Christian Psychology, Bibliobazaar reprint 2009

“... The icon shows the intimate friendship of
Christ towards Menas and of Menas towards
Christ. Menas is one of the most important saints
of the Coptic Church.

This laying on of hands by Jesus Christ is unique
in iconography. Menas knows that Christ is at his
side, he feels his arm on his shoulder. The icon
communicates a close familiarity but, neverthel-
ess, the space between both indicates a distance.
Both stand on their own feet with a calm famili-
arity ...

Menas carries the scroll, the words of the Gospel,
which he is called to live out. He has followed the
call and risked everything. With this testimony he
points to Christ, who is Himself the whole Gos-
pel. Menas became the witness who remained
true to Jesus Christ in the decisive situation. He
payed for his witness with his life. In the back-
ground, the desert is suggested. In Hebrew, “de-
sert” can also be translated as “great conversati-
on”. In the desert, the conversation between God
and us takes place. Here he speaks to our hearts.
Christ and Menas - an icon of friendship. “I can
speak to him as with a friend, although he is the
Lord,” as Teresa of Avila said. They have come to
resemble each other. The same facial expression,
the same calm, the same light shines round them.
Both look in the same direction, they are oriented
towards the Father’s Kingdom. “Whoever wishes
to serve me, let him follow me; and wherever I
am, there my servant shall be also. And whoever
serves me will honour my Father” (Jn. 12, 26)
(After Sr. Anna-Maria aus der Wiesche, Community of
the Christ-Brotherhood Selbitz, Germany)



Comment to
“We are moving together”

Nicolene Joubert

I underscore the message of “moving together” as an ex-
pression of our willingness to come alongside each other
and move together as brothers and sisters in Christ. Christ
is the cornerstone of this movement and He emphasised
on numerous occasions that His disciples should love one
another and move in unity. The love and unity amongst
us will convince the world that He has sent us.

However, I miss a deeper explanation of the understanding
of “Worldview” and I would like it to add some thoughts,
according to Koltko-Riviera (2004).

The worldview concept includes a philosophy of life,
hypotheses about the world, value orientations and un-
conscious systems of meaning (Koltko-Riviera, 2004).
A worldview is an overall perspective that is applied in
a description and interpretation of the universe and life
within it. According to Koltko-Riviera (2004) a world
view includes assumptions that may be unproven and
even unprovable. These assumptions are super-ordinate,
which means that they provide the epistemological and
ontological foundation for other beliefs within a belief
system. Observations and mystical contemplations form
part of a worldview. Despite the existence of various theo-
logical streams in the Christian faith tradition a Christian
world view rooted in the Bible can be delineated.

A Biblical worldview focuses on God and His relations to
humans and the world. This would imply that assump-
tions about God and His relations to humans provide the
epistemological and ontological foundations for Christi-
an psychological theories. These assumptions might be
based on mystical contemplations or appropriate histori-
cal sources. The core issues underpinning all theories are
ontological, anthropological - and epistemological issues.
All secular psychological theories are based on assump-
tions pertaining to ontological, anthropological and epi-
stemological ideas.

It is also important for a Christian Psychology to do re-
search and to formulate a scientific basis for Christian Psy-
chology.

The scientific basis for Christian Psychology is the same
as for secular psychology that has adopted the requi-
rements of the scientific method. These requirements
include observation, defining a problem, formulating
hypotheses, gathering evidence, interpreting evidence,
publishing results and theory building. The research me-
thods associated with psychology includes naturalistic
observation, correlational research, experimental me-
thod, clinical method and surveys. Christian psychologi-
cal research studies apply the same methods and adhere
to the requirements of psychological measurement of

We are moving together

reliability and validity. Thus when research is conducted
focussing on the subjective experience of faith the same
process is followed.

Lastly I would like to highlight that the spirit of love and
unity stemming from our relationship with Christ and
according to His prayer for his disciples, is the driving
force of this movement. Acting in the spirit of John 17
would enable us to glorify God and build His Kingdom.
John 17:21-23:

“That they may all be one, just as you, Father, are in me,
and I in you, that they also may be in us, so that the world
may believe that you have sent me.The glory that you have
given me I have given to them, that they may be one even as
we are one, I in them, and you in me, that they may become
perfectly one, so that the world may know that you sent me
and loved them even as you loved me.”

Reference
Koltko-Riviera, M.E. (2004): The psychology of Worldviews.
Review of General Psychology, 8 (1).

Nicolene Joubert, South Africa,
psychologist, Founder and head of
the Institute of Christian Psychology
(ICP) near by Johannesburg,
Counselling Psychologist in private
practice, Ph.D. in Psychology
from Northwest University ZA.
Specialized in trauma therapy and
the development of dissociative
identity disorder. Prof Joubert is
the founder and chairperson of the
South African Society for the Study
of Trauma and Dissociation.



For me the meetings in Moscow were a
breath of fresh air. Always in therapy sessi-
ons in my work is wonderful, but this sti-
mulated my thinking very much. It shows
me the high quality of thinking of com-
mitted believers in Jesus Christ, of various
theological heritages.

Téo J. van der Weele (Netherlands)

Being in Moscow with my brothers
and sisters from the EMCAPP was
a brilliant experience of personal
healing and professional growth. ... I
found exchanging views and opinions
between us very useful and somehow
I would like to propose to build up a
kind of ongoing joint team work.
Francesco Cutino (Italie)

Moscow 2011
10th INTERNATIONAL EMCAPP SYMPOSIUM-REPORT
2-5 May 2011

Eighteen participants from 12 nations across three continents
met in the Institute for Christian Psychology in Moscow, led
by Fr. Andrei Lorgus. Nine participants were new to EMCAPP,
which added to the sense of depth and diversity among us. Rus-
sian Orthodox, Roman Catholic, Reformed Protestant and Pen-
tecostal traditions were all represented. Rifts that have scarred
our political and Church history for centuries were recognised,
and began to be reconciled, during these four days. A sense of
unity through mutual understanding grew among our clear di-
versity in Christ.

The Symposium theme, ,The Future for Christian Anthropolo-
gy, Psychology and Psychotherapy’, was introduced on our first
afternoon after a round of introductions from all present. In the
following two days, Anthropology, Psychology and Psychothe-
rapy each received half a day’s attention, with one, two or three
presentations and discussion. Participants gave further feed-
back after the lectures. The presentations were high quality, well
thought through and presented.

The lectures addressed all the main purposes of EMCAPP.

Lectures presented during the Symposium:

rev. Andrey Lorgus (Russia): A Man in Russia of the XXI Centu-
ry - anthropological perspective

rev. Marek Tatar, PhD (Poland): Structure of a Man in the Bibli-
cal Act of the Creation

Krzysztof Wojcieszek, PhD (Poland): Nature of Desperation
Roland Mahler (Switzerland): What is a Christian Identity?
Prof. Nicolene Joubert (South Africa): The Future of Christian
Psychology

Elena Strigo (Russia): Trauma Psychotherapy

Teo J. Van Der Weele (Netherlands): Powerful Peace

Francesco Cutino, PhD (Italy): A Psychotherapist and Five Di-
mensions of Therapeutic Relationship

For me very important was reaction for my speech
about nature of desperation. It was a fragment
of contemporary polish philosophical thought
about man ( prof. M. Gogacz), but was also based
on very old tradition of christian thought - Saint
Thomas Aquinas and others. It was very interes-
ting that such an old topics and results of midd-
le - ages investigations had so warmly reception
by psychologist. In XIX century psychology have
started to be independent from philosophy, but
perhaps that “divorce” was too fast?

Krzysztof A. Wojcieszek (Poland)




For me the most enriching were:
Despair topic, presented by
Krzysztof. It made me review the
main aspects of despair, its struc-
ture, its nature, its connection
with love and its role in human
experience concerning God.

The importance of understan-
ding what Christian identity is
from Rolands lecture. It made
me think deeper to specify the
idea of identity, of what it means
to have Christian identity and its
structure.

The questions put by Anna of
what we need especially in the-
oretical and scientific research in
methodology of psychotherapy
as profession.

Elena Strigo (Russia)

Unity is achieved in the way we struggle
to understand each other, even if we may
still disagree. This comment by Werner is,
for me, made active when brought together
with Elena’s contribution on what makes
people traumatised in difficult situations.
It is a series of small choices. This opens
the way to give people alternatives in their
choices - both professionally inspired alter-
native ways to understand their situations,
and equally a community psychology ap-
proach by ensuring that a mature Loving
Church is accessible for them, in which
they can explore developing their identity
and relationships as maturing children of
a Living God who restores fullness of Life.
Trevor Griffiths (GB)




Christian Anthropology, Psychology and Psychotherapy in Poland

Introduction to the articles
from Poland

Last year we celebrated the 15th anniversary of found-
ing the Association of Christian Psychologists in Poland,
which unites Protestant and Catholic professionals who
declare their ,,desire to realize their professional vocation
in the spirit of the Gospel.”

The Association was created in 1995 by a group of psy-
chologists — enthusiasts, or should we rather call them
seekers, or pioneers. Poland just 6 years earlier had regai-
ned freedom from the yoke of communism. The Meeting
of the Round Table in 1989 triggered political changes in
Poland, bringing together representatives of the Commu-
nist authorities, opposition, and the Church on a joint
debate on the future of the country. A gateway to Europe
stood open. Raising the Iron Curtain was both an oppor-
tunity and a threat.

In 1991, Pope John Paul II during his pilgrimage to Po-
land blessed the “restored free homeland® but also war-
ned against the dangers of materialism, superiority of the
attitude ,,to have® over the attitude “to be®, temptations of
the free market, and misunderstood freedom. He urged
people to remain faithful to Christ's teachings. The wing
of change blew through the world of politics, culture and
science. Church, which over the years was the mainstay
of Polish culture, was finally able to speak in full voice.

It was in this atmosphere of a country resurrecting after
years of captivity, with the ethos of Solidarity and a new
hope, that a few psychologists were inspired to search for
a new, holistic approach to human psyche, taking into
account the spiritual dimension, which had been elimi-
nated from human consciousness through the previous
decades. Their desire was to restore the dignity of man,
his awareness of his inner freedom, contrary to the re-
ductionist ,,psychology of drives and affects®, and thus to
apply the assumptions of Christian anthropology in spe-
cific therapeutic work with patients with mental health
problems.

The beginnings were not easy - they met with derision
and accusations of lack of professionalism. Different
viewpoints, concepts, personalities clashed in a creative
melting pot of ideas. And it so continues to this day. We
can venture to say that Christian psychology in Poland
is still ,,in statu nascendi” because life constantly brings
new experiences and issues, and this forces us to seek new
solutions and answers.

Articles which are presented in this issue of the EMCAPP
Journal represent only a small spectrum of issues that
have occupied Christian psychologists, philosophers and
psychotherapists in Poland since the creation of the As-
sociation. Perhaps they will introduce readers to the di-
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Wprowadzenie do artykulow
z Polski

W ubiegltym roku swigtowaliémy w Polsce 15-lecie pow-
stania Stowarzyszenie Psychologéw Chrzescijanskich,
zrzeszajacego katolickich i protestanckich profesjona-
listéw, ktérzy deklaruja iz, pragna realizowaé swoje
powotlanie zawodowe w duchu Ewangelii”.

Stowarzyszenie zostalo stworzone w 1995 przez grupe
psychologéw - pasjonatéw czy moze nalezaloby ich
nazwac ,,poszukiwaczy”, pionieréw. Polska zaledwie 6 lat
weczesniej wydostata si¢ spod jarzma komunizmu. Obra-
dy Okraglego Stotu z 1989 zapoczatkowaly zmiany ustro-
jowe w Polsce, gromadzac na wspdlnej debacie dotyczacej
przysztoéci kraju przedstawicieli wtadz komunistycznych,
opozycji i Kosciota. Wrota do Europy stanely otworem.
Wyjscie zza zelaznej kurtyny stanowito zaréwno szanse,
jak i zagrozenie.

W 1991 Jan Pawel II w czasie swojej pielgrzymki do oj-
czyzny blogostawil przywrdécong ,Wolna Ojczyzng’, ale
takze przestrzegal przed zagrozeniami niesionymi przez
materializm, przewage postawy ,mie¢” wobec pos-
tawy ,,by¢”, zachlysnieciem si¢ wolnym rynkiem i zle
rozumiang wolnosécig. Nawolywal do wiernoséci nauce
Chrystusa. Fala zmian plyneta przez $wiat polityki, kultu-
ry i nauki. Koéciot - przez lata stanowiacy ostoje polskiej
kultury mégt wreszcie przemawiaé pelnym glosem.

To w takiej atmosferze — zmartwychwstajacego po latach
niewoli kraju, etosu Solidarno$ci, nowej nadziei kilku
psychologéw zostalo natchnionych do poszukiwan no-
wego, calo$ciowego ujecia czlowieka, uwzgledniajacego
jego wymiar duchowy, konsekwentnie eliminowany ze
$wiadomosci cztowieka przez poprzednie dziesieciolecia.
Pragnieniem ich byto przywrécenie godnosci czlowieka,
uswiadomienie mu jego wolnosci, wbrew redukcjonisty-
cznej ,,psychologii popedow i afektéw” a co za tym id-
zie zastosowanie zalozen antropologii chrzescijanskiej w
konkretnej pracy terapeutycznej z pacjentami z proble-
mami psychicznymi.

Poczatki nie byly fatwe - spotykano si¢ z drwinami,
zarzutami o brak profesjonalizmu. W tworczym tyg-
lu idei $cieraly si¢ rozne punkty widzenia, koncepgcje,
osobowosci. I tak trwa do dzisiaj. Mozna zaryzykowa¢
twierdzenie, ze chrzescijaiiska psychologia jest wcigz
»in statu nascendi” gdyz Zycie przynosi wcigz nowe
doswiadczenia i zagadnienia, zmusza do szukania
nowych rozwigzan i odpowiedzi.

Artykuly, ktére prezentujemy w niniejszym wydaniu
Journala EMCAPP przedstawiaja tylko niewielkie spec-
trum zagadnien, ktdre zajmowaly chrzescijaniskich psy-
chologoéw, filozoféw i terapeutéw w Polsce od czasu
powstania Stowarzyszenia. By¢ moze przybliza one czy-
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versity and richness of themes, encourage bringing their
own questions and formulating their own answers.

In the interview with Agata Rusak we can learn abouth
the beginnings of the Association of Christian Psycho-
logists in Poland. Agata Rusak was present at the found-
ing of the Association. For years she was the manager of
ASPSs first Psychological Health Centre. Through the eyes
of a psychologist starting her professional career we can
witness the evolution of the idea of Association, watch
her attempts to include spirituality in work, and share the
experience of faith. We can get a glimpse of the atmos-
phere of brotherhood and solidarity, which accompanied
the founders.

Agatha’s dream is to prepare an illustrated handbook of
Christian psychotherapy, where she would present diffe-
rent facts of psychotherapy and the process of healing in
form of a comic. In this issue we present a sample page
from her book, showing the nature of the personal en-
counter.

Wrtadyslaw Schinzel, in his portrait, published on this is-
sue, also talks about the beginnings of the Association of
Christian Psychologists in Poland. Wtadyslaw Schinzel,
an ACP psychotherapist, actively engaged in the Asso-
ciation almost since its foundation, a Baptist with Jewish
origins, describes in his poignant testimony his intellec-
tual and spiritual journey to recognize Jesus as God. He
writes about his philosophical struggles, experiments
with the occult and New Age and also brings his under-
standing of the nature of Christian psychotherapy, deeply
rooted in biblical anthropology.

Opening to a consumption and pleasure-oriented way of
life, concentrating on satisfying own needs, and a crisis
of love can all lead to despair, which is often the reason
why people seek psychological help. In order to provide
effective help it is necessary to understand the nature of
the experience. Krzysztof Wojcieszek, a philosopher, ba-
sing on ideas of a famous Polish thomistic philosopher,
Mieczyslaw Gogacz, presents the nature of despair, which
is defined as ,,the end of love.“ In a very clear way
he presents an anthropological analysis of the risks of mi-
sunderstanding the nature of love, understood here as a
personalistic relation and emotional response. It's a must
to read!

Christian psychology in Poland attempts to study empiri-
cally the phenomena occurring in psychology of religion
and in the spiritual life of man, and to create scientific
models. Here, Romuald Jaworski, psychologist and priest,
whose two works are presented in this issue, is an impor-
tant representative. In the first article Romuald Jaworski,
presents the results of research on the influence of reli-
gious trust on the ability to solve conflicts, and introduces
his own research tools to measure the studied phenome-
na. In the second article the author introduces his own
theoretical model of personal and apersonal religiosity,
providing research data verifying this concept.
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telnikom réznorodnoé¢ i bogactwo tematyki, zacheca do
stawiania wlasnych pytan i formutowania wlasnych od-
powiedzi.

W wywiadzie numeru Agata Rusak wspomina poczatki
Stowarzyszenia Psychologéw Chrzescijaniskich w Pol-
sce. Agata Rusak, obecna przy tworzeniu Stowarzysze-
nia, przez lata kierowata pierwszym os$rodkiem Pomocy
Psychologicznej SPCh. Oczami zaczynajacego zawodowa
kariere psychologa $ledzimy koleje ksztaltowania sie idei
Stowarzyszenia, wlaczania duchowosci w prace, dziele-
nia si¢ doswiadczeniem wiary. Mozemy lepiej weczué sie
w atmosfere braterstwa i solidarnosci, jaka towarzyszyta
inicjatorom.

Marzeniem Agaty jest przygotowanie ilustrowanego
podrecznika psychoterapii chrzescijanskiej, bedzie sie
mozna zapozna¢ z podstawowymi faktami dotyczacymi
zalozen terapii i procesu leczenia w formie komiksu. W
tym numerze prezentujemy przykladowa strone z jej
podrecznika, przedstawiajacy nature osobowego spotka-
nia.

@) poczatkach Stowarzyszenia Psychologéw
Chrzescijanskich w Polsce opowiada takze Wladystaw
Schinzel w zamieszczonym w Journalu portrecie.
Wrhadystaw Schinzel, terapeuta SPCh zwigzany ze Stowar-
zyszeniem niemal od poczatku jego istnienia, baptysta, z
korzeniami zydowskimi w przejmujacym $wiadectwie
opisuje swojg intelektualng i duchowg wedréwke do uz-
nania w Jezusie Boga. Pisze o swoich filozoficznych zma-
ganiach, do$wiadczeniach z okultyzmem i New Age a
takze przybliza swoje rozumienie istoty chrzescijanskiej
psychoterapii, gteboko zakorzenionej w antropologii bi-
blijnej.

Otwarcie na konsumpcyjny, nastawiony na przyjemnosci
i zaspokajanie wilasnych potrzeb sposob zycia, kryzys
mifosci moze prowadzi¢ do rozpaczy, ktéra czesto jest
powodem dla ktérego osoby zglaszaja si¢ po pomoc
psychologiczna. Aby pomoc byta mozliwa nalezy dobrze
zrozumie¢ nature tego doswiadczenia. Krzysztof Woj-
cieszek, filozof, korzystajac z dorobku znanego polskiego
filozofa, tomisty Mieczystawa Gogacza, przybliza nature
rozpaczy, ktéra definiuje jako ,koniec milosci” W nie-
zwykle klarowny sposéb prezentuje antropologiczng
analize zagrozen plynacych z niezrozumienia natury
mifosci, rozumianej tu jako relacja osobowa oraz reakcja
emocjonalna. Lektura obowigzkowal!

Psychologia chrzescijaniska w Polsce podejmuje préby
empirycznego badania zjawisk obecnych w psychologii
religii i w duchowym zyciu cztowieka oraz tworzenia
ich naukowych modeli. Tutaj znaczacym przedstawi-
cielem jest Romuald Jaworski, psycholog i kaplan, kto-
rego dwie prace przedstawiamy w niniejszym numerze.
W pierwszym artykule Romuald Jaworski, prezentuje
wyniki badan wplywu poziomu ufnoéci religijnej na
umiejetnos¢ rozwigzywania konfliktéw oraz autorskie
narzedzia badawcze stuzace do pomiaru badanych zja-



Christian Anthropology, Psychology and Psychotherapy in Poland

The last article is a work by Anna Ostaszewska about
anxiety therapy from the viewpoint of Christian therapy
together with a case study. It presents a theoretical model
and assumptions of Christian psychotherapy along with
their practical application. We get acquainted with theo-
retical assumptions on the origins of psychological dis-
orders, dysfunctional thinking and emotions, and we are
presented with an integrated, comprehensive program
of assistance to the patient, which takes into account his
spiritual dimension, and where his personal relationship
with God is a helpful tool in therapy.

The issue is illustrated with works of an artist, Kazimierz
Kowalczyk. We also include his brief testimony, where he
describes his inner anxieties and dramatic experiences
prior to his accepting of faith. His initial rejection of the
surrounding world, full of suffering, hatred and injustice
was reflected in his earlier, provocative works. Also his
return to God was reflected in the moving sculptures,
where lifted hands express the cry of the soul, overflow-
ing with expectation and hope.

One of the assumptions of Christian psychotherapy is
deeper integration of the human being by increasing his
similarity to his Creator. We hope that the articles presen-
ted here will allow our readers not only to proceed on the
way to their own integration, but also will provide effecti-
ve tools to accompany others on this journey towards full
freedom, for which Christ frees us.

Anna Rudecka, Poland, psychologist,

psychotherapist, graduated from War-

saw School of Social Sciences and Hu-

manities, completed a Psychotherapy

Training in Association of Christian

Psychologists (ASP) and cognitive-be-

havioural therapy training in Centre

of Cognitive and Behavioural Therapy.

In professional work she is particularly interested in is-
sues of human identity, freedom and consciousness. She
works in ASP Counselling Centre, where she leads thera-
py and self development workshops.
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wisk. W drugim artykule autor wprowadza wtasny teore-
tyczny model religijno$ci personalnej i apersonalnej oraz
przedstawia weryfikujace te koncepcje badania.

Ostatni prezentowany artykul to praca Anny Ost-
aszewskiej o terapii leku z punktu widzenia terapii
chrzescijanskiej, polaczony z opisem przypadku. Prze-
dstawia on model i zalozenia teoretyczne psychotera-
pii chrzescijanskiej wraz z jego konkretnym zastosowa-
niem. Zapoznaje z zalozeniami na temat powstawania
zaburzen, dysfunkcyjne sposoby myslenia i przezywania
emocji oraz przedstawia zintegrowany, calo$ciowy pro-
gram pomocy pacjentowi, uwzgledniajacy jego wymiar
duchowy i jego osobista relacje z Bogiem, jako pomocne
w terapii narzedzie.

Numer jest ilustrowany pracami artysty, Kazimierza Ko-
walczyka. Zalaczylismy takze jego krotkie $wiadectwo,
gdzie opisuje swoje wewnetrzne niepokoje i dramatyczne
doswiadczenia poprzedzajace przyjecie przez niego wi-
ary. Jego pierwotna niezgoda na otaczajacy $wiat, pelen
cierpienia, nienawisci i krzywdy odzwierciedlona byla w
jego wczeéniejszych, prowokujacych pracach. Réwniez
jego zwrdcenie si¢ ku Bogu znalazto wyraz w petnych ek-
spresji rzezbach, gdzie uniesione w gore dlonie wyrazaja
krzyk duszy, przepelnionej oczekiwaniem i nadzieja.

Jednym z zalozen psychoterapii chrzescijanskiej jest co-
raz wigksza integracja osoby ludzkiej przez coraz wigksze
upodobnienie si¢ do swego Stworcy. Mamy nadzieje, ze
prezentowane artykuly pozwolg czytelnikom nie tylko
postapi¢ na drodze wlasnej integracji ale takze dostarcza
skutecznych narzedzi do towarzyszenia innym w tej drod-
ze ku pelni wolnosci, ku ktdrej wyzwala nas Chrystus.

Anna Rudecka, Polska, psycholog,
psychoterapeutka, absolwentka Szkoty
Wyzszej  Psychologii  Spotecznej,
ukonczyla szkolenie w  Studium
Psychoterapii ~ Stowarzyszenia  Psy-
chologéw Chrzedcijanskich oraz w
terapii poznawczo-behawioralnej w
Centrum Terapii Poznawczo-Behawi-
oralnej. W pracy zawodowej zajmuja ja zwlaszcza zagad-
nienia zwigzane z ksztaltowaniem tozsamosci cztowieka,
wolnosci i swiadomosci. Pracuje w Centrum Psycholo-
gicznym ,,Spotkanie”, gdzie prowadzi psychoterapie oraz
warsztaty rozwoju osobistego.
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Wtedy im Miriam
zadpiewala: Spiewajcie
Panu, Gdyz nader
wspaniatym sie okazat:
Konia i jego jezdzca wrzucit
w morze!

Ks. Wyjscia 15.21

Miriam sang to them:
»Sing to the LORD, for
he is highly exalted.

The horse and its rider he
has hurled into the sea.“
Exodus 15:21
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The eyes of his wooden figu-
res look upwards - and this is
no coincidence.

Kazimierz Kovalczyk found in faith an unexpected and
surprising answer to his deep questions about life. He is
a man of fine feelings, and therefore he perceives intensi-
vely the things around him. At an early age he was already
aware how great the tensions of life are. He saw the good,
the beautiful, the noble. But he also saw the evil, the ugly,
the cruel.

During his studies at the art academy in Gdansk, Kazi-
mierz saw in a film people lying brutally butchered on a
staircase. He could not get the image out of his mind. He
wanted to speak to the other students about

it. He wanted to know why such cruel suffe-

ring exists. But his colleagues did not want

to talk. For them it was a scene from a film,

nothing more and nothing less.

Then Kazimierz fetched wood, cloth, string

and paint. He copied the corpses as an ar-

tistic installation on the stairs of the acade-

my. In this way he was able to come to grips

mentally with what he had seen and, at the

same time, challenge students and teachers.

War, hate and suffering recur in his art

works. His diploma work, too, displayed

the contrast of good and evil. On one side he set up a tab-
le: full, rich, wonderfully covered, bright, decorated with
gold and silver. On the other side lay instruments of war
and parts of bodies, and darkness dominated.

Kazimierz met Beata. She was studying architecture.
They got married young. Soon their first child was there.
But the young father lived in his own world. He concer-
ned himself little with the family. He carved and installed
the savage world around him. At the academy there was
unrest, and demonstrations. The socialism of eastern Eu-
rope began to crumble. Kazimierz was called up for a year
of military service, although he was already 26. It was a
kind of punishment by the government for rebellious stu-
dents. Inside, he felt completely empty. What should he
do with the rest of his life? What was he here for? How
was his professional life to continue? And of his love for
Beata hardly anything was left.

Thoughts of a separation went repeatedly through Beata’s
mind. But then - while Kazimierz was on military ser-
vice - she encountered God and, increasingly, certainty
that she should not leave Kazimierz became fixed in her
heart. It was only later, and indirectly, that she learned of
his doubts and questions. At that time they spoke little
about these inner things that moved their hearts. Each
battled through life somehow, alone. Nor was Kazimierz
interested in her faith. When they look back today, they
describe these years as a very difficult time in which little

14

WZROK JEGO RZEZB SKIE-
ROWANY JEST KU GORZE I
NIE JEST TO PRZYPADEK.

Kazimierz Kowalczyk znalazt w wierze nieoczekiwang i
zaskakujaca odpowiedz na nurtujace go pytania. Jest de-
likatnym, wrazliwym czlowiekiem, ktdéry postrzega swiat
wokot siebie niezwykle mocno. Do$¢ wcezednie zauwazat
bolesne napigcia migdzy dobrem a zlem. Piekne i dobre
sprawy wspolistnialy ze zlem, brzydota, okruciestwem.
Pewnego razu w czasie studiow na Akademii Sztuk
Pieknych w Gdansku, Kazimierz zobaczyl reportaz z
Ameryki Potudniowej, w ktérym dziesiatki pomordowa-
nych ludzi lezalo na schodach. Obraz ten zostalt mu na
diugo w pamigci. Potrzebowat rozmawiac o tym z innymi,
ale nikt nie byl zainteresowany. Bolal nad
tym, skad bierze si¢ takie okrucienstwo.
Jego znajomych, wydawalo si¢, obrazy te
wecale nie poruszyly. Ot, jaka$ tam historia,
ta czy inna.

Wowczas Kazek wystaral si¢ o gline, stare
ubrania, drut i uformowal ciala-zwtoki,
powielajac zobaczona onegdaj scene na
schodach. Umiesécit stworzone ,posta-
cie” na schodach gléwnego holu uczelni,
przetwarzajac w ten sposob, w artystycz-
nej deformacji, to co nie dawalo mu spo-
koju. Jednoczes$nie chcial sprowokowac
$rodowisko wokét siebie do zastanowienia. W kolejnych
pracach ciagle na nowo pojawialy si¢: wojna, nienawis¢
i cierpienia. Takze jego praca dyplomowa pokazywala w
ogélnym znaczeniu $wiat spolaryzowany na dobro i zto,
ktore wydarza si¢ doktadnie réwnoczesnie na catej kuli
ziemskiej przez caly czas. Z jednej strony stot obfitosci,
zastawiony luksusowymi potrawami, kapigcy zlotem i
srebrem; z drugiej machiny wojenne, wybuch nuklearny,
dot zaglady, szczatki ludzkich cial, ciemnos¢.

Kazimierz poznal Beate. Studiowala architekture. Pob-
rali sie¢ mlodo, na drugim roku studiéw. Wkroétce rod-
zina liczyla 3 osoby. Ale mlody ojciec zyt we wlasnym
$wiecie, drazac dreczace go tematy w towarzystwie i at-
mosferze sztuki, kolegéw, alkoholu. Rzezbil, instalowat,
produkowat okropne $wiaty, ktére poglebialy jego wlasna
niemoc.

Na uczelni i ulicach Gdanska zaczely sie demonstracje.
Blok komunistyczny Europy Wschodniej zaczynal sie
rozpada¢. Kazimierz zostal zmobilizowany do stuzby
wojskowej, chociaz miat juz 26 lat. Rodzaj kary ze strony
wladz dla buntowniczych studentéw. Nawet artystow to
nie ominglo. Po odbytej stuzbie wewnetrzne watpliwosci
dalej targaly jego zyciem. Co robi¢? Dyplom, ukonczona
stuzba wojskowa, rodzina nie daty mu ukojenia. Uczucia
do zony przygasty.

Beata walczyla z myslami o opuszczeniu meza. Lecz
pozniej, gdy Kazek byt w wojsku, na jej drodze stanat Bog
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love was found in daily life. Fortunately, faith overcame
the self-centredness of Kazimierz as well two years later.
From that point on, he concerned himself with his family,
and he is loving towards this wife Beata. During our con-
versation, he constantly and supportingly stroked her
hand while she struggled and concentrated to find Ger-
man words with which to tell me her story and translate
her thoughts.

Kazimierz unexpectedly experienced help and friend-
ship. It was less than two months after the end of his mi-
litary service. He was sitting beside the driver in a remo-
vals lorry, when there was a sudden crash. He suffered
severe injuries throughout his body. No-one thought he
was still alive. Only the rescue services, two hours later,
noticed there was still a breath of life in his body. There
followed months of battle: operations, complications, ex-
cruciating pain. Life seemed to make no sense anymore.
Two years after the accident, his leg was still not healed.
There was puss and pain. The doctors said it would have
to be amputated.

In the middle of these difficulties, an invitation to Ger-
many suddenly arrived. Kazimierz’
former art professor had in the
meantime begun work with the Po-
lish embassy in Cologne; now she
was inviting artists from the east
to Germany for a month. “I want
to experience that before they saw
my leg off,” Kazimierz thought, and
accepted the invitation. “To travel
to the west once; to experience this
other, free world; I can’t let that
chance pass” Kazimierz received
a visa. He travelled. “Only for one
week will I stay there, then I travel
back to the east for the amputati-
on,” Kazimierz thought. “Just this
one week more.”

But something quite different
happened. From Cologne, he was
transferred directly to the hospital
in Leverkusen. The art professor
had made the contacts. Beata had
brought their second child to the world three days be-
fore his departure. They never spoke on the phone. At
that time it was unthinkable to phone to the west. Only
letters informed her of the events in Leverkusen. There
Kazimierz was making progress. For the first time in ages
there was a flicker of hope. To pass the time, he read the
Bible. He had no other book with him, only a Polish Bible.

Why she had put it in with his backage he cannot say. But
he read. And, at the same time, a wish arose within him
that what he was reading could also be true. Perhaps, in-
deed, all the love and help he was experiencing here was
not simply a lucky coincidence. Perhaps there was indeed
a God who had good intentions towards him. “What I
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iwjej sercu zakotwiczylo przekonanie, Ze nie powinni si¢
rozstawaé. O jego rozterkach, pytaniach bez odpowied-
zi, zwatpieniu dowiedziala si¢ pdzniej i to okrezng droga.
Nie moéwili dotychczas o swoich wewnetrznych, boles-
nych sprawach. Kazdy na wlasna reke walczyt ze swoim
zyciem. Kazimierza nie interesowala jej wiara. Gdy
wspominaja ten okres opisuja go jako bardzo trudny czas,
w ktérym nie bylo wiele uczucia. Dwa lata pézniej wiara
dosiegnie Kazimierza. Zacznie mu zaleze¢ na rodzinie i
relacjach. W czasie naszej rozmowy co chwila gladzit reke
Beaty, gdy ona koncentrowata si¢ nad thtumaczeniem, aby
wlasciwie zobrazowac ich sprawy.

»,DUSZE” JEGO RZEZB SKIEROWANE SA KU GORZE
I TO NIE JEST PRZYPADEK.

Kazimierzowi dane byto dozna¢ nieoczekiwanej pomo-
cy i zaznal niespotykanej przyjazni. Nie minelty dwa
miesiace od zakonczenia stuzby wojskowej, gdy wynajat
samochod dostawczy, aby przewiezé posiadane mienie
na drugi koniec Polski, w nowe miejsce zamieszkania.
Jechali w nocy, siedzial na miejscu obok kierowcy, gdy
samochod uderzyl... Kazimierz doznat ciezkich obrazen
na calym ciele, byt nieprzytomny;
wyciagnieto go ze zgniecionej ka-
biny. Nie sadzono, ze jeszcze Zyje,
odlozono na pobocze drogi. Po
okolo dwoch godzinach, stuzby
medyczne przybyle na miejsce wy-
padku, ustalily, ze zycie tli si¢ w
nim jeszcze...

Nastapily miesigce trudnej rekon-
walescencji, zmagan i walk z bo-
lem, kolejne operacje i komplikacje
pooperacyjne, nowe choroby. Dru-
giego roku po wypadku Kazimierz
ciagle byl niesprawny, obolaly, z
ropiejaca, psujaca si¢ noga. Lekarze
stwierdzili konieczno$¢ amputacji
konczyny.

W samym $rodku tej beznadziejnej

sytuacji przytrafito sie¢ mu dostaé

zaproszenie do Niemiec. Zapro-

szenie wyniklo za sprawa pols-
kiej bylej wykladowczyni Kazimierza jeszcze ze studiow
na ASP. Obecnie nauczycielka ta pracowala jako atta-
ché kulturalny w konsulacie polskim w Kolonii/Niem-
cy i przyczynita si¢ do tego, aby na miedzynarodows
konferencje artystyczna zaprosi¢ mtodych adeptéw sztu-
ki z Polski. ,,Chcialbym jeszcze tam by¢ zanim odetna mi
noge” - pomyslat Kazimierz i dal si¢ zaprosi¢. ,,Pojecha¢
na Zachdd, przejecha¢ zelazng kurtyne, zobaczy¢ cho¢
raz ten inny $wiat. Czego$ takiego nie mozna przeoczy¢”
Otrzymat wize. Pojechal... "tylko na tydzien”. Po tygodniu
mial wroci¢, aby zglosi¢ si¢ do szpitala.

Stalo si¢ inaczej. Nie wrdcit. Przekazano go do szpitala w
Niemczech. Wyktadowczyni, historyk sztuki, obecna at-
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read in the Bible was for me like a new, good perfume,
like a strong contrast to the stinking cigarette smoke
which was like a symbol of my hopeless life” Kazimierz
always reached for the packet of cigarettes first thing in
the morning. They had become his pain-relieving com-
panions. For several months now he had had difficulty
and strain in breathing.

Then, one day, he said to God, “If you really exist, please
give me this fresh perfume and let me be free from this
cigarette addiction” The next morning, Kazimierz went
outside into the fresh air in his wheelchair. It was cold.
But Kazimierz could breathe - breathe well and freely. For
a few days, the cigarettes lay on his bedside table. Then he
threw them away. Somehow, everything was different. He
read the Bible a lot. He felt free. Suddenly, he now knew
that Jesus was much more important than clever answers
regarding the tension between good and evil. Even the
greatest happiness does not last forever. Death remains
an insuperable barrier, whether for the happiest and ri-
chest man or for the greatest loser. Yet what Kazimierz
was experiencing within his soul pushed everything else
into the background. He could feel life.

Kazimierz now had knowledge deep
in his heart: Jesus is life and he gives
life. “It was like when I carve one of
my figures today: out of a raw, rough
piece of wood, a person develops. I
form it. I let the inspiration which
grows from studying the Bible flow
into my carving”

Since that time in the hospital in Co-

logne, Kazimierz has been allowing

himself to be formed by God. God’s

Spirit touched his life profoundly the-

re. In the ergotherapy room, the first

of his figures inspired by the Bible was

formed. From clay, for he had no car-

ving tools with him. He formed Mo-

ses, with this arms being supported

by Aaron and Hur so that he could

raise his eyes imploringly to God. The

story touched Kazimierz deeply at the time. He thought,
“That’s how it is with me. Here I am supported by dear
people. I am not alone” His own experience inspired
him. Artist’s blood flowed in his veins once more. This
was the beginning of new artistic creativity. Hope is the
mark of his works today. He knows that evil can never be
driven from the world. The tension is still there. But there
is an answer: Jesus Christ.

Kazimierz today encourages, with his art, people to trust
God. He found a way of giving life sense, and a firm hold:
“We call out to God: Lord, give me life!” God himself
is the answer to our questions.” Faith is for Kazimierz a
deep, inner event. “It takes place in the deepest parts of
the person. It is an event between me and God. Out of it
results peace, joy and the deep wish to worship God”
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taché, nawigzata stosowne kontakty, aby méc Kazimierza
pokaza¢ konsylium lekarskiemu w szpitalu w Leverkusen
k/Kolonii. W Niemczech dano mu jeszcze jedna szanse.
Wymagalo to pozostania 6 miesiecy w szpitalu, czego na
poczatku nikt nie przewidzial. Potrzebnych bylo wiele
operacji. Beata, trzy dni przed wyjazdem meza, urodzila
ich drugie dziecko. Nie telefonowali do siebie przez ten
czas. Wtedy to nie wchodzito w rachube. Tylko z listow
dowiadywala sie, ze jest szansa na uratowanie nogi Ka-
zimierza. Z drzaca, tlacg sie nadziejg na przysztosé, dla
zabicia czasu, zagladnat do Pisma Swietego. Nie miat nic
innego do czytania po polsku, tylko to.

Dlaczego do swego bagazu jeszcze w Polsce spakowat
Biblie? Nie umie doktadnie wytlumaczy¢. W miare czy-
tania pojawialo sie pragnienie, smak, aby to co napisa-
ne mogto by¢ prawdziwe. By¢ moze to, ze znalazl si¢ w
niemieckim szpitalu, gdzie okazywano mu tyle mito$ci i
pomocy, nie bylo tylko zbiegiem okolicznosci. By¢ moze
istnieje Bog, ktory taskawie sie z nim obszedf? ,To, co
czytalem w Biblii, bylo dla mnie jak $wieze powietrze,
ktére tak kontrastowalo z moim $mierdzacym oddechem
nikotynowym, bedgcym obrazem mego beznadziejnego
losu” Co rano, w pierwszym rzedzie,
Kazimierz chwytal po papierosy, ktére
stawaly sie jego niezno$nym towar-
zyszem w zmaganiu z bolem. Juz od
miesiecy oddychalo mu si¢ ciezko i z
wysitkiem.

Pewnego dnia zwrdcit sie do Boga
Ojca: ,Jezeli naprawde jeste$, to daj
mi prosze ten $wiezy zapach i uwol-
nijj mnie od mego zniewolenia”
Nastepnego dnia wyjechal na swoim
wozku inwalidzkim na $wieze po-
wietrze. Bylo zimno. I okazalo si¢, ze
potrafit oddychac¢ lekko i bez bolu. Byt
wolny. Papierosy czekaly jeszcze kil-
ka dni na jego stoliku. Juz po nie nie
siegnatl. Nagle wszystko stalo si¢ inne.
Biblia stala sie jego codzienno$cig.
Jezus stal sie Kim$ w jego zyciu.
Wszystkie madre kwestie pomiedzy
ztem a dobrem usunely sie w cier. Smieré pozostawata
nie do zwyci¢zenia, zaréwno dla szczesliwych i bogatych,
jak i - dla pokonanych i straconych. Ale i jej przyjdzie
kres. To, co Kazimierz przezywal teraz we wnetrzu swo-
jej duszy, pozostawiato wszystko inne w cieniu. Szed! za
ZYCIEM.

RECE JEGO RZEZB SKIEROWANE SA KU GORZE 1
TO NIE JEST PRZYPADEK.

Kazimierz wiedzial gleboko w swym sercu, ze JEZUS
JEST ZYCIEM I ON DAJE ZYCIE.

W czasie zajeé ergo-terapeutycznych powstata pierwsza,
zainspirowana Biblig, rzezba. Z gliny. Diut nie mial.
Uformowal Mojzesza blagalnie wpatrzonego w Boga,
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For half a year, the treatment in Germany continued. Be-
ata needed much patience. But then her Kazimierz came
home again. “He was a different person. He could walk.
He could love. He saw not only himself, but also his fa-
mily and his fellow human beings” Now Beata knew why
God had told her to persevere and not run away. God
wanted to encounter her Kazimierz as well. God wanted
to make of him an artist who passes on living hope - this
strong, living hope that has left its indelible mark on the
deepest parts of his person and his life.

Origin in German:

ktérego ramiona podtrzymujg Aaron i Hur. Wtedy ta his-
toria poruszyla go do glebi. Myslal: ,Tak jest ze mna. Jes-
tem tutaj podtrzymywany przez tych drogich ludzi. Nie
jestem sam.” Jego wilasne przezycia go zainspirowaly. Ar-
tystyczna krew znowu poplyneta w jego zytach. Od cza-
su pobytu w szpitalu w Leverkusen Kazimierz pozwala
formowac¢ si¢ Bogu, a Bozy Duch porusza jego Zyciem.
Okropne, nie dajace zadnej otuchy sceny znikaja z jego
instalacji. Dzisiaj nadzieja odciska si¢ w jego pracach.
Wie, ze zta nie da si¢ ujarzmic¢, ale istnieje odpowiedz:
Jezus Chrystus.

Kazimierz swoimi przedstawieniami daje dzisiaj ludziom
zachete, aby zawierzali Bogu. Znalazt droge do tego, aby
nada¢ swemu zyciu sens i podpore. ,Mozemy wota¢ do
Boga: Panie, daj mi Zycie!” Bog jest Zyciem i odpowiedzia
na nasze pytania. Wiara jest dla Kazimierza gtebokim,
wewnetrznym wydarzeniem. ,,Jo wydarzenie pomiedzy
mna a Bogiem przytrafia si¢ w glebinach duszy. Z tego
wynika pokoj, rado$¢ i glebokie pragnienie uwielbiania
Go”

Leczenie w Niemczech trwalo pét roku. Beata
potrzebowata duzo cierpliwosci. Ale wreszcie Kazimierz
wrdcil. ,,Bylinnym czlowiekiem, moégt chodzi¢. Byl otwar-
ty, chetny do ludzi i najblizszych. Teraz Beata zrozumiata,
dlaczego Bdg niegdys przekonal ja, aby wytrwala i nie
odchodzita. Bég pragnal réwniez spotkac jej meza. Bog
chcial w nim widzie¢ artyste przekazujacego nadzieje
mocng i zyjaca, ktdra si¢ odcisneta na nim i jego zyciu.

http://www.textlive.ch/uploads/media/besser_laebe_1302.pdf
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website: www.bibel-art.eu
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Step by step we were lead

An interview with Agata Rusak
about the beginnings of the Association of Christian Psy-
chologists (ACP) in Poland

Recently we celebrated the 15th Anniversary of founding
the Association of Christian Psychologists in Poland. How
did it all start?

This idea occurred simultaneously in a few people, und-
oubtedly from the inspiration of the Holy Spirit. They
worked in secular institutions, and they wanted to com-
bine their work with spiritual development and include
Christian anthropology in the psychological develop-
ment of man. They could not accept the limited vision
of a human being, which they had come across in those
institutions, and they were looking for ways to practice
psychology in accordance with God's will. In the found-
ing group there were Catholics and Protestants, and after
a prayer in became clear that it was to be a joint venture.
The first meetings took place in private homes - it was
a group of just a few people. I lived outside Warsaw and
participated in the third meeting. We shared our personal
and professional experiences, our histories of conversion,
our desires and needs of combining psychology and spi-
rituality.

What attracted you personally?

This proximity of science and faith. During my studies I
had classes with Romek Jaworski, and one day we talked
about it. He said that he had had this dream to establish
such an Association, and that if nobody would do it he
would initiate it. He didn't have to start it - others did.
Later he became one of the main engines.

Who started it?

Three people: Magda Chaponkowska, Wladek Szincel
and Ania Ostaszewska. I arrived at Warsaw, and immedi-
ately I felt it was what I was looking for. I had just started
my professional career. I worked in a counselling centre
in a little town. When I came to the first meeting I deci-
ded to move to Warsaw to become a member of the As-
sociation.

I found a job and so I came. A few days after my arrival,
on the 20th of September 1995 I witnessed the registra-
tion of the Association in court. That is how it started.
The initiative group was at the most 10 people. We prayed
together, shared our experiences of faith and work, ideas
- what to do and how. We started to organise meetings
for ourselves and friends - psychiatrists, psychologists
and priests — everybody, who might be interested in this
relation between psychology and spirituality. There were
lectures, prayer meetings, the first conference with the
first foreign guest: Jean-Claude Voukoanitou with his
speech on Oratherapy. We had the sense of freshness and
the feeling that this was what we were looking for. At first
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Krok za krokiem prowadzeni

rozmowa z

Wywiad z Agata Rusak o poczatkach Stowarzyszenia Psy-
chologow Chrzescijanskich w Polsce

Niedawno obchodzilismy 15-lecie powotania Stowarzys-
zenia Psychologéw Chrzescijanskich. Jak to wszystko si¢
zaczelo?

Niewatpliwie natchnienie Ducha $wigtego spowodowato
ze taka idea zrodzila si¢ w gtowach kilku oséb, ktore
pracujac w $wieckich instytucjach zapragnely laczy¢
swoj zawod z rozwojem duchowym, uwzgledniajac
antropologie chrzeécijanska w rozwoju psychicznym
cztowieka. Nie miaty zgody na okrojona wizje czlowieka,
z jaka zetknely sie w tych instytucjach i szukaly wyjscia,
jak uprawia¢ psychologie i psychoterapi¢ zgodnie z wolg
Boza. W ekipie zalozycielskiej od poczatku brali udziat i
katolicy i protestanci, wszystkim i po modlitwie stalo si¢
jasne, Ze Stowarzyszenie to nasza wspolna droga.
Pierwsze spotkania odbywaly si¢ w domach prywatnych
- bylo nas kilkanascie 0so6b, ja uczestniczytam w nich od
trzeciego spotkania, przyjechalam spoza Warszawy. Bylo
to dzielenie si¢ doswiadczeniami zycia, zawodu, nawrdce-
nia, dzielenie si¢ pragnieniami i potrzebami zwigzanymi
z przenikaniem, faczeniem duchowosci i psychologii.

A co ciebie osobiscie pociagneto?

Wiasnie ten styk wiary i nauki. Na studiach mialam
zajecia z Romkiem Jaworskim i kiedy$ rozmawialiémy o
tym. Mowil, ze ma takie pragnienie, zeby powstato takie
Stowarzyszenie i jak nikt tego nie zrobi to w koncu on sie
za to wezmie. Nie musial sie bra¢ za zakladanie Stowar-
zyszenia. Potem byt jednym z gléwnych motoréw.

Kto byl inicjatorem?

Trzy osoby: Magda Chaponkowska, Wladek Szincel i
Ania Ostaszewska. Ja dotartam z prowincji i natychmiast
poczulam, ze to jest to, czego szukam. Bytam na poczatku
drogi zawodowej, pracowalam w poradni w matym
miasteczku. Gdy przyjechalam na pierwsze spotkanie
zdecydowalam, ze przeniose si¢ do Warszawy zeby by¢
w Stowarzyszeniu.

Znalaztam w Warszawie prace i przyjechalam. Kilka
dni po przyjezdzie, 20 wrze$nia 1995 bytam swiadkiem
rejestracji stowarzyszenia w sadzie. I tak si¢ zaczelo.
Grupa inicjatywna to bylo max 10 oséb. Spotykalismy
sie na modlitwie, na dzieleniu do$wiadczeniem wiary i
uprawiania zawodu, pomystach, jak dziala¢, co robic.
ZaczeliSmy organizowad spotkania dla samych siebie i
dla przyjacidt, psychologdw, psychiatrow i ksiezy, wszyst-
kich, ktorzy byliby zainteresowani tym stykiem psycholo-
gii i duchowosci. Byly wiec wyktady, spotkania modlitew-
ne, pierwsza konferencja a na niej pierwszy zagraniczny
go$¢: Jean-Claude Voukoanitou z Oraterapig. Mielismy
poczucie $wiezosci i poczucie,ze to jest to, o co nam
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we felt that we did it mainly for ourselves without any
perspective of what might come out of it.

15 years have passed. Did you ever expect that the Associa-
tion would develop so much?

We had no idea! Every one of us tried to devote them-
selves, their time, energy and openness for cooperation.
We were a self-support and discussion group. Everyo-
ne shared their experience, skills, and how we combined
faith with work. It was a specific self-development and
prayer group. We met in private homes, participated in
one another's lives. We looked in the same direction, and
this new born idea was always in the lead place.

How were you treated by the non-Christian environment?

Personally, as a young psychologist I found support in the
Association and in work in a parish youth centre. I did
not have to defend my faith or face ostracism in my work.
Other persons said that in their institutions they experi-
enced contempt, which might have been the result of a
lack of understanding. They often heard questions asked
with a smile: “Are you going to heal people with prayer?”.
We experienced that also on our open meetings. Some
people came to those meetings and lectures, listened
and started to see sense in it. But some people left. They
had different views on whether it is possible to develop a
Christian psychology or not. A lot of people participa-
ted in those meetings. With time the attacks from other
psychological groups increased — disdain, contempt, war-
nings against the Association as non-professional. We
survived everything. We had more and more patients,
the number of Association’s members grew, and also the
number of those who wanted to undergo training or to
work in Association. The Association has now over 700
members.

What is, according to you, the essence of Christian psycho-
therapy?

The essence is for me to find such forms of helping people
which are a part of God's plan for their healing. My task
is to be this person’s sister who has knowledge, as well as
psychological and diagnostic skills — and has to deal with
a particular area without disregarding other areas or pre-
tending they do not exist.

It is to be aware that a psychotherapist has a very specific
task to do, and that he serves a higher purpose. That is
how I understand Christian psychotherapy and psycho-
therapy in general.
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chodzito. Na poczatku czuli$émy ze robimy to gtéwnie dla
siebie, nie majac perspektywy, co z tego wyrosnie.

Minglo 15 lat. Czy spodziewaliscie sie, Ze Stowarzyszenie
sie tak rozwinie?

Nie bylo zadnego wyobrazenia. Oprdcz tego, ze kazde z
nas probowato da¢ siebie, swoj czas, energie i otwarcie na
wspolprace. Bylismy grupa wsparcia ale tez seminaryjno-
dyskusyjna. Kazdy dzielil sie swoim doswiadczeniem i
umiejetnosciami i tym stykiem - jak kazdy z nas laczy
wiare z pracg. Specyficzny zespol samoksztalceniowy
i modlitewny. Spotykaliémy si¢ prywatnie w domach,
wlaczalismy si¢ w zycie jedni drugich, cho¢ na pierwszym
miejscu bylo jednak to wspdlne patrzenie w jednym kie-
runku, na rodzgce sie nowe dzieto.

Jak byliscie przyjmowani przez srodowisko osdb, ktére nie
deklarowaly si¢ jako chrze$cijanie?

Osobiscie jako poczatkujacy psycholog znalaztam oparcie
w stowarzyszeniu i pracy zawodowej w miodziezowym
o$rodku przykoscielnym. Nie musialam broni¢ swo-
jej wiary czy zmagac sie z ostracyzmem w pracy. Inne
osoby opowiadaly o swoich instytucjach, w ktérych
doswiadczali lekcewazenia wynikajgcego by¢ moze z bra-
ku zrozumienia, styszeli nieraz pytania stawiane z lekkim
u$mieszkiem: ,czy bedzie sie tu leczy¢ modlitwa?”. Tak
byto réwniez na naszych stowarzyszeniowych spotka-
niach otwartych, cze$¢ ludzi przychodzila na te wyklady
i spotkania, troche postuchali i zaczynali widzie¢ sens. A
cze$¢ odchodzita. Mieli rézne poglady co do tego, czy jest
mozliwa psychologia chrzeécijaniska czy nie. Przez Sto-
warzyszenie przewinelto sie sporo ludzi. Z czasem ataki
ze strony gltéwnie innych psychologicznych grup nasilaly
sie — lekcewazenie, pogarda, przestrzeganie przed Sto-
warzyszeniem jako nieprofesjonalnym miejscem. Wszys-
tko przetrwalismy, pacjenci przychodzili coraz liczniej,
mnozyla sie liczba cztonkéw stowarzyszenia i tych, ktor-
zy chcieli sie szkoli¢ a potem pracowaé¢ w ramach SPCh.
Obecnie liczba czlonkéw Stowarzyszenia przekracza 700
0s6b.

Co jest wg Ciebie istota psychoterapii chrzes$cijanskiej?

Istota jest dla mnie znalezienie takiej formy pomocy
czlowiekowi, ktdra jest czescia wiekszego, Bozego planu
jego leczenia. Moim zadaniem jest odczytaé, co ja mam
do zrobienia, jako siostra tego czlowieka, jako ktos, kto
ma wiedze i umiejetno$ci — zna si¢ na kwestii psycholo-
gicznej i diagnostycznej i ma wypelni¢ te przestrzen, nie
zajmujac innych miejsc, nie udajac, ze ich nie ma. Majac
pelng $wiadomos¢, ze ma swoje, bardzo konkretne zada-
nie do zrobienia, ale jest tez stuga czego$ wiekszego. W
ten sposob rozumiem psychoterapi¢ chrzescijanska i
psychoterapie w ogéle.
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In 1998 you became the Chairwoman of the Association.
What are your memories of that period? What was difficult
for you and the Association, and what do you regard as
your achievement?

It was difficult to recognize what to do and what not to do,
because there were many ideas. And facing the fears that
we are not strong enough, that we had no money, that it
outgrows us, but at the same time there were our desires
and unity. Of course, it wasn't sweet. From the beginning
there were differences between us, it was always a creative
friction. Sometimes it was painful, sometimes — humo-
rous, but it wasn't a “sweet unity”. Prayer, both personal
and communal, was important to decide what to do next.
For example: “Should we venture teaching others and or-
ganize a psychotherapy training?”. We participated in the
first course. We were both participants and lecturers. We
invited also guests who could contribute to the discus-
sion about Christian psychology and psychotherapy. We
did it for ourselves, not knowing what would come out
of it. This unity and joy was our success. We had a con-
stant conviction that

the next step would

bring something new,

although we did not

know what it would

be. Step by step. We

never knew what

would happen three

steps ahead; just one

step at a time. We

never knew if those

conferences  would

succeed — we always

had  organisational

problems, we were al-

ways ready at the last

moment, something

was  missing, so-

mething was unpre-

pared, somebody was

tired, somebody neg-

lected something. But

we managed! It always

surprised us when

we succeeded. From

month to month we

experienced that more

and more people joi-

ned us. It was amazin-

gly motivating.

Did you have a sense of
God's guidance?

Yes, it  wouldn't
work without God's
guidance. We mana-
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W 1998 zostala$ przewodniczacg. Jak wspominasz ten czas?
Co bylo dla Ciebie i stowarzyszenia trudne i co uwazasz za
wasze osiggniecie?

Trudne bylo rozeznawanie tego, co mamy robi¢, a czego
nie mamy robi¢, bo pomystéw bylo sporo. I zmaganie si¢
z obawami, Ze nie mamy sit, pieniedzy, ze to nas przeras-
ta, a jednoczesnie sa pragnienia, jest jednos¢. Oczywiscie,
nie w stodkim sensie. Od poczatku byly réznice miedzy
nami i zawsze to bylo tworcze $cieranie si¢. Czasa-
mi bolesne, czasami z humorem, ale nie byta to stodka
jedno$¢. Wazna byla modlitwa, ta wspdlna i ta osobista
by rozeznawa¢, co dalej robi¢. Na przyktad czy odwazyé
sie na szkolenie innych oso6b, czyli na zalozenie studi-
um. Pierwszy cykl przechodzili$my na sobie. Czesciowo
bylismy sluchaczami a czeSciowo wykladowcami,
zapraszaliSmy tez caly czas rézne osoby z zewnatrz, o
ktorych wiedzielismy, ze wniosa wktad w dyskusje co do
psychologii i psychoterapii chrzescijanskiej. Robilismy
to dla siebie, nie wiedzac, co bedzie z tym dalej. Ta

In those days John the
Baptist came, preaching
in the Desert of Judea
2and saying,

»Repent, for the king-
dom of heaven is near.*
Matthew 3:1-2

A w one dni przyszed!
Jan Chrzciciel,

kazac na pustyni judz-
kiej i mowiac:
»Upamigtajcie sie, al-
bowiem przyblizyto sie
Krélestwo Niebios.“
Ew.Mateusza 3.1-2>

jedno$¢ i radoé¢ byta sukcesem, mielismy tez
stale poczucie, ze kazdy nastepny krok cos
przyniesie, cho¢ nie wiemy co. Jak tancuszek -
ogniwo, za ogniwem. Nigdy nie wiedzieli$my,
co bedzie za trzy ogniwa, tylko po jednym
kroku do przodu. Nigdy nie wiedzieli$my,
czy te konferencje, ktore si¢ odbywaty wyjda,
bo ciagle kuleliémy organizacyjnie, ciagle
na ostatnig chwile, a to czego$ zabraklo, co$
byto niedograne, ktos byt przemeczony, ktos
co$ zaniedbal, a wychodzito. I zawsze nas to
zadziwia, ze sie udato. Z miesigca na miesigc
wrecz do$wiadczaliSmy, Ze jest coraz wiecej
ludzi z nami. To byto niezwykle motywujace.

Mialas poczucie Bozego prowadzenia?

Tak, bo to nie mialo prawa si¢ udacd.
Wychodzito, pomimo naszych stabosci i nas-
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ged despite our weaknesses, different ideas, views, hesita-
tions. This initiative group held strong for many years and
this provided a foundation for the Association. It is only
recently that the next generation became ready to conti-
nue our mission. The Association of Christian Psycho-
logists has grown, it is already 15 years old and it stands
firmly on its feet. It no longer “crawls” God has led us till
this moment, and He will lead us on, because life goes on.

Do you have a feeling that students and people who engage
in the Association are a different generation of Christian
psychologists?

Yes, because you don't have to re-invent the wheel. May-
be you still have to fight, but more for your identity than
to prove that this activity makes sense. You already have
the basic theses, arguments; we had to create them, test
if they meet reality, if they are subjective or objective, if
they work or not, if we have the right or not. It was like
creating and giving birth in pain, and now we are raising
the child.

Any important moment that you remember?

The decision about opening the Centre. It was a decisi-
on that we not only do the training ourselves, are a self
support group, and try to realize those ideas in our work,
but also that we will provide psychological help within
the Association, and train other people. Some of us tried
volunteer work to see if that was the way to go for the As-
sociation. We rented a room from the district council. In
the morning it served as an office and after 3 pm we could
come, rearrange the desks and armchairs, and we could
see patients. Everybody who came had to rearrange the
furniture! After a year we started our co-operation with
the local charity organisation, “Caritas”, and we started
seriously creating our Psychological Health Centre.

For years I was the manager, and I witnesses how the
Centre developed; as if from a micro-world it started to
take shape, to grow. It was difficult to keep up with the de-
velopment! At the beginning we had to arrange meetings
with patients and clean the place by ourselves. Later we
had to employ a secretary, an accountant and a cleaning
lady - it had never occurred to us before that it might be
necessary. Suddenly we became an institution.

You were very devoted to this work. What motivated you?

The need for growth, for decent, consistent, professional
work. Finally, it was the awareness that people come for
help, and we had to have a place for them. Something mo-
tivated us to develop, and we did, with trembling knees. I
think it was the Holy Spirit that pushed us.
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zych czesto roznych pogladéw, pomystéw, oporéw. Ta
grupa inicjatywna trzymala si¢ i trzyma przez wiele lat
blisko siebie i to stanowilo kregostup Stowarzyszenia. Do-
piero niedawno nadeszta gotowos¢ by nastepni poniesli
Stowarzyszenie dalej. SPCh dojrzato, ma juz ponad 15 lat
i stoi mocno na wilasnych nogach. Przestato raczkowac.
Bog doprowadzil nas do tego momentu i teraz prowadzi
dalej, bo przeciez zycie nie stoi w miejscu.

Masz poczucie, ze stuchacze Studium i osoby angazujace
si¢ w prace Stowarzyszenia s3 innym pokoleniem psycho-
logow chrzescijanskich niz wy?

Tak, chocby przez to, ze nie musicie wywazaé otwartych
drzwi. Walczy¢ moze musicie nadal, ale juz bardziej o po-
czucie tozsamosci niz o udowadnianie, ze ta dziatalnos¢
ma sens. Macie juz podstawowe tezy, argumenty, mySmy
musieli je wykuwa¢, sprawdzaé, czy co$ jest prawda czy
nie, czy jest subiektywne czy obiektywne, czy dziata czy
nie, czy mamy prawo czy nie. To bylo plodzenie i rodze-
nie w bolach, a wy juz wychowujecie.

Jaki$ wazny moment, ktéry pamietasz?

Decyzja o otwarciu osrodka. Decyzja, ze nie tylko sie
szkolimy i jesteSmy grupa wsparcia i ze kazdy z nas w
swojej pracy probuje realizowac te idee, ale ze ruszamy
w ramach stowarzyszenia z pomoca psychologiczng i ze
studium na zewnatrz. Kilkoro z nas pracowalo przez rok
wolontaryjnie przyjmujac pacjentdw, zeby sprobowac czy
to jest ta droga stowarzyszenia. Wynajeliémy pomiesz-
czenie od urzedu dzielnicy, przed potudniem tam byto
biuro, po godzinie 15-¢j mogliémy przyjs¢, przestawié
biurko i fotele i juz mieliSmy tam gabinet. Kazdy, kto
przychodzit musial sobie przygotowaé ten pokdj. Po
roku weszliSmy w kontakt z ,Caritas” warszawskim i
rozpoczela sie wieloletnia wspodtpraca. I tak sie zaczeto
na serio tworzenie Osrodka Pomocy Psychologicznej
SPCh. Przez lata bylam tam kierownikiem i patrzylam,
jak to si¢ rozwija, jak z mikro-$wiata zaczyna przybiera¢
ksztalt, ktory rozrasta si¢ tak, ze trudno go ogarnal.
Na poczatku przychodzilo si¢ do Osrodka, samemu sig¢
umawialo z pacjentami, mieli$my dyzury przy telefonie,
sami sprzataliSmy. Z czasem trzeba bylo stworzy¢ sekreta-
riat, ksiegowos$¢, zatrudni¢ panig do sprzatania — sprawy,
o ktdrych wczeéniej nie myslelismy, ze kiedykolwiek beda
potrzebne. Nagle stali$émy si¢ instytucja.

Bardzo si¢ zaangazowali$cie. Co was pchalo?

Potrzeba rozwoju, pragnienie spdjnego, wewnetrznie
uczciwego uprawiania zawodu. Wreszcie $wiadomo$¢, ze
sq ludzie, ktorzy sie zglaszaja po pomoc i trzeba ich gdzies
przyjac.

Z trzesacymi si¢ kolanami, ale tak nas co$ pchalo do
poszerzania dzialalnosci. Mysle, ze to Duch $wiety nas
popychal.
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What sort of patients contacted you?

At first a lot of different people contacted us: believers
and non-believers, young and very old, lay people and
clergy. I have no idea where they came from. They just
rang and came. In the second year we cooperated with
“Caritas” and some of the patients were under their care.
Then, there were announcements in the streets, at univer-
sity, in churches. It attracted people from the streets, from
religious environments, students. From the start we offe-
red free help for people who couldn't afford treatment,
and we still offer it for old people, retired, youngsters, un-
employed, those who need integrated social support. We
created a large data base of institutions offering medical,
social and legal help, like psychiatrists, addiction clinics
etc.

Z jakimi problemami zglaszali si¢ do was pacjenci?

Od poczatku przychodzili bardzo rézni ludzie, wierzacy i
niewierzacy, mlodzi i mocno starsi, $wieccy i duchowni.
Nie mam pojecia skad brali si¢ pacjenci przez pierwszy
rok. Po prostu przychodzili, dzwonili. W drugim roku
wspotpracowalismy juz z ,Caritasem’, mieliSmy wiec
cze$¢ pacjentow, ktorzy byli pod opieka tej instytucji. Po-
tem byty ogloszenia na ulicy, na uczelniach, w kosciotach,
zaczeli wiec przychodzi¢ ludzie z ulicy, z kregow
koscielnych, z uczelni. Od poczatku tez oferowalismy po-
moc dla oséb, ktdre nie sg w stanie same za nig zaptacié,
tak jest tez do tej pory. Przychodza osoby starsze, emeryci,
mlodziez, bezrobotni, ludzie potrzebujacy czesto zinteg-
rowanej pomocy, np. socjalnej. Stworzylismy w szybkim
tempie wielka baze danych réznych miejsc pomocowych

Agata Rusak, Poland, psychologist, psy-
chotherapist and supervisor of the As-
sociation of Christian Psychologists,
actively engaged in founding ACP. In
the years 1998-1999 Chairwoman of
ACP Main Board. For many years after
that Secretary of ACP Main Board, and
editor of the ACP Bulletin. The first ma-
nager of the Psychological Health Cen-
tre of ACP and “Caritas’, at Bednarska
Street in Warsaw. At present she leads
the self-experience training in the ACP
Psychotherapy Course. She has experi-
ence in therapeutic work with priests,
monks and nuns, as well as with people
who have experienced abortion.

Agata Rusak, Polska, psycholog, psycho-
terapeutka i superwizor Stowarzysze-
nia Psychologéw Chrzedcijanskich, od
poczatku czynnie zaangazowana w jego
tworzenie i rozwoj. W latach 1998 - 1999
Przewodniczaca  Zarzadu  Gloéwnego
SPCH. Przez wiele lat Sekretarz Zarzadu
Gléwnego SPCh i redaktor Biuletynu
SPCh. Pierwszy kierownik Osrodka Po-
mocy Psychologicznej Stowarzyszenia Psy-
chologéw Chrzescijanskich i Caritas Archi-
diecezji Warszawskiej na ul. Bednarskiej w
Warszawie. Aktualnie zajmuje si¢ bazujaca
na self experience czescig ksztalcenia w
ramach Studium Psychoterapii SPCh. Ma
doswiadczenie w pracy terapeutycznej z
osobami konsekrowanymi oraz w pracy z

How did the idea of integrative Christian psychotherapy
develop?

At first we tried to define it. Is it psychology with a bib-
lical foundation, with elements of faith, or is it faith with
elements of psychology? Or, maybe, is it an utterly new
concept? Is it a matter of notions, semantics, creating a
new language? To what extend is it about faith and prayer
for the patient, or a new vision of man, and new tech-
niques of therapeutic work. It still evolves, although the
foundations are firm. The scientific foundation is the re-
sult of the great work done by Ania Ostaszewska, Romek
Jaworski, Olaf Zylicz and many others who contributed
their knowledge, wisdom, experience and faith.

Has your perception of the Association and these ideas
changed over 15 years?

The Association in no longed just a source of self-sup-
port for a small group of people, serving their perso-
nal growth. It has become a place of sharing ideas with
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osobami po doswiadczeniu aborcji.

- lekarskich, spotecznych, prawnych, psychiatrycznych,
poradni alkoholowych itd.

Jak rozwijala si¢ koncepcja integratywnej psychoterapii
chrzescijanskiej?

Na poczatku zastanawiali$my sig, co to jest. Czy jest to
psychologia oparta o biblijne podstawy, z dodatkiem wi-
ary czy to jest wiara z dodatkiem psychologii? A moze
zupelnie nowa jakos§¢? Czy to kwestia pojeé, semantyki,
stworzenia nowego jezyka? Na ile chodzi o modlitwe
i wiare np. modlitwe za pacjenta, na ile chodzi o nowy
sposdb spojrzenia na cztowieka a na ile o nowe sposoby
technik pracy z nim. To caly czas ewoluuje, cho¢ funda-
menty s3 juz mocne. Podstawy naukowe to wielka pra-
ca kilku osob, Ani Ostaszewskiej, Romka Jaworskiego i
Olafa Zylicza i wielu wielu innych, ktérzy wkladali swoja
wiedze, madros¢é, doswiadczenie i wiare.

Czy twoje spojrzenie na Stowarzyszenie i te idee zmienilo
sie przez 15 lat?
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others, training them, and a place of work.

At first the idea relied on a few ordinary people. Now
we can rely on the idea itself, which is firm and stable;
we can go on and develop. Some regional branches have
emerged that are quite independent. We have friendly re-
lations with Christian psychotherapists and psychiatrists
from all over the world; we publish things, and organise
new trainings. We are very active. It is hard to list all our
activities.

Plans for future?

My plans? I have many. At first - a CD with conference
materials for people with experience of abortion, and a
book: “Christian Psychotherapy in Pictures’, as a useful
therapy tool.

And the Association's plans? I do not know. Again - one
step ahead. Nobody knows, what will happen. We still
share this dream of founding “Tabor” - a centre with a
hostel , where people could receive integrated help, create
a community of life for a month or longer and recover.
This is our dream, and the Holy Ghost will show us the
way.

Was it worth engaging?
As we see from the fruits. Yes! It was!

Thank you.

Interview by Anna Rudecka
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Stowarzyszenie przestalo by¢ juz tylko zrodlem wsp-
arcia dla grupki oséb i ich wlasnego rozwoju, stato si¢
miejscem dzielenia si¢ z innymi, stalo si¢ miejscem sz-
kolenia i pracy wielu osob. Na poczatku kilka zwyczaj-
nych oséb byto oparciem dla nowej idei, a teraz to my
opieramy si¢ stabilnie o co$, co jest juz mocne, idziemy
dalej, rozwijamy sie. Powstaly Osrodki regionalne, ktore
zyja juz wlasnym zyciem, mamy przyjacielskie kontakty z
wieloma $rodowiskami psychologdw i psychoterapeutow
chrzescijanskich na calym $wiecie, wydajemy kolejne pu-
blikacje, powstaja nowe warsztaty szkoleniowe. Duzo by
wymieniaé. Trudno ogarngé wszystko.

Plany na przyszlos$c¢?

Moje? Wiele. Na poczatek plyta z konferencjami dla oséb
z doswiadczeniem aborcji a takze ksigzeczka pt. ,,Psy-
choterapia chrze$cijaiska w obrazkach” jako pomoc,
narzedzie terapii.

A plany naszego stowarzyszenia? Nie wiem. Znéw je-
den krok do przodu. Nikt nie wie, co bedzie. Caly czas
mamy pragnienie Osrodka Tabor, czyli miejsca zinteg-
rowanej pomocy wraz z hostelem, gdzie ludzie mogliby
przyjezdza¢ na terapie tworzac wspdlnote zycia przez
miesiac dwa czy trzy, gdzie ludzie mogliby calosciowo
zdrowie¢. To jest takie marzenie. A Duch $wiety niech
wskaze droge.

Czy warto bylo?
Jak wida¢ po owocach. Warto.

Dzi¢kuje za rozmowe.

Wywiad przeprowadzony przez Anne; Rudecka;
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About a good non-fulfillment

O dobrym niespelnieniu
Agatha Rusak

1. The reality of the heart
1. Rzeczywistos¢ serca

Because of Adam's sin we are born with a hole in heart,
with an incomplete heart. This hole from the outside
appears to be only a small break, seemingly easy to deal
with, but in reality it is a large cave and has a large suction
force.

Z powodu grzechu Adama przychodzimy na $wiat z
dziura w sercu, z niedokonczonym sercem. Dziura ta z
zewnatrz wydaje si¢ tylko mala przerwa, pozornie tatwa
do zalatwienia, ale w rzeczywisto$ci jest spora jaskinia i
ma duzg sife zasysajaca.

3. The illusion of the heart
3. Iluzja serca

A desire and longing arise, which are an obvious and na-
tural part of the whole life, but also an illusion occurs that
another man will completely fill my hole refusing to ac-
cept the fact that he is in the same situation.An illusion of
a puzzle fit is created.

Powstaje nie tylko pragnienie i tesknota, ktore sa
oczywistg i naturalna cze$cia calego zycia, ale tez pow-
staje iluzja, ze drugi cztowiek dokladnie wypelni moja
dziure przy nieprzyjmowaniu do wiadomosci, ze on jest
w takiej samej sytuacji. Powstaje iluzja puzzli.
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2. Meeting
2. Spotkanie

When people meet one sees in the other person only
small breaks in the heart, while in his own heart one feels
a great area of unfulfilment.

Gdy ludzie sie spotykaja widza u drugiej osoby niewie-
lkie przerwy w sercu, u siebie za$ czuja wielki obszar
niewypelnienia.

4. The reality of intimacy
4. Realnos¢ bliskosci

Being close to another human being one can touch the
depths of his infulfilment and desires, without being bur-
dened with unrealistic expectations and then frustration
and accusation. There are other places of contact, where
they experience a great exchange of gifts. Sometimes they
are injuries which, thanks to another person's accepting
presence can be healed.

Bedac blisko z drugim cztowiekiem mozna dotyka¢ glebi
jego niespelnien i pragnien, nie bedac jednoczesnie obar-
czonym nierealnym przeciez oczekiwaniem a nastepnie
frustracja i oskarzeniem. Sg tez inne miejsca styczne,
w ktorych nastepuje wielka wymiana daréw. Czasem
s3 to miejsca zranien, ktére wlasnie dzigki akceptujacej
obecnosci drugiego cztowieka zostaja zaleczone.
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Nature of despair
Krzysztof A. Wojcieszek

Summary: The basis of this philosophical/anthropolo-
gical analysis of despair is a theory of personal relations
versus emotions (Saint Thomas Aquinas/Gogacz). Any
personal meeting has the double effect on two different
levels: a non-material (spiritual/intellectual) level of per-
sonal relations, and a material level — emotional. Perso-
nal relations are the answer to transcendentalia: faith is
the answer to truth, hope is the answer to the good, and
love is the answer to reality; whereas emotions are con-
nected with the body and its needs and conditions. Thus
the reaction in a second person consists of two compo-
nents — personal relations and emotions. Relations are
more important, and emotions are finally organised and
governed by personal relations. If we are in the situation
of breaking our personal relations (love crisis, death of
relatives, trauma, for example), our emotions (feelings)
also collapse, so breaking personal relations has a dama-
ging influence on our body. That state is called a state of
despair, with death as the final result. The situation of a
love crisis in the modern world has an almost unknown
effect in the wide despair felt among many people. The

I will set out and go

Natura rozpaczy
Krzysztof A. Wojcieszek

Streszczenie. Podstawg antropologicznej analizy rozpa-
czy jest teoria relacji osobowych odréznionych od uczué
(Swiety Tomasz z Akwinu, M. Gogacz). Kazde spotka-
nie ludzkie, w mys$l tej teorii, skutkuje dwoma efektami:
nawigzaniem relacji osobowych na poziomie niemate-
rialnym (duchowym) i wywolaniem uczu¢ na poziomie
materialnym. Relacje osobowe sg odpowiedzig na tran-
scendentalia czyli przejawy indywidualnego aktu istni-
enia napotkanej osoby. Relacja wiary jest odpowiedzig
na transcendentale prawdy, relacja nadziei na tran-
scendentale dobra, a relacja milosci na transcendentale
realnosci. Uczucia za$ s3 odpowiedzig na materialne (cie-
lesne) wlasnosci drugiej osoby. Tak wiec ludzka reakcja
na druga osobe zawsze jest ztozona z tych dwu kompo-
nentow, z czego relacje s wazniejsze i ostatecznie to one
sg podstawg trwalych wiezi. Jesli zatamuja sie relacje oso-
bowe, to i uczucia sie rozpraszajg, gdyz brak im podstawy
integracji. To z kolei powoduje zagrozenie integralno$ci
naszego ciala, co zabezpieczaja uporzadkowane re-
lacjami uczucia. Kryzys relacji osobowych moze by¢
wywolany takimi sytuacjami jak $mier¢, zdrada czy
odrzucenie milto$ci. Poczucie, ze milos$¢ jest niemozliwa
lub zalamata sie, staje si¢ poczatkiem procesu dezinte-
gracji nazwanego rozpacza i konczacego sie $miercig z
powodu zaniku obronnej roli uczué¢. Dosé powszechne
przezywanie kryzysu mitoéci przez wielu wspolczesnych
skutkuje wieksza podatnoécig na trywialne zagrozenia,
na przyklad $miercionosne uzywki (alkoholizm, narko-
mania). Jednoczeénie brak wiedzy antropologicznej na
temat struktury osoby ludzkiej i jej wiezi z innymi osoba-
mi powoduje stabe rozpoznanie tego typu zagrozenia
jakim jest proces rozpaczy. Tymczasem rozpaczy mozna
zapobiega¢, bo w gruncie rzeczy zawsze jest ona jedynie
grozng pomylka zrozpaczonej osoby.

Wstep.

back to my father

and say to him:
Father, I have sin-
ned against heaven
and against you.

Ojcze, zgrzeszylem
przeciwko niebu

i przeciwko Tobie.
Ew. Lukasza 15.18
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Jest I wojna $wiatowa. Brytyjski wy-
wiad opisuje port w Ostendzie jako
miejsce potencjalnego stacjonowania
groznych lodzi podwodnych. Brytyj-
czycy decyduja sie na samobdjczy atak
blokujgcy wejscie do portu. 9 maja 1918
roku statek HMS Vindictive z ochot-
nikami na pokfadzie dokonuje des-
perackiej operacji samo-zatopienia u
wejscia do portu. Operacja jest pozor-
nie udana, ale po wojnie okazuje sie, ze
rozpoznanie wywiadu bylo catkowicie
bledne. Port nie stanowil takiego zagrozenia, jakiego sie
obawiano. Ofiara zycia ochotnikdéw okazala si¢ niepo-
trzebna. Ten przypadek stanowi dobra metafore opisywa-
nego dalej procesu rozpaczy. Rozpacz bowiem zawsze jest
pomytka.

Luke 15:18



fact that people lack enough anthropological knowledge
on human structure leads them to fail to recognize the
danger of despair. Some special examples of despair are
shown, especially in alcohol dependence.

Introduction: First World War, port Ostenda/Zeebrug-
ge in Belgium. British intelligence service describes the
port as a dangerous base for German submarines. 9 May
1918 ,HMS Vindictive” with a number of volunteers was
scuttled to block the entrance to the port. Unfortunately,
after the war it turns out that the interview had been a
mistake. The volunteers’ deaths were unnecessary. A very
similar situation arises with despair - it is a kind of mis-
take. It is unnecessary.

1. What is despair?

We understand ,,despair” in a different sense than that
given by Kierkegaard, or in the colloquial sense. It is not
a collapse of our plans or dreams, nor is it grief; despite
the fact that often despair is present in such situations.
Despair is a possible human reaction to the disintegra-
tion of personal relationships - in the case of death of
our relatives and friends, and in some other cases when
our relationships are broken (adultery, abandoning lover,
rejection of the lover). So, despair is seen as a possible
consequence of the crisis of human love. If feelings are
scattered, despair is able to kill man’s life (homeostasis),
because the special role of feelings is to protect our body
and our somatic needs.

There are three stages of despair.

I - Insecurity.

It means that the lover is surprised by the possible lack of
continuing love. He is trying to fight for love. This stage
often implies jealousy, anger.

II - The loss of purpose in life.

The lover finds out that the relationship was broken, or
that love is impossible. The lover in despair loses his/ her
own goals in life. An example: death of a child.

III - Expiration motives of self-defense

Despair leads to death because there is no protective role
of feelings. Feelings or emotions are concentrated on per-
sonal relationships, a special structure based on two acts
of being of both lovers. In a situation when we decided
(or ‘feel’), that there is no chance for love, our personal
relationship of love is not active as the support for our
feelings. The effect of dissolution of feelings is death, be-
cause our body is not protected then. Crying is very vul-
nerable. Nearly everything can destroy man, damage his
biological power. Alcoholism and narcotic problems are
typical examples.

The Polish philosopher Mieczystaw Gogacz (from the
thomistic circle of Krapiec, Wojtyta, Kaminski in Lublin
Catholic University and later in ATK/UKSW) claims that
despair is often present when people lose human love but
do not love God. Generally speaking, despair is based on
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I. Czym jest rozpacz?

Rozpacz rozumiemy tu inaczej, niz w ujeciu S. Kierkegaar-
da czy w znaczeniu potocznym. To nie jest porazka nas-
zych planéw czy dazen ani tez nie jest to zatoba w sensie
psychologicznym, mimo tego, ze rozpacz czesto pojawia
sie w takich sytuacjach. Tutaj jest ona rozumiana antro-
pologicznie jako specyficzny proces poczucia rozpadu lub
niemoznoéci zbudowania relacji osobowych, zwlaszcza
mifosci. Rozpacz jest mozliwg konsekwencjg kryzysu
mifosci. W sytuacjach, ktore sugeruja niemoznos¢ konty-
nuowania relacji mitoéci, takich jak $mier¢ bliskiej osoby,
porzucenie, odmowa nawigzania wiezi, pojawia si¢ po-
czucie utraty, ktére zapoczatkowuje kilkufazowy proces
koniczacy sie rozproszeniem uczud, ktore nie maja pods-
tawy w przezywaniu relacji osobowej. A gdy uczucia si¢
rozpraszaja, prowadzi to do $mierci rozpaczajacego, gdyz
one wlasnie s3 podstawowym sposobem obrony ciala,
jego waznych potrzeb.

Gogacz wyrdznia trzy stadia rozpaczy:
I - poczucie zagrozenia

IT - utrata celow Zycia

ITI- wygasanie motywow samoobrony.

W pierwszym stadium mamy do czynienia z zas-
koczeniem mozliwg utrata relacji. Brak przezy¢
potwierdzajacych trwanie relacji uruchamia faze
leku. Osoba na progu rozpaczy zwykle probuje wtedy
sprawdza¢ mozliwo$¢ mitoéci, walczy, zazdrosci. Gdy te
starania nie przynosza rezultatu, przechodzi do fazy dru-
giej. W tej fazie rozpaczajacy ,,juz wie’, ze utracil mitos¢,
w zwigzku z czym traci tez cele zycia, jego dziatania tracg
grunt i uzasadnienie. ,Nie ma dla kogo zy¢”, ,nie war-
to sie o nic stara¢’, to czeste hasta takich osob. Ostatnig
faza rozpaczy jest wygasanie motywow samoobrony. Jest
ono spowodowane catkowitym rozproszeniem uczué
rozpaczajacego. Dotad byly one porzadkowane przez re-
lacje, jakby wigzane przez nie i ukierunkowane. Utrata
przezywania relacji sprawia, Ze uczucia si¢ rozpraszaja. A
od czasdw starozytnych interpretuje si¢ uczucia jako reak-
cje na potrzeby ciala, jako zareagowanie na wyobrazenie
jakiego$ dobra materialnego, jakiego potrzebuje nasz or-
ganizm. Jesli tej ochronnej roli uczu¢ nie ma, ten mecha-
nizm zawodzi i czlowiek staje bezbronny wobec wszel-
kich trywialnych zagrozen. Klasycznym przykladem jest
alkoholizm lub narkomania. Czlowiek w stanie rozpaczy
ulega fatwo tego typu niszczgcym zachowaniom, bo nie
znajduje sity do budowania oporu. Opisuje to obszerniej
w ksigzce ,,Czlowiek spotyka alkohol”.

Polski filozof - tomista Mieczystaw Gogacz (krag: Krapiec,
Swiezawski, Wojtyla), autor tej teorii, zauwaza, ze czesto
rozpacz pojawia si¢ tam, gdzie ma miejsce absolutyzacja
ludzkiej mifosci. Jego zdaniem rozpaczy ulegaja osoby,
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a mistake about the nature of human love. Human love is
absolute. Facing a situation when love is not possible in
the common sense (as in the case of death of one€’s lover),
the lover in mourning thinks (and feels) that his whole
life/world has been destroyed. His belief is not grounded
in God and in God’s love and presence.

2. Despair and the structure of human love.

Human love is always made with personal relationships
and feelings at the same time. Once in despair, we do not
understand the real nature of human love. In particu-
lar, we believe that the crisis of feelings means a crisis of
love as a personal relationship. In a process of despair we
think that there is no chance for love! To avoid despair
we should understand the nature of love as a personal re-
lationship, which it is impossible to break (without our

Dr Christopher A. Wojcieszek, Polska,
MA, molecular biology, ethics, MA,
Doctor of Humanities - Philosophy
(ATK / UKSW), author of many pro-
grams and projects of prevention used
in Poland (,Noah®, ,Debate,“ ,cor-
rection,”) and many others. Author of
more than 150 articles and books on
anthropology and preventive (alcohol
problems). An expert of many central
institutions, the editor of magazines.
Lecturer at many universities, currently
assistant professor in the WSNS Pedago-
gium in Warsaw.

own conscious decisions). Love is not only a feeling or an
emotion. Love implies a personal relationship, a special
type of being between two real beings. It is an answer to
the reality of the Other, and a deep influence on our act
of being loved in essence. It implies a process of adapting
one person to another. And it is only possible in terms
of human beings, not in terms of animals due to the fact
that only persons have a spiritual nature, a non-material
intellect and will (according to philosopher Boetius defi-
nition, V century). So human love has two components:
bodily feelings directed towards the essence of existence,
and personal relations directed to the existence of mani-
festations of the act of being (reality). Feelings have their
own dynamic structure: feelings (emotions) are always
selfish and unstable/ dynamic; and personal relationships
are always altruistic and durable. Human emotions iden-
tified by psychologists are in fact a synthesis of feelings
and relations. Feelings are totally inside our existence, re-
lations are “between” two individuals. Relation bonds us
much stronger than feelings because feelings are oriented
only to special features of the Other connected with our
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ktére tracac ludzka mito$é, traktowana jako absolut, nie
majg oparcia w Bogu. Gdy zalamuje si¢ ich ludzka mitos¢
stanowiaca jedyna perspektywe zycia, staja wobec pustki,
ulegajg rozpaczy.

IL. Rozpacz a struktura ludzkiej mitosci

Ludzka milo$¢ ma dwie osobne sktadowe, nie jest jednoli-
ta. Sg to uczucia i relacje osobowe. Pograzajac sie w rozpa-
czy nie uyjmujemy wiasciwie wlasnej ludzkiej mitosci i jej
perspektyw. Kryzys w odczuwaniu miltoéci interpretuje-
my jako kryzys miloéci jako takiej. Nie mogac z jakichs
wzgledow odczuwaé mitosci (bo na przyktad nie mozemy
porozmawia¢ ze zmarlym partnerem), uwazamy bfednie,
ze mito$¢ wygasta i nie ma juz na nig szans. Utozsamiamy
jazaktualnymi przezyciami. Aby przeciwstawic sie rozpa-
czy musimy zrozumie¢ nature mitoéci, a zwlaszcza tego
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etyki, doktor nauk humanistycznych
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wielu uczelni wyzszych, obecnie adi-

unkt w WSNS Pedagogium w Warsza-
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jej skladnika, ktéry nazywamy relacja osobowa. Otoz tyl-
ko nasza wlasna, w pelni $wiadoma, decyzja moze zerwa¢
raz zbudowana relacje mitosci. Jako nasze duchowe za-
reagowanie na transcendentale realnosci drugiego bytu
osobowego, nasza milos¢ jest swoiScie wieczna, nieznis-
zczalna. Tylko my sami mozemy jg zniszczy¢ naszymi
wolnymi decyzjami. Nie moga jej zniszczy¢ okolicznosci,
decyzje innych oséb, nawet $mier¢ kochanej osoby. Gdy
ulegamy sugestii, Ze milo$¢ jest juz niemozliwa, idziemy
za radg naszej materialnej strony, zwykle naszych uczué,
ktére nie kontaktujac sie z utraconymi przejawami mate-
rialnymi drugiej osoby zawieraja falszywa sugestie o defi-
nitywnym koncu milosci.

Mito$¢jakorelacjajestglebokimistalym przeksztalceniem,
przystosowaniem naszej mozno$ci niematerialnej do
aktu istnienia drugiej osoby, odpowiedzig na transcen-
dentale realnos$ci. Miloé¢ jako relacja jest mozliwa tylko
dla oséb, gdyz tylko one maja niematerialne wnetrze,
wedle definicji Boecjusza rozum i wole. Nie jest mozliwa
dla zwierzat. Poniewaz czlowiek jest zar6wno material-
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bodily needs. Generally speaking, the personal relation
known as love is our answer to transcendentale “reality”
(one of 6 transcendentale - manifestations of the exis-
tence of being). The other personal relations are faith (our
answer to the truth) and hope (our answer to the good).
All three relations are sometimes known as “presence” (in
the philosophical sense).

In the case of human beings, these two components of
love are quite normal. There is no human love without
both of them, yet the proportions are different. In love
known as “dilectio”( personal love) relations are stronger
and more influential than feelings. A very important fea-
ture of that type of love is this rule, the fact that relations
govern feelings. Without relations (if we break them) fee-
lings dissipate in a process of despair.

It is important to note that it is impossible to lack love
without it being our own decision, despite the fact that
we sometimes do not feel our love! Personal relationships
are durable, eternal in their results in essence! We iden-
tify relationships metaphysically through their effects.
We cannot “feel” love without emotions. In the case of
somebody’s death, for example, we think that love is im-
possible and missing because we have no physical contact
with the beloved. However, love is stronger (a philosophi-
cal conclusion) and life is stronger (a theological conclu-
sion). So we still can love spiritually on the non-material
level! When we make the mistake that love is impossible,
our feelings collapse: this state is called despair.

Each real love is still alive in our spirit! It's only our own
decision that can break a relation, and even not in all its
details and stable results! Some elements of love’s influ-
ence are eternal in the structure of every human being.
It is impossible to remove them. Despair is always a mis-
take.

It is worth mentioning that Saint Thomas Aquinas descri-
bed love regarded as emotion in his anthropological (psy-
chological) works, and love regarded as personal relation
in his theological works (questions about grace, and the
presence of God in the human soul). That is why some
commentators thought that his theory of love was only
psychological. Nowadays, we do not distinguish properly
between feelings and personal relationships in the struc-
ture of human love. Why? Because we do not understand
our human nature psychosomatically (body and spirit
belong together, dualistically, material and non-material
in essence, existing as essence and act of being with tran-
scendentalia).

3. The effects of referring only to the body. Reductionism
and naturalism.

If we rely solely on feelings we fail to care for spiritual
relationship. A lack of concern about these relationships
is in fact a decision against them. There is a crisis of love
as a personal relationship. This in turn initiates the pro-
cess of despair. Both theoretical and practical materialism
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ny jak i niematerialny w swej istocie (moznosci), to na
ludzka mito$¢ skladajg sie rowniez uczucia, jako reakcje
na potrzebne nam aspekty materialno$ci drugiej osoby.
Uczucia sa zawsze niejako egoistyczne wedle zasady ,,co
ja bede z tego mial”, Relacja zas$ jest zawsze altruistyczna
i stanowi bezinteresowng odpowiedz na realno$¢ drugi-
ej osoby, jej afirmacje w aspekcie istnienia. Relacja wiaze
nas o wiele silniej z drugg osoba, niz uczucia, moze by¢
wieczna w catkiem dostownym sensie, za$ uczucia maja
swoja dynamike - stabna, chwilowo zmieniajg wektor. Sg
regulowane potrzebami ciata. Dodajmy, zZe na pelng wiez
sktadajg sie jeszcze wiara jako reakcja na prawde drugiej
osoby i nadzieja jako reakcja na jej dobro (doskonato$¢).
Trzy relacje sktadaja si¢ na obecno$¢ rozumiang filozofi-
cznie.

Z racji ludzkiej natury obie skltadowe mitosci — uczucia
i relacja — sg calkiem naturalne. Nie ma ludzkiej mito$ci
~czystej” pozbawionej uczu¢ lub relacji. Rozne s3 tyl-
ko proporcje skladnikéw. W miloéci typu ,dilectio”
przewaza relacja osobowa (altruizm) , zas w milosciach
ponizej poziomu osoby - przewazaja uczucia (np. w
pozadaniu, ,,concupiscentia”). Wazna zasada jest prymat
relacji nad uczuciami. Bez relacji osobowej (np. gdy zer-
wiemy relacje), uczucia ulegaja rozproszeniu w procesie
rozpaczy. Dzieje sie tak czesto, gdy ,nie czujemy mitosci”
Tymczasem relacji nie da si¢ ,,czu¢”, czujemy tylko ,,uczu-
cia’, ktére informuja nas o stanie relacji. Relacje identy-
fikujemy metafizycznie, poprzez ich skutki, rezultaty.
Na przyktad w sytuacji $mierci kochanej osoby czesto
sadzimy, ze utraciliémy milo$¢, tymczasem mito$¢ jest
silniejsza niz $§mier¢, o czym zaswiadcza analiza filozofi-
czna i teologiczna. Wlasnie ten moment pomytki co do
natury mifosci stanowi pozywke procesu rozpaczy. Tylko
nasza decyzja moze zniszczy¢ milos¢ jako relacje, bo ona
jest w nas trwalym przystosowaniem istoty do drugiej
osoby. Nawet wtedy jednak pozostaja w nas pewne skut-
ki milosci, nieusuwalne przez wieczno$¢é. Na tym polega
pomylka stanu rozpaczy, gdy sadzimy, zZe milos¢ mineta
czy znikneta. Czesto przemijaja lub zmieniajg si¢ uczucia,
lecz relacja trwa na zawsze.

Gdy rozwazamy te sprawy w oparciu o filozofi¢ $w. To-
masza z Akwinu, czytajac go powierzchownie, mozemy
ulec pewnemu zludzeniu, ze oto Akwinata, podobnie jak
wielu innych myglicieli, traktowat mito$¢ wylacznie jako
uczucie. Ot6z taki opis znajdujemy tylko w czesci psycho-
logicznej jego dziel, natomiast nie w czesci teologicznej.
Aby wyjasni¢ wiez cztowieka z Bogiem uzywa on jezyka
relacji, aby wyjasnia¢ mitos¢ ludzka uzywa jezyka emocji.
Doktadna analiza jego stanowiska ujawnia jednak, ze
zawsze oba sktadniki mitosci sg wazne.

Dlaczego wspotcze$nie mamy taki problem ze zrozumi-
eniem miloéci? Poniewaz zatraciliémy poczucie nasze-
go dualizmu, zapanowal monizm, a mifosci nie da si¢
zrozumie¢ na tle zredukowane wizji cztowieka. Taki stan
naraza nas na latwiejsze uleganie rozpaczy, gdy identyfi-
kujemy wylacznie $wiat uczué, a nie relacji osobowych.

III. Skutki redukcjonizmu i naturalizmu.

Redukcjonizm i naturalizm wspolczesny, w ktérym



trigger the process of despair. Practical materialism is a
predominance of carnality and the “pleasure principle”
Reduction of life to the “pleasure principle” thus threa-
tens the crisis of love and despair. There are some typical
situations in which the "pleasure principle” dominates:
substance use (alcohol, narcotics), selfish, egoistic sex, se-
vere traumatic experiences without intellectual treatment
( feelings domination !), practice of utilitarianism and
hedonism. Many contemporary problems (alcoholism,
family breakdown) are based on an undiagnosed process
of despair.

4. Back to the motto - contemporary mistakes - seeds of
despair.

We can finally describe some contemporary mistakes
about love that result from false anthropology. They are
listed as follows:

Love is only a feeling’ (but what about relations?)

‘Love is a response to beauty’ (but what about reality?)

‘Man is only body’ (but what about the spirit?)

“There is no God, and love is only human’ (but there is no
love as such!)

‘Love is impermanent’ (but what about stable lovers?)
Persistence of love does not depend on our decisions’ (but

what about the cultivation of love? What is the aim of cul-
ture?)

Conclusion: False anthropology is a source of despair for
many people.

Bibliography / Bibliografia:
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ujmuje si¢ czlowieka jedynie jako jednolitg strukture
materialng, jako biologiczny organizm, powoduje, ze
wspollczesny czlowiek tatwiej ulega rozpaczy. Koncen-
tracja na $wiecie uczu¢ dziata przeciw relacjom, ktore
sg zaniedbane, nieznane, pomijane. I tak zaréwno prak-
tyczny, jak i teoretyczny materializm powoduje u wielu
ludzi rozpacz, gdyz nie rozumieja przebiegu i stanu swej
mifosci. W materialistycznym ujeciu cztowieka dominu-
je ,zasada przyjemnosci” czyli prymatu prostych uczué.
To jawna droga do rozpaczy, gdyz kierowanie sie zasada
przyjemnosci oddala nas od troski o relacje, ktore nie sg
egoistyczne. Bardzo wiele sytuacji, w ktérych dominuja
uczucia (przyjemnos$¢) w gruncie rzeczy ostabia nasza
mito$¢ jako relacje (substancje psychoaktywne, seks
skierowany na samg przyjemno$¢, ale takze traumy sp-
rowadzone tylko do wymiaru uczuciowego). Wszelki
hedonizm i utylitaryzm zawiera w sobie ziarna rozpaczy.
I wiele wspolczesnych masowych problemdw opiera sie
na nierozpoznanym procesie rozpaczy, ktéremu ulega
tak wiele osob, ze wzgledu na dominacje uczuc i zasady
przyjemnosci.

IV. ,Nasiona rozpaczy” - wspolczesne pomyltki.

Oto lista wspolczesnych pomytek, ,nasion rozpaczy”
przenikajacych nasza kulture:

Mitosé jest tylko uczuciem ( a co z relacjami osobowymi?).
Mitos¢ jest odpowiedzig na pigkno ( a co z realnoscig?).
Czlowiek jest jedynie ciatem ( a co z duchem?).

Nie ma Boga, a mifos¢ jest tylko ludzka ( ale wtedy wcale
nie ma mitosci jako takiej!).

Mito$¢ jest zawsze nietrwata ('a co ze statymi w mitosci
kochankami?).

Trwatos¢ mitosci nie zalezy od naszej decyzji ( a co z
konieczng troskg o mitoscé?).

Whiosek: falszywa, niepelna antropologia jest Zrédlem
pomylek co do natury ludzkiej miloscii z tego wzgledu jest
zrédlem rozpaczy dla wielu ludzi.
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Comment on “The Nature of Des-
pair’ by Krzysztof Wojcieszek.
by Trevor Griffiths

This is a stimulating article, but perhaps it is best to read it
as a useful summary of Classical anthropology to compa-
re any future developments of anthropological we might
make in this 21st Century.

At first read it seems tempting to elevate relationships to
some spiritual Ideal, especially the relationship of Love,
and to downgrade emotions to a level of mere physical
need, so that the one can be set over against the other.
However, on closer reading a number of problems emer-
ge, which can stimulate prolonged and fruitful debate, I
am sure, in EMCAPP in future years.

The first, and greatest, problem that I can see is that EM-
CAPP states that its approach to psychology and psy-
chotherapy is empirical. An empirical basis is important
to establish the place of Christian psychology and psy-
chotherapy, and I do not imagine anyone would want to
abandon that position so hard fought for. But how does
this statement in Section 2 fit with empiricism: “Feelings
(emotions) are always selfish and unstable/ dynamic; and
personal relationships are always altruistic and durable?
This is asserted as a result of a 5th Century thought ex-
periment by Boetius. Should we base a 21st Century psy-
chotherapy on it?

Earlier in that same Section, Krzyzstof states: “To avoid
despair we should understand the nature of love as a per-
sonal relationship which is impossible to break (without
our own conscious decisions).” Having postulated a com-
plete dualism between an Ideal Love and physical emoti-
on, he now asserts that wilful human choice can break the
dualistic Ideal of Love. Therefore, love is NOT an absolu-
te; and more troublesome still for dualism is that the only
therapeutic option now available is to bring people to a
choice to believe that Love IS that absolute.

I think Krzyztof’s view that the special role of feelings is
to protect our body and our somatic needs comes from
Thomas Aquinas’ view of emotions (13th Century),
as interpreted by the 20th Century Polish philosopher
Mieczystaw Gogacz. However, I cannot see how dualism
explains the comment in the summary that “If we are in
the situation of breaking our personal relations (love cri-
sis, death of relatives, trauma, for example), our emotions
(feelings) also collapse; so breaking personal relations has
a damaging influence on our body” Why damaging!? Yes,
relational change demands physical adaptation to new
circumstances, but physcial damage is not inevitable, and
the purpose of emotion is not only to make you take note
of damage! The present day neuro-science view of the
nature of emotion is far more assertive and exploratory
than that. Then also comes, “That state is called the state
of despair, with death as the final result” [My italics] This
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surely is a philosophical thought experiment, not realistic
anthropology. Does he mean spiritual death (separation),
or physical death? In my experience as a medical doctor,
most despairing people stay alive, and question why they
are still alive!

Let us not forget that St Thomas Aquinas developed his
theology and anthropology eight centuries ago in respon-
se to the discovery of Aristotle from the Arabic world.
This discovery deeply challenged the long-prevailing Pla-
tonic philosophy on which the Western Church had cho-
sen to risk its good standing. Aristotle’s focus on change
and transformation cut right across Platonic Idealism,
removing all its comfortable certainties, so that Aquinas
had to formulate his ‘proofs of the existence of God’ in
an attempt to create a new foundation. In this 21st Cen-
tury we face a challenge to anthropology that is no less
deeply unsettling than Aristotle was to Plato. The birth
of the New Science of chaos theory with emergent adap-
tive systems is a powerful way to understand Life. Many
people who do not understand it are scared of chaos the-
ory, but adaptive living systems that emerge from chaos
are entirely consistent with tri-une theology. Adaptive
human systems take shape around word. They are also
available to empirical challenge, unlike a dualistic Ideal.
If we need a Classical root to be brave enough to develop
a new Christian anthropology, we could look to the 7th
Century St Maximus the Confessor, whose view of logoi
is fully trinitarian.

Krzyzstof has achieved a valuable summary of the dualis-
tic alternative, but I fear it will be difficult to shape a 21st
century Christian psychotherapy around it.
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The Role of Religious Trust in
Overcoming Conflicts.
Empirical Verification of the
Pastoral Psychology Para-
digm

Romuald Jaworski

Both my personal contacts with patients as a psychothe-
rapist and extensive reading in the psychology of religion
and pastoral psychology have brought to my attention the
issue of harmony and conflict. I have devoted many years
to contemplating harmony in its complexity and simpli-
city. I have analyzed its sources, structure, and function
in people’s psychological and religious lives. At the same
time, I have also broadened my knowledge of various as-
pects of conflicts. Following years of studies and delibe-
rations, I have formulated a simple and psychologically
important thesis that human life unfolds between the
desire for harmony and the experience of conflicts. The
results of these studies were published in my book “Har-
mony and Conflicts”. (R. Jaworski, Harmonia i Konflikty
[Harmony and Conflicts], Wydawnictwo UKSW, Warsaw
2006 (2nd edition).)

The quest for harmony is an eternal and universal desire
of mankind and constitutes a fundamental prerequisite
for attaining the objective established by religion for the
human being, that is, the achievement of complete, ever-
lasting inner harmony; harmony with God, with people,
and with the surrounding world. In this sense, a desire
for harmony through overcoming conflicts seems to be
the basic paradigm of pastoral psychology. (Cf. J. Schar-
fenberg, Einfithrung in die Pastoralpsychologie, Vanden-
hoeck Verlag, Géttingen 1985.)

To a psychologist who strives to understand human ex-
periences and actions, “harmony” is a paradigm that ma-
kes it possible to surmount reductionism and to see the
human being in his or her ontic structure, full of tensi-
ons and conflicts, but directed in a certain way. To a psy-
chotherapist, harmony is a criterion for understanding
a person’ situation in his or her going through various
conflict situations towards the goal of internal and exter-
nal harmony.

The degree of achievement of the postulated internal
and external harmony is also a sign of personal maturi-
ty, health, and good physical, psychological, and spiritual
condition. A lack of internal and external harmony in a
personss life leads to conflicts, crises, disorders and sym-
ptoms of disease.

A focus on internal and external conflicts in a person’s
striving for a full life corresponds to the results of pasto-
ral psychological studies on the human spiritual struggle.
Religious and spiritual life is not easy or simple. A spiri-
tual struggle can lead towards a path of spiritual growth
or detract from it.

Psychologists have identified several types of spiritu-
al struggle: interpersonal struggle, inner struggle, and
struggle with God (cf. Hill and Pargament, 2003). Inter-
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Znaczenie ufnosci religijnej
w przezwyciezaniu konflik-
tow. Empiryczna weryfikac-
ja paradygmatu psychologii
pastoralne;j.

Romuald Jaworski

Zaréwno osobiste kontakty z pacjentami w gabinecie
terapeutycznym, jak rowniez lektury licznych dziet z psy-
chologii religii i psychologii pastoralnej naprowadzily
mnie na problematyke harmonii i konfliktu. Wiele lat
pos$wiecilem rozwazaniom nad harmonig, jej ztozonoscia
i prostota. Analizowalem jej geneze, strukture i funkcje
w zyciu psychicznym i religijnym. Poglebialem zarazem
swoja znajomos$¢ problematyki konfliktow. Efektem wie-
loletnich studiéw i przemyslen stato si¢ sformulowanie
prostej i rOwnoczesnie psychologicznie wazniej tezy, ze
zycie ludzkie toczy si¢ miedzy pragnieniami harmonii
i doswiadczeniami konfliktéw. Wyniki tych studiéw i
rozwazan opublikowalem ksigzce ,,Harmonia i konflikty”
(R. Jaworski, Harmonia i Konflikty, Wyd, UKSW Warsza-
wa 2006 (wyd. II).)

Poszukiwanie harmonii odpowiada odwiecznemu i uni-
wersalnemu pragnieniu czlowieka i stanowi podstawowy
warunek osiggniecia celu, jaki stawia przed cztowiekiem
religia. Tym celem jest osiagniecie pelnej i wiecznej
harmonii wewnetrznej, harmonii z Bogiem, z ludzmi
i otaczajacym $wiatem. W tym sensie mozna moéwic¢ o
dazeniu do harmonii na drodze przezwyciezania kon-
fliktéw jako o podstawowym paradygmacie psychologii
pastoralnej. (Por. J.. Scharfenberg, Einfithrung in die Pas-
toralpsychologie., Vandenhoeck Verlag. Gottingen 1985.)
»Harmonia” jest dla psychologa poszukujacego zrozumi-
enia ludzkich przezy¢ i dziatan, paradygmatem, ktéry po-
zwala przezwyciezy¢ redukcjonizm, zobaczy¢ cztowieka
w jego ontycznej strukturze, wprawdzie pelnej napie¢
i konfliktow, ale skierowanej w okreslonym kierunku.
Dla psychoterapeuty harmonia jest kryterium zrozumi-
enia sytuacji cztowieka w jego wedrowaniu przez rézne
konfliktowe sytuacje ku celowi, jakim wiasnie jest dla
cztowieka harmonia wewnetrzna i zewnetrzna.

Stopien zblizenia do postulowanej harmonii wewnetrznej
i zewnetrznej jest zarazem znakiem dojrzalosci osobo-
wej, zdrowia, dobrej kondycji psychofizycznej i duchow-
¢j. Brak harmonii wewnetrznej i zewnetrznej w Zyciu
czlowieka ujawnia si¢ w postaci konfliktéw, kryzysow,
zaburzen i symptomow chorobowych.

Uwzglednienie konfliktéw wewnetrznych i zewnetrznych
w dazeniu czlowieka ku pelni zycia koresponduje z wy-
nikami badan psychologiczno-pastoralnych dotyczacych
walki duchowej w cztowieku. Religijne i duchowe Zycie nie
jest fatwe ani proste. Zmagania duchowe mogg prowadzi¢
na $ciezke duchowego wzrostu lub z niej sprowadzac.
Psychologowie okredlili kilka typéw duchowej walki: in-
terpersonalne zmagania, zmagania wewnetrzne, walke
z Bogiem (por. Hill, Pargament, 2003). Interpersonalne
zmagania mogg wywolywac religijne konflikty miedzy



personal struggle can lead to religious conflicts between
husband and wife, family members, or members of so-
cial and religious groups. A struggle can also take place
within individuals, e.g. in the form of conflicts between
their striving for virtue and the actual behavior. An in-
dividual may also defy god, questioning His presence,
forgiveness, power, and significance in one’s personal life.
This religious and spiritual struggle may have important
implications for one’s health and wellbeing as it evokes
eternal questions and doubts.

Psychological operationalization of harmony and conflicts
occurring in human life

Following theoretical consideration of harmony and con-
flicts, this theory was put to empirical test. Harmony and
conflicts were psychologically operationalized in a way
that, in accordance with the canons of modern psycholo-
gy and through empirical research, would make it possi-
ble not only to describe their structure, but also arrive
at their personality correlates and identify their relation-
ship with one’s religious life. Thus, the research hypothe-
ses concerned the relationship between the “harmony-
conflict” dimension either with various dimensions of
personality or with religiousness. The Conflict-Harmony
Scale, which was constructed in order to determine the
level of harmony achieved (and, at the same time, the de-
gree of conflict), was psychometrically checked in terms
of adequacy and reliability.

In turn, the dependent variables (personality and reli-
giousness) were examined with the standard methods:
personality by means of the Adjective Check List (ACL)
by H. G. Gough and A. B. Heilbrun and the Revised NEO
Personality Inventory (NEO PI-R) by P. T. Costa and R.
R. McCrae (the socalled Big Five); and religiousness by
means of a revised version of the Scale of Personal Re-
ligiousness (SPR), which consists of 4 subscales, that is,
religious faith, morality, religious practices, and religious
self.

The hypotheses were verified on the basis of very rich
empirical material collected from 342 respondents. The
obtained results remain in line with the extensive litera-
ture on the various internal and external conflicts. Fac-
tor analysis has led to the identification of four kinds of
conflicts and the definition of the characteristic profiles
of persons fraught with those conflicts. These are “fata-
lists” who have given up striving for change due to their
psychological scars or learned helplessness; “the quarrel-
some” who exhibit a confrontational or competitive at-
titude; “people with qualms” who are deeply affected by
conflicts of moral nature, and “weak characters” who are
unable to direct themselves due to a deficient will. Each
of these profiles is characterized by specific sources of the
experienced conflicts and also implies a certain configu-
ration of personality traits. Indeed, it is the characteristic
personality traits correlated with these types of conflicts
that reveal the different paths of individual development
and determine specific difficulties these people face in
their striving for harmony.

The conflicts described herein can be analyzed in diffe-
rent contexts. Fatalism can be best interpreted in the con-
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matzonkami, czlonkami rodziny, cztonkami grup
spolecznych czy religijnych. Walka moze takze toczy¢
sie wewnatrz jednostki, np. konflikty miedzy dgzeniem
do cnoty a aktualnym zachowaniem. Jednostka moze
takze walczy¢ z Bogiem, kwestionujac Jego obecno$é,
wyrozumiato$¢, wladze i znaczenie dla osobistego Zycia.
Ta religijna i duchowa walka moze mie¢ wazne impli-
kacje dla zdrowia i dobrostanu, poniewaz przywotuje od-
wieczne pytania i watpliwo$ci.

Psychologiczna operacjonalizacja harmonii i konfliktow
wystepujacych w zyciu czlowieka

Po teoretycznych rozwazaniach nad harmonig i konflik-
tami przyszedl czas weryfikacji empirycznej tej teorii.
Chodzilo przy tym o operacjonalizacje psychologiczng
harmonii i konfliktéw, ktéra zgodnie z kanonami
wspolczesnej psychologii pozwolitaby na drodze badan
empirycznych nie tylko opisa¢ ich strukture, ale takze
wydoby¢ osobowoséciowe korelaty oraz zobaczy¢ relacje
do zycia religijnego. Hipotezy badawcze dotyczyly za-
tem zwigzku wymiaru ,harmonijnosci-konfliktowosci”
badz to z rozmaitymi wymiarami osobowosci, badz z
religijnoscig. Skonstruowana w celu okre$lenia poziomu
realizacji harmonii (a zarazem nasilenia konfliktowosci)
Skala Konfliktu-Harmonii (SKH) zostata psychometry-
cznie sprawdzona pod wzgledem trafnoéci i rzetelno$ci.
Z kolei zmienne zalezne (osobowos¢ i religijno$¢) byly
badane klasycznymi metodami: osobowos¢ przy pomocy
1) Testu Przymiotnikéw (ACL) H.G. Gougha i A.B. Heil-
bruna, i Inwentarza Osobowosci (NEO PI-R) P.T. Costy i
R.R. McCra¢’a (tzw. wielka piatka); zas religijno$¢ badano
przy pomocy poprawionej wersji Skali Religijno$ci Per-
sonalnej (SPR), ktéra zawiera 4 podskale: wiara religijna,
moralno$¢, praktyki religijne i self religijny.

Na podstawie bardzo bogatego materialu empiryczne-
go, zebranego od 342 respondentéw udalo si¢ dokona¢
weryfikacji postawionych hipotez. Wyniki uzyskane
w badaniach wpisuja si¢ dobrze w bogata literature
dotyczaca roznego rodzaju konfliktéw wewnetrznych i
zewnetrznych. Analiza czynnikowa pozwolita wydoby¢
cztery rodzaje konfliktéw i opisaé charakterystyczne
sylwetki 0séb, u ktorych te konflikty dominujg. Sg to:
Hfatalici” - ktorzy z powodu zranien lub wyuczonej
bezradnos$ci nie podejmujg wysitku zmian, ,ktotliwi” -
nastawieni konfrontacyjnie i rywalizacyjnie do otoczenia
spolecznego, ,obarczeni wyrzutami sumienia” - ktor-
zy gleboko przezywaja konflikty natury moralnej, oraz
»stabe charaktery” - nie potrafigce pokierowaé sobg z
powodu niedyspozycji woli. Kazdy z opisanych typow
charakteryzuje si¢ nie tylko zréznicowans, specyficzng
dla siebie, genezg przezywanych konfliktow, ale wyzwala
tez okreslona konfiguracje cech osobowosci. To wiasnie
charakterystyczne rysy osobowosci skorelowane z tymi
typami konfliktu ukazujg odrebng droge indywidualnego
rozwoju oraz okreslaja specyficzne trudno$ci wystepujace
u tych 0séb w dazeniu do harmonii.

Opisywane tu konflikty mozna analizowaé w réznych
kontekstach. Fatalizm najlepiej interpretowaé w
kontekscie  psychologii  klinicznej  (depresyjnosci,
biernosci, apatii) lub psychopatologii spotecznej (wyuc-
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text of clinical psychology (depression, passivity, apathy)
or social psychopathology (learned passivity). Quarrelso-
meness may be explained from the perspective of social
psychology or interpersonal communication psychology.
Conflicts of conscience are addressed by the field of mo-
ral psychology, and weakness of character by personality
psychology and psychopedagogy. All of these disciplines
have produced significant contributions, and the resul-
ting understanding of the abovementioned conflicts may
be very useful in pastoral work.

Factor analysis of the results obtained with the Harmo-
ny-Conflict Scale has led to identification of yet another
factor that is very significant to the subject matter of this
paper, namely, religious trust.

“Religious trust” as a research concept is an important
dimension of religious life studied by, among others, M.
Buber and E. H. Erikson.

In his wellknown book entitled “Two Types of Faith” (M.
Buber, Two Types of Faith: A Study of the Interpretation
of Judaism and Christianity, by Paperback 1961). Martin
Buber writes that despite the great diversity of faith con-
tent, faith itself occurs only in two forms: one is linked to
trust in someone, and the other to belief that something
is true. The first type of faith is fundamental to religious
life. Still, more psychosocial research has been focused on
the latter type of faith, including consistency of religious
attitudes, systems of beliefs, their acceptance, prejudices,
etc. However, the dimension of trust, which seems to be
of more psychological nature, requires new, indepth the-
oretical analysis and empirical verification.

Also E. H. Erikson indicates the crucial role of trust while
analyzing human development. He speaks of primary
trust as the first virtue developed at the stage of infancy
through conflict between trust and mistrust. This prima-
ry, or basic, trust plays a key role in the development of
religiousness, leaving its stamp on one’s relationship to
God and Transcendent Reality at all the subsequent sta-
ges of oness life.

The empirical verification of trust in religious and psy-
chological life is enabled by the subscale of “religious
trust” (RT), which is one of the factors in the Harmony-
Conflict Scale (HCS). Using this method, it is possible to
determine the correlation between religious trust and se-
lected dimensions of religiousness and personality.

Conflicts in persons who have religious trust and in those
who do not

The four identified types of conflict personality (“fata-
lists,” “the quarrelsome,” “people with qualms,” and “weak
characters”) indicate areas of possible conflicts, which
can, however, be avoided by pursuing harmony through
religious trust. This analysis of psychological and reli-
gious aspects of conflicts and harmony constitutes the
fundamental paradigm of pastoral psychology.

The CHS results obtained by persons who have religious
trust and by those who do not reveal differences in the
extent of conflicts experienced by them. Higher religious
trust is accompanied by a lower extent of conflicts measu-
red with the subscales of fatalism (FL), conflicts with peo-
ple (CP), and weakness of character (WC). Thus, one can
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zona bierno$¢). Kétliwos¢ znajduje swoje wyjasnienie na
obszarze psychologii spofecznej lub psychologii komuni-
kacji interpersonalnej. Konfliktami sumienia zajmuje si¢
psychologia moralnos$ci. Natomiast staboscig charakteru
psychologia osobowosci i psychopedagogika. Dorobek
tych dyscyplin jest znaczny, a wiedza dotyczaca wymieni-
anych tu konfliktéw moze by¢ bardzo uzyteczna w pracy
duszpasterskiej.

Analiza czynnikowa wynikéw uzyskanych w badaniach
Skala Harmonii i Konfliktéw pozwolila wydoby¢ jeszcze
jeden czynnik bardzo znaczacy dla prezentowanego tu
tematu. Czynnikiem tym jest Ufno$¢ Religijna.

,Ufno$¢ religijna” jako kategoria badawcza w psychologii
religii jest znaczagcym wymiarem Zycia religijnego. Zaj-
mowali sie nig m.in. M. Buber i E. H. Erikson.

Martin Buber w znanej ksigzce po$wigconej problematy-
ce wiary (,Dwa typy wiary”, Krakow 1995) stwierdza, ze
pomimo wielkiej réznorodnosci tresci wiary, sama wiare
znamy tylko w dwdch postaciach: jedna wiaze si¢ z fak-
tem posiadania zaufania do kogos, druga z uznaniem za
prawdziwy pewnego stanu rzeczy. Dla zycia religijnego
ten pierwszy typ wiary ma zasadnicze znaczenie. Mimo
to, wiecej badan psychospotecznych poswigcono dru-
giemu typowi wiary - badano spdjnos¢ postaw religij-
nych, system przekonan, ich akceptacje, uprzedzenia itd.
Tymczasem wymiar zaufania, ktory wydaje si¢ bardziej
psychologiczny domaga si¢ wcigz nowych, pogltebionych
analiz teoretycznych i weryfikacji empiryczne;j.

Roéwniez E.H. Erikson analizujac rozwoéj czlowieka zwra-
ca uwage na podstawowa funkcje ufnosci, gdy mowi o
prazaufaniu jako pierwszej cnocie ksztaltujacej si¢ w ok-
resie niemowlecym na drodze konfliktu miedzy ufnoscia
a nieufnoscig. To prazaufanie, albo podstawowa ufnos¢,
odgrywa istotna role w rozwoju religijno$ci, zabarwiajac
na wszystkich dalszych etapach zycia ksztalt relacji do
Boga i calej Rzeczywistoéci Transcendentne;.
Empiryczna weryfikacje funkeji ufnos$ci w zyciu re-
ligijnym i psychicznym umozliwia wiasnie podskala
»Ufnosci Religijnej (UR)” stanowiaca jeden z czynnikow
SHK (Skali Harmonii i Konfliktu). Badania t3 metoda
pozwalajg na okreslenie korelacji ufnosci religijnej z wy-
branymi wymiarami religijnosci i osobowosci.

Konfliktowos¢ 0sob ufnych i nieufnych religijnie

Wyodrebnione cztery typy osobowosci konfliktowej
(»fatalisci”, ,kiotliwi’, ,,obarczeni wyrzutami sumienia” i
»slabe charaktery”) zarysowuja obszar mozliwych kon-
fliktow, z ktorego jednak jest wyjscie ku harmonii przez
religijna ufno$¢. Wtasnie ta analiza psychologiczno-
religijnych prawidlowos$ci przejawiania sie konfliktow i
harmonii jest podstawowym paradygmatem psychologii
pastoralne;j.

Wyniki uzyskane przez obie wyodrebnione grupy
os6b ufnych i nieufnych religijnie w badaniach SK-H
ujawniajg roznice w nasileniu konfliktéw przezywanych
przez te osoby. Wyzszej ufnosci religijnej towarzyszy
nizsze nasilenie konfliktow mierzonych podskalami
Fatalizmu (FZ), Konfliktéw z ludzmi (KL) Staboscia
charakteru (SCH). Mozna wigc stwierdzi¢, ze gdy spa-
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conclude that when religious trust diminishes, the con-
flicts measured with the above scales intensify. This re-
lationship does not hold only for conflicts of conscience,
which confirms that religious and moral experiences are
relatively independent of each other.

Tab. 1. Conflict-Harmony Scale Test Results
for the RT+ and RT- Groups

da ufno$¢ religijna, nasilajg si¢ konflikty mierzone tymi
skalami. Tylko w przypadku konfliktéw sumienia nie
wystepuje ta zaleznos¢, co potwierdza opinie o wzglednej
niezaleznosci przezy¢ religijnych i moralnych.

Wyniki badan SK-H grup UR(+) i UR(-)

CHS
Subscales

FL
CP
RT
CC
WCH

RT - RT + t P
N=95 N=93

M s M s

51.57 9.27 46.4 9.23 3.831 0.000
53.04 9.09 4513 10.14 5.638 0.000
3935 74 62.33 2.16 -29.029 0.000
4945 9.29 50.06 10.57 -0.422 0.674
51.17 1029 44.73 8.79 4.608  0.000

Podskale UR(-) UR(+) t
SK-H N=95 N=93
M S M S
FZ 51,57 9,27 46,4 9,23
KL 53,04 9,09 45,13 10,14
UR 39,35 7.4 62,33 2,16
KS 49,45 9,29 50,06 10,57
SCH 51,17 10,29 44,73 8,79

FL - Fatalism in life, helplessness

CP - Conflicts with people

RT - Faith and religious trust

CC - Conlflicts and uneasiness of conscience
WCH - Weakness of character

M - mean, s - standard deviation,

t - Student's t-test, p — confidence level

The results in the RT subscale lead to the identification
of respondents with high religious trust (UR+) and those
with low or absent religious trust (RT-). Further research
shows that in the group of respondents having religious
trust, men significantly outnumber women (58.1% vs
41.9%), while in the group of persons with lower religious
trust, the opposite is true it consists of 60% females and
40% males.

Religiousness of persons who have religious trust and of
those who do not

The results obtained with the Scale of Personal Religious-
ness reveal a strong mutual correlation between religious
trust and the personal nature of the religious relation-
ship. Persons who have religious trust are characterized
by personal religiousness (in all aspects), while those who
do not display religious trust tend to reveal apersonal reli-
giousness (also in all aspects).

The subjects that scored high on the subscale of religious
trust have a sense of a personal bond with God, who is
active in this relationship. They trust God, whom they
perceive as a loving Father. They believe in His mercy and
accept His plans in their lives. Also in experiencing dist-
ress, they are obedient to God. They tend to interpret the
things that happen in their lives in terms of God’s will
(RF+). The daily choices and moral behavior of persons
who have religious trust are motivated by their religious
beliefs. They are ready to seek and follow God’s will. Their
sense of responsibility to God for their thoughts and ac-
tions is related to their desire to show love to God with
everything they do rather than to fear of God’s punish-
ment (RM+). Persons who have religious trust attach
substantial importance to religious practices, which they
follow irrespective of public opinion.
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3,831
5,638
-29,029 0,000
-0,422 0,674
4,608

FZ - fatalizm zyciowy, bezradno$é
KL - konflikty z ludzmi

UR - wiara i ufnosc¢ religijna

KS - konflikty i niepokéj sumienia
SCH - stabos¢ charakteru

W Wryniki w podskali UR pozwalaja wyodrebnié grupy
badanych o wysokiej (UR+) i niskiej ufnosci religijne;j lub
jej braku (UR-). W grupie oséb ufnych religijnie istnie-
je znaczaca przewaga liczebnosci mezczyzn (58,1%) nad
kobietami (41.9%). Natomiast w grupie o nizszej ufnosci
religijnej ujawnia si¢ tendencja przeciwna - 60% kobiet i
40 % mezczyzn.

Religijno$¢ osob ufnych i nieufnych religijnie

Uzyskane w badaniach Skalg Religijnosci Personalnej
(SRP)wyniki wskazuja na silng wzajemng zaleznos¢
miedzy ufnoscig religijng i personalnym charakterem
relacji religijnych. Osoby ufne religijnie charakteryzuja
sie religijno$cia personalng (réznica dotyczy wszystkich
jej wymiaréw), natomiast osobom z nieufnoscig religijna
towarzyszy religijno$¢ apersonalna (takze dotyczy wszys-
tkich jej wymiaréw).

Osoby uzyskujace wysokie wyniki w podskali Ufnosci
Religijnej maja poczucie wewnetrznej wiezi z Bogiem,
ktory jest aktywny w relacji do czlowieka. Wierza Bogu,
ktorego spostrzegaja jako mitujacego Ojca. Wierza w Jego
milosierdzie i akceptuja Jego plany we wlasnym zyciu.
Takze w doswiadczeniach nieszczescia sg ulegli wobec
Niego. Interpretuja zdarzenia w kategoriach woli Bozej
(WR+).

Codzienne decyzje i postepowanie moralne oséb ufnych
religijnie motywowane sa przekonaniami religijnymi.
Cechuje je gotowoé¢ do odczytywania i realizowania woli
Bozej. Ich poczucie odpowiedzialno$ci przed Bogiem za
mysli i czyny, zwiazane jest bardziej z pragnieniem, by
kazdym czynem ukazywaé Bogu mito$¢, niz z lekiem
przed karg Bozg (MR+).



Tab. 2. Scale of Personal Religiousness Test Results for the
RT+ and RT- Groups

RF
RM
RP
RS
PR

RT(-) RT(+) t p
N=95 N=92

M s M S

42.07 9.16 58.89  6.92 -14.195 0.000
42,62 923 58.22  6.82 -13.174 0.000
42,40 8.00 58.74  7.27 -14.606 0.000
42.05 9.06 58.49 595 -14.708 0.000
113.44 30.04 169.18 18.67 -15.294 0.000

S - Subscales of the Scale of Personal Religiousness
RF - Religious faith

RM - Religious morality

RP - Religious practice

RS - Religious self

PR - Personal relationship

M - mean, s - standard deviation, t - Student's t-test, p - confidence level

They try to broaden their religious knowledge. They often
practice prayers of thanksgiving and intercession. They
are capable of contemplation and they enjoy reflecting on
religious issues frequently. Involvement in the life of the
Church is for them a source of satisfaction (RP+). They
have a strong feeling of closeness to God and identifica-
tion with Him. Also in their daily activities, they believe
that they remain in permanent contact with God. Proud
of being Christians, they are constantly ready to deepen
their religious life (RS+).

On the other hand, persons with low religious trust re-
veal apersonal religiousness. They do not have a sense
of a personal relationship with God or believe in God’s
plans for their lives. They tend to interpret the things that
happen in their lives in terms of “fate” Sometimes they
defy God due to their suffering. They do not believe in the
Divine Providence (being convinced that God is passi-
ve). They doubt His mercy, treating Him as a Judge rather
than a Father (RF-).

Their moral behavior is not motivated by religious belief,
and thus they do not take into account God’s will in plan-
ning their lives. Religion has no influence on their daily
choices. Usually, they do not feel responsible before God
for their thoughts and actions. However, if they do avoid
vices for the sake of God, this is motivated by fear of pu-
nishment rather than love for Him (RM-).

They do not pay particular attention to religious practi-
ces, which are often conditional on public opinion. They
rarely pray for others and are unable to contemplate. They
do not seek to broaden their religious knowledge. They
give little thought to religious issues and they do not en-
joy thinking about them. They are not involved in the life
of the Church (RP-).

Personality of persons who have religious trust and of tho-
se who do not

Analysis of the profiles with the ACL shows some diffe-
rences between people with high and low degrees of re-
ligious trust.
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Tab. 60. Wyniki badan Skalg Religijnoéci Personalnej grup
H-ur i K-ur
Podskale UR(-) UR(+) t p
Skali Religijnosci Personalnej
N=95 N=92
M s M s
[WR — wiara religijna 42,07 | 9,16 | 58,89 | 6,92 |-14,195] 0,000
MR — moralnosé rel. 42,62 | 923 | 5822 6,82 |-13,174] 0,000
PR — praktyki rel. 42,40 | 8,00 | 58,74 | 7,27 |-14,606| 0,000
SR — ,,self” religijny 42,051 9,06 | 58,49 | 5,95 [-14,708| 0,000
[RP — rel. Personalna 113,441 30,04 [ 169,18] 18,67 |-15,294| 0,000
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Osoby ufne religijnie przywiazuja duza wage do prak-
tyk religijnych, ktére wykonuja niezaleznie od opinii
spolecznej. Staraja si¢ poglebia¢ wiedze religijna. Czesta
ich praktyka sa modlitwy dzigkczynne i wstawiennicze.
Maja zdolnosé¢ kontemplacji i znajduja rado$¢ w czestych
rozmys$laniach na tematy religijne. Zaangazowanie w
zycie Kodciota jest dla nich zrédlem satysfakcji (PR+).
Maja silne poczucie bliskosci Boga, identyfikacji z Nim.
Takze wsrod codziennych zaje¢ maja ustawiczne prze-
konanie o permanentnym kontakcie z Bogiem. Poczu-
cie dumy z bycia chrzescijaninem wyzwala w nich stalg
gotowos¢ do pogtebiania Zycia religijnego (SR+).
Natomiast osoby o niskiej ufnosci religijnej ujawniaja
cechy religijno$ci apersonalnej. Nie majg poczucia
wewnetrznej wiezi z Bogiem i nie wierza w plany Boze
dotyczace ich osobistego zycia. Zdarzenia interpretuja w
kategoriach ,,zrzadzenia losu”. Czasem czuja bunt wobec
Boga z powodu nieszcze$¢. Nie wierzg w opatrznos$é Boza
(uwazajac, ze Bog jest bierny). Watpia w Jego mitosierdzie,
traktujac Go bardziej jako Sedziego niz Ojca (WR-).

Ich postepowanie moralne nie jest motywowane prze-
konaniami religijnymi i dlatego takze w swoich pla-
nach zyciowych nie uwzgledniaja woli Bozej. Religia nie
wplywa na ich codzienne decyzje. Najczesciej brakuje im
poczucia odpowiedzialno$ci przed Bogiem za mygli i czy-
ny. Jedli jednak unikajg ztych czynéw ze wzgledu na Boga,
to czynig to raczej z leku przed karg niz ze wzgledu na
mifos¢ do Niego (MR-).

Praktyki religijne nie maja dla nich wigkszego znacze-
nia i sg czesto uzaleznione od opinii spotecznej. Rzadko
modlg sie za innych. Brak im zdolnoéci kontemplacji. Nie
daza do pogtebiania wiedzy religijnej. Rzadko rozmyslaja
na tematy religijne i nie znajduja w tym radoéci. Nie
angazujg sie w zycie Koséciola (PR-).

Osobowos¢ 0s6b ufnych i nieufnych religijnie
Analiza profiléow w ACL pozwala zobaczy¢, jak znaczace

réznice wystepuja miedzy osobami z wysokim i niskim
zaufaniem religijnym.
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Tab. 3. Adjective Check List Test Results for the RT+ and
RT-

Persons with an attitude of religious trust perceive them-
selves in a more positive light. They have stronger social
wants and needs that bring them closer to other people
(Aff+). They are open to contacts with others (Het+), rea-
dy to provide care (Nur+; Aff+), and also to solicit sup-
port from others (Suc+). They are less aggressive towards
others (Agg-) and ready to make concessions or even to
show deference (Def+). They are better adjusted to life
(P-adj+) and have a greater potential for self-control (S-
cn+). In transactional analysis, people with religious trust
reveal a strong structure of a nurturing parent (NP+).
On the other hand, persons who have low religious trust
are more autonomous, (Aut+), reveal a tendency for ag-
gressiveness, and are open to change (Cha+).

A comparison of the results of the males and females in
both groups (RT+ and RT-) examined with the CHS sca-
le did not reveal any statistically significant differences
between them. However, the RT+ group contains signi-
ficantly more women.

It would be also interesting to see full personality pro-
files of RT+ and RT- persons resulting from Costa and
McCrae’s Inventory testing. People who have religious
trust obtained the highest scores in dutifulness (C-3),
achievement striving (C-4), conscientiousness, tender-
mindedness (A-6), agreeableness, and selfdiscipline (C-
5). Such a configuration of results sheds a very positive
light on the personality traits of RT+ persons. Due to the
sense of responsibility that is revealed here, such persons
can be treated as trustworthy, dependable, and reliable.
RT- persons scored highest in the scales of values (O-6),
dutifulness (C-3), angry hostility (N-2), deliberation (C-
6), and conscientiousness. Their interests in political or
social life are not so much altruistic as competitive.

Tab. 4. NEO P-IR Test Results for the RT+ and RT-
Groups
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Osoby o ufnym religijnie nastawieniu spostrzegajg siebie
bardziej pozytywnie. Ujawniajg silniejsze pragnienia i po-
trzeby spoteczne zblizajace ich do ludzi (Aff+). Sg otwar-
te na kontakty z innymi (Het+), gotowe do $wiadczenia
opieki (Nur+; Aff+), ale takze do korzystania z pomocy
innych (Suc+). Sg mniej agresywne wobec innych (Agg-
) 1 gotowe do ustepstwa, a nawet podporzadkowania sie
(Def+). Sg lepiej przystosowane do zycia (P-adj+). Maja
wyzszg zdolno$¢ samokontroli (S-cn+). W skalach Ana-
lizy Transakcyjnej ujawnia si¢ u 0s6b ufnych religijnie sil-
na struktura Opiekunczego Rodzica (NP+).

Natomiast osoby o niskiej ufnosci religijnej s bardziej au-
tonomiczne (Aut+), ujawniajg tendencje do agresywnosci
(Agg+), sg otwarte na dokonywanie zmian (Cha+).
Poréwnanie wynikéw kobiet i mezczyzn w obu grupach
(UR+ i UR-), badanych skalag SK-H, nie ujawnilo istot-
nych statystycznie réznic miedzy nimi. Jednak w grupie
skupiajacej osoby ufne religijnie jest znaczaca statystycz-
nie przewaga kobiet.

Warto tez zobaczy¢ cate profile osobowosci, powstate w
wyniku badan Inwentarzem Costy i McCae, 0s6b o wy-
sokiej 1 niskiej ufnoéci religijnej. Osoby ufne religijnie
osiggnely najwyzsze wyniki w Obowigzkowos$ci (C-3),
Skutecznosci (C-4), Sumienno$ci, Wyrozumiatosci (A-
6), Ugodowosci, Zdyscyplinowania (C-5). Taki uklad
wynikéow badan moéwi bardzo korzystnie o charakte-
rowych cechach osobowosci 0oséb w grupie UR(+). Po-
czucie odpowiedzialnosci, ktore tu sie ujawnia sprawia,
ze mozna te osoby traktowa¢ jako godne zaufania, solid-
ne, niezawodne.

Osoby z grupy UR(-) uzyskaly najwyzsze wyniki w ska-
lach Wartosci (O-6), Obowigzkowosci (C-3), Wrogosci
(N-2), Rozwagi (C-6), Sumiennosci. Ich zainteresowa-
nia zyciem politycznym, czy spotecznym majg charakter
mniej altruistyczny, a bardziej konkurencyjny, zoriento-
wany na walke.

Wykres 9. Wyniki badan grup H-ur i K-ur Inwentarzem
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Importantly, in the RT- group, there are only small diffe-
rences between the males and females. The males scored
higher in the scales of warmth (E1), ideas (O5), altruism
(A3), competence (C1) and extraversion. This means that
they are more open to their environment and treat their
responsibilities more seriously than the females.

In the RT+ group, the differences between men and
women are much more pronounced. The men are cha-
racterized by greater agreeableness, conscientiousness,
and extraversion. They are warmer (E1+), more grega-
rious (E2+), and more active (E4+), as well as trustful
(A1+), altruistic (A3+), modest (A5+), and tendermin-
ded (A6+). They are characterized by higher competence
(C1+), dutifulness (C3+), achievement striving (C4+),
and deliberation (C6+). On the other hand, the women
scored higher on values (06), which indicates their grea-
ter involvement in social and political life.

The most significant characteristics of persons with high
religious trust and with low religious trust

Using stepwise regression data analysis, the most signi-
ficant differences between RT+ and RT- persons were
identified. Religious trust is positively correlated with re-
ligious self (RS+), religious faith (RF+), achievement stri-
ving (C4+), positive emotions (E6+), religious practices
(RP+), and the need for affiliation (Aff+), and negatively
correlated with leadership ability (Mls-).

Tab. 5. Multiple Regression Analysis of Religious Trust
(Dependent Variable)
Relative to Results for ACL, NEO-PI-R, and SPR Results

Dependent variables Beta t p

RS (SPR) 0.319 3904 0.000
RF (SPR) 0.268 4.116  0.000
C4 Achievement 0.140 3.733  0.000
striving (NEO-PI-R)

E6 Positive 0.089 2.368 0.018
emotions (NEO-PI-R)

RP (SPR) 0.158 2.350 0.019
Aff (ACL) 0.152  3.709  0.000
Mls (ACL) -0.118 -2.883 0.004

Persons with high religious trust have a strong sense of
closeness to God and identification with Him. They are
convinced that they are in permanent contact with God,
also during everyday activities. A sense of pride in being
a Christian leads to a readiness to deepen their religious
life (RS+). They trust God and accept the Divine plans
in their own lives. Also in distress they tend to be obe-
dient to God and believe in His mercy. They interpret the
things that happen in their lives in terms of God’s will
(RF+). They attach great importance to religious practi-
ces and pursue them irrespective of public opinion. They
also try to broaden their religious knowledge. They often
practice prayer of thanksgiving and intercession. They
have the capability of contemplation and enjoy thinking
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Charakterystyczne jest rowniez to, ze w grupie 0sob o nis-
kiej ufnosci religijnej wystepuja tylko nieliczne znaczace
réznice miedzy kobietami i mezczyznami (por. Aneks nr
3, Tab. 2b). Mezczyzni uzyskali wyzsze wyniki w skalach:
Serdeczno$ci (E1), Ideatow (O5), Altruizmu (A3), Kom-
petencji (C1) i Ekstrawersji. Swiadczy to o ich wigkszej
otwarto$ci na otoczenie i solidniejszym niz u kobiet trak-
towaniu zadan.

Natomiast wsrod osob ufnych religijnie zréznicowanie
miedzy kobietami i me¢zczyznami jest znacznie wigksze.
Meiczyzn cechuje wigksza ugodowo$é, sumienno$é i
ekstrawersja. Sg bardziej od kobiet serdeczni (E1+), to-
warzyscy (E2+) i otwarci na dziatania (E4+). Sg ufni
(Al+), altruistyczni (A3+), umiarkowani A5+), wyro-
zumiali (A6+). Cechuje ich wyzsza kompetencja (C1+),
obowigzkowos¢ (C3+), skuteczno$¢ dziatan (C4+) i ro-
zwaga (C6+). Kobiety natomiast uzyskaly w tej grupie
wyzsze wyniki w skali Wartosci (06), co swiadczytoby o
ich wiekszym zaangazowaniu w zycie spoleczne i polity-
czne.

Najbardziej znaczace charakterystyki osob z wysoka i
niska ufnoscig religijng

Zastosowanie techniki regresji krokowej w analizie da-
nych wydobylo najbardziej znaczace rdéznice miedzy
osobami o wysokiej i niskiej ufnosci religijnej. Ufnos¢
religijna jest powigzana pozytywnie z: ,,selfem” religijnym
(SR+), wiarg religijng (WR+), skutecznoscia (C4+), pozy-
tywnymi emocjami (E6+), praktykami religijnymi (PR+)
i potrzebg afiliacji (Aff+). Natomiast negatywnie taczy sie
z uzdolnieniami przywédczymi (Mls-).

Tab. 2. Regresja wielokrotna dla Ufnosci religijnej (zmienna
zalezna) wzgledem wynikéw ACL, NEO-PI-R i SRP

Zmienne zalezne Beta t p

SR (SRP) 0,319 3,904 0,00q

IWR (SRP) 0,268 4,116  0,00q
C4_Skutecznos$¢ (NEO-PI-R)

0,140 3,733 0,000

E6_Pozytywne emocje (NEO-PI-R) 0,089 2,368 0,014

PR (SRP) 0,158 2,350 0,019

IAff (ACL) 0,152 3,709  0,00q

[Mis (ACL) -0,118 -2.8831 0,004

Osoby o wysokiej ufnodci religijnej maja silne poczucie
bliskosci Boga i identyfikacji z Nim. Sg przekonane o per-
manentnym kontakcie z Bogiem, takze podczas codziennych
zaje¢. Poczucie dumy z bycia chrzescijaninem wyzwala w nich
gotowos¢ do poglebiania zycia religijnego (SR+). Wierza Bogu
i akceptuja plany Boze we wlasnym zyciu. Takze w nieszczesciu
sg ulegli wobec Niego i wierza w Jego mitosierdzie. Interpretuja
zdarzenia w kategoriach woli Bozej (WR+). Przywiazuja duza
wage do praktyk religijnych; wykonuja je niezaleznie od opi-
nii spofecznej. Staraja si¢ poglebia¢ wiedze religijng. Czesta
ich praktyka sa modlitwy dzigkczynne i wstawiennicze. Maja
zdolnos¢ kontemplacji i znajdujg rados¢ w rozmyslaniach na
tematy religijne. Zaangazowanie w zycie Kosciota jest dla nich
zrodtem satysfakcji (PR+).



Christian Psychology

about religious issues frequently. Involvement in the life
of the Church is for them a source of satisfaction (RP+).
Religious trust is related to high levels of aspiration, a
strong motivation to be successful in life, substantial
commitment to work, but also a tendency for workaho-
lism (C4+). Religious trust is related to experiencing po-
sitive emotions such as joy, happiness, satisfaction with
one’s life, optimism, and a sense of wellbeing (E6+).

RT+ persons seek and maintain many personal friend-
ships, enjoy the company of others, and find it easy to ad-
just themselves (Aff+). However, they are not dominee-
ring and they may not have leadership ambitions; they
are not so confident about the effectiveness of their efforts
or selfdiscipline.

Romuald Jaworski, Poland, dr. hab.,
psychologist, psychotherapist, su-
pervisor, catholic priest, professor at
the Cardinal Stefan Wyszynski Uni-
versity in Warsaw, president of the
Association of Christian Psycholo-
gists (ACP) in Poland and director
of ACPs Psychotherapy Course. He
is the author of several books (i.e.
Psychologiczne korelaty religijno$ci
personalnej (Psychological of Per-
sonal Religiousness), Harmonia i

konflikty (Harmony and Conflict),
Ku petni zycia (Towards Fullness
of Life) and articles in the field of
psychology of religion and pastoral

psychology.

They are flexible and prefer diversity; they lack steadiness
and selfassurance regarding the course of actions they
undertake (Mls-).

The results presented in this work correspond with theo-
logical theses highlighting the role of hope in oné€’s reli-
gious and personal life (A. J. Nowak (ed.), Czlowiek wiary,
nadziei, mito$ci [Man of faith, hope and love]. Ksiegarnia
Sw. Jacka Katowice 1988.) as well as the importance
of trust in the achievement of the purpose of one’s life
and the discovery of its meaning. (Cf. V.E. Frankl, Der
Mensch vor der Frage nach dem Sinn. Eine Auswahl aus
dem Gesamtwerk. Pieper Verlag Miinchen 1979. K. Po-
pielski, Noetyczny wymiar osobowosci, psychologiczna
analiza poczucia sensu zycia [Noetic dimension of perso-
nality; psychological analysis of a sense of meaning in life
]. RW KUL Lublin 1993.) They also correspond to E. H.
Erikson’s theory on the function of basic trust in human
development. (EH Erikson, Childhood and society. New
York: 1950 WWNorton 2nd ed. 1963.)

Finally, it is worth noting that conflicts in one’s life are
the norm rather than exception. They are inevitable and
provoke changes. Their potential can bring about better
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Utnosci religijnej towarzyszy wysoki poziom aspiracji
i silna motywacja do osiggania sukceséw w zyciu, duze
zaangazowanie w prace, ale i sktonnos¢ do pracoholizmu
(C4+). Ufnosc¢ religijna taczy sie z tendencja do reagowa-
nia pozytywnymi emocjami: radosci, poczucia szczescia,
zadowolenia z zycia, optymizmu, dobrego samopoczucia
(E6+).

Osoby ufne religijnie poszukuja i utrzymuja wiele osobis-
tych przyjazni, dobrze czujg si¢ w towarzystwie innych,
tatwo si¢ przystosowuja (Aff+). Nie sa jednak dominujacy
i przywddczy, mniej wierza w skutecznos$¢ wysitku i sa-
modyscypliny. Sa plastyczni, preferuja réznorodnosé,
brak im statosci i pewnosci dotyczacej przyjetej linii
dziatania (Mls-).

Romuald Jaworski, Polska, dr. hab.,

psycholog,  psychoterapeuta,

perwizor, ksigdz katolicki, profesor
Stefana
Wyszynskiego w Warszawie, prezes
Stowarzyszenia Chrzescijaniskich Psy-
chologéw (ACP) w Polsce i dyrektor
Studium Psychoterapii SPCh. Jest
autorem kilku ksigzek (tj. Psychologi-
czne korelaty religijnosci personalnej,
Harmonia i konflikty, Ku pelni zycia)
i artykutow z zakresu psychologii reli-

Uniwersytetu ~ Kardynata

gii i psychologii pastoralne;.

Prezentowane tu wyniki badan koresponduja zaréw-
no z teologicznymi tezami, podkreslajacymi role nad-
ziel w zyciu religijnym i osobowym (A. J. Nowak (red.),
Czlowiek wiary, nadziei, milodci. Ksiegarnia Sw. Jacka
Katowice 1988.) i znaczenie ufnoséci w realizacji celu
zycia i odkrywaniu jego sensu (Por. V.E. Frankl, Der
Mensch vor der Frage nach dem Sinn. Eine Auswahl aus
dem Gesamtwerk. Pieper Verlag Miinchen 1979. K. Po-
pielski, Noetyczny wymiar osobowosci, psychologiczna
analiza poczucia sensu zycia. RW KUL Lublin 1993.),
jak réwniez z gléwnymi zalozeniami koncepcji E.H.
Eriksona (E.H. Erikson, Dziecinstwo i spoleczenstwo.
Dom wydawniczy Rebis Poznan 1997.) dotyczacymi
funkcji podstawowego prazaufania w dalszym rozwoju
czlowieka.

Warto na koniec podkredli¢, ze konflikty w Zyciu
czlowieka s3 raczej norma niz wyjatkiem. Sg czyms
nieuniknionym i prowokuja do zmian. Tkwigcy w nich
potencjal moze zaowocowal lepszym poznaniem sie-
bie i innych osob, a takze zmiang istniejacej sytuacji na
lepsza. Aby to nastgpito, konieczne jest jednak stawienie
czota konfliktom, czyli wziecie odpowiedzialno$ci za ich



knowledge of oneself and other people as well as a change
of the status quo for the better. However, to attain this it
is necessary to face the conflicts, or assume the respon-
sibility for their existence. To use conflicts creatively, it
is necessary to better understand their types, symptoms,
causes, and consequences. The identification of the four
types of conflicts will allow priests, teachers, and parents
alike to more effectively work for harmony. The develop-
ment of science proceeds through overcoming various
kinds of stereotypes or prejudices concerning, among
others, socalled spiritual or religious experiences. The
spiritual dimension of human life often remains outside
the interest of contemporary psychology, even though it
constitutes one of the fundamental psychological facts.
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istnienie. W celu kreatywnego wykorzystania konfliktow
nalezy lepiej pozna¢ ich rodzaje, przejawy, przyczyny i
skutki. Wyodrebnienie w prezentowanych tu badaniach
czterech typow konfliktow pozwoli duszpasterzom pe-
dagogom i rodzicom na bardziej efektywne dziatania w
kierunku harmonii. Rozw¢j nauki dokonuje si¢ m.in.
dzieki przezwyciezaniu rozmaitego rodzaju stereotypow
czy uprzedzen, ktére dotyczg m.in. tzw. doswiadczen du-
chowych czy religijnych. We wspolczesnej psychologii
wymiar duchowoéci czlowieka jest czgsto poza obsza-
rem zainteresowania, a przeciez stanowi jeden z podsta-
wowych faktéw psychicznych.
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Comment on Romuald
Jaworsky’s essay “The Role of
Religious Trust in Overcoming

Conflicts”
by Roland Mahler

In his essay Romuald presents a survey on his research on
harmony and conflict in correlation to religious trust. As
one of the results, the study presents a strong correlati-
on between a minimum of internal and external conflicts
(mainly in the areas of human fatalism, conflicts with
other people, weakness of character) and a certain in-
tensity of religious trust. Individuals with religious trust
seem to find life significantly less conflicted than others
— this correlative effect is found among the majority of a
tested population of more than 300 individuals.

But what is religious trust? It is obviously more a kind of
personal reliance than a conviction of an abstract truth
(Jaworsky is refering to Buber). But personal reliance in
what? Mainly in the reliable und predictable behaviour
of social beings. For Romuald Jaworsky, religious trust
stands primarily for a scale that emerged by factor ana-
lysis of the CHS (Conflict-Harmony-Scale), and it repre-
sents a spiritual human attitude towards life. To define it
he draws the line to Buber’s concept of faith. The latter
one is of course a more philosophical definition of faith
than a psychological one. Therefore the specific psycho-
logical content of religious trust (dependence, obedience,
yielding etc.), which is theologically not equal to faith, re-
mains unrevealed - also in Romuald’s essay.

R. Jaworsky’s research provides a valid evidence based
understanding of the relating factors of personality (ac-
cording to NEO) and their conflicted aspects in correla-
tion to a concept of self-evidence called religious trust.
Trust in a supernatural personality (as well as in human
relationships) obviously strengthens the ability of hand-
ling potentially conflicted situations. The question we
concern is the following one: Which elements or factors
forming (religious) trust have mainly influenced the re-
sult: is it a personality trait like conscientiousness or
dutifulness that plays a central role, or is it the spiritual
dimension of being a part of a comprehensive wholeness
governed by the personal image of god? In the latter case,
religious trust could rather be defined as a spiritual state
of mind than as a simple personality trait. Of course spi-
rituality also is a structure in the personality framework
- though its content is maybe not! In the practical realm
of counselling and psychotherapy, the quest to specify in-
gredients of spiritual trust is crucial. How can spiritual
trust be constituted in individuals having run out of trust?
Which aspects of personality provide a trust-building ef-
fect? Where can our spiritual development strategies in
therapy find natural structures and resources to rely on?
All these questions remain to be answered.

Nevertheless the essay shows a fundamental relationship
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between religious concepts of trust (whatever emotional
and cognitive states are related to this) and an individually
harmonious conception of the world, of fate and destiny,
of human collaboration. This underlines the salutogenic
concept of the sense of coherence by Antonovsky: Indivi-
duals who find an integrative concept of understanding
their own history as well as their destiny, which provides
enough meaning to their individual fate, are fit for over-
coming stressful life-events; which means that they are
prepared to return to a harmonious state of mind even
out of severe conflicts and troubles.

So we find here a valid platform from which we can go
further on, to methodologically shaped insights in hu-
man trust-building abilities, and maybe even to a natural
base for faith (against all sceptical positions of theology
like Barth).

Roland Mahler, Dr. Theologist, Psychologist MSc, Psy-
chotherapist SPV, Director of
ICPTP-Switzerland



Jona
But the LORD provided a great fish to swallow Jonah,

and Jonah was inside the fish three days and three nights.
From inside the fish Jonah prayed to the LORD his God.

Jonah 1:17 - 2:1
Lecz Pan wyznaczyl wielka rybe, aby potkneta Jonasza.

I byl Jonasz we wnetrznosciach ryby trzy dni i trzy noce.

Ks. Jonasza 2.1
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Personal and impersonal re-
ligiousness: A psychological
model and its empirical veri-
fication

Romuald Jaworski

The psychology of religion addresses many important
questions about the genesis, structure, and function of re-
ligion in human personal and social life. What is the role
of religion in one’s life? What is the proper measure of re-
ligiousness? What are the indicators of good, healthy, and
mature religiousness? Does religion hinder or facilitate
personality integration and development? These questi-
ons still remain open and valid, and the answers given to
them by psychologists representing various methodolo-
gical approaches and different anthropological tenets are
controversial and unequivocal. This is one of the reasons
why the role of religious experiences in the development
of a mature personality was explored by researchers at the
Catholic universities of Lublin and Warsaw. Special focus
was placed on the personal dimension of man’s contact
with God, which is present in religious experiences. In-
spiration for examining this particular dimension was
drawn both from the psychology of religion and from the
basic philosophical and theological conclusions concer-
ning the Christian religion (and religiousness).

The Christian religion is a personal relationship between
God and man (even though it may sometimes be distor-
ted and take the form of an instrumental relation) cha-
racterized by three elements:

a) the subject of a religious experience is man as a perso-
nal being with all of his personal dispositions;

b) the object and addressee of this experience is the per-
sonal God;

c) a special kind of relation exists between an individual
person and the personal God.

People who identify with Christianity are called to actua-
te a form of religiousness with a central personal dimen-
sion. This model of religiousness (a prescriptive-institu-
tional model) can be called “personal religiousness.” Its
psychological operationalization has not only theoretical,
but also practical implications, as psychological research
makes it possible to assess the depth of the personal di-
mension in religious experiences and reveal how people
with various degrees of personal religiousness function
psychologically and socially.

1. A theoretical model of personal religiousness

People whose religiousness reveals a significant degree of
interpersonal contact with God are said to have personal
religiousness. On the other hand, people who treat God
instrumentally (or as a thing) can be said to exhibit im-
personal religiousness. While psychologically analyzing
personal and impersonal religiousness one should take
into consideration the characteristic features of the sub-
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Religijnos¢ personalna i aper-
sonalna - psychologiczny mo-
del i jego empiryczna weryfi-
kacja

Romuald Jaworski

Psychologia religii odpowiada na wiele istotnych pytan,
ktore dotycza genezy, struktury i funkcji religii w zyciu
osobistym i spolecznym czlowieka. Jaka jest rola religii
w zyciu czlowieka? Jaka miarg mierzy¢ religijnos¢? Co
jest wskaznikiem dobrej, zdrowej, dojrzalej religijnosci?
Czy religia utrudnia, czy ulatwia integracje i rozwdj
osobowosci? Pytania te s3 wcigz aktualne i otwar-
te, a odpowiedzi, udzielane na nie przez psychologdw
reprezentujacych roézne podejscia metodologiczne i
zroznicowane zalozenia antropologiczne, sa kontrower-
syjne i niejednoznaczne. Z tego migdzy innymi powodu,
w $rodowiskach uniwersytetéw katolickich w Lublinie i
Warszawie, prowadzone byly badania nad rolg przezy¢
religijnych dla ksztaltowania dojrzatosci osobowej. Sz-
czegolnie interesujace i inspirujace okazalo sie zwroce-
nie uwagi na personalny (osobowy) wymiar kontaktu
czlowieka z Bogiem, jaki ma miejsce w przezyciach re-
ligijnych. Inspiracja dla uwzglednienia tego wymiaru
byt zaréwno dorobek psychologii religii, jak tez podsta-
wowe twierdzenia filozofii i teologii dotyczace religii (i
religijnodci) chrzescijanskiej.

Religia chrzedcijanska jest relacja osobowa miedzy
Bogiem i cztowiekiem (chociaz moze czasem by¢
znieksztalcona i przybiera¢ postaé relacji instrumental-
nej, narzedziowej). Zaklada si¢ tu wspolwystepowanie
trzech elementow:

a) podmiotem przezycia religijnego jest cztowiek jako byt
osobowy, funkcjonujacy w petni swoich osobowych dys-
pozycji;

b) przedmiotem tego przezycia i jego adresatem jest oso-
ba Boga;

¢) miedzy osobg cztowieka i Bogiem osobowym wystepuje
specyficzny typ relacji, okreslany jako relacja osobowa.

Osoby identyfikujace si¢ z religia chrzescijanska wzywa-
ne sa do aktualizacji takiej formy religijnosci, w ktorej
wymiar personalny, osobowy spelnia role zasadnicza. Te
modelowa forme religijnosci (chodzi tu o model norma-
tywno-instytucjonalny) okredli¢ mozna jako religijnos¢
personalng. Psychologiczna operacjonalizacja pojecia
»religijno$¢ personalna® ma znaczenie nie tylko poznaw-
cze, lecz réwniez praktyczne. Badania psychologiczne
umozliwiajg bowiem ocene¢ poziomu obecno$ci wymiaru
personalnego w przezyciach religijnych i ukazuja sposo-
by psycho-spotecznego funkcjonowania ludzi z réznym
poziomem religijnosci personalnej.



ject and object of religious experiences and the properties
of the relationship between the subject and the object.
The personal and impersonal types of religiousness are
distinguished in terms of insights into human religious
life afforded by philosophy, theology, and the psycholo-
gy of religion (especially by psychological analysis of in-
terpersonal relations). The characteristics of interperso-
nal bonds, relations, and attitudes have been applied, by
analogy, to the relationship between man and a personal
God.

Experiencing contact with God (with the Sacred), the
person as the subject of this experience reveals different
characteristics depending on the kind of his religious-
ness. What differentiates personal religiousness from
impersonal religiousness is also the way people revealing
these respective forms of religious life treat God. The
third element distinguishing personal from impersonal
religiousness is the particular type of relationship bet-
ween the person and God.

The table below presents differences between the two ty-

pes of religiousness in terms of the subject and object of
religious acts and the type of religious relationship.

Characteristics of Religiousness

PERSONAL IMPERSONAL

RELIGIOUSNESS RELIGIOUSNESS
Characteristics of the subject

Activity Passivity

Involvement Indifference

Spontaneity Lack of spontaneity

Creativity Imitation

Openness Isolation

Tolerance Intolerance

Autonomy Heteronomy

Lack of a sense

of “freedom to”
Lack of a sense

of responsibility
Existential disorientation
Egocentrism and egoism

A sense of “freedom to”
A sense of responsibility

Awareness of purposefulness
Allocentrism and altruism

Stability Lability
Characteristics of the object
God asa
Person Thing

Instrumental value
Peripheral value
Non-internalized value

Terminal value
Central value
Internalized value

Characteristics of the relationship

Dialogic Monologic
Mutual Unilateral
Direct Indirect
Actuated Non-actuated
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1. Teoretyczny model religijnosci personalnej

Osoby, u ktorych religijnos¢ charakteryzuje sie wysokim
stopniem nasilenia si¢ kontaktéw interpersonalnych z
Bogiem, posiadaja religijno$¢ personalna. O osobach,
ktére Boga traktuja reistycznie, narzedziowo, mozna
powiedzie¢, ze ich religijnos¢ jest apersonalna. Przy psy-
chologicznej analizie religijnosci personalnej i aperso-
nalnej nalezy uwzgledni¢ charakterystyczne cechy prze-
dmiotu i podmiotu przezy¢ religijnych oraz cechy samej
relacji zachodzacej miedzy podmiotem i przedmiotem.
Podstawg do wyodrebnienia religijno$ci personalnej od
religijnosci apersonalnej sg tre$ci dotyczace zycia religij-
nego cztowieka zaczerpnigte z dorobku filozofii, teologii
i psychologii religii, a szczeg6lnie wiedza psychologicz-
na dotyczaca relacji interpersonalnych. Charakterystyki
wiezi, relacji i postaw interpersonalnych zostaly przez
analogie odniesione do relacji miedzy osobg czlowieka a
Bogiem osobowym.

Przezywajac kontakt z Bogiem (z Sacrum), czlowiek, jako
podmiot tego przezywania, charakteryzuje si¢ réznymi
cechami zaleznie od typu przezywanej religijnosci. Tym,
co w sposob istotny roznicuje religijno$¢ personalng od
apersonalnej jest takze odrebny sposob traktowania Boga.
Trzecim elementem pozwalajacym na zréznicowanie
religijnoéci personalnej i apersonalnej jest typ relacji
zachodzacej miedzy cztowiekiem i Bogiem.

Ponizsze zestawienie wydobywa rdznice miedzy obu
typami religijnoéci w zakresie podmiotu i przedmiotu
aktow religijnych oraz typu relacji religijne;j:

Charakterystyka religijnosci

PERSONALNE] APERSONALNE]
Cechy podmiotu

aktywnos¢ pasywnos¢
zaangazowanie obojetnos¢
spontanicznos¢ sztywnos¢
tworczosé nasladownictwo
otwarto$¢ izolacja
tolerancja brak tolerancji
autonomicznos$¢ heteronomiczno$¢

poczucie wolnoéci ,,do*
poczucie odpowiedzialno$ci
$wiadomo$¢ celowosci
allocentryzm i altruizm
stabilno$¢

brak poczucia wolnosci ,,od*
brak poczucia odpowiedzialnosci
dezorientacja egzystencjalna
egocentryzm i egoizm
labilno$¢

Cechy przedmiotu

Bog jako

Osoba

warto$¢ terminalna
warto$¢ centralna
warto$¢ zinternalizowana

traktowany reistycznie
warto$¢ instrumantalna
wartos¢ peryferyjna
warto$¢ niezinternalizo-

wana
Cechy relagji
dialogowa monologowa
wzajemna jednostronna
bezposrednia posrednia
zaktualizowana niezaktualizowana
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Personal religiousness is a form of experiencing contact
with a personal God which engages the human being.
The person as a subject of a religious relationship in a
partnerlike dialogue with God engages his entire “I” in
a direct and actual encounter with God’s “Thou.” In his
acts, this human being feels free and creative, aware of his
objective and his Christian dignity. He realizes that he is
shaping his relationship with God and feels responsible
for it. The personal God integrates this person’s world of
values. The relationship between man and God has the
nature of a mutual, dynamic presence and love. To the
human being, it is a central, lasting, and stable value that
does not destroy his openness to new information and
experiences.

On the other hand, impersonal religiousness is the kind
of man’s contact with God where God is treated as a
thing or an instrument satisfying the egotistic needs of
the human being. It usually has the form of a unilateral
monologue. Impersonal religiousness is based on imita-
tion and may exhibit some characteristics of superstition
(magic). Here, contact with God is subordinated to other
goals and directed towards attaining some values other
than God himself. In such a relationship between man
and God, the person often feels some external coercion
or remains passive and indifferent. Since he does not
feel responsible for this relationship, he does not tend to
creatively deepen it or explore new venues for expressing
it. Thus, religion and God are peripheral, external values
that are isolated from other spheres of life. Religiousness
is not a source of dignity (a sense of selfworth) for people
with impersonal religiousness. Religious acts are used as
an instrument to achieve some other objectives. Usually
they lack a focus on an actual and direct relationship with
God.

This theoretical model of personal religiousness called
for a research approach that would identify groups with
extreme (high and low) levels of the personal dimension
of religiousness, in accordance with all relevant metho-
dological standards. The Scale of Personal Religiousness
(SPR) was constructed to address these issues.

2. Scale of Personal Religiousness

The initial stage of developing the method included the
identification of a broad set of statements indicative of
the personal dimension of religiousness or a lack thereof.
After a preliminary selection and assessment in terms
of diagnostic value by a panel of judges, 100 statements
were incorporated into a test called the Scale of Personal
Religiousness (SPR).

Further work on the SPR focused on the identification of
items with the greatest discriminatory and, by the same
token, diagnostic value. The final version of the SPR
comprises of instructions and 30 questions. The reliabi-
lity of the scale was found to be high, as measured by
retesting, and ranged from 0.69 to 0.85 (Spearman’s r) for
particular questions.
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Religijno$¢ personalna jest to zatem angazujaca cztowieka
forma przezywania kontaktu z Bogiem osobowym.
Cztowiek, jako podmiot relacji religijnej, w partnerskim
dialogu z Bogiem angazuje cate swoje ,,ja“ w bezposrednie
iaktualne spotkanie ,,Iy“ Boga. W swoich aktach cztowiek
ten czuje si¢ wolny i tworczy, swiadomy swego celu i
wlasnej chrzedcijanskiej godnosci. Ma on $wiadomo$¢, ze
tworzy swoj stosunek do Boga i czuje si¢ za to odpowied-
zialny. Osoba Boga integruje caly $wiat wartosci tego
czlowieka. Relacja miedzy Bogiem i czlowiekiem ma tu
charakter wzajemnej dynamicznej obecnoéci i miltosci.
Jest ona centralng trwalg i ustabilizowang wartosécig dla
tego czfowieka i nie niszczy przy tym jego otwarto$ci na
nowe wiadomosci i doswiadczenia.

Natomiast religijno$¢ apersonalna jest to forma
przezywania kontaktu czlowieka z Bogiem, traktowa-
nym na sposob ,,rzeczy®, ,,instrumentu’, zaspokajajacego
egotyczne potrzeby cztowieka. Ma ona najczesciej forme
jednostronnego monologu. Formy religijnosci aperso-
nalnej oparte s3 o nasladownictwo i ujawniajg cechy
przesadow (magii). Kontakt z Bogiem podporzadkowany
jest innym celom i ukierunkowany na osiagnigcie innych
warto$ci niz sam Bdég. W przezywaniu zwigzku z Bo-
giem czlowiek czuje sie czesto przymuszany zewnetrznie
albo jest w tym zwigzku bierny i obojetny. Brak poczucia
odpowiedzialno$ci za stan tej relacji uwalnia go od twor-
czego jej poglebienia i szukania dla niej nowych form
wyrazu. Religia i Bog staja si¢ wartosciami peryferyjny-
mi, zewnetrznymi i odizolowanymi od innych sfer zycia.
Religijno$¢ nie jest zrodlem poczucia godnosci (poczucia
wlasnej wartosci) dla ludzi z religijno$cia apersonalnag.
Akty religijne s3 tu instrumentem dla osiagania innych
celow. Z reguly brak w nich ukierunkowania na aktualng
i bezposrednia relacje do Boga.

Stworzony teoretyczny model religijnosci personalnej
domagat sie opracowania takiej techniki badawczej, ktd-
ra spelniajac wymogi metodologiczne, umozliwialaby
wyodrebnienie grup o skrajnym (wysokim i niskim) na-
sileniu personalnego wymiaru religijnos$ci. W tym celu
zostala skonstruowana Skalg Religijnosci Personalnej
(SRP).

2. Skala Religijnosci Personalnej (SRP)

Konstruowanie metody zostalo rozpoczete od poszuki-
wania bogatego zestawu twierdzen, ktore wskazywatyby
na personalny wymiar religijnoséci lub okreslalyby jego
brak. Po wstepnej selekcji i poddaniu pytan pod ocene
sedziom, ktdérzy dokonali ich oceny pod katem warto$ci
diagnostycznej, powstal test skfadajacy sie ze 100
twierdzen.

W wyniku dalszej pracy nad skalg wyodrebnione zostaly
pytania o najwigkszej sile dyskryminacyjnej, a wiec naj-
bardziej diagnostyczne. Tak powstata ostateczna wersja
Skali Religijnosci Personalnej (SRP), sktadajaca si¢ z inst-
rukejii30 pytan. Rzetelnos¢ skali sprawdzana metoda re-
testowania okazata si¢ wysoka i dla poszczegolnych pytan
wynosita (r - Spearmana) od 0,69 do 0,85.



The items included in the scale are given below:

1.
2.

10.

11.

12.
13.
14.

15.

16.
17.

18.
19.

20.
21.
22.
23.

24.
25.
26.
27.

28.
29.
30.

Faith helps me understand the meaning of life

I follow many religious practices because of the opi-
nions of other people

In my opinion, God is a loving Father rather than a
Judge

What others perceive as a stroke of fate is to me
God’s will

God'’s business is my business

I’'m unfamiliar with religious contemplation

When I see all the misery of the world and think that
God is omnipotent, I feel resentful against Him

I'm trying to regularly deepen my religious know-
ledge

Our choice of lifestyle should correspond to what
God expects of us

I believe in a passive God who does not enter into
relations with man

Man is responsible to God for everything he thinks
and feels

Religion significantly influences my daily choices

I often pray for others

I avoid doing certain things for fear of God’s punish-
ment

I realize that I'm in touch with God even when I'm
working or having fun

I believe that God is in me

I'm trying to discern God’s will and respond to it
with my life

Religious practices are not very important in my life
God is a stern Judge and will not have mercy on peo-
ple

I want my every action to be a sign of my love to God
My moral conduct follows from my religious beliefs
I often feel close to God

Religious meditations are a source of happiness for
me

Im proud to be Christian

In my everyday life I don’t feel connected to God

I often offer prayers of thanksgiving

Involvement in the life of the Church is a source of
satisfaction for me

I don’t think God has any particular plans for me

I often think about matters related to God

My external life situation does not allow me to

deepen my religiousness
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A oto tre$¢ pytan, ktore weszly w sktad skali:

1.
2.

10.

11.

12.

13.
14.

15.

16.
17.

18.

19.

20.

21.

22.

23.

24.

25.

26.

Wiara pomaga mi zrozumiec sens Zycia

Wiele praktyk religijnych wykonuje ze wzgledu na
opinie¢ srodowiska

Moim zdaniem Bog jest bardziej milujacym Ojcem
niz Sedzig

To, co dla innych jest ,zrzadzeniem losu® ja od-
bieram jako wole Boza.

Boze sprawy s3 moimi sprawami

Kontemplacja religijna jest mi obca

Kiedy widze wszystkie nieszczedcia tego Swiata i
pomysle, ze Bog jest wszechmocny, czuje bunt prze-
ciw Niemu

Ustawicznie staram si¢ poglebia¢ moja wiedze
religijna

Wybor naszego sposobu zycia powinien odpowiadaé
temu, czego oczekuje od nas Bog

Bog, w ktorego wierze jest Bogiem biernym - nie
wchodzi w relacje z cztowiekiem

Czlowiek jest odpowiedzialny przed Bogiem za
wszystko, o czym mysli i co czuje

Religia w sposdb istotny wplywa na moje codzienne
decyzje zyciowe

Czesto modle sie za innych

Boje si¢, by Bég mnie nie ukarat i dlatego unikam
pewnych czynéw

Mam $wiadomos¢, ze trwam w kontakcie z Bogiem
nawet wtedy, gdy zajmuje sie pracg lub zabawa
Jestem przekonany, ze Bég jest we mnie

Staram sie odczytywa¢ wole Bozg i odpowiada¢ na
nig swoim zyciem

Praktyki religijne nie odgrywaja w moim Zzyciu
wiekszej roli

Bog jest Sedziag surowym i nie bedzie mial
milosierdzia dla ludzi

Chcialbym, aby kazdy moj czyn byt dla Bogiem zna-
kiem mojej miloéci

Moje postepowanie moralne wynika z moich
przekonan religijnych

Czesto odczuwam bliskos¢ Boga

Rozmyslania religijne sa dla mnie zrédfem radosci
Jestem dumny, ze jestem chrzescijaninem

W moim codziennym Zyciu nie odczuwam zwigzku
z Bogiem

Czestg formg mojej modlitwy jest modlitwa
dzigkczynna
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Respondents are asked to mark the degree of conver-
gence of their beliefs and behaviors with particular items
using the following scale:

7 - Strongly agree

6 — Agree

5 - Somewhat agree

4 - Neither agree or disagree
3 - Somewhat disagree

2 - Disagree

1 - Strongly disagree

Responses to questions 2, 6, 7, 10, 14, 18, 19, 25, 28, and
30 should be treated as reverse, with the highest score on
the scale (7) actually meaning the lowest score (1). The
maximum total score in the SPR is 210 points and the
minimum score is 30 points.

The items were analyzed in terms of their content by
competent judges and divided into four subscales. The
table below shows the way the items were categorized
into particular sub-scales.

Subscale Item number
Faith (FA) 1,3,4,7, 10, 16, 19, 28
Morality (MO) 9,11, 12, 14,17, 20, 21

2,6,8,13,18, 23,26, 27,29
5,15, 22, 24, 25, 30

Religious practices (RP)
Religious self (RS)

(self-identification)

3. Results of testing with the SPR and other methods

The religiousness of respondents was studied in two sta-
ges. First, they were categorized into two groups, depen-
ding on the personal dimension of their religiousness,
and then the religiousness of the groups was examined
in greater detail using other testing methods. The result
was a rich, empirical picture of personal and impersonal
religiousness. The tests concerned the conception of God
the respondents held and selfassessment of their religious
life.

Respondents were asked to choose five out of the 24 pro-
posed names and titles of God that they felt most approp-
riate; the list included: Creator, Love, Infinite Perfection,
Mercy, Judge, Ultimate Goal, Father, Truth, Sanctity,
Goodness, Providence, Power, Friend, Necessary Being,
Wisdom, First Cause, Absolute, Demiurge, Guardian,
Lord, Person, Beauty, Lawgiver, and Intelligence. The re-
sults revealed some important differences in the percep-
tion of God between the two groups.

Respondents in the personal religiousness group most
often described God as Creator, Love, Infinite Perfection,
Mercy, and Judge. In their picture of God, love precedes
justice, even though both aspects of God’s nature are
thought to be of essence. On the other hand, respondents
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27. Zaangazowanie w zycie Kosciola jest Zrédlem mojej

satysfakcji

28. Nie sadze, by Bog miat wobec mnie jakie$ okreslone

plany

29. Czesto myséle na tematy zwigzane z Bogiem

30. Na poglebienie mojej religijnoéci nie pozwala mi

moja zewnetrzna sytuacja zyciowa

Badani okre$lali na skali stopienn zgodnosci swoich
przekonan i zachowan z tre$cig poszczegolnych twierdzen
wg nastepujacej skali:

7 - zdecydowanie zgadzam si¢

6 - zgadzam sie¢

5 - raczej zgadzam si¢

4 - nie moge sie¢ zdecydowa¢

3 - raczej nie zgadzam si¢

2 - nie zgadzam si¢

1 - zdecydowanie nie zgadzam si¢

Odpowiedzi na pytania numer: 2, 6,7, 10, 14, 18, 19, 25, 28
i 30, nalezy traktowac jako odwrdcone i wybdr najwyzszy
na skali oceny (7) oznacza najnizszg liczbe punktéw (1).
Badana osoba moze uzyska¢ w Skali maksymalnie 210
punktéw a minimalnie 30.

W wyniku analizy treéci pytan wyodrebnione zostaly
przez kompetentnych sedziéw cztery podskale. Ponizsza
tabele podaje dane dotyczgce przynaleznosci poszczegol-
nych pytan do wyodrebnionych podskal.

Tres$¢ podskali

Wiara (WR)
Moralno$¢ (MR)
Praktyki religijne (PR)

Self religijny (SR)
(Autoidentyfikacja)

Numery pytan

1,3,4,7,10, 16, 19, 28,
9,11, 12, 14,17, 20, 21,
2,6,8,13, 18, 23, 26, 27, 29,
5,15, 22, 24, 25, 30.

3. Wyniki testowych badan religijno$ci Skala SRP i innymi
metodami

Badania religijnosci respondentéw przebiegaly dwusto-
pniowo. W pierwszej kolejno$ci wyodrebnione zostaly
dwie grupy ze wzgledu na wymiar personalny religijnosci,
a nastepnie, przy pomocy innych technik testowych,
zostala zbadana dokladniej religijno$¢ wyodrebnionych
grup. To pozwolilo stworzy¢ bogaty empiryczny obraz
religijnoéci personalnej i apersonalnej. W badaniach
uwzgledniono funkcjonujacy u respondentéw obraz
Boga oraz ich samooceng¢ wlasnego zycia religijnego.

Respondenci mieli za zadanie wybra¢ po pig¢, ich zda-
niem najtrafniejszych, sposréod 24 proponowanych
okreslenn Boga: Stwodrca, Miloé¢, Pelnia Doskonatosci,
Mitosierdzie, Sedzia, Cel Ostateczny, Ojciec, Prawda,
Swieto$¢, Dobro, Opatrzno$é, Moc, Przyjaciel, Byt Ko-



in the impersonal religiousness group tended to define
God as: Power, Wisdom, Absolute, Lord, and Intelligence.
These names or titles highlight an impersonal conception
of God and focus on more reified aspects.

Respondents with personal religiousness believe that
God is a Creator full of love and mercy. God is only Love.
This love is the highest, perfect. Therefore, God is called
Infinite Perfection. However, this love is not blind or un-
demanding. God is Love and Mercy, but also a Judge. The
loving God also expects a loving attitude on the part of
man and will judge him in this respect. The image of a
loving God is predominant among individuals with per-
sonal religiousness.

Respondents with impersonal religiousness reveal a dif-
ferent understanding of God. For them, God seems to
be distant from man. In this context, even such terms
as Sanctity and Ultimate Goal underscore the distance
between God and man. Thus, persons with such beliefs
harbor an image of God in which the prevalent attributes
are omnipotence, severity, distance and power. This fact
was also statistically proven by selecting more frequently
such titles of God as Power, Wisdom, Absolute, Lord, and
Intelligence. All of these terms underline an impersonal
perception of God and reveal the external dependence of
man on his Creator and Lord. The possibility for a per-
sonal encounter with God as Love, Providence, and a
Friend is of secondary importance.

The SPR results were also compared with the results of
testing the same population with the Scale of Self-Repor-
ted Religiousness (SSR). The SSR concerns five dimensi-
ons; three are meant to assess one’s religiousness in terms
of knowledge of the dogmas, emotional ties with religion,
and the level of religious practices. The fourth question
is more specific and concerns the degree of convergence
between one’s moral life and one’s professed and declared
faith. The last SSR question concerns one’s personal con-
nection with the Church as the official representative of a
religion or denomination.

Using a fivepoint selfreporting scale, respondents with
personal religiousness scored above average on all five
dimensions of the SSR. They scored the highest in asses-
sing their emotional ties with religion, and slightly lower
in evaluating their personal connection with the Church.
The lowest average score in this group concerned one’s
perceived knowledge of religious dogmas, which was still
slightly above average.

In turn, individuals with impersonal religiousness repor-
ted average levels of convergence between their moral
life and religion. In the other dimensions, the results for
this group of people remained below the mathematical
average of possible scores. The lowest scored dimensions
were religious practices and knowledge of religious dog-
mas. The greatest differences between the personal and
impersonal religiousness groups were found in terms of
emotional ties with religion and the Church. The smallest
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nieczny, Madros$¢, Pierwsza Przyczyna, Absolut, Budow-
niczy, Opiekun, Pan, Osoba, Pigkno, Prawodawca, Inte-
ligencja. Uzyskane w tych badaniach wyniki pozwolily
dostrzec réznice w obrazie Boga, jaki funkcjonuje w obu
wyodrebnionych grupach.

W grupie oséb z religijno$cia personalng najcze$ciej
wybierano okreslenia Boga: Stwodrca, Miltoé¢, Pelnia
Doskonatosci, Milosierdzie i Sedzia. W posiadanym przez
te osoby obrazie Boga milto$¢ wyprzedza sprawiedliwo$é,
chociaz oba wymiary odnoszone do natury Boga uzna-
wane s3 za wazne. W grupie z religijno$cia apersonalng
statystycznie czeSciej wybierane sg takie okreSlenia
Boga, jak: Moc, Madro$¢, Absolut, Pan i Inteligencja.
Okreélenia te podkreslajg apersonalng koncepcje Boga i
uwzgledniaja, bardziej przedmiotowy, ,,rzeczowy* aspekt
w pojeciu Boga.

W grupie osob z religijno$cig personalng Bog jest rozu-
miany jako Stworca peten milosci i milosierdzia. Bog jest
tu sama Miloécig. Ta Milo$¢ jest najwyzsza, doskonata.
Dlatego tez Bdg jest nazywany Pelnig Doskonato$ci. Nie
jest to jednak mito$¢ bezkrytyczna i niewymagajaca. Bog
jest Miloscig i Milosierdziem, ale réwnoczesénie - Sedzia.
Bog kochajac, domaga sie mitosnej postawy od cztowieka
i w tym zakresie bedzie go sadzil. U 0séb z religijnoscia
personalng dominuje obraz mitujacego Boga.

Z innym rozumieniem Boga spotykamy sie u 0séb z
religijnoscig apersonalng. Dla tej grupy ludzi Bog wyda-
je sie by¢ daleki od cztowieka. W tym kontekscie nawet
okreélenia Swigto$¢ i Cel Ostateczny podkreslaja dys-
tans miedzy Bogiem i czlowiekiem. Ludzie z tej grupy
posiadajg wiec wyobrazenie Boga, w ktérym dominujg
takie Jego cechy jak: wszechmoc, surowos¢, dystans,
wladza. Fakt ten jest potwierdzony takze statystycznie
czestszym wyborem w tej grupie takich okreslen Boga
jak: Moc, Madroé¢, Absolut, Pan, Inteligencja. Wszystkie
te okreSlenia akcentujg apersonalne rozumienie Boga,
uwzgledniaja bardziej przedmiotowy aspekt w pojeciu
Boga i ukazujg zewnetrzng zaleznoé¢ cztowieka od swe-
go Stwoércy i Pana. Na drugi plan schodzi tu prawda o
mozliwoéci osobowego spotkania z Bogiem, ktéry jest
Mito$ciag, Opatrznoécia i Przyjacielem.

Wyniki badan SRP zostaly réwniez poréwnane z wy-
nikami w Skali Samooceny Religijnoéci (SSR), ktora
zostaly przebadane te same osoby. Wyniki uzyskiwane
w SSR dotyczg pigciu wymiaréw. Pierwsze trzy sposréd
nich sg préba oceny wlasnej postawy religijnej w zakre-
sie: znajomosci prawd wiary, zwigzku emocjonalnego z
religia oraz poziomu praktyk religijnych. Pytanie czwar-
te w SSR jest bardziej szczegétowe i dotyczy poziomu
zwigzku Zycia moralnego respondentéw z wyznawana i
deklarowana przez nich wiarg. Ostatnie pytanie w SSR
dotyczyto samooceny osobistego zwiazku respondentéw
z Ko$ciotem, jako oficjalnym reprezentantem okreslone;j
religii lub okreslonego wyznania.

Dokonujgc samooceny na skali pieciostopniowej oso-
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(but still statistically significant) differences were obser-
ved for the connection between one’s moral life and re-
ligion.

5. Personality of people representing different types of re-
ligiousness

In order to arrive at a better psychological description
of people with personal and impersonal religiousness,
further research focused on tests examining selected as-
pects of personality: the Adjective Check List (ACL) and
the IPAT Anxiety Scale Questionnaire (ASQ, also known
as Cattell’s Self-Analysis Form).

The test results for over 300 adults show that the studied
groups have highly differentiated personality profiles.
Thus, in this context one can distinguish two different
types (structures) of personality. Also the IPAT Anxiety
Scale results confirm this proposition, as the test revealed
substantial differences in global anxiety and even greater
differences in latent anxiety.

Psychological analysis of the above personality factors
and dimensions shows that these differences are profound
and concern not only some secondary characteristics of
personality, but its very structure. These differences in-
clude such fundamental aspects as the level of personality
integration, the degree of adjustment, and one’s attitude
to oneself and other people.

The levels of personality integration in the studied groups
were determined on the basis of both ACL and ASQ re-
sults. Respondents with personal religiousness are cha-
racterized by a higher level of personality integration
than respondents in the other group. They reveal high
levels of selfacceptance and are consistent in following
a path of selfimprovement. They value internal harm-
ony and strive to develop in this direction. Selfcontrol,
perseverance, and order are the most desirable perso-
nality traits in the personal religiousness group. These
traits lead to a general tendency to achieve higher levels
of personality integration. Personality integration is also
confirmed by the absence of symptoms of manifest or la-
tent anxiety, which is undoubtedly related to the fact that
these persons have a strong ego. The dynamism of their
lives is conscious and organized; they are strongwilled,
balanced, and persistent.

Respondents with impersonal religiousness reveal signi-
ficantly higher levels of latent anxiety. They have a weak
ego (a weak will, poor selfcontrol, excitability, impati-
ence). Also their low levels of selfacceptance show a low
degree of personality integration.

Furthermore, personality integration is also associated
with the level of personality adjustment. The low level of
personality adjustment of respondents in the impersonal
religiousness group is indicated by a high degree of latent
anxiety as well as by relatively little trust in oneself and

52

by z religijnoscig personalng uzyskaly $redni wynik we
wszystkich pieciu wymiarach powyzej $rodka skali.
Najwyzszy wynik uzyskaly w ocenie zwigzku emocjona-
Inego z religia i nieco nizszy, lecz takze wysoki w ocenie
osobistego zwiazku z Kosciotem. Najnizszy $redni wy-
nik w grupie z religijno$cia personalng wiaze si¢ z oceng
wlasnej znajomosci prawd religijnych. Osoby w tej grupie
okreslaja swoja znajomo$¢ prawd religijnych jako nieco
wyzszg od $redniej.

Osoby o religijnosci apersonalnej okreslity poziom
zwiazku ich zycia moralnego z religia jako $redni. W
pozostatych wymiarach wynik dla calej grupy jest nizszy
od $redniego wyniku (z mozliwych na skali). Najnizsze
wyniki uzyskaly osoby z tej grupy w ocenie poziomu
wlasnych praktyk religijnych i znajomosci prawd religij-
nych. Najwieksze roznice miedzy grupami z religijnoscia
personalng i apersonalng dotyczg samooceny zwigzku
emocjonalnego z religia i z Kosciolem. Natomiast
najmniejsza réznica (chociaz takze istotna statystycz-
nie) miedzy $rednimi w obu grupach dotyczy zwigzku
wlasnego zycia moralnego z religia.

5. Osobowo$¢ ludzi o r6znym typie religijnosci

W celu pelniejszej psychologicznej charakterystyki osob
z religijnoécig personalng i apersonalna zastosowano
w dalszych badaniach testy badajace wybrane aspekty
osobowosci: Test Przymiotnikowy (ACL) i Arkusz Samo-
poznania Cattella.

Wyniki uzyskane w badaniach ponad 300 oséb
dorostych wskazuja wysoki stopien zréznicowania pro-
fili osobowosci badanych grup. Stanowi to podstawe do
moéwienia tu o dwoch odrebnych typach (strukturach)
osobowosci. Takze wyniki uzyskane w Arkuszu Samo-
poznania potwierdzajg ten poglad. W te$cie tym bowiem
wystapily roznice w zakresie niepokoju ogdlnego, a sz-
czeg6lnie niepokoju ukrytego.

Analiza psychologiczna wymienionych czynnikéw i
wymiaréw osobowosci prowadzi do stwierdzenia, ze
roznice te sa bardzo glebokie i dotyczg nie tylko cech
drugorzednych, lecz siegaja samej struktury osobowosci.
Roéznice te dotycza tak waznych aspektéow jak: poziom
integracji osobowosci, poziom przystosowania, stosunek
do samego siebie i do innych ludzi.

Poziom integracji osobowosci w badanych grupach od-
czytujemy zaré6wno w oparciu o wyniki badan Testem
Przymiotnikowym, jak i Arkuszem Samopoznania. Oso-
by z religijno$cig personalng charakteryzuja si¢ wyzszym
poziomem integracji osobowosci niz osoby z grupy prze-
ciwnej. Posiadaja one wysoki poziom akceptacji siebie.
Sa to osoby zorientowane na wytrwala prace nad soba.
Cenig porzadek wewnetrzny i daza do osiggania co-
raz wyzszego poziomu w tym zakresie. Kontrola siebie,
wytrwalos¢ i porzadek - to najbardziej pozadane ce-
chy osobowosci w grupie z religijnoscig personalna. To
wlasnie te cechy decydujg o ustawicznej tendencji wzros-



difficulties in controlling one’s internal impulses. Also in
terms of social adjustment, people with impersonal reli-
giousness appear in a less favorable light. They are more
prone to conflict and strive to dominate others as well
as attain internal autonomy. They may perceive various
forms of aggressive behavior as an appropriate style of
regulation in respect of their environment. People with
personal religiousness reveal a higher general level of ad-
justment, both with regard to themselves and to others.

Respondents with personal religiousness tend to be very
demanding of themselves and have a deep sense of res-
ponsibility. They tend to be optimistic and have a positive
attitude to life. They reveal an extremely high degree of
self-confidence and trust in themselves. In terms of emo-
tionality, they are very disciplined, calm, and balanced
and control themselves. On the other hand, respondents
with impersonal religiousness show low levels of self-
acceptance and a tendency to strive for greater selfconfi-
dence and independence. They are pragmatically focused
on themselves; they do not count on others, but only on
themselves. They may reveal a sense of inferiority, un-
happiness, a weak will and low selfesteem.

Respondents with personal religiousness have a very
allocentric and altruistic attitude towards others. They
not only try to understand others, but are also ready to
personally engage in activities aimed at enriching other
people. They try to obtain emotional acceptance from
others and are even ready to show selthumiliation or sub-
mission. Their selfcontrol and efforts are socially orien-
ted. They need other people and are ready to help those
in need. They feel comfortable in social contacts. Their
peers appreciate their openness, warmth, conscientious-
ness, perseverance, and dutifulness. On the other hand,
individuals with impersonal religiousness are more re-
served in their interactions with others. Their reserve in
dealing with their social environment may be motivated
by suspicion and aggression manifest in faultfinding or
indifference. They do not get engaged in other people’s
matters and their efforts are egocentrically oriented with
a tendency to subordinate others and dominate them. In
interpersonal contacts they want to gain an advantage
over other people and impose their own will on them.

The study groups also reveal a different structure of
the self. People with impersonal religiousness exhibit a
closed world of the self. While personal religiousness is
accompanied by opening of the self to God, other people,
and the world, individuals with impersonal religiousness
are focused on themselves and contact others selectively,
depending on their needs associated with defending the
self. They are also limited in exploring the world, as they
only see some external aspects of the surrounding reality.
Fearful of the world, which seems to them threatening
and dangerous, they tend to defend the self. This defen-
sive tendency makes them project their prejudices on
other people. Furthermore, individuals with impersonal
religiousness perceive the demands associated with mo-
ral and religious norms as external, and their unfulfilled
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towej, do osiggania coraz wyzszego poziomu integracji
osobowosci. Integracja osobowosci przejawia sie takze
w braku symptomoéw wskazujacych na jawny lub ukry-
ty niepokdj. Ma to niewatpliwie zwigzek z posiadaniem
przez te osoby silnego ,,ja“. Dynamizm zyciowy tych oséb
jest $wiadomy i zorganizowany. Sa to osoby o silnej woli,
zrownowazone i wytrwate.

Osoby z religijno$cia apersonalng ujawniajg istotnie
wyzszy wskaznik niepokoju ukrytego. Cechuje zatem
te osoby stabo$¢ Ego (staba wola, mala samokontrola,
pobudliwos¢, niecierpliwo$¢). Takze niski poziom akcep-
tacji siebie wskazuje na slabg integracje osobowosci.

Z poziomem integracji osobowo$ci wiaze si¢ takze
poziom przystosowania. Na niski poziom przysto-
sowania  osobowosciowego  przedstawicieli  grupy
charakteryzujacej sie religijnoscig apersonalng wskazuje
nie tylko wysoki poziom niepokoju ukrytego, lecz takze
mniejsze zaufanie do siebie oraz trudnosci w kontroli i
opanowaniu wewnetrznych impulséw. Takze w aspek-
cie przystosowania spolecznego osoby z religijno$cia
apersonalng uzyskuja obraz mniej korzystny. Sa bardziej
konfliktowi, daza do zdominowania innych i uzyskania
zewnetrznej autonomii. Rézne formy agresywnego za-
chowania s3 uwazane przez nich za wlasciwy styl regu-
lacji ich odniesienn do otoczenia. Osoby z religijnoscia
personalng ujawniajg wyzszy poziom przystosowania
ogolnego. Jest to widoczne zaréwno w stosunku do siebie,
jak i w stosunku do innych oséb.

W stosunku do samego siebie osoby z religijnosciag
personalng sa bardzo wymagajace. Cechuje je wysokie
poczucie obowiazku. Sa przy tym optymistyczne i pozy-
tywnie nastawione do Zycia. Majg stosunkowo wysokie
poczucie pewnosci siebie i zaufania do samego siebie.
W sferze emocjonalnej sa bardziej zdyscyplinowane,
kontrolujace siebie, spokojne, zréwnowazone. U o0séb
z religijnoscig apersonalna wystepuje niski poziom sa-
moakceptacji z réownoczesna tendencja do osiagania
wigkszej pewnosci siebie oraz niezaleznoéci. S to osoby
skoncentrowane pragmatycznie na sobie. Nie liczg na in-
nych, lecz tylko na siebie. Moze wystepowa¢ u nich po-
czucie nizszo$ci, niezadowolenie, mata sita woli i niska
samoocena.

Przedstawiciele religijnoéci personalnej sa nastawie-
ni wobec innych bardzo allocentrycznie i altruistycz-
nie. Czynig nie tylko wysitki, aby zrozumie¢ innych,
lecz takze gotowi sa do osobistego zaangazowania si¢ w
dziatalno$¢ wzbogacajacg innych. Zabiegaja o akceptacje
emocjonalna ze strony innych, a nawet gotowi sa do
samoponizania lub podporzadkowania si¢ innym. Ich
samokontrola i wysitek maja orientacje prospoleczna.
Potrzebuja drugiego czlowieka i sa gotowi do przyjscia
z pomocg potrzebujacym. W kontaktach spotecznych
czujg sie dobrze. Otoczenie ceni w nich otwartos¢,
serdecznos¢, sumiennosé, wytrwalosé i obowigzkowosé.
Natomiast osoby z religijno$cig apersonalng zachowuja
znaczng rezerwe w kontaktach z innymi. Ich dys-
tans w stosunku do otoczenia moze by¢ nacechowany
podejrzliwoscia i agresja, ujawniajaca sie w krytyk-
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needs give rise to feelings of frustration and anxiety.

The results showing real and ideal selfimages, systems of
needs, levels of selfacceptance, and anxiety also appear
significantly different. These differences are much grea-
ter in degree and scope than those obtained while diffe-
rentiating religiousness in terms of other criteria. These
results validate the division of religiousness according
to the personal aspect of the relation between man and
God. They also show that the process of forming an inte-
grated, welladjusted and mature personality may be en-
hanced by a personaltype relationship between man and
the surrounding reality, and in particular between man
and God as a partner in a personalityforming encounter.

Romuald Jaworski, Poland, dr. hab.,
psychologist, psychotherapist, su-
pervisor, catholic priest, professor at
the Cardinal Stefan Wyszynski Uni-
versity in Warsaw, president of the
Association of Christian Psycholo-
gists (ACP) in Poland and director
of ACPs Psychotherapy Course. He

is the author of several books (i.e.
Psychologiczne korelaty religijno$ci
personalnej (Psychological of Per-
sonal Religiousness), Harmonia i
konflikty (Harmony and Conflict),
Ku pemni zycia (Towards Fullness
of Life) and articles in the field of
psychology of religion and pastoral

psychology.

Therefore, the personalization or depersonalization of
one’s relationship with the surrounding reality is a major
indicator of the development of one’s personality.

Research into personal religiousness has led to valuable
insights on several levels:

« In terms of methodology, the philosophy of religion
and theology have been shown to be legitimate and
viable sources of inspiration for research in the field
of the psychology of religion.

o  The adoption of a personalistic view of man in re-
searching religiousness makes it possible to use the
same conceptual apparatus in psychology and other
fields of study concerned with religion.

«  Research into the personal and impersonal forms of
religiousness sheds new light on the role of religious-
ness in the development and integration of human
personality. Based on the obtained results, it can be
argued that those psychological theories (e.g. Mar-
xism and some psychoanalytical orientations) that
stress the destructive effects of religiousness on the
process of personality integration in fact refer to im-
personal religiousness without giving consideration
to the other mode of religiousness. At the other ex-
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anctwie lub obojetnosci. Nie angazuja si¢ w sprawy in-
nych, a ich wysilek ma ukierunkowanie egocentryczne z
tendencja do podporzadkowania innych i uzyskania nad
nimi dominacji. W kontaktach interpersonalnych daza
do uzyskania przewagi nad innymi i do narzucenia im
swojej woli.

Struktura selfu jest inna w obu grupach. U oséb
z religijnoscig apersonalng mamy do czynienia z
zamknietym $wiatem selfu. Religijnoéci personalnej to-
warzyszy otwarcie wlasnego ,ja“ na Boga, inne osoby i
$wiat. Osoby z religijnoscia apersonalng sa skoncentro-
wane na sobie. Z otoczeniem kontaktujg si¢ selektywnie,
w zalezno$ci od wlasnych potrzeb zwigzanych z obrong
wlasnego ,ja“. W poznawaniu $wiata s3 roéwniez ogra-

Romuald Jaworski, Polska, dr. hab.,

psycholog,  psychoterapeuta,

perwizor, ksigdz katolicki, profesor
Stefana
Wyszynskiego w Warszawie, prezes
Stowarzyszenia Chrzescijaniskich Psy-
chologéw (ACP) w Polsce i dyrektor
Studium Psychoterapii SPCh. Jest
autorem kilku ksigzek (tj. Psychologi-
czne korelaty religijnosci personalnej,
Harmonia i konflikty, Ku pelni zycia)
i artykutow z zakresu psychologii reli-
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gii i psychologii pastoralne;.

niczone dostrzegajac tylko niektére zewnetrzne aspekty
otaczajacej rzeczywistosci. Z leku przed $wiatem, ktory
jawi sie jako grozny i niebezpieczny, wynika tendencja
do obrony wlasnego ,ja“ Ta tendencja obronna powo-
duje projekcje wlasnych uprzedzen na inne osoby. Takze
wymagania zwigzane z normami moralnymi i religijny-
mi majg dla oséb z religijnoscig apersonalng charakter
zewnetrzny, a niezaspokojone wlasne potrzeby budza w
tym kontekscie poczucie frustracji i niepokoju.

Uzyskane wyniki w obrazie realnym i idealnym, w sys-
temie potrzeb, poziomie samoakceptacji i poziomie nie-
pokoju okazuja si¢ istotnie rézne. Roznice te osiagnely
zakres i poziom o wiele wigkszy niz przy réznicowaniu
religijnosci ze wzgledu na inne kryteria. Takie wyniki
potwierdzajg zasadnos¢ podziatu religijnosci ze wzgledu
na nasilenie czynnika personalnego w relacjach miedzy
czlowiekiem i Bogiem. Moga takze $wiadczy¢ o roli,
jaka w ksztaltowaniu zintegrowanej, dobrze przystoso-
wanej i dojrzalej osobowoséci odgrywa personalny typ
relacji czlowieka do otaczajacej go rzeczywistosci, a w
szczegolnoéci do Boga jako partnera osobowosciowo-
tworczego spotkania. A zatem, personalizacja lub deper-
sonalizacja naszej relacji do otaczajacej rzeczywistosci
stanowi zasadniczy wskaznik poziomu rozwoju naszej
osobowosci.



treme, humanistic and existential psychology tends
to focus on the positive role of religion in human life,
but pays too little or no attention to the impersonal
form of religiousness, which does occur in many in-
dividuals or even social groups.

In practice, there exist at least two different types of re-
ligiousness, with one (personal religiousness) positively
correlated with psychosocial maturity and the other (im-
personal religiousness) associated with immature, unin-
tegrated and less welladjusted personality. The question
of which of these types is more widespread remains in the
domain of sociological research.

The present study may also have some practical applica-
tions. A psychological description of personal religious-
ness may serve as a model in the process of didactic and
pedagogical pastoral activities, and the constructed me-
thod (SPR) may be useful in diagnosing religiousness.
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Badania nad religijnoscia personalng przyniosty rezultaty
na kilku ptaszczyznach:

+ Na plaszczyznie metodologicznej potwierdzona
zostala zasadno$¢ a zarazem mozliwos$¢ zastosowa-
nia dorobku filozofii religii i teologii jako inspiracji
do badan na terenie psychologii religii.

«  Przyjecie personalistycznej koncepcji czlowieka w
badaniach nad religijnoscig umozliwia zastosowanie
w szerszym zakresie wspolnego aparatu pojeciowego
w psychologii i w innych naukach badajacych zjawis-
ko religijne.

«  Opisanie odrebnych form religijnosci personalnej
i apersonalnej pozwala ustosunkowa¢ si¢ na nowo
do kwestii roli religijnoéci w rozwoju i integracji
osobowosci czlowieka. W oparciu o uzyskane tu
wyniki badan mozna stwierdzi¢, ze te szkoly psy-
chologiczne, ktére podkreslaja destrukcyjny cha-
rakter religijno$ci w procesie integracji osobowosci
czlowieka i oskarzaja religie o to, ze jest Zrodlem
nerwic i psychoz (takie stanowisko spotykamy u
marksistow i w niektérych szkotach psychoanalizy),
mowig o religijnosci apersonalnej i pomijajag analize
religijnoéci apersonalnej. Na przeciwnej do wyzej
wymienionej pozycji stoja teorie psychologii huma-
nistycznej i egzystencjalnej, ktore koncentruja swoja
uwage na pozytywnej roli religii w zyciu cztowieka,
ale zbyt malo, lub zgola wcale nie zajmujg si¢
apersonalng forma religijnodci, wystepujacej fakty-
cznie u wielu jednostek a nawet spotecznosci.

W praktyce mamy do czynienia z funkcjonowaniem obok
siebie co najmniej dwoch odrebnych typow religijnosci, z
ktorych jeden (religijnos¢ personalna) koreluje pozyty-
wnie z dojrzalodcig psychospoteczng czlowieka, a drugi
(religijno$¢ apersonalna) wiaze si¢ raczej z osobowosciag
niedojrzaly, niezintegrowang, gorzej przystosowana.
Rozstrzygniecie problemu, ktéry z tych typéw wystepuje
czesciej jest w kompetencjach badan socjologicznych.

Przeprowadzone badania moga znalez¢ zastosowanie
praktyczne. Psychologicznie opisana religijnos¢ perso-
nalna moze stanowi¢ model w procesie dydaktycznych
i pedagogicznych oddzialywan duszpasterskich. Skon-
struowana metoda (SRP) moze odda¢ ustugi w zakresie
diagnostyki religijnosci.
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Elijah

The ravens brought him

bread and meat in the morning

and bread and meat in the evening,

and he drank from the brook.

1 Kings 17:6

A kruki przynosily mu rano chleb

i mieso wieczorem, a wode pijal z potoku.
1.Krdlewska 17,6



Comment on Romuald Jawor-
ski “Personal and impersonal
religiousness: A psychological
model and its empirical verifica-
tion”

by Toni Terho

Speaking about such a big theme as Romuald Jaworski’s
article is always intriguing. Could it be possible to find at
least some answers to the questions “what is spiritual ma-
turity” or “how can we facilitate personal development”?
As a Christian I think we should try to find the answers,
especially when we believe the words of Lord Jesus:”I am
the way, and the truth, and the life”. The article and work
by Romuald is an attempt to find the answers.

Romuald is dealing with issues of personality, maturity
and religion or religiousness. The writer introduces the
model of personal religiousness and the scale (SPR) that
tests the model. The main position of the model and fin-
dings are that there are two types of religiousness: perso-
nal (the human being has an interpersonal contact with
God) and impersonal (the human being treats God in-
strumentally). Romuald introduces the differences bet-
ween these two types according to the model and empi-
rical results. The differences but also the importance to
differentiate the two types of religiousness becomes even
more obvious when other personal factors and scales are
tested along with the SPR. The model of im/personal re-
ligiousness is an important tool which should be used
when talking about negative or positive effects of reli-
giousness.

An obvious question rose while reading the text. The
personal religiousness type of (Christian) person is an
ideal on Christian ministry or Christian counselling /
psychotherapy field. Can this model be used as a tool for
selecting “the right” persons to these positions? But on
the other hand, does this model too much lead our un-
derstanding of what is “the right”? Depending on our
theology or world view, what kind of characteristics do
we value the most? Let me give one example from the
list of characteristics of the subject. Is activity or passivity
the “right” character of the subject (towards God)? In the
end, can a human being - a created being, not a Creator
himself - be active when he/she is in contact with God?
Or is it actually God only, who is active in this relation-
ship? My guess is that the “right” character might vary
with theology.

To me it was not quite obvious, how the im/personal re-
ligiousness model was developed in the first place: who
has constructed it, how widely it is used, where do the un-
derlining assumptions or characteristics of religiousness
come from etc.? Is it a “general” model in the sense that
it is suitable for all forms of religion or just Christiani-
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ty? These questions pave the way to the main problem in
psychology of religion or religious science versus Chris-
tianity: if Christianity is the “Ultimate Truth”, how do we
treat other religions?

While writing this comment, I am fully aware of the big-
gest “crime” among the scientific community. This crime
is to give up naturalism. By naturalism I mean the de-
nial of (Christian) God. On the other hand, if EMCAPP
is consistent with its name and vision, this awful crime
could be done. EMCAPP could be a forum to consider
“alternative” psychology. This alternative psychology
would be based on Christian world view. It would be in-
teresting to find out how different psychological results or
theories could then be. Of course the idea is not to invent
the wheel again, but to reveal the fundamental assump-
tions that lie behind psychology and the whole scientific
thinking and consider their effects. Perhaps in Jaworsky’s
case this could mean something like this: the im/perso-
nal religiousness model is based more or less on Christi-
an thinking and made for Christian purposes. It does not
work on e.g. Buddhist context, because Buddhism does
not see God as personal entity. In general, the positive
side of “christening” the model could be that it is consis-
tent with the world view behind it, and this world view is
clearly stated, whereas the negative aspect is that it cannot
be accepted by the (naturalistic) scientific community.

This article by Romuald Jaworski invites us to reflect.
Hopefully EMCAPP could be a place for reflection, even
in an alternative way.

Toni Terho, M. Th.
Finland
Vice-president of
ACC Finland, a
Board member of
ACC Europe and
EMCAPP
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The Integrative Psychothera-
py: A Christian Approach to

Anxiety Therapy
(This is an abridged version. The

entire article may be requested.)

Anna Ostaszewska

I. Introduction

In 1977 Paul Vitz published a book “Psychology as reli-
gion”. Vitz, an atheist, was a lecturer in humanistic psy-
chology at Stanford University. Later, when he became a
Christian, he wrote a book critical of certain aspects of
psychology that he knew very well as a professional.
Today, Paul Vitz is thought to be forerunner of Christian
psychology in the US.

Anna Ostaszewska, Psychotherapist,
supervisor, European Certificate of Psy-
chotherapy (ECP) Place of praxis: Asso-
ciation of Christian Psychologists’ Psy-
chological Centre. President of the ACP
Psychotherapy Section. ACP President
in years 1995- 2009

Since the 70s and 80s of the 20th century there has been a
growing interest in psychology and psychotherapy in spi-
rituality and religiousness (Prochaska, Norcross, 2006).
It manifested itself both in the quantity and quality of
scientific researches and papers, as well as in the num-
ber of organizations emerging worldwide and engaged
in this field. It is interesting that such activities occurred
simultaneously in different parts of the world and that
they were independent of one another, as in the begin-
ning there was no exchange of information between these
organizations.

The integrative Christian psychotherapy: a Christian ap-
proach, worked out by psychologists and psychothera-
pists in Poland, also uses the scientific publications and
experience of foreign associations. It identifies itself with
one of main positions within psychotherapy depending
on the belief system and method of practice of the psy-
chotherapist which are listed by the European Movement
for Christian Psychology and Anthropology: “A Christi-
an psychotherapist who uses a Christian approach to psy-
chotherapy and so develops specific aims, methods and
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Psychoterapia integratywna
w podejsciu chrzescijanskim
w leczeniu leku
Wersja skrdcona.

Anna Ostaszewska

I. Wprowadzenie

W 1977 roku ukazala si¢ ksigzka Paula Vitza Psycholo-
gia jako religia. Poczatkowo jej autor byl ateista, wykladat
psychologie humanistyczng w Stanford University. Gdy z
czasem zostal chrzedcijaninem, napisat ksigzke, w ktorej
zawart krytyczne uwagi wobec pewnych aspektéow psy-
chologii. Dzi$ jest on uwazany w USA za nestora psycho-
logii chrzescijanskie;j.

Anna Ostaszewska, Psychotera-
peuta, superwizor, posiada Euro-
pejski Certyfikat Psychoterapeuty

(ECP).
Miejsce praktyki: Centum Psy-
chologiczne Stowarzyszenia

Psychologéw  Chrzedcijanskich.
Przewodniczaca Sekcji Psychotera-
pii SPCh. Przewodniczgca SPCh w
latach 1995-20009.

Od lat 70. i 80. dwudziestego wieku nastapit ogromny wz-
rost zainteresowania duchowodcig i religijnoscia w psy-
chologii i psychoterapii (Prochaska, Norcross, 2006), co
przejawia sie zaréwno w ilosci i jakosci prac naukowych
i badan, jak i w powstawaniu na calym $§wiecie organi-
zacji zajmujacych sie tg dziedzing. Co ciekawe, dzialania
w tym kierunku rozwijaly sie w réznych czesciach $wiata
jednoczesnie i niezaleznie od siebie, na poczatku bez wy-
miany informacji miedzy tymi organizacjami.

Psychoterapia integratywna w podejséciu chrzescijanskim
wypracowywana przez psychologéw i psychoterapeutow
w Polsce, korzysta tez z prac naukowych i doswiadczen
stowarzyszen zagranicznych. Identyfikuje si¢ z jednym
z metazalozen terapeutycznych, wymienianych przez
Europejski Ruch Psychologii Chrzedcijanskiej i Antro-
pologii (European Movement for Christian Psychology
and Anthropology - EMCPA), czyli: ,Terapeuta, ktory
stosuje podejécie chrzescijaniskie w psychoterapii przez
uwzglednianie i rozwijanie specyficznych celéw, metod i
pozadanych efektow zgodnie z chrzescijanskimi przeko-
naniami. Ten model praktyki psychoterapeutycznej jest



desired outcomes according to Christian beliefs. The mo-
del of practice is developed and verified using the same
scientific methods as in secular models in recognition
of the fact that God gives us both reason and revelation.
This psychotherapist gives honour to God and also re-
cognises the value of scientific evaluation. He trusts God
first and then human reason” (EMCPA 2006 - European
Movement for Christian Anthropology, Psychology and
Psychotherapy - EMCAPP www.emcapp.eu (past name:
European Movement for Christian Psychology and An-
thropology - EMCPA)

II. Levels of Integration

Five major schools of psychotherapy are distinguis-
hed in Poland by the Ministry of Health and the Polish
Council for Psychotherapy (2007): psychodynamic and
psychoanalytic approaches, cognitive-behavioral, huma-
nistic-existential, systemic, and integrative approaches.
Kenneth Evans and Maria Gilbert in their book ,,Intro-
duction to Integrative Psychotherapy“ (Evans, Gilbert,
2005), define ‘integrativity” as follows: (INTEGRATIVE)
»Generally, the term refers to any orientation in psycho-
therapy that exemplifies, or is developing towards, a con-
ceptually coherent, principled theoretical combination
of two or more specific approaches, or represents a new
meta-theoretical model of integration in its own right.”

Integrative psychotherapy from Christian perspective
developed in the Association of Christian Psychologists
in Poland (ACP 2009) distinguishes three levels of inte-
gration:

1. Integrativity on the level of the model of a human being
(anthropological assumptions.).

2. Integrativity on the level of therapeutic practice (me-
thod of therapeutic work).

3. Internal integration of a psychotherapist (including
spirituality).

On the first level the integrating part is played by Chris-
tian anthropology and the idea of a person. The base is
the philosophy of personalism especially the works of
St. Thomas Aquinas, of Stefan Swiezawski (Swiezawski,
1983) and of Karol Wojtyla (Wojtyla, 2000). The model of
a person in relationship with God, so-called ‘a car model’
(Annex 1), is helpful in therapeutic practice and known
from other publications and presentations (Ostaszewska,
2006.a). Integrativity means the integration of emotional,
cognitive, volitional, physiological, behavioral and spi-
ritual spheres. Spirituality is understood in a Christian
sense, as relationship of a human person with the person
of God.

On the second level, of the techniques used, the psycho-
dynamic and cognitive-behavioral approaches are the
core. The achievements of other schools of psychothera-
py are also considered. As a person is a whole, we should
take into account all dimensions of their existence. The-

59

Christian Psychotherapy

rozwijany i weryfikowany przy uzyciu tych samych nau-
kowych metod, ktdre stosowane sg w innych podejsciach
terapeutycznych, ale z uwzglednieniem faktu, ze Bog daje
nam zaréwno rozum jak i odkupienie. Terapeuta odda-
je chwale Bogu, ale réowniez uznaje warto$¢ naukowej
ewaluacji. Ufa Bogu, ale takze ludzkiemu rozumowi’”
(EMCPA, 2006 - European Movement for Christian An-
thropology, Psychology and Psychotherapy - EMCAPP
www.emcapp.eu (dawna nazwa: European Movement
for Christian Psychology and Anthropology - EMCPA,
Europejski Ruch Psychologii Chrzescijanskiej i Antropo-
logii). Pelny tekst deklaracji w Informatorze SPCh 2009.)

II. Poziomy integracji

Obecnie w Polsce (Ministerstwo Zdrowia i Polska Rada
Psychoterapii, 2007) wymienia si¢ pie¢ gtéwnych nurtéw
w psychoterapii: podejscie psychodynamiczne i psycho-
analityczne, poznawczo-behawioralne, humanistycz-
no-egzystencjalne, systemowe i integratywne. Kenneth
Evans i Maria Gilbert (2005) definiujg integratywnos$¢
(integrative) w nastepujacy sposob: ,,Pojecie to odnosi sie
do kazdej orientacji w psychoterapii, ktéra podkresla lub
rozwija si¢ w kierunku koncepcyjnie spdjnej, teoretycznej
kombinacji dwdch lub wiecej specyficznych podejs¢, lub
reprezentuje nowy meta-teoretyczny, wlasny model inte-
gracji.

Psychoterapia integratywna w podejsciu chrze$cijaniskim
wyrdznia trzy poziomy integracji (Informator SPCh,
2009):

o integratywno$¢ na poziomie koncepcji czlowieka -
zalozenia antropologiczne,

o integratywno$¢ na poziomie praktyki terapeutycznej —
metoda pracy terapeutycznej,

o integracja wewnetrzna terapeuty (w tym jego
duchowosci).

Na poziomie pierwszym, czyli rozumienia cztowieka,
integrujaca role odgrywa antropologia chrze$cijanska i
koncepcja osoby. Bliski jest jej personalizm, prace $w. To-
masza z Akwinu, Stefana Swiezawskiego (1983) i Karola
Wojtyly (2000). W praktyce terapeutycznej pomocny jest
model osoby w relacji z Bogiem tzw. ,,samochdd” (zob.
Zalacznik 1) znany z wezeéniejszych publikacji (por. Ost-
aszewska, 2006a). Integratywno$¢ rozumiana jest tu jako
integracja sfery emocjonalnej, poznawczej, wolitywnej,
fizjologicznej, behawioralnej i duchowej. Duchowos¢ ro-
zumiana jest w sensie chrzeécijaniskim, jako relacja osoby
ludzkiej z osobg Boga.

Na poziomie drugim, czyli stosowanych technik, trzo-
nem jest podej$cie psychodynamiczne i poznawczo-
behawioralne. Brany pod uwage jest takze dorobek in-
nych szkél psychoterapii. Poniewaz osoba jest caloscig,
uwzgledniane sg wszystkie wymiary jej egzystencji. Jako
bardzo istotng traktuje sie samg relacje terapeutyczna.

Na poziomie trzecim znaczenie posiada zaréwno pro-
fesjonalizm, wiedza i umiejetnosci, psychoterapeuty,
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rapeutic relationship is very significant for the healing
process.

On the third level the important factors are: the know-
ledge and professional skills of a psychotherapist, their
inner self-awareness and integration and their personal
spiritual attitude.

The main goal of the integrative psychotherapy from
Christian perspective is healing and development.

II1. Strengthening of a person

The model of psychotherapy developed in the Associati-
on of Christian Psychologists (ACP) is called the , thera-
py of strengthening a person“ (ACP 2009, Ostaszewska
2009). A psychotherapist plays, in a sense, a role of a sub-
stitute of a close related adult who should:

o help to reveal experiences from the child‘s past that
were too difficult for him or her, to reveal their emo-
tions at that time, and also to acknowledge the child’s
right to feel them, and to provide a corrective experi-
ence - at the level of emotions,

o  help in the reinterpretation of these events - correct
the cognitive schemas,

o assist in developing new habits of behavior, inclu-
ding the patient’s habit of noticing himself,

o assist in raising awareness of one's own decision-
making processes, which is possible in work with an
adult.

All these interactions take place in the therapeutic re-
lationship and may include an analysis of the patient’s
relationships, of transference and counter-transference.
Such an approach takes into consideration a spiritual di-
mension and the fact that psychotherapist’s reactions to
patient’s information about their spirituality may confirm
or not patient's spiritual experiences. Psychotherapist
does not acknowledge them when he or she ignores them
or describes them in psychological terms only (which
may be correct or not in specific cases).

We assume that every sick man has something healthy
inside, and that this is a tendency for being a person. Eve-
ry human being is a person and becomes one. When a
person does not exist fully, they in a way ,,kill themselves”.
Their body produces “signals” (symptoms) calling for a
change of something very important for this person as a
whole. Achieving this change should eliminate symptoms
(Figure 1).
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jak 1 jego samoswiadomos$¢ i wewnetrzna integracja,
obejmujaca takze wymiar duchowy.

Celem psychoterapii integratywnej w  podejsciu
chrzescijanskim jest leczenie i pomoc w rozwoju.

ITII. Wzmacnianie osoby

Model psychoterapii rozwijany w SPCh nazywany jest
»terapiag wzmacniania osoby” (Informator SPCh, 2009;
Ostaszewska, 2009). Terapeuta pelni w pewnym sensie
role zastepczego bliskiego dorostego, ktoéry ma pomoc:

o odkry¢ w historii zycia pacjenta doswiadczenia zbyt
trudne dla dziecka, jego emocje w tamtym czasie,
potwierdzi¢ prawo do ich odczuwania, jak réwniez
dostarczy¢ doswiadczenia korektywnego — poziom
emocjonalny;

o w reinterpretacji wydarzen - skorygowa¢ schematy
poznawcze;

e W wypracowaniu nowych nawykéw zachowania, w
tym takze nawyku zauwazania siebie;

o wuswiadomieniu sobie wlasnych proceséw decyzyj-
nych, co jest mozliwe w pracy z osoba dorostg.

Calos¢ tych oddziatywan odbywa sie w relacji terapeu-
tycznej i moze obejmowa¢ analiz¢ dotychczasowych re-
lacji pacjenta, przeniesienia i przeciwprzeniesienia. W
omawianym podejsciu uwzglednia si¢ wymiar duchowy
i bierze sie pod uwage, ze reakcje psychoterapeuty na in-
formacje dotyczace wymiaru duchowego rowniez w jakis
sposOb potwierdzajg lub nie do$wiadczenia duchowe
pacjenta. Terapeuta nie potwierdza ich wowczas, gdy na
przyklad je ignoruje lub przypisuje im wytacznie wymiar
psychologiczny (co moze by¢ stuszne lub nie w konkret-
nych przypadkach).

Zaklada sig, ze kazdy chory cztowiek ma w sobie cos$ zd-
rowego i jest to, co najmniej, tendencja do bycia osoba.
Kazdy czlowiek jest osobg i nig si¢ staje. Gdy osoba nie
funkcjonuje w pelni, jest, mozna powiedzie¢, w jakis
sposdb ,,zabijana’, cialo wysyla informacje - ,,produkuje”
tak zwane objawy wzywajace do zmiany czego$ bardzo
istotnego dla dobra calej osoby. Osiagniecie tej zmiany
powinno usuna¢ objawy (zob. Schemat 1).



Figure 1. The integrated approach to work on change in
psychotherapy (ACP 2009)

The change lies in:

1. uncovering of past experience (through insight)

2. experiencing feelings that used to be ,unbearable®
(thanks to a safe therapeutic relation)

3. directing the emotions ,to the right address“ (over-
come transference)

4. experiencing previously suppressed emotions

5. change of beliefs - into true, constructive ones, connec-
ted with energy and a drive to live.

6. change of behavior - into constructive, effective (ha-
ving intended outcome)

7. strengthening the person as a whole

8. enhancing the awareness of decision-making proces-
ses

9. integrating spirituality into the healing and develop-
ment processes

In therapeutic work, we deal with real life experiences,
really functioning (although often unconscious) beliefs,
and real behaviors. Psychotherapeutic relationship is also
considered as real, although (a) the roles of a psychothe-
rapist and a patient, and the rules of this relationship,
are determined by contract, and [b] the therapy includes
work with transference.

IV. Techniques

Techniques applied should be adapted to the patient’s
problem, the stage of therapy and the patient’s abilities.
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Schemat 1
Zintegrowane podejscie w pracy nad zmiang w psycho-
terapii (SPCh 2009)

DOSWIADCZENIA
w dziecinstwie zbyt trudne dla
dziecka potaczone z brakiem
wsparcia od 0séb znaczacych

l

EMOCJE
nie do wytrzymania
— mechanizmy obronne

l

( PRZEKONANIA )
niekonstruktywne, negatywne
— generalizacja
\§ J
( ZACHOWANIA )
nieefektywne, dysfunkcjonalne,
niekonstruktywne
\ J
ZMIANA
Zmiang jest:

a) odkrycie doswiadczen z przeszlosci (wglad);

b) przezycie uczu¢ dawniej ,,nie do wytrzymania” (dzieki
bezpiecznej relacji terapeutycznej);

¢) kierowanie emocji ,,pod wlasciwym adresem” (wyjscie
z przeniesienia);

d) do$wiadczanie emocji wczes$niej wypieranych;

e) zmiana przekonan - na konstruktywne, prawdziwe,
zwigzane z energia, sitg do zycia;

f) zmiana zachowan - na konstruktywne, efektywne
(dajace skutki zgodne z intencjami);

g) wzmocnienie osoby jako cato$ci;

h) wzmacnianie $wiadomego kierowania procesami de-
cyzyjnymi;

i) zintegrowanie proceséw leczniczych i rozwojowych z
duchowoscia.

Schemat 1
Zintegrowane podejscie w pracy nad zmiang w psycho-
terapii (SPCh 2009)

W  pracy terapeutycznej zajmujemy si¢ realnymi
doswiadczeniami  zyciowymi, realnie istniejacymi,
chociaz czesto nieuswiadomionymi przekonaniami, i
realnymi zachowaniami. Relacja terapeutyczna jest trak-
towana rowniez jako realna, chociaz role terapeuty i
pacjenta oraz zasady tej relacji sg okreslone kontraktem,
a w terapii uwzglednia si¢ prace z przeniesieniem.
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S ,And Jesus said unto him, Verily I say unto thee, Today shalt thou be with me in paradise. “ Luke 23:43
& ,Jezus mu odpowiedzial: “Dzi$ ze Mng bedziesz w raju™. Ew. Lukasza 23:43
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Typical techniques applied in psychotherapeutic work
comprise clarification, paraphrasing, verbalization, con-
frontation, and interpretation. The psychotherapist’s at-
titude is flexible and open to what the patient brings into
a session. However, the psychotherapist can also propose
some structures which make therapeutic work more clear
for the patient. A wide range of more directive techniques
is also applied in the aim to intensify therapeutic process.
When working on the sources of the patient’s problems
as well as when working on present symptoms, particular
attention is paid to internal connections between emo-
tions and beliefs. “Beliefs” are understood here as working
»obviousness”. The meaning of the word “beliefs” is very
similar to Beck’s “core beliefs” (Popiel, Praglowska, 2008)
(compare figure 1). Practically functioning beliefs usually
are not conscious. They seldom appear as “thoughts”. Dis-
covering suppressed emotions and beliefs connected with
them is an important part of therapeutic work.

It is assumed that an effective change requires involve-
ment of the whole person. Therapy requires an appropria-
te use of techniques for working with emotions, as well as
cognitive and behavioral techniques. So called “persona-
listic” techniques are used to strengthen the awareness of
decision making processes, and self-awareness of the per-
son as a whole. “Spiritual” techniques, like talking about
spiritual or religious aspects of the patient’s problem, are
applied if needed for the same purpose. The ,person-
directed” and “spiritual” techniques may be classified as
cognitive in the context of psychotherapy.

We stress the importance of the person-directed attitude
of the psychotherapist towards his patient, and using
open questions. The psychotherapist refers not only to
patient’s consciousness, but also uncovers unconscious
layers, paying attention to any nonverbal information,
double signals and feedback - understood as a non-verbal
reaction to the intervention of the psychotherapist.

We pay attention to using active and passive voice in the
patient’s speech. Frequent use of the passive voice by an
adult signals an immature, passive-demanding attitude
(the attitude of a ,victim®). We try to reinforce in our
patients the ‘person-oriented’ attitude involving self-awa-
reness and taking responsibility for their decisions and
actions, which is associated with the energy to live.

V. Spiritual dimension

Spirituality is treated as reality - not as defense. It is re-
cognized that contact with God can be real, but it can be
also illusory. The psychotherapist should be able to make
such a distinction knowing the criteria of healthy and un-
healthy spirituality. In relation to the patient, we try to
note the spiritual process in its coexistence with psycho-
logical processes. In practical terms, this means applying
therapeutic skills if there is such a need in the following
areas:

1. Help in integrating healing and psychological growth
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IV. Techniki

Stosowane techniki powinny by¢ dostosowane do pro-
blemu pacjenta, etapu terapii i mozliwosci pacjenta. W
psychoterapii integratywnej w podejsciu chrzescijaniskim
stosuje sie typowe techniki pracy psychoterapeutycznej
takie jak werbalizacja, klaryfikacja (parafraza), konfron-
tacja, interpretacja. Postawa terapeuty jest elastyczna i
otwarta na to, co wnosi pacjent. Psychoterapeuta moze
jednak proponowa¢ pewne struktury, ktdre czynig prace
terapeutyczng bardziej klarowna dla pacjenta, czy tez
uzywal szerokiej gamy technik dyrektywnych w celu
intensyfikacji procesu terapeutycznego. Zaréwno w pra-
cy nad Zrédlami problemu jak i aktualnymi objawami
zwraca sie szczegolng uwage na wewnetrzne powiazania
miedzy emocjami a przekonaniami. Przekonania ro-
zumiane s3 tu w sensie funkcjonujacych u danej osoby
oczywisto$ci. Znaczenie stowa ,,przekonania” jest bliskie
temu, co Beck okresla jako ,,przekonania kluczowe” (za:
Popiel, Pragtowska, 2008; zob. tez: Schemat 1). Prakty-
cznie dzialajgce przekonania sg zwykle nieswiadome
(nie pojawiajg si¢ jako ,,myéli”). Odkrywanie wypartych
uczué i zwigzanych z nimi przekonan stanowi istotng
cze$¢ pracy terapeutycznej.

Zaklada sie, ze efektywna zmiana wymaga zaangazowania
calej osoby. W procesie terapii stosuje si¢ odpowiednio
techniki pracy z emocjami oraz techniki poznawcze i
behawioralne. Techniki personalistyczne stosowane sg w
celu wzmocnienia §wiadomosci proceséow decyzyjnych
i samo$wiadomosci osoby jako cato$ci. Techniki ,du-
chowe’, takie jak poruszanie duchowych czy religijnych
aspektow problemu pacjenta, stosuje sie, o ile istnieje
taka potrzeba. Techniki personalistyczne i ,,duchowe” w
kontekscie psychoterapii mozna zaliczy¢ do technik poz-
nawczych.

Podkresla si¢ znaczenie osobowego traktowania pacjenta
i kfadzie sie nacisk na pytania otwarte. Psychoterapeuta
odnosi si¢ nie tylko do tresci $wiadomych, lecz wydo-
bywa tresci nieuswiadomione, zwracajac uwage na wszel-
kie informacje niewerbalne, podwojne sygnaly i feedback
- rozumiany jako reakcja niewerbalna na interwencje
terapeuty.

Zwraca sie uwage na stron¢ czynng i bierng w wypo-
wiedziach pacjenta. Czeste uzywanie strony biernej
przez osobe dorosta wskazuje na niedojrzaly, bierno-
roszczeniowa postawe (postawa ,ofiary”). Terapeuta
stara si¢ wzmacnia¢ postawe osobows, ze swiadomoscig
siebie i odpowiedzialnoscig za decyzje i czyny, co wigze
sie z przyptywem energii do zycia.

V. Wymiar duchowy

Duchowos¢ jest traktowana jako realnos¢, a nie jako
obrona. W prezentowanym podejsciu uznaje sie, ze kon-
takt z Bogiem moze by¢ realny, ale moze by¢ tez iluzory-
czny - terapeuta powinien potrafi¢ to odrdznié, znajac
kryteria zdrowej i chorej duchowos$ci. W relacji z pacjen-
tem stara sie on dostrzec proces duchowy wspolistniejacy
z procesami psychicznymi. W praktyce terapeutycznej
oznacza to zastosowane umiejetnosci — o ile wystepuje
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with spiritual growth.

2. Understanding the patient's spirituality, and distin-
guishing between healthy and unhealthy spirituality or
religiousness (healthy - based on freedom and personal
relationship with God; unhealthy - based on rigid sche-
mata and defenses).

3. Applying, besides typical therapeutic techniques, Bi-
blical arguments enhancing the process of change, and
showing that a change is also advantageous in spiritual
terms (for many people spiritual motivation is deeper
and more important than the psychological one).

Psychological goals of the psychotherapy process (health)
may seem to differ from the general objectives of growth
on the spiritual level, but they do not contradict each
other, and they can exist simultaneously (see Table 1). A
psychotherapist should be aware of this. On the psycho-
logical level, the task lies primarily in obtaining or regai-
ning a sense of influence within the area that depends on
a given person. On the spiritual level the task lies prima-
rily in obtaining awareness and acceptance of one’s own
limitations, mistakes and sins as open to receiving mercy
and grace. Giving up on one’s own influence is possible
when a person has a sense of control. On the psychologi-
cal level the pursuit of happiness is the goal. However, at
the same time on the spiritual level it is important to be
able to accept suffering that cannot be avoided, when it is
better to accept it than to fight.

The main objective of psychotherapy is healing. When
this has been achieved, we face the natural challenge for
growth, that in the spiritual dimension means the deve-
lopment of love for oneself, other people and for God.
The process of healing should not be in conflict with ful-
filling spiritual goals for life.

Table 1: Objectives of psychotherapy on the psychological
level and the goals of life on the spiritual level - examples:

taka potrzeba — w zakresie:

 pomocy w zintegrowaniu leczenia i rozwoju psychiczn-
ego z rozwojem duchowym;

« zrozumienia duchowo$ci pacjenta oraz rozrézniania zd-
rowej i chorej religijnosci (zdrowej — opartej na wolnosci i
osobowej relacji z Bogiem; chorej - opartej na sztywnych
schematach i obronach);

« oprocz typowych technik terapeutycznych, mozliwe jest
stosowanie argumentéw biblijnych wzmacniajacych pro-
ces zmiany, wskazujacych, ze zmiana jest dobra takze w
kategoriach duchowych (dla wielu oséb motywacja du-
chowa jest glebsza i wazniejsza od psychologiczne;j).

Psychologiczne cele w czasie trwania terapii (zdrowe
funkcjonowanie) moga wydawac si¢ by¢ rozne z ogélny-
mi celami rozwoju na poziomie duchowym, jednak nie
sa one sprzeczne ze soba i mogg istnie¢ jednoczesnie.
Psychoterapeuta powinien mie¢ tego $wiadomos¢. Na
poziomie psychicznym celem jest przede wszystkim uzys-
kanie lub odzyskanie poczucia wplywu w tym zakresie,
ktéry zalezy od danej osoby. Na poziomie duchowym
wazna jest Swiadomos¢ i akceptacja wlasnych ograniczen,
bledow i grzechdw, otwierajaca na przyjecie milosierdzia
i faski. Rezygnacja z wlasnego wplywu jest mozliwa, gdy
ma si¢ poczucie wplywu. Na poziomie psychicznym ce-
lem jest dazenie do szczescia, a jednoczesénie z tym (a nie
sprzecznie), na poziomie duchowym wazna jest réwniez
umiejetno$¢ przyjecia cierpienia, ktdrego nie da sie
unikna¢, lub ktore lepiej jest przyja¢ niz z nim walczy¢
(zob. Tabela 1).

Gléwnym celem psychoterapii jest leczenie. Po
osiggnieciu tego celu mamy do czynienia z normalnym
dla wszystkich ludzi wyzwaniem do rozwoju, ktéry w
wymiarze duchowym dotyczy przede wszystkim rozwo-
ju miloéci — wobec siebie, drugiej osoby i Boga. Proces
leczenia nie powinien by¢ w sprzecznosci z realizacja du-
chowych celéw zycia.

Tabela 1: Cele psychoterapii na poziomie psychicznym a
cele zycia na poziomie duchowym (przyklady)

Psychological level

Spiritual level

Poziom psychiczny Poziom duchowy

Gaining a sense of being able to have
influence on things in the scope that

Truth. Awareness and acceptance of both talents and
limitations. Each being needs mercy and grace.

Uzyskanie poczucia wpltywu w tym
zakresie, ktory zalezy ode mnie.

Prawda. Swiadomos¢ i akceptacja zarowno wiasnych
talentow, jak i ograniczen.
Kazdy czlowiek potrzebuje mitosierdzia i faski.

Samodzielno$¢

Wolnos¢. Ale uznanie rowniez zaleznosci od Boga.

depends on me

Independence. Freedom. Together with the acknowledgement of one’s
dependence on God.

Taking care of oneself. Love. Acceptance of God’s love and loving thy neighbor like

yourself.

Troska o siebie

Mitosé. Przyjecie mitosci, takze mito$¢ Boga i blizniego
jak siebie samego.

Pursuit of health and happiness.

Acceptance of the suffering which cannot be avoided or which
it is better to take than to fight with.

Przyjgcie cierpienia, ktorego nie da si¢ unikna¢, lub ktore

Dazenie do zdrowia i szczescia L e .
lepiej jest przyjac niz z nim walczy¢.

Doing everything as if everything depended

only on me.

Trust in God as if everything depended only on God.

Robi¢ wszystko tak, jakby to zalezato

tylko ode mnie.

VI. Working with anxiety in neurosis and personality dis-
orders

The lack of sense of control in situations where it is pos-
sible plays, in my opinion, a crucial role in the origin and
development of psychological problems. (Even if some-
one wants to exert an influence on situations that do not
depend on him, the proper understanding and use of in-
fluence, where possible, helps to accept objective limita-
tions). Thus anxiety, or substitute actions when anxiety is
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VI. Praca z lekiem w nerwicy i zaburzeniach osobowosci

Kluczowy dla powstawania i rozwoju problemoéw psychi-
cznych jest brak poczucia wptywu w sytuacjach, gdzie jest
on mozliwy (nawet jesli ktos koniecznie chce mie¢ wptyw
na sytuacje, ktére od niego nie zaleza, to wlasciwe rozez-
nanie i uzywanie wplywu tam, gdzie to mozliwe, pomaga
zaakceptowaé obiektywne ograniczenia). W zwigzku z
tym wystepuje lek lub dziatania zastepcze, oparte na me-

Ufac¢ Bogu tak, jakby wszystko zalezato od Boga.




unconscious, occurs based on defense mechanisms. They
are unconstructive and inefficient as they do not give re-
sults consistent with one’s intentions.

A therapy should restore a sense of being in control
through empowering a person in general, and specifically
by strengthening the weakest areas of their functioning
or correcting the faulty ones. It is necessary to make dia-
gnosis here on the emotional, cognitive, volitional, beha-
vioral (cf. “a car model” - Appendix 1) and, if necessary,
also on the spiritual level. Regaining a sense of control
means acquiring an ability to deal with anxiety. This is
related to autonomy and separation.

Anxiety is good. If we make an assumption that eve-
rything makes sense and serves a purpose, then the ne-
gative connotation of the symptom changes. Anxiety is
a symptom, not a cause, as patients often think. Anxie-
ty is information. The first task of therapy is to discover,
what purpose such a symptom serves. The symptom may
be treated as exaggeration of a problem so as to enable a
change. If it did not hurt, one would not want to change
anything.

Working on anxiety in adults consists of different stra-
tegies in the therapy of neuroses and personality disor-
ders. In neurotic disorders, the anxiety comes like ,,floo-
ding®, therefore, developing an ability to cope with it by
strengthening the cognitive, behavioral and volitional
spheres is needed. In personality disorders, the anxiety
is very strong, but suppressed or separated. Therefore a
patient needs assistance in confronting it and regaining a
feeling that from the position of an adult they can bear it,
while as a child they could not. It is necessary to uncover
the traumatic events, emotions connected with them, to
give them new interpretation and work out new behavi-
oral strategies, especially for the close relationships, in
which the anxiety originally appeared. Safe therapeutic
relationship is a necessary base for this work.

A neurotic person is afraid of rejection like a child, be-
cause he or she will not be able to function. They do eve-
rything to meet the expectations of others. Often they are
not able to say ,no.“ They cope with life, but it is as if he
or she did not know about it. A neurotic person often
does not have boundaries in relationships. They are cha-
racterized by syntonic disposition rather than by empa-
thy, although they can be very empathetic. He or she con-
stantly deals with anxiety or with feeling of guilt because
of what somebody may think or suppose. They think that
the cause of their problems is anxiety. The sense of guilt
in anxiety disorders is caused by fear of criticism or rejec-
tion, with no real guilt. Anxiety is often connected with
a sense of dependence on “how other people will judge
me”. It is also connected with an overestimated image of
others and an underestimated image of oneself. The other
person is perceived as the ‘big’ and me as ,small.“ It is
a characteristic way of seeing the world as a child. Also,
in their relationship with God, that kind of person has a
tendency to try to ,earn® love.
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chanizmach obronnych - gdy lek jest nieuswiadomiony.
Sa one niekonstruktywne i nieefektywne, co oznacza, iz
nie dajg efektow zgodnych z intencjami. Terapia powinna
przywrdci¢ poczucie wplywu przez wzmocnienie osoby
w ogolnosci, a konkretnie przez wzmocnienie tych wy-
miaréw funkcjonowania, ktdre nie dzialajg lub korekte
tych, ktore dziatajg niewlasciwie. Konieczna jest wiec
diagnoza na poziomach: emocjonalnym, poznawczym,
wolitywnym, behawioralnym (zob. model ,,samochodu”
- Zalacznik 1) oraz, jesli zachodzi taka potrzeba, na po-
ziomie duchowym.

Odzyskanie poczucia wplywu oznacza umiejetnosé po-
radzenia sobie z lekiem. Ma to zwigzek z autonomig i
separacja. Lek jest dobry. Jedli przyjmiemy zalozenie, ze
wszystko ma sens i jest po co$ (zob. Zalacznik 2), zmienia
sie negatywna, chorobowa konotacja objawu. Lek jest ob-
jawem, nie przyczyng - jak nieraz sadza pacjenci. Lek jest
informacja. Pierwszym zadaniem terapii jest odkrycie,
po co jest objaw. Objaw moze by¢ traktowany jako wy-
olbrzymienie problemu, po to, zeby wprowadzi¢ zmiane.
Gdyby nie bolato, czlowiek nie chcialby nic zmieniac.
Praca z lekiem u osoby dorostej uwzglednia odmienne
strategie w terapii nerwic i zaburzen osobowosci. W
zaburzeniach nerwicowych lek jakby ,,zalewa”, w zwigzku
z tym nalezy wyksztalci¢ umiejetnos¢ radzenia sobie z
nim przez wzmocnienie sfery poznawczej, wolitywnej
i behawioralnej. W zaburzeniach osobowosci lek jest
bardzo silny, ale wyparty, odszczepiony. W zwiazku z
tym potrzebna jest pomoc w skonfrontowaniu si¢ z nim
i odzyskaniu poczucia, ze z pozycji osoby dorostej moge
go unie$¢, poniewaz mam mozliwosci, ktorych nie miato
dziecko. Konieczne jest odkrycie wydarzen traumaty-
cznych oraz emocji z nimi zwigzanych, ich reinterpre-
tacja i wypracowanie nowych strategii behawioralnych,
zwlaszcza w bliskich relacjach, w ktorych lek powstawal.
Bezpieczna relacja terapeutyczna jest niezbedna do tego
bazg.

Neurotyk boi si¢ odrzucenia przez innych - jak dziecko,
bo wtedy sobie nie poradzi. Robi wszystko, by spelniaé
oczekiwania innych, na przyklad: nie umie powiedzie¢
»hie”. Radzi sobie w zyciu, ale jakby nie wie o tym. Czesto
nie posiada wystarczajacych granic w relacjach, charak-
teryzuje sie raczej syntonig a nie empatia, chociaz potra-
fi by¢ bardzo empatyczny. Neurotyk zajmuje si¢ ciggle
lekiem lub poczuciem winy, na bazie obawy (lek) przed
tym, co kto§ moze o nim pomysle¢ lub sadzi¢. Uwaza,
ze przyczyng jego problemoéw jest lek. Poczucie winy w
zaburzeniach lekowych spowodowane jest lekiem przed
oceng lub odrzuceniem, bez winy realnej. Lek jest czesto
zwigzany z poczuciem zaleznoséci od tego, jak ocenig mnie
inni. Zwigzany jest tez z nieadekwatnym, zawyzonym
obrazem innych i zanizonym obrazem siebie. Inny jest
postrzegany jako ,,duzy’, a on jako ,maty”. Jest to sposob
widzenia charakterystyczny dla dziecka. Takze w relacji
z Bogiem taka osoba ma skfonno$¢ do ,zarabiania” na
mito$¢.

Osoba z zaburzong osobowoscia jest sprawna poznawczo
(intelektualnie), decyzyjnie, behawioralnie w realizacji
zadan, ale niesprawna w bliskich relacjach. Rozum i wola
dziataja dobrze, ale nie uwzgledniajg wielu informacji ze
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A person with personality disorder keeps their cognitive
(intellectual), decision-making, behavioral abilities effici-
ent in handling various tasks, but malfunctions in close
relationships. Mind and will work fine, but they do not
take much information from the emotional sphere, and
they rely on unverified cognitive patterns from child-
hood. Part of the emotions is suppressed, and a frequent
pattern appears then: anxiety — helplessness - aggression.
Avoiding anxiety manifests itself in the tendency to theo-
rize (intellectualization and rationalization), suppressing,
separation, manipulation or depreciation. What does a
symptom do? Generally, it is telling that you are “killing”
yourself in some way. In personality disorders it indicates
that you deprive yourself of the right to feel a whole range
of emotions, and thus prevents closeness. Your functio-
ning is based on transference and defense mechanisms.
You develop new attributes, and show apparent strength.
Symptoms show weakness and demand dealing with it.
Love in the relationship with God is sometimes the only
love that kind of person experiences. However, the sup-
pressed emotions make love difficult or even impossible
in real relationships with people.

It is worthwhile mentioning communication between
persons, with anxiety disorder, and with personality dis-
orders. Their close relationships seem to be inherently
doomed to failure. The first one is too focused on emo-
tions, especially anxiety, and the other does not feel a part
of their emotions at all, especially the anxiety. However, if
we treat this kind of relation as a challenge for both sides,
it can offer a chance for development. A neurotic person
can learn to think more, make conscious decisions and
undertake actions, while a person with personality dis-
order can learn to feel more and respect emotions in re-
lationships.

Working with fear in a person with anxiety disorders in-
cludes the following objectives:

1. CAUSES: Discovering how the patient learned to react
(childhood, insight) and direct their feelings to the rights
objects.

2. CONCRETE FACTS: Returning from the level of gene-
ralization to facts. A sample technique: , The four points
of working with anxiety*: 1.What am I really afraid of? 2.
What is the probability that this will happen? 3. What can
I do with it? And do it. 4. Close off the topic.
3.THINKING: Not turning thinking off in moments of
strong emotion, especially anxiety (i.e. what is going on?
What can I do in a given situation?). Develop self-aware-
ness, thinking and knowledge.

4. DECISIONS: Developing awareness of the person’s
own decisions.

5. BORDERS: Determining the person’s boundaries and
learning to defend them.

6. GOALS: Setting up patients goals: active ones (I
want“), not re-active ones (,,I have to“). Strengthening
autonomy of the person.

7. POSITIVES: Noticing and appreciating personal gifts
(skills) and what is good in one’s situation. What matters
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sfery emocjonalnej i bazujg na niezweryfikowanych sche-
matach poznawczych z dziecinstwa. Czes¢ emocji jest
wyparta — pojawia si¢ czesty schemat: lek — bezsilno$¢
— agresja. Unikanie leku przejawia sie tez w sklonno$ci
do teoretyzowania (intelektualizacja i racjonalizacja),
wypierania, odszczepiania, manipulacji, czy deprecjaciji.
Jaka funkcje pelni objaw? Generalnie jest informacjg, ze
»zabija si¢ siebie”. W zaburzeniach osobowo$ci informu-
je, ze odbiera sie sobie prawo do odczuwania w pelni, a
to uniemozliwia bliskos¢ w relacjach (satysfakcjonujace
wiezi). Funkcjonuje na przeniesieniach i mechanizmach
obronnych, rozwija atrybuty, prezentuje pozorng site.
Objaw pokazuje stabo$¢, przez co domaga sie zajecia
staboscig. Mitoé¢ w relacji z Bogiem jest nieraz jedyng
miloscig, ktorej taka osoba do$wiadcza. Jednak wyparte
emocje utrudniajg lub nawet uniemozliwiajg mitos¢ w
realnych relacjach z ludzmi.

Warto tez zwroci¢ uwage na komunikacje miedzy osoba-
mi o osobowos$ci neurotycznej a osobami z zaburzong
osobowoscig. Ich blisko$¢ wydaje si¢ by¢ z natury skazana
na porazke. Jedna osoba jest nadmiernie skoncentrowana
na emocjach, zwlaszcza leku, a druga nie odczuwa czeéci
emocji, szczegdlnie leku. Jedli popatrze¢ na taka relacje
jako na wyzwanie dla obu stron, moze ona okaza¢ sie
niezwykle rozwojowa. Neurotyk moze nauczy¢ si¢ wiecej
mysle¢ i podejmowaé $wiadome decyzje i dzialania, a
osoba z zaburzeniami osobowo$ci moze nauczy¢ sie
pelniej odczuwad i szanowaé emocje w relacjach.

W terapii leku u osoby z zaburzeniami lekowymi, warto
uwzgledni¢ ponizsze cele:

1. Odkry¢ przyczyny: uzyska¢ wglad w to, jakich
okreslonych reakeji nauczyt sie w dziecinstwie.

2. Urealni¢: wréci¢ z poziomu generalizacji do kon-
kretu. Przykladowa technika - cztery punkty pracy
z lekiem: (a) czego sie boje naprawde, (b) jakie jest
prawdopodobienistwo, ze to si¢ wydarzy? (c) co moge
zrobi¢ w tej sprawie i zrobi¢ to, (d) zamkng¢ temat.

3. Wzmacnia¢ myslenie: nie wylacza¢ myslenia w mo-
mentach silnych emocji, zwlaszcza leku (np. co sie
dzieje? co moge zrobi¢ w danej sytuacji?). Rozwijaé
samo$wiadomo$¢, wiedze, myslenie.

4. Wzmacnia¢ decyzje: rozwija¢ $wiadomos¢ wlasnych
decyzji.

5. Wzmacnia¢ granice: ustali¢ swoje granice i nauczy¢ si¢
ich broni¢.

6. Ustali¢ wlasne cele: aktywne (,,chce”) a nie reaktywne
(,musz¢”). Wzmacniaé autonomiczno$¢ osoby.

7. Zauwazaé i docenia¢ osobiste wyposazenie (dary), a
takze to, co jest dobre w danej sytuacji: tu znaczenie ma
wlasna filozofia Zycia i definicja nadziei (np. wszystko ma
sens i jest po co$).

8. Nauczy¢ si¢ diagnozowal inne osoby i sytuacje:
postrzega¢ ludzi bez naiwnosci (idealizacji).

9. Zmieni¢ interpretacje symptomoéw cielesnych na
pozytywna: cialo jest przyjacielem, a nie wrogiem, wysyta
informacje wazne i dobre dla danej osoby. Warto nauczy¢
sie odczytywad te informacje.

10. Podejmowac¢ ryzyko zycia pomimo leku: nie uciekaé



here is also the philosophy of life and the definition of
hope (ex. all is well, because everything has a sense and
purpose).

8. DIAGNOSIS: Learning to diagnose other people and
situations, and to see people without naivety (idealizati-
on).

9. BODY: Changing interpretation of the body symp-
toms into the positive ones. The body is our friend not an
enemy. It sends important information that is good for a
given person. Learning to read this information.

10. RISK and TRUST: Taking risks of living in spite of an-
xiety. Not running away from freedom (cf. Fromm, 1984).
“Do everything that depends on you, and trust God who
does not lose control over the world” (spiritual dimensi-
on).

Working on anxiety in a person with personality disor-
ders usually requires unblocking of the feelings first in or-
der to uncover the emotions suppressed in the past. This
leads to regression, so the patient needs to be simultane-
ously strengthened. His resources, and possibilities that
he did not have as a child, need to be revealed. We need to
discover the patient's cognitive schemas, and work on the
reinterpretation of events. Stages of work on the emotions
(insight and feelings), cognitive work and work on beha-
vior may interlace.

Work on fear in a person with personality disorders con-
siders similar objectives to the above, but the emphases
are different. Discovering sources of given reactions and
beliefs (...insight: how...) is very important. One of the
techniques of integrative psychotherapy is work based on
material collected according to the scheme of ,Experi-
ence — Emotion - Beliefs - Behaviors®: 1. The list of expe-
riences too difficult in childhood including experience of
lack of something important. 2. Emotions associated with
them. 3. Beliefs resulting from these experiences (usually
unconscious and operating as evident reality). 4. Behavi-
ors related to them.

Unblocking feelings is necessary, revealing emotions re-
pressed in situations too difficult for a child, expressing
them to their right address, and keeping in touch with
current emotions. The psychotherapist works also on re-
vealing cognitive schemas active since childhood but in-
adequate for an adult.

In personality disorders therapy, as in therapy for any
other condition, building trust in the relationship with the
psychotherapist is a foundation for working on change of
functioning in other relationships. Identification of trans-
ferences, also in the psychotherapeutic relationship, and
working on them, is part of the therapeutic process. The
psychotherapist’s help is needed in the reinterpretation of
past events from an adult point of view, and strengthe-
ning the adult and his resources, as well as gaining a sen-
se of control in situations similar to the traumatic ones,
especially in close relationships. Confrontation is often
necessary. During psychotherapy a patient develops new
models of communication, especially in close relation-
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przed wolnoscia (Fromm, 1993). Robi¢ wszystko, co
zalezy ode mnie, poza tym zaufa¢ Bogu, ktdry nie traci
kontroli nad $wiatem (wymiar duchowy).

W pracy zlekiem u osoby z zaburzona osobowoscia zwykle
najpierw trzeba odblokowa¢ odczuwanie, odkry¢ emocje
wyparte w sytuacjach zbyt trudnych w przesztosci. To re-
gresuje, wigc potrzebne jest jednoczesnie wzmacnianie
dorostego, odkrywanie jego zasobdw i tych mozliwosci,
ktorych nie miato dziecko, odkrywanie schematéw poz-
nawczych i praca nad reinterpretacja wydarzen. Etapy
pracy z emocjami (wglad i odczuwanie), pracy poznaw-
czej i pracy dotyczacej zachowan moga sie przeplatac.

Terapia leku u osoby z zaburzong osobowoscig
uwzglednia podobne jak powyzej cele, chociaz jej gtéwne
akcenty rozkladajg si¢ inaczej. Wazne jest w niej rowniez
odkrycie zrédel danych reakeji i przekonan (wglad w
dziecinstwo; jak si¢ tego nauczylem?), a dalej wyjscie z
przeniesienia, czyli kierowanie uczu¢ pod wiasciwym
adresem. Jedna z technik psychoterapii integratywnej
jest praca na bazie materialu zebranego wedlug schema-
tu ,doswiadczenia — emocje — przekonania — zachowa-
nia™: (a) lista do§wiadczen zbyt trudnych w dziecinstwie,
takze doswiadczen braku zaspokojenia waznych potrzeb,
(b) emocje z nimi zwigzane, (c) przekonania wynikajace
z tych doswiadczen (zwykle nieuswiadomione,
funkcjonuja jako oczywistos¢), (d) zachowania z nimi
zwigzane. Konieczne jest odblokowanie odczuwania, od-
krycie emocji wypartych w sytuacjach zbyt trudnych dla
dziecka, wyrazenie ich, odreagowanie a takze pozostawa-
nie w kontakcie z aktualnymi emocjami. Dalej dokonuje
sie odkrycie powigzanych z tymi emocjami schematow
poznawczych aktywnych od okresu dziecinstwa, nieade-
kwatnych do sytuacji osoby dorostej.

W terapii zaburzen osobowosci, podobnie jak w innych
terapiach, tworzy sie relacja z psychoterapeutg oparta na
zaufaniu, a na tej bazie dokonuje si¢ praca nad zmiang
funkcjonowania w innych relacjach. Pomocne jest tu
identyfikowanie przeniesien, takze w relacji terapeutycz-
nej i przepracowanie ich. Szczegdlnie wazna jest pomoc
psychoterapeuty w reinterpretacji wydarzen z pozycji
dorostego oraz wzmacnianie dorostego i jego zasobow do
uzyskania poczucia wplywu w sytuacjach podobnych do
przeszlych traumatycznych, zwlaszcza w bliskich relac-
jach. Czesto konieczne jest doswiadczenie konfrontacji.
Dokonuje si¢ w niej takze wypracowania nowych modeli
komunikacji osobowej, zwlaszcza w bliskich relacjach,
pomocne jest wykorzystanie konkretnych doswiadczen w
relacji psychoterapeutycznej. Identyfikacja i ewentualna
rekonstrukeja celéw zycia pozadanych przez dang osobe
(np. milto$¢), budowanie zdolnosci do ich realizowania,
czy rozszerzenie perspektywy zycia, moga stanowi¢ ost-
atni etap terapii.

VII. Podsumowanie

Teoria  psychoterapii integratywnej w podejéciu
chrzescijanskim oparta jest w szczegolnosci na teorii



68



ships. Specific experiences in the psychotherapeutic rela-
tionship can be helpful. Identifying the patient’s life goals
(e.g. love) and those actually working (e.g. defense), ex-
panding the perspective, and reconstructing life goals can
become the last part of the psychotherapy.

VII. Conclusions

The theory of ‘integrative psychotherapy: a Christian
approach’ is based especially on ]. Bowlby’s attachment
theory and cognitive-behavioral approach. Both of these
concepts have a well known scientific background. Inte-
grative psychotherapy from a Christian perspective takes
into account also the spiritual dimension of human life.
In recent years a lot of research on including spirituality
into psychotherapy has been conducted. Research indica-
tes that a Christian approach is as effective as other types
of psychotherapy (Wade, Worthington, Vogel, 2007). In
some cases it is more effective, especially in the healing
of religious people, as well as in the healing of depression
(Probst 1992, Hawkins 1999). Today spirituality is reflec-
ted in the healing of various psychiatric disorders such as
depression (Probst, 1992; Hawkins, 1999), sexual abuse
(Murray-Swank, Pargament, 2005), maniac depressive
syndrome (Raab, 2007), anxiety, stress, and eating disor-
ders.

In the American literature the phrase ,spirituality and
religion® is used precisely in the context of psychothera-
py. Recognized definitions of spirituality and religiosi-
ty, according to Psychotherapy Research (Smith, Bartz,
Richards, 2007) are as follow: “The term spirituality re-
fers to transcendent experiences with, and understan-
dings about, God or other forces in the universe, whereas
the term religious refers to an institutionalized system
of beliefs, values, and activities based on spiritual creeds
(Kelly, 1995). Individuals can be both spiritual and reli-
gious, primarily religious but not particularly spiritual,
or primarily spiritual but not religious. Both concepts
have consistently been found to be relevant to mental
health (Koenig, 1998). Religious-spiritual approaches to
psychotherapy have the potential to address clients’ re-
ligious-spiritual concerns when relevant, and to involve
language and interventions that demonstrate respect for
clients’ religious-spiritual contexts. In addition, religious-
spiritual treatment approaches have the potential to be
more congruent with client values and to work with the
methods of religious and spiritual coping already present
in clients’ religious and spiritual worldviews.”

Spiritual treatment approaches involve a wide variety of
specific spiritual techniques or interventions. Spiritual
interventions are being used with increasing frequency
across all types of treatment, including individual therapy
(Richards & Bergin, 2005), group therapy (Hiatt, 1999),
marriage and family therapy (Butler & Harper, 1994), and
child and adolescent therapy (L. Miller, 2004). Spiritual
perspectives and interventions have now been incorpo-
rated into most mainstream theoretical orientations, in-
cluding the psychoanalytic tradition (Shafranske, 2004),
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wiezi Johna Bowlbiego oraz na teorii terapii poznawczo-
behawioralnej. Obie te koncepcje sa oparte na dowodach
naukowych. Psychoterapia integratywna w podejsciu
chrzescijanskim bierze pod uwage réwniez duchowy as-
pektludzkiego zycia. W ostatnich latach pojawilo si¢ wiele
badan dotyczacych kwestii wiaczania duchowosci do psy-
choterapii. Badania wskazuja, Ze terapia chrzeécijanska
jest tak samo efektywna jak inne rodzaje psychoterapii
(Wade, Worthington i Vogel, 2007). W pewnych prze-
padkach jest bardziej efektywna, zwlaszcza w terapii
osob religijnych, a takze w leczeniu depresji (Probst i
inni, 1992; Hawkins, i inni, 1999). Obecnie duchowos$¢
jest uwzgledniana w terapii réznych zaburzen psychicz-
nych takich jak: depresja (Probst i inni, 1992; Hawkins
i inni, 1999), molestowanie seksualne (Murray-Swank i
Pargament, 2005), zesp6! maniakalno-depresyjny (Raab,
2007), leki, stres, zaburzenia jedzenia.

W psychoterapeutycznej literaturze amerykanskiej
uzywa si¢ odrebnie terminéw duchowos¢ i religijnosé.
Przyjeto (por. Kelly, 1995; Smith, Bartz i Richards, 2007),
ze duchowos¢ odnosi sie do doswiadczen transcenden-
talnych i sposobéw pojmowania Boga i innych sil we
wszech$wiecie, za$§ okreSlenie religijny odnosi si¢ do
Zinstytucjonalizowanego systemu przekonar'l, wartos$ci i
dziatan, opartych na duchowym credo. Jednostki moga
by¢ zaréwno duchowe jak i religijne, zasadniczo religijne
lecz niespecjalnie duchowe lub zasadniczo duchowe a nie-
specjalnie religijne. Wykazano spéjny zwigzek obu pojec
ze zdrowiem psychicznym (Koenig, 1998), zas podejécie
uwzgledniajgce duchowos¢ i religijno$¢ w psychoterapii
daje mozliwos¢ podejmowania w niej zagadnien du-
chowo-religijnych tam, gdzie jest to wskazane, postugujac
sie jezykiem i interwencjami, uwzgledniajacymi szacu-
nek dla kontekstu duchowego i religijnego klienta. W
dodatku, duchowo-religijne podejscie do leczenia daje
mozliwo$¢ wigkszej spojnosci z systemem wartosci kli-
enta i wykorzystania w leczeniu sposobéw duchowo-re-
ligijnych radzenia sobie z trudno$ciami, juz obecnych w
$wiatopogladzie klientow.

Duchowe podejscia do leczenia zawierajg szeroki wybér
specyficznych technik duchowych i interwencji. Inter-
wencje duchowe sg stosowane coraz czeéciej we wszys-
tkich formach leczenia, w tym w terapii indywidualnej
(Richards i Bergin, 2005), terapii grupowej (Hiatt, 1999),
terapii malzenskiej i rodzinnej (Butler i Harper, 1994),
oraz w terapii dzieci i mlodziezy (Miller, 2004). Perspek-
tywa duchowa i duchowe interwencje zostaly wlaczone
w wigkszo$¢ gtéwnych podejs¢ teoretycznych, w tym w
tradycje psychoanalityczng (Shafranske, 2004), terapig
adlerowska (Watts, 2000), terapi¢ behawioralng (Mar-
tin i Booth, 1999), terapi¢ poznawczg (Propst, 1996),
racjonalno-emotywna terapie zachowan (Nielson, John-
son i Ellis, 2001), terapi¢ skoncentrowang na kliencie
(West, 2004), terapie egzystencjalno-humanistyczng
(Mabhrer, 1996), terapie Gestalt (Harris, 2000), konstruk-
tywizm (Steinfeld, 2000) i analiz¢ transakcyjng (Traut-
mann, 2003). Religia i duchowos¢ sa coraz czedciej post-
rzegane jako wazne aspekty zrdéznicowania klientdw,
za$ perspektywa duchowa i duchowe interwencje sg
wlaczane do leczenia réznorakich, wielokulturowych i
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Adlerian therapy (Watts, 2000), behavior therapy (Mar-
tin & Booth, 1999), cognitive therapy (Propst, 1996),
rational-emotive behavior therapy (Nielson, Johnson,
& Ellis, 2001), person-centered therapy (West, 2004),
existential-humanistic therapy (Mahrer, 1996), gestalt
therapy (Harris, 2000), constructivism (Steinfeld, 2000),
and transactional analysis (Trautmann, 2003). Religion
and spirituality are also increasingly seen as important
aspects of client diversity, with spiritual perspectives and
interventions being incorporated into treatment with va-
rious multicultural and special client populations (e.g.,
Richards & Bergin, 2000; Smith & Richards, 2005).

Following the authors of the article ,,An empirical justi-
fication of spiritually integrated psychotherapy® (Parga-
ment, Murray-Swank, Tarakeshwar, 2005): Drawing on
several lines of research we note that:

(1) spirituality can be a part of the solution to psycholo-
gical problems;

(2) spirituality can be a source of problems in and of its-
elf;

(3) people want spiritually sensitive help; and

(4) spirituality cannot be separated from psychotherapy.
Spiritually integrated psychotherapy is based on a theory
of spirituality, empirically oriented, ecumenical and pos-
sible to use in any form of psychotherapy.

The authors indicate the risks of taking up this topic in
psychotherapy: the risks of trivializing spirituality as
simply a tool for mental health; reducing spirituality to
presumably more basic motivations and drives; imposing
spiritual values on clients; and overestimating the impor-
tance of spirituality. Perhaps the greatest danger, however,
is to neglect the spiritual dimension in psychotherapy.

Integrative psychotherapy - a Christian approach integ-
rates especially psychodynamic and cognitive-behaviou-
ral approaches in treating mental disorders. It accepts the
majority of techniques used by other psychotherapeutic
schools. It contains also specific elements, such as the
perception of the individual as a person, and taking into
account the spiritual sphere. This approach is based on
anthropological Christian assumptions and therapeutic
methods proved by scientific research, which provide a
clear framework for psychotherapeutic praxis as well as
for the evaluation of therapy results.
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Appendix: Metaprinciples in
Thel‘apeutic Work anna ostaszewska

1. Everything makes sense and serves some purpose.

The first task of therapy is to reveal what is the purpose
of a symptom.

Anxiety is a symptom not a cause. Anxiety is informati-
on. A symptom is an exaggeration of the problem in or-
der to bring a change. If it didn’t hurt, I would not change
anything.

Acceptance: Whatever is there in me, it has the right to
exist. It serves some purpose and we reveal it. The other
person also has the right to have within himself what he
has.

2. The essence of all problems is the loss of a sense of con-
trol.

The purpose of psychotherapy is to regain control over
one’s life.

Reclaiming control is important for the person who does
not have it.

Giving up control is possible for a person who has it.
The decision to do nothing is also a decision.

It is important to be aware of what depends on me, and
what I can do in a given situation.

Uncovering the truth about myself or about a situation
(diagnosis) lets me take adequate actions in the right
time, or search for particular assistance. To take a step
forward, you have to move from the place, where you are
(you need to know this place - diagnosis, specific details).
The truth makes you free. In therapy, we are looking for
the truth.

3. Outcomes consistent with intentions require self-aware-
ness.

Lack of self-awareness often leads to outcomes inconsis-
tent with one’s intentions.

The self-awareness allows effective self-management. A
principle: Do the same but consciously.

Anxiety has a power over me as long as my consciousness
does not work.

Do not stop thinking in situations with strong emotions.

4. A person has learned something. If one has learnt so-
mething, then one can learn new things.

Discovering one’s past experiences, emotions connected
with them, unconscious beliefs, and behaviors learned
from them enables introducing changes.

A change comes by creating a new experience.

The past influences the present, but it does not determine
it.

5. Effective change requires the involvement of the whole
person.

All components interact with each other and with the
whole. Man is a whole (see ,,the car model®).

An effective change involves a change of feeling,

74

Dodatek: Metazasady pracy
ter apeutycznej Anna Ostaszewska

1. Wszystko ma sens i jest po co$

Pierwszym zadaniem terapii jest odkrycie, po co jest ob-
jaw.

Lek jest objawem nie przyczyng. Lek jest informacja.
Objaw jest wyolbrzymieniem problemu, zeby wprowadzi¢
zmiane.

Gdyby nie bolato, nie chcialbym nic zmieniac.
Akceptacja. To, co jest we mnie, ma prawo istnie¢ — jest
po co$ i odkrywamy po co.

Drugi cztowiek tez ma prawo mie¢ w sobie to, co ma.

2. Istota wszystkich problemdéw psychicznych jest utrata
poczucia wplywu

Celem psychoterapii jest odzyskanie poczucia wptywu i
kierowanie swoim zyciem.

Odzyskanie poczucia wplywu jest istotne dla osoby, ktéra
go nie ma.

Rezygnacja z wlasnego wplywu jest mozliwa dla osoby;,
ktéra ma poczucie wpltywu.

Decyzja, by nic nie robi¢, tez jest decyzja.

Wazna jest $wiadomosé, co zalezy ode mnie, co moge
zrobi¢ w danej sytuacji.

Odkrycie prawdy o sobie lub o danej sytuacji (diagnoza)
umozliwia wykonanie wilasciwego kroku w danej sytu-
acji, czasie (lub szukanie konkretnej pomocy).

Zeby zrobi¢ krok do przodu, trzeba ruszy¢ z tego miejs-
ca, w ktérym sie jest (trzeba zna¢ to miejsce — diagnoza,
konkret).

Prawda wyzwala. W terapii poszukujemy prawdy.

3. Osiaganie efektow zgodnych z intencjami wymaga
$wiadomosci siebie

Brak $wiadomoéci siebie czesto powoduje osigganie efek-
tow niezgodnych z intencjami.

Swiadomo$¢ siebie pozwala na efektywne kierowanie
soba.

Zasada: zrdb to samo, ale swiadomie.

Lek ma dopéty wladze nade mng, dopoki moja
$wiadomo$¢ nie pracuje.

W sytuacjach silnych emocji nie nalezy wytaczaé
myslenia.

4. Czlowiek sie uczy, jesli sie czegos nauczyl, to moze sie
nauczy¢ czego$ innego

Uswiadomienie  przeszlych  do$wiadczen, emocji
im towarzyszacych, wyuczonych na ich podsta-
wie nieuswiadomionych przekonan oraz zachowan
umozliwia wprowadzenie zmian.

Zmiananastepuje przez tworzenie nowego do$wiadczenia.
Przeszlo$¢ wplywa na terazniejszo$¢, ale nie determinuje.
5. Efektywna zmiana wymaga zaangazowania calej osoby
Wszystkie elementy oddzialujg na siebie i na calo$é,
czlowiek jest catoscig (por. ,samochdd”, Zalacznik



thinking, decision (choi-
ces), and action.

The decision that I want
to do what God wants me
to do is taken by a person
who has free will.
Recognize your emotions,
and use your mind. Make
your decisions conscious-

ly.

6. Integration of the new
content needs new strate-
gies for responding to dif-
ficult situations.

Man is logical. He is inte-
rested in concrete results.
Trying out new behaviors
takes place in specific sam-
ple situations.

Developing a new strategy
to respond to difficult situ-
ations requires a decision
(what I want to change?)
and practicing new beha-
viors (how to do it?).
Homework serves practi-
cing both new skills and
habits, including the habit
of self-awareness (noticing
oneself).

7. Psychotherapeutic work
has a spiritual dimension.
Christian psychotherapy
enables the integration of
personal growth and spiri-
tual development.
Psychotherapy is not a spi-
ritual direction/manage-
ment.

God (love) creates again
and again. Therefore, life
must discover His lead
again and again.

The journey through life
needs a map (or GPS - sa-
tellite navigation, direct
contact with the

»Top®).

I am the good shepherd,
and know my sheep,
and am known of mine.
As the Father knoweth me,
even so know I the Father:
and I lay down my life
for the sheep.

John 10,14-15

Ja jestem dobrym paster-
zem i znam owce moje,

a moje Mnie znaja,
podobnie jak Mnie zna
Ojciec, a Ja znam Ojca.

zycie moje oddaje za owce.
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1). Efektywna zmiana
obejmuje zmiane odczu-
wania, myslenia, decyzji
(wybordéw) i dzialania.
Decyzje, ze chce pelnic¢
wole Boza podejmuje oso-
ba, ktéra ma wolng wole.
Rozpoznawaj emocje, uzy-
waj glowy.

Podejmuj decyzje $wiado-
mie.

6. Integracja nowych tresci
to wprowadzenie w Zycie
nowych strategii reagowa-
nia w trudnych sytuacjach
Cztowiek jest logiczny.
Interesuja go konkrety.
Cwiczenie nowych
zachowan odbywa si¢ na
konkretnych przyktadach.
Opracowanie nowej stra-
tegii reagowania w trud-
nych sytuacjach wymaga
decyzji (co chce zmienic?)
i ¢wiczenia nowych zacho-
wan (jak to si¢ robi?).
Zadania domowe stuzg
¢wiczeniu zaréwno now-
ych umiejetnosci  jak i
nawykoéw, m.in. nawy-
ku samos$wiadomosci
(zauwazania siebie).

7. Praca psychoterapeuty-
czna ma wymiar duchowy
Psychoterapia chrzescijan-
ska umozliwia integracje
rozwoju osobowego i du-
chowego.

Psychoterapia nie jest kie-
rownictwem duchowym.
Bog (milos¢) stwarza
ciagle od nowa. Dlatego w
zyciu trzeba ciagle od nowa
odkrywa¢ Jego prowadze-
nie. W podrézy przez zycie
potrzebna jest mapa (lub
nawigacja satelitarna, czy
tez bezpo$redni kontakt z
LGOry’).
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Comment on Anna Ostaszewska
“The Integrative Psychotherapy:
a Christian Approach to Anxiety

Therapy”
by Wolfram Soldan

Giving a Christian therapeutic approach a place within
integrative psychotherapy, according to the definition
Anna has used, provides a worthwhile framework for
considering a Christian therapeutic approach as funda-
mentally part of integrative psychotherapy. In these re-
marks I would like to look more closely at this task, lea-
ving aside the aspect of anxiety therapy, especially since
neither the article nor the real-life case focused on anxi-
ety therapy alone.

I find a fascination in the implicit working with both
possible definitions of integrative therapy offered there:
first, the theoretically-based combination of two or more
specific approaches or, second, an independent metathe-
oretical model of integration.

AsIunderstand it, Anna’s article is orientated at the anth-
ropological integration level on a Christian meta-theory
within which everything else is to find its place. On the
practical and therapeutic-personal-level the combining
of approaches predominate - of course under the meta-
theoretical roof of a Christian anthropology.

It was not quite clear to me here to what extent her own
Christian approaches, which are only indicated, are com-
bined with secular (particularly depth psychology and
cognitive behaviourism), or whether secular ones were
selected and, so to speak, adapted into a Christian meta-
roof.

Basically the meaningfulness and the necessity of an in-
tegration, bearing a Christian hallmark - whether in the
form of combination or meta-theory - came out very
clearly in the article.

Personally, I am convinced that a Christian integrative
approach can provide an independent (meta-)model for
integration, a point which seemed to me to receive too
little attention in the article and which I therefore wish to
illustrate with an example:

In the article, it was suggested that a fruitful combination
was possible between the pursuit of health and happiness
on the psychological level, and the acceptance of inevita-
ble suffering on the spiritual level. This is an interesting
integration in the sense of combination.

I would prefer to derive a holistic definition of health (the
NT term soteria, which integrates salvation and healing!)
and happiness (“Blessed are..”) from a biblical anthropo-
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logy. The pursuit of healing and happiness would then be,
psychologically and spiritually, the defined aim, however
with overlappings in content and also contrasts with the
usual psychological or psychotherapeutic designs. Ac-
ceptance of, and even giving a meaning to, inevitable suf-
fering would in turn be one specific aspect of (spiritual,
holistic) health or healing.

My thanks to Anna for this stimulating article!

Wolfram Soldan, Germany,
is a Physician, psychothe-
rapist and one of the main
lecturers for clinical psycho-
logy at the IGNIS-Institute.
He worked 1wo years in the
DE‘IGNIS-Hospital, about
five years as head of the for-
mer IGNIS-Therapy-Center.
His main topics include for-
giveness processes, dealing
with the Bible in counsel-
ling, sexuality.



Gdy Elzbieta ustyszata pozdrowienie Maryi,
poruszylo sie dzieciatko w jej tonie,

a Duch Swiety napelnit Elzbiete.

Wydata ona okrzyk i powiedziala:
Blogostawiona jeste$

miedzy niewiastami

i blogostawiony jest owoc Twojego tona.

Ew. Lukasza 1,41-42
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Mary and Elisabeth

And it came to pass,

that, when Elisabeth heard the salutation of Mary,
the babe leaped in her wombj

and Elisabeth was filled with the Holy Ghost:
And she spake out with a loud voice, and said,
Blessed [art] thou among women,

and blessed [is] the fruit of thy womb.

Luke 1,41-42
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Insight into a Therapy - Ela

Anna Ostaszewska

Ela was sexually abused by her father, brother and then
a neighbour. Both parents were alcoholics. Clinical dia-
gnosis: borderline. She converted at the age of 15. Our
work shows, among other things, her active relationship
with God. She talked to Him about each psychotherapy
session. I present fragments of our sessions.

Fear from opening “a closed room” Ela says: Everything
will flow out!

Anna: As an adult you can bear things which were un-
bearable for you as a child, but your feelings are those of
a small child. Let’s try to open and close the room for a
short moment.

Ela: Alright, but you must be close...

Anna: Yes, you are not alone. What keeps guard and tells
you: “Don’t talk about this™?

Ela: Fear that it’s not true..., fear from emotions..., fear
that you will not believe me..., fear from what will hap-
pen....

Anna: Do you know how Adam gained power over the
world?

Ela: Yes, I do. He gave names. Is there no other way?

Anna: No.
Silence.

Ela: Anna, push me.

Anna: There was once a little girl, who was sexually ab-
used by her father. She was terribly afraid of him. She
couldn’t tell anyone about it, because her dad was big and
strong...

Ela covers her head. She looks at me again after a long
while.

Anna: You are still afraid of your father...

Ela: Is it strange?

Anna: No, but the adult Ela can move out of the house,
while the small one couldn’t - because she wouldn't have
survived. Today you can say to yourself: “He can’t hurt
me any more!”

Ela: Can you write down this sentence for me?

Anna: Yes, I can.

Ela took this piece of paper home.
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Wglad w terapie — Ela

Anna Ostaszewska

Ela byla molestowana seksualnie w dziecinstwie przez
ojca, brata, a potem sgsiada. Oboje rodzice byli alko-
holikami. Diagnoza kliniczna: borderline. Nawrdcita
sie w wieku 15 lat. Nasza praca pokazuje, miedzy inny-
mi, jej relacje z Bogiem. Omawiala z Nim kazda sesje¢
psychoterapeutyczng. Przedstawiam fragmenty naszych
sesji.

Lek przed otwarciem ,,zamknietego pokoju” — Ela mowi:
»Bo wszystko wyleci!”.

Anna: Duza moze wytrzymac to, czego nie mogta mata,
ale uczucia s malej. Uméwmy sie, ze bedziemy otwieraé
na chwilke i zamykac.

Ela: Dobrze, ale musisz by¢ blisko.

Anna: Tak, nie jeste$ sama. Co stoi na strazy i moéwi ,,nie
mow’?

Ela: Lek, ze to nieprawda..., lek przed uczuciami..., lek
przed tym, czy ty mi uwierzysz..., lek co bedzie...

Anna: Wiesz, jak Adam zyskiwal wladze nad swiatem?
Ela: Wiem, nazywal. Nie ma innego sposobu???

Anna: Nie.

Cisza.

Ela: Ania, popchnij mnie.

Anna: Byla sobie mafa dziewczynka, ktéra molestowat
seksualnie jej tata. Ona si¢ tego strasznie bala. Nie mogla
nic nikomu powiedzie¢, bo tata byl duzy i silny...

Ela kuli si¢ i zakrywa sobie glowe. Po dtuzszej chwili:

Anna: Ciagle boisz si¢ ojca.
Ela: Dziwne?

Anna: Nie. Ale duza Ela moze wyprowadzi¢ si¢ z
domu, mata nie mogta, bo by nie przezyla. Dzi§ mozesz
powiedzie¢: On mi nic nie moze zrobi¢.

Ela: Mozesz napisa¢ mi to zdanie na kartce?

Anna: Moge.
Kartke zabrata.

Ela: Testuje cie — moge ci zaufaé, czy nie? Jak jest te-
mat ojca, to si¢ spozniam, nie chce wychodzi¢ z domu.
Chciatabym pracowac¢ szybciej, ale bardziej chce, zeby to,
co robig, bylo, bo ja chce, a nie muszg¢. Felek (mis) to byto
niebywale, Ze moge go zabra¢ do domu. Wazne byto, ze
nie powiedziata$ ,nie”. , Felkiem si¢ trzeba zaopiekowac”



Ela: P’'m testing if I can trust you or not. When we raise
the topic of my father I come to the sessions late, I don't
want to leave my flat. Id like it to go faster, but what I
want more is to make sure that I do it because I want to
and not because I have to.

Felek..., (the teddy bear), it was amazing that I could take
him home. It was important to me, that you didn't say
“no”. “Felek needs care” - I thought and that stopped me.
- “Because he is sensitive and silly”. Felek shows best, how

my attitude towards the little Ela changes.

Ela: The little Ela coped ingeniously - she stopped exis-
ting. I turn off my emotions - click! And I don’t exist...
I’m tired of not feeling anything. I functioned as in a tre-
admill... click! And I'm not here!

After having told me about some difficult experiences
from childhood, the ability to experience emotions was
unblocked.

Ela: Truth about home... - when one sees it, it’s not so
terrifying any more. But other themes, which appear, are
still terrifying. I had a vision of Jesus crying. It means it
was difficult. This scene breaks the ice of my heart - Jesus
was crying.

My friend told me after the name-day party: “You were
white and green, but you were still smiling”. That’s be-
cause I have a program inside: “Endure!”

Anger, aggression - I've got a lot of them in myself! You
say: “Direct your feelings to the right address, but how
can I do it, if the right address is so huge and I'm afraid
of him!

Ela: Anna, I was vomiting like a cat and it hurts a lot!
That’s the end of it! Thank you for being by my side!

It doesn’t make sense. It doesn’t hurt less - now that I told
you. And in addition, when you are silent I experience it
as if you didn’t want me..., that I will have to be all alone
again... and that it is because of my stupid body. Anna, I
don’t know, what’s happening.

Anna: I'm by your side. Return to the adult Ela, to the
sense of influence, power and anger. To concrete facts of
today. Those things are gone, they don’t exist.

Ela: I have just talked to Jesus. I have never seen Him so
mad about somebody’s deed. I'll deal with it as an adult
with an adult. I got the point!

When resistance against talking about difficult experi-
ences appeared again, I concentrated on cognitive work,
reinforcing the adult, redefinition of certain terms.

Ela told me about her good relationship with one woman.

Anna: Have you noticed that you function very well in
relations with people who follow rules and values? You
are also praised in such relations. Rules and values are
connected with close relations, as well.

Ela: I don’t know what a close relationship means. I have
never been in one.
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- pomyslatam i to mnie zatrzymato - bo wrazliwy i gtupi.
To, jak si¢ zmienia moje podejscie do malej Eli, najbard-
ziej pokazuje Felek.

Mala poradzita sobie genialnie - przestala istniec.
Wylaczam emocje - ciach! I nie ma mnie... Jestem juz
zmeczona tym nie odczuwaniem, funkcjonowatam jak w
kieracie, ciach i nie ma mnie!

Po opowiedzeniu kilku bardzo trudnych przezy¢ z
dziecinstwa odblokowalo sie odczuwanie.

Ela: Prawda o domu - jak si¢ zobaczylo, to juz nie jest
takie straszne. Ale straszne s kolejne watki, ktore sie
pojawiaja. Modlac si¢ widziatam, Ze Jezus placze nad
tym, co dziato si¢ w moim zyciu. To znaczy, Ze to bylo
trudne. Ta scena tamie 16d mojego serca - Jezus ptakal.
Moja przyjacidtka powiedziata po imieninach: ,Bytas
bladozielona, ale si¢ uSmiechatas”. Bo ja mam taki pakiet
w $rodku: ,Wytrzymaj”.

Ela: Z1o§¢, agresja — mam jej bardzo duzo w sobie! Ty
mowisz: kieruj uczucia pod wlasciwy adres - ale jak mam
to zrobi, jak wlasciwy adres jest duzy i ja si¢ go boje!!!

Ela: Ania, rzygam jak kot i boli bardzo. To juz koniec
tego!!! Dziekuje ci, ze jestes. ..

To nie ma sensu. Wcale nie boli mnie mniej niz bolalo,
zanim ci powiedzialam. Jeszcze do tego, gdy milczysz, to
przezywam to tak, ze mnie nie chcesz, a ja musz¢ znowu
by¢ sama i ze to przez to moje gtupie cialo. Ania, nie
wiem, co sie dzieje.

Anna: Jestem. Wr6¢ do dorostej Eli i do sprawczosci, sily,
ztosci. Do konkretu dzisiaj. Tamto minglo, juz nie ma.
Ela: Bylam u Pana Jezusa. Jeszcze nie widzialam go tak
wécieklego wobec ludzkiego czynu. Zalatwie to jak
dorosly z dorostym. Juz tapie, o co chodzi.

Kiedy pojawil sie opor przed moéwieniem o kolejnych
trudnych dos$wiadczeniach, przestawitam sie na prace
poznawcza, wzmacnianie dorostego i przedefiniowanie

pojec.

Anna: Zauwazyla$, ze bardzo dobrze funkcjonujesz z
osobami, ktore maja zasady? Jestes tez chwalona w takich
relacjach. Zasady i role dotycza tez bliskich relacji.

Ela: Nie wiem, co to jest bliska relacja. Nigdy w niej nie
bytam.

Anna: Powiedzie¢ ci moja fantazje na temat tego, co ko-
jarzy ci sie z bliska relacja?

Ela: No.

Anna: Nieprzewidywalno$¢ i wszystko mozna.

Skulita si¢ i odwrdcita ode mnie, schowata gtowe w rami-
ona. Po dlugiej chwili milczenia spojrzala na mnie.
Anna: Powiesz co$, czy ja mam powiedzie¢?

Ela: Ty.
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Anna: Shall I tell you my fantasy about what a close rela-
tionship means for you?

Ela: Yes....

Anna: Unpredictability and ,,everything is allowed”
Ela turns away from me. She hides her head in her shoul-
ders. After a long silence, she looks at me.

Anna: Will you say anything... or should I say something?
Ela: You...

Anna: It is not a close relationship.

Ela: What?

Anna: This, what you reacted to: ,,unpredictability and
“everything is allowed”.

Ela: If not, than what is it???

Anna: It is violence.
Silence again. At last she laughs: I feel as if I came from
the outer space!

Anna: You think you have very important reasons not to
tell....

Ela: And don’t I 222!!!
Anna: From the point of view of the adult person?
Ela: Oo00..., of the adult? I don’t have! She is laughing.

Ela: An ideal dress... I found it in a shop, I tried it on.
I didn’t buy it because I looked too well. I'll never do it
again. I thought I was impure, because I looked so well.

Anna: ,Itis not that which go in that makes a man impu-
re, but that which comes out.” It means, it’s not you who is
impure, but your dad.

Ela: What?! My goodness! YEEES !!!

Ela: I had a thought: ,,God does not really exist, neither
does confidence”. It was from the evil one, I saw it.
Confidence - I'm learning to trust..., I start to feel it and
it’s not only in my head. It’s a gift. I thank God and you.
Im learning with such safety devices as a table, my arm-
chair, my 5 minutes. But I'm learning... It’s difficult be-
cause it is all new. Slowly, our psychotherapy becomes a
safe place for me. I can experience feelings. It was impor-
tant, when you said I was feeling correctly.

I wish I spoke when I want to, not because I am suppo-
sed to play a part, to satisfy the psychotherapist’s expec-
tations.

It was important that fear has a beginning and an end.
That it doesn’t spread everywhere.

It’s important that when it is really hard I can send a text
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Anna: To nie jest bliska relacja.
Ela: Co?

Anna: To, na co zareagowalas: ,nieprzewidywalne i
wszystko mozna”

Ela: Jak nie, to co???

Anna: To jest przemoc.
Cisza. W koncu Ela $mieje sie: Czuje sig, jakbym
przyleciala z kosmosu!

Anna: Ty myfélisz, ze masz bardzo wazne powody, zeby
nie mowic.

Ela: A nie mam?!!!
Anna: Z punktu widzenia doroste;j?
Ela: Aaaa..., z dorostej to nie mam! Smiech.

Ela: Idealna sukienka. Znalaztam w sklepie,
przymierzylam. Nie kupilam jej, bo wygladalam za
fadnie. Nigdy wigcej tego nie zrobie. Pomyslatam, ze jes-
tem nieczysta, jak fadnie wygladam.

Anna: ,Nie to, co wchodzi do wnetrza, ale to, co wychod-
zi, czyni cztowieka nieczystym.” Czyli to nie ty jestes$ nie-
czysta, tylko tata.

Ela: Co?! Ale numer! Yeees!!!

Ela: Przyszla mi do glowy taka mysl ,,Bog nie istnieje
naprawde i zaufanie tez”. To byto od zlego, zobaczytam to.
Zaufanie - ucze si¢, zaczetam czué w sobie, nie tylko na
gltowe. To dar. Dziekuje Bogu i tobie. Ucze si¢ przy zabez-
pieczeniach typu stol, moj fotel, moje pie¢ minut. Ale
ucze. To jest trudne, bo nowe. Pomatu terapia zaczyna
by¢ dla mnie bezpiecznym miejscem. Moge czué. Wazne
byto, jak powiedziatas, ze czuj¢ dobrze.

Chciatabym, ze jak co$ powiem, to dlatego, ze chce, a nie
dlatego, ze mam zagra¢ role, spelnia¢ oczekiwania tera-
peuty.

Wazne bylo, ze lek ma poczatek i koniec. Ze nie rozlazi
sie wszedzie.

Wazne, ze jak jest bardzo Zle, bardzo, to moge napisaé
sms-a, a ty na niego odpowiadasz. I to, ze napisatas
»bedzie dobrze”.

Ela: Dzi§ stosowalas techniki poznawcze, a tak mnie
rozpakowatas! (Silne emocje)

Prosze cie, nie spiesz sie z tymi emocjami. Ja sie boje tu
przyjsé, bo sie boje swoich emocji. Mam tam straszne
emocje.

Anna: Jak one wytaza, to znaczy, ze tam sg, a jak s, to
lepiej, zeby wylazly.

Ela: Dobrze, ale nie tak szybko, bo ja sie boje!



Pewien za$ Samarytanin, bedac w podrozy,
przechodzit réwniez obok niego.

Gdy go zobaczyl, wzruszyt sie gleboko:
podszedt do niego i opatrzyt mu rany,
zalewajac je oliwg i winem;

potem wsadzil go na swoje bydle,

zawiozl do gospody i pielegnowat go.

Ew. Lukasza 10,33-34
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But a certain Samaritan, as he journeyed,
came where he was: and when he saw him,
he had compassion [on him], and went to
[him], and bound up his wounds, pouring
in oil and wine, and set him on his own
beast, and brought him to an inn, and took
care of him.

Luke 10,33-34



Christian Psychotherapy

message to you, and that you will reply. And that you
wrote: “It will be alright”.

Ela: Today you used cognitive techniques and you unpa-
cked me so much! (Strong emotions)

Please, don't hurry with those emotions. I am afraid to
come here, because I am afraid of my emotions. I have
such threatening emotions.

Anna: If they come out, it means they are there. And if
they are there, it is better when they come out.

Ela: Okay, but not so fast, please... Because I'm so afraid!

Ela: You said that I taught my sister the sense of influence.
I asked myself if I had had influence on various things
in my life. I said to myself that, in my opinion, I hadn't.
It unexpectedly cut my sense of guilt, which has always
been enormous. The information that I have a chance to
have influence, turned into faith, that it’s true..., I can feel
it. I don’t think, I feel that I can make my own decisions.
But I still have some sense of guilt.

Anna: You were cheated about your feelings.

Ela: What do you mean?

Anna: You were told that if it hurts, it was because you felt
wrongly, that everything was alright. But it wasn’t.
Silence.

Ela: Anna, so... if the seven-years-old Kamila came to me
and told me that her dad was beating her, and I replied:

,»S0 behave better” - that would be it?

Anna: Yes.
Silence.

Ela: So if it hurts, it could hurt?

Anna: Yes. Even it had to.

Ela: So, it not me who was bad, because it hurts?

Anna: Yes.

A long silence.

On the next session I repeat what she said.

Anna: You said such a sentence: So, it not me who was
bad, because it hurts? — For you to feel pain means to
be bad.

Ela: Oh, shit!

Anna: [ realized that if I forced you to talk about difficult
situations it would mean for you not only experiencing

pain, but you would also feel bad.

Ela: Yes, and I would never come back here!
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Ela: Powiedziatas, ze ucze¢ moja siostre poczucia wptywu.
Zapytalam siebie, czy ja mialam wplyw na rézne rzeczy
w zyciu. Powiedzialam sobie, Ze moim zdaniem - nie.
To ucieto niespodziewanie moje poczucie winy, ktore
byto zawsze ogromne. Informacja, ze mam mozliwosci
wplywu zmienita si¢ w wiare, ze mam, czuje to. Juz nie
mysle, ale czuje, ze moge decydowacd. Ale cze$¢ poczucia
winy ciagle jeszcze mam.

Anna: Zakfamano ci odczuwanie.

Ela: To znaczy?

Anna: Méwiono ci, ze jak boli, to ty Zle czujesz, ze wszys-
tko jest ok, a nie bylo.

Milczenie.

Ela: Ania, czyli jak 7-letnia Kamilka przyszta do mnie, ze
tata ja bije i ja bym jej powiedziata ,,to badz grzeczniejsza”

- to byloby to?

Anna: Tak.
Milczenie.

Ela: Czyli jak bolalo, to moglo bole¢?
Anna: Tak. Nawet musiato.
Ela: Czyli to nie ja jestem zla, Ze to bolalo?

Anna: Mhm.
Dluga cisza.

Na nastepnej sesji powtarzam to, co powiedziata.

Anna: Powiedzialas takie zdanie: ,,Czyli to nie ja jestem
zla, ze to bolalo?” Dla ciebie ,,odczuwac bol” réwna sie
»by¢ zta”

Ela: O kurde!

Anna: UsSwiadomilam sobie, ze gdybym naciskata na
mowienie o trudnych sytuacjach, to dla ciebie oznaczatoby
nie tylko odczuwanie bolu, ty jeszcze czulabys sie zta.

Ela: Tak, i wiecej bym nie przyszta!

Ela: Na modlitwie poczulam lek, ze terapeuta zajmie
miejsce Jezusa. W sercu ustyszalam ,,Zaufaj”. Nikt, Zadna
relacja nie zastapi relacji z Bogiem. Nie ma takiej opcji.
Ale Jezus sam nie wystarczy... Kiedy$ powiedzialas, ze
jestem: ja dorosla, ty i Bog. To jest bardzo dobry ukfad.

Ela: Znajoma fryzjerka fatalnie obcigta mi wlosy. Jak
zwykle. A ja ciggle do niej chodze. Nie wiem, dlaczego.

Anna: Nie wiesz?

Ela: Bo byloby jej przykro, gdybym poszta do kogos in-
nego.



Ela: During prayer I felt fear that the psychotherapist
might take the place of Jesus. I heard: “Trust” Nobody,
no relationship can replace the relation with God. There
is no such option. But Jesus is not enough. Once you said
that there was: the adult me, you and God. It is a very
good arrangement.

Ela came with cut hair.

Ela: My friend, a hairdresser, cut my hair, terribly, as usu-
al. And I still go to her. I don’t know why.

Anna: You don’t know?

Ela: Because she would be sorry if I went to somebody
else.

Anna: So you have to go to her, even though it is your
hair. Her needs are more important than yours.

~Tower of Babel”
~Wieza Babel”
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Anna: Wiec musisz do niej chodzi¢, chociaz to sg twoje
wlosy. Jej potrzeby sg wazniejsze niz twoje.

Ela: Ja sie tak czuje, ze ze mna nie trzeba si¢ liczy¢.
Anna: A Jezus pyta, czy chcesz?

Ela: Pyta. Zawsze.

Anna: A ty pytasz innych?

Ela: Pytam.

Anna: A ciebie mozna nie pytac?

Ela: Tak. Bo ja jestem zta. A ty jeste$ dobra.

Anna: To, ze jeste$ zfa uzasadnia niepytanie, czy chcesz?
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Ela: I feel that nobody has to bother about me.
Anna: But does Jesus ask you?

Ela: Yes, He does. Always.
Anna: And do you ask other people?

Ela: Yes, I do.
Anna: But you cannot be asked?
Ela: Yes. Because I am bad. And you are good.

Anna: The fact that you are “bad” justifies not bothering
about you?

Ela: Yes.

Anna: When you were born you knew that you mattered.
Because when you pissed into the nappy, you cried and
your mum changed it. You mattered.

Anna: Yes... So it was... At the beginning...

Ela: Then your dad didn’t take you into account. And as a
child you had to explain it somehow. Because you though
that your dad was big and he knew better. A child inven-
ted a thought: “I am bad” that is why I don’t matter.
Silence.

Anna: And then, when the child had this thought she
wanted to satisfy other people’s expectations. All expec-
tations...

Silence. Then Ela says:
Ela: Bingo!

Ela: Our last session showed me that God is present in
our therapy. Before, during prayer I saw Jesus’ body in
Mary’s hands. I felt that my body is so full of wounds, too,
that it was dead. Ihad a thought that this going through
death was necessary. That if I get through it, I will be able
to go on. But I also thought that if my body was so dest-
royed, nothing could help (be done)....

Then I saw a scene of raising Lazarus from the dead. And
I thought: “Everything is possible”

I couldn’t tell you that. But I asked Jesus: “Please, do so-
mething”.

After that, our meeting was very important. The session
was about my body. You said that, as a matter of fact, my
father killed my body. I was shocked! But God can bring
it back to life. Because that is what He wants. And He can
do it, because He is God.
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Ela: Tak.

Anna: Jak sie urodzitas, to wiedziala$, ze trzeba sie z tobg
liczy¢. Bo jak si¢ zsikatas w pieluche, to ryczatas i mama
przychodzila i przewijata. Oni si¢ z tobg liczyli.

Ela: Tak bylo. Na poczatku.

Anna: Potem tata si¢ z toba nie liczyt. I dziecko musialo
to sobie jako$ wytlumaczy¢. Bo mysélalo, ze tata jest duzy
i wie lepiej. Dziecko wymyslilo, ze ,jestem zfa” i dlatego
mozna si¢ ze mng nie liczy¢.

Cisza.

Anna: A potem, jak juz tak myslalo, to chciato spetnia¢
oczekiwania innych. Wszystkie oczekiwania.
Cisza. Potem Ela: Trafiony, zatopiony!

Ela: Ostatnia sesja pokazala mi, ze w naszej terapii jest
obecny Bog. Wczesniej na modlitwie widzialam cialo
Pana Jezusa na rekach Maryi - jak wtedy, kiedy zdjeto go
z krzyza. Poczulam, ze moje cialo jest tak poranione, ze
nie zyje. Przyszla mi mysl, Ze to jest moje przejscie przez
$mier¢. Ono jest konieczne. .. Jak si¢ przez to przedostane,
to dalej juz pdjde. Ale czulam tez, ze moje cialo jest tak
zniszczone, ze juz nic si¢ nie da zrobic¢...

Potem pojawil si¢ we mnie obraz wskrzeszenia Lazarza.
Pomyslatam, ze wszystko jest mozliwe. Nie mogtam ci
tego powiedzie¢. Ale prositam Jezusa ,,Zréb co$”.

To spotkanie byto bardzo wazne. Dotyczylo mojego ciala.
Powiedzialas, ze ojciec je wlasciwie zabil. Tu szok! Ale
Bog moze przywrocic je do zycia. Bo tak chce. I On moze
to zrobic, bo jest Bogiem.



Contemplation on an interview
transcript of therapeutic
sessions — ELA

by Anna Ostaszewska
Elena Strigo

In therapy of trauma the body aspect is very important.
Violence committed to body (sexual abuse) disintegrates
the wholeness of self identity. The natural material ba-
sis for mental, emotional and spiritual growth from age
to age is lost. A person cannot normally grow up in her
body, which is no longer a safe place for growing. Con-
sequently, there is no integrated experience of personal
structure development during life changes. Intellectual
activity, reasoning, emotional responses, self-represen-
tations and relations are disintegrated. The fragments of
this experience are split out in the therapy room like pie-
ces of puzzle for the psychotherapist to put them into an
organized frame. They are not connected into functional
unity on the body basement. Body is no longer a temple
where soul can feel herself safe under the guidance of spi-
rit. The temple is destroyed in personal self-perception.
Neither knowledge nor emotion can live and get mature
there. There is no age, no history, and no interest about
how things are related in this empty “place of no worship”.
There is no place for soul to live.

The psychotherapist meets a patient in her Inferno (Dan-
te), in the “dark wood”, full of fear, danger, silence and
loneliness, where is no sun and light. Patient’s soul is
wandering in this gloomy and broken world with no sen-
se. She feels her inner viciousness, impurity and badness.
She is overflowed with sins felt as her own. That’s why like
Dante’s sinners she has to have her face twisted backward
and walk backward, because she could not see ahead of
her.

Because she has no age, she has no future, and her memo-
ries from the past (connected to sins) do not help her to
create any meaningful future.

So she goes without time, without age and with no beau-
ty. Beauty is an essential part of body life; it makes the
whole construction, the architecture of body balanced
and sane. From the time her body had been violated, it
has lost its image of beauty. Since that time beauty exists
in the idealistic world of her mind, and the reality is in-
compatible with it. Her body also should not reflect any
beauty; otherwise it becomes attractive to abusive moti-
ves of others.

The therapy process becomes a challenge to the psycho-
therapist. It is like a blind walk in the dark room in which
patient, and psychotherapist run across unacceptable
feelings and memories. Psychotherapist holds the torch,
so a patient could find her path through ignorance and
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mistrust. The light of the torch is a word of the psycho-
therapist, directed to the hidden and neglected parts of
the inner world.

Needless to say, a patient is very reluctant to visit these
places. She prefers the psychotherapist go first and show
how to deal with the threatening figures.

Thus, this Purgatory way works for the psychotherapist
as well, as she is first to meet the sins as they are. She has
to have her light torch cleansed, and her heart disposed
to love.

The sins have to be named, and “the right way” shown.
These islands of truth, created with the help of a psycho-
therapist are the small rocks ascending “out of the under-
gloom” (Dante). These pieces of land are the small parts
of consciousness purified from delusions created by sins.
The pieces of ground created in therapy are the places in
the soul purified from sin, where the Spirit can make his
work. The body is first to be reconstructed. Jesus Christ
appears in psychic reality as a person in a body. He is cry-
ing. He is available to talk with. He is a part of the alliance
of patient and psychotherapist. He is present. Jesus’ body
in Maria’s hands is the image of the holy body, united by
love. Though feeling the opposition of the wounded body
of a patient is very painful, it is however the real body. It
is not a shaky world of delusions, where “everything is
possible”, which means every sin is possible. It is an image
of the holy body which can be reached by raising from
the dead.

Elena Strigo, Russia,
Psychologist, psychothe-
rapist, European Certi-
ficate in Psychotherapy
(EAP). Full member of
Professional Psycho-
therapeutic League of
Russia. Head of Psycho-
logical Counseling Cen-
tre ABIGAIL, Krasno-
yarsk, Russia. President
of Krasnoyarsk Regional
Society of Christian psy-
chologists and psycho-
therapists



Christian Psychotherapy

ASSOCIATION OF
CHRISTIAN PSYCHOLOGISTS
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THE GOALS OF ACP (SPCh)

The overall goal of ACP is to provide help for people who
face psychological difficulties, based on an integrated
concept of a person in biological, psychological, social
and spiritual dimensions.

The Statute of ACP specifies the goals of the Association
as follows:

1) To popularise development of the person (which in-
cludes the pursuit of psychological and spiritual integra-
tion).

2) To protect the spiritual and psychological health of the
person (in a manner which is in agreement with Christi-
an values).

3) To establish a forum connecting Christian Psycholo-
gists (Catholic as well as other Christian faiths) to fulfil
their professional call in the spirit of the Gospel.

4) To promote the recognition of Christian concepts of
the person.

5) To develop theoretical and practical psychology, in
particular to recognise and to develop those psychologi-
cal and counselling methods of work which are in agree-
ment with the Christian vision of man.

The Association of Christian Psychologists (ACP) was
established to infuse the spirit of the Gospel into profes-
sional life. It was also designed to acknowledge the needs
of the patients who wish to be respected in their religious
experiences.

The Association is the only organisation of this type in
Poland. ACP has branches in Gdansk, Poznan, Krakow,
Katowice, Warsaw, Torun and Wroclaw. The number of
ACP members at the end of 2010 was 951.

ACTIVITIES OF ACP IN 1994-2011

1. The ACP Psychological Centre in Warsaw

The first ACP Psychological Aid Centre was opened in
1999 in co-operation with Caritas. It is located at Bed-
narska Str. 28/30 in Warsaw. Tel.0048-22-828 54 83. The
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STOWARZYSZENIE PSYCHO-
LOGOW CHRZESCIJANSKICH

ASSOCIATION OF CHRISTIAN PSYCHOLOGISTS

Zarzad Gléwny SPCh

ul. Kinowa 19

04-030 Warszawa

e-mail: spch@spch.pl

tel. 697 011 207

http://www.spch.pl

Konto SPCh: PEKAO S.A. Il o/
Wa-wa

nr 42 1240 1040 1111 0010 1541 6402

CELE SPCh

Celem Stowarzyszenia jest pomoc ludziom na bazie zinteg-
rowanej koncepcji czlowieka uwzgledniajacej wymiary bio-
logiczny, psychiczny, spoteczny i duchowy.

Zgodnie z art. 7 Statutu Stowarzyszenia Psychologdw
Chrzescijanskich celem Stowarzyszenia jest:

1. Propagowanie pelnego rozwoju osoby ludzkiej,
uwzgledniajacego dazenie do zintegrowania rozwoju psy-
chicznego i duchowego.

2. Ochrona zdrowia psychicznego i duchowego oso-
by ludzkiej, realizowana w sposob zgodny z warto$ciami
chrzescijaniskimi.

3.  Stworzenie  forum, laczacego  psychologéw
chrzescijaniskich (zaréwno katolikéw, jak i chrzescijan in-
nych wyznan), pragnacych mozliwie pelnie przezywa¢é swo-
je powolanie zawodowe w duchu Ewangelii.

4. Poznawanie i upowszechnianie chrzescijanskich koncep-
cji osoby ludzkie;j.

5. Dzialalno$¢ na rzecz rozwoju psychologii teoretycznej i
stosowanej, a w szczegdlno$ci poznawanie i rozwijanie tych
metod pracy psychoterapeutycznej i poradnianej, ktore
pozostaja w zgodzie z chrzescijaniska wizja cztowieka.
Inicjatywa  powolania  Stowarzyszenia  Psychologéw
Chrzescijanskich zostala podjeta w grudniu 1993 r. przez
psychologéw wierzacych, ktérzy chca realizowal swoje
powotlanie zawodowe w duchu Ewangelii. Jest réwniez wy-
razem zrozumienia potrzeb tych pacjentéw, ktorzy pragna
by¢ uszanowani w swoim doswiadczeniu religijnym. W
1995 r. Stowarzyszenie zostalo zarejestrowane w Sadzie Wo-
jewodzkim w Warszawie. Dzialalno$¢ SPCh ma charakter
ekumeniczny.

SPCh posiada oddzialy terenowe w Gdansku, Poznaniu,
Krakowie, Toruniu, Warszawie i Wroclawiu. Liczba 0séb za-
pisanych do Stowarzyszenia na koniec 2010 roku wynosita
951 os6b.

DZIALALNOSC SPCH w latach 1994-2011

1. OSRODEK POMOCY PSYCHOLOGICZNEJ i CENTRUM
PSYCHOLOGICZNE SPCh

Osrodek Pomocy Psychologicznej zostal powotany w 1999
r. we wspolpracy z Caritas. Miedci si¢ przy ul. Bednarskiej



staff consists of 30 professionals: psychologists, psycho-
therapists, psychiatrists and clergy (also exorcists). In
2010 about 10,000 individual therapy sessions took place
in the Centre.

In 2009 a new ACP Psychological Centre “Spotkanie” was
opened in Warsaw. Address: Kinowa Str. 19. Tel. 0048-
697 011 019, 0048-697011207, email: spotkanie@spch.pl.
2. Psychotherapy Study - 4 years, 1367 hours.

3. Counselling Study - 2 years, 325 hours

4. Annual scientific conferences — Since 1994 ACP organi-
sed 14 scientific conferences inviting Polish and foreign
lecturers.

5. International co-operation

ACP belongs to the European Movement for Christian
Anthropology, Psychology and Psychotherapy-EMCAPP
www.emcapp.eu and to the Association of Christian
Counsellors in Europe - ACC Europe www.acc-eu.org .
ACP Psychotherapy Section is an ordinary member of
the European Association for Psychotherapy - EAP www.
europsyche.org .

6. Co-operation with other professional organizations in
Poland

ACP belongs to the Polish Council for Psychotherapy
(PCP) www.psychoterapiawpolsce.pl. The Council was
established in 2006 by associations which train psycho-
therapists. PCP co-operates with the Ministry of Health
and the Polish Parliament in the field of psychotherapy
training standards and the law regulating psychotherapy
in Poland.

ACP is also an ordinary member of Polish Federation for
Psychotherapy (PFP) www.pfp.pl. PFP represents Poland
in the European Association for Psychotherapy (together
with the Psychotherapy Section of the Polish Psychiatric
Association).

7. Publishing

The ACP Bulletin has been published bimonthly since
1996. In the series ,Library of Christian Psychology”, 15
items were published.

8. The Centre of Psychological & Spiritual Health ,,TABOR“
ACP is working on a new project ,The Centre of Psycholo-
gical and Spiritual Health TABOR® in which psychiatric,
psychotherapeutic and spiritual help will be integrated.
Individual and group therapy will take place there. Psy-
chotherapy Study, Counselling Study and other psycho-
logical training are also planned in the Centre TABOR.
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28/30 w Warszawie. Tel. 0048-22-828 54 83. Zespot
Osrodka stanowi ok. 30 psychoterapeutéw, psychiatréow i
ksiezy (takze egzorcysci). W roku 2010 w O$rodku odbyto
sie ponad 10 000 sesji terapii indywidualne;.

Centrum Psychologiczne SPCh ,,Spotkanie” przy ul. Ki-
nowej 19, 04-030 Warszawa powstalo w 2009 r. z inicja-
tywy Zarzadu Gléwnego SPCh. W Centrum odbywajg si¢
szkolenia (Studium Psychoterapii, Studium Poradnictwa/
Counsellingu, a takze szkolenia krdétkoterminowe), oraz
psychoterapia indywidualna i grupowa. Tel. 0048-697 011
207, e-mail: spotkanie@spch.pl .

2. STUDIUM PSYCHOTERAPII SPCh - 4 lata, 1367 god-
zin.

3. STUDIUM PORADNICTWA (COUNSELLINGU) - 2
lata, 325 godzin

4. KONFERENCJE NAUKOWE - Od 1994 r. SPCh
zorganizowalo 14 ogélnopolskich konferencji z udzialem
gosci zagranicznych.

5. WSPOLPRACA MIEDZYNARODOWA - SPCh jest
czlonkiem organizacji miedzynarodowych:

Europejski Ruch Chrze$cijanskiej Antropologii, Psycholo-
gii i Psychoterapii (European Movement for Christian An-
thropology, Psychology and Psychotherapy) www.emcapp.
eu oraz

Europejska ~ Federacja ~ Stowarzyszen  Doradcow
Chrzescijanskich (Association of Christian Counselors in
Europe - ACC Europe) www.acc-eu.org.

Sekeja Psychoterapii SPCh jest czlonkiem zwyczajnym Eu-
ropejskiego Stowarzyszenia Psychoterapii (European As-
sociation for Psychotherapy — EAP) www.europsyche.org.
6. WSPOLPRACA OGOLNOPOLSKA

SPCh nalezy do Polskiej Rady Psychoterapii www.
psychoterapiawpolsce.pl dzialajagcej od 2006 roku i
skupiajgcej przedstawicieli stowarzyszen szkolacych i/lub
certyfikujacych psychoterapeutéw. Rada bierze udzial w
pracach dotyczacych projektu ustawy o niektérych zawo-
dach medycznych regulujacej miedzy innymi zawdd psy-
choterapeuty.

SPCh jest czlonkiem Polskiej Federacji Psychoterapii www.
pfp.pl, ktorej celem jest dbatos$¢ o zachowanie standardéw
psychoterapii i etyke zawodowg psychoterapeutéw oraz o
zgodnos¢ tych standardéw z wymaganiami Europejskiego
Stowarzyszenia Psychoterapii.

7. DZIALALNOSC WYDAWNICZA

Od 1996 roku wydawany jest Biuletyn SPCh (ponad 50 nu-
merdéw). W serii ,,Biblioteka psychologii chrzescijanskiej*
ukazalo si¢ 15 pozycji.

8. CENTRUM ZDROWIA PSYCHICZNEGO I DU-
CHOWEGO ,TABOR”

Zarzad Gléwny SPCh przyjat projekt pn. ,Tabor* jako kie-
runkowy dla dalszego rozwoju Stowarzyszenia. Zadaniem
Centrum bedzie dzialalnos¢ ustugowa (medyczna i psy-
chologiczna) oraz edukacyjno-formacyjna w zakresie psy-
choterapii z uwzglednieniem wymiaru duchowego.

W  ramach Centrum planowane jest prowadzenie
dzialalnoéci psychoterapeutycznej - psychoterapia in-
dywidualna i grupowa, psychiatrycznej, naukowo-szko-
leniowej: Studium Psychoterapii, Studium Poradnictwa
(Counsellingu), konferencje naukowe, badania, publikacje.
Docelowo projekt zaklada utworzenie czesci hostelowej
umozliwiajgcej prowadzenie psychoterapii grupowej w
warunkach stacjonarnych.
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Wiladyslaw Schinzel

A Portrait

We present a portrait of Wladyslaw Schinzel, certified ACP
psychotherapist and an international chess master, one of
the cofounders of the Association of Christian Psychologists
in Poland. Wiadystaw Schinzel was born in 1943. He wrote
his master's thesis on the personality psychology of chess
contestants, while based at the Faculty of Christian Phi-
losophy at the Academy of Catholic Theology in Warsaw.
He completed A Training for Psychological Support in the
Polish Psychological Association’s Institute of Health Psy-
chology.

For several years he was a Member of the Board of the As-
sociation of Christian Psychologists. Currently he sits on
the Board of the Polish Council of Christians and Jews.

He conducted an anti-smoking clinic. He worked as a psy-
chological consultant in a general hospital helping patients
with anxiety and psychosomatic disorders, anorexia and
bulimia, depression, bipolar and schizoaffective disorders.

Currently he works at the ACP Centre for Psychological
Support, and in a Mental Health Clinic, where he is Head
of the Clinical Psychology specialization.

Here he talks about his experience as a Christian psycho-
therapist, his conversion, and his view of Christian psycho-

logy.

Before I became a psychotherapist I held a post as a psy-
chologist in a railway company. I was also a chess player
in a railway chess club. My situation during the commu-
nist time was comfortable: I was sent to matches or tour-
naments, and I got a salary for it from the club. So it was
not so difficult to win the title of an international master.
From my chess practice I learned two things: I got the
understanding of relaxation as a way to get better results,
as well as an awareness that we think also by images. The
introduction of martial law in Poland in 1981 before the
end of the national championships semi-finals was for me
like a spiritual sign: “It is not enough to play. There are
things more important in life”

The way to my conversion had three stages. First, at a psy-
chological training event I discovered a truth about mys-
elf: I realized the strength of my negative feelings towards
people from my family. Then, there was the death of Kris-
hamurti, a New Age guru, which I only later realized to be
a breakthrough in my spiritual life. Finally, 25 years ago, I
accepted the good news that God is not only just, but also
merciful and gracious; and I asked God about my calling.

It was on a Christian camp in March 1986: From a Pente-
costal preacher, Tom Kostamo, I heard the message of the
gospel - salvation by grace. I was moved by the news that
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Wiladyslaw Schinzel

Portret

Prezentujemy portret Wiladystawa Schinzla, certyfiko-
wanego psychoterapeuty ze Stowarzyszenia Psychologéw
Chrzescijanskich i migdzynarodowego mistrza szachowe-
g0, jednego ze wspotzatozycieli SPCh w Polsce. Wiadystaw
Schinzel urodzit sie w 1943 roku. Napisal prace magisterskqg
na temat psychologii osobowosci zawodnikow szachowych
na Wydziale Filozofii Chrzescijariskiej Akademii Teolo-
gii Katolickiej w Warszawie. Ukoriczyt Studium Pomocy
Psychologicznej Instytutu Psychologii Zdrowia Polskiego
Towarzystwa Psychologicznego. Przez kilka kadencji byt
czlonkiem Zarzqdu Glownego Stowarzyszenia Psycholo-
gow Chrzescijaniskich. Obecnie zasiada w Zarzqdzie Pols-
kiej Rady Chrzescijan i Zydow.

Prowadzil Poradnig Antynikotynowq. Pracowat jako kon-
sultant psychologiczny w  szpitalu ogdlnym pomagajgc
pacjentom z zaburzeniami lekowymi, psychosomatyczny-
mi, anoreksjg, bulimiq, depresjg, z zaburzeniami dwubie-
gunowymi i schizo-afektywnymi.

W chwili obecnej pracuje w Osrodku Pomocy Psychologi-
cznej SPCh i w Poradni Zdrowia Psychicznego, gdzie jest
kierownikiem specjalizacji psychologii klinicznej.

Na naszych tamach opowiada o swoich doswiadczeniach
pracy jako terapeuta chrzescijariski, o swoim nawrdceniu
oraz przedstawia swojg wizje chrzescijaniskiej psychologii.

Zanim zostalem psychoterapeuta, pracowatem jako psy-
cholog w przedsigbiorstwie kolejowym. Bylem réwniez
szachista w kolejowym klubie szachowym. Moja sytuacja
czasach komunistycznych byta wygodna: wystano mnie
na mecze i turnieje i otrzymywalem za to wynagrod-
zenie od klubu. Wiec nie bylo tak trudno zdoby¢ tytut
miedzynarodowego mistrza. Z mojej praktyki szachowej
nauczytem si¢ dwdch rzeczy: mam zrozumienie znacze-
nia relaksu jako sposobu na uzyskanie lepszych wyni-
kow, jak réwniez swiadomos¢, ze myslimy takze obraz-
ami. Wprowadzenie stanu wojennego zanim skonczyt sie
potfinal mistrzostw kraju w Polsce w 1981 roku byt dla
mnie duchowym znakiem: ,,nie wystarczy gra¢, sa sprawy
wazniejsze w zyciu®.

Droga do mojego nawrécenia miat trzy etapy. Po pierwsze,
na szkoleniu psychologicznym odkrylem prawde o so-
bie: uswiadomitem sobie site moich negatywnych uczu¢
wobec 0s6b z mojej rodziny. Nastepnie nastgpita $mier¢
Krishamurtiego, guru New Age — dopiero p6zniej zdalem
sobie sprawe, ze byl to przelom w moim zyciu duchow-
ym. Wreszcie, 25 lat temu, przyjalem dobra nowine, ze
Bog jest nie tylko sprawiedliwy, ale takze milosierny i
taskawy. Pytalem Boga o moje powolanie.

To byto na obozie chrzescijanskim w marcu 1986:



A Portrait

God wants to forgive my sins for free. It deeply touched
my heart tormented with guilt. Instead of eating lunch
with the others evangelicals I went to the forest with my
Bible. The answer to my prayer was the verse:” ”The Spi-
rit of the Sovereign Lord on me, because The Lord has
anointed me to preach good news to the poor. He sent
me to bind up the brokenhearted” (Is 61,1). Ibelieved in
what St. Paul says in Ephesians 2, 8-9, that “I accept this
gift of God by faith and not by works” Now, I could pro-
bably call this the key belief in integrating psychotherapy,
cognitive psychology and biblical anthropology.

Then I started working with nicotine addicts, “proclai-
ming freedom for the captives® In a couple of places I
organized psychotherapy with elements of bibliotherapy
using books based on the Bible. It was the time of a neo-
phyte, and lack of balance: I was naively convicted that
after new birth of a person, all her/his personal problems
would disappear. So instead of doing real psychotherapy
I looked for opportunities to preach to the patient. Twice
in the hospital one of the doctors criticized me for it to a
psychiatrist I worked with.

I trust that God in his goodness repaired the mistakes
which I made due to my neophyte zeal. I believe He was
present at therapy sessions, where I often prayed with my
patients. I asked Him to preserve all that came from Him,
and erase all that was human error. At that time the cha-
rismatic aspect prevailed over the professional aspect in
my therapy sessions.

Now I use less of the hermetic language taken from Scrip-
ture and the word “God’, but I am constantly aware of
God's presence in my life and - in consequence - in thera-
py sessions conducted by me. I am convinced that a psy-
chotherapist who authentically lives by his faith can alone
be a sign of God’s presence even without words. But so-
metimes a biblical phrase spontaneously flows from my
mouth when I talk with a client who does not talk about
his spiritual life during our sessions.

Before my conversion I was interested in almost all parts
of the New Age. I practiced astrology. The death of Kris-
hnamurti in February 1986, a propagator of Hinduism
in the Western world, whom theosophists considered the
most extraordinary figure in shaping the spirituality of
the twentieth century, became for me a turning point in
my spiritual life. I think that Krishnamurti was carrying,
at least for my life, a message of ,the law of karma* which
was similar to St. Paul’s: ,,A person will harvest what they
plant.“ (Gal 6,7). Meditation was an apparent solution,
but there was no room for mercy. Is it a coincidence that
just after the death of that guru the preaching about sal-
vation by grace appeared in my life? I do not consider it
just an accidental sequence of events! Therefore my do-
main in ACP is, among others, the borderland of psycho-
logy and spirituality.

In my case conversion was a real metanoia: I abandoned
all my previous activities and threw away astrological
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od zielonoswigtkowego kaznodziei, Toma Kostamo
ustyszatem przestanie Ewangelii - o zbawieniu przez
taske. Bylem poruszony wiadomoscig, ze Bdg chce
wybaczy¢ moje grzechy za darmo. To gleboko dotkneto
mojego serca, dreczony poczuciem winy. Zamiast jes¢
obiad z innymi ewangelikami poszedtem do lasu z Biblia.
Odpowiedzia na mojg modlitwe byt werset: ,Duch
Pana Boga nade mng, bo Pan mnie namascil, aby glosi¢
dobra nowine ubogim. Postal mnie opatrywac rany serc
zlamanych® (Iz 61,1). Wierzylem w to, co $wiety Pawel
mowi w Ef 2, 8-9, ze przyjmuje ten dar Boga, przez wiare
a nie przez uczynki. Teraz, prawdopodobnie mégtbym to
nazwa¢ kluczowym przekonaniem w integracji psycho-
terapii, psychologii poznawczej i antropologii biblijnej.

Nastepnie zaczatem pracowac z osobami uzaleznionymi
od nikotyny, ,gloszac wolno$¢ dla jencow®. W kilku
miejscach zorganizowalem psychoterapie z elementami
biblioterapii, korzystajac z ksigzek opartych na Biblii. Czas
neofity oraz braku rbwnowagi: Bylem naiwnie przekona-
ny, Ze po przezyciu nowego narodzenia wszystkie osobis-
te problemy znikng. Tak wigc zamiast robi¢ prawdziwg
psychoterapie szukalem mozliwosci ewangelizowania dla
pacjenta. Dwa razy w szpitalu kto$ z lekarzy krytykowat
mnie za to wobec psychiatry, z ktérym pracowalem.

Ufam, ze Bég w swojej dobroci naprawil btedy, ktére
popelnilem z powodu mojej gorliwosci neofity. Wierze, ze
byt obecny na sesjach terapeutycznych, na ktérych nierz-
adko modlitem si¢ z pacjentem. Prositem, by utrwalit
to, co pochodzilo od Niego, a wymazywal to, co bylo
ludzkim bledem. Wtedy jeszcze aspekt charyzmatyczny
przewazal nad profesjonalnym w prowadzonych przeze
mnie sesjach terapeutycznych.

Teraz mniej uzywam hermetycznego jezyka
pochodzacego z Pisma Swietego i stowa ,Bdg”, ale stale
jestem $wiadomy Jego obecnosci w moim zyciu, a w kon-
sekwencji i w terapiach, ktore prowadze. Jestem przeko-
nany, ze terapeuta autentycznie zyjacy wiarg sam moze
by¢ znakiem Bozej obecnosci nawet i bez stow. Ale cza-
sem wyrazenie biblijne spontanicznie wyplywa z moich
ust, gdy rozmawiam z klientem, ktéry nie moéwit o zyciu
duchowym w trakcie naszych sesji.

Przed moim nawréceniem interesowalem si¢ New Age.
Praktykowatem astrologie. Smier¢ Krishnamurtiego,
przez teozoféw uwazanego za absolutnie wyjatkowa
posta¢ dla ksztaltowania duchowosci XX wieku, w lutym
1986 roku stata sie dla mnie punktem zwrotnym w moim
zyciu duchowym. Uwazam, ze Krishnamurti nidsl, przy-
najmniej dla mojego Zycia, zwiastowanie ‘prawa karmy’ o
podobnej tredci, jak: stowa $wietego Pawta: “co czlowiek
sieje, to za¢ bedzie“(Gal 6,7). Wyjsciem jest tam medy-
tacja, ale nie ma miejsca na taske. Czy to przypadek, ze
wlasnie po $mierci guru pojawilo si¢ w moim zyciu zwi-
astowanie o zbawieniu z faski? Myfle, ze nie jest to przy-
padkowa kolejnos¢ wydarzen. Dlatego moja domeng w
SPCh jest pogranicze psychologii i duchowosci.



books, which was another crucial point in my spiritual
life. We read in Romans 8, 28: “We know that God works
all things together for good for the ones who love God”
My knowledge of New Age helps me now. I am one of se-
veral psychologists who consult people before exorcism,
and I believe that my experience with astrology, yoga, In-
dian philosophy, ,,Book of Changes - I Ching“ and my
other esoteric searches are used by God in His wisdom
for the good of my clients, who - like me before - touched
the occult. With this baggage of experience, and 25 years
of reflection on it from the perspective of the Scripture, I
can competently consult those who wish to get to the ex-
orcist. And also in the treatment of people who came into
therapy and report only a psychological problem when I
have reasonable grounds or a spiritual insight, I can sug-
gest to them that their problem has psychological roots in
the area higher than psyche.

About 20 years ago the Polish Psychological Association
sent out a poll and asked psychologists about their in-
terests. I wrote: “Christian psychotherapy”. My distant
relative, Olaf Zylicz read it, found me in hospital, and
invited me to his home for a meeting of several persons
with the same interest. I invited Magda Chaponkowska
from the Church of God in Christ — so we were the two
non-catholic co-founders of ACP. Olaf recalls every time:
I didn’t know that my uncle was

not a catholic”

At the beginning my main in-
terest was detecting trends in
psychology and psychothera-
py which are not in accordance
with the Bible. Now it may seem
comic, but then one of the spea-
kers, whom I invited to ACP -
Dave Hunt, a critic of New Age,
started his speech with a state-
ment that “there is nothing like
Christian psychotherapy”. When
he criticized C. G. Jung one of us
got angry! But that time of zeal I
appreciate!

My understanding of the basis of
Christian psychotherapy is like
this: real faith is based on rela-
tionship with God, and in every
psychotherapy the relationship
between psychotherapist and
patient is an important factor.
So the psychotherapist should
be a tool of God in expressing
the love of God. Another com-
mon feature of psychotherapy and the gospel is:"you will
know the truth, and the truth will make you free”. There
are also more detailed topics, for example, forgiveness.
But the more experience I have, the more I see how often
religious people try to forgive quickly and as a result -
superficially. How important is patience in psychothera-
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W moim przypadku konwersja byla prawdziwg metanoja:
Porzucilem wszystkie moje wczeéniejsze aktywnosci
i wyrzucilem astrologiczne ksigzki. Byl to kolejny
przefomowy punkt w moim zyciu duchowym. W Liscie
do Rzymian (8, 28) czytamy: ,Wiemy tez, ze Bog z tymi,
ktorzy Go mituja, wspotdziata we wszystkim dla dobra®
Moja wiedza o New Age teraz pomaga. Jestem jednym
z kilku psychologéw, ktdrzy przeprowadzajg konsultacje
przez spotkaniem z egzorcysta i jestem przekonany, ze
moje doswiadczenia z astrologia, joga i filozofig indyjska,
»Ksiega Przemian - I Cing” i inne ezoteryczne poszu-
kiwania Bog w Swej madrosci wykorzystuje ku dobru
moich klientow, ktorzy - podobnie jak ja przedtem - doty-
kali okultyzmu. Majac ten bagaz doswiadczen i 25-letnig
refleksje nad tym z perspektywy Pisma Swietego moge
kompetentnie konsultowa¢ osoby pragnace trafi¢ do
egzorcysty. A takze w terapii osob, ktére przychodzac
na terapi¢ zglaszaja tylko problem psychologiczny, gdy
mam przestanki racjonalne albo wglad duchowy, moge
sugerowac im, ze ich problem psychologiczny ma korzen
w sferze wyzszej niz psychofizyczna.

Ze 20 lat temu Polskie Towarzystwo Psychologicz-

ne rozeslalo ankiete do psychologéw z zapytaniem

o ich zainteresowania. Napisalem: ,psychoterapia

chrzescijaniska“. M6j daleki krewny, Olaf Zylicz przeczytat
to, znalazt mnie w szpitalu i
zaprosil do siebie na spotka-
nie kilku oséb z takimi samymi
zainteresowaniami. Zaprositem
Magde Chaponkowska z
Kosciota Bozego w Chrystusie i
my dwoje bylismy niekatolicki-
mi zalozycielami SPCh. Olaf za
kazdym razem wspomina : ,,Nie
wiedziatem, ze moj wujek nie
jest katolikiem™

Na poczgtku interesowalo mnie
gléwnie wykrywanie trendéw w
psychologii i psychoterapii, kto-
re nie s3 zgodne z Biblig. Teraz
moze si¢ wydawac¢ komiczne, ale
wtedy jeden z méwcodw, ktorego
zaprosilem do SPCh - Dave Hunt,
krytyk New Age, rozpoczal swo-
je wystapienie stwierdzeniem,
ze ,nie ma czego$ takiego, jak
chrzescijanska  psychoterapia®
Kiedy skrytykowat C.G. Jun-
ga jeden z nas wpadl w gniew!
Dzi$ milo wspominam ten czas
zapatu!

Moje rozumienie podstaw chrzescijanskiej psychoterapii
jest nastepujace: prawdziwa wiara jest oparta na relacji
z Bogiem, a w kazdej terapii relacja miedzy terapeuta
i pacjentem jest waznym czynnikiem. Wiec psycho-
terapeuta powinien by¢ narzedziem Boga w wyrazaniu
mifosci Boga. Inna wspolna cecha psychoterapii i Ewan-
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py! With religious people, especially those with anxiety
and hypersensitive conscience, I put an emphasis on the
danger of superficial forgiveness. An act of will is needed
to seek for forgiveness, but it cannot replace a sense of
grievance, with expressions of anger, anxiety etc. People
experiencing anxiety in their relationship with God have
a tendency to ,,forgive on the order of superego® which in
practice means intellectual intentions of forgiveness wit-
hout touching the emotions, and so there is no real atti-
tude of forgiveness just a futile declaration. In this context
it is worth quoting a Chinese Christian, Watchman Nee,
who pointed out that the spiritual side of conscience is
different from the emotional side, shaped in the family
and by society.

Can everyone turn to God in a perso-
nal way? Obviously, yes! The problem
starts with reading the answers. I am
convinced that God still speaks to us,
but putting excessive emphasis on ex-
traordinary charismatic gifts, without
the knowledge of the Scriptures has
lead a lot of emotional people to the
spiritual wilderness. Word is an ob-
jective dimension, recognized in the
Judeo-Christian world, together with
personal revelation, should constitute
a harmonious whole. The Church has
the wisdom to protect against hasty
recognition of private revelations. The
practice of many religious people in
Poland, unfortunately, is that they tend
to believe rather in unconfirmed mira-
cles rather that in what is undoubtedly
inspired by God. One of the effects is
psychological disorder resulting from
unhealthy spirituality. Searching for
miracles is present not only in New Age, but also in the
Christian world.

Some non-integrated people interpret inner voices in
a dichotomous way: as the voice of God or Satan. But I
think a lot more comes from the human spirit. It is true
that God inspires us and the enemy tries to tempt us, but
it is healthier not to divide the world into black and white.
“Blacks” are servants of Satan, we are “whites”. This ap-
proach is neither constructive for building the future of
the country, nor for integrating your own psyche. If I have
both good and bad inclinations, this freedom of choice
that God has given us is there for us to choose the good.

For us, psychotherapists it is more important to pay at-
tention to God's covenant with Abraham. When dealing
with people raised in a traditional religion we often ob-
serve in their lives lack of clear spiritual decision. It hap-
pens that not only the first communion, but confirmation
also, is not even an act of conscious choice. They never
consciously chose God, because they do not know that
God treats them as a person with free will, and waits for
their ,Yes" Psychotherapy conducted with emphasis on
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gelii: ,,poznacie prawde, a prawda was wyzwoli® Istnieja
réwniez bardziej szczegdtowe tematy. Na przyktad prze-
baczenie. Im wigcksze mam doswiadczenie tym lepiej
widze, jak czesto ludzie wierzacy staraja si¢ przebaczyé
szybko. W rezultacie: powierzchownie. Jak wazna jest
cierpliwoé¢ w psychoterapii! W przypadku osoéb religij-
nych, zwlaszcza o nadwrazliwym sumieniu i lekowych
ktade nacisk na niebezpieczenstwo powierzchownego
przebaczania. Akt woli jest potrzebny, by zmierza¢ ku
przebaczeniu, ale nie moze zastapi¢ wyrazenia poczu-
cia krzywdy, potem ekspresji gniewu itd. Ludzie lekowo
przezywajacy relacje z Bogiem majg tendencje do ,,prze-
baczania na ‘rozkaz” superego, co w praktyce oznacza
intelektualny zamiar przebaczenia bez
przerobienia warstwy emocji, a wiec nie
ma postawy przebaczenia, jest tylko cz-
cza deklaracja. W tym kontekscie war-
to przytoczy¢ rozrdznienie chinskiego
chrzescijanina, Watchmana Nee, ktory
zwracal uwage, Ze czym innym jest du-
chowa strona sumienia od emocjona-
Inej, ksztaltowanej w rodzinie i przez
spoleczenstwo.

Czy kazdy moze zwraca¢ si¢ do Boga w
osobisty sposob? — Oczywiscie, kazdy!
Problem zaczyna si¢ przy odczytywa-
niu odpowiedzi. Jestem przekonany, ze
Bog wcigz do nas moéwi, ale potozenie
nadmiernego nacisk na charyzmaty,
bez poznania Pisma Swietego, wiele
emocjonalnych os6b wyprowadzito na
manowce duchowe. Stowo, jako wy-
miar obiektywny, bo uznany zgodnie
w $wiecie judeochrze$cijanskim oraz
osobiste objawienie to elementy, ktore
powinny stanowi¢ harmonijng cato$¢.
Koéciot ma madroé¢ chronigcg przed pochopnym uz-
nawaniem prywatnych objawien. Praktyka wielu religij-
nych osob w Polsce niestety jest taka, ze latwiej wierza w
niepotwierdzong cudownos¢ niz w to, co zostalo uznane
za niewatpliwie natchnione przez Boga. Jednym ze skut-
kéw sg zaburzenia psychiczne wynikajace z niezdrowej
duchowosci. Poszukiwanie cudéw jest obecne nie tylko
w New Age, ale i w $wiecie chrzescijanskim.

Niektore niezintegrowane osoby interpretuja glos
wewnetrzny dychotomicznie: od Boga albo od szatana.
Ale sadze, ze duzo wiecej pochodzi z ludzkiego ducha. To
prawda, zZe Bog nas inspiruje, a wrdg probuje kusi¢, ale
zdrowiej jest nie dzieli¢ $wiata na czern i biel. ,Czarni”
to studzy szatana, ,,biali” to my. Takie podejscie nie jest
konstruktywne ani dla budowania przysztosci kraju, ani
dla integrowania wlasnej psychiki. Jesli mam i dobre i zte
sktonnosci, to wolnos¢ wyboru, ktérg dal nam Boég, jest
po to, by$smy wybierali dobro.

Gdy mamy do czynienia z ludZzmi wychowanymi w tra-
dycyjnej religijnosci, czesto w ich zyciu brak jasnych de-
cyzji duchowych. Bywa, ze nie tylko pierwsza komunia,



the fact that we have free will and choice has a side ef-
fect in creating a mental space to discern human freedom
before God. Therefore, psychotherapy, even without spe-
cial focus on spirituality, such as cognitive therapy, may
contribute to the awareness of individuals choices, which
will result in returning to God.

A believing psychologist should remember the warning
of the Song of Songs 2, 7: “Don’t rouse, don’t arouse love
until it desires”. That means for me that there is no use in
trying to convert anyone. God alone knows how to weave
the situations in human life so that finally a man will be-
gin to seek God himself.

» L tell you that, if these should hold their peace, the stones would immediately cry out” Luke 19:40

,Powiadam wam: Je$li ci umilkng, kamienie wota¢ beda.“ Ew. Lukasza 19:40

—
Nel
Ne}
Ul
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ale nawet bierzmowanie nie jest aktem $wiadomego wy-
boru. Nigdy jasno nie opowiedzieli si¢ po stronie Boga,
bo nie dotarlo do nich, ze Bég traktuje ich podmiotowo i
czeka, czy powiedzg Mu “TaK. Psychoterapia prowadzona
z podkresleniem faktu, Ze mamy wolng wole i wybiera-
my, stwarza niejako ubocznie przestrzen psychiczna dla
dostrzezenia ludzkiej wolnosci przed Bogiem. Dlatego
nawet psychoterapia bez specjalnego ukierunkowania
na duchowo$¢, np. poznawcza, moze przyczyni¢ sie do
$wiadomosci wyboréw, ktéra zaowocuje zwroceniem ku
Bogu.

Wierzacy psycholog powinien pamietaé o ostrzezeniu z
Pieéni nad Piesniami (2, 7): ,Nie rozbudzajcie mito$ci
dopoki nie zechce sama”. Znaczy to dla mnie, Ze nie war-
to nikogo na site nawracaé. Sam Bog wie, jak splataé sy-
tuacje w zyciu czlowieka, by w koncu on sam zaczal Go
szukac.



Invitation

The 11th Symposium of EMCAPP
Warsaw, 3.-6. September 2012

SPECIFIC TOPICS OF CHRISTIAN ANTHROPOLOGY,
PSYCHOLOGY AND PSYCHOTHERAPY

The European Movement is inviting worldwide to introduce the
World Movement for Christian Anthropology, Psychology and Psy-
chotherapy

EMCAPP brings together international leaders and pioneers in the

field of Christian psychology and psychotherapy and its underlying
anthropology.

fot. (Stare Miasto Filip Kwiatkowski) Warsaw Tourist Office Archive

fot. (Stare Miasto Hubert Czarnocki)Warsaw Tourist Office Archive
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Invitation

Program

Monday, 3.9.12

15.00 Welcome and participants’ registration

16.00 Symposium opening and prayer.

Participants introduce themselves and their institutions:
works, challenges, plans

« The Treasure of EMCAPP ( Werner May, Germany)

o The Treasure of WMCAPP (Nicolene Joubert, South
Africa)

19.00-21.00 Dinner

Thuesday, 4.9.12

Chairperson: Anna Ostaszewska (Poland)

10.00 Morning session

Prayer times

10.10 Krzysztof Wojcieszek (Poland) What is love - the
most important human need 11.00 Coffee break

11.20 Group work to both lectures from the perspecti-
ves of a) Christian anthropology, b) Christian psychology
and c) Christian psychotherapy

12.20 Summary reports with discussion from the three
groups

13.00 open Lunch time

14.30 Afternoon session

Chairperson: Elena Strigo (Russia)

14.35 Christian Community Psychology: A new perspec-
tives in Christian Anthropology, Christian Psychology
and Christian Psychotherapy by Nicolene Joubert (South
Africa)

15.30 Coffee break

15.50 Family trainings - Community Psychology in
Practice by Soyolma Enchbat (Mongolia)

15.20 Breakaway groups: discussion of lectures from the
perspective of Christian Anthropology, Christian Psy-
chology and Christian Psychotherapy

16.20 Group feedback

17.30 A sightseeing walk around Warsaw. Dinner.

Wednesday, 5.9.12

Chairperson: Toni Terho (Finland)

10.00 Morning session

Prayer times

10.10 Charles Zeiders (USA) - Christian Holism as a spi-
rituality of psychotherapy

11.00 Coftee break

11.20 Group work to the lecture from the perspectives of
a) Christian anthropology,

b) Christian psychology and c) Christian psychotherapy
12.20 Summary reports with discussion from the three
groups

13.00 open Lunchtime

14.30 Afternoon session

Chairperson: Werner May (Germany)

Not sure: Comments and additions to the lecture of the
morning from a Orthodox perspective by Elena Strigo
(Russia)

15.30 Coftee break
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16.00 Short presentations (10-20 min) by participants.

- Psychology of Religion Limitations by Romuald Jawor-
ski (Poland)

- If emotions are purely physical, why and how does the
God of Abraham and Isaac and Jacob have them? by Tre-
vor Griffith (Great Britain)

- Christian psychology: A personalistic approach by Ze-
non Uchnast (Poland)

- N.N.

17.30 Another sightseeing walk around Warsaw. Dinner.

Thursday, 6.9.12

Chairperson: Werner May (Germany)

10.00

Prayer times

Short presentations (10-20 min) by participants (Conti-
nued from yesterday)

Feedback to the Symposium

12.00 End of the Symposium

The lecturers

1. Soyolmaa Enchbat (Mongolia) psychologist, director
of the Psychological Centre, Master of science at the
Mongolian National University.

2. Prof. Nicolene Joubert (South Africa) psychologist,
Head of the ICP: the Institute of Christian Psycholo-
gy, Johannesburg www.icp.org.za

3. Rev. Andrey Lorgus(Russia), psychologist, Rector
of the Institute of Christian Psychology in Moscow,
Dean of the Psychological Faculty http://fapsyrou.ru

4. Elena Strigo /Russia) Psychologist, psychotherapist,
Head of Psychological Counseling Centre ABIGAIL,
Krasnoyarsk, Russia

5. Krzysztof Wojcieszek (Poland), molekular biologist,
Philosopher

6. Charles Zeiders (USA) Psychologist, Diplomate in
Cognitive-Behavioral Therapy; Chair, Think Tank
for Christian Holism, Adjunct Professor, Pasto-
ral and Theological Studies, Neumann University;
www.drzeiders.com

Our conference room will be in the Primate’s Palace, Se-
natorska Str. 13/15, www.palacprymasowski.pl (English
version). The Palace is located very close to the Old Town.
Bus 175 from the airport Okecie in Warsaw.

Costs

Symposium fee is 120 EURO, to be paid in cash during
registration.

Discounts can be applied. Other costs (travels, lunch,
dinner) - each participant will pay his own costs.

For more information

If you intend coming please send an e-mail to anna.ostas-
zewska@pro.onet.pl informing me of your intention - if
possible inform Anna before 30th January 2012.
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Christian Psychology, only

for Christians?
By P. Andrei Lorgus

So do many people think, both scientists and ordinary
people. But this is a myth. It is one of the myths of our
time, when a firm agnostic approach is attributed to sci-
ence. Contemporary scholarship is often considered to be
agnostic and atheist. But this is not true. Among scientists
and those who are actively involved in the application of
scientific achievements, among patients and clients - the-
re are many deep, sincere and practicing believers. For
the vast majority of people science and faith are incom-
patible with each other. Some people say that science and
religion are mutually inconsistent. So such is a myth. But
we - Christian psychologists, -scholars and Christians are
convinced that this is not true at all.

Our interest lies in something else. Can contemporary
Christian psychology be interesting and useful for peop-
le, scientists and patients, who do not share our Christian
beliefs? Can Christian psychology provide the theories,
the teaching about human being, which could give the
most sublime and true knowledge? We can also put the
question another way: Is there something in Christian
psychology that can not be found in other psychological
approaches and schools? Certainly, there is! That is our
answer and our creed.

Christian psychology regards a human being not as a psy-
chic structure, a combination of psychic functions, ele-
ments and system of determinants and factors, but first of
all as a personality - living, inimitable and unique! Every
human being is a unique personality, no matter whether
he wants to be or not. This is the most important condi-
tion of development for scientific psychology.

Christian psychology is convinced, and is trying to assu-
re both scholars and clients in the conviction, that in the
depths of human personality each person has all the po-
wers and resources, all capacities and blessings, necessary
for human life. The secret is that all these blessings given
by God are granted to human beings redundantly. It me-
ans that human talents and capacities will never run out.
Christian psychology asserts that there is always an op-
portunity to help a person in a difficult situation if he
desires so. That means Christian psychology believes in
human being, and sees in him the source of healing and
development.

People of different views are coming to our Christian
practice. Christian faith is not an obstruction in the way
of accepting everyone. Religious convictions are not a
psychotherapeutic term of our practice. The main con-
dition is trust of human being, in his beauty and intelli-
gence.

Christian psychology is really interesting and rich, as it
embraces and develops the two-thousand year ascetic ex-
perience of mankind: the practice of pastoral counseling
and spiritual perfection.
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Andrei Lorgus, Russia, is a Priest
of the Russian Orthodox Chur-
ch, Moscow, psychologist and
counselor, Rector of the Insti-
tute of Christian Psychology,
Moscow. As a theological an-
thropologist he has published
the conference volumes of the
Russian-Austrian ~ Theological
Conferences 2003 -2007.



Eric Johnson, USA, is Profes-
sor of PastoralCare at Sou-
thern Baptist Theological
Seminary and the director
of the Society for Christian
Psychology.

Eric edited “Psychology and
Christianity: Five Views’,
2010, and wrote “Founda-
tions for Soul Care: A Chris-
tian Psychology Proposal,
2007.
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Christian Psychology, only

for Christians?
The Two Communicative Agendas of
Christian Psychology

By Eric L. Johnson

In my judgment, the science of Christian psychology aims
at reproducing God’s understanding of human beings, to
the best of our ability, given our finite limitations, our fal-
lenness, and our resources.

That means Christian psychologists will use all the re-
sources at their disposal: the Bible; the history of Christi-
an theology, philosophy, and pastoral care; contempora-
ry empirical research, including cross-cultural research;
everyday human experience; and philosophical analysis.

The goal will be the development of a distinctively Chris-
tian version of psychology, using Christian rules of dis-
course, and it includes distinctly Christian psychological
theory-building, research paradigms, and clinical practi-
ce. This work will be aimed primarily at the Christian
community and done in service to it.

At the same time, science is a large, culture-wide enter-
prise that involves many people from many different
worldview communities. Indeed, in our day, the majority
approach is modern psychology, which is secular and has
assumed the worldview of naturalism since its founding
in 1879. It is important that Christian psychologists be
involved in contemporary mainstream psychology. As a
result, they will have to be strategic in how they commu-
nicate, and they will need to respect the naturalistic “rules
of discourse” that are currently mandated, which forbid
reference to supernatural psychological dynamics, if they
are to be active contributors to the field. This is fine - for
the sake of God’s glory to contribute to the science of psy-
chology which belongs to God - but it is important that
they keep in mind that the rules of modern psychology
are biased by naturalism, and they should not limit their
understanding of human beings.

As a result, I would argue that Christian psychologists
need a “two-prong” or a “two-track” communicative
agenda regarding psychology.

One track is engaged with the Christian community,
within which Christian psychologists can freely commu-
nicate to one another using all the available resources, in-
cluding distinctly Christian resources.

The other track is engaged with contemporary modern
psychology and follows its rules, and so limits itself to
what secular psychologists will allow. Both tracks are im-
portant, but our first priority, in my judgment, is to build
up the Christian community, the body of Christ.
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Coe, John H., & Todd W. Hall.

Psychology in the Spirit:
Contours of a Transformational Psychology.

Downers Grove, IL: Intervarsity Press, 2010. 446 pages.

Paperback, $30.00.

ISBN 978-0-8308-2813-5.

Review by Agnes May

Psychology in the Spirit: Greatly
recommended to every reader
who is looking for a Christian
approach in psychology!

Looking for something like “Christian Psychology”,
Christians have had long discussions whether or not to
go for it and how to progress. With Psychology in the
Spirit, published in 2010 by InterVarsityPress in their
new series on Christian Worldview Integration, a new
approach is presented by a psychologist and a theologian
in cooperation.

The authors, John H. Coe and Todd W. Hall, work and
teach at Biola University, La Mirada, California. Coe,
with degrees in theology and philosophy, is director of
the Institute for Spiritual Formation, and Hall, with de-
grees in clinical psychology, is director of the Institute for
Research on Psychology and Spirituality. Both had been
involved in “the world of integration” for many years, but
became convinced “that something important is missing
in Christian psychology, evangelical theology, the chur-
ch, and even in the contemporary attention to spiritual
growth and formation.” (p. 45)

Therefore, they started their attempt to reclaim what is
missing, and now offer their findings on more than four
hundred fascinating pages. This is how Psychology in the
Spirit is introduced by the editors in their preface:

“Coe and Hall do not present us with a mere attempt to
relate Christianity to psychology where the latter is con-
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ceived as an autonomous discipline. No, they offer a tho-
roughly Christian reinterpretation of psychology itself,
with principles of spiritual formation at the forefront of
their efforts. As a result, Psychology in the Spirit is actu-
ally a transformation of psychology through the central
focus on the cross, the power of the Holy Spirit and a rela-
tional view of the person. The process of transforming the
discipline of psychology in a distinctly Christian way is
accomplished by the authors” examination of the indivi-
dual psychologist, the process of doing psychology from
a Christian perspective, and the product that results from
that process” (p 28)

Summary

Coe and Hall explain their ideas of a Transformational
Psychology (TP) in five levels.

Level I

builds the essential foundation. This foundation is the
psychologist as a person deeply committed to and in re-
lationship with God, working in and out of adoration.
Therefore, TP is not primarily based on concepts or theo-
ries, but on psychologists who love God and their neigh-
bors and work in the Holy Spirit.

On this first level, TP can and will further be developed.



Level II

is about methodology, research and process of doing
psychology in God. With the sage of the Old Testament
(who found wisdom in both creation and revelation) as
a model for social science, Coe and Hall explain; how
Christians can develop an appropriate way of observing
God’ s creation according to His Word and in His Love;
how they can reflect on creation and the Word; and how
they can interact with the reflections of others (other psy-
chologists) in the Love of God. “With God in heart and
Scripture in hand, the sage or spiritual psychologist en-
ters into the created world of things, particularly huma-
nity, to understand the thing itself, especially as it relates
to the human good and growth” (p 135)

Level I1I

describes the theorizing and development of a body of
knowledge for the sake of serving the spiritual formation
needs of the church.

As the Old Testament sage learned from creation and
revelation, the knowledge necessary for TP - on the na-
ture of the self, of sin and pathology, and of psychological
health - will be informed by both of these sources. But
Scripture has a unique authority and will provide the ba-
sic truths to interpret all data of observation: nature as
creation, the nature of humans as relational beings crea-
ted in the image of God, creation in the context of de-
monic conflict, the results of sin for the individual and
the hole creation, the gift of redemption, the work of the
Holy Spirit in transformation and the church, the human
destiny of heaven or hell.

Within this interpreting framework, Coe and Hall think
about the human person as an embodied spirit (or soul)
“whose nature has numerous bodily, affective, cognitive,
volitional and gender capacities, the expression of which
may lead by freedom to flourishing in harmony with one’
s nature, ultimately shaped by and finding their relational
telos in the love of neighbor and union with God, rela-
tionships made possible by our nature but realized only
by the ministry of the indwelling Spirit of God.” (p 220)
To understand relational aspects and problems, they refer
to insights of attachment theory, but place emphasize on
the difference between God’ s love and the more technical
concept of attachment.

Level IV

tries to apply the body of knowledge from level III, gai-
ned by the believing psychologist (as described in level
I) with the methodological ways (explained in level II)
to the praxis of psychology in the spirit as soul care. ..
what may be broadly termed ,soul care’ That is, we want
to consider... the question of how we apply our under-
standing of human nature, grounded in our own spiritual
formation and the work of the Holy Spirit in our lives,
to help others in their psychospiritual growth process.”
(p 337)
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Coe and Hall address the professional domain of psycho-
therapy and spiritual direction as well as church minis-
tries for discipleship and spiritual formation, and want to
mend the split between mind and spirit.

They suggest a relationally orientated psychotherapy that
can create a sacred space, when it is done in the Holy
Spirit by a psychotherapist who is deeply emotionally
present, able to become attached to the client as a caregi-
ver, and helping to create new shared spiritual stories, by
which the client can live.

For psychospiritual soul care, they want to learn from
church history with different concepts from biblical up to
modern times. Again, the soul care providers will be the
main “instruments” for a more holistic form of soul care.
By their discernment of the movement of the Holy Spirit,
using all their training and experience, they will be able to
be present in the moment and know how to be with their
clients in ways that will facilitate relational health and a
deep response to the love of God.

All in all, Coe and Hall are aware that they can only give
some ideas on this level so far, and need further research
and more experience in how to practice psychology in the
spirit as soul care.

Level V

finally gives a short summary of the ultimate goal of
Transformational Psychology: For the spiritual transfor-
mation of the psychologist to union with God, conformi-
ty to Christ, love, and glorifying God, we need a new con-
cept of training psychologists in Christian universities
and seminaries. Studying psychology should support the
psychologist to become a healthy person in his or her re-
lationship to God and others. They should learn in a holi-
stic way (no split between observation, reason, faith) and
in meaningful community between faculty and students
on all levels of TP. This will include psychology, theology,
psychotherapy, and spiritual direction, all in theory and
practice.

Coe and Hall conclude with an invitation:

“The call of this book has been for the development of
a spiritually transformative psychology that can aid in
the reformation of the university, the school of theology
and the church. ...Perhaps it ultimately will look different
than what we have outlined. So be it. The call, however, is
the same: to be open to on€’ s neediness, to what is real, to
the Word, to the cross, to the Spirit and to one another -
and on that basis, to develop a psychology for the sake of
transforming the church and the world. Perhaps you will
join us in bringing about this revolution.” (p. 422)



The Book

Personal comment

Reading the declaration of EMCAPP, the European Mo-
vement for Christian Anthropology, Psychology and Psy-
chotherapy, one can realize that we, in some way, have
already “joined the revolution” and share many concerns
and goals of a Transformational Psychology as Coe and
Hall describe them in their book.

Their text gives us important suggestions how to deve-
lop Christian concepts deeply rooted in the loving rela-
tionship to God, in his Word, in the treasures of Church
history, and without being captured by the idea of psy-
chology being based only on a naturalistic worldview.
Therefore, Psychology in the Spirit will be inspiring for
every reader who wants to sharpen his understanding of
a Christian epistemology that is appropriate to the nature
of God’ s creation and to his revelation.

There are lots of parallels to our own ideas at the IGNIS
Institute for Christian Psychology in Kitzingen, Germa-
ny, where we have been working on a psychology that
is deeply based on a Christian worldview in theory and
practice for 25 years. Just to mention some: We also em-
phasize that the person of the psychologist as a believer is
a main precondition, because a personal God has created
and is maintaining the world by his word, and everything
exists in relationship to him. He is the truth (John 14:6).
All knowledge starts with the fear of God (Prov. 1:7). We
need a personal relationship and growing acquaintance
with him to understand him. We also agree that we can
gain knowledge by observing the world as God’ s creati-
on, that we learn from others in church history and also
in the field of secular psychology, but that we need God’
s guidance and the revelation of scripture to give us the
core assumptions for all understanding and interpretati-
on.

Of course, Psychology in the Spirit also leaves some ques-
tions open. Is the Old Testament sage really the perfect
and only model for gaining knowledge, or does the bible
not provide more evidence and understanding for ways
of exploration? Do we not need a profounder demonst-
ration of a psychology in the spirit than offered in chap-
ter 6-17, with biblical and psychological parts less side
by side, but more thought through and well connected?
On level IV many will ask for more distinct concepts,
and for case studies clearly based on level I-III. What can
we learn from other church backgrounds in soul care, or
other psychological models than attachment theory and
relational psychoanalysis? Are the described distinctions
between psychotherapy with some spiritual elements
and spiritual formation, or between the role of a psy-
chotherapist who meets the “client’s gut-level experience
with God” (p. 339) and a spiritual director, who direct-
ly addresses the relationship to God, the adequate result
of Psychology in the Spirit? ... The authors themselves
ask some of these questions, and express their openness
for further development and contributions from others.
And this certainly is another parallel to IGNIS. We have
an idea about what we want to do, but it takes a lot of
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time; we are still almost at a beginning, and have not yet
reached our goals. And we need and appreciate the help
of others.

Therefore, this book is inspiring, encouraging and chal-
lenging to us and to all who want to develop, teach and
practice psychology as believing Christians. It is an im-
portant step in this revolution.

Agnes May, Germany

Training in religious edu-
cation and adult education.
Since 1998 at the IGNIS In-
stitute as editor, writer and
adult educator for the cor-
respondence course “Die
Christlicher
Psychologie (Foundations
of Christian Psychology)”,
Since 2004 as person in

Grundlagen

charge of this course.



Letters to the Editor

“Congratulations for the internet-journal Christian Psy-
chology Around The World. I am convinced of the need
to congregate the Christian Psychologists at this time of
history to offer them a space of discussion and investiga-
tion, to give visibility of what have been produced inter-
nationally. I believe that Christian Anthropology ofters
a very welcomed alternative to the contemporary human
suffering and problems.

We live in a world sustained by an ideological perspective
that seeks to legitimize an overwhelming market, which
homogenizes the face of our planet. This perspective
wipes out differences, singularities, citizenship, on behalf
of a mercantilism, that becomes the reference of the
relationships between people. The human condition is
reified and the human being is subject to the kingdom of
the Same and that have been established on the ruins of
ethics. This is the face of mercantilism and hegemony of
technique that manifests itself even on the way that, very
often, psychologists try to help their patients. Today, it is
necessary to recover the memory of the foundations of
the human condition, and here Christian Anthropology
has great importance.

Thank you for the very important work that you and our
colleagues are doing.”

Dr. Gilberto Safra
Full Professor Instituto de Psicologia
Universidade de Sdo Paulo-USP, Brazil

‘EMCAPP appreciates the cultural and linguistic diversity
of backgrounds of its members’ (4. statement below). As
a Christian psychologist from Switzerland who has been
working in Latvija in the area of teaching and counseling
in the past nine years, I appreciate the efforts to publish
a journal with topics about the nature of man, hope and
change, as they will be gathered in the Internet Journal
on Christian Psychology. The inclusion of anthropology
will help to expand the view of man beyond the different
models of psychology and join Christian psychologists in
their orientation and contribution to help citizens of all
cultures to more quality of life. It will also be a comfort
for practitioners like me to keep communicating about
psychology and a Christian view of man with the struggle
of translation. “There is no word for ‘piparkukas’ (a Lat-
vian Christmas delicacy) in Russian, and you in Switzer-
land may not have a word for it either!” claimed one of
my counselees this week. It is a joy to work with coun-
selees from different cultures and discover the aspects
of our physical, psychological and spiritual nature as we
look together to God, who created us wonderfully. I wish
for the contributors of this journal to share their deepe-
ning knowledge as well as old and new discoveries across
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cultural borders. And I know psychologists in Latvia who
will be very interested in this lecture.

Christina Bardill, lic.phil. M.A., Clinical Psychologist from
Bern, Switzerland, who has been working in Riga, Latvia for the
last 10 years

»1 strongly hope this journal will be of inspiration for
many health professionals and anthropologists who share
the christian faith. In fact, we believe man is one, as God
is one. Psychology and faith are called to this univer-
sal law as we humbly approach the study of the human
being/creature. For too long and for too many psycho-
logy has ignored or diminished the ,,issue of God; now
there is a chance to open our mind and heart, to reach
a deeper understanding of man, inspired by the good
news, and therefore to accept our existence as being a
creature of a wider creation. Our anthropocentric and re-
ductionist models have being failing until now the very
purpose and the very core of our mission: the fullness
and the wholeness in the process of understanding man
and his presence in the world. This can only be achieved
by acknowledging and engaging the two dimensions of
~mystery“and ,,purpose of life“ I already see good quality
and varied contributions in the journal, and that is pro-
mising. I value the format (an article followed by a peer
comment) and the topics considered. Now it would be
strategic to publish widely this space in order to receive
contributions from different authors who have dedicated
much in their life to observe and understand ,,man* in the
light of christian revelation. A very sincere thank to the
organizers and to everyone who will contribute in any-
way to this project.”

Francesco Cutino, Ph.D., Clinical Psychologist and psychothe-
rapist, associate of the Italian Catholic Association of Psycho-
logists and Psychiatrists, president founder of the association
»Jonas is on the way*, Rome, Italie

Great joy! An international magazine on Christian Psy-
chology. Finally. I have travelled for forty years and more
through the desert! Starting to study psychology in 1965,
stones for bread. (University of Amsterdam). Graduate
studies offered a little shelter: Humanistic Psychology
(University of Utrecht). The cognitive revolution in Psy
brought no relief. I searched in Eastern life views and in
Anthroposophy, a two sided adventure. Conversion in
1984. I looked now for the ,converted psychology but
did not find it at first. My co-christians practiced uncon-
verted psychology (Pastoral care) or weakly integrated,
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to use the term of Eric Johson in his ,Foundations for
soul care’ These tendencies dominate in my country (the
Netherlands) up to now. I searched in premodern psy-
chology and found much.

Doctoral thesis with an attempt to integrate christian in-
spirations and modern psychology on virtues, somewhat
supported by American integrationism.

Here is a little discussion with one of my thesis supervi-
sors, professor in philosophy and theology, rather mo-
dernist:

He: ,You are trying to use much of the Christian tradition
in your research...: Me: Yes, I find there is a lot of gold
under the dust’ He: Well, these layers of dust are very
very very thick’...

And then at the end of this desert quest I struck upon
,Foundations for Soul Care‘ by Eric Johnson, so thorough
a work and from there to IGNIS with it's very didactical
,Foundations’- and so to this magazine.

Revelations. Inspirations. Touched by the story of the Po-
lish Christian Psychologists.

What a perspective, that now we may proceed to reform
psychology. It is a task as David against Goliath. Well, no
not that we have to kill it, reform...not against but filter
out, make honey out of it (Basilius the Great, quoted by
Kathrin Halder, ,Grundlagen der Christlichen Psycho-
logie). We have the wealth of two eminent books about
foundations!

Wish all the success to this magazine and hope to see
many of you in Poland next year.

Martijn Lindt, em. Lecturer University of Amsterdam,
Lecturer Bonifatius, Theological Institute Haarlem- Amsterdam.

“Thank you for providing me with an advance copy of
your journal. As an Anglo-Catholic Clinical Psychologist
teaching and conducting Christian psychotherapy in the
United States, I found your forum helpful and fascina-
ting. Among the discussions that I found especially intri-
guing were the articles on despair. What I find implicit in
the discussion is that- regardless of the thinkers’ theore-
tical positions on despair- the idea that despair exists as
a pathological phenomenon is agreed, as well as the fact
that the medicine for despair is exposure to that which
the New Testament calls Agape and associates with the
very person and essence of God. Your discussion made
me wonder if the diagnosis of types of clinical depression
may in fact have spiritual despair - or a kind of eclipse of
God - at their core. In any case, one must thank God, qui-
te literally, that there is a cure for the disease of despair.

I also look forward to attending your EMCAPP Confe-
rence in Warsaw in September 2012 ..”

Charles Zeiders, Psy.D., Clinical Director, Christian Counseling
and Therapy Associates of the Main Line, Philadelphia, USA,
Cognitive Behavioral Therapy
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I was initially introduced to EMCAPP when I was stu-
dying at the Southern Baptist Theological Seminary un-
der Dr. Eric Johnson. I still remember the excitement
that we had when we were contacted by IGNIS for the
first time. We were encouraged by knowing that Christi-
an psychologists in Europe had walked this road before
us. In particular, I appreciated EMCAPP for their effort
in turning Christian psychology into a worldwide mo-
vement. As the president, Werner May, mentioned in
this editorial note in this journal, “Christian psychology
promotes respect for cultures....and understanding each
other does not happen automatically”. I am sure that as
psychologists, psychotherapists and anthropologists, you
have all seen that working with human soul requires a
culture-sensitive perspective. It is more than using poli-
tic language and emphasizing tolerance. It needs a hard
work that we invite people from different traditions and
listen to each other.

More essentially, as Christian soul caretakers, we try our
best to understand a man in the same way that God un-
derstands him. Approximating God’s complete know-
ledge of a person includes taking “infinite numbers of a
combination of Christian faith and psychology”In this
sense, I sincerely appreciate the work that EMCAPP has
done in Europe. Reading the historical background of the
formation of EMCAPP inspired me to hope for an Asian
Movement for Christian Anthropology, Psychology and
Psychotherapy. Your effort in building Christian psycho-
logy ‘together” will be a great model and encouragement
for Christian psychologists and counselors in Asia. The
history of Christianity here is relatively short. Yet, the
relationship of Christianity to traditional Asian religions
and Western modernism has shaped very unique cha-
racteristics of Christian psychology in Asia. Therefore,
Christian psychologists in Asia are asked to take a diffe-
rent process than in Europe. Nevertheless, I believe “mo-
ving together in unity and diversity” is the same quest we
must take up as you did so fruitfully.

Congratulate EMCAPP on their internet journal and
wish to see it bloom by having many different voices from
around world.

UnHye Kwon, Ph.D
Maum Counseling & Research Bundang, South Korea
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Rev. Andrei Lorgus (Russia), psychologist, Rector of the Insti-
tute of Christian Psychology in Moscow, Dean of the Psycholo-
gical Faculty http://fapsyrou.ru .

Werner May (Germany), psychologist, President of the Acade-
my for Christian Psychology IGNIS www.ignis.de, President of
EMCAPP Board.

Anna Ostaszewska (Poland), psychotherapist, supervisor,
President of the Psychotherapy Section of the Association of
Christian Psychologists (ACP), www.spch.pl , Vice-President
of EMCAPP Board.

Elena Strigo (Russia, city of Krasnojarsk, Siberian Region),
psychologist, psychotherapist at the Psychological Counselling
Centre, member of EMCAPP Board.

Toni Terho (Finland), theologian, Vice-President of ACC-Fin-
land www.accfinland.org, member of EMCAPP Board.
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Seven statements of EMCAPP

1. EMCAPP is based on the faith that there is a God who is ac-
tively maintaining this world, so there can be no talk about Man

without talking about God.

2. EMCAPP acknowledges the limitations of all human know-
ledge and therefore appreciates the attempts of the various Chris-
tian denominations to describe God and their faith.

3. EMCAPP brings together international leaders and pioneers in
the field of Christian psychology and psychotherapy and its un-

derlying anthropology.

4. EMCAPP appreciates the cultural and linguistic diversity of

backgrounds of its members.

5. EMCAPP wants its members to learn recognizing oneanother

as friends and brothers and sisters.

6. EMCAPP encourages its members in their national challenges

and responsibilities.

7. EMCAPP has a global future and it is open to discourse and joi-

ned research opportunities round the world (World Movement).

For more detailed version of statements: see www.emcapp.eu.
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