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| want what | should.

Does human free will - the title of this issue of the eJournal - mean the ability to
decide, in the sense that | don't just react or create automatically, that | don't
just proceed according to the law, and also carry responsibility?

Or perhaps it even means, as people think today, that real freedom is about a
space of unlimited possibilities, free from all constraint, obligation and
punishment?

But even a little reflection makes it clear that this kind of freedom does not actually exist, because every
human being is is subject to conditions, obligations and dependencies from birth.

No child is asked whether it wants to be born, no child can choose its parents, its family, the city, the country
in which it is born and many other things in the course of its life.

It is not a question of denying the requirements, but of the freedom to do something and yet, with and
despite all the circumstances to create, design and decide for themselves. The human being is not under
inevitable causal constraints from his past, his instincts, his environmental conditions, his environmental
conditions, his feelings, ...

But: “l want what | should.”?

It is not true that man in paradise was presented by God with a decision in the sense of choosing either good
or evil. Rather, God asked him to decide not to eat from the tree of the knowledge of good and evil. Man's
freedom consisted in agreeing to God's commandment as an offer to choose for himself what he should do.
We are used to making a clear distinction in our thinking and language: either | determine - or | am
determined. Either | am free - or | am not free. Either | do something or something is done to me. There is
only active or passive.

Interestingly, the Greek language has a third verb form in addition to ‘active’ and ‘passive’, namely ‘middle’:
| allow. I myself (active) allow, consent (middle) to something happening to me (passive).

This is a very good way of expressing the basic orientation of our life and the purpose of our freedom as given
by God: to agree to the life that he has given us, to the intentions that he attaches to it, to the grace that he
gives for it, to allow him to guide us.

| hope that this edition of Christian Psycholoy Around The World will open up relevant perspectives of this
personal freedom in the field of Christian Anthropology, Psychology and Therapy.

Yours, Werner May
www.emcapp.eu, post@werner-may.de

Note: By clicking the desired contribution in this Contents list, you immediately reach the relevant page.
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In 2023, Hennry Wirth joined with Werner May to
publish “Finale 2.0”: www.finale2null.de/

Published to accompany a series of exhibitions, the
book combined photos of Hennry Wirth’s art ob-
jects with poems and texts by the author.

In this edition of the eJournal, we offer a presenta-
tion of the project.

Following studies in communication design in
Wiirzburg, Germany, Hennry Wirth was responsible
for concepts and creation as an artistic and creative
director with various agencies.

He is a member of the professional association Be-
rufsverband Bildender Kiinstler (BBK), the artistic
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Hennry Wirth

network Das Rad (Christians in
and the creative collective OD
for many years been a membe
German Designers (AGD).
www.design-comp.de

In his artistic work, he places th
ecological and socio-political t
generally cross-medial, e.g. us
paint, performance and installa

“Whoever leaves the beaten
new territory.”


https://www.finale2null.de/
https://www.design-comp.de

Regarding Finale 2.0:

In German, reaching the finale can apply equally to
the climax of a concert or the last round of the
World Cup. By definition, something has to precede
the finale, whether this be years of practice and
training, of being repeatedly put to the test, some
moments of glory along the way... And even then,
there is no certainty about the final result.

After centuries of waiting for the Messiah, after
one-and-a-half to two years of Jesus' public minis-
try, after his suffering, death and resurrection, one
can declare this finale to have reached its conclusi-
on at Pentecost. God, the Holy Spirit, lives in and
amongst us.

And now we can look forward in anticipation of a
new Finale 3.0.

2.0?

2.0, a currently fashionable term invented in inter-
net language, means that interaction can and
should take place between users and technology or,
analogously, between users and art.

This is the case here with Finale 2.0: the language
of this art differs from what know in everyday life.
For the things experienced or imagined, the artist

finds other words, other pictures, other sounds...
for this reality. If we “listen” to these pictures, we
will discover new means of access to the life of Je-
sus. But “listening” also means taking time, consi-
dering and reconsidering at leisure, observing in
oneself the resulting feelings, thoughts... In Hennry
Wirth's words, “...The objects, drawings and pictu-
res force one into a new and different way of
seeing. The encounter with the cross and the res-
urrection, which has taken on everyday familiarity,
suddenly appears in a new light. If this succeeds, it
will be a great joy to me!”

And Finale 3.0?

“We know, however, that the whole creation now
continues to groan under its condition, as if it were
in pains of childbirth. And even we, to whom God
has of course already given his Spirit, the first part
of our future inheritance, even we continue to gro-
an inwardly, because the full completion of our
destiny as God’s sons and daughters has not yet
come.”

Romans 8:22-23
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To get in the mood for the main topic

Dallas served as a pastor for seven years
before transitioning into the counselling
field. With a Master of Arts in Clinical Pas-
toral Counselling, he specialize in integra-
ting faith and mental health, helping indi-
viduals walk in the fullness of life Christ
offers. He is passionate about guiding
others toward healing, wholeness, and the
abundant life found in Him.

Dallas Gold (Canada):

Clinical Consequences of the Therapist’s Theology
How Divine Sovereignty and Human Agency Coexist—and Shape the Work of Therapy.

This article explores the dynamic relationship bet-
ween divine sovereignty and human agency from
both theological and therapeutic perspectives.
While deterministic views of God’s control can lead
to spiritual passivity or anxiety, a view that affirms
free will aligns more closely with the biblical narra-
tive and supports healthy psychological functio-
ning. Drawing from Genesis 2 and integrating clini-
cal insights on decision-making and autonomy, this
piece argues that free will is not a threat to divine
sovereignty, but a profound expression of it. In the
therapeutic space, such a theological foundation
allows for the empowerment of clients as active
agents of change, rather than passive victims of
predetermined circumstances. The article invites
both counsellors and theologians to consider how
deeply one's view of God shapes their view of the
self—and how this impacts the work of healing
and growth.

Theological Foundations in the Clinical Space

Free will is a difficult concept to grasp. So too is Go-
d’s Sovereignty. Can God be God if He does not
control every detail of the cosmos? Many have
argued that He cannot—believing that without ex-
haustive control, God would be limited and there-
fore not divine. This article explores the alternati-
ve: that divine sovereignty and human agency are
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not opposing forces, but complementary truths. In
therapy—where autonomy is essential to he-
aling—this theological clarity has profound clinical
consequences.

For years, I've wrestled with a particular question:
What is more powerful—To control everything, en-
suring every created thing abides by the Creator’s
will, or to create all things, freely give the ability to
choose, and still accomplish what the Creator set
out to do from the beginning?

| have come to favour the latter—not only because
it resonates with human experience, but because
it aligns with the biblical witness of a God who invi-
tes, entrusts, and empowers His most prized crea-
tion.

This conviction is not merely philosophical—it has
real-world consequences. The way we understand
God'’s relationship to human freedom shapes our
posture toward life. A deterministic view of sover-
eignty tends to produce one of two outcomes:

1. Spiritual passivity — “It will all work out, no
matter what | do.”

2. Spiritual anxiety — “What if | choose wrong and
ruin God’s plan?”



Both are immobilizing. Neither cultivates the kind
of robust, responsible agency needed for maturity
and healing.

A Genesis Blueprint: God’s Invitation to Agency

A brief glance at Genesis 2 offers theological clarity.

In verse 19, we read:
“Now the Lord God had formed out of the
ground all the wild animals and all the birds in
the sky. He brought them to the man to see
what he would name them; and whatever the
man called each living creature, that was its
name.”
(Genesis 2:19-20, NIV)

God gives Adam a task—to name the animals. But
it's not a trick assignment. There is no divine cor-
rection or predetermined list. Whatever Adam na-
mes the animals, that becomes their name. This is
not a minor point of semantics. It’s a theological re-
velation: God grants genuine agency, and that
agency is good. It’s part of His image in us.

God doesn’t desire carbon-copy, one-size-fits-all
humans. He desires a diverse and creative people
who understand just how fearfully and wonderfully
they have been made (Psalm 139:14). When indivi-
duals recognize their uniqueness, they begin to
grasp the vastness of their Creator’s imagination.

Clinical Consequences of a Controlling Therapy
This conversation is not abstract. It lands directly in
the counselling room. A great number of believers
hold to a theology that emphasizes God's exhausti-
ve control over all decisions and events. This article
is not meant to correct doctrine, but to examine
the natural psychological and clinical outcomes of
different theological frameworks—particularly
around free will.

It's been said the average adult makes 35,000 cons-
cious decisions each day. To make wise, responsible
choices, one must first believe that one has real
agency. But if every detail is already predetermined
and the believer's role is merely to “align” or “sub-
mit” to a fixed plan—or else—this undermines the
development of mature, healthy decision-making.

Consider the child raised under a controlling pa-
rent. The result is often an adult who struggles to
think independently—paralyzed by the fear of failu-
re, and unsure how to trust themselves. Likewise, if
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we conceive of God as micromanaging every detail
of our lives, we risk raising up believers who are spi-
ritually stunted—afraid to choose, unskilled in
discernment, and unable to own their lives with
holy courage.

Recognizing that God grants us agency does not di-
minish His sovereignty; rather, it enhances one’s re-
lationship with Him, allowing deep engagement in
life with freedom, responsibility, and a healthy trust
in His guidance.

Agency in the Therapeutic Space

Therapists are at their best when they can support
the client’s God-given autonomy. A deterministic
theology often undermines this, subtly shifting the
therapeutic posture from empowerment to passivi-
ty. If we believe everything has been preordained,
we may treat clients more like victims of fate than
responsible agents of change.

In such a framework, the counsellor may overly
emphasize emotional validation while neglecting
the invitation to decision-making, ownership, and
responsibility. But a more integrated theology hel-
ps the therapist see clients not just as hurting—but
as capable. Clients are not merely shaped by their
circumstances; they have the power to shape their
response.

This is the key clinical takeaway: Agency is not the
enemy of sovereignty. It is the terrain where God
invites us to live, choose, create, and grow.

Conclusion: Theology That Heals

When therapists hold a theology that honours both
divine sovereignty and human agency, the clinical
work becomes richer. Clients are seen not as pro-
blems to fix, or as fated stories to unfold—but as
participants in a sacred, ongoing co-creation with
God.

Empowering clients with this vision does more than
dignify their story—it reflects the very heart of
God. As therapists and theologians alike, we do
well to ask: How does my view of God shape my
view of people? And in turn: How does that view
shape the healing process | help steward?

Let us, then, embrace a theology that fosters free-
dom, responsibility, and congruence—not just for
our clients, but for ourselves.






Michael and Valerie Murphy have been serving together in ministry since 1993.
They have combined efforts in many areas, including Stephen Ministry leader-
ship and facilitation, joy-based addiction/codependency recovery groups lea-
dership, One Accord Marriage Retreats, Bible studies, and speaking engage-
ments on Genesis-based care ministry models for both professional and lay
caregivers. This includes multi-year presentations for the Society for Christian
Psychology (SCP) Conferences and mentoring at European Leadership Forum

(ELF) Conferences. Their hearts’ passion is to assist in building a Biblical foun-
dation for Christian care and growth through deepened Biblical understanding
and spiritual formation.

Michael Murphy EdD is currently a contracted adjunct faculty for Psychology
with Liberty University. Michael served as founder and Executive Director of
Crossroads Community Counseling Center and the Pastor of Care and Professi-
onal Counseling at Crossroads Community Church in Naperville, IL from
2000-2014. He also co-founded Community Care Center, a nonprofit counse-
ling center with his wife, Valerie in 2015. Together, they served as missionaries
to Russia from 1993-1996.

Michael and Valerie Murphy (USA):

A Biblical View of Motivation

Motivation theories seek to explain why we beha-
ve the way we do and what energizes us to take ac-
tion in the various activities of life. Most research
looks at motivation without consideration of a po-
tential Creator-designed categorical basis. This pa-
per reviews the development of certain needs-ba-
sed motivation theories, the movement of motiva-
tion theory from a hedonic to a more eudaimonic
approach directed toward human flourishing, and
it highlights key elements that may point to core
needs that are designed into humanity at creation.
It then explores the story of creation in Genesis
and attempts to identify parallels to those core
needs. It is the intent of this paper to establish a
commonality with secular motivation research
from a solid Biblical worldview.

A Biblical View of Motivation

The search for the foundation of motivation (why
we do what we do) has been ongoing. As Paul Tripp
(2014) comments, we all have a deep desire to
know and understand, gifted with mysterious ana-
Iytic gifts. Prior to the 1950s it was thought that
motivation was a function of some type of non-
nervous system tissue needs (Deci & Ryan, 1985).
Maslow sought to move this idea into the psycho-

13

logical arena with his hierarchy of needs (Etzioni,
2017). Today, theories of needs/satisfaction-based
motivation include Intrinsic and Extrinsic Motivati-
on Theory, Motivation Disposition Theory (MDT),
Two-process Model of Psychological Needs,
Maslow’s Updated Hierarchy of Needs, Self Deter-
mination Theory (SDT) and many more (Deci &
Ryan, 1985; McClelland, 1987; Sheldon, 2011; Le-
francois, 2013; Ryan & Deci, 2008; Ryan & Deci,
2020). It is not the intent of this paper to fully re-
view or critique these theories, but to present an
understanding of the needs/satisfaction-based
motives drawn and then to consider core motivati-
on from a Biblical perspective of creation.

We will first review the highlights of key secular
motivational theories looking for common themes
and core concepts, then seek to understand the re-
search that has been done using solid observatio-
nal research and analysis. We then will attempt to
place these concepts into a Biblical understanding
of motivations as presented in the creation ac-
count. It is our hope that this will allow Christian
practitioners and researchers to better place their
own work in the context of a Biblical design of hu-
mankind and how it impacts what we do and how
we behave.



Review of Key Needs-Based Theories of Motivation
Maslow (1943) developed a somewhat fluid hierar-
chy of needs-based motivation theory, based on his
meta-analysis and clinical work that is still well re-
cognized in the modern day. A summary of his hu-
man-needs compilation is as follows:

Food (Physiological hungers); Safety (Orderly, Pre-
dictable, Organized and Familiar world; Love, (Gi-
ving and Receiving Love, Affection, Belongingness);
Esteem (Self-respect, Self-esteem and the Esteem
of others, based upon real capacity, achievement
and respect from others. This is divided into Desires
(first for Strength, for Achievement, for Adequacy,
for Confidence in the face of the world, and for
Freedom; second for Reputation, Prestige, Recogni-
tion, Attention, Importance or Appreciation); and
finally, Self-actualization/Self-fulfillment, what a
man can he must be (pp. 378, 381, 382).

Though the hierarchy of needs did not have a dia-
gram during Maslow’s lifetime, his followers deve-
loped the well-known pyramid. This is further deli-
neated by Lefrancois (2013), also in pyramid form,
as “Maslow’s Updated Hierarchy of Needs” (Figure
5.5 as shown in George, et al., 2023, p. 269). This is
broken down into:

Basic Needs (Deficiency Needs) and Meta Needs
(Growth Needs): The Basic Needs include Physiolo-
gical (Food, Drink); Safety (Psychological Safety, Se-
curity); Belongingness and Love (Affiliation, Accep-
tance, Attention); and Self-Esteem (Competence,
Recognition, Approval). The Meta Needs include
Cognitive (Knowledge, Symmetry); Aesthetic
(Goodness, Beauty, Truth, Justice) and Self-Actuali-
zation (p. 269).

It was noted by Maslow (1943) that basically satis-
fied people were not the norm, and that research
found this problematic:

But a want that is satisfied is no longer a want. The
organism is dominated and its behavior organized
only by unsatisfied needs...Thus man is a perpetu-
ally wanting animal... The average member of our
society is most often partially satisfied and partially
unsatisfied in all of his wants (pp. 375, 395).

He also clarified that there are multiple motivations
for most behavior. “Any behavior tends to be deter-
mined by several or all of the basic needs simulta-
neously, rather than by only one of them” (p. 390).
McClelland began his work by defining what was
called “the achievement motive” (1949). Together,
McClelland and Pilon (1983) identified a needs-ba-
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sed motivation pattern in adults through discovery
of the impact of parenting styles during the early
stage of their childhood development. They found
that parental attitudes or behaviors and practices
at certain periods in a child's life were critical for
healthy motive development. McClelland went on
to delineate the Motive Disposition Theory (MDT)
with the view that motives direct and energize ac-
tion focused on need satisfaction. His focus was on
“four major motive systems - the achievement mo-
tive, the power motive, the affiliative motive, and
the avoidance motives” (McClelland, 1987, p. iv).
The motive components also included the addition
of hope and fear-based aspects (pp. 381-408). He
believed that emotion/affective incentives underlie
motivational movement and direction (1987, pp.
116-128; 2020, p. 236).

Deci and Ryan (1985), highly respected researchers
in the field of motivational science through their
prolific synthesis of research along with their own
research and theories development, define motiva-
tion as “the energization and direction of behavior”
(p. 3). Ryan and Deci identified three core needs-
based factors in what they identify as intrinsic mo-
tivation. These are the needs for competence, au-
tonomy and relatedness (Ryan & Deci, 2000b).
They emphasized that competence is only experi-
enced as the locus of causality if it is internal to and
self-determined by the individual (SDT) (Ryan &
Deci, 2000b), “meaning with a sense of volition and
consent” (2008, p. 7). Deci & Ryan made it clear
that this pertains to having experience of choice
rather than assuming independence from others
(2008).

Sheldon (2011) developed the “two-process model
of psychological needs” which “distinguishes bet-
ween needs that produce adaptive behaviors, cal-
led the needs-as-motives perspective...and needs
as universally required experiences, called needs-
as-requirements perspective” (Schiiler et al., 2019,
p. 40-41). The first is considered “wanting” as in be-
havior requirements and the second is “needing”
as in experiential requirements. Like SDT theory,
themes include achievement (competence), and
affiliation (social relatedness). The third need fac-
tor that their research has shown is the need for
power (p. 41).

Emergence of Two Directions of Motivation Theory
Deci & Ryan describe key historical development of
motivation theory in their book Intrinsic Motivation



and Self-determination in Human Behavior (1985).
They clarify that there are two directions that moti-
vation theories have moved. One is mechanistic
(extrinsic) in that the source of motivation comes
externally from an environmental or outside source
of physiological stimulation and the person is seen
as passive. The second direction of motivation the-
ories that Deci and Ryan (1985) identify is the ex-
pansion into what they describe as “organismic”
theories or “intrinsic motivation” (labeled by Har-
low, 1950: in noting exploration patterns that la-
cked alignment with extrinsic motivation definiti-
on). Intrinsic motivation was differentiated from ex-
trinsic motivation as it was identified as “a primary
central nervous system need that does not have an
appreciable effect on non-nervous system tissues”
(p. 17).

The original thought processing of this needs-based
intrinsic view (SDT) for Deci and Ryan (1985) goes
back to White, who in 1959 emphasized the neces-
sity for an alternate motivational source to explain
the anomalies of drive theory alone. White called
this internal motivating energy “effectance motiva-
tion” (p. 27) because “organisms are innately moti-
vated to be effective in dealing with their environ-
ments” (p. 19).

Development of Intrinsic Motivation Theory

In addition to White’s effectance (competence) mo-
tivation theory, Deci & Ryan (1985) found a basis for
their organismic theory in the psychoanalytic view
that motivational energy development is found in
the innateness of the ego. This is what White called
“Independent ego energy” (p. 19) which expanded
it beyond strict focus on id and social conflicts. Deci
and Ryan go on explain their need-based concepti-
ons: organismic theories tend to view the organism
as active, that is, as being volitional and initiating
behaviors. According to the later perspective, orga-
nisms have intrinsic needs and physiological drive,
and these intrinsic needs provide energy for the or-
ganisms to act on... the environment and to
manage aspects of their drives and emotions The
active-organism view treats stimuli not as causes of
behavior, but as affordances or opportunities that
the organism can utilize in satisfying its need. (Deci
& Ryan, 1985, pp. 3-4).

The foundation of this work is seated in “people’s
inherent motivational propensities” (needs) “for
learning and growing...” (Ryan & Deci, 2020, p. 1).
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Additionally, research has clearly validated that ul-
timately, reward-based motivators thwart intrinsic
motivation (Kasser & Ryan, 1996; Deci, 1971; Lep-
per, Greene, & Nisbett, 1973, as cited in Ryan &
Deci, 20004, p. 59). Deci and Ryan interpreted this
to mean that extrinsic reward moves people from
an internal to an external sense of locus of causali-
ty. They further proposed that intrinsic motivation
is “based in the organismic needs to be competent
and self-determining” (1985, p 5.) with self-deter-
mining being defined as “free from control” (p. 30).
As Deci and Ryan’s (2000c) theories of motivation
(SDT) development expanded, they delineated a
progression from a lack of motivation through les-
sening levels of extrinsic motivation movement to-
ward intrinsic motivation. This work supports int-
rinsic motivation as a more satisfying motivation
for the individual.

Movement toward Motivational Well-Being (from
Hedonic to Eudaimonic)

Most often, psychological concepts have been fo-
cused on the hedonic view of well-being (happi-
ness) (Deci & Ryan, 2008). They state:

The hedonic approach used what Tooby and Cosmi-
des (1992) referred to as the standard social sci-
ence model, which considers the human organism
initially to be relatively empty and thus malleable,
such that it gains its meaning in accord with social
and cultural teachings. (p.3).

Ryff and Singer (1989) challenged the hedonic mo-
del of psychological well-being, it's measures and
prevailing viewpoint (the seeking of pleasure and
avoidance of pain), through the application of the
Aristotelian concept of eudaimonia (Aristotle,
2019). Rather than happiness, “generally defined
as the presence of positive affect and the absence
of negative affect” (Deci & Ryan, 2006, p. 1), a new
category was needed. It was found that happiness
literature was “hopelessly value laden in determi-
ning how people should function” (p. 1071). In con-
trast, the eudaimonic approach ascribes content to
human nature and works to uncover that content
and to understand the conditions that facilitate ver-
sus diminish it (Deci & Ryan, 2008).

It is important to note that the nature of humans
does not move consistently toward good. Accor-
ding to Kaufman et al., we all have a dark side as
well as light within. However, it varies with how
consistently we “exhibit light vs. dark patterns of



thoughts, feelings and behaviors in our daily lives”
(2019, p. 1).

Following is a deepening discussion on two
perspectives, based on the work of a historic philo-
sopher and that of current motivational resear-
chers, that reviews how motivation can move one
toward the “chief human good” (p. 3), or toward a
lesser direction. From a Biblical perspective, we be-
lieve that God is our chief good (Mark 10:18), His
original creation in Genesis was very good (Genesis
1:31), and that the “dark”ness mentioned above
came with the fall of mankind (Genesis 3).

Further Development of Eudaimonic-Based Moti-
vational Well-Being

Aristotle (4™ Century B.C.E./2019) defines eudai-
monia as the chief human good; “a certain sort of
activity of the soul in accord with virtue” (p.14) and
excellence that is lived out with moderation and re-
ason. Ryff & Singer go on to emphasize that “virtue
for Aristotle was a state of character concerned
with choice in which deliberate actions are taken to
avoid excess or deficiency” (2008, p. 16). Biblically
there is alignment with Ecclesiastes 7:18: “It is good
to grasp the one and not let go of the other. Whoe-
ver fears God will avoid all extremes” (New Interna-
tional Version, 1978/2011).

In “Clarifying eudaimonia and psychological functi-
oning to complement evaluative and experiential
well-being: Why basic psychological needs should
be measured in national account of well-being”
(Martella & Ryan, 2023), it was proposed that a
third category of need-based satisfaction be inclu-
ded, in addition to experiential well-being and eva-
luative well-being. According to Martella & Ryan,
there is a need to broaden understanding and to
empirically strengthen the psychological functio-
ning aspect beyond life satisfaction. They go on to
emphasize a key part of this assessment is conside-
ration of the Aristotelian concepts of meaning and
purpose in life, or “eudaimonic well-being” which is
seen to be more about activity (virtues) and... “a
way of living rather than a feeling” (p. 1125).

In 2017, Ryan and Deci summarized their efforts in
their seminal work, Self-determination theory: Ba-
sic psychological needs in motivation, develop-
ment, and wellness. With their “social-psychologi-
cal focus; they promote first, “social contexts to
support engagement, vitality, thriving, and ascend-
ant human functioning”. Second, they specify “en-
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vironmental and interpersonal factors that affect
people’s motivation, well-being, and performance.”
They hope to promote “greater awareness of pro-
cesses that affect everyone and accordingly, allow
them to make the choices and engage in the ac-
tions that constitute a more eudaimonic life”. Of
critical importance is consideration of the human
autonomic capacity for mindfulness/“reflective
awareness”; which empowers the opportunity for
active choice making, improved need satisfaction,
capacity “to care for others, and builds a fuller and
more meaningful existence” (p. 647). Though Ryan
et al., had completed research on Christian intrinsic
and extrinsic motivation (1993), both Ryan and
Deci present their work from a secular perspective.

Philosophical Perspective on Motivation

Demian Whiting (2020) introduces a philosophical
thought that is meaningful to this concept of moti-
vation. He sees that all things behave according to
their intrinsic properties and muses what that
might look like for humanity and motivation:

"A standard view in metaphysics has it that objects
are disposed to behave in the ways they do in vir-
tue of their intrinsic properties. A vase, for instan-
ce, is disposed to shatter in the event of being
struck by a blunt instrument in virtue of the vase’s
atomic or molecular structure. This intrinsic pro-
perty of an object is commonly known as the cate-
gorical basis for the way an object is disposed to be-
have. Now, human beings too are disposed to be-
have in certain ways when certain circumstances
obtain, sometimes in beneficial and wonderful
ways, other times in harmful and terrible ways. But
if objects in general are disposed to behave in the
ways they do in virtue of certain intrinsic properties
of theirs, then the same must be true of human
beings specifically. So the question arises: what in
the case of ourselves might serve as a categorical
basis for the different ways we are disposed to be-
have?” (Whiting, 2020, p. 3).

If what Whiting claims is true, a search for these in-
trinsic properties would be worthwhile. Whiting
does go on to develop the idea that these proper-
ties are not to be found in either desires or beliefs,
but in emotions (2020, See also McClelland, 1987 &
2020).

While Whiting’s arguments are compelling, they
fail to address the fact that emotions themselves
seem to be derivative. We will seek to understand
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these intrinsic properties from a viewpoint that
certain needs were designed into us at the very
creation of humanity and that the pursuit of these
needs drive all human behavior.

Summary of Core Concepts

In summary, we can see then even with this limited
view, motivation is an extremely complex topic with
many aspects, nuances, and overlaps. There is a fo-
cus we can narrow in on from a psychological well-
being perspective. This focus can include the fin-
dings discussed above that intrinsic motivation
seems to result in a greater sense of well-being
than purely extrinsic motivations. The concept of
virtuous motivations (eudaimonic) is also a more
effective motivation than is the pursuit of pleasure/
avoid pain (hedonic) approach in achieving what
has been called well-being and what the Bible calls
flourishing (Psalm 92:12-13; Proverbs 14:11).
Secondarily, we can postulate that intrinsic motiva-
tion seems to be universal, if you will, as a function
of who and what we are as human beings. The
source of this intrinsic motivation is elusive and has
served as the source of philosophical musing.
Finally, based on the work of Deci and Ryan that we
have discussed above, we can categorize 3 key ele-
ments in intrinsic motivation that are key to any
sense of general fulfillment. These three are: auto-
nomy, competence, and relatedness. It is important
to understand that autonomy is not a sense of total
self-direction, but a sense of choice in the direction
one heads. Similarly, competence is not the accom-
plishment of perfection in performance, but a clear
sense of the ability to move toward a goal. Related-
ness can be simply characterized as the connection
to others in ways that are not simply physical. This
relatedness involves shared goals, commonality of
worldview, and a sense of common beliefs.

In the following we will seek to develop the idea
that our intrinsic motivations are, in fact, built into
us by our Creator at the point of the very creation
of humankind We will look at the Biblical story of
creation for clues as to what these motivations are
and how God intended them to function in us. It is
our hope that this brings us to a better understan-
ding of motivation from a Biblical worldview, allo-
wing us to integrate the powerful research work of
secular researchers into our Christian lives.
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Parallels of Biblical Story of Creation with Key
Motivation Theories

If, in fact, we are designed to pursue certain needs,
we would expect that this design would be revea-
led in God’s Word to us. We would expect it to be
laid out in the story of creation where we see the
explanation of why things are the way they are. Yet,
such a clear statement of design seems elusive, if
not absent.

However, a careful reading of Genesis chapters 1
and 2 can give us solid hints of such a design. Some
are clear, such as the dominion of man over the cre-
ated earth. Others must be winnowed from the sto-
ry of God’s glory revealed through all of creation.
We will take a walk through these two chapters of
Genesis focusing on the creation of humanity and
suggest what they might reveal about God'’s design
for us and how that impacts our motivations and
behavior.

In previous writings, we have begun the develop-
ment of such a process (Murphy, 2009; Murphy &
Murphy, 2023b). These efforts were originally focu-
sed on developing the understanding of the role
that these creation drives play in developing emoti-
onal fluency. Later it became apparent that these
drives serve as the foundations of motivation, as
well.

The story of the creation of humanity begins with,
“Then God said, “Let us make man in our image,
after our likeness. And let them have dominion
over the fish of the sea and over the birds of the
heavens and over the livestock and over all the
earth and over every creeping thing that creeps on
the earth” (English Standard Bible, 2001/2016, Ge-
nesis 1:26).

This verse sets the stage for exploration of the
needs God designed within us from the beginning.
We can see that we were created to desire the pre-
sence of God (PRESENCE of the Creator) in our lives
as we are made in His image. We seek to find and
understand the image that shapes us. We are dri-
ven by nature to grasp after the nature of the One
whose likeness shapes ours. It is not just knowled-
ge of the Creator that we seek, but we seek His pre-
sence in our lives. Genesis 3:8 tells us God walked
in the Garden with that first couple satisfying this
desire for His presence. This relatedness to the divi-
ne is made even more clear as we look at additional



verses here in the first two chapters of Genesis. In
Genesis 2:7 we see that God is not distant but clo-
sely connected to us (PERSONAL). In this passage
we see that God personally formed us and brea-
thed life into us from Himself.

Ecclesiastes 3:11 states that God set eternity in the
hearts of men, expanding on this desire for His Pre-
sence. Augustine, in his Confessions (1963), stated
that “You have created us for yourself, O God, and
our hearts are restless until they rest in you.” Psalm
42:1 it deepens this, “As deer pants for flowing
streams, so pants my soul for you, O God” (English
Standard Bible, 2001/2016).

This drive is foundational in the Biblical context as
shown in Deuteronomy 6:5, “You shall love the Lord
your God with all your heart and with all your soul
and with all your might” (English Standard Bi-
ble, 2001/2016). This is then repeated by Jesus as
the greatest command of life recorded in Matthew
22:37, Mark 12:30 and Luke 10:27.

Here we can see a parallel to the concept of rela-
tedness in motivational theories. This relatedness
runs at a deeper level than that considered in the
secular study of motivation as this addresses the
drive for relatedness with the divine. While others
have recognized that interaction with the divine (la-
beled as religion) is an intrinsic motivator of human
behavior, they do not attempt to found it on Biblical
principles but approach it as a philosophical con-
cept (Ryan, et al. 1993; Gorsuch, 1994; Wong-Mc-
Donald & Gorsuch, 2004; Gorsuch et al. 2009). This
can serve to validate the existence of this drive ba-
sed on observations of human behavior, but fail to
identify the locus of the motivation.

We see relatedness in another aspect when we
look at the second chapter of Genesis. In verse 18
God states that it is “not good” for man to be alone
(even in the presence of God and the multitude of
created beings) and then God acts to create woman
(PRESENCE of other). We are not only created to
need the presence of the divine, but we are created
to need each other. In verse 24 we see that there is
both passion and purity involved in this drive (PAS-
SION & PURITY). We see these drives clearly
echoed and developed in the entire book of Song of
Solomon. We believe that these are the foundatio-
nal drives that lie beneath the social concerns ad-
dressed by the prophets of the Old Testament and
reinforced by Jesus’ teachings on love in the New
Testament. Jesus cites this drive for relatedness to
others as the second greatest commandment when
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He quotes Leviticus 19:18 as recorded in Matthew
22, Mark 12 and Luke 10.

Secular motivational theories see this clearly and
focus here well. Relatedness within a social envi-
ronment is a key intrinsic motivational drive valida-
ted by Scripture and motivational research. As the-
se theories also include the social environment,
these align well.

In the passage first quoted above (Genesis 1:26),
we also see purpose in our creation (PURPOSE). We
were created with purpose (to have dominion) and
seeking after purpose, acts as a motivating need.
This purpose is further expanded in verse 28 when
God tells Adam and Eve to multiply and fill the
earth. Humanity is uniquely drawn to causes that
are bigger than ourselves. This aspect of purpose is
closely intertwined with relatedness. We are called
to be participants (to PARECIPATE) in the overall
plan of God’s creation. It is not sufficient for us to
simply exist; we need to see ourselves as crucial
cogs in a greater plan. We feel this is the foundatio-
nal-designed need of purpose. Interestingly, Ephe-
sians, Chapter 1 addresses this need by directing
our attention to God'’s purpose in choosing us even
before establishing the foundations of the world.
How large a plan we are part of!

As noted above, competence is also the ability to
accomplish a task. We see competence in God’s de-
sign in Genesis 2:19, ‘Now out of the ground the
Lord God had formed every beast of the field and
every bird of the heavens and brought them to the
man to see what he would call them. And whatever
the man called every living creature, that was its
name” (English Standard Bible, 2001/2016). When
given the task of naming the animals, what Adam
called them became their name. The task was done
competently and without revision by God.
Competence is also seen in Genesis 2:15 where the
tasks of working and keeping the Garden of Eden
are given to Adam (PRODUCHIVITY). The task invol-
ves both purpose and competence as the ability to
accomplish the task is assumed.

This need fits into the motivational theory area of
competence. Competence involves not just the
ability to accomplish a task but also addresses the
value of the task.

Finally, we see autonomy in the creation story.
Adam was placed in the Garden and given permis-
sion to access all that existed within the Garden
(PREROGAGVE), with the exception of the tree of
knowledge of good and evil (Gen. 2:16). This free-



dom within the garden with minimal restrictions
matches well with the concept of autonomy.

In this brief overview of the story of creation we
can find that God did intend for humanity to have
certain drives that would guide them to perform
the functions for which they were created. It is our
position that these things are, in part, the “catego-
rical basis” spoken of by Whiting (2020, p. 3). We
find clear matching in the arenas of relatedness,
competence, and autonomy that are central to the
work of Deci and Ryan as explored above.
Additional potential drives derived from the first
two chapters of Genesis are listed in the Appendix
as food for further thought on this topic. This list
was previously presented in papers by Murphy
(2009) and Murphy (2023c). It is also worthwhile to
consider that these drives were corrupted in the fall
of mankind as described in Genesis chapter 3. The
effect of this fall and potential redemptive move-
ment for mankind has been explored and presen-
ted in Murphy & Murphy (2005, 2006, 2007, 2008
& 2023a).

Conclusion

It is our hope and prayer that this paper can serve
to ignite thinking on how our God- designed purpo-
ses still inform our behaviors today, albeit in cor-
rupted ways. We see great value in the work of tho-
se who have gone before us and seek to simply in-
fluence an understanding of that work by providing
a Biblical locus for the source of all that motivates
us and that brings us true well-being.
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W’W\/IM//\X/

Michael and Valerie Murphy have written an inspirative article about moti-
vation. Their hope is that the article will open readers’ eyes to see the Bible
and especially the first chapters of Genesis through “the roots of motivati-
ons”-lenses. It certainly convinced me.

At the beginning of the article, many basic psychological theories of motiva-
tion are examined. Here they found intrinsically and extrinsically based mo-
tives, as well as aspects based on hope and fear. Maslow’s needs-based
theory of motivation was introduced. This theory has its foundation in hu-
manistic psychology. Psychoanalysis also grows out of the ground where
God has been ignored or excluded.

The Murphys’ article has a “Creator-designed” categorical basis. Has God
created us to be motivated by rewards or inner desires? What does God
want human beings to achieve instead of self-fulfilment as presented by
Maslow?

The Murphys direct us from a hedonistic - so typical to this age - to a eudai-
monic view of happiness.

Happiness is often connected to obtaining pleasure. The concept of eudai-
monia emphasises rather the aim of achieving a positive affect and diminis-
hing the negative one. Eudaimonia is pursuing happiness by finding mea-
ning and purpose.

Working with children and young people in long-term psychotherapy, | hear
the needs of children crying out. Does anybody love me, who will see me,
is anybody looking at me - the need to know that | am valuable, unique,
seen and loved. They are motivated to do a lot in order to gain attention and
love - they need a relationship which nourishes them. Children who gro-
wing up without nourishing relationships have no empathy. They are moti-
vated to seek desperately more happiness for themselves; happiness which
meets their needs for love and affirmation.

Some young people are ready to do harmful things to get any kind of relati-
onship or sense of belonging. Some of them turn their motivation towards
reaching “negative” goals - to harm or destroy, hurt the ones who have hurt
them. Some youngsters are distorted in their motivations - they feel only a
need for violent games, but are not be in touch with any altruistic motives.
Have sins committed against them twisted their motivation system?

Does a safe childhood with secure attachment to parents lead to develop-
ment of eudaimonia?
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Children in their teens start to become independent of parents and to look
for affirmation from their peers. Is that the point when a securely attached
young person, who has been taught about loving God, is supposed to find
his/her intrinsic motivation toward God? Does she/he grow up from de-
pendence on parents and turn to and follow God, the Father, the Master, in
her/his life decisions? To look up to the Painter who made her/himself?
Making life decisions in a way pleasing to our heavenly Father? As a result
of this process, the person would grow up to identity with professional
competence etc.

Erikson’s theory of a lifespan and eight developmental stages resonates
with the development of motivation as well. A young person is motivated
to find identity and is more self-centred, but if that stage and the develop-
mental task are resolved well, the person is, as an adult, able to sacrifice
her/his life for her/his children.

How society as a whole can support the development of eudaimonia.

Our societies seem to need more and more people who are intrinsically
motivated, whose values tend more toward eudaimonia. If Christians start
to become a minority in culture, this will demand greater inner strength
and the organising of the whole motivation system to enable one to live
contrary to the values offered by the surroundings, being motivated to find,
for example, additional information to support biblical values - and finding
happiness in that.

Two Finnish researchers have written about happiness and well-being. Har-
ri Koskela wrote in his doctoral thesis about how Christian faith increases
well-being nationwide. Koskela and Markku Ojanen (emeritus), PhD in psy-
chology, have connected this happiness and well-being to Christian values.
If Christian values could motivate people (inside), it would lead decision-
making throughout society.

These and many other thoughts came to my mind while reading the Mur-

phys’ article.
Thank you so much for your work!
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Introduction

As individuals, we learn during our childhood more
and more about taking responsibility for our own
lives. We need to develop a culture of, for example,
cleaning our bathroom, organising dates with
friends and meeting the challenges of the world of
work. To do this, we naturally need a whole bundle
of skills that should correspond to the task or
challenge in question. But whether we can apply
these skills in the respective situation depends,
among other things, on whether we have the will to
do so.

Of course, those seeking our advice in pastoral
care, counselling and therapy come to us with the
aim of mastering their lives better. And, of course,
there can be very different issues that prevent
them from coping with their tasks.

The current seminar is specifically dedicated to the
qguestion of what it takes to support people in
developing and applying their will.

Will and volition - an overview

It is not always easy to get to the bottom of what
prevents people from completing tasks. The
qguestion ‘Do you even want to do this?’ often
remains unspoken. And even if the client answers
this question in the affirmative, this does not
necessarily mean that they are able to put this
experienced will into practice.

But the will is not a simple function that we can
switch on and off. Rather, in the psychological and
educational research of recent decades, various
topics have emerged as important and necessary
for the development of a healthy ‘exercise of the
will’.
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Einfiihrung

Als Menschen lernen wir wahrend unserer Kindheit
mehr und mehr, selbst verantwortlich mit unseren
Lebensbereichen umzugehen. Wir miissen eine
Kultur entwickeln, um zum Beispiel unser Bad zu
putzen, Termine mit Freunden zu gestalten und die
Herausforderungen der Arbeitswelt zu bestehen.
Dazu brauchen wir nattirlich ein ganzes Blindel an
Fahigkeiten, die im Einzelnen jeweils der Aufgabe
oder Herausforderung entsprechen sollten. Ob wir
aber diese Fahigkeiten auch in der jeweiligen Situa-
tion anwenden konnen, entscheidet sich unter an-
derem dadurch, ob wir den Willen dafiir aufbrin-
gen.

Natirlich kommen unsere Ratsuchenden in Seel-
sorge, Beratung und Therapie mit dem Anliegen zu
uns, ihr Leben besser zu meistern. Und natirlich
konnen es ganz unterschiedliche Fragestellungen
sein, die sie daran hindern, mit ihren Aufgaben zu-
rechtzukommen.

Das aktuelle Seminar widmet sich im Speziellen der
Frage, was es braucht, um Menschen darin zu un-
terstlitzen, ihren Willen zu entwickeln und anzu-
wenden.

Wollen und Wille - ein Ubersichtsbild

Es ist nicht immer ganz einfach, dem auf die Spur zu
kommen, was Menschen daran hindert, Aufgaben
zu losen. Oft bleibt die Frage: ,Willst du das lber-
haupt?“ eher unausgesprochen. Und selbst wenn
der Klient diese Frage positiv beantwortet, heil3t
das ja noch lange nicht, dass derjenige diesen er-
lebten Willen auch in die Tat umsetzen kann.

Aber der Wille ist keine simple Funktion, die wir an-
und ausschalten kénnen. Vielmehr haben sich in
der Psychologie- und Padagogikforschung der letz-
ten Jahrzehnte verschiedene Themen als wichtig
und notwendig fiir die Entwicklung einer gesunden
JWillensaustibung“ herauskristallisiert.
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S ynbrbnbrbnbnt

Antriebs- Drive Selbst- g jove
engrgy und and love
an

Fremd- ©f others

impulses

Impulse liebe



The diagram is only a schematic representation of
the ‘active forces’ on which the ‘use’ of the will de-
pends. These are described in more detail in the
following chapters.

The seminar explores the question of how the indi-
vidual areas can be developed in such a way that a
person can learn to use their will in the context of
positive life development.

Let us first look at some considerations that prece-
de this examination:

The will and dignity

The basic idea of our Christian view of humanity is
that every person is created as an original and as
such comes into the world with a special ‘creation
design’. This includes certain basic traits from birth,
which are manifested in their DNA. In addition,
God's ‘idea of creation’ creates a space of possibili-
ty within which humans can develop in interaction
with their environment. Our belief is that, in this to-
tality, a part of God's nature is revealed in His liken-
ess in every human being.

This is also the basis of our concept of human digni-
ty: man possesses value and is the centre of God's
love simply in the fact of his being, without having
to do or contribute anything else. Our constitution
in Germany expresses this by describing human di-
gnity as ‘inviolable’ and thus attaching great im-
portance to persons in their intrinsic being.

Of course, as human beings we (mostly) want to de-
velop as ‘good’ a life as possible from this basic pro-
vision of creation - no matter what that might be in
detail. And somehow it is also a reflection of human
dignity when we declare in international human
rights how a person should be supported so that
they develop as positively as possible.

My comments already show that there is an area of
tension here. Human beings have value in themsel-
ves, but should and have the right to achieve positi-
ve development. This value is not called into ques-
tion by negative developments, but the individual’s
sense of human dignity nevertheless comes under
pressure when people ‘fail’ in their lives.

So when we think about the development of the
will, we also find ourselves in the following areas of
tension: To what extent do we intervene in the de-
velopment of a person's will and where do we give
them freedom, when do we stop a person from
exercising their will in a harmful way, at what point
is the maldevelopment of a person considered a
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Das Schaubild zeigt nur eine schematische Darstel-
lung der ,Wirkkrafte®, von denen der ,Einsatz“ des
Willens abhangt. Diese werden in den folgenden
Kapiteln ndher dargestellt.

Das Seminar geht der Frage nach, wie die einzelnen
Bereiche so geférdert werden kénnen, dass ein
Mensch lernen kann, seinen Willen im Rahmen ei-
ner positiven Lebensentwicklung einzusetzen.
Schauen wir uns doch vorher einige Uberlegungen
an, die dieser Betrachtung vorausgehen:

Das Wollen und die Wiirde

Die Grundidee unseres christlichen Menschenbil-
des ist es, dass jeder Mensch als Original ge-
schaffen ist und als solches auch mit einem beson-
deren ,Schopfungsdesign“ zur Welt kommt. Darin
sind von Geburt an bestimmte Grundziige enthal-
ten, die sich zum einen in seiner DNA manifestie-
ren. Dariiber hinaus legt Gottes ,Schépfungsidee
einen Moglichkeitsraum an, innerhalb dessen sich
der Mensch in Interaktion mit seiner Umwelt ent-
wickeln kann. Unser Glaube ist es, dass sich in die-
ser Gesamtheit ein Stiick von Gottes Wesen in ei-
ner Ebenbildlichkeit jedes Menschen zeigt.

Darin griindet sich auch unsere Vorstellung von der
Wiirde des Menschen: Er besitzt Wert und ist Zen-
trum der Liebe Gottes in seinem Sosein, ohne dass
er dazu etwas Weiteres tun oder beitragen misste.
Unser Grundgesetz in Deutschland driickt dies aus,
indem es die Wiirde des Menschen als , unantast-
bar“ bezeichnet und damit dem Menschen in sei-
nem Sosein eine hohe Bedeutung zumisst.
Natlrlich mdchten wir (meistens), dass wir als
Menschen aus dieser Schépfungsgrundausstattung
auch moglichst einen ,guten® Lebensweg entwi-
ckeln - was auch immer das im Einzelnen sein
konnte. Und irgendwie gehort es ja auch zu der
Wirde des Menschen, dass wir in den internationa-
len Menschenrechten beschreiben, wie ein
Mensch unterstlitzt werden sollte, damit er sich
moglichst positiv entwickelt.

Meine Ausfiihrungen zeigen schon: Hier entsteht
ein Spannungsfeld. Der Mensch besitzt Wert an
sich, soll und darf aber eine positive Entwicklung
erlangen. Der Wert wird von negativen Entwicklun-
gen nicht in Frage gestellt, aber die Empfindung der
Wiirde des Menschen gerat trotzdem unter Druck,
wenn Menschen in ihrer Lebensflihrung ,schei-
tern®.

Wenn wir also lber die Entwicklung des Wollens
nachdenken, geraten wir auch in diese Spannungs-
felder: Inwiefern greifen wir in die Wollensentwick-



threat to their dignity and, last but not least, how
does the global community manage to ensure ap-
propriate development support for the people
currently living on earth?

We certainly cannot answer these questions here. |
am merely placing them at the beginning of our se-
minar as a ‘framework’ for our considerations.

Self-love and love of others

A second basic consideration is people's attitude
towards themselves and their environment. Child-
ren are not born with the relevant brain function to
directly recognise or exercise their own dignity or
will. At the beginning of human development, the
child's expressions are still directly linked to needs
and not yet an expression of a conscious human
will.

Little by little, they first learn from us what value
people and the world have, long before they learn
to clearly and consciously recognise their own will
and integrate it into the shaping of their lives.
They experience being cared for and protected and
realise the value we as parents assign to people,
things and contexts.

They experience our ability to love not least in how
we can use our will to meet them.

In this way, parallel to (and sometimes as a conditi-
on of) the development of the will, a relationship to
the self and to others emerges. Children develop a
sense of self and ideas about the significance of ob-
jects or situations.

Attachment research describes this as a major mile-
stone for the various levels of human development.
Of course, this also applies to our topic: a child who
discovers that it has a high value will more easily
use his will to take care of himself. A child who
learns that objects and tasks are important in diffe-
rent ways will learn to motivate himself more
quickly to put in the effort to adapt to the object
and the task. And finally, a child who feels securely
embedded in relationships will understand more
quickly which actions and circumstances are helpful
for social interaction and which are not.

The development of self-love and love of others is
therefore an important prerequisite for the deve-
lopment of healthy volitional functions.
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lung eines Menschen ein und wo lassen wir ihm
Freiraum, wann stoppen wir einen Menschen in ei-
ner schadigenden Willensausiibung, ab wann wird
die Fehlentwicklung eines Menschen bedrohlich
fiir seine Wiirde eingeschatzt und, nicht zuletzt,
wie schafft es die Weltgemeinschaft, eine entspre-
chende Forderung fir die aktuell auf der Erde le-
benden Menschen sicherzustellen?

Sicher konnen wir diese Fragen an dieser Stelle
nicht beantworten. Ich stelle sie nur als ,Rahmen*
unserer Betrachtungen an den Beginn unseres Se-
minars.

Selbst- und Fremdliebe

Eine zweite Grundbetrachtung gilt der Einstellung
des Menschen zu sich selbst und seiner Umwelt.
Kinder kommen nicht mit der entsprechenden
Hirnfunktion auf die Welt, die eigene Wiirde oder
das eigene Wollen direkt zu erfassen oder auszu-
Uben. Zu Beginn der menschlichen Entwicklung
sind die AuBerungen des Kindes noch direkt be-
dirfnisverknlipft und noch nicht Ausdruck eines
bewussten menschlichen Willens.

Sie lernen Stlick fiir Stiick zunichst von uns, wel-
chen Wert Menschen und Welt besitzen, lange be-
vor sie lernen, einen eigenen Willen klar bewusst
wahrzunehmen und in die Gestaltung des Lebens
einzubinden.

Sie erleben es, versorgt und behiitet zu werden,
und bekommen mit, welchen Wert wir als Eltern
Menschen, Dingen und Zusammenhangen zuwei-
sen.

Sie erleben unsere Liebesfahigkeit nicht zuletzt dar-
in, wie wir unseren Willen nutzen konnen, ihnen zu
begegnen.

Auf diesem Weg entsteht parallel zur (und manch-
mal auch als Bedingung der) Willensentwicklung
ein Selbst- und Fremdbezug. Kinder entwickeln
eine Selbstzuwendung und Ideen dariiber, was Ge-
genstande oder Situationen bedeuten.

Die Bindungsforschung beschreibt, dass dadurch
ein groBer Meilenstein fiir die verschiedenen Ent-
wicklungsebenen des Menschen gelegt wird. Das
gilt natdrlich auch fiir unser Thema: Ein Kind, das
entdeckt, dass es einen hohen Wert besitzt, wird
leichter seinen Willen dafiir nutzen, fir sich zu sor-
gen. Ein Kind, das lernt, dass Gegenstande und Auf-
gaben unterschiedlich wichtig sind, wird sich
schneller motivieren lernen, auch Anstrengung in
Kauf zu nehmen und dem Gegenstand und der Auf-
gabe anzupassen. Und schlieBlich wird ein Kind,



Case study

Before turning to the various support levels for the
development of the will, the following account ser-
ves as us as an example on which | orientate my
remarks:

Ms. M. is 28 years old and lives alone. She grew up
as the youngest child in a working-class family. Her
experience was that, alongside her five siblings, she
didn't really get her chance in the sibling group. The
family's church background taught the children
that they should not take themselves so seriously
and that it is desirable to put impulses and needs
aside. She has learnt little about relating to other
people and leads a very withdrawn life as an adult.
She left her parents' church as a young adult after a
conflict and only draws on the resource of faith that
she developed in her childhood in exceptional cir-
cumstances. After finishing intermediate school,
she trained as a dental assistant. She was lucky (?)
to find a job in the dental practice of a member of
the congregation through her parents.

Her mother is a very caring woman. She tries to
keep all difficulties away from her children. She
takes on many tasks (cooking, cleaning, laundry, de-
aling with the authorities) for her children until
they reach adolescence. The father is very strict
and expects high achievements from his children:
‘They should achieve something and earn a good
living’. He punishes mistakes very harshly.

Ms M. moved into a Christian shared flat after her
training, even though she herself had left the
church. She has now lived there for almost ten
years. In the last six months, two of her three flat-
mates have moved out at the end of their studies.
The last flatmate now informs Ms M. that she is in
a relationship and wants to terminate the flat
share.

Ms M. is also informed by her boss that he is taking
his well-earned retirement and selling the practice.
The new owner wants to hold personal interviews
with the employees and then take on or hire staff
depending on their suitability.

The situation is very overwhelming for Ms M. As if
paralysed, she often spends her free time in her
room without making any effort to find a new home
or contact the new boss. Every time she opens the
computer to look for flat adverts or write an email
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das sich in Beziehungen sicher eingebunden fiihlt,
schneller verstehen, welche Handlungen und Um-
stande hilfreich fir soziale Interaktion sind und
welche nicht.

So ist also die Entwicklung von Selbst- und Fremd-
liebe eine wichtige Voraussetzung fiir die Entwick-
lung gesunder Willensfunktionen.

Fallbeispiel

Bevor wir uns den verschiedenen Férderebenen
der Willensentwicklung zuwenden, sei hier ein Bei-
spiel skizziert, an dem meine Ausfiihrungen sich
orientieren werden:

Frau M. ist 28 Jahre alt und lebt alleinstehend. Sie
ist als jlingstes Kind einer Familie im Arbeitermilieu
aufgewachsen. Sie hat erlebt, dass sie neben ihren
flinf Geschwistern im Geschwisterverbund nicht so
richtig zum Zug kommt. Die kirchliche Pragung der
Familie hat den Kindern vermittelt, dass sie sich
selbst nicht so ernst nehmen sollten und dass das
Zurlckstellen von Impulsen und Bediirfnissen wiin-
schenswert ist. Sie hat wenig gelernt, sich in Bezie-
hung zu anderen Menschen zu setzten, und lebt als
Erwachsene sehr zurlickgezogen. Die Gemeinde
der Eltern hat sie als junge Erwachsene nach einem
Konflikt verlassen und greift auf die Ressource des
Glaubens, den sie in ihrer Kindheit entwickelt hat,
nur noch in Ausnahmefallen zurlick. Nach einem
mittleren Schulabschluss hat sie eine Ausbildung
zur Zahnarzthelferin gemacht. Sie hatte das Glick
(?), dass sie in der Zahnarztpraxis eines Mitglieds
der Gemeinde durch die Vermittlung der Eltern un-
tergekommen ist.

Ihre Mutter ist eine sehr flrsorgliche Frau. Sie ver-
sucht, alle Schwierigkeiten von ihren Kindern fern-
zuhalten. Bis ins hohe Jugendalter Gbernimmt sie
viele Aufgaben (Kochen, Putzen, Waschewaschen,
Amterginge) fiir ihre Kinder. Der Vater ist sehr
streng und erwartet hohe Leistungen von seinen
Kindern: ,Sie sollen es zu was bringen und sich
ihren Lebensunterhalt gut verdienen®. Er straft sehr
unnachgiebig bei Fehlern.

Frau M. ist nach der Ausbildung in eine christliche
WG gezogen, obwohl sie selbst die Gemeinde ver-
lassen hat. Dort hat sie jetzt fast zehn Jahre ge-
wohnt. Im letzten halben Jahr sind zwei der drei
Mitbewohnerinnen am Ende ihres Studiums ausge-
zogen. Die letzte Mitbewohnerin teilt Frau M. nun
mit, dass sie in einer Beziehung ist und die WG
auflésen mochte.

Zudem erhélt Frau M. die Mitteilung von ihrem



to her new boss, she feels overwhelmed and has
symptoms of anxiety.
In her distress, she turns to a Christian counsellor...

What has to happen, so that someone like Ms. M.
can learn to shape her own life situation? Let us
look at the various levels on which support can be
given.

Range of possibilities

Of course, everyone grows up in different circum-
stances. One person experiences many socially sti-
mulating situations, another perhaps war and de-
struction. The opportunities that people find for
their development are different.

There are three main levels involved:

Experiences: The development of volitional capaci-
ty depends, among other things, on how children
experience their living environment. On the one
hand, this can mean that they experience how role
models shape or can shape life. On the other hand,
all external biological, social, cultural, economic
and political circumstances interact and form an
‘experiential space’ in which a person explores their
own volitional space.

Abilities: As already mentioned, disposition and en-
vironment interact in a person's development. Of
course, this also applies to the development of
abilities that unfold within a person. On the one
hand, there are talents that a person brings with
them due to their nature, and on the other hand,
there is support that a person receives from their
environment.

Possibilities: Ultimately, of course, it also depends
on the opportunities that arise for a person during
his or her individual lifetime. In order to support a
person seeking counselling in their development, it
is first of all important to consider how the individu-
al living environment needs to change so that there
is room for experience and opportunities to practi-
se already acquired skills or learn new ones.

Emotional abilities

When a child begins to take an interest in which
things and people around them have what signifi-
cance, the emotions that arise initially play an im-
portant role.
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Chef, dass dieser sich in den wohlverdienten Ruhe-
stand zurickzieht und die Praxis verkauft. Der neue
Inhaber moéchte mit den Angestellten personliche
Gesprache fihren und dann nach Eignung Mitar-
beiter ibernehmen oder ausstellen.

Die Situation Uberfordert Frau M. sehr. Wie ge-
[ahmt verbringt sie die freie Zeit oft in ihrem Zim-
mer, ohne sich um eine neue Wohnung oder den
Kontakt mit dem neuen Chef zu kiimmern. Jedes
Mal, wenn sie den Computer 6ffnet, um nach Woh-
nungsanzeigen zu schauen oder eine Mail an den
neuen Vorgesetzten zu schreiben, empfindet sie
Uberforderung und Angstsymptome.

In ihrer Not wendet sie sich an einen christlichen
Berater...

Moglichkeitsraum: Nattirlich wachst jeder Mensch
in anderen Umstinden auf. Der eine erlebt ganz
viele sozial positiv stimulierende Situationen, der
andere vielleicht Krieg und Zerstérung. Die Mog-
lichkeitsraume, die Menschen fiir ihre Entwicklung
vorfinden, sind unterschiedlich.

Dabei geht es vor allem um drei Ebenen:

Erfahrungen: Die Entwicklung der Willensfahigkeit
hangt unter anderem davon ab, wie Kinder ihren
Lebensraum erfahren. Das kann zum einen beinhal-
ten, dass sie erleben, wie Vorbilder Leben gestalten
oder gestalten kdnnen. Zum anderen wirken alle
aulBeren biologischen, sozialen, kulturellen, 6kono-
mischen und politischen Umstande zusammen und
bilden einen ,Erfahrungsraum®, in dem ein Mensch
den eigenen Willensraum erkundet.

Fahigkeiten: Wie bereits erwahnt, wirken Anlage
und Umfeld in der Entwicklung eines Menschen zu-
sammen. Dies gilt nattrlich auch fiir die Entwick-
lung von Fahigkeiten, die sich in ihm entfalten. Da
gibt es zum einen Talente, die der Mensch aufgrund
seiner Anlage mitbringt, und zum anderen Forde-
rungen, die dem Menschen aus seiner Umwelt zu-
teilwerden.

Méoglichkeiten: Letztlich kommt es natiirlich auch
auf die jeweiligen Mdoglichkeiten an, die sich wah-
rend der individuellen Lebenszeit eines Menschen
flr ihn ergeben.

Um einen Ratsuchenden in seiner Entwicklung zu
unterstiitzen, ist es zunachst wichtig, zu tiberlegen,
wie sich der individuelle Lebensraum verandern
muss, damit Erfahrungsraume und Moglichkeiten



Some circumstances, people, things or events ad-
dress immediate emotions such as joy, longing, re-
jection or anger etc. They activate areas in our brain
that produce so-called ‘hot reactions’. The child eit-
her ‘wants’ something very strongly or else absolu-
tely ‘doesn't want’ it at all. However, this is not a
conscious formation of will, but rather emotional
reactions that are strongly mapped in certain areas
of the brain and trigger intense bodily reactions
such as heartbeat, breathing, muscle tension, sur-
face tension, digestive or metabolic changes and
block functions in the brain.

However, certain events or situations require the
child to learn to cool down the ‘hot’ reactions so
that it can develop ‘cooler’ reactions and fall back
on them when the need arises - it learns to wait
and postpone impulses.

Perception

The first step in so-called affect regulation is recog-
nising one's own emotionality. Children need to be-
come more and more aware of their own emotio-
nal reactions so that they have a starting point for
consciously influencing them and, as adolescents
and adults, become increasingly aware of when
their emotions have a strong influence on a situati-
on.

Expression

At the beginning, children cannot name the feelings
that arise spontaneously in their experience. We
help them by recognising the feelings themselves
and moderating them. In this way, children get to
know the possibilities of their language and their
bodies to express their perception of emotions. Of
course, it also helps them if there are people who
are interested in and sympathetic to this expressi-
on. In the course of a person's life, a kind of culture
of expression develops in this way, which is more or
less helpful for the individual.

Regulation

Of course, it is not just about people realising and
expressing the effects their environment has on
them. They must also learn to influence the feelings
that arise. They need to learn the skills of affect re-
gulation:
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fiir die Auslibung schon erlernter Fahigkeiten oder
deren Neuerlernen gegeben sind.

Emotionale Fahigkeiten

Wenn ein Kind beginnt, sich daftir zu interessieren,
welche Dinge und Menschen um es herum welche
Bedeutung haben, spielen zunachst die entstehen-
den Emotionen eine wichtige Rolle.

Manche Umstande, Personen, Dinge oder Ereignis-
se adressieren unmittelbare Emotionen wie Freu-
de, Sehnsucht, Ablehnung oder Arger etc. Sie akti-
vieren in unserem Gehirn Areale, die sogenannte
,heiRe" Reaktionen hervorbringen. Das Kind ,will“
etwas sehr stark oder ,will“ etwas gar nicht. Dabei
handelt es sich jedoch nicht um eine bewusste Wil-
lensbildung, sondern um emotionale Reaktionen,
die sich in den bestimmten Gehirnregionen sehr
stark abbilden und im Korper intensive Korperreak-
tionen wie Herzschlag, Atmung, Muskelanspan-
nung, Oberflaichenspannung, Verdauungs- oder
Stoffwechselveranderungen auslésen und Funktio-
nen im Gehirn blockieren.

Bestimmte Ereignisse oder Situationen erfordern
es jedoch, dass das Kind die ,heilen“ Reaktionen
abkuhlen lernt, damit es , kiihlere“ Reaktionen ent-
wickeln und im entsprechenden Fall darauf zuriick-
greifen kann - es lernt, zu warten und Impulse auf-
zuschieben.

Wahrnehmung

Erster Schritt der sogenannten Affektregulation ist
dabei die Wahrnehmung der eigenen Emotionali-
tat. Kinder missen sich mehr und mehr der eige-
nen emotionalen Reaktionen bewusstwerden, da-
mit sie einen Ansatzpunkt haben, diese bewusst zu
beeinflussen und auch als Jugendliche und Erwach-
sene immer sicherer mitzubekommen, wenn die
Emotionalitat eine Situation sehr stark beeinflusst.

Ausdruck

Kinder konnen die spontan auftauchenden Gefiihle
in ihrem Erleben nicht von Beginn an benennen.
Wir helfen ihnen, indem wir die Gefiihle selbst
wahrnehmen und diese moderieren. So lernen Kin-
der die Moglichkeiten ihrer Sprache und ihres Kor-
pers kennen, um die Emotionswahrnehmung aus-
zudricken. Dabei hilft ihnen natiirlich auch, wenn
es Menschen gibt, die fiir diesen Ausdruck Interes-
se und Wohlwollen haben. Im Laufe eines Men-
schenlebens entsteht auf diesem Weg eine Art Aus-



e Physiological calming: Heat, cold, sounds,
touch, smells, taste, breath, muscle relaxation,
imagination

e Psychological distancing: distraction, inner di-
stancing, cognitive restructuring, new informa-
tion

e Bonding: human contact, positive self-contact,
spiritual bonding

In order to develop and utilise one's own will more
and more, a person must learn or relearn how to
deal with their feelings in such a way that the con-
structive decisions of their own will can be well sup-
ported.

Drive energy and impulses

We have seen that people develop their will and
motivation in interaction with the emotional states
they experience. However, we have also realised
that this varies greatly from individual to individual.
The expression of our emotions and reactions de-
pends both on our genetic disposition and on our
experiences with our environment. This interplay
produces a very unique composition of inner psy-
chological ‘energy’: some people react very stron-
gly and intensely emotionally and in their impulses,
while others develop only few emotions and little
drive.

Energy balance

Our energy balance or drive is influenced by many

different factors:

e Basic personality structure

e Physical conditions and strength (ilinesses, phy-
sique, stimulus filters)

e Cultural expectations and situational support

e Mental illnesses

e Systemic roles and ‘energy sappers’

In order to develop a sensible application of will, it
is important to assess your own energy levels and
energy behaviour and to learn how to deal with
them. Of course, particular attention should be
paid to recognising your own limitations or frame-
work conditions and including them in your consi-
derations.

Impulses and impulse inhibition

In our everyday lives, more or less strong impulses
arise in connection with our emotional reactions
and our needs. These arise in the prefrontal lobe of
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druckskultur, die fiir den Einzelnen mehr oder we-
niger hilfreich ist.

Regulation
Natirlich geht es nicht nur darum, dass Menschen
mitbekommen und ausdriicken, welche Auswir-
kungen ihre Umwelt auf sie hat. Sie missen auch
lernen, selbst Einfluss auf die entstehenden Gefiih-
le zu nehmen. Sie miussen Skills der Affektregulati-
on erlernen:

e Physiologische Beruhigung: Warme, Kalte,
Tone, Berihrungen, Geriliche, Geschmack,
Atem, Muskelentspannung, Imagination

e Psychologische Distanzierung: Ablenkung, inne-
re Distanzierung, kognitive Umstrukturierung,
neue Informationen

e Bindung: menschlicher Kontakt,
Selbstkontakt, spirituelle Bindung

positiver

Um also den eigenen Willen immer mehr zu entwi-
ckeln und einzusetzen, muss ein Mensch erlernen
oder neu lernen, mit seinen Gefiihlen so umzuge-
hen, dass die eigenen konstruktiven Willensent-
scheide gut unterstitzt werden kdnnen.

Antriebsenergie und Impulse

Wir haben gesehen, dass Menschen ihren Willen
und ihre Motivation in Wechselwirkung mit erleb-
ten emotionalen Zustanden entwickeln. Aber wir
stellen auch fest, dass dies beim Einzelnen sehr un-
terschiedlich ausfallt.

Die Auspragung unserer Emotionen und Reaktio-
nen hangt sowohl von unserer genetischen Disposi-
tion als auch von den Erfahrungen mit unserer Um-
welt ab. Dieses Zusammenspiel bringt eine sehr
einzigartige Komposition von innerpsychischer
,Energie“ hervor: So mancher Mensch reagiert
sehr stark und intensiv emotional und in seinen Im-
pulsen, wahrend der andere nur wenig Emotionen
und nur geringen Antrieb entwickelt.

Energiehaushalt

Unser Energiehaushalt bzw. Antrieb wird von vielen

verschiedenen Faktoren beeinflusst:

e Personlichkeitsgrundstruktur

e Korperliche Gegebenheiten und Kraft (Erkran-
kungen, Kérperbau, Reizfilter)

e Kulturelle Erwartung und situative Férderung

e Psychische Erkrankungen

e Systemische Rollen und ,Energiefresser*

Fir die Entwicklung einer sinnvollen Willensan-



the brain and have a relatively direct effect on ac-
tion and reaction planning. Which impulses are im-
plemented for our everyday behaviour is also influ-
enced by how impulse inhibition works in the brain.

Moral development

Once people have learnt to regulate their emotions
and adapt their energy levels to the situations and
tasks at hand, they naturally also have to assess
which ethical aspects are currently important.

Let us take a look at how people develop moral
skills over the course of their lives.

Stage model (after Kohlberg)

Pre-conventional level

This level corresponds to that of most children
up to the age of nine, of some youths and, of
course even some adults. On this level, the child
experiences for the first time that there can be
other points of view besides its own, while the
authority figures are however (as before) the
models.

1%t stage - In this phase, the child tries to
orientation on | keep to the set rules in order
punishment to avoid punishment.

and

obedience:

2" stage - In the second stage, children
instrumental/ | recognise the mutuality of
relativistic human relationships. They can
orientation: learn to take in simple different

perspectives, such as “tit for
tat”. In their behaviour, they
attempt as far as possible to
orientate themselves on
obtaining pleasure and
avoiding pain.

wendung ist es wichtig, den eigenen Energieum-
fang und das eigene Energieverhalten einschatzen
und damit umgehen zu lernen. Besonderes Augen-
merk sollte dabei natiirlich darauf liegen, die eige-
nen Einschrankungen oder Rahmenbedingungen
zu kennen und in die Uberlegungen einzubeziehen.

Impulse und Impulshemmung

In unserem Alltag tauchen im Zusammenhang mit
unseren emotionalen Reaktionen und unseren Be-
dirfnissen mehr oder weniger starke Impulse auf.
Diese entstehen im Prafrontallappen des Gehirns
und wirken sich relativ unmittelbar auf Handlungs-
und Reaktionsplanung aus. Welche Impulse fur un-
ser Alltagsverhalten jeweils umgesetzt werden,
wird auch davon beeinflusst, wie die Impulshem-
mung im Gehirn funktioniert.

Moralentwicklung

Wenn Menschen gelernt haben, ihre Emotionen zu
regulieren und ihren Energiehaushalt an die anste-
henden Situationen und Aufgaben anzupassen,
mussen sie natirlich auch noch einschatzen, wel-
che ethischen Gesichtspunkte aktuell wichtig sind.
Schauen wir uns dazu an, wie Menschen morali-
sche Fahigkeiten im Laufe ihres Lebens entwickeln.

Stufenmodell (nach Kohlberg)

Dieser Uberblick nach Kohlberg gibt uns einen Ein-
blick in die Entwicklungsherausforderungen, die
ein Mensch tGberwinden muss, um die eigenen mo-
ralischen Entscheidungen zu treffen.

Prakonventionelle Ebene

Diese Ebene entspricht dem Niveau der meisten
Kinder bis zum neunten Lebensjahr, einiger Ju-
gendlicher und natiirlich auch einiger Erwachse-
ner. Auf dieser Ebene erlebt das Kind zum ersten
Mal, dass es auch andere Sichtweisen neben der
eigenen geben kann, die Autoritatspersonen
sind jedoch (weiterhin) die Vorbilder.
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Conventional level

This is the level applicable to the majority of
youths and adults.

1. Stufe - Die
Orientierung
an Strafe und

In dieser Phase versucht das
Kind, die gesetzten Regeln zu
befolgen, um Strafe zu vermei-

3 stage -
orientation
on
interpersonal
relationships
based

on mutuality:

In this phase, the moral
expectations of others are
recognised and understood.
The young people and adults
wish to please the authority
figure (good boy/nice girl), and
this not simply out of fear of
punishment. If the individual
does not meet the
expectations, feelings of guilt
arise. Correspondingly, these
individuals likewise base their
moral expectations on the
behaviour of others.

4 stage -
orientation
on law
and order:

In a step going beyond the
third stage, the individual
recognises the significance of
moral norms for the
functioning of society.
Expectations not directly
placed on the child by
attachment figures (general
moral rules of society) are
recognised and complied with,
since they are necessary for
maintaining social order.

Intermediate or transitional stage

Gehorsam: den.
2. Stufe - Die | In der zweiten Stufe erkennen
instrumentell- | Kinder die Gegenseitigkeit

relativistische
Orientierung:

menschlichen Verhaltens. Sie
konnen lernen, einfache andere
Perspektiven einzunehmen, im
Sinne von ,Wie du mir, so ich
dir®. In ihrem Handeln versu-
chen sie, sich moglichst an Lust-
gewinnung und Schmerzver-
meidung zu orientieren.

Konventionelle Ebene

Dieser Ebene sind der GroBteil der Jugendlichen
und Erwachsenen zuzuordnen.

3. Stufe - Die

Orientierung

an zwischen-

menschlichen
Beziehungen

der Gegensei-
tigkeit:

In dieser Phase werden die mo-
ralischen Erwartungen anderer
erkannt und verstanden. Die
Jugendlichen und Erwachsenen
mochte der Autoritatsperson
gefallen (good boy/nice girl)
und das nicht nur aus Angst vor
Strafe. Wird die Person den Er-
wartungen nicht gerecht, emp-
findet sie auch Schuldgefiihle.
Korrespondierend dazu richten
diese Personen ebenfalls mora-
lische Erwartungen an das Ver-
halten anderer.

4. Stufe - Die | In einem Schritt Gber die dritte
In the period of transition to adulthood, young Orientierung | Ebene hlngus erkennt der '
people typically find themselves in a transitional an Gesetz Mensch die Bedeutung morgll-
und Ordnung: | scher Normen fiir das Funktio-

phase. In order to break away from the conventi-
onal level of moral awareness, it is important to
question moral norms and not blindly follow au-
thority. In the transitional phase, people are not
yet able to base the justification of norms on a
new, intersubjective foundation; they are moral-
ly disoriented. People at this stage behave accor-
ding to their personal views and emotions.

nieren der Gesellschaft. Auch
die nicht direkt von Bezugsper-
sonen an das Kind gerichteten
Erwartungen werden erkannt
(allgemeine moralische Regeln
der Gesellschaft) und befolgt,
da sie fiir das Aufrechterhalten
der sozialen Ordnung erforder-
lich sind.
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Their morality is rather arbitrary; they consi-
der terms such as “morally right” or “duty” to
be relative. In a favourable case, they succeed
in progressing to the 5th stage of moral awa-
reness, but it is also possible that they remain
in the transitional stage or fall back to the 4"
stage. The intermediate stage is regarded as
post-conventional, although moral judgments
at this stage are not yet principle-driven.

Post-conventional level

Only a minority of adults reach the post-conven-
tional level, usually only after the age of 20.

5t stage - Moral norms are now questio-
legalistic ned and only regarded as bin-
orientation ding if they are well founded.
on the social In the fifth stage, people are
contract: guided by the idea of a social
contract. Certain norms are ac-
cepted on the grounds of justi-
ce or usefulness for all. Only
around a quarter of all people
reach this stage.
6t stage - Finally, the sixth stage is only
orientation reached by less than 5% of
on the people. Here, the still diffuse
universal justification of norms of the
ethical fifth stage is abandoned. Moral
principle: reasoning is now based on the

principle of interpersonal re-
spect, the rational standpoint
of morality. Right action is har-
monized with self-chosen ethi-
cal principles that rest on uni-
versality and non-contradicti-
on, although these are no lon-
ger concrete moral rules but
abstract principles (categorical
imperative). Conflicts are to be
resolved by argumentation in-
volving (at least mentally) all
those involved.

Zwischen- bzw. Ubergangsstufe

In der Ubergangszeit zum Erwachsenwerden
befinden sich Jugendliche typischerweise in
einer Ubergangsphase. Um sich vom konventi-
onellen Niveau des Moralbewusstseins zu [6-
sen, ist es wichtig, moralische Normen zu hin-
terfragen und nicht blind Autoritaten zu fol-
gen. In der Ubergangsphase gelingt es dem
Menschen noch nicht, die Begriindung von
Normen auf ein neues, intersubjektives Fun-
dament zu stellen, er ist moralisch orientie-
rungslos. Menschen dieser Stufe verhalten
sich nach ihren personlichen Ansichten und
Emotionen. Ihre Moral ist eher willkirlich, Be-
griffe wie ,moralisch richtig“ oder ,Pflicht“
halten sie fiir relativ. Im glinstigen Fall gelingt
ihnen die Entwicklung zur 5. Stufe des Moral-
bewusstseins, es kann aber auch sein, dass sie
in der Ubergangsstufe verbleiben oder zur 4.
Stufe zurickfallen. Die Zwischenstufe wird als
postkonventionell angesehen, obwohl morali-
sche Urteile auf dieser Stufe noch nicht prinzi-
piengesteuert sind.

Postkonventionelle Ebene

Nur eine Minderheit von Erwachsenen erreicht
die postkonventionelle Ebene, meistens erst
nach dem 20. Lebensjahr.

5. Stufe - Moralische Normen werden
Die jetzt hinterfragt und nur noch
legalistische als verbindlich angesehen,
Orientierung | wenn sie gut begriindet sind. In
am der flinften Stufe orientiert sich
Sozialvertrag: | der Mensch an der Idee eines
Gesellschaftsvertrags. Aus dem
Motiv der Gerechtigkeit oder
der Niitzlichkeit fir alle werden
bestimmte Normen akzeptiert.
Nur etwa ein Viertel aller Men-
schen erreicht diese Stufe.




Kohlberg's own stage model actually goes up to
the 6th stage. Kohlberg later suggested that
there could be a 7th stage in which moral jud-
gements are transcendentally justified. This
aspect was not systematically developed by
Kohlberg; however, he assumes that only very
few people reach this stage. The individual at
stage 7 is filled with universal love, compassion
or holiness. Kohlberg cites Jesus, Buddha and
Gandhi as examples.

This overview based on Kohlberg gives us an insight
into the developmental challenges that a person
must overcome in order to make his or her own
moral decisions.

Impulse control and morality

People want things. We have already discussed this
in detail in the previous chapters. We have seen
that the nature of the decision for or against things
or behaviours depends on various factors. Moral
choice is one aspect: what can or should | choose?
Depending on which developmental phase a per-
son is currently in, the basic decisions will differ
(even if the execution of the will does not always
correspond to the moral decision ).

The task of counselling and therapy is certainly not
to make moral decisions FOR the client. Rather, it is
our ‘job’ to support our clients in mentalising their
own moral attitude and, if necessary, to take fur-
ther developmental steps.

Didactics of the will

We have now become acquainted with many fac-
tors that influence our will. In the following, we will
present the very specific steps that a person can or
should take in order to realise their will.

These processes, which are relatively unconscious
for most people, are reflected in the so-called
‘Theory of Mind’, which we develop through our
behaviour during childhood. This is our own inner
‘mental map’, which we use to approach tasks and
situations (‘This is how | always do it’).
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6. Stufe - Die sechste Stufe wird schlie-
Die lich nur noch von weniger als
Orientierung 5% der Menschen erreicht.
am Hierbei wird die noch diffuse
universalen Begriindung von Normen der
ethischen flnften Stufe verlassen. Die
Prinzip: Moralbegriindung orientiert

sich jetzt am Prinzip der zwi-
schenmenschlichen Achtung,
dem Vernunftstandpunkt der
Moral. Das richtige Handeln
wird mit selbstgewahlten ethi-
schen Prinzipien, die sich auf
Universalitat und Wider-
spruchslosigkeit berufen, in
Einklang gebracht, wobei es
sich nicht mehr um konkrete
moralische Regeln, sondern um
abstrakte Prinzipien handelt
(kategorischer Imperativ). Kon-
flikte sollen argumentativ unter
(zumindest gedanklicher) Ein-
beziehung aller Beteiligten ge-
|6st werden.

Das eigentliche Stufenmodell Kohlbergs geht bis
zur 6. Stufe. Kohlberg hat spater Vermutungen
gedulBert, es konne eine 7. Stufe geben, in der
moralische Urteile transzendental begriindet
werden. Systematisch ausgebaut wurde dieser
Aspekt von Kohlberg nicht; er nimmt jedoch an,
dass nur sehr wenige Menschen diese Stufe er-
reichen. Das Individuum der Stufe 7 sei erfillt
von universeller Liebe, Mitgefiihl oder Heiligkeit.
Kohlberg zitiert als Beispiele Jesus, Buddha, und
Gandhi.

Impulskontrolle und Moral

Menschen wollen Dinge. Das haben wir in den vor-
ausgehenden Kapiteln schon intensiv besprochen.
Wir haben gesehen, dass die Art der Entscheidung
fir oder gegen Dinge oder Verhaltensweisen von
verschiedenen Faktoren abhangen. Die moralische
Wahl ist ein Gesichtspunkt: Was darf oder soll ich
wahlen? Je nachdem, in welcher Entwicklungspha-



The corresponding skills that belong to the inner
‘landmarks’ are summarised under the technical
term ‘executive functions (EF)’:

e -Goal setting: What goals do | set myself? What
do | want to have / achieve? What do | focus my
attention on and when? Which goals are more
important to me, which are less important?
How do | set my goals? What sources of inspira-
tion do | have for setting my goals? Which cor-
rections do | accept and from whom?

e Planning and implementation structuring:
Which steps do | need/recognize in order to
achieve my goal? Can | recognize and plan the
right sub-steps? Am | familiar with aids, helpers
and help-activation processes? Do | have ways
of reviewing progress? Can | obtain feedback?
Can | correct mistakes?

e Ability to inhibit impulses: Can | use affect regu-
lation skills (see above) specifically to inhibit im-
pulses? Do | recognize the impulse that arises
and can | assess its intensity? Can | create a time
delay in situations with emerging “hot” reacti-
ons? Can | focus my impulse inhibition on my
goals and my planning/implementation?

e Self-motivation and self-reward skills: What do
| use to support my own process? What suppor-
tive impulses can | organize for myself? Do |
know when a goal has been achieved? Can | ap-
preciate my efforts? Can | plan breaks and reco-
gnize and appreciate transitions?

This brief description shows that EF draws on many
of the topics and areas that | have previously des-
cribed. Nevertheless, these are skills that have to
be learnt and practised in addition to their respecti-
ve basic themes, because a person does not have
them by themselves.

The task in counselling and therapy could therefore
be to constantly reconsider with clients what the
structure of the exercise of the will looks like and
which new didactic steps would be helpful.

And it requires patience to take into account the
fact that this learning also extends over a period of
time.
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se ein Mensch aktuell ist, werden sich die Grund-
entscheidungen dazu unterscheiden (auch wenn
die Ausfiihrung des Willens nicht immer der mora-
lischen Entscheidung entspricht ).

Aufgabe von Beratung und Therapie ist es sicher
nicht, moralische Entscheidungen FUR die Klienten
zu treffen. Vielmehr ist es unser ,,Job", unsere Klien-
ten darin zu unterstiitzen, die eigene moralische
Einstellung zu mentalisieren und gegebenenfalls
weitere Entwicklungsschritte zu gehen.

Willensdidaktik

Wir haben jetzt viele Faktoren kennengelernt, die
unseren Willen beeinflussen. Im Folgenden sollen
die ganz konkreten Schritte vorgestellt werden, die
ein Mensch tun kann oder tun sollte, um seinen
Willen umzusetzen.

Diese bei den meisten Menschen relativ unbewusst
ablaufenden Prozesse bilden sich in der sogenann-
ten ,Theory of Mind"“ ab, die wir Giber unser Verhal-
ten im Laufe der Kindheit entwickeln. Dabei han-
delt es sich um eine eigene innere ,mentale Land-
karte“, anhand der wir Aufgaben und Situationen
angehen (,,So mache ich das immer“). Die entspre-
chenden Fahigkeiten, die zu den inneren ,Land-
marken® gehoren, werden unter dem Fachbegriff
,exekutive Funktionen (EF)“ zusammengefasst:

e Zielsetzung: Welche Zielpunkte setze ich mir?
Was mochte ich haben / erreichen? Worauf
richte ich meine Aufmerksamkeit zu welchem
Zeitpunkt? Welche Ziele sind mir wichtiger, wel-
che weniger wichtig? Wie setze ich mir Ziele?
Welche Impulsgeber habe ich flir meine Zielge-
bung? Welche Korrekturen lasse ich von wem
zu?

e Planung und Umsetzungsstrukturierung: Wel-
che Schritte brauche/erkenne ich, um mein Ziel
zu erreichen? Kann ich die richtigen Unter-
schritte erkennen und planen? Kenne ich Hilfs-
mittel, Hilfspersonen und Hilfeaktivierungsab-
laufe? Verfiige ich liber Moglichkeiten, Verlaufe
zu Uberprifen? Kann ich mir Feedback einho-
len? Kann ich Fehler korrigieren?

e Fahigkeit zur Impulshemmung: Kann ich Affek-
tregulationsskills (s.0.) konkret zur Impulshem-
mung einsetzen? Erkenne ich den auftauchen-
den Impuls und kann ihn in seiner Intensitat
einschatzen? Kann ich in Situationen mit
auftauchenden ,heiBen“ Reaktionen eine zeitli-
che Verzogerung herstellen? Kann ich meine



Concluding considerations

My observations show that the process of develo-
ping the will is one of the processes that take place
over the entire lifespan.

We are in the process - perhaps each at a different
point - of learning, practising and experiencing suc-
cesses and failures together.

Furthermore, in my experience, the question arises
not only of how a healthy will function develops,
but also of where the will should ultimately be in-
volved.

Should we only use our will for what is individually
right and important or should we also orientate
ourselves towards the greater good of all people?
In the chapter on moral development, we read that
Kohlberg assumes that only a minority of adults re-
ach the post-conventional level at which they are
capable of making overarching moral decisions.
And for these people, too, some decisions will
certainly prove difficult due to an ethical universal
principle.

The biblical Christian view is reflected in Paul's re-
sponse to an accusation before the high council in
Jerusalem (Acts 5:29): ‘We must obey God rather
than men.’

This appeal can be found in many places in the Bi-
ble: we are asked not only to make morally sound
decisions, but rather to submit our entire will to
God. This is a fundamental movement of faith. We
may and should choose under ‘whose flag’ our will
organises its processes.

Of course, this decision is a deeply individual one:
each person is allowed to decide what should in-
form his or her will. However, experience shows
that we cannot not choose. Every person's will re-
ceives influence from some source, even if it is their
own ego...

Pastoral care, counselling and therapy are certainly
places where this position of the individual in a
framework of meaning becomes visible. For us psy-
cho-social helpers, this results in the difficulty of
repeatedly developing great awareness of the ten-
sion between individual choice and the joint work
on the ability to mentalise the effects of the choice
in question.
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Impulshemmung auf meine Zielsetzung und
meine Planung/Umsetzung ausrichten?

e Fahigkeiten zur Selbstmotivation und Selbstbe-
lohnung: Womit untersttitze ich selbst meinen
Prozess? Welche unterstiitzenden Impulse
kann ich mir organisieren? Bekomme ich mit,
wenn ein Ziel erreicht ist? Kann ich meine An-
strengung wiirdigen? Kann ich Pausen einpla-
nen und Uberginge erkennen und wiirdigen?

In der kurzen Beschreibung wird ersichtlich, dass
die EF auf viele der Themen und Bereiche, die ich
vorher beschrieben habe, zurlickgreifen. Trotzdem
handelt es sich um Fahigkeiten, die neben ihren je-
weiligen Grundthemen erlernt und gelibt werden
mussen, weil ein Mensch nicht von sich aus dar-
Uber verflgt.

Aufgabe in Beratung und Therapie kdnnte es also
sein, immer wieder neu mit Klienten zu tberlegen,
wie die Struktur der Willensaustibung aussieht und
welche didaktischen Schritte neu hilfreich waren.
Und es braucht die Geduld, das Wissen einzubezie-
hen, dass sich auch dieses Lernen tiber Prozesszeit-
raume hinweg zieht.

AbschlieBende Betrachtungen

Meine Ausflihrungen zeigen: Der Prozess, den Wil-
len zu entwickeln, gehort zu den Prozessen, die sich
liber die ganze Lebensspanne hinweg ziehen. Wir
sind darin - vielleicht an unterschiedlichen Stellen
- miteinander dabei, zu lernen, zu tGben und Erfol-
ge und Misserfolge zu erleben.

Darliber hinaus stellt sich meiner Erfahrung nach
nicht nur die Frage, wie sich eine gesunde Willens-
funktion entwickelt, sondern auch die, worin der
Wille letztlich eingebunden sein soll.

Sollen wir unseren Willen nur fiir das individuell
Richtige und Wichtige einsetzen oder uns auch an
einem Ubergeordneten Wohl aller Menschen ori-
entieren?

Im Kapitel zur Moralentwicklung hiel3 es, dass Kohl-
berg nur fiir eine Minderheit von Erwachsenen an-
nimmt, dass sie die postkonventionelle Ebene er-
reichen, auf der sie zu Ubergeordneten morali-
schen Entscheidungen fahig werden. Und sicherlich
werden auch fiir diese Menschen manche Ent-
scheidungen aufgrund eines ethischen Universal-
prinzips durchaus schwierig werden.

Die biblisch-christliche Anschauung spiegelt sich in
der Antwort Paulus auf eine Anklage vor dem Ho-
hen Rat in Jerusalem (Apg. 5,29): ,Man muss Gott
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mehr gehorchen als den Menschen.”

Diese Aussage findet sich im biblischen Befund an
vielen Stellen: Wir werden aufgefordert, nicht nur
moralisch sinnvolle Entscheidungen zu treffen, son-
dern vielmehr unseren ganzen Willen Gott zu un-
terstellen. Das ist eine grundlegende Glaubensbe-
wegung. Wir dirfen und sollen wahlen, unter ,wes-
sen Flagge“ unser Wille seine Prozesse gestaltet.
Natdrlich ist diese Entscheidung eine zutiefst indivi-
duelle: Jeder Mensch darf entscheiden, was seinen
Willen pragen soll. Allerdings zeigt die Erfahrung,
dass wir nicht nicht wahlen kénnen. Der Wille jedes
Menschen ist von irgendeiner Quelle mitbeein-
flusst und sei es vom eigenen Ego...

Seelsorge, Beratung und Therapie sind sicher Orte,
wo diese Einordnung des Menschen in einen Be-
deutungsrahmen sichtbar wird. Daraus ergibt sich
fir uns psychosoziale Helfer die Schwierigkeit, im-
mer wieder groBe Achtsamkeit zu entwickeln fir
die Spannung zwischen individueller Wahl und dem
gemeinsamen Erarbeiten der Fahigkeit, die Auswir-
kungen der jeweiligen Wahl mentalisieren zu kon-
nen.



The grave is empty
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The Will to Flourish: Reframing Suffering and Volition in Missional Therapy

Abstract

Building on and extending Kroll’s framework of the will, I highlight how voli-
tional capacity enables and sustains the will to flourish through meeting the
inherent psychological needs of autonomy, competence, and relatedness.
While commending Kroll's framing of will and moral imagination, | also criti-
que the limitations of traditional models like Kohlberg’s moral stages and
propose a more theologically grounded alternative: missional psychothera-
py. | drew from Paul’s ‘thorn in the flesh’ (2 Cor 12) and Kroll’s case study
(Ms. M.) to theorize how missional therapy reframes suffering as a site of
volitional growth and missional alignment. The proposed PLEA model of
missional therapy—Personalize, Locate, Engage, Apply—offers a therapeu-
tic arc for clients to reengage their will within the redemptive mission of
God. Ultimately, | argue in this paper that flourishing is not the absence of
struggle, but the activation of will in service of transcendent purpose, even
amid the crushing thorns of life.

Introduction

The will stands as one of the most enigmatic and yet indispensable con-
structs in understanding human behavior and flourishing. At its core, the vo-
lition or power to choose reflects an individual’s capacity to initiate and di-
rect action toward meaningful ends (Haggard, 2008). In fact, the foundation
of modern motivation science rests on the distinction between “why” peo-
ple act (their motives and goals) and “how” they convert those motives into
sustained action (their volitional capacities).

One of the most influential psychological science theories used to under-
stand human motivation and will is self-determination theory (SDT) (Deci &
Ryan, 1985; Ryan & Deci, 2000). SDT posits that human flourishing and mo-
tivation depends on the satisfaction of three basic psychological needs: au-
tonomy, competence, and relatedness. Autonomy refers to experiencing
oneself as the initiator of one’s actions; competence involves a sense of
mastery and efficacy; relatedness reflects the need for meaningful connec-
tion with others. Within this framework, will (the power to choose) and vo-
lition (the act of making choices) are expressions of autonomous motivati-
on. In other words, when individuals act in ways that are congruent with
their deeply held values or needs, they exhibit integrated forms of self-regu-
lation that align with their flourishing. In contrast, when action is controlled
by external pressures or internal coercions, volitional capacities may beco-
me fragile or fragmented. From the SDT framework, then, we can conceptu-
alize the will as the faculty or power to choose or make conscious choices
that align with our psychological needs of autonomy, competence, and rela-
tedness.

One of the most valuable contributions of Kroll’s (2025) article is its holistic
treatment of the will as both a developmental and relational construct. Kroll
resists the tendency to treat volition as a purely cognitive skill or biological
trait. Instead, she traces its emergence from early attachment relationships,
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emotional regulation capacities, and moral development. This systems-ori-
ented view echoes contemporary developmental science, where volition is
understood as shaped by an interaction between person and context over
time. The emphasis on the developmental and relational formation of will
does, to some degree, also aligns with SDT’s claim that supportive interper-
sonal environments foster autonomous functioning. For example, her dis-
cussion of self-love and Kolberg’s moral scaffolding provided by caregivers
parallels SDT's recognition that early caregiving shapes one’s motivational
orientation, preparing one for a lifetime of relationships. Autonomy-suppor-
tive parenting is shown to associate with stronger volitional regulation (Be-
nito-Gomez et al. 2020)), while controlling environments impair the interna-
lization of self-endorsed values (Grolnick & Ryan, 1989).

While SDT emphasizes psychological needs and the quality of motivation,
other theories such as Expectancy-Value Theories (Eccles & Wigfield, 2000,
2002) focus on the cognitive evaluations individuals make when deciding
whether to pursue a goal. Two key appraisals drive motivated behavior her-
e: (1) expectancy beliefs (i.e., confidence in one’s ability to succeed), and (2)
subjective task values (i.e., how important, interesting, or useful the task ap-
pears). In other words, these judgments inform whether a person will mobi-
lize their will to engage in action. Kroll’s notion of volitional paralysis, as ex-
emplified in her case study of Ms. M., illustrates how impaired expectancy
and devalued goals can undermine the exercise of will. Ms. M.’s anxiety,
avoidance, and immobilization reflect diminished efficacy beliefs and possi-
bly low valuation of the tasks at hand. Expectancy-Value Theory suggests
that interventions to rebuild Ms. M.’s will would require recalibrating both
her self-efficacy and the perceived value of the life transitions confronting
her. Importantly, Expectancy-Value frameworks highlight that volition is ra-
rely independent of context. Structural opportunities, social norms, and cul-
tural expectations directly influence how individuals evaluate their capabili-
ties and life options. Kroll gestures toward these realities by emphasizing
how early experiences, cultural-religious narratives, and family systems cre-
ate the ‘experiential space’ within which will develop.

Nonetheless, the treatment of moral development in Kroll's paper, while
useful, is overly dependent on Kohlberg’s stage model without engaging
more contemporary or culturally sensitive accounts of moral formation.
Kohlberg’s theory, though foundational, has been critiqued for privileging
Western, individualist conceptions of morality and for underemphasizing re-
lational, justice, and virtue dimensions of ethical development (Crittenden,
2005; Locle, 1979; Snarey, 1985). While the overemphasis on Kohlberg’s
framework may be positioning the paper for a Western audience, Kroll did
a good job in situating the will within a distinctively Christian anthropology,
which emphasizes the imago Dei and the intrinsic dignity of persons. Given
the positioning of Kroll’s paper, | seek to answer the following two questions
in response to Kroll’s paper:

1. What happens when our will does not reflect the Missio Dei promise as
the people sent by God in the world?

2. How does Paul’s ‘thorn in the flesh’ in 2 Corinthians 12 enrich and inform
our understanding of the tension between one’s will and the mission of God?
3. How can we regulate our action to participate in the mission of God de-
spite our life’s challenging stories?
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This is pertinent especially given that volition, in control theory (see Carver
& Scheier, 2001), involves sustained self-regulation across time and chan-
ging circumstances. Thus, can life span changes challenge the inherent na-
ture of one’s sense of autonomy, competence or mastery, and relations-
hips? When these psychological needs, fundamental for powering their will,
are disrupted due to life’s circumstances, what is the missional hope thereof
for such individuals?

The Bridge Between Motivation and Missional Action: A Case of Paul’s
Thorn as Volitional Homeostasis

In the psychology of action literature, the Rubicon model draws a line bet-
ween motivation and volition, and between contemplating a goal and com-
mitting to act (Heckhausen, 2007). While motivation concerns deliberation,
volition entails the gritty, ongoing regulation of behavior through fluctuating
circumstances. Gollwitzer (1999) and subsequent research (see Gollwitzer &
Sheeran, 2006) demonstrate that action planning and implementation in-
tentions serve as psychological scaffolding that transforms good intentions
into sustained action. Theologically, this distinction between motivation and
volition echoes Kroll’s ‘didactics of the will,” which roots volitional develop-
ment within a Christian anthropology of the imago Dei, which is the belief
that humans are image-bearers of a volitional God. Still a critical question
persists: What happens when our will no longer aligns with the missio Dei
(our participation in the redemptive work of God in the world; Counted et
al., 2024), especially when life’s pain and struggles threaten to derail our
sense of purpose?

To explore this tension, | turn to Paul’s testimony in 2 Corinthians 12, where
he speaks of a ‘thorn in the flesh,” which, according to Paul, was a persistent
affliction allowed by God. While Paul pleads for relief, God’s answer is para-
doxical: “My grace is sufficient for you, for my power is made perfect in
weakness” (2 Cor 12:9, NIV). Paul interprets the thorn not as a punishment,
but as a divine provision with three functional purposes. First, it was to re-
tain his humility and keep him grounded despite his revelations. Paul opens
this passage with a reference to “surpassingly great revelations” (2 Cor
12:7), likely alluding to his mystical experiences; perhaps even the third-
heaven encounter described earlier in the chapter. Such spiritual elevation
could easily have bred arrogance or a sense of superiority. Instead, Paul
says, “Therefore, in order to keep me from becoming conceited, | was given
a thorn.” The thorn served as a counterweight to spiritual pride. One could
say that it was a regulatory measure against ego inflation. In psychological
terms, such ‘weight’ functions like a corrective feedback loop in control
theory (Carver & Scheier, 2001), recalibrating Paul’s self-perception whene-
ver his spiritual status might tempt him toward self-exaltation. God placed
within Paul’s life a boundary—an unresolved tension—precisely so that his
giftedness would not devour his groundedness.

Second, the thorn was to remind Paul of his fragile humanity. His letters
often reveal his dual identity: strong apostle, yet very human. He speaks of
despairing “even of life itself” (2 Cor 1:8), of being “persecuted, but not
abandoned” (2 Cor 4:9). The thorn, then, was not simply about humbling
Paul, but also about reminding him he was human—mortal, vulnerable, fini-
te. He could heal others, yet not himself. He could cast out demons, but not
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this one. The thorn embodied that theological paradox: a man with divine
power still needing divine mercy. In doing so, it helped Paul form a sense of
humanity, which anchored his authority in weakness rather than domi-
nance. Lastly, the thorn was ‘given’ to Paul to restore his homeostasis and
maintain his spiritual and psychological equilibrium amid the extremes of
success, pain, and calling. The most fundamental function of the thorn, ar-
guably, is homeostatic. Homeostasis in drive reduction theory is the body'’s
ability to maintain internal stability amid external change (Goldstein, 2019;
Stagner, 1961). Paul was a man in motion; he was planting churches, endu-
ring persecution, writing epistles to the church, undergoing imprisonments,
and navigating both divine ecstasy and social rejection. In such extremes
(e.g., visions and beatings, miracles and sleepless nights) Paul could have
become psychologically imbalanced, swinging between euphoria and de-
spair. The thorn became God'’s tool for calibrating Paul’s soul and motivati-
on, keeping him from spiritual and emotional burnout.

Therefore, the thorn functions as a form of divine regulation, a way to an-
chor Paul’s will to God’s mission through his struggles, not despite it. Rather
than disengage, Paul reframes the thorn as a portal for God’s power to be
revealed through him. We see here a volitional homeostasis at work. In
other words, there was a spiritual regulation that not only motivates Paul to
focus on God but allows him to persist in his mission even when personal
strength is depleted.

This vision is foundational for missional psychotherapy (Counted et al.
2024), which seeks to integrate the challenges of personal history into the
greater arc of God’s redemptive story. | have proposed a framework of mis-
sional therapy, which unfolds within a fourfold process that mirrors this
transformation: Personalize, Locate, Engage, Apply (PLEA). This process
starts with personalizing the story of God. With the help of the Christian
mental health professional, clients begin by naming their experiences, inclu-
ding wounds and ‘thorns,” while recognizing that these are not outside the
scope of divine attention. And like Paul, they are invited to see their strug-
gles not as disqualifications but as doorways into greater divine missional
purpose. Second is to locate ourselves in God’s grand narrative. At this task,
clients explore where their story intersects with the larger missio Dei. The
thorn, rather than being erased, becomes a theological and existential coor-
dinate that locates them within the divine narrative of grace. At the third
task, the client is encouraged to engage their struggles through the missio-
nal story of God. This starts ultimately by engaging the Will of God. With this
engagement phase, clients are guided into volitional activation. At this pha-
se, they can develop spiritual practices, goal-setting habits, and psychologi-
cal flexibility to enact God'’s call through suffering, not in spite of it. At the
final task, the clients are invited to apply the missional story of God to their
story by living out their faith by turning outward, e.g. through serving, lea-
ding, witnessing. Their pain becomes testimony, their weakness becomes
strength, and their story becomes part of the redemptive healing work of
God in the world.

In this light, Paul’s thorn became more than a metaphor. It was actually a
model for how God uses affliction not to silence our calling but to regulate
it and shape us into instruments of grace. Missional psychotherapy echoes
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this very vision and offers a therapeutic framework that honors both the
psychological complexity of volitional struggle and the theological promise
that God’s power is made perfect in our weakness (Counted et al., 2024).
Flourishing, then, is not the absence of struggle, but the presence of divine
purpose within it.

Towards Flourishing and Will in Missional Therapy

Kroll’'s framework presupposes a developmental arc that may not account
for discontinuities or nonlinear growth. People do not always progress stea-
dily toward maturity. Life’s thorns such as setbacks, trauma, and health dis-
ruptions can destabilize volitional functioning and psychological needs even
in highly competent individuals. Flourishing, then, requires not only learning
to exert will but also learning to re-engage it after failure. The formation and
exercise of the will are not simply technical skills that allow individuals to
complete tasks. They are central to what it means to flourish as a person. To
understand this link, we must then connect Kroll's emphasis on volitional
development with broader frameworks of human flourishing. Both theology
and motivation science offer overlapping insights that help explain how the
ability to exert will support a full, meaningful, and flourishing life.

At its most basic, Christian flourishing involves living well across multiple di-
mensions of abundant life—happiness/contentment, meaning, health, cha-
racter, relationships, stewardship (Counted et al., 2025). It is not simply
about feeling good or achieving success but becoming fully alive, realizing
one’s potential in alignment with both individual values and the common
good (Counted, 2025; Long et al., 2025). Volition plays an important role in
each of these dimensions of a flourishing Christian life. However, the first
and most obvious connection between volition and Christian flourishing lies
in agency. Human beings need to experience themselves as capable actors
who can make choices, set goals, pursue values, and adjust to changing cir-
cumstances. Without a functioning will, individuals struggle to move toward
valued ends. Kroll’s framework helps make this visible. Ms. M’s stagnation is
not due to a lack of desire but to a breakdown in her ability to translate de-
sire into action whereas for Paul, his thorn led to finding a missional purpose
that strengthens his resolve to transform his story of thorn to a story of
grace. Ms. M’s paralyzing anxiety reflects a collapse of agency and misali-
gnment with God’s missional purpose, a common experience for those fa-
cing overwhelming transitions or major life disruptions.

From the perspective of motivation science, agency, and by extension, the
will, is closely tied to the satisfaction of psychological needs. According to
Self-Determination Theory, people thrive when they experience autonomy
(i.e., able to make choices aligned with their values), competence (i.e., able
to effectively act), and relatedness (i.e., feeling connected to others). But
will is more than a psychological mechanism. It has a missional dimension
that is rarely talked about. Within the framework of missional psychothera-
py (Counted et al., 2024), the will is shaped and summoned through a four-
fold process: Personalize, Locate, Engage, Apply (PLEA). This model provides
aredemptive path that reframes volition as not just self-directed but aligned
with the redemptive mission of God.

For individuals like Ms. M, early life experiences often fracture the foundati-
ons of healthy volition. In the Personalize task of missional therapy, the pro-
cess begins with naming these disruptions—not to pathologize them but to
draw them into the light of divine concern. Wounds, weaknesses, and what
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Paul called “thorns” are not outside God’s awareness (2 Cor 12:7-10). Rat-
her than treating them as deficiencies to be overcome, this stage invites cli-
ents to see their histories as the raw material of divine transformation. The
will, in this stage, is not yet fully formed, but tentative, fragile, and sear-
ching. But by locating personal pain within God’s story, even brokenness
begins to hint at purpose.

The second take is to Locate, which repositions the individual within the
grand narrative of the missio Dei (Counted et al., 2024). In this task, we be-
gin to reinterpret our lives not as random or wasted but as situated within a
broader spiritual arc (Bosch, 2011). Volition becomes rooted not just in psy-
chological resources but in theological orientation. The thorn becomes a
marker of where one’s story intersects with God's redemptive mission. This
reframing fosters meaning-making, especially in the face of suffering becau-
se when people are able to locate their pain within a sacred framework,
their capacity for volitional action increases (Pargament, 2013). They no lon-
ger strive alone but with the knowledge that their striving is tethered to
something eternal.

The third task is to Engage. This is where the will comes alive. Engagement
is not just about behavioral activation. It is the spiritual and volitional prac-
tice of saying ‘yes’ to God in the face of hardship. Kroll’s (2025) emphasis on
self-regulation is vital here, but missional therapy goes even further. Enga-
gement means discerning and enacting God’s will, even when the personal
cost is high. It is where the will matures through practice: setting goals, de-
laying gratification, resisting despair, and remaining faithful in adversity
(Baumeister & Vohs, 2007). The will, then, is not formed in the absence of
suffering but through engagement with it. Missional engagement teaches
that it is not in spite of our thorns but through them that we embody the
call of God (Counted et al., 2024).

The final task is Apply—the outward expression of inward transformation.
This is where flourishing manifests not as a static trait but as a lived testim-
ony. In other words, will, at this phase, becomes witness. Individuals are in-
vited to turn their healed pain into redemptive stories of purpose, serving
others, leading from weakness, and living out their faith with integrity
(Counted et al., 2024). In this phase, the will becomes embodied, not abs-
tract; it is no longer a theoretical strength but a lived capacity to enact God’s
mission in daily life. This is the essence of self-transcendent motivation, with
the primary goal of living as a vessel of divine love and justice and not for
oneself (Koltko-Rivera, 2006).

From the missional perspective, volition is central to the abundant life and
Christian flourishing because it connects meaning with movement. It
bridges the gap between belief and behavior, values and action, theology
and therapy. Missional therapy teaches that people flourish when their will
is aligned not merely with personal goals but with transcendent missional
purpose. And this purpose is not just any higher aim, but rather is participa-
tion in the healing, reconciling work of God in the world (Counted et al.,
2024).

Nonetheless, flourishing requires the ability to navigate moral complexity.
The will is not only about choosing goals but about choosing rightly. As Kroll
emphasized, volitional maturity includes the courage to act with moral inte-
grity, even when values conflict or consequences are uncertain. Missional
therapy echoes this very moral imperative, inviting individuals to cultivate
the kind of missional wisdom that can discern and do the good, even when
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it is costly. Perhaps this is where missional discernment and volitional
strength converge to form moral agency.

Therefore, volition and flourishing must be seen as developmental, not sta-
tic. The will grows through stages, whether through hardship, failure, sup-
port, or grace. It is a muscle trained over time, and a missio Dei framework
honors this journey by offering a redemptive arc rather than a prescriptive
checklist. As proposed in earlier pages, missional therapy invites individuals
to have volitional motivation that is not forged in ease but in the crucible of
missional purpose. In this sense, will becomes both the pathway to missio-
nal flourishing and the fruit of a flourishing abundant life.

Conclusion

In conclusion, the exercise of will is a central driver of human flourishing. It
empowers individuals to pursue meaningful goals, adapt to adversity, regu-
late emotions, act with moral integrity, and align their lives with transcen-
dent purposes. Kroll’'s framework, though it can be enriched by additional
theoretical and empirical insights, rightly places volition at the heart of both
psychological health and spiritual maturity. Therefore, Christian flourishing
is not the absence of struggle but the presence of willful, purposeful enga-
gement with life under God. Through the framework of missional therapy,
the will is dignified, restored, and aligned with God’s missional mandate. It
becomes a way of participating in God’s healing mission in the world by star-
ting with one’s own story, one person at a time.
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Hope for change

Strengthening and resilience with a growth mindset
Changeandgrowthare possible whenpeoplebelieve
that they can develop skills, learn from mistakes
andstartafreshamidstdoubts. Adynamicself-image
is an important resource, particularly in education,
but also in therapy and counselling.

What is a growth mindset, how does it influence
our thoughts and actions and can this attitude be
learnt? And is this concept also helpful for therapists
and counsellors in promoting personal growth, re-
silience and spiritual life? Growth mindset is one
of the most influential psychological concepts of
recent decades in the fields of education, psycho-
therapy and personal development. It was signifi-
cantly shaped and researched by the American psy-
chologist Carol Dweck. In the 1980s, she examined
the research question of why some students with
comparable prerequisites are more concerned with
proving their abilities, while others are more con-
cerned with improving them. This led Dweck to
describe different ways of thinking about our abili-
ties, which she later named the ‘fixed mindset’
and the ‘growth mindset’.

What is a growth mindset?

Dweck's work makes it clear that people are able
to change their intelligence, abilities and even per-
sonality through their attitudes and beliefs. Growth
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Hoffnung auf Veranderung

Mit Growth Mindset zu Wachstum und Resilienz
Veranderung und Wachstum sind mdglich, wenn
Menschen daran glauben, dass sie Fahigkeiten ent-
wickeln, aus Fehlern lernen und im Zweifel ganz neu
anfangen kdnnen. Besonders in der Erziehung, aber
auch in Therapie und Seelsorge ist das dynamische
Selbstbild eine wichtige Ressource.

Was ist ein Growth Mindset, wie beeinflusst es unser
Denken und Handeln und kann man diese Haltung
erlernen? Und ist dieses Konzept auch flir Therapeu-
ten und Seelsorger hilfreich, um personliches Wachs-
tum, Resilienz und geistliches Leben zu fordern?
Wachstumsdenken oder Growth Mindset! ist eines
der einflussreichsten psychologischen Konzepte der
letzten Jahrzehnte in den Bereichen Bildung, Psycho-
therapie und persénlicher Entwicklung. Es wurde
mafBgeblich von der amerikanischen Psychologin Ca-
rol Dweck gepragt und erforscht. Sie setzte sich in
den 1980er Jahren mit der Forschungsfrage ausein-
ander, warum es manchen Studierenden mit ver-
gleichbaren Voraussetzungen mehr darum geht, ihre
Fahigkeiten zu beweisen, wahrend es anderen wich-

1 In der Deutschen Fachliteratur wird ,Growth Mindset*
oft auch mit ,,dynamisches Selbstbild“ Gibersetzt. ,Fixed
Mindset" wird als ,statisches Selbstbild“ ins Deutsche
Ubertragen. Im vorliegenden Artikel werden meist die
englischen Begriffe genutzt.
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mindset describes a way of thinking in which people
believe that they can develop their basic skills
through hard work, targeted learning and perse-
verance. A person with this mindset is convinced
that failures and setbacks are not final judgements
on their abilities, but opportunities to learn and
grow. This leads to a greater willingness to accept
challenges and learn from mistakes. Ultimately, this
attitude contributes to becoming more resilient in
stressful or difficult situations. This contrasts with
the fixed mindset. People with a static self-image
seetheirintelligence and talents as fixed and assume
that these abilities cannot be changed significantly.
As a result, such people tend to avoid challenges,
are afraid of mistakes and failures and are less
likely to develop further.

Even if the descriptions of the two basic attitudes
sound rather generalised, we can have different
mindsets in different areas of our lives - for example,
a growth mindset in relation to our ability to learn
in a professional context and a fixed mindset in
relation to our relationship skills. A growth mindset
can be learnt - and it pays off when people move
into the growth zone in different areas of their
lives.

Research results regarding the growth mindset
The concept of the growth mindset has far-rea-
ching implications in areas such as education, wor-
king life, sport and psychotherapy. One of the best-
known studies by Dweck and Mueller investigated
how different types of praise affect children's beha-
viour. Children who were praised for their efforts
were more likely to show a growth mindset, while
those who were praised for their intelligence ten-
ded to develop a fixed mindset. The children with a
growth mindset enjoyed learning more, were wil-
ling to take on more difficult tasks and regarded
failure as part of the learning process. Another im-
portant experiment by Blackwell, Trzesniewski and
Dweck showed that students who learnt the con-
cept of a growth mindset in a workshop experi-
enced a significant improvement in their academic
performance over time. These studies show that
the assumption that one can expand one's skills
and knowledge leads to higher motivation, increa-
sed effort and better results.

Further research confirmed that people with a
growth mindset take on more challenges, are more
resilient in difficult situations and use other people
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tiger ist, sie zu verbessern® Dies fiihrte Dweck zur
Beschreibung von unterschiedlichen Denkweisen
Uber unsere Fahigkeiten, welche spater von ihr als
,Fixed Mindset und ,Growth Mindset" benannt
wurden?®.

Was ist ein Growth Mindset?

Dwecks Arbeiten verdeutlichen, dass Menschen
durch ihre Einstellungen und Uberzeugungen in der
Lage sind, ihre Intelligenz, Fahigkeiten und sogar Per-
sonlichkeit zu verandern. Growth Mindset be-
schreibt eine Denkweise, bei der Menschen daran
glauben, dass sie ihre grundlegenden Fahigkeiten
durch harte Arbeit, gezieltes Lernen und Ausdauer
entwickeln kdnnen. Eine Person mit dieser Grundhal-
tung ist Gberzeugt davon, dass Misserfolge und Riick-
schlage keine endgiiltigen Urteile tiber ihre Fahigkei-
ten darstellen, sondern Chancen zum Lernen und
Wachsen sind. Das flihrt zu einer grof3eren Bereit-
schaft, Herausforderungen anzunehmen und aus
Fehlern zu lernen. Letztlich tragt diese Haltung dazu
bei, in stressigen oder schwierigen Situationen wi-
derstandsfahiger zu werden.

Im Gegensatz dazu steht das Fixed Mindset. Men-
schen mit einem statischen Selbstbild betrachten
ihre Intelligenz und Talente als festgelegt und gehen
davon aus, dass diese Fahigkeiten nicht wesentlich
verandert werden konnen. Das kann dazu fihren,
dass solche Menschen Herausforderungen eher ver-
meiden, Angst vor Fehlern und Misserfolgen haben
und sich weniger stark weiterentwickeln.

Auch wenn die Beschreibungen der zwei Grundhal-
tungen recht pauschal klingen, kénnen wir in unter-
schiedlichen Bereichen unseres Lebens verschiedene
Mindsets - etwa ein Growth Mindset im Bezug auf
unsere Lernfahigkeit im beruflichen Kontext und ein
Fixed Mindset im Bezug auf unsere Beziehungsfahig-
keiten - haben. Ein Growth Mindset ist erlernbar -
und es lohnt sich, wenn sich Menschen in den ver-
schiedenen Lebensbereichen in die Wachstumszone
begeben.

Forschungsergebnisse zum Growth Mindset
Das Konzept des Growth Mindsets hat weitreichende



as mentors and resources to develop their skills and
attributes.! They also experience less stress.? A stu-
dy with adolescents showed that a growth mindset
is associated with significantly better mental he-
alth.®

People with a fixed mindset, on the other hand,
tend to rely on their status quo and avoid challen-
ges. When they fail, they often interpret this as
evidence of their fixed inability. This not only leads
to a reduced willingness to learn, but also to emoti-
onal setbacks. The fear of being incapable often
prevents them from learning from their mistakes.
Ultimately, this can lead to a kind of self-sabotage.*

Growth in faith

The principles of the growth mindset can be linked
to biblical statements and the Christian faith in ge-
neral, as spiritual and personal growth also play an
important role there. This growth is not seen as
something static, but as a continuous process of
drawing closer to Christ. In this context, the chal-
lenges and trials in life can be seen as opportunities
for further development in order to promote a de-
eper, more intensive relationship with God. Peter,
for example, writes of trials that lead to a proven
faith that pays off.’> The Bible offers a wealth of
concrete and symbolic images that describe a
growth-orientated and fruitful life of faith. We read
about growth in the love that should overflow in
us,® about wise people who are willing to learn” and
about the wonderful virtues that mature in us as
fruits of the spirit.®

We encounter images of fruit-bearing vines’ and
trees, 0 of the enlargement of our tent* and spiri-
tual nourishment that corresponds to our level of
growth in faith.?
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Implikationen in Bereichen wie Bildung, Arbeitsle-
ben, Sport und Psychotherapie. Eine der bekanntes-
ten Studien von Dweck und Mueller* untersuchte,
wie sich unterschiedliche Arten von Lob auf das Ver-
halten von Kindern auswirkt. Kinder, die flir ihre An-
strengungen gelobt wurden, zeigten darauf haufiger
ein Growth Mindset, wahrend diejenigen, die fiir ihre
Intelligenz gelobt wurden, tendenziell ein Fixed
Mindset entwickelten. Die Kinder mit einem Growth
Mindset zeigten mehr Freude am Lernen, waren be-
reit, sich schwierigeren Aufgaben zu stellen, und be-
trachteten Misserfolge als Teil des Lernprozesses. Ein
weiteres wichtiges Experiment von Blackwell, Trzes-
niewski und Dweck’ belegte, dass Schiilerinnen und
Schiiler, die in einem Workshop das Konzept des
Growth Mindsets erlernten, liber die Zeit eine signi-
fikante Verbesserung ihrer akademischen Leistungen
erfuhren. Diese Studien zeigen, dass die Annahme,
man kdnne seine Fahigkeiten und sein Wissen erwei-
tern, zu héherer Motivation, gesteigerter Anstren-
gung und besseren Ergebnissen fiihrt.

Weitere Forschungsergebnisse bestatigten, dass
Menschen mit einem Growth Mindset mehr Heraus-
forderungen annehmen, in schwierigen Situationen
widerstandsfahiger sind und andere Menschen als
Mentoren und Ressourcen nutzen, um ihre Fahigkei-
ten und Eigenschaften zu entwickeln®. Zudem erle-
ben sie weniger Stress’. Eine Studie mit Adoleszenten
zeigte, dass ein Growth Mindset mit signifikant bes-
serer psychischer Gesundheit assoziiert ist®.
Menschen mit einem Fixed Mindset hingegen neigen
dazu, sich auf ihren Status quo zu verlassen und
Herausforderungen eher aus dem Weg zu gehen.
Wenn sie scheitern, interpretieren sie das oft als
Beweis fiir ihre festgelegte Unfahigkeit. Dies flihrt
nicht nur zu einer geringeren Lern-bereitschaft,
sondern auch zu emotionalen Riick-schlagen. Die
Angst, unfahig zu sein, hindert sie oft daran, aus



Everything is aimed at making us more and more
like Jesus.!® We see Noah, Gideon, Esther, Ruth and
many other heroes of faith facing great challenges
and tackling them with God's help. And sometimes
we too face a ‘giant’, but we can trust that overco-
ming challenges will ultimately serve us for the
best.’* The growth mindset is in line with biblical
principles and is also reflected in central Christian
themes such as forgiveness, grace and redemption.
We are called to learn from our mistakes (keyword:
repentance) and to trust that God will help us to
grow. Paul writes in Philippians that he is not yet
perfect and that he is striving towards the goal of
reaching his heavenly calling in Jesus.® The goal for
him is not to be perfect, but to grow continually in
faith.

The biblical statement that people are created in
the image of God also links the growth mindset to
faith.1® This ascribes to people an immeasurable
potential for transformation and renewal. A fixed
mindset contradicts this idea, as it limits a person's
development opportunities. The growth mindset,
on the other hand, invites people to allow themsel-
ves to be continuously moulded according to God's
plan and to become an ever more perfect expressi-
on of divine creation.

Growth mindset in the upbringing

Childhood and adolescence offer many opportuni-
ties to shape and cultivate a growth mindset. Stu-
dies show that the behaviour and language of pa-
rents and teachers play an important role in the
development of a growth mindset. In 2013, Dweck
and colleagues replicated the findings of previous
studies that praise for effort - as opposed to praise
for ability - encourages children to develop a grow-
th mindset.” A child who is praised for effort deve-
lops greater perseverance and learns to view set-
backs as opportunities for improvement. In con-
trast, when parents emphasise a child's talents and
innate abilities, this often leads to a fixation on
what the child can already do and they can develop
a fear of failure.
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ihren Fehlern zu lernen.
Letztlichkann daszu einer Art Selbstsabotage flihrens.

Wachstum im Glauben

Die Prinzipien des Growth Mindsets lassen sich mit
biblischen Aussagen und dem christlichen Glauben
im Allgemeinen verbinden, denn auch dort spielen
geistliches und personliches Wachstum eine wichtige
Rolle. DiesesWachstumwird nicht als etwas Statisches
angesehen, sondern als kontinuierlicher Prozess der
Annaherung an Christus. Die Herausforderungen und
Prifungen im Leben

kénnen in diesem Zusammenhang als Gelegen-
heiten zur Weiterentwicklung betrachtet werden,
um eine tiefere, intensivere Beziehung zu Gott zu
fordernSoschreibtbeispielsweisePetrusvonPriifungen,
die zu einem bewahrten Glauben fiihren, welcher
sich auszahlt®.

Die Bibel bietet eine Fiille an konkreten und symboli-
schen Bildern, die ein wachstumsorientiertes und
fruchtbares Leben im Glauben beschreiben. Wir le-
sen von Wachstum in der Liebe, die in uns Uberflie-
Ren soll'!, von weisen, lernwilligen Menschen!? und
von den wunderbaren Tugenden, die als Friichte des
Geistes in uns reifen’®. Wir begegnen Bildern von
fruchttragenden Reben'* und Biumen?®, von der
VergroRerung unseres Zeltes und geistlicher Nah-
rung, die unserem Wachstumsstand im Glauben ent-
spricht?. Alles zielt darauf ab, dass wir Jesus immer
shnlicher werden8. Wir sehen Noah, Gideon, Esther,
Ruth und viele andere Glaubensheldinnen und -hel-
den, wie sie vor groBen Herausforderungen stehen
und diese mit Gottes Hilfe anpacken. Und manchmal
stehen auch wir vor einem ,Riesen®, doch wir kon-
nen darauf vertrauen, dass iberwundene Herausfor-
derungen uns letztlich zum Besten dienen'’. Das
Growth Mindset ist im Einklang mit biblischen Prinzi-
pien und findet sich auch in zentralen christlichen
Themen wie Vergebung, Gnade und Erlésung wieder.
Wir sind dazu aufgerufen, aus Fehlern zu lernen



Carol Dweck writes about education in her book:
‘The best thing parents can do is to teach their
children to love challenges, to be fascinated by mi-
stakes, to enjoy striving and to keep learning.’'®

In schools where a growth mindset is consciously
encouraged, students develop a greater curiosity
for learning and are more willing to take on challen-
ges. Practices such as metacognitive learning stra-
tegies and fostering the realisation that mistakes
are valuable learning opportunities promote this
mindset in young people. This is a valuable long-
term investment, as a growth mindset promotes
not only academic success, but also emotional and
social maturation.

Growth mindset in psychotherapy and counselling
A growth mindset can also be applied in therapeu-
tic and counselling settings, as it inspires hope that
growth and change are possible even in the face of
major challenges. The principles of the growth
mindset are even fundamental if we are to be able
to assume that psychotherapeutic treatment is be-
neficial at all. If growth and change were not possi-
ble and could not be promoted, psychotherapy and
counselling would be largely useless.

Nevertheless, it is always helpful, even for experi-
enced therapists, to realise that people are capable
of learning, developing and changing and therefore
do not have to remain fixated on their weaknesses,
diagnoses and setbacks. The findings of mindset
research are particularly hopeful in this context, as
even deeply rooted, unhelpful life patterns (e.g.
through schema therapy?!’) can be changed and
people can learn to courageously face their fears
and challenges and learn new constructive strate-
gies. Research shows that people can experience
growth and a more conscious approach to their
own values, strengths and limits even after very
stressful life events - if they actively deal with them.
This is described as ‘post-traumatic growth’.2°

www.heilsamebeziehungen.com
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(Stichwort Umkehr/BuRRe) und darauf zu vertrauen,
dass Gott uns hilft, zu wachsen. Paulus schreibt im
Philipperbrief, dass er noch nicht vollkommen ist und
sich nach dem Ziel ausstreckt, seine himmlische Be-
rufung in Jesus zu erreichen®. Das Ziel liegt fur ihn
nicht darin, perfekt zu sein, sondern fortwahrend im
Glauben zu wachsen.

Die biblische Aussage, dass Menschen nach dem Bilde
Gottes geschaffen sind, verbindet ebenfalls das Grow-
th Mindset und den Glauben?!. Damit wird dem Men-
schen ein unermessliches Potenzial zur Transforma-
tionundErneuerungzugeschrieben. EinFixed Mindset
widerspricht dieser Vorstellung, da es die Entwick-
lungsmoglichkeiten eines Menschen limitiert. Das
Growth Mindset hingegen ladt dazu ein, sich konti-
nuierlich nach Gottes Plan formen zu lassen und zu
einem immer vollkommeneren Ausdruck der gottli-
chen Schopfung zu werden.

Growth Mindset in der Erziehung

Die Kindheit und Jugend bietet viele Chancen, um ein
Growth Mindset zu pragen und zu kultivieren. Studi-
en zeigen, dass das Verhalten und die Sprache von
Eltern und Lehrkraften eine wichtige Rolle bei der
Entwicklung eines Growth Mindsets spielen. Dweck
und Kollegen replizierten 2013 die Ergebnisse friihe-
rer Studien, dass Lob flir Anstrengung - im Gegen-
satz zu Lob fiir Fahigkeiten - Kinder dazu ermutigt,
ein wachstumsorientiertes Denken zu entwickeln?2.
Ein Kind, das flir seine Anstrengung gelobt wird, ent-
wickelt eine groBere Ausdauer und lernt, Riickschla-
ge als Chance zur Verbesserung zu betrachten.
Wenn Eltern hingegen die Talente und angeborenen
Fahigkeiten eines Kindes in den Vordergrund stellen,
flhrt dies oft zu einer Fixierung auf das, was das Kind
bereits kann, und es kann eine Angst vor dem Schei-
tern entwickeln.

Carol Dweck schreibt tiber Erziehung in ihrem Buch:
,Das Beste, was Eltern tun kénnen, ist, ihren Kindern
beizubringen, Herausforderungen zu lieben, sich von
Fehlern faszinieren zu lassen, Freude an Anstrengun-
gen zu haben und weiterhin zu lernen.“?3

In Schulen, in denen ein Growth Mindset bewusst
gefordert wird, entwickeln die Schiilerinnen und
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Patients who believe in the success of their efforts
in therapy processes and expect improvement
often develop more resilience and perseverance in
dealing with their problems. Dweck's findings sug-
gest that people who are convinced that they can
change their thought patterns and behaviours en-
gage more easily in therapeutic processes and
achieve longer-term improvements. A person with
a static self-image can end up in a blind alley if they
believe that deep-rooted issues such as anxiety,
depression or relationship problems cannot be
changed. This can encourage feelings of helpless-
ness and stagnation and suggest the unhelpful
conclusion that someone is ‘a lost cause’. A thera-
peutic professional can help to teach the concept of
growth mindset in order to strengthen self-efficacy
and the willingness to change. It is helpful if the
professional is familiar with the growth mindset
and the power of growth and change. A growth
mindset can then promote hope and a perspective
for change in both those affected and professio-
nals.

Practical steps to promote a growth mindset

A growth mindset can be trained in many different
ways. Here are some practical approaches that can
help to promote this frame of mind:

> |t is worth seeking out challenges and confronting
your current skills with the question ‘How can |
improve?’ Phrases such as ‘I can't do this yet’ ins-
tead of ‘I'm not good at this’ can change our attitu-
de.

e Appreciate your own efforts when a task is diffi-
cult. ‘The harder | have to work, the more chan-
ces | have to improve.

e ‘Every per cent is something’ as an attitude
when evaluating progress.

e Mistakes are to be expected and are opportuni-
ties to learn. ‘If | don't make mistakes, | haven't
challenged myself enough’

e Other people are valuable resources. Construc-
tive comparison with them. ‘How can | learn
from other people, their experiences and their
feedback?’ ‘How did they manage that?’

e |t's all about the fundamental willingness to
continuously develop, learn new skills and
grow.
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Schiiler eine groRere Neugierde am Lernen und zei-
gen mehr Bereitschaft, sich Herausforderungen zu
stellen. Praktiken wie metakognitive Lernstrategien
und das gezielte Fordern der Einsicht, dass Fehler
wertvolle Lernmoglichkeiten darstellen, fordern die-
ses Mindset bei jungen Menschen. Dies ist eine wert-
volle langfristige Investition, da ein Growth Mindset
nicht nur akademischen Erfolg, sondern auch emoti-
onale und soziale Reifung fordert.

Growth Mindset in Psychotherapie und Seelsorge
Ein Growth Mindset kann auch im therapeutischen
und seelsorgerlichen Bereich angewendet werden,
da es Hoffnung weckt, dass auch bei groBen Heraus-
forderungen Wachstum und Veranderung moglich
sind. Die Prinzipien des Growth Mindset sind sogar
grundlegend, um (iberhaupt von einem Nutz-en einer
psychotherapeutischenBehandlungausgehenzukon-
nen.WennWachstumundVerander-ungnichtméglich
und forderbar waren, ware Psychotherapie und Seel-
sorge mehrheitlich nutzlos. Dennoch ist es auch fiir
erfahrene Therapeutinnen und Therapeuten immer
wieder hilfreich, sich bewusst zu machen, dass Men-
schen lernfahig sind, sich entwickeln und verandern
konnen und so nicht auf ihre Schwachen, Diagnosen
und Riickschlage fixiert bleiben miissen. Die Erkennt-
nisse der Mindsetforschung sind in diesem Kontext
besonders hoffnungsvoll, da auch tief verwurzelte,
nicht hilfreiche Lebensmuster (z. B. durch Schema-
therapie?*) verdndert werden und Menschen lernen
kénnen, sich mutig ihren Angsten und Herausforde-
rungen zu stellen und neue konstruktive Strategien
zu erlernen. Die Forschung zeigt, dass Menschen auch
nach sehrbelastenden Lebensereignissen - bei aktiver
Auseinandersetzung damit - Wachstum und einen
bewussteren Umgang mit eigenen Werten, Starken
und Grenzen erfahren konnen. Dieswird als ,Posttrau-
matisches Wachstum“ beschrieben?.

Patientinnen und Patienten, die in Therapieprozessen
an den Erfolg ihrer Bemiihungen glauben und eine
VerbesserungerwartengentwickelrhdufignehResilienz
und Durchhaltevermoégen bei der Bearbeitung ihrer
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Conclusion

A growth mindset offers a transformative view of
personal growth and development that goes far
beyond academic achievement. It creates a founda-
tion on which people can see their abilities, self-
image and even their relationships in a dynamic
process of constant change and improvement. This
way of thinking not only runs counter to the fixed
mindset, but opens doors to resilience, perseveran-
ce and a more sustainable way of learning.

In education, psychotherapy and personal life, the
growth mindset opens up opportunities to bring
about long-term and profound positive change. By
encouraging people to see their mistakes and chal-
lenges as opportunities for learning and growth,
they not only develop greater resilience in the face
of setbacks, but also the ability to continuously
develop and utilise their potential, gifts, strengths
and talents more fully. A growth mindset is also
valuable and relevant for Christians. If we learn to
courageously accept personal challenges with
God's help and in relationship with God and other
people, this can lead to sustainable personal and
spiritual growth.

To summarise, a growth mindset not only leads to
better performance, but also to a more sustainable
and fulfilling way of life. It enables us to recognise
and utilise the potential for change and improve-
ment in all areas of life - be it work, school, relati-
onships or faith. It invites us to view life as a conti-
nuous journey of learning, growing and healing.

First published in: P & S - Magazin flir Psychotherapie und
Seelsorge, 04 October 24, pp. 36ff, SCM Bundes-Verlag
gGmbH, D-58452 Witten
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Probleme. Dwecks Erkenntnisse legen nahe, dass
Menschen, die Uberzeugt sind, ihre Denkmuster
und Verhaltensweisen andern zu konnen, sich leichter
auftherapeutischeProzesseeinlassenundldangerfristige
Verbesserungen erzielen.

Eine Person mit einem statischen Selbstbild kann in
einer Sackgasse landen, wenn sie glaubt, dass tief
verwurzelte Probleme wie Angst, Depression oder
Beziehungsprobleme nicht verandert werden koén-
nen. Dies kann Gefiihle der Hilflosigkeit und des Still-
stands fordern und den nicht hilfreichen Schluss na-
helegen, dass jemand ,ein hoffnungsloser Fall“ ist.
Eine therapeutische Fachperson kann dabei helfen,
das Konzept des Wachstumsdenkens zu vermitteln,
um die Selbstwirksamkeit und die Bereitschaft zur
Veranderung zu starken. Es ist hilfreich, wenn die
Fachperson mit dem Growth Mindset und der Kraft
von Wachstum und Veradnderung vertraut ist. Dann
kann ein Wachstums-Mindset sowohl bei Betroffe-
nen als auch bei Fachpersonen Hoffnung und Veran-
derungsperspektive fordern.

Praktische Schritte zur Forderung eines Growth Mindsets
Ein Growth Mindset kann auf vielfaltige Weise trai-
niert werden. Hier sind einige praktische Ansatze,
die helfen kénnen, diese Denkweise zu fordern:

e Es lohnt sich, Herausforderungen zu suchen und
den eigenen aktuellen Fahigkeiten mit der Frage
,Wie kann ich mich verbessern?“ zu begegnen.
Satze wie ,Ich kann das noch nicht“ anstelle von
,Ich bin nicht gut darin“ kénnen unsere Haltung
verandern.?

e FEigene Bemiihungen wiirdigen, wenn eine Aufga-
be schwierig ist. ,Je mehr ich mich anstrengen
muss, umso mehr Chancen auf Verbesserung
habe ich.”

e Jedes-Prozent-ist-etwas" als Haltung bei der Be-
wertung eines Fortschritts.

e Fehler sind zu erwarten und Moglichkeiten zu
lernen. ,Wenn ich keine Fehler mache, habe ich
mich zu wenig herausgefordert.”

e Andere Menschen sind wertvolle Ressourcen.
Konstruktives Vergleichen mit ihnen. ,Wie kann
ich von anderen Menschen, ihren Erfahrungen
und ihrem Feedback lernen?“ ,Wie haben sie

https://www
.ted.com/talks/carol_dweck_the_power_of_belie-
ving_that_you_can_improve
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das geschafft?“?’ Es geht in allem um die grund-
legende Bereitschaft, sich kontinuierlich weiter-
zuentwickeln, neue Fahigkeiten zu erlernen und
zu wachsen.

Schlussfolgerung

Ein Growth Mindset bietet eine verandernde Sicht-
weise auf personliches Wachstum und Entwicklung,
die weit Uber akademische Leistungen hinausgeht.
Es schafft eine Grundlage, auf der Menschen ihre
Fahigkeiten, ihr Selbstverstandnis und sogar ihre Be-
ziehungen in einem dynamischen Prozess stetiger
Veranderung und Verbesserung sehen kénnen. Die-
se Denkweise stellt nicht nur einen Gegenentwurf
zum Fixed Mindset dar, sondern 6ffnet Tliren zu Re-
silienz, Durchhaltevermdgen und einer nachhaltige-
ren Art des Lernens.

In der Erziehung, Psychotherapie und im persoénli-
chen Leben eroffnet das Growth Mindset Chancen,
um langfristig und tiefgreifend positive Veranderun-
gen zu bewirken. Indem Menschen ermutigt werden,
ihre Fehler und Herausforderungen als Lern- und
Wachstumsmaoglichkeiten zu sehen, entwickeln sie
nicht nur eine grofRere Widerstandskraft bei Riick-
schlagen, sondern auch die Fahigkeit, sich kontinu-
ierlich weiterzuentwickeln und ihr Potenzial, ihre Ga-
ben, Starken und Begabungen mehr zu nutzen. Auch
fir Christen ist ein Growth Mindset wertvoll und
anschlussfahig. Wenn wir lernen, personliche Her-
ausforderungen mit Gottes Hilfe und in Beziehung
mit Gott und anderen Menschen mutig anzuneh-
men, kann daraus nachhaltiges personliches und
geistliches Wachstum entstehen.

Zusammenfassend lasst sich sagen, dass ein Growth
Mindset nicht nur zu einer besseren Leistungsfahig-
keit fiihrt, sondern auch zu einer nachhaltigeren und
erflllenderen Lebensweise. Es ermdglicht uns, in al-
len Lebensbereichen - sei es in der Arbeit, der Schu-
le, in Beziehungen oder im Glauben - das Potenzial
fur Veranderung und Verbesserung zu erkennen und
zu nutzen. Es |adt uns ein, das Leben als eine konti-
nuierliche Reise des Lernens, Wachsens und Heilens
zu betrachten.

Erstveroffentlichung in P & S - Magazin flir Psychotherapie und
Seelsorge, 04. Ocktober 24, p. 36ff, SCM Bundes-Verlag gGmbH,
D-58452 Witten

27 Aus: Elliott-Moskwa, Elaine (2022). The Growth Mind-
set Workbook. New Harbinger Publications.
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In his article, Hope for Change: Implications of a Growth Mindset on
Learning, Psychotherapy and Spiritual Development, Luca Hersberger
describes the difference between a 'growth mindset' and a 'fixed mindset,’
a concept originally proposed by Carol Dweck in the 1980's. The former is a
fluid state where a person takes situations as opportunities for
improvement, for example, learning from past mistakes. The latter reflects
a more rigid mindset where a person believes they are set in their
personhood and have little expectation for change. Hersberger presents the
case that a growth mindset has broad applications across our lives.

He chooses three important focus areas: Learning, psychotherapy, and
spiritual development, to argue the case that a growth mindset offers
significant potential for improvement compared to a fixed mindset.
Hersberger describes subtle differences as carrying significant weight when
looked at from this Fixed versus Growth approach. For example, in child
raising, providing feedback to a child in terms of effort fosters a growth
mindset, whereas providing feedback in terms of intelligence fosters a fixed
mindset. These mindsets in turn provide opportunity for growth or limit the
scope of growth a child will seek.

Hersberger also discusses the implications of a growth versus fixed mindset
on the practice of psychotherapy. He argues that working from a growth
mindset allows for even deep-seated fears to be moderated if the person
chooses to actively deal with them with the help of their therapist. Finally,
Hersberger discusses the implications of a growth mindset on Spiritual
development. He argues that the biblical understanding of spiritual
development is that we are all works in progress, with "immeasurable
potential for transformation and renewal" as we are led by the Holy Spirit.
This reflects a growth mindset.

In all, Hersberger presents a clear case that operating from a growth versus
fixed mindset has broad and deep implications for human development and
flourishing. He is right to challenge traditional State versus Trait theorizing
where concepts such as personality and intelligence have been described as
fixed, thus limiting potential growth in these important aspects of our
personhood. His advocacy in prioritizing further research and application on
Dweck's "Growth Mindset" presents a hopeful outlook across many
important domains of psychology. It would be a sad irony if psychologists
and therapists found the implications hard to grasp given their own fixed
ideas regarding the fluidity of mindsets.
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Joan D.A. Juanola (Spain/Espafa):
Religious Freedom in Psychotherapy

Religiosity is a dimension of human beings, as indi-
viduals as well as societies, that has been present
from the beginning of the history of human civilisa-
tion. It can be generally understood as a human di-
mension related with the way an individual or a so-
ciety judge and understands themselves, its pre-
sent, past, and future, from someone or something
that transcends them. The reference to transcen-
dence generates an awareness that has specific in-
fluences at an intrapersonal and interpersonal le-
vel, in terms of moral consciousness and psycholo-
gical health.

In a society where religious freedom exists, the way
religiosity is lived is less homogeneous because
different configurations are permitted and respec-
ted. Also, because religiosity gives answer to hu-
man existence and suffering, different attitudes to-
wards life circumstances can be encountered in this
respectful society.

Religiosity must be considered in psychotherapy as
a factor that, implicitly or explicitly, can influence

58

La libertad religiosa en la practica
psicoterapéutica

La religiosidad es una dimension del ser humano,
tanto a nivel individual como social, que ha estado
presente desde los inicios de la historia de la civiliza-
cién humana. Puede entenderse, en términos gene-
rales, como una dimension humana relacionada con
la manera en que un individuo o una sociedad se juz-
gan y comprenden a si mismos, su presente, pasado
y futuro, desde la referencia a alguien o algo que los
trasciende. La referencia a la trascendencia genera
una conciencia que tiene influencias especificas a
nivel intrapersonal e interpersonal, en términos de
conciencia moral y salud psicolégica.

En una sociedad donde existe libertad religiosa, la
manera en que se vive la religiosidad es menos ho-
mogénea, ya que se permiten y respetan diferentes
configuraciones. Ademas, dado que la religiosidad da
respuesta a la existencia humana y al sufrimiento, en
esta sociedad respetuosa pueden encontrarse distin-
tas actitudes frente a las circunstancias de la vida.

La religiosidad debe ser tenida en cuenta en la psico-
terapia como un factor que, de manera implicita o
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mental health. It is highly convenient, then, for pro-
fessionals working on mental health, to deepen
into the anthropological and psychological aspects
related with religious freedom. If therapists are to
honestly respect religious freedom, they need to
understand that religiosity appears naturally in hu-
man beings and society. Therefore, a direct rejecti-
on of religious beliefs and practices backed up by
therapeutic reasons should be revised. If religious
freedom is to be respected, religious beliefs and
practices should not be rejected as a noxious per se
factor. Also, when the matter in psychotherapy con-
cerns client’s religious beliefs, the therapists should
be aware of their competence limits and may need
to work with priests to better help the client.
Keywords: Religious freedom, Religion, Psychology,
Psychotherapy, Mental health

Introduction

Freedom is thought to be one of the main aims of
human beings. However, it can be claimed to de-
fend many different purposes, even opposite to
each other. In addition, there may not be a com-
mon agreement in how the concept is understood.
It seems, though, that when one’s point of view is
linked with freedom, it generates an involuntary
adhesion to the cause that is being defended. It ge-
nerates automatically a pre-rational sympathy. Ho-
wever, to be rationally convinced in defending a
cause, it is necessary to discuss one’s point of view,
beyond the spontaneous agreement with anything
that claims to be in de side on freedom. To discern
how freedom is gained by one’s purpose, the word
itself needs to be put into context and defined.
There are many human contexts where religious
freedom is significant and can be reduced to intra-
personal and interpersonal or social. In the social
context, religious freedom can be understood as
the respect for each other’s religious beliefs and
their consequent practices; in the individual con-
text, it can be understood as the possibility to freely
join or abandon some religious beliefs and its con-
sequent practices. From the Universal Declaration
of Human Rights, in1948, these two contexts are
stated as follows:

Everyone has the right to freedom of thought, con-
science and religion; this right includes freedom to
change his religion or belief, and freedom, either
alone or in community with others and in public or
private, to manifest his religion or belief in tea-
ching, practice, worship and observance. (Art. 18).
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explicita, puede influir en la salud mental. Es alta-
mente conveniente, entonces, que los profesionales
que trabajan en el ambito de la salud mental profun-
dicen en los aspectos antropoloégicos y psicologicos
relacionados con la libertad religiosa. Si los terapeu-
tas desean respetar honestamente la libertad religi-
osa, deben entender que la religiosidad aparece de
manera natural en el ser humano y en la sociedad.
Por lo tanto, un rechazo directo de las creencias y
practicas religiosas, respaldado por razones te-
rapéuticas, deberia ser revisado. Si se desea respe-
tar la libertad religiosa, las creencias y practicas reli-
giosas no deben ser rechazadas como un factor no-
civo per se. Asimismo, cuando el tema en la psicote-
rapia concierne a las creencias religiosas del pacien-
te, los terapeutas deben ser conscientes de los limi-
tes de su competencia y, en ocasiones, podrian ne-
cesitar trabajar en colaboracion con sacerdotes para
ayudar mejor al paciente.

Palabras clave: Libertad religiosa, Religién, Psicolo-
gia, Psicoterapia, Salud mental

Introduccién

La libertad es considerada como uno de los principa-
les objetivos del ser humano. Sin embargo, se puede
afirmar que se utiliza para defender propositos muy
distintos, e incluso opuestos entre si. Ademas, pue-
de no haber un acuerdo comun sobre como se enti-
ende el concepto. Sin embargo, parece que cuando
un punto de vista se vincula con la libertad, se gene-
ra una adhesién involuntaria a la causa que se defi-
ende. Se produce automaticamente una simpatia
pre-racional. No obstante, para estar racionalmente
convencido en la defensa de una causa, es necesario
discutir el propio punto de vista, mas alla del acuer-
do espontaneo con cualquier cosa que afirme estar
del lado de la libertad. Para discernir cémo la liber-
tad es ganada por un propdsito, es necesario contex-
tualizar y definir la propia palabra.

Existen muchos contextos humanos en los que la li-
bertad religiosa es significativa y puede reducirse a
dos ambitos: el intrapersonal y el interpersonal o so-
cial. En el contexto social, |a libertad religiosa puede
entenderse como el respeto por las creencias religi-
osas de los demas y las practicas que de ellas se de-
rivan; en el contexto individual, puede entenderse
como la posibilidad de adherirse libremente o aban-
donar determinadas creencias religiosas y sus prac-
ticas consecuentes. Desde la Declaracion Universal
de los Derechos Humanos, en 1948, estos dos con-
textos se expresan de la siguiente manera:



This article of the declaration states the right to be
respected in one’s religious beliefs and any changes
on one’s convictions about them. There are many
fields from where to discuss about this right, from
law as well as from sociology, among others. Howe-
ver, the present explanation will discuss about it
from a psychological point of view, aiming to assess
if therapists are committed enough with respecting
religious freedom in their job. It is important to
confront religious beliefs and practices with mental
health, because therapy usually deals with moral
worries related with them. So, therapists must be
aware of their duty towards human rights, as well
as experts in helping their clients with their wor-
ries, that may be religious.

The discussion of religious freedom in terms of
mental health is important for psychotherapists, as
they may have to help in managing clients’ inner
conflicts referred to this matter. Therefore, thera-
pists should be respectful with their clients’ beliefs,
and, at the same time, they must help them in reli-
eving their psychologic sufferings, to succeed in
their practice.

Implicit to the above-mentioned situation and con-
venient to understand the two main contingencies
that modulate psychotherapeutic practice in it, it
seems necessary to define mental health, too. It is
a core concept in psychology and in psychiatry, as
psychopathology exists when there is a significant
distance from what is considered healthy.

It is quite common to define mental health in terms
of (emotional) wellbeing, or this should be its im-
mediate consequence. Nevertheless, this concepti-
on would not be perfectly achievable when a per-
son is engaged with religious practices, because
they usually carry certain degree of uneasiness, at
least till he or she is not perfectly moulded by his or
her beliefs. Sabbath mobility restrictions, fasting
during Ramadan or Christian Lend could be examp-
les of religious practices that may generate discom-
fort in believers, lessening their wellbeing, but it
would seem inappropriate to consider them incom-
patible with mental health. Jews, Christians, and
Muslims assume certain loss of wellbeing in their
religious practices, but they accept them as the way
to approach themselves to God, through these
ascetic practices.

Whether psychotherapy is to respect religious free-
dom without losing mental health as their main
goal, it needs to conceive mental health, for exam-
ple, in terms of life-integrity, not just an emotional
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“Toda persona tiene derecho a la libertad de pensa-
miento, de conciencia y de religion; este derecho in-
cluye la libertad de cambiar de religion o de creen-
cia, asi como la libertad de manifestar su religion o
su creencia, individual y colectivamente, tanto en
publico como en privado, por la ensefanza, la prdcti-
ca, el culto y la observancia.” (Art. 18).

Este articulo de la declaraciéon establece el derecho
a ser respetado en las propias creencias religiosas y
en cualquier cambio de convicciones respecto a el-
las. Hay muchos campos desde los cuales se puede
discutir este derecho, desde el ambito juridico hasta
el sociologico, entre otros. Sin embargo, la presente
explicacion lo abordara desde un punto de vista psi-
coldgico, con el objetivo de valorar si los terapeutas
estan lo suficientemente comprometidos con el res-
peto a la libertad religiosa en el ejercicio de su profe-
sion. Es importante confrontar las creencias y practi-
cas religiosas con la salud mental, ya que la terapia
habitualmente aborda preocupaciones morales re-
lacionadas con ellas. Por lo tanto, los terapeutas de-
ben ser conscientes de su deber hacia los derechos
humanos, ademas de ser expertos en ayudar a sus
clientes con sus inquietudes, que pueden ser de in-
dole religiosa.

La discusion sobre la libertad religiosa en términos
de salud mental es importante para los psicotera-
peutas, ya que pueden tener que ayudar a gestionar
los conflictos internos de sus clientes en relacion con
este tema. Por ello, los terapeutas deben ser respe-
tuosos con las creencias de sus clientes y, al mismo
tiempo, deben ayudarlos a aliviar sus sufrimientos
psicolbgicos para tener éxito en su practica.
Implicito en la situacién anteriormente mencionada,
y conveniente para comprender las dos principales
contingencias que modulan la practica psicote-
rapéutica en este contexto, parece necesario definir
también la salud mental. Es un concepto fundamen-
tal en la psicologia y en la psiquiatria, ya que la psi-
copatologia existe cuando hay una distancia signifi-
cativa respecto a lo que se considera saludable.

Es bastante comun definir la salud mental en térmi-
nos de bienestar (emocional), o al menos considerar
que este deberia ser su consecuencia inmediata. Sin
embargo, esta concepcidon no siempre seria perfec-
tamente aplicable cuando una persona estd com-
prometida con practicas religiosas, porque estas su-
elen conllevar cierto grado de incomodidad, al me-
nos hasta que el creyente no esté plenamente mol-
deado por sus creencias. Las restricciones de movili-
dad durante el Sabbat, el ayuno durante el Ramadan



yes and no



wellbeing in its straight sense. The only way to re-
spect the right for religious freedom in psychothe-
rapy requires a deeper conception of mental he-
alth. Human flourishing is not possible without
effort, and wellbeing should be subordinated to
‘wellmeaning’, that is, pursuing a meaningful life.
Again, emotional comfort is neither the primary
goal nor guaranteed in this life- long development.
Psychotherapists should carefully reflect upon how
they conceive mental health and, also, how they
usually manage religious or moral worries in cli-
ents. They do not hesitate to work together with a
psychiatrist when some medication could benefit
the therapy; they should also consider working to-
gether with a priest, when there are religious
matters implied in clients’ psychological issues. If
they directly underestimate priests help, they may
be not taking enough seriously their clients’ right
for religious freedom and they might be treating
matters out of their competence.

Social ethics and moral consciousness

Religiosity is a natural dimension of humankind, as
it has already been observed in archaeological dis-
coveries of burial rituals. Also, ancient ruins are evi-
dence of the fact that religious cults have been
practiced since the beginnings of human civilizati-
on. The thoughts on the after-death have given to
different cultures a standpoint of view from where
they generated explanatory frameworks from whe-
re human life was understood. In other words, a
sense for their existence. These explanations, ba-
sed on thinking far beyond human beings, have
shaped cultures.

It could seem that the denial of transcendence is
quite recent in the history of humanity. However,
immanentism is not quite new, and, yet it could be
considered a transcendent explanation in certain
sense or, at least, religious-like. Pantheism, for in-
stance, is a religious-like explanation that aims to
avoid any reference to transcendent beings, but
needs to transcend, inevitably, the boundaries of
(modern) science and develop its explanation in
philosophical terms.

Religions as such give different explanations on
transcendence referring to divinities, based on
sacred texts. They engage their followers with a
moral code, which they should follow to fit rightly
into the religious explanatory framework contained
in these texts. So, honest followers should aim to
live according to this proposal, which is much easier
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o la Cuaresma cristiana podrian ser ejemplos de
practicas religiosas que generan cierta incomodidad
en los creyentes, disminuyendo su bienestar, pero
pareceria inapropiado considerarlas incompatibles
con la salud mental. Judios, cristianos y musulmanes
asumen cierta pérdida de bienestar en sus practicas
religiosas, pero las aceptan como el camino para
acercarse a Dios, a través de dichas practicas ascéti-
cas.

Si la psicoterapia ha de respetar la libertad religiosa
sin perder de vista la salud mental como su objetivo
principal, es necesario concebir la salud mental, por
ejemplo, en términos de integridad vital, y no solo
como bienestar emocional en sentido estricto. La
Unica manera de respetar el derecho a la libertad re-
ligiosa en la psicoterapia requiere una concepcién
mas profunda de la salud mental. El florecimiento
humano no es posible sin esfuerzo, y el bienestar de-
beria subordinarse al ‘bien-ser’, es decir, a la bus-
gueda de una vida con sentido. Nuevamente, el con-
fort emocional no es el objetivo primario ni algo ga-
rantizado en este desarrollo a lo largo de la vida.
Los psicoterapeutas deberian reflexionar cuidadosa-
mente sobre cémo conciben la salud mental y tam-
bién cémo suelen gestionar las inquietudes religio-
sas o0 morales en sus pacientes. No dudan en traba-
jar juntamente con un psiquiatra cuando algiin me-
dicamento podria beneficiar el tratamiento; de igual
manera, deberian considerar colaborar con un sa-
cerdote cuando hay cuestiones religiosas implicadas
en los problemas psicologicos de sus pacientes. Si
subestiman directamente la ayuda de los sacerdo-
tes, puede que no estén tomando lo suficientemen-
te en serio el derecho de sus pacientes a la libertad
religiosa y podrian estar abordando cuestiones que
escapan a su competencia.

Etica social y conciencia moral

La religiosidad es una dimensién natural de la huma-
nidad, como ya se ha observado en descubrimientos
arqueoloégicos de rituales funerarios. Ademas, las ru-
inas antiguas son evidencia del hecho de que los cul-
tos religiosos se han practicado desde los inicios de
la civilizacion humana. Las reflexiones sobre la vida
después de la muerte han proporcionado a distintas
culturas un punto de vista desde el cual generaron
marcos explicativos para entender la vida humana.
En otras palabras, un sentido para su existencia.
Estas explicaciones, basadas en un pensamiento que
va mucho mas alla del ser humano, han moldeado
las culturas.



when they are surrounded by people with the same
aim than when they are alone.

When most of the individuals of a society belong to
the same religion, it becomes the base of the socie-
ty ethics easily and, consequently, ends to be taken
as a basis to configure its law system. Religion influ-
ences society in the way people judge what is right
or wrong, and these ethics penetrate all social
structures. It can be considered that the indepen-
dence between the law system and religion com-
mands are unclear in this society, even though it
seems a natural evolution, where common beliefs
crystallize in legal regulations. It could happen vice
versa; that legal regulations end up constituting so-
cial ethics. As Aristotle stated, good laws make
good citizens (Aristotle, 2010: VI, 6). Social ethics,
then, can be influenced either by a common reli-
gious belief or by a stablished law system.

Moral consciousness could be defined as the indivi-
dual’ criterium on what is right or wrong. Its inde-
pendence from social ethics is not easily stated, be-
cause individuals are grown and educated in a soci-
ety impregnated with certain ethic values. So, soci-
al ethics have an influence in the formation of indi-
viduals’ moral consciousness; despite they can de-
velop their own opinions on moral matters, diverse
from those he or she was taught.

There seems to be a difference in the aims of law
systems and religions, in terms of morality. Law sys-
tems stablish some behaviour regulations to orga-
nise social life and do not oblige morally, but legally.
Religions, on the contrary, stablish certain rules
which are morally mandatory to those who want to
persevere in their creed. Both instances have rules
concerning individual and social behaviour, but law
systems are primarily for the sake of the common
good, to make living in society possible; otherwise,
religions are primarily for the sake of individuals’
approach to God and, extensively, of the entire so-
ciety. So, even though both instances regulate over
the individuals from a transcendent point of view,
religions go far beyond common good, or, it could
be said that it is considered in the most transcen-
dent manner.

Most western law systems respect the right for reli-
gious freedom, and this permeates western social
ethics, as well as their moral consciousness. Stating
religious freedom as a right is a form of acknowled-
ging religiosity as genuinely human. Consequently, re-
ligious practices should not be incompatible with le-
gal regulations regarding common good in a society.
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Podria parecer que la negacion de la trascendencia
es algo bastante reciente en la historia de la humani-
dad. Sin embargo, el inmanentismo no es del todo
nuevo y, aun asi, podria considerarse una explica-
cion trascendente en cierto sentido o, al menos, si-
milar a una religion. El panteismo, por ejemplo, es
una explicacion de tipo religioso que intenta evitar
toda referencia a seres trascendentes, pero que ine-
vitablemente necesita trascender los limites de la
ciencia (moderna) y desarrollar su explicacion en
términos filosoéficos.

Las religiones, como tales, ofrecen diferentes expli-
caciones sobre la trascendencia haciendo referencia
a divinidades, basadas en textos sagrados. Compro-
meten a sus seguidores con un cédigo moral que de-
ben seguir para integrarse adecuadamente en el
marco explicativo religioso contenido en dichos tex-
tos. Por lo tanto, los seguidores honestos deberian
aspirar a vivir de acuerdo con esta propuesta, lo cual
es mucho mas sencillo cuando estan rodeados de
personas que persiguen el mismo objetivo que cu-
ando se encuentran solos.

Cuando la mayoria de los individuos de una sociedad
pertenecen a la misma religién, esta se convierte fa-
cilmente en la base de la ética social y, en conse-
cuencia, termina por ser tomada como fundamento
para configurar el sistema legal. La religién influye
en la sociedad en la manera en que las personas juz-
gan lo que es correcto o incorrecto, y esa ética pene-
tra en todas las estructuras sociales. Puede consi-
derarse que la independencia entre el sistema legal
y los mandatos religiosos es poco clara en una socie-
dad asi, aunque parezca una evolucion natural, don-
de las creencias comunes se cristalizan en normas
legales. También podria suceder lo contrario: que las
regulaciones legales acaben constituyendo la ética
social. Como afirmé Aristételes, las buenas leyes ha-
cen buenos ciudadanos (Aristoteles, 2010: VI, 6). La
ética social, entonces, puede ser influenciada tanto
por una creencia religiosa comdn como por un siste-
ma legal establecido.

La conciencia moral podria definirse como el criterio
individual sobre lo que es correcto o incorrecto. Su
independencia respecto a la ética social no es facil
de determinar, ya que los individuos crecen y se
educan en una sociedad impregnada de ciertos valo-
res éticos. Asi, la ética social influye en la formacion
de la conciencia moral de los individuos; aunque
estos puedan desarrollar opiniones propias en cues-
tiones morales, distintas de aquellas que les fueron
ensefadas.



Throughout history, religions and law systems have
been related differently: confused or in a relation of
prevalence of one over the other. Sometimes, law
systems and religions are not capable of a pacific
coexistence in a society. Non-intrusive coexistence
of law and religion seems to be the ideal case, as
Locke suggested in terms of tolerance (Locke,
2010).

The Universal Declaration of Human Rights seems
to have made this possible. Nevertheless, further
considerations may be done at what has been
achieved. The quid is to consider at which point the
acceptance of the Declaration is a subordination to
a third instance. The problem may come from reli-
gions concern in the truth of their proposal. Law
systems would not lose effectiveness in being sub-
mitted to a higher law, as happens when the Uni-
versal Declaration is accepted. Religions, on the
contrary, may experience some loss of consistence
when they must fit into a non-religious law system.
However, this should not suppose any violence to
those religions that share the same anthropological
basis as the Human Rights Declaration. Religious
freedom as a right is perfectly compatible with an-
thropological conceptions that affirm human free-
will.

Freewill is an essential trait of human condition.
Self-awareness, consciousness, is related to it and
the classics referred to them globally as rationality
(Aristotle, 2005: 1). They understood it as the capa-
city to know or to choose things beyond its appea-
rances and deliberately opt for them. So, despite
perceiving and desiring things, human beings
would be different from the rest of animals in being
capable of further knowledge and inclination to-
ward things. This was called rationality, which invol-
ved conceptual understanding and will.

Classics relied in rationality to understand human
freedom, as it was from it they could explain that
human beings know things from what they are,
their essence, and consequently incline towards or
against them deliberately, not simply dragged by
their instincts.

Intelligence enables human being to an existential
consciousness, as self-awareness is intrinsic to its
act (Canals, 1987). By the act of the intellect, hu-
man being knows things beyond its perceptual qua-
lities and can make a moral judgement beyond
their instinctive reactions towards them. However,
the rational criterium may not be always clear and
can easily serve to justify one’s choice for instinctu-
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Parece haber una diferencia en los fines de los siste-
mas legales y las religiones, en términos de morali-
dad. Los sistemas legales establecen normas de
comportamiento para organizar la vida social y no
obligan moralmente, sino legalmente. Las religiones,
en cambio, establecen ciertas reglas que son moral-
mente obligatorias para quienes desean perseverar
en su credo. Ambas instancias tienen normas sobre
el comportamiento individual y social, pero los siste-
mas legales se orientan principalmente al bien
comun, para hacer posible la convivencia; mientras
que las religiones tienen como fin primordial el acer-
camiento del individuo a Dios y, de manera extensi-
va, el de toda la sociedad. Por lo tanto, aunque am-
bas instancias regulan a los individuos desde un pun-
to de vista trascendente, las religiones van mucho
mas alla del bien comun o, dicho de otro modo, lo
consideran de la manera mas trascendente posible.
La mayoria de los sistemas legales occidentales res-
petan el derecho a la libertad religiosa, y esto impre-
gna tanto la ética social como la conciencia moral en
Occidente. Reconocer la libertad religiosa como un
derecho es una forma de reconocer la religiosidad
como algo genuinamente humano. En consecuen-
cia, las practicas religiosas no deberian ser incompa-
tibles con las normativas legales relativas al bien
comun en una sociedad.

A lo largo de la historia, las religiones y los sistemas
legales se han relacionado de diferentes maneras:
confundidos entre si o en una relaciéon de predomi-
nio de uno sobre el otro. En ocasiones, los sistemas
legales y las religiones no son capaces de coexistir
pacificamente en una sociedad. La coexistencia no
intrusiva entre la ley y la religién parece ser el caso
ideal, como sugirié Locke en términos de tolerancia
(Locke, 2010).

La Declaracion Universal de los Derechos Humanos
parece haber hecho esto posible. Sin embargo, po-
drian hacerse consideraciones adicionales sobre lo
gue realmente se ha logrado. La cuestién radica en
considerar hasta qué punto la aceptacién de la De-
claracion implica una subordinacion a una tercera
instancia. El problema podria surgir de la preocupa-
cion de las religiones por la verdad de su propuesta.
Los sistemas legales no perderian eficacia al estar
sometidos a una ley superior, como ocurre cuando
se acepta la Declaracion Universal. Las religiones, en
cambio, podrian experimentar cierta pérdida de co-
herencia cuando deben encajar dentro de un siste-
ma legal no religioso. No obstante, esto no deberia
suponer ninguna violencia para aquellas religiones



al drives. At this point, religious moral codes could
be considered. However, it could be felt as a loss of
freedom.

It seems clear that both law systems and religions
are beneficial to human beings. To make social life
possible and to give him an existential explanatory
framework. Thus, it is necessary to deepen into
what human nature consists of, to acknowledge
how these benefits are realised by law systems and
religions.

Western societies have already assumed religious
freedom of individuals in their social ethics because
of the anthropological and theological legacy they
have received. God respects human freedom, so,
why should humans not do the same? In that sen-
se, religious freedom would be legally and reli-
giously considered beneficial for society. However,
nowadays secularization has led to alternative rea-
sonings where God is not included. Alternatively,
some scientific postulates, as well as some misun-
derstandings concerning religious beliefs, may have
favoured sceptical opinions over the benefits of re-
ligion. Following positivism’s postulates, religions
would not be necessary anymore, as science has
better answers to people’s ignorance and fears. Fol-
lowing naturalism, religion has not only been over-
come by science but incompatible with mental he-
alth.

In the field of psychology, this is an issue that chal-
lenges the honest respect for religious freedom.
Different anthropological opinions concerning reli-
giosity change completely the psychological assess-
ment of the situation and the orientation of their
therapy. Depending on therapists’ thoughts on reli-
giosity or certain religion, psychotherapy could
have different orientations.

If religious freedom is to be considered, religion can-
not be thought to be irrational or harmful per se.
Thus, therapists should consider religion out of the
equation of the diagnose. If therapists put religion
straight against mental health, they may be attacking
a fundamental right. The dilemma for the therapist
may appear when certain religious practices correlate
with anxiety, depression, or psychologically harmful
thoughts, because trying to alleviate the symptoms
respecting patients’ religious beliefs may incur into an
interpretation of how the patient should understand
their beliefs. This kind of judgment, if religious free-
dom is to be respected, requires a deep knowledge of
the specific religious matter. Maybe only a religious
expert could have a competent opinion in the matter.
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qgue comparten la misma base antropoloégica que la
Declaracién de los Derechos Humanos. La libertad
religiosa, como derecho, es perfectamente compati-
ble con las concepciones antropolégicas que afir-
man el libre albedrio humano.

El libre albedrio es un rasgo esencial de la condicion
humana. La autoconciencia o conciencia de si mis-
mo esta relacionada con él, y los clasicos se referian
a ambos de manera global como la racionalidad
(Aristoteles, 2005: 1). La entendian como la capaci-
dad de conocer o elegir cosas mas alla de sus apari-
encias y optar deliberadamente por ellas. Asi, a pe-
sar de percibir y desear cosas, el ser humano se dife-
renciaria del resto de los animales por ser capaz de
un conocimiento mas profundo y de una inclinacién
hacia las cosas. Esto se denominaba racionalidad, la
cual implicaba comprensién conceptual y voluntad.

Los clasicos confiaban en la racionalidad para enten-
der la libertad humana, ya que era a partir de ella
qgue podian explicar que el ser humano conoce las
cosas por lo que son, su esencia y, en consecuencia,
se inclina a favor o en contra de ellas de manera de-
liberada, no simplemente arrastrado por sus instin-
tos.

La inteligencia habilita al ser humano a una concien-
cia existencial, ya que la autoconciencia es intrinseca
a su acto (Canals, 1987). Por el acto del intelecto, el
ser humano conoce las cosas mas alla de sus cuali-
dades perceptuales y puede emitir un juicio moral
mas alla de sus reacciones instintivas hacia ellas. Sin
embargo, el criterio racional no siempre es claro y
facilmente puede ser usado para justificar eleccio-
nes impulsadas por instintos. En este punto, los c6-
digos morales religiosos podrian ser tenidos en
cuenta. No obstante, esto podria sentirse como una
pérdida de libertad.

Parece claro que tanto los sistemas legales como las
religiones son beneficiosos para el ser humano: para
hacer posible la vida social y para darle un marco
explicativo existencial. Por tanto, es necesario pro-
fundizar en qué consiste la naturaleza humana para
comprender como estos beneficios son realizados
por los sistemas legales y las religiones.

Las sociedades occidentales ya han asumido la liber-
tad religiosa de los individuos dentro de su ética so-
cial gracias al legado antropolégico y teoldgico que
han recibido. Dios respeta la libertad humana, en-
tonces, ;por qué los humanos no habrian de hacer
lo mismo? En ese sentido, la libertad religiosa seria
considerada legal y religiosamente como un bien
para la sociedad. Sin embargo, la secularizacion



This issue puts on the table a core discussion about
the frontiers of psychotherapy and its boundaries
with spiritual guidance (West, 2000). Psychology re-
lies on its scientific knowledge in the so-called psy-
chology based on the evidence which, often is con-
fronted to religious beliefs. Therefore, a careful
analysis is necessary to clarify if there is an unsolva-
ble opposition between both.

Religious freedom and mental health

The main authors in the history of psychology have
had different opinions about religion, in terms of its
consequences on mental health. Their different
frameworks determine how they consider religious
beliefs and the way to relieve from psychological
suffering. Therapists’ premises have not usually
been aseptic concerning their patients’ religious
beliefs and, sometimes, they have pointed at them
as the main cause of their patients’ psychological
sufferings.

Sigmund Freud, inspired by Friedrich Nietzsche,
pointed at Christianism and its morality as a cause
of neurosis (Echavarria, 2005:51). Religion, for him,
would be harmful per se, and a torture to the per-
son in terms of guilt and repression of their libido.
However, he recognises some value in repression as
enables the sublimation of this energy, responsible
for the most valuable cultural products (Freud,
1910). Although Freud’s critique was directed to-
wards Christian morals, it could be congruent to
think that religious freedom would not mean any
vantage from his point of view, unless if by it was
meant less commitment with accomplishing moral
duties.

Carl Rogers would not either have a better opinion
about Christian morals. His veneration for body’s
spontaneity, which he referred as organism’s wis-
dom, could not fit with the Christian moral code, he
perceived as extraneous and limiting to human na-
tural potential development (Rogers, 2004). Thus,
religious freedom would not seem to play an im-
portant role in his client centred therapy. Integra-
ting religiosity to life would not help in client’s psy-
chological recovery within this psychotherapist’s
anthropological framework; unless this meant ad-
opting entirely subjective moral, guided by ones’
feelings.

These two psychotherapists are two main repre-
sentatives of Psychoanalysis and Humanistic Psy-
chology, respectively. Both were concerned with
mental health and had a negative opinion of reli-
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actual ha llevado a razonamientos alternativos don-
de Dios no esta incluido. Alternativamente, algunos
postulados cientificos, asi como ciertos malentendi-
dos respecto a las creencias religiosas, pueden ha-
ber favorecido opiniones escépticas sobre los bene-
ficios de la religion. Siguiendo los postulados del po-
sitivismo, las religiones ya no serian necesarias,
dado que la ciencia ofrece mejores respuestas a la
ignorancia y a los miedos de las personas. Segun el
naturalismo, la religion no solo ha sido superada por
la ciencia, sino que es incompatible con la salud
mental.

En el campo de la psicologia, este es un tema que
desafia el respeto honesto por la libertad religiosa.
Las distintas opiniones antropologicas sobre la religi-
osidad cambian por completo la evaluacion psicolo-
gica de la situaciéon y la orientacién de la terapia. De-
pendiendo de la vision que los terapeutas tengan so-
bre la religiosidad o sobre una religién concreta, la
psicoterapia podria tomar diferentes orientaciones.
Si se ha de considerar la libertad religiosa, la religion
no puede ser pensada como algo irracional o dafino
per se. Por lo tanto, los terapeutas deberian consi-
derar la religién fuera de la ecuacion diagnostica. Si
los terapeutas colocan a la religion directamente en
oposicion a la salud mental, podrian estar atentando
contra un derecho fundamental. El dilema para el te-
rapeuta puede aparecer cuando ciertas practicas re-
ligiosas se correlacionan con la ansiedad, la depre-
sién o pensamientos psicolégicamente dafinos, ya
qgue intentar aliviar estos sintomas respetando las
creencias religiosas del paciente puede implicar in-
terpretar cdmo el paciente deberia entender dichas
creencias. Este tipo de juicio, si se quiere respetar la
libertad religiosa, requiere un conocimiento profun-
do del tema religioso especifico. Tal vez solo un ex-
perto religioso podria tener una opinién competen-
te al respecto.

Este tema pone sobre la mesa una discusién funda-
mental acerca de las fronteras de la psicoterapia y
sus limites respecto a la direccion espiritual (West,
2000). La psicologia se basa en su conocimiento
cientifico, en la llamada psicologia basada en la evi-
dencia, que a menudo se enfrenta a las creencias re-
ligiosas. Por tanto, es necesario un analisis cuidado-
so para aclarar si existe una oposicién insalvable
entre ambas.

Libertad religiosa y salud mental
Los principales autores en |a historia de la psicologia
han tenido diferentes opiniones sobre la religion, en



gious morals, too. However, before Freud and Ro-
gers, there was William James, who did not have
such a negative opinion about religion. He was a pi-
oneer in the history of psychology and considered
religion or, more precisely, religious experience, as
a human dimension that needed to be respected.
In The Varieties of Religious Experience, William
James (2014) did not blame religiosity to be the
cause of mental illness but a fulfilling dimension for
the human being. At first sight this could be consi-
dered the opposite of what Freud and Rogers
thought. However, it should be noticed that he was
not thinking of religion from an orthodox point of
view. In his conception of religious experience, he
considered that many syncretic practices, even spi-
ritism, could be included.

In the end, James’ spiritualistic considerations were
not as different as those of Sigmund Freud, who
also had some familiarity with spiritism, much
more evident in Carl Jung (2015). William James
was not engaged with any religion, though, but he
saw a possibility to develop human potential in spi-
ritual practices of any kind. Surely, Carl Rogers
would encourage him if it were felt as genuine, au-
thentic. So, despite the general reject of official re-
ligious practices, these authors seem quite sympa-
thetic with spiritism. In that sense, they would su-
rely favour religious freedom.

To complete the screening of main psychotherapies
founders, Burrhus Skinner (2005), representative of
Behaviourism, should also be mentioned. Despite
he was focused in finding what increases beha-
viours more effectively, he could comprehend the
success of religions as systems of long-term reinfor-
cements. However, his pragmatism leaded him to
study more immediate and empiric reinforcers of
behaviour.

These main authors in the history of psychology
might have some reserve concerning religious free-
dom, from their personal beliefs of what was no-
xious for mental health. It seems common to their
thoughts to understand religion as an extrinsic bur-
den than makes people suffer. Therefore, it could
not be integrated to human life wellbeing but
should be relativised and adapted to one’s needs if
it were to benefit mental health. This may be the
way religious freedom is becoming understood
and, surely, not what religions aim.

It could not be conceivable that human plenitude,
holiness, was psychopathologic. So, religious practi-
ces must be accurately understood. Also, a realistic
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cuanto a sus consecuencias para la salud mental. Sus
diferentes marcos conceptuales determinan cémo
consideran las creencias religiosas y el modo de ali-
viar el sufrimiento psicolégico. Las premisas de los
terapeutas no han sido habitualmente asépticas en
lo que respecta a las creencias religiosas de sus pa-
cientes y, en ocasiones, han sefalado a estas como
la causa principal de los padecimientos psicologicos
de sus pacientes.

Sigmund Freud, inspirado por Friedrich Nietzsche,
sefald al cristianismo y a su moral como causa de
neurosis (Echavarria, 2005:51). La religion, para él,
seria dafina en si misma y una tortura para la perso-
na, en términos de culpa y represién de la libido. Sin
embargo, reconoce algun valor en la represion, ya
gue permite la sublimacién de esta energia, re-
sponsable de los productos culturales mas valiosos
(Freud, 1910). Aunque la critica de Freud se dirigia
especificamente a la moral cristiana, seria congruen-
te pensar que la libertad religiosa no representaria
ninguna ventaja desde su punto de vista, a menos
qgue implicara un menor compromiso con el cumpli-
miento de los deberes morales.

Carl Rogers tampoco tendria una mejor opinién sob-
re la moral cristiana. Su veneracion por la esponta-
neidad del cuerpo, a la que se referia como la sabi-
duria del organismo, no encajaba con el c6digo mo-
ral cristiano, que percibia como ajeno y limitante
para el desarrollo del potencial natural humano (Ro-
gers, 2004). Por lo tanto, la libertad religiosa no pa-
receria desempenar un papel importante en su tera-
pia centrada en el cliente. Integrar la religiosidad a la
vida no ayudaria en la recuperacién psicolégica del
cliente dentro del marco antropolégico de este psi-
coterapeuta; a menos que ello implicara adoptar
una moral enteramente subjetiva, guiada por los
propios sentimientos.

Estos dos psicoterapeutas son los principales repre-
sentantes del Psicoanalisis y la Psicologia Humanis-
ta, respectivamente. Ambos se ocuparon de la salud
mental y tuvieron también una opinién negativa so-
bre la moral religiosa. Sin embargo, antes que Freud
y Rogers, estuvo William James, quien no tuvo una
visién tan negativa sobre la religion. Fue un pionero
en la historia de la psicologia y consideré la religion,
0 mas precisamente la experiencia religiosa, como
una dimension humana que debia ser respetada.

En Las variedades de la experiencia religiosa, Willi-
am James (2014) no culpaba a la religiosidad de ser
la causa de enfermedades mentales, sino que la veia
como una dimension que podia dar plenitud al ser



conception of mental health must consider human
condition honestly. Neither overvaluing emotional
comfort nor suffering per se. Psychological sciences
may help in finding the best therapies, but anthro-
pology and theology gives an insightful framework
from where to understand psyche dynamics. There-
fore, like happens with psychiatrists, close collabo-
ration with priests must be considered in psycho-
therapy.

Religious dialogue in psychotherapy

The main human question is about the meaning of
their existence, especially if the living conditions
are not kind. The awareness of one's own existence
activates the search for answers and projects the
person beyond immediacy, towards the transcen-
dence of their being and their circumstances.
Some psychotherapeutic approaches aim to impro-
ve the person's adaptation to their circumstances
without wanting to engage in dialogue with the pa-
tient about possible answers to their existential
qguestion. However, it is worth noting that this atti-
tude is reductionist, insofar as it does not include
the meaning of life in the therapeutic proposal. In
this sense, Viktor Frankl does propose an approach
that is configured from the meaning of life as its
cornerstone.

The meaning of life is the answer to the existential
guestion and becomes something sacred, transcen-
dent, that is, of maximum value and beyond capri-
cious desires. In this approach, one could speak of
spirituality in a generic sense and of religion when
the conception of the sacred and the relationship
with it is specified in a series of pre-established and
shared practices.

Historically, spiritual and religious guides have car-
ried out the work of accompanying people who
were looking for an answer to the meaning of life
and the suffering they might be experiencing at a
given moment in their lives. It was from the 20th
century that, with the emergence of psychotherapy
currents, a secular figure professionally prepared to
carry out this work from non-religious and, at
times, openly anti-religious parameters were esta-
blished.

The compatibility between religious practice and
mental health was a particularly controversial issue
in the early days of psychotherapy. However, it now
seems to have been assumed that they must co-
exist, since the question about the meaning of life
cannot be disengaged from the religious option, and
the recognition of the right to religious freedom
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humano. A primera vista, esto podria considerarse
lo opuesto a lo que pensaban Freud y Rogers. No
obstante, debe senalarse que James no pensaba la
religiéon desde un punto de vista ortodoxo. En su
concepcién de la experiencia religiosa, consideraba
qgue muchas practicas sincréticas, incluso el espiritis-
mo, podian incluirse.

Al final, las consideraciones espiritualistas de James
no eran tan distintas de las de Sigmund Freud, quien
también tuvo cierta familiaridad con el espiritismo,
mucho mas evidente en Carl Jung (2015). Sin embar-
go, William James no estaba comprometido con nin-
guna religién, aunque veia en las practicas espiritua-
les de cualquier tipo una posibilidad de desarrollar
el potencial humano. Seguramente Carl Rogers lo
habria alentado si se hubiera percibido como algo
genuino y auténtico. Asi que, a pesar del rechazo ge-
neral a las practicas religiosas oficiales, estos autores
parecen simpatizar con el espiritismo. En ese senti-
do, seguramente habrian favorecido la libertad reli-
giosa.

Para completar el panorama de los principales fun-
dadores de la psicoterapia, también debe mencio-
narse a Burrhus F. Skinner (2005), representante del
Conductismo. Aunque se centré en encontrar qué es
lo que incrementa los comportamientos de manera
mas efectiva, pudo comprender el éxito de las religi-
ones como sistemas de refuerzo a largo plazo. Sin
embargo, su pragmatismo lo llevé a estudiar re-
forzadores de conducta mas inmediatos y empiricos.
Estos principales autores en la historia de la psicolo-
gia podrian tener ciertas reservas respecto a la liber-
tad religiosa, desde sus creencias personales sobre
lo que era nocivo para la salud mental. Parece
comdn en sus pensamientos entender la religion
como una carga extrinseca que hace sufrir a las per-
sonas. Por lo tanto, no podria integrarse al bienestar
de la vida humana, sino que deberia relativizarse y
adaptarse a las necesidades de cada uno, si es que
se buscara beneficiar la salud mental. Esta puede ser
la manera en la que la libertad religiosa se esta em-
pezando a entender, y, seguramente, no es lo que las
religiones pretenden.

No seria concebible que la plenitud humana, la san-
tidad, fuese psicopatolégica. Por eso, las practicas
religiosas deben ser comprendidas con precisién.
Ademas, una concepcion realista de la salud mental
debe considerar honestamente la condicion huma-
na. Ni sobrevalorando el confort emocional, ni el
sufrimiento por si mismo. Las ciencias psicoldgicas
pueden ayudar a encontrar las mejores terapias,



protects individuals who take this option, while fra-
ming psychotherapists in a context of, at a mini-
mum, respect for the client's beliefs and practices.
Currently, there are third-generation therapies that
incorporate elements from Eastern religious practi-
ces, such as Mindfulness, which is widely used in
psychotherapy. Moreover, the psychotherapist's
competence in spiritual and religious aspects is
being proposed by some professionals as a neces-
sary area of training to adequately carry out psy-
chotherapeutic work (Pearce, 2015; Pearce, Haines,
Wade and Koenig, 2018).

The meaning of life, feelings of guilt, the relations-
hip with the divine, and religious practice are
aspects that can be better addressed if the psycho-
therapist has the competence to provide psycholo-
gical counselling on these issues, considering the
specific case. They cannot disregard this dimension
of the human person in their psychotherapeutic
work. Obviously, it is important not to confuse psy-
chotherapeutic accompaniment with spiritual
guidance, but rather to understand that it is a mul-
tidisciplinary intervention in which each figure has
its function, including the spiritual guide, as the
psychiatrist may have.

Spiritual competence requires, on the part of the
psychotherapist, knowledge about the religious
practices linked to each religion framed in a re-
spectful attitude towards spirituality, to be able to
skilfully apply their dialogical skills to accompany
their patient in the best possible way.

Conclusion

Religious freedom is an issue of great importance in
psychotherapy, as some of the reasons that leads
people to seek for psychological help may be rela-
ted with religious issues. Therapists may have their
own opinions about religion based on their clinical
experience, that lead them to treat them from a
certain point of view. This might interfere with an
entire respect of client’s religious fundamental
right.

Religiosity and religions are part of human civilizati-
on and, presumably, essential to human being.
Transcendence has been thought differently along
the different cultures, but common to all of them.
Its permanence has been explained as a natural di-
mension of human rationality, that has led human
societies to engage with different religious systems,
based on sacred texts.
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pero la antropologia y la teologia ofrecen un marco
de comprension profundo desde el cual entender la
dindmica de la psique. Por lo tanto, como sucede
con los psiquiatras, debe considerarse una estrecha
colaboracién con los sacerdotes dentro de la psico-
terapia.

Dialogo religioso en psicoterapia

La principal pregunta humana es acerca del sentido
de su existencia, especialmente si las condiciones de
vida no le son amables. La conciencia acerca de la
propia existencia activa la busqueda de respuestas y
proyectan ala persona mas alla de lainmediatez, ha-
cia la trascendencia de su ser y su circunstancia.
Algunos enfoques psicoterapéuticos pretenden me-
jorar la adaptacion de la persona a su circunstancia
sin querer entrar en didlogo con el paciente acerca
de las posibles respuestas a su pregunta existencial,
sin embargo, cabe plantear que esta actitud es re-
duccionista, en tanto que no incluye el sentido de la
vida en la propuesta terapéutica. En este sentido,
Viktor Frankl si plantea una propuesta que se confi-
gura a partir del sentido de la vida como piedra an-
gular.

El sentido de la vida es la respuesta a la pregunta
existencial y deviene algo sagrado, trascendente, es
decir, de valor maximo y que esta mas alla de los de-
seos caprichosos. En este planteamiento, cabria ha-
blar de la espiritualidad en un sentido genérico y de
la religiéon cuando la concepcioén de lo sagrado y la
relacion con ello se concreta en una serie de practi-
cas prestablecidas y compartidas.

Histéricamente, los guias espirituales y religiosos
han ejercido la labor de acompafiamiento de las per-
sonas que buscaban una respuesta al sentido de la
vida y del sufrimiento que pudiesen estar experi-
mentando en un momento dado de su vida. Ha sido
a partir del s. XX que, con la emergencia de las corri-
entes de psicoterapia, se ha instaurado una figura
secular profesionalmente preparada para ejercer
esta labor desde parametros no religiosos y, a veces,
abiertamente antirreligiosos.

La compatibilidad entre la practica religiosa y la sa-
lud mental fue un tema especialmente polémico en
los inicios de la psicoterapia y, sin embargo, actual-
mente parece haberse asumido que deberan convi-
vir, pues la pregunta por el sentido de la vida no pue-
de desembarazarse de la opcion religiosa y el reco-
nocimiento del derecho a la libertad religiosa ampa-
ra a los individuos que toman esta opcion, a la vez
gue enmarca a los psicoterapeutas en un contexto



Religious practices become part of cultures and
mould their social ethics, law systems do alike.
Then, there has been various manners in which law
and religions have been related to each other and
have influenced social ethics, as well as individual’s
moral consciousness.

The emergence of positivism, naturalism, and mo-
dern science has favoured social secularism, redu-
cing the relevance of religious creeds in law sys-
tems and societies. However, the Universal Declara-
tion of Human Rights stated the right to be respec-
ted for one’s religious practices and beliefs, which
meant legal protection for all the people who could
have been persecuted for that reason.

In psychotherapy, there has been many therapists
with negative judgments towards religions because
of their moral commandments. They saw confron-
tation between following certain moral rules and
mental health, as anxiety or depression symptoms
would appear correlated with clients’ success in fol-
lowing these rules. Therefore, they thought religion
as the cause of mental illness. However, there are
some considerations that should be made at this
respect.

Religious creeds aim to bring human being to their
holiness, their full humankind expression, so they
could not be neither limiting human nature nor
harming it on purpose. Therefore, a discussion in
anthropological terms should take place between
religion and psychology, to justify the means used
to achieve better mental health or human holiness.
Psychology needs to anthropologically justify its
conception of mental health, as well as religion
should develop a consistent reasoning to justify the
moral principles and practices proposed.
Therapists need to discern the psychological patho-
logies of their clients from their religious beliefs
and practices if they are to respect their clients’
right for religious freedom. For better discerning
this matter, professional collaboration with a reli-
gious guide, a priest, would be convenient. Like the
therapist do not hesitate to collaborate with a
psychiatrist when there is a significant biological
component in client’s pathology, he or she should
not have any inconvenient to collaborate with a
priest who could help the client in rightly compre-
hending the specific religious matter.
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de, como minimo, respeto a las creencias y practicas
del cliente.

Existen, actualmente, terapias de tercera generacion
que incorporan elementos provenientes de las prac-
ticas religiosas orientales, como es el Mindfulness,
de uso generalizado en psicoterapia. Es mas, la com-
petencia del psicoterapeuta en aspectos espirituales
y religiosos esta siendo planteado por algunos pro-
fesionales como un ambito de formacién necesario
para ejercer adecuadamente la labor psicoterapéu-
tica (Pearce, 2015; Pearce, Haines, Wade and Koe-
nig, 2018).

El sentido de la vida, los sentimientos de culpa, la re-
lacién con lo divino y la practica religiosa son aspec-
tos que se podran tratar mejor si el psicoterapeuta
tiene competencia para asesorar psicolégicamente
sobre estas cuestiones, atendiendo el caso concreto.
No puede desentenderse de esta dimensién de la
persona humana en su labor psicoterapéutica. Evi-
dentemente, cabe no confundir el acompanamiento
psicoterapéutico con la guia espiritual, sino mas
bien entender que se trata de una intervencién mul-
tidisciplinar en la cual cada figura tiene su funcién,
también el guia espiritual, como puede tenerla el
psiquiatra.

La competencia espiritual exige, por parte del psicote-
rapeuta unos conocimentos acerca de las practicas re-
ligiosas vinculadas con cada religion enmarcadas en
una actitud respetuosa hacia la espiritualidad, para
poder aplicar con habilidad sus competencias dial6gi-
cas para acompanar de la mejor manera posible a su
paciente.

Conclusion

La libertad religiosa es un tema de gran importancia
en la psicoterapia, ya que algunas de las razones que
llevan a las personas a buscar ayuda psicoldgica pue-
den estar relacionadas con cuestiones religiosas. Los
terapeutas pueden tener sus propias opiniones acerca
de la religion, basadas en su experiencia clinica, lo que
puede llevarlos a tratar estos temas desde un punto
de vista particular. Esto podria interferir con el respeto
pleno del derecho fundamental del cliente a la liber-
tad religiosa.

La religiosidad y las religiones son parte de la civiliza-
cién humana y, presumiblemente, esenciales para el
ser humano. La trascendencia ha sido concebida de
distintas maneras a lo largo de las diferentes culturas,
pero es comun a todas ellas. Su permanencia ha sido
explicada como una dimensién natural de la racionali-
dad humana, que ha llevado a las sociedades a vincu-
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larse con diferentes sistemas religiosos, basados en
textos sagrados.

Las practicas religiosas pasan a formar parte de las cul-
turas y moldean su ética social; los sistemas legales
hacen lo propio. Asi, ha habido diversas maneras en
que las leyes y las religiones se han relacionado entre
si y han influido tanto en la ética social como en la
conciencia moral de los individuos.

El surgimiento del positivismo, el naturalismo y la
ciencia moderna ha favorecido el laicismo social, redu-
ciendo la relevancia de las creencias religiosas en los
sistemas legales y en las sociedades. Sin embargo, la
Declaracion Universal de los Derechos Humanos reco-
nocio el derecho a que las practicas y creencias religi-
osas de cada persona sean respetadas, lo cual significd
una proteccién legal para todas aquellas personas que
podrian haber sido perseguidas por ese motivo.

En el ambito de la psicoterapia, ha habido muchos te-
rapeutas con juicios negativos hacia las religiones de-
bido a sus mandatos morales. Ellos percibian una con-
frontacion entre el seguimiento de ciertas normas mo-
rales y la salud mental, ya que los sintomas de ansie-
dad o depresién solian correlacionarse con el grado de
éxito de los clientes en el cumplimiento de esas nor-
mas. Por ello, consideraban la religion como la causa
de la enfermedad mental. No obstante, hay algunas
consideraciones que deberian hacerse al respecto.
Las creencias religiosas tienen como objetivo llevar al
ser humano hacia su santidad, a la plena expresion de
su humanidad, por lo que no podrian estar ni limitan-
do la naturaleza humana ni dafandola intencionada-
mente. Por lo tanto, deberia darse un debate en térmi-
nos antropoldgicos entre la religion y la psicologia, con
el fin de justificar los medios utilizados para alcanzar
una mejor salud mental o la santidad del ser humano.
La psicologia necesita justificar antropolégicamente su
concepto de salud mental, asi como la religién debe
desarrollar un razonamiento consistente que justifi-
que los principios morales y las practicas que propone.
Los terapeutas necesitan discernir entre las patologias
psicolégicas de sus pacientes y sus creencias y practi-
cas religiosas, si es que desean respetar el derecho de
sus clientes a la libertad religiosa. Para poder discernir
mejor esta cuestion, seria conveniente la colaboracién
profesional con un guia religioso, un sacerdote. Asi
como el terapeuta no duda en colaborar con un psi-
quiatra cuando hay un componente biolégico signifi-
cativo en la patologia del paciente, tampoco deberia
tener inconveniente en colaborar con un sacerdote
qgue pueda ayudar al cliente a comprender adecuada-
mente el asunto religioso especifico.
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Valerie Murphy (USA):

Motivation and Emotion Fluency Education in Psychology Curriculum

An emphasis on the motivation and emotion
aspects of what it means to be human (as part of
the whole), leads to a more robust definition in the
ongoing conversation discussing human expression
and mental health. The Biblical mandate to love
God, self, and others holistically and through the
expression of the fruits of the Spirit; add congru-
ence to this train of thought. Biblical and academic
research findings validate the importance of conti-
nued education of psychology and counseling stu-
dents, not only in critical thinking skills and thought
processing, yet also in motivation and emotion flu-
ency. Emotion skill building, awareness, and increa-
sed regulation competence may then be passed on
to those served. First, consideration is given to a
Genesis-based foundation of motivation factors.
Second, an emotion list by category is given to aid
in emotion awareness and fluency. Finally, an ex-
ample of a scripture-based beneficial emotion ex-
pression is given, as a pattern to build upon.

Motivation and Emotion Fluency Education in Psy-
chology Curriculum
This paper is presented to add to the conversation
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already going on in building understanding of hu-
man motivation and emotion. The hope is that it
might enhance learning and curriculum develop-
ment already taking place. This paper examines the
importance of motivation and emotion awareness,
builds fluency and skill building through a scriptu-
ral-practical model and motivation and emotion
listings; thus encouraging movement toward self-
regulation and movement from behaviors of vice
toward those of virtue. As is evident, motivation
and emotion fluency and its application to mental
health has gained great momentum in research lite-
rature and in the field of psychology over the past
25 years (Littrell, 2022). Current interest in the field
is extensive.

The field of affective science encompasses a broad
range of affective processes, which includes emoti-
ons, moods, preferences, attitudes, value-based
decisions, and stress responses. ... Affect determi-
nes what we attend to and remember, what we de-
cide to do and what we decide not to do, who we
are drawn to and who we avoid, how we are similar
to and different from other people, and how we in-
teract productively and unproductively with



others...Affective dysfunction is at the root of the
majority of mental disorders and predisposes peo-
ple to and alters the course of many physical disor-
ders (Gross et al., 2020, p. 1).

Conversations about the need for emotional regula-
tion have existed throughout human history, with
much focus on controlling or taming of emotion.
Two authors of mention are Augustine and Kierke-
gaard. At the end of the fourth century, Augustine,
with some basis in Platonic and stoic thought, “de-
fined emotion ‘as that which leads one’s condition
to become so transformed that his judgment is
affected, and which is accompanied by pleasure
and pain’” (as cited in Lewis, et al., 2008, p. 5). Kier-
kegaard’s writings emphasized his own emotional
experience; and he recorded a Christian Psychologi-
cal Exposition in 1849 addressing deep despair and
its connection to sin (Kierkegaard, 1980).

To narrow this conversation down to the focus of
this paper, “psychopathology involves problems
with emotion and emotion regulation” (Gross & Ja-
zaieri, 2014, July). In view of the current evidence
that motivation and emotive awareness and flu-
ency aid in promotion of emotion regulation (Bar-
rett, 2006; DeSteno et al., 2013; Gross et al., 2014;
Johnson, 2017; Leahy et al, 2011; Moyal et al.,
2014), this paper gives Biblical- and research-based
validation for ongoing education and curriculum
development to encourage our students in measu-
rable learning outcomes and increased compe-
tence in applying motivation and emotion fluency
skills to build awareness and regulating capacity.
This writing is divided into four sections. The first is
a summary of a Biblical perspective of our work as
clinical psychology professors, instructors, clini-
cians, and as encouragers of our students and their
efforts. This includes review of a Genesis-based fac-
tor list of human motivation and desire (Appendix
A). The second section addresses the Biblical evi-
dence to support a robust emotional psychology
curriculum. The third section is conversation on the
value of emotional understanding for human being,
centered on specific research in the affective sci-
ences field. The final section includes an emotion
fluency and categorization chart (Appendix B) from
a Biblically-based perspective, and a scripture-ba-
sed pattern which acts as a guideline in emotion
processing.

Emotion awareness and expression are not only in-
trinsically valuable for one as an individual, yet also
key in educating students in preparation for their
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work in serving others. To begin this conversation,
emphasis is placed on the contribution emotion flu-
ency brings to the full integration or wholeness of
the human heart, mind, body, and soul before the
Lord.

The Importance of Emotion Fluency from a Christi-
an Psychology Perspective

As professionals working with students from a
Christian psychological perspective, educational
pursuits emphasize four key areas; psychosocial, in
emotional relationship to God, self and others; co-
gnitive in logic and thought life; environmental, in
biological and socio- cultural makeup and history;
and spiritual, in ascertaining faith walk or the lack
thereof.

This journey as educators to our students, might be
conceptualized as the journey of encouraging peo-
ple in loving God with their heart, mind, soul and
strength and loving others as they love themselves
(Matthew 22:37-40). This is expanded further in
John 13:34 inviting expression of the greatest form
of love, as Christ Himself loved us, through sacrifi-
ce. It is essential to place this in perspective of the
holistic view of human existence as was mentioned,
to assist future psychologists in finding their way
from living life from the fallen perspective into the
greater fullness of life as the redeemed.

In attending to the emotion aspect of human living,
it is vital to recognize the strong connection that
exists between the Biblical concept of the heart and
our emotional lives. Though the scriptural referral
to the heart is not totally limited to this viewpoint,
one needs only to examine the many cases where
Biblical mention of “heart” contains rich feeling
content to note that there is a connection. Later
this paper delves further into the Biblical evidence
to support the value of human emotion.

A Genesis-Based Worldview for a Practical Christi-
an Emotion Psychology

The Genesis-based, fall-redemption perspective
lays the foundation for a practical Christian Emotio-
nal psychology.

Pre-Fall Context

At creation, all that mankind knew and experienced
was the goodness of God and his kingdom of peace.
God had prepared everything for mankind that they
would need to exist in the perfect harmony of His
creation.



Motivation Awareness and Fluency Building: The
Motivation Factor Listing

Genesis, Chapters 1 and 2 express the various
needs and desires that had fulfillment in the pre-fall
creation. An initial compilation of motivation fac-
tors from these chapters, is listed verse by verse in
Appendix A (Also see Murphy, 2009) and is based
on all that God had provided for man at the creati-
on.

The question one might ask then is, “Do these fac-
tors undergird/motivate heart-felt emotional con-
tent post fall?” This factor listing gives definition to
desires, longings and yearnings built into humanity
at creation and aids in Christian psychoeducation
through motivation awareness and fluency buil-
ding. These might be considered a basis for what
drives our motivation and emotion to the present
day.

Current definition from George et al. (2020) states,
“emotions are closely linked with motivation” and
goes on to say, “motivation is typically the require-
ment or wish to achieve “satisfaction of [a] need [or
desire]” (pp. 112, 208).

The Fallen Nature

As the enemy offered false logic, false desire and
false identity with the fall; mankind experienced
additional emotional content. Satan deceptively
twisted Eden’s fulfillment and the eternal written
into the hearts of man into broken and sorrow-dri-
ven ways for reaching self- kingdom goals that
could no longer be perfectly possessed and only
painfully and partially arrived at (Genesis 1-3).

Researchers such as Lazarus (1991) indicate that
emotion patterns result from “a still larger process
domain: that of ‘appraisal.” Appraisal processes are
defined as intrasubjective processes that turn inco-
ming stimulus events into ones with affective value
and further meaning for well-being and motive sa-
tisfaction” (as cited in Lewis et al, 2008, p. 71).
Throughout the ages, there has been an undermi-
ning of the emotional desirous mind in view of the
value of the logical mind. The shame, sorrow, and
pain of all that Adam and Eve faced and the generati-
onal residue passed down; often continues to be co-
vered over and hidden from, since the days of the fal-
lenness. Our world has placed much effort in gaining
control of, devaluing, and stifling or numbing emoti-
on (Leahy et al., 2011; Lewis et al., 2008) through lo-
gic, fear, desire to escape, and the human will.
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A four-quadrant model that fleshes out a Genesis
3:16 approach gives definition to these post-fall co-
ping strategies (Murphy & Murphy, 2007 & 2008).
Building psychological understanding through com-
petence building, is shown to have a positive impact
on regulating emotion within the coping experience
(Gross & Jazaieri, 2014; Lewis et al, 2013, 2016; Moy-
al et al., 2014).

Redemptive Direction

From a Biblical worldview, our emotions are based
on either the fallen view of the experience of our
lives or the redemptive experience of life in Christ
and our emotional interpretations of these experi-
ences. Robert Roberts (2013) defines emotion as
“concern-based construals” (p. i) and indicates that
they are of an “interpretive, motivational and moral
nature based on desire, attachment or concern” (p.
46).

The Bible presents a balanced approach of living
out life as emotional and thoughtful human beings.
When we think of the fruits of the Spirit or grace gi-
ven daily through the cross,these are emotion-ge-
nerating experiences that do not necessarily line up
with cognitive human thinking. They are beyond
our understanding, yet we experience it every day
as the children of God. We are also called to “lean
not on your own understanding, but in all your ways
acknowledge him...” (New International Version,
1978/2011, Proverbs 3:5-6).

As one considers these aspects of what it means to
be fully human in God’s eyes, one of our roles as
Christian psychology educators is assisting our stu-
dents and their future clients in making room for
the beloved other to process life emotion, life
perspective and life meaning; from the past, in the
present and for the future. This is directed through
the fall and redemption worldview that we share as
believers.

Emotion Fluency as Expressed in Scripture

What is the biblical evidence for insight into the va-
lue that God has given emotional life for human re-
ality and for our work in Christian education and te-
aching? The psychological realm has had many
years of exposure to the value of the cognitive and
behavioral work of psychology. Logic is necessary in
this world, yet we are also reminded that it was im-
petus for the fall of the first man and woman.
What are some of the facets that come together
through our Biblical worldview to form our basis of



an understanding of emotion? Is there an emphasis
on the value of emotional understanding? In see-
king God’s kingdom first in this question: Does God
express His emotions in scripture? And is there indi-
cation that he finds value in his emotions and the
human expression of emotions in the scriptures?

God-expressed Emotion Fluency

As represented in the divine Godhead and throug-
hout His Word, we clearly see the emotional ex-
pression of God as follows. The verse references lis-
ted below clearly reveal God’s intentionality in the
revealing of His emotions as well as a valuing of this
form of expression. This list is not comprehensive,
it simply illustrates that God expresses a range of
emotions throughout:

Grief (Genesis 6:6, Jeremiah 42:10)

Anger (Exodus 4:14, Judges 3:8, Psalm 30:5)

Jealousy (Deuteronomy 6:14-15)

Pleasure (1 Chronicles 29:17, Luke 10:21)

Pity (2 Chronicles 36:15)

e Love (Psalm 78:68, Jeremiah 2:38, 41)

e Longing (Jeremiah 32:37-41)

e “Compassionate, gracious, slow to anger,
abounding in love...” (NIV, 1978/2011, Psalm
86:15).

e Hate (Zechariah 8:17, Malachi 2:16)

e Joy (Zephaniah 3:17)

e “.the Father of compassion and the God of all

comfort” (NIV, 1978/2011, 2 Corinthians 1:3).

Christ-expressed Emotion Fluency
What about Christ as representative not only of the
divine, but also the human?

Below is a listing of a few of the verses which con-

tain the expressions of Christ’'s emotional experi-

ence:

“He was despised and rejected by mankind, a man

of suffering, and familiar with pain.” (NIV,

1978/2011, Isaiah 53:3)

e “ .forlam gentle and humble in heart...”” (NIV,
1978/2011, Matthew 11:29)

e Compassion (Matthew 20:34)

e Sorrow (Matthew 26:38-39)

e Anger and Grief (Mark 3:4-5)

Weariness (John 4:6)

Love (John 13:34)

Joy (John 15:11)

Fervency, Tears, and Reverence (Hebrews 5:7)
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... For the joy set before him he endured the
cross, scorning its shame...” (NIV, 1978/2011,
Hebrews 12:2)

Holy Spirit-expressed Emotion Fluency
Although, not as clearly stated in the scriptures; it
appears that the Holy Spirit, as the Great Counselor,
is a minister to our emotional states and to our un-
derstanding in this fallen- broken world:

e “..Jesus, full of joy through the Holy Spirit...”
(NIV, 1978/2011, Luke 10:21)

¢ “And hope does not disappoint us, because God
has poured out his love into our hearts by the
Holy Spirit...” (NIV, 1978/2011, Romans 5:5)

e “But the fruit of the Spirit is love, joy, peace, pa-
tience, kindness, goodness, faithfulness,
gentleness and self-control...” (NIV, 1978/2011,
Galatians 5:22-23)

e “.. he cares for you” (NIV, 1978/2011, 1 Peter
5:7)

Each of these examples demonstrate that the God-
head leads us in placing value and importance on
emotional life, and thus the emotional life of huma-
nity, as well.

Narrative-based Emotion Fluency

Another question to ask is: Are there direct or indi-
rect references to words of emotional meaning for
mankind in the scriptures? Specifically, there is a re-
ference to men that were “past feeling” (Ephesians
4:19) having a negative connotation in their callous-
ness towards pain. In the Old Testament, Psalm
119:70 contrasts David’s heart with the hearts of
the arrogant:

“Their hearts are callous and unfeeling, but | de-
light in your law” (NIV, 1978/2011). Also, there are
an abundance of instances of human emotion ex-
pression throughout the scriptures.

Indirectly, the story form of the Bible testimony has
clearly touched the emotional hearts of people
throughout all generations.

There is no shortage of rich emotion content as we
read through the Biblical narrative beginning with
Genesis. We go on to read in the scriptures of Mo-
ses feelings of inadequacy as he was chosen to lead
the Exodus (Exodus 4:10-17) and of his later confi-
dence that turned to frustration (Numbers
20-10-12); of Job and the depth of his depression
and despair with later satisfactions (Job); of Naomi
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in the breadth of her bitterness with her many los-
ses then being filled with the joy of new life through
a grandchild (Ruth); and of Hannah crying out to
God for a son, receiving relief in her pain and then
being blessed with the fulfillment of her request (1
Samuel 1:2-2:21).

David, the man after God’s own heart, cried out to
the Lord from the depth of his soul in the majority
of the songs he wrote, as he journeyed in the de-
sert and on the throne (Psalms). His writings also
highlighted his ability to dance and celebrate from
his heart. Jeremiah is known as the weeping pro-
phet (Lamentations), while Isaiah brought hope
through identifying the neediness of the human
race and in highlighting the longing for the promise
of the coming Savior (Isaiah).

Throughout the Old Testament, humanity was
brought face to face with the angst of their situati-
on. There had been no pathway to success that
mankind could fulfill independently. time after
time, man’s attempts to secure success met with
lack of satisfaction and tragedy. The exceptions
were the times that contained the presence and
the grace of God.

Sit with the emotional impact of this: Mankind
could not establish an independent kingdom with
anything that approached the greatness of God;
though they attempted and were given opportunity
after opportunity to accomplish this. In spite of this,
God’s emotional message of love, peace and hope
run throughout scripture. The greatest fulfillment is
manifest in the human birth of the Son of God.

In the New Testament, we find faithful Elizabeth
and Zechariah in disbelief about the possibility of
bearing a son in their old age yet experiencing just
that (Luke 1:5-25). There is also the passage of
Mary storing and treasuring her emotional memo-
ries of God’s blessing to her in her heart (Luke
2:19), not to mention the living out of the wonder
and angst of being the mother of Jesus the Christ.
The Gospels share Christ’'s emotional story in
depth; including frustration with his family on se-
veral occasions, celebration at the wedding in Cana,
grief at the loss of John and Lazarus, joy at the dis-
ciples return from evangelizing, weeping and lon-
ging over Jerusalem, and his unbearable anguish in
the Garden of Gethsemane (see above citations).
Christ’s prayers for Himself, His disciples and the
believers in John 17 express his love in the Trinity
and this love outspread to humanity. Finally, the
depth of Christ’s emotion is displayed on the cross
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in the complete fullness of love that is totally
beyond human contemplation (see above citati-
ons).

It did not stop there. Throughout the Bible, we see
the emotional stories of the impact of the fall; and
we see the human story intertwined with the red-
emptive story of God our Savior who delivers us
from all our fears (Psalm 34:4) God brings His peace
to the heart of man, the peace that passes all un-
derstanding (Philippians 4:6).

The Emotional Impact of the Fall and Redemption
How can the broken fears and anxieties of this
world be brought before the redemptive presence
of the Lord so that there is participation in God’s
peace and the fruitfulness of the Holy Spirit? How
do we stand upright in the fullness of our identity in
Christ and live out the image of God from our
hearts? At the end of his life, King David spoke of
the Lord having delivered him from all his troubles
(1 Kings 1:29) and Paul encouraged having peace in
all situations (2 Thessalonians 3:16). Jesus encoura-
ged his disciples with these words: “Peace | leave
with you; my peace | give to you. | do not give to
you as the world gives. Do not let not your hearts
be troubled and do not be afraid” (NIV, 1978/2011,
John 14:27).

Consider that the aspect of Biblical revelation that
lends clarity to understanding the importance of
emotion expression and fluency, are most often the
passages speaking of loving God with our hearts
(Luke 22:37). This is based on heart-felt movements
and motivations (Johnson, 2017). Scriptures share
the rich emotion content of the heart, including
love, gladness, delight, grief, affliction, stubborn-
ness, contrition, anguish and deception as well as
underlying passions, intentions, understandings
and wisdom that come through the heart. In
complementing Eric Johnson (2017), who closely
connects motivation and emotion to the scriptural
concept of the heart; and Robert Roberts (2013)’
definition of emotion presented earlier, another
way of defining motivation/emotion here might be
“heart-based construals”.

David, as “the man after God’s own heart” (NIV, 1
Samuel 13:14; Acts 13:22), cries out and writes
down his emotions in song after song before the
Lord. David invites humanity to “pour out your
hearts to him, for God is our refuge.” (NIV,
1978/2011, Psalm 62:8). What does it look like to



follow the example of David in pouring out our
hearts, or encouraging our clients and students to
pour out their hearts before God? We know that
the Lord emphasizes a heart-based view of humani-
ty (1 Samuel 16:7, Psalm 37:4, Romans 8:27). What
does it look like to assure uprightness and faithful-
ness in emotion life before Him?

A Psalm 73-based intervention model to strengthen
student emotion fluency competence is offered la-
ter in this writing. This is a pattern to build on in ex-
amining and pouring out the motivation and emoti-
on of our hearts before the Lord, in encouraging
our students, and in empowering clients to do the
same. Yet before looking at this model, this paper
reviews some of the research and trends in the
affective sciences field and provides a resource that
will assist in categorizing and defining emotional
experience.

The Importance of Emotion Fluency according to
Affective Science Research

DeSteno et al. (2013) defines emotion as, “sets of
goal-oriented physiological and cognitive changes
meant to lead to adaptive responding” ...Thus, ap-
propriate interventions should be targeted to use
affect, whether it is the emotion that is prototypical
of individuals confronting a specific situation or one
evoked as part of the intervention itself, to shift the
underlying risk estimates in a manner that supports
and motivates the desired health-relevant decisi-
ons and behaviors” (pp. 475, 479).

Dysfunction in affective processes has been found
to be central to much of psychopathology, and indi-
vidual differences in various affective functioning
influence various pathologies. “Many psychiatric
disorders are said to be characterized by problems
with emotion and emotion regulation (estimates
range from 40% to more than 75%...,” (Gross & Ja-
zaieri, 2014, p. 387). According to Moyal et. al
(2014), “Emotions become dysfunctional when
they interfere with one’s ability to behave adaptive-
ly, and therefore successful emotion regulation
(ER), when necessary, is crucial for psychological
health. Difficulties in adaptive ER are related to
different psychopathologies” (p. 1).

In addition, “influential research on emotion high-
lights both (1) the essential functions served by
emotions in coordinating cognitions and behavior
and (2) the detrimental consequences associated
with ignoring emotions” (Goleman, 1995).
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Barrett (2006) states that there is " ... accumulating
evidence that the experience of emotion can have
great consequence for subsequent thoughts, deci-
sions, and behaviors... People use knowledge to
parse and conceptualize the bottom-up informati-
on that is sensorially given” (p. 20). She also states
that, “it becomes clear that some people make ca-
tegorical distinctions, characterizing their experi-
ences in discrete emotion terms, whereas others
characterize their experiences in broad, global
terms”. She labels this “emotional differentiation”
and “emotional granularity” (p.24-25). According to
Barrett, “Clearly defining emotion states and giving
specific labels to feelings (categorization), gives the
individual greater capacity to become aware of atti-
tudes and possible misperceived meanings that
may affect their view of the world” (p. 21).

Clinton et al. (2005) have focus on the importance
of emotion awareness in chapters dedicated to the
topics of anger, forgiveness, trauma, and grief. This
work also emphasizes the importance of develo-
ping skill in validating and encouraging emotion ex-
pression in counseling).

Emotion Awareness and Fluency Building Emoti-
on List by Category Table

What might greater emotion awareness and flu-
ency bring to life day to day, even to the level of
affecting our worldview? In the Emotion List by Ca-
tegory Table (see Appendix B), the Self-Interest and
Shame columns list the emotions that God clearly
invites us to turn over to him. These categories are
both pride-based emotion listings as they are diffe-
rent than what God calls us to experience in His re-
demptive kingdom living. Under the other catego-
ries, the direction of pride or lack of pride can be
determined by the internal understanding of the
application of each emotion per the individual,
through interpretive and motivational framework
of their experience in view of God’s perspective in
the Bible.

Furthermore, the emotional defining process up-
builds emotion fluency and allows a reframing of
these heart concepts to validate and/or release
them into the deeper understanding of God’s
perspective. This includes understanding of self an-
d/or other. Augustine’s focus on “the Lord’s Prayer”
in directing emotional life to “a vision of true Chris-
tian desire” lays an excellent groundwork for this
work (Fogleman, 2022, p. 238-244).



Considering the research; the value of continuing
to build a robust Christian psychology of motivation
and emotion fluency into course curriculum, class
conversations and into clinical psychology settings
is vital to upbuild human heart and emotional well-
being. Here is a model to assist with that.

Psalm 73 Model

How might emotion fluency draw us more deeply

into God’s redeemed perspective of our emotion

and motivation experiences? George et al. (2023)

emphasizes the importance of this passage in

Psalms for increasing emotion competence in their

book, Introduction to Psychology from a Christian

Worldview. The Psalm 73 Model of emotion expres-

sion encourages students and clients in seeking

greater emotional awareness and understanding

from a God-centered and psychological perspecti-

ve:

e Reverence for God and His Truth (Psalm 73:1)

e Respect For Purity in Emotional Life (Psalm 73:1)

e Reflection on Self (Psalm 73:2)

e Realization of Emotion, Perspective or Belief
(Psalm 73:3-14)

e Review of Meaning in Light of Truth of God (Psalm
73:15-16)

e Recognition of Sin and Need for God (Psalm 73:16)

e Reframing in God (Psalm 73:17-20)

e Repentance of Prideful Emotion, Perspective or

Belief (Psalm 73:21-22)

Restoration by God (Psalm 73:23)

Reliance on God (Psalm 73:24-26)

Refuge in God (Psalm 73:27-28)

Remembrance and Desiring of God (Psalm 73:28)

In view of the Psalm 73 pattern, God’s desire is for
us to love Him by pouring out our hearts to him as
Asaph did, and as David lives out. This leads to the
encouragement of students by inviting honest clari-
fication of their emotional states for themselves,
with God, and in transferring this learning to those
they will serve. This includes awareness and sha-
ring of the emotional impact of the hurts and
wounds of life, as well as its joys. (For further com-
mentary on Psalm 73, see Murphy & Murphy, 2020)
These steps move one toward redemptive emoting
through the scripture-based filter and in seeking
the presence of God. This leads towards the relief
from every distress that David spoke of at the end
of his earthly life and the peace in all circumstances
that Paul experienced. This also includes the recep-
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tion of and thankfulness for the fruitful experience
of Spirit-led emotions that come with this peace in
God.

Conclusion

In conclusion, full expression of human being inclu-
des the heart, mind, soul and strength. Building un-
derstanding and beneficial ways of expression of all
aspects are necessary to teach a fully developed
Christian psychology. This includes the importance
of a robust motivation and emotion curriculum. C.
S. Lewis (1947) in discussing the educational premi-
se in “The Abolition of Man”, states “Without the
aid of trained emotions the intellect is powerless
against the animal

organism” (p. 15). He indicates that the danger
here is the “abolition of man,” or one might say the
Biblical sense of what makes one fully human.

The focus of this paper is on the importance of ex-
pressing, teaching, and continuing to build curricu-
lum with motivation and emotion fluency in mind.
The goal is to increase student ability to discern and
identify broken and beneficial patterns of emoting
by 1) skill building in defining motivation that un-
dergird emotion life and 2) by defining emotional
impact of life circumstances and experience on the
individual. Greater clarity of motivation and emoti-
on can come from identifying drives and desires
and then in acknowledging and defining emotion
status and reflecting on this in view of biblical truth.
In this way, any confirmation or misunderstanding
of the nature of relationship with God, self and
others and the physical world is brought to light.
This is exemplified in the Psalm 73 passage.
Emotional truth comes as our souls cry out before
God like David in his 73rd song, as Hannah did in
the book of Samuel, or in the example of Christ in
the Garden of Gethsemane (Matthew 26:36-46).
This is where broken understandings and experi-
ences of emotion are surrendered to the truth of
God'’s promises. Emotional peace comes as stress is
lifted through relationship with Jesus our Savior
and in the blessing of the Holy Spirit’s indwelling
our humanity more deeply. Our life journey gives us
the opportunity to gain God’s eternal perspective
and to thankfully acknowledge Him for His immea-
surable goodness in all circumstances (Romans
8:28, Psalm 27:13).

May our hearts and those of our students and cli-
ents, be built more and more upright in true emoti-
onal identity in Christ Jesus.
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Appendix A Motivation Factor Listing

God Provided all Mankind could Desire (Genesis 1
and 2)

Presence of the Creator (1:26)
Purpose (1:26)

Prestige (1:27)
Patronage/Prized (1:28)

to Participate (1:28)
Procreativity (1:28)

set Priorities (1:28)

to exPlore (1:28)

Power (1:28, 2:19)

Provision (1:29-30, 2:8, 10, 16)
Permanence (1:30)

Praise (1:31, 2:12)

Peace (2:2-3)

Personal touch (2:7, 2:21)
Personal God (2:7)

Perspective of God’s glory (2:8)
Place (2:8)

Pleasure (2:9)

Prerogative (2:9, 16-17)
Productivity (2:15)
Protection (2:17)
Potential promise (2:1
Presence of other (1:2
Promise fulfilled (2:23)
Passion (2:24)

Purity (2:24)

8, 20)
7,2:22)



Appendix B — Emotion List by Category

EMOTIONLIST BY CATEGORY Page 2
K it 1 — LT
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Turned on Piscarded (Cherished Stagnant Powerful Disgraced Dog-tired
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EMOTIONLIST BY CATEGORY Page2
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KIND/ LONELY/ LOVED PEACEFUL/ SELF- SHAME/ TIRED/

LOVING HATED FALSE PEACE INTERESTED LUMITED BAD) TIVELY
| miLp MILD | “MILD = MILD “"MILD “MILD MILD
[ppreciative Bingled out [Accepted (alm Deserving iCompared Sleepy
ot [Withdrawn Warm bedate Better than Sheepish Weary
(Caring Pistant Close Quiet Belf-centered Embarrassed Prained
Patient Pwkward {Appreciated At ease Protective Heedy Bushed
Sympathetic Put on the spot lRegardad Comfortable Disdainful Lacking Beat
(Concened Picked on pproved Contented Unappredative Foolish Pooped
(Consaling Unaccepted Cared about Nothing Jdealistic Put down Plive
Pleased Left out Reassured Indifferent Kelf-Protective Stupid Blert
Personable Different lInduded Bored Inconvenienced Inferior fiware
[MODERATE  MODERATE [MODERATE  MODERATE MODERATE MODERATE _ [MODERATE
Sensitive Avoided Encouraged Accepting Belf-absorbed ot good enough Drug out
{Attached to Neglected Cared for Stable Entitled Demeaned Fed up
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Submissive Distanced Special Serene Stubbom Humbled Depleted
Tender hearted Forlom Valued Untroubled Self-rightequs [lrapped lired out
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Empathetic Lost Attractive Filled Perfectionistic Inadequate Frisky
Encouraging Left behind [Wanted In Comfort zane Prideful Pathetic Curious
iAssuring Hisht Papular leeping Envious (Guilty [Wide awake
STRONG STRONG STRONG STRONG STRONG STRONG STRONG
In love Al alone |Assured Placated Greedy Nepated Energy less
|Admi|ing Rejected |Bezutiful batisfied Demanding Worthless Like giving up
Passionate Unwanted [Uplifted Fuflled Dwed Subjugated Wom out
(Uplifting Peserted [Respected Tranquil Domineering Damaged Run ragged
[Benevolent Beparated [Adored Relieved ealous fIn bondage Dane in
Tumed on Discarded Cherished btagnant Powerful Disgraced Dog-tired
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INTENSE [INTENSE INTENSE INTENSE INTENSE [INTENSE INTENSE
Full of Grace Pbandoned Captivating Rapturous Lustful Humiliated Exhausted
{Adoring fsolated Esteemed Iransported Dominant (Condemned Consumed
Compassionate Baloved Idolized In Hirvana All knowing Hopeless Wasted
Idolotrous Cut off Worshipped Blissful Superior [Tainted Finished
(Infatuated pbhorred Smothered Total peace Belf-idolizing Enslaved Pead
Worshipful Forsaken [Relished batiated Prestigious Emasculated Jnvigorated
Enamored by Plienated Ravished Recondled Belf-empawered Violated Inquisin've
(Cherishing Detested Put on 2 Pedestal Heavenly Obsessed Impotent Fascinated
Merciful Despised Glorified Filled w/Holy Spirit Nardssistic [Finished Impassioned

What is the motivation underlying my feelings? Am I giving glory to God and who I am in Him?
Do I desire the perfect garden more than God's glory?
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Critical Commentary on Valerie Murphy’s Article: “Motivation and Emoti-
on Fluency Education in Psychology Curriculum”

Valerie Murphy’s article proposes a profound dialogue between emotional
understanding, psychological formation, and biblical foundations. The aut-
hor structures her reflection on the conviction that the training of Christian
psychologists cannot neglect emotional and motivational education. This
proposal is anchored in a biblical view of the human being, guided by the
narrative of creation, fall, and redemption, and aims to form professionals
and students who serve others with emotional competence and spiritual
discernment.

The text combines three approaches: the theological (especially with refe-
rences to Genesis, the Psalms, and the life of Christ), the psychological (dra-
wing on contemporary affective science), and the pedagogical (through
tools such as the Emotion Category Table and the Psalm 73 Model). The au-
thor not only proposes a path for broadening students’ emotional awaren-
ess but also develops resources that can be applied in clinical and educatio-
nal practice.

1. The Main Contribution of the Article: A Heart-Centered Christian Psychology
The core of Murphy’s contribution lies in the idea that psychological forma-
tion must include “emotional and motivational fluency” as an essential com-
petence. This fluency is understood as the ability to name, understand, ca-
tegorize, and regulate emotions, both intrapersonally and interpersonally.
In this sense, the author supports her understanding of affective science by
referencing authors such as Gross, Barrett, and Goleman. She acknowledges
that emotional regulation is not limited to brain function or behavioral trai-
ning, but is deeply related to spirituality and the relationship with God.
This point is especially valuable when considering the contribution of Chris-
tian psychology developed by Eric L. Johnson. Like Johnson, Valerie Murphy
understands that the human being is relational, created in the image of God,
and that emotions are expressions of the heart in response to reality; espe-
cially divine reality. Both authors agree in treating emotional life not as an
obstacle to moral or spiritual life, but as an integral part of the soul’s forma-
tion. The concept of the “heart” as the center of the human motivational
and affective life is recurrent in Johnson and finds direct resonance in Mur-
phy’s text. She understands that Christian discipleship involves growing in
the ability to recognize emotions, submit them to the light of Scripture, and
transform them through the grace of God.

2. Biblical Foundation and Pastoral Structure

Another point of excellence in the article is the careful use of biblical foun-
dations. The author dedicates a section to show how God, Christ, and the
Holy Spirit are portrayed in Scripture as beings who express emotions: an-
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ger, joy, compassion, sadness, pleasure, among others. The objective here is
not merely to “anthropologize” the Trinity, but to affirm that, if we are crea-
ted in the image of God, then there is theological legitimacy in recognizing
the role of emotions in human formation.

By using figures such as David, Moses, Hannah, Naomi, and Mary, the aut-
hor shows how emotional life is extensively portrayed in Scripture as part of
the human relationship with God. Emotions are presented as a bridge to un-
derstanding meaning, pain, hope, and redemption.

3. Innovative Pedagogical Tools
From a didactic point of view, Valerie Murphy'’s proposal stands out by offe-
ring two valuable tools:

The Emotion Category Table (Appendix B): A classification that allows stu-
dents and practitioners to name their emotions with greater precision and
depth. This aligns with the concept of “emotional granularity” supported by
Barrett and other researchers and is highly useful in clinical and formative
contexts.

The Psalm 73 Model: A sequence of steps that guides the individual through
their emotional experience before God. The model combines confession, re-
flection, repentance, reinterpretation in light of the truth, and spiritual re-
storation. It is an original and pastorally sensitive approach that can be app-
lied both in academic training and in spiritual counseling.

4. Theological Limits and Considerations: The Use of Anthropopathism
Although the article presents a rich and inspiring biblical reading, it is im-
portant to offer a critical theological contribution, particularly regarding the
use of anthropopathism; the language that attributes human emotions to
God.

The use of anthropopathism has pedagogical and revelatory value: it com-
municates deep truths about God'’s relationship with creation in terms un-
derstandable to human beings. However, it is necessary to recognize that
this language is analogical and has its limits. God is spirit (John 4:24), immu-
table, omniscient, and holy. His feelings are not reactive or changeable like
ours. Attributing emotions to God in strictly human terms can lead to an an-
thropocentric and impoverished view of theology, as if God were merely an
emotional projection of man. Therefore, while the depiction of divine emo-
tions in Scripture should be respected and embraced, it is essential that
texts aimed at theological and psychological formation clarify that this is fi-
gurative language, whose function is more relational than ontological.
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5. Paths for Advancement and Possible Expansions
To strengthen Valerie Murphy’s proposal even further, we suggest a few
complementary directions:

Engagement with theological tradition: Including voices such as Jonathan
Edwards, Calvin, or Thomas Aquinas could deepen the theological under-
standing of the affections and the inner life.

Empirical validation of the tools: Case studies, application reports, or quali-
tative evaluations of the use of the Psalm 73 Model and the Emotion Cate-
gory Table would enrich the proposal.

Exploration of the limitations of secular approaches: A more direct critique
of the shortcomings of secular psychology would help to highlight more
clearly the gains from integrating faith and science.

Conclusion

Valerie Murphy’s article represents a remarkable contribution to the deve-
lopment of Christian psychology rooted in Scripture, aligned with scientific
understanding, and focused on the formation of the heart. Her sensitive,
practical, and pastoral approach is valuable for all who wish to contribute to
the formation of Christian psychologists, counselors, and educators. We
hope her proposal will continue to grow and translate into practical applica-
tions in educational contexts and in personal and spiritual formation.

86




P T e

»

T

>

] -

S ¥

LS
BN
FALL

SRR

Soldier / Ear

Hello, I'm Malchus.

Malchus, ever heard of me? Do you
know who | am? Yes, Malchus, the
servant of the high priest Caiaphas,
whose ear Simon Peter cut off when
we arrested Jesus.

That's me. Or rather: that was me.
Perhaps you're asking how this
could have happened to me?

Well, | wasn't just any servant, but
the leader of the servants, and of
course | walked in front, standing
close to Jesus and his disciples.

Oh, that wasn't your question at all?
You want to know why Peter had a
sword with him? Whether sword or
dagger, it was normal back then to
have something like that with you,
for survival, not just against humans
or animals, but also to clear one's
way through nature.

And I'm also sure that this Peter
didn't specifically want to cut off my
ear. Why would he do that? It would
require a certain skill in striking. It was already
dark, and he just started hitting me. It happened
really fast. Suddenly, | felt a pain in my head. It
hurt, but there are worse pains. | reached down,
and my ear was gone. | bent down to search, and
then | saw Jesus' hand searching for my head, felt
something again, reached down again, and there it
was again: my ear.

Unbelievable. It took my breath away. And believe
me, I've never forgotten it. Almost every day, when
| touch my ear in any way, | immediately think of it.
And what did that do to me? | needed some distan-
ce from it at first because | "didn't understand the
world anymore". And for the next few days, |
"played absent", checking out of work.

By the way, the fact that centuries later, John Chry-
sostom equated me with the servant who punched
Jesus in the face during his interrogation before
Annas is a real shock. Is it supposed to have been
me, the one Jesus healed?

Since that day, his love has touched me. For he not
only healed my ear, but also looked into my eyes
while doing so."

(Werner May)
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times, he had the need to find a link between psychotherapy and faith, bet-
ween work and life. Because all of the temporary approaches to therapy are
build upon anthropologies far away from church‘s one, he was searching for
authors and professionals who have arleady linked this two parts. Saint Tho-
mas Aquinas, Rudolf Allers, Magda Arnold and some friends help him to find
an integration and, overall, to understand that Catholics are called to continue
the traditional psychology hat was erased by modern and postmodern times.
Stefano is a board member of
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Psicoterapeuta, Presidente dell'Associazione Italiana di Psicologica Cattolica.
Stefano Parenti € marito, padre di quattro figli e lavora come psicoterapeuta a
Milano. Si occupa di virilita, dipendenza da pornografia e di coppie in crisi. Ap-
plica la psicologia integrale della persona, un approccio che unisce la psicologia
tradizionale - specialmente I'antropologia di Tommaso d'Aquino - con le cor-
renti contemporanee. E' autore di "Sulle spalle dei giganti, psicoterapia nella

prospettiva di Tommaso d'Aquino".

Former articles by Stefano available here:
https://emcapp.ignis.de/14/#p=56
https://emcapp.ignis.de/19/#p=69

Stefano Parenti (Italy/Italia):

Integral psychotherapy of the
person, based on the anthropology
of Thomas Aquinas

Ever since | was in college, | was tormented by a
guestion, which can be formulated as follows: what
anthropology underlies the various psychotherapy
currents? In other words, what man’s conception
do the authors of the main schools of this discipline
have? | nurtured this question because | was wor-
ried about "splitting", as we say among us in the Ita-
lian Association of Catholic Psychology, that is, divi-
ding myself: on one hand the professional psycho-
logist, who follows certain authors who has a
certain man’s conception, and on the other hand
the Catholic person, who instead holds other be-
liefs. | soon discovered that my concern made sen-
se: the main leaders of the various psychotherapy
currents propose - often implicitly - a man’s con-
ception that is far from Christian anthropology:
Freud was an evolutionary materialist, who belie-

Psicoterapia integrale della
persona: basata sull'antropologia
di Tommaso d'Aquino

Sin da quando frequentavo I'universita ero tormen-
tato da una domanda, che possiamo formulare
cosi: quale antropologia € sottesa alle varie correnti
della psicoterapia? Ovvero, quale concezione di
uomo hanno gli autori delle principali scuole di
questa disciplina? Nutrivo questo interrogativo
poiché ero preoccupato di “scindermi”, come dicia-
mo tra noi dell’Associazione di Psicologia Cattolica,
ovvero di dividermi: da una parte il professionista
psicologo, che segue certi autori che hanno una
certa concezione dell'uomo, dall’altra il cattolico,
che invece nutre altri convincimenti. Ho scoperto
ben presto che la mia preoccupazione era sensata:
i principali capiscuola delle varie correnti di psicote-
rapia propongono - spesso in modo implicito - una
concezione dell'uomo che é distante dall'antropo-
logia cristiana: Freud era un materialista evoluzio-
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ved that man's ultimate goal was pleasure; behavi-
orists were positivists for whom man is nothing
more than a conditionable animal by external sti-
muli; for cognitivists a self-programmable and self-
determining computer; for humanists like Carl Ro-
gers an organism in search of satisfaction but trap-
ped by repressive social rules (his position is not
that far from Freud's!), for systemics an element
lost in the circularity of communications...etc.

| then set out in search of authors who proposed a
psychology based on and originated from Christian
man’s conception (and specifically Catholic) and
discovered two things. First, that some of the tradi-
tional authors, great Christian theologians, had
written extensively about psychology. Some, like
Thomas Aquinas, had outlined a real psychology of
human’s soul, as we shall see. Second, that in diffe-
rent parts of the world other psychotherapists had
also set out to study these authors and attempted
to outline a clinical practice consistent with their
anthropology. Such groups scattered around the
world are mainly the following: the friends of Abat
Oliba in Barcelona and in particular Martin Echa-
varrl'al; the North Americans with the Catholic Psy-
chotherapy Association and the Divine Mercy Uni-
versity, whose catholic meta-model of the person
has recently been set out in an extensive 700-page
volume?; some Argentineans from the Catholic
University of Buenos Aires, led by father Ignacio
Andereggen (who organized the Days of Christian
Psychology every year3); the Argentineans from
Pharus and those from the Ecce Homo Association;
the Brazilians from the Institute of Thomistic Psy-
chotherapy4; and finally, the Chileans from the As-
sociation for the Integral Psychology of the Person,
who, together with the school of psychology at
Finis Terrae University, organize a graduate course
built entirely around Thomas Aquinas’ anthropolo-
gy. Their clinic approach, described by Benjamin
Suazo in an important summary article?, is signifi-
cantly called "integral psychology of the person", a
current that complements the many proposals of
contemporary psychotherapies.
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nista che credeva che il fine ultimo dell’'uomo fosse
il piacere; i comportamentisti erano dei positivisti
per cui I'uomo non € nient’altro che un animale
condizionabile dagli stimoli esterni; per i cognitivisti
un computer auto-programmabile e auto-determi-
nabile; per gli umanisti come Carl Rogers un orga-
nismo in cerca di soddisfazione ma intrappolato da
regole sociali repressive (la sua posizione non & poi
cosi distante da quella di Freud!), per i sistemici un
elemento che si perde nella circolarita delle comu-
nicazioni...eccetera.

Mi sono allora messo alla ricerca di autori che pro-
ponessero una psicologia basata e originata dalla
concezione cristiana dell’'uomo (e quando dico cris-
tiana intendo soprattutto cattolica) e ho scoperto
due cose. Primo: che alcuni degli autori della tradi-
zione, ovvero | grandi teologi cristiani, avevano
scritto molto di psicologia. Alcuni, come Tommaso
d’Aquino, avevano delineato una vera e propria psi-
cologia dell’animo umano, come vedremo. Secon-
do: che in diverse parti del mondo anche altri psico-
terapeuti si erano messi a studiare questi autori e
tentavano di delineare una pratica clinica coerente
con la loro antropologia. Tali gruppi sparsi nel
mondo sono soprattutto i seguenti: gli amici dell’A-
bat Oliba di Barcellona e in particolare Martin Echa-
varrial; i nordamericani della Divine Mercy Univer-
sity, il cui catholic meta-model of the person € stato
recentemente esposto in un ampio volume di 700
paginez; alcuni argentini della Universita Cattolica
di Buenos Aires, capitanati da padre Ignacio Ander-
eggen (che ogni anno organizzano le Giornate di
Psicologia Crist'iana)3; gli argentini di Pharus e quel-
li dell’Associazione Ecce Homo; i Brasiliani dell’isti-
tuto di psicoterapia tomista4; infine i cileni dell’As-
sociazione di Psicologia Integrale della Persona che,
assieme alla scuola di psicologia dell’Universita
Finis Terrae, organizzano un corso di laurea intera-
mente costruito attorno all’antropologia di Tomma-
so d’Aquino. Il loro approccio alla clinica, descritto
da Benjamin Suazo in un importante articolo riass-
untivos, viene significativamente chiamato “psico-
logia integrale della persona”, una corrente che va



There are many aspects of novelty that this propo-
sal offers. The most interesting, in my opinion, is
the general and comprehensive description of hu-
man structure and dynamics. Contemporary ap-
proaches, which present many good insights and
one-sided parts of truth about man, however, lack
a unified design. The empirical method - the evi-
dence-based model - proves inadequate to delinea-
te a unified conception of human faculties. In con-
trast, traditional psychology originated from Aris-
totle and developed over the centuries up to Tho-
mas Aquinas is markedly metaphysical. This allows
a comprehensive view that starts from the totality
and delves into individual partial aspects. Contem-
porary psychotherapy, especially the prevailing psy-
chology today that comes from the United States,
has rejected metaphysics; it has thus precluded a
broader investigation of reality.

Let us see then what is the traditional psychology's
conception of man. Ontologically speaking, man is
a compound, that a mixture of two components:
body and soul. When we say compound or impasto
we mean a single reality in which the two com-
ponents, one physical and the other spiritual, inter-
penetrate each other. Aristotle called it "the synol"
and | am sure, many of you, have already heard the
expression of ilemorphism: a word combining two
Greek terms, ulé (matter) and morphé (form). Form
and matter together: it is not possible for us to
think of any created entity unless it is endowed
with these two components. The classic example is
that of the soccer ball: a soccer ball has a definite
matter (it cannot be made of glass, nor of wood)
and a definite shape (round-shaped). If it were oval
it would not be a soccer ball but a rugby ball, and if
it were square it would not be a ball at all. Matter
and form, body and spiritual aspects totally inter-
penetrate the human being. This is the difference,
for example, between Cartesian anthropology, in
which the soul sits alongside the body (soul +
body). My colleague Roberto Marchesini illustrates
this with a very clear cake metaphor. Let’s pretend
we want to make a cake, so we go to the supermar-
ket, buy flour, eggs, sugar, milk ... and put every-
thing in the bag. On the way home, the bag breaks:
flour, eggs and sugar fall on the ground and mix
...but do not interpenetrate. We recognize ingre-
dients there fallen on the ground, we distinguish
well the flour, eggs, sugar, etc. This is the union of
soul and body according to Descartes, in which the
components add up to each other without interpe-
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ad affiancarsi alle numerose proposte delle psicote-
rapie contemporanee.

Sono molti gli aspetti di novita che questa proposta
offre. Il piu interessante, a mio avviso, € la descri-
zione generale e comprensiva della struttura e della
dinamica umana. Gli approcci contemporanei, che
presentano moltissime buone intuizioni e parti uni-
laterali di verita sul'uomo, mancano pero di un di-
segno unitario. Il metodo empirico - il modello evi-
dence-based - si rivela inadeguato a delineare una
concezione unitaria delle facolta umane. Al contra-
rio, la psicologia tradizionale che origina da Aristo-
tele e si sviluppa nei secoli fino a Tommaso d’Aqui-
no € marcatamente metafisica. Questo permette
uno sguardo complessivo, che parte dalla totalita e
si addentra nei singoli aspetti parziali. La psicologia
contemporanea, specialmente quella oggi impe-
rante che proviene dagli Stati Uniti, ha rigettato la
metafisica; si € cosi preclusa una indagine pitu am-
pia della realta.

Vediamo allora qual € la concezione dell’'uomo del-
la psicologia tradizionale. Intanto 'uomo & ontolo-
gicamente un composto, € cioé un impasto di due
componenti: I'anima e il corpo. Quando si dice
composto o impasto si vuole intendere una realta
unica, in cui le due componenti, una fisica e l'altra
spirituale, si compenetrano a vicenda. Aristotele lo
chiamava “il sinolo” e tanti dei presenti, sono sicu-
ro, hanno gia sentito I'espressione di ilemorfismo:
una parola che unisce due termini greci, ulé (la ma-
teria) e morphé (la forma). Forma e materia assie-
me: non ci € possibile pensare qualsiasi ente creato
se non dotato di queste due componenti. Il classico
esempio e quello della palla da calcio: una palla da
calcio ha una precisa materia (non puo essere di ve-
tro, né di legno) e una determinata forma (a sfera).
Se fosse ovale non sarebbe una palla da calcio ma
da rugby, e se fosse quadrata non sarebbe proprio
una palla. Materia e forma, aspetto corporeo e as-
petto spirituale si compenetrano totalmente
nell’essere umano. Questa ¢ la differenza, ad esem-
pio, tra I'antropologia cartesiana, in cui I'anima si
affianca al corpo (anima + corpo). Il mio collega Ro-
berto Marchesini lo illustra con una metafora chia-
rissima. Vogliamo fare una torta. Allora andiamo al
supermercato. Comperiamo farina, uova, zucchero,
latte...e mettiamo tutto nel sacchetto. Mentre tor-
niamo a casa il sacchetto si rompe: farina, uova e
zucchero cadono a terra e si mescolano...senza
pero compenetrarsi. Riconosciamo li cadute a terra
la farina, distinguiamo bene le uova, lo zucchero,



netrating. What if instead of breaking, the bag
remained intact? What would happen is that when
| got home, | would set out to bake the cake. | mix
flour with water, add salt, stir in eggs and so on until
| put the dough in the oven. After an hour or so |
take the pan out of the oven and...the eggs, flour,
sugar have disappeared. Or rather, they have not
disappeared, they have interpenetrated each other
so that it is almost impossible to tell them apart.
This is the Aristotelian synol. Thomas Aquinas
would specify: the soul is the form of the body, it
constitutes its first act. There are many aspects like
these on which much could be said, but | would like
to move away from the mere exquisitely metaphy-
sical arguments to the mere psychological ones, as
we understand them nowadays.

The transition is easy because it is a metaphysics’
consequence. This soul that interpenetrates with
the body into a united composite (a psychosomatic
or PsychoNeuroEndocrinolmmunology conception,
700 years before psychosomatics and PNEI) has
parts, if we may say so, potentialities or faculties
(these are all terms that have their own precise
meaning, as we shall see). Depending on these fa-
culties we distinguish three levels or souls’ types.
Does it all sound complex? Not at all! Because the
intent of these ancient authors was to study and
describe reality as it presents itself through percep-
tion senses. They are not intellectuals, in the mo-
dern sense of the word, which is, abstract and abs-
truse thinkers. Aristotle observed that a stone does
not move by itself. To move it needs to be propelled
by something else: the force of gravity, another
stone. Consequently, it is not animated from wi-
thin, but from without: it has no soul. Plants, on the
other hand, have an intrinsic movement that ena-
bles them to grow, move and reproduce. Here we
describe the three faculties of the vegetative soul,
the first of the three soul types. If we bring our gaze
to animals we find that, in addition to these facul-
ties, they have other two particularly significant:
first, they know the objects of the external world.
They have external senses and also internal senses
that enable them to formulate mental images
(common sense and imagination) and to remember
them (memory) and also to instinctively evaluate
them as useful or harmful (vis estimativa, which
corresponds to our concept of instinct; Aristotle
called it "the naturalness"). For example: the sheep
always runs away to escape from the wolf (this is an
example from Aristotle and Thomas). The second
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eccetera. Questa € I'unione di anima e corpo secon-
do Cartesio, in cui le componenti si sommano a vi-
cenda senza compenetrarsi. Cosa succede se invece
che rompersi il sacchetto rimanesse integro? Ac-
cadrebbe che, arrivato a casa, mi metterei a prepa-
rare la torta. Impasto la farina con I'acqua, aggiungo
il sale, mescolo le uova e via cosi sino a mettere
I'impasto in forno. Dopo un'ora circa tiro fuori la
teglia dal forno e...le uova, la farina, lo zucchero
sono scomparsi. O meglio, non sono scomparsi, Si
sono compenetrati I'un l'altro in modo che e quasi
impossibile distinguerli. Questo ¢ il sinolo aristoteli-
co. Tommaso d’Aquino precisera: I'anima € la forma
del corpo, costituisce il suo atto primo. Aspetti
questi su cui si potrebbe dire molto, ma io vorrei al-
lontanarmi dagli argomenti pit squisitamente me-
tafisici per arrivare a quelli piti psicologici, come li
intendiamo oggigiorno.

Il passaggio € facile, perché € una conseguenza del-
la metafisica. Questa anima che si compenetra col
corpo in un composto unitario (una concezione psi-
cosomatica o PNEI, 700 anni prima della psicoso-
matica e della PNEI) ha delle parti, se cosi possiamo
dire, o delle potenzialita o delle facolta (sono tutti
termini che hanno un loro preciso significato, come
vedremo). A seconda di queste facolta distinguia-
mo tre livelli o tipologie di anime. Sembra tutto
complesso? Non lo € per niente! Perché 'intento di
questi autori antichi era di studiare e descrivere la
realta cosi come si presenta alla percezione dei sen-
si. Non sono intellettuali, nel senso moderno del
termine, cioé pensatori astratti e astrusi. Aristotele
osservava che un sasso non si muove da solo. Per
spostarsi necessita di essere spinto da qualcosa
d’altro: la forza di gravita, un altro sasso. Di conse-
guenza non € animato dall’interno, ma dall’esterno:
non ha un’anima. Le piante, invece, hanno un movi-
mento intrinseco che le permette di crescere, spo-
starsi e riprodursi. Ecco descritte le tre facolta
dell’anima vegetativa, la prima delle tre tipologie.
Se portiamo il nostro sguardo sugli animali scopria-
mo che, oltre a queste potenzialita, ne hanno altre
due particolarmente significative: innanzitutto co-
noscono gli oggetti del mondo esterno. Hanno i
sensi esterni ed anche dei sensi interni che per-
mettono loro di formulare delle immagini mentali
(senso comune ed immaginazione) e di ricordarli
(memoria) e anche di valutarli istintivamente come
utili o dannosi (vis estimativa, che corrisponde al
nostro concetto di istinto; Aristotele la chiamava “la
naturalezza”). Ad esempio: la pecora scappa semp-
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very significant potentiality is the reaction to this
knowledge: the sheep precisely runs away frighte-
ned when it perceives the presence of a wolf, that
comes after the object evaluation (in this case the
wolf), follows a reaction of approaching or moving
away from it. Plants also move, one might argue:
Yes, but plants move without knowing the object
toward or away from which they tend, whereas the
sheep knows the wolf from which it escapes or the
grass to which it approaches to graze. This potenti-
ality is called appetite and constitutes what we now
call emotion: it is a tendency to act. Thomas
Aquinas lists eleven basic emotions, depending on
whether they relate to a good or an evil; whether
this good or evil is present or absent; and whether
it is easy to attain or arduous to avoid. Look at the
detailed psychology we have in these authors! It is
no coincidence that some big "biggies", such as
Erich Fromm and Karl Jaspers, for example, have
woven tremendous praise for the psychology of
Thomas Aquinas!

So far, however, we have not yet described the
“proprium” of the human. All these faculties are
certainly present in us human beings, just as they
are in plants and animals. But our specific is some-
thing else entirely different. And it is something
that is hardly described by contemporary psycholo-
gies that very often reduce man precisely to an
evolved animal. Man is not an evolved animal; he is
something totally different. We can prove this by
observing his typical acts, which are voluntary
ones. The animal is more or less dependent on his
instincts. We are not. We can be free from them
and even counteract them, through acts that are
reasoned and chosen. Man's proper level is that of
rationality - which is why the human soul is also cal-
led rational or spiritual, in the Thomist lexicon - de-
clined into two faculties, one cognitive (the intelli-
gence) and the other appetitive (the will). To under-
stand the gap between contemporary psychologies'
intelligence concept and the much broader concep-
tion of Aristotelian-Thomistic psychology, it is
enough to describe its dynamics: the intellect
according to these authors abstracts the concept,
that is, when | look at an apple, and form the men-
tal image related to it in my mind (through the in-
ternal senses, meaning, common sense, imaginati-
on, memory and vis cogitativa, which replaces the
vis estimativa of animals), intelligence grasps the
universal, that is, the fact that a particular apple,
maybe yellow, maybe a little bit rotten...is an apple.
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re davanti al lupo (é un esempio di Aristotele e
Tommaso). La seconda potenzialita molto significa-
tiva é la reazione a questa conoscenza: la pecora
appunto scappa spaventata quando percepisce la
presenza di un lupo, ovvero a seguito della valuta-
zione dell'oggetto (in questo caso il lupo) segue una
reazione di avvicinamento o allontanamento ad
esso. Anche le piante si muovono, mi si potrebbe
obiettare. Si, ma le piante si muovono senza co-
noscere |'oggetto verso cui tendono o da cui si al-
lontanano, mentre la pecora conosce il lupo da cui
fugge o l'erba a cui si avvicina per brucare. Questa
potenzialita si chiama appetizione e costituisce cio
che noi oggi chiamiamo emozione: € una tendenza
all’azione. Tommaso d’Aquino elenca ben undici
emozioni di base, a seconda che riguardino un bene
o un male; se questo male & presente o assente e se
e facile da raggiungersi o arduo da evitarsi. Guarda-
te che psicologia dettagliata che abbiamo in questi
autori! Non & un caso se alcuni grandi “big”, come
Erich Fromm e Karl Jaspers, ad esempio, hanno tes-
suto degli elogi grandissimi per la psicologia di Tom-
maso d’Aquino (salvo pero disinteressarsene subito
dopo)!

Sinora, pero, non abbiamo descritto ancora il pro-
prium dell’'umano. Tutte queste facolta certamente
sono presenti in noi esseri umani, cosi come lo sono
nelle piante e negli animali. Ma il nostro specifico
tutt’altro. Ed & qualcosa che difficilmente si trova
descritto dalle psicologie contemporanee che spes-
sissimo riducono l'uomo proprio ad un animale
evoluto. L'uomo non € un animale evoluto, € qual-
cosa di totalmente diverso. Lo possiamo provare
osservando i suoi atti tipici, che sono quelli volonta-
ri. 'animale é pit o meno dipendente dai suoi istin-
ti. Noi no. Noi possiamo esserne liberi e persino
contrastarli, attraverso degli atti che sono ragionati
e scelti. Il livello proprio dell'uomo € quello della ra-
zionalita - motivo per cui I'anima umana viene an-
che detta razionale o spirituale, nel lessico tomista
- declinata in due facolta, una conoscitiva (I'intelli-
genza) e l'altra appetitiva (la volonta). Per capire la
distanza che c'é tra la concezione dell’intelligenza
delle psicologie contemporanee e quella ben piu
ampia della psicologia aristotelico-tomista basta
descriverne la dinamica: I'intelletto secondo questi
autori astrae il concetto, ovvero quando guardo
una mela, e formulo 'immagine mentale relativa ad
essa nella mia mente (attraverso i sensi interni del
senso comune, dell'immaginazione, della memoria
e della vis cogitativa, che sostituisce la vis estimati-



It is a particular feature of the universal concept of
apple. Here those who know Plato will remember
his classic example of the horse and chivalry. But
we can give other more modern examples, for ex-
ample, the chair where probably you are sitting on.
It is different, perhaps very different from other
chairs you own (which perhaps have wheels, and
spin on themselves). Yet you identify them as
chairs. How so? Because they are physical examples
of the immaterial (or spiritual) concept of a chair.
Two concepts put in relation to each other form a
judgment: the chair is brown. The table is wooden.
This paper is spectacular (just kidding!). They are
judgments. Multiple judgments linked together
form reasoning, of which syllogism is the most lu-
minous example (for various reasons we will not
discuss now): All men are mortal. Socrates is a man.
Socrates is mortal. Let us now move from the cogni-
tive to the appetitive. The rational faculty of the ap-
petite is called the will, the main act of which is de-
cision or choice. To will something is to desire ratio-
nally, that is, with adequate reasons, an object.
Where intelligence recognizes truth, will seeks the
good, in fact a recent way to call it is affection or
attachment. True and good are two transcenden-
tals, that is, two universal qualities of things.

Here we can see St. Thomas' “mind’s model” as a
whole, although to tell the truth he would be angry

5. Thomas’

va degli animali), I'intelligenza ne coglie I'universa-
le, cioé il fatto che quella mela particolare li, magari
gialla, magari un po’ bacata...¢ una mela. E un tipo
particolare del concetto universale di mela. Qui chi
conosce Platone si ricordera il suo classico esempio
del cavallo e della cavallinita. Ma possiamo fare altri
esempi pill moderni, ad esempio la sedia su cui vi
sedete. E diversa, magari diversissima da altre sedie
che possediamo (che magari hanno le rotelle, e
girano su loro stesse). Eppure le identifichiamo
come sedie. Come mai? Poiché sono esemplari fisi-
ci del concetto immateriale (o spirituale) di sedia.
Due concetti messi in relazione tra loro formano un
giudizio: la sedia € scura. Il tavolo € di legno. Sono
giudizi. Piu giudizi collegati assieme costituiscono
un ragionamento, di cui il sillogismo & I'esempio piu
luminoso (per varie ragioni che ora non trattiamo):
Tutti gli uomini sono mortali. Socrate &€ un uomo.
Socrate € mortale. Spostiamoci ora dalla parte co-
noscitiva a quella appetitiva. La facolta razionale
dell’appetito si chiama volonta, il cui atto principale
e la decisione o scelta. Volere qualcosa significa
desiderare razionalmente, cioé con motivi adegua-
ti, un oggetto. Laddove l'intelligenza riconosce la
verita, la volonta ricerca il bene, difatti un modo re-
cente per chiamarla & quello di affezione o attacca-
mento. Vero e bene sono due trascendentali ovve-
ro due qualita universali delle cose.

«mind’s» model

The good

«sub
communem
ratione boni»

BODY

Political %om mand

The truth
!‘ - «ab-stractio»
n universals
intus-legere
«nihil in
intellectu nisi ——————————d————— e
priusin sensu»

SENSES
e

=

APPETITES
Concupiscibili
Irascibili

94




at this designation: he should say “the man’s mo-
del" since, as we have seen, the person is an inse-
parable compound of body and soul. From this an-
thropology of faculties we can derive psychodyna-
mics and even read the cause of mental disorders.
Let us give three examples at once. The first is ad-
diction. What happens to a person who becomes
addicted to pornography, for example? It happens
in most cases that the sensitive appetite dictates
over the rational appetite. The passion of desire -
which it would be better to be called attraction -
and the immoderate pursuit of pleasure, which are
two of the concupiscible appetites, the first - desire
- for an object evaluated as useful but not yet pre-
sent, the second - pleasure - for an object evaluated
as useful is already present (think of a nice slice of
chocolate cake: if | am looking at it, | desire it, if | am
chewing it | enjoy it!) well these two emotions
overpower the will, which chooses pornography
even if it is judged as bad. It does not want it, but
actually consents to its enjoyment. It wants and at
the same time does not want it, it is divided and
therefore weak, as one of the greatest Catholic psy-
chologists of the 20th century, Rudolf Allers, well
describes. So the problem is at the level of the rela-
tionship between the will and the passions. St. Tho-
mas describes this relationship minutely; he says
that the will does not have a despotic control over
the passions, but a political one. This means that it
is not enough to stop willing to avoid feeling exces-
sive attachment, but it is necessary to educate the
appetites, and this is the task of the virtues, as we
shall see in a moment. The general principle that
Thomas upholds is that of the “ordo rationis” (the
order of reason): we have seen that human specifi-
city is precisely that level of the soul which is called
rational or spiritual. It is reason that dictates man’s
law, if we deviate it from the rational plane we do
our own evil, as happens in addictions when the
person chooses - always out of frailty as Thomas
specifies - a pleasure at the expense of the good.
We are obviously exemplifying for popularization
purposes; the reality of our patients is often much
more complex. A second example: neurosis. Here
the problem is placed more deeply and in particular
involves a little-studied faculty of the inner senses
called the cogitative. How, in fact, to explain com-
pulsion? That is, an act that is not "willed and inten-
ded" as in addictions, but which is totally thwarted
by the will and yet which the person cannot help
but enact (and the more he or she tries, the more it

95

Qui possiamo vedere il modello di “mente” di San
Tommaso nel suo complesso, anche se a dire la ve-
rita lui si arrabbierebbe per questa denominazione,
bisognerebbe dire il “modello di uomo” poiché,
come abbiamo visto, la persona € un composto ins-
cindibile di corpo ed anima. A partire da questa
antropologia delle facolta possiamo ricavarne una
psicodinamica e persino leggere la causa dei distur-
bi psichici. Facciamo subito tre esempi. Il primo &
quello della dipendenza. Cosa accade ad una perso-
na che diventa dipendente dalla pornografia, ad es-
empio? Accade nella maggioranza dei casi che I'ap-
petito sensitivo detta legge su quello razionale. La
passione del desiderio - che sarebbe meglio chia-
mare attrazione - e la ricerca smodata del piacere,
che sono due degli appetiti concupiscibili, il primo
- il desiderio - per un oggetto valutato come utile
ma ancora non presente, il secondo - il piacere -
per un oggetto valutato come utile € gia presente
(pensiamo ad una bella fetta di torta al cioccolato:
se la sto guardando la desidero, se la sto gustando
me la godo!) ebbene queste due emozioni sovras-
tano la volonta, la quale sceglie la pornografia an-
che se viene giudicata come un male. Non la vuole,
ma in realta ne acconsente la fruizione. Vuole e allo
stesso tempo non vuole, € divisa e quindi debole
come ben descrive uno dei grandi psicologi cattolici
del XX secolo, Rudolf Allers. Dunque il problema € a
livello del rapporto tra la volonta e le passioni. San
Tommaso descrive minuziosamente questo rappor-
to, dice che la volonta non ha un controllo dispotico
sulle passioni, ma di tipo politico. Cio significa che
non basta non volere per evitare di provare un
attaccamento eccessivo, ma € necessario educare
gli appetiti e questo ¢ il compito delle virtu, come
vedremo tra poco. Il principio generale che Tomma-
so sostiene € quello dell’ordo rationis (I'ordine della
ragione): abbiamo visto che lo specifico dell'umano
e proprio quel livello dell’anima che si chiama razio-
nale o spirituale. E la ragione a dettare la legge
dell’'uomo, se ci discostiamo dal piano razionale fac-
ciamo il nostro male, come accade nelle dipenden-
ze quando la persona sceglie - per fragilita precisa
sempre Tommaso - un piacere a discapito del bene.
Stiamo ovviamente esemplificando a fini divulgati-
vi, la realta dei nostri pazienti € spesso molto piu
complessa. Un secondo esempio: la nevrosi. Qui il
problema é collocato maggiormente in profondita
e in particolare coinvolge una facolta poco studiata
dei sensi interni che si chiama cogitativa. Come
spiegarci, infatti, la compulsione? Ovvero un agito



occurs). Think, for example, of panic attacks and
phobias, the rituals of obsessive-compulsive disor-
der, paraphilias or perversions, and unwanted sexu-
al attractions such as pedophilia. Let us take the
latter case. Here the person values as useful an ob-
ject that is not useful at all, such as the eroticization
of a child's body. Why does this occur? Because the
vis cogitativa develops a disposition to misvalue a
specific object as a result of scarring life experi-
ences, such as wounds or trauma. These dispositi-
ons are generally formed at a time when reason is
unable to remedy them, as it normally would, that
is, especially in childhood or developmental age. If
older boys bully me and my peers despise me, but
one girl - just one! - shows interest in me, she pre-
fers me, even overdoes it by playing sex games with
me, pleasant more affective than sexual, it is easy
for her face to become so lifesaver, that it becomes
imprinted in my mind (here epinephrine plays a
certain role in the central nervous system) so much
so that | then go on a lifelong quest for it. A charac-
teristic indeed of the cogitative is to shape symbols
(with the concurrence of reason, of course) by
gluing together parts of different mental images.
Third and last case: personality disorder under-
stood as character neurosis or egosyntonia. In the-
se cases, either the addiction or the neurosis (or
both, as is often the case in the same subject) is so
pervasive that even the faculties of reason are
affected. This is the case of the intemperate person
described by Thomas Aquinas or the narcissist as
we call him today, who judges well the evil he does.
Let us add a final step of complexity. Aristotelian-
Thomistic psychology is truly elaborated! And it de-
serves to be known and studied. Every faculty we
said is also called potency. Potency, in Aristotelian
language, means a quality that has not yet come
into action, is not actualized. The movement, which
we talked about earlier, is the transition from po-
tentiality to actualization: | am an adult in act, when
| was a teenager | was an adult in potency, and now
| am an elder in potency. Between potentiality and
act there is the intermediate level of habitus. What
is it? It is a facilitator or an obstacle to the attain-
ment of actualization. Habitus perfects the facul-
ties, facilitates their movement toward the good.
But also it can, on the other hand, corrupt them,
habituating them to acts contrary to reason and,
therefore, to truth. In the first case we speak of vir-
tues, in the second of vices. And-look how consis-
tent and surprisingly unified Thomas' conception is:

96

che non viene “voluto e non voluto”, come nelle di-
pendenze, ma che viene totalmente contrastato
dalla volonta eppure che la persona non puo non
mettere in atto (e piu ci prova e piu si presenta).
Pensiamo ad esempio agli attacchi di panico e alle
fobie, ai rituali del disturbo ossessivo-compulsivo,
alle parafilie o perversioni e alle attrazioni sessuali
indesiderate come la pedofilia. Prendiamo
quest’ultimo caso. Qui la persona valuta come utile
un oggetto che non lo € per niente, come l'erotizza-
zione di un corpo infantile. Perché questo avviene?
Perché la vis cogitativa sviluppa una disposizione a
mal valutare un oggetto specifico a seguito di espe-
rienze di vita segnanti, come le ferite o i traumi.
Queste disposizioni si formano generalmente in un
momento in cui la ragione non € in grado di porvi
rimedio, come normalmente accadrebbe, cioé spe-
cialmente in eta infantile o di sviluppo. Se dei ragaz-
zi piu grandi mi bullizzano e i miei coetanei mi dis-
prezzano, ma una ragazza - una sola! - dimostra in-
teresse per me, mi fa da crocerossina, persino esa-
gera facendo giochi sessuali con me, piacevoli piu
affettivamente che sensitivamente, & facile che il
suo volto diventi cosi salvifico che mi si stampi in
mente (qui I'epinefrina gioca un certo ruolo nel sis-
tema nervoso centrale) tanto da andarne poi alla ri-
cerca per tutta la vita. Una caratteristica difatti della
cogitativa € quella di dar forma a simboli (col con-
corso della ragione, ovviamente) incollando assie-
me parti di immagini mentali diverse. Terzo ed ulti-
mo caso: il disturbo di personalita inteso come ne-
vrosi del carattere o egosintonia. In questi casi la di-
pendenza oppure la nevrosi (o tutte e due, come
spesso accade nello stesso soggetto) sono cosi
pervasive da intaccare anche le facolta della ragio-
ne. E il caso dell'intemperante descritto da Tomma-
so d’Aquino o del narcisista come lo chiamiamo
oggi, che giudica bene il male che compie.

Aggiungiamo un ultimo gradino di complessita. La
psicologia aristotelico-tomista & veramente elabo-
rata! E merita di essere conosciuta e studiata. Ogni
facolta abbiamo detto che si chiama anche poten-
za. La potenza, nel linguaggio aristotelico, significa
una qualita che ancora non € entrata in azione, non
e attuata. Il movimento, di cui abbiamo parlato pri-
ma, € il passaggio dalla potenzialita all’attuazione:
io sono un adulto in atto, quando ero adolescente
ero un adulto in potenza, e ora sono un anziano in
potenza. A meta tra la potenzialita e I'atto c’e il livel-
lo intermedio dell’habitus. Che cos’¢? E un facilita-
tore o un ostacolo al raggiungimento dell’attuazio-



for each faculty there are specific virtues. The refi-
nement of intelligence is the task of prudence, the
human virtues’ queen. So-called practical wisdom,
consists in eight parts (which Thomas describes in
detail and to which | refer you for further study).
The will’s perfection depends on justice’s the virtu-
e: giving to everyone what is due to him. The one
most studied by Thomas. The most psychological
two virtues, that are, closest to our clinical work,
are fortitude and temperance, guardians of sensory
appetites or emotions. Fortitude perfects irascible
appetites, through hope and its opposite despair,
courage and its opposite fear, and anger, which has
no opposites. To be strong is to possess steadfast-
ness: not backing down out of fear but staying in
place, standing firm. It consists of four parts: ma-
gnanimity (the pursuit of greatness), magnificence
(doing great things even economically speaking,
that is, being liberal, generous), patience (enduring
the right pain without breaking down) and perse-
verance. Profound medieval psychology, isn't it?
And finally there is the virtue of temperance, which
allows one to really enjoy pleasures. It is responsi-
ble for the concupiscible appetites, emotions that
have gratification as their object: desire and pleasu-
re, as we have already mentioned, and their oppo-
sites, disgust and pain, as well as love and hate in
general. To really enjoy food there is a need for
temperance, otherwise | become glutton or greedy
and, as all people with an eating disorder tell us, |
no longer enjoy lunches and dinners, tastes and
flavors. For each of these virtues there is a list of
contrary vices, which we cannot talk about now.
But by acting on these habitus, it is possible to edu-
cate the appetites - and also, to some extent, the
internal senses, such as the cogitative - and thus
help people get out of an addiction, a neurosis or,
in the most difficult cases, a personality disorder.

Conclusions. Among the more than three hundred
models of psychotherapy there is a relatively new
one, which retakes traditional psychology’s legacy,
marginalized and ignored by contemporary approa-
ches. It is called integral psychotherapy of the per-
son. It is integral because it integrates different
aspects. It integrates the past with the present, re-
covering the great Greek lesson, well fixed by Aris-
totle in the first book of psychology in history,
which is the Nicomachean Ethics, and the great me-
dieval lesson, summarized by Thomas Aquinas. It
integrates the faculties (today we call them cogniti-
ve functions) into a unified, coherent and compre-
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ne. L'habitus perfeziona le facolta, facilita il loro
movimento verso il bene. Ma anche puo, invece,
corromperle, abituandole ad atti contrari alla ragio-
ne e, quindi, alla verita. Nel primo caso parliamo di
virtu, nel secondo di vizi. E - guardate come la con-
cezione di Tommaso € coerente e sorprendente-
mente unitaria - per ogni facolta vi sono delle virtu
specifiche. Il perfezionamento dell’intelligenza &
compito della prudenza, regina delle virtt umane.
La cosiddetta saggezza pratica, composta da ben
otto parti (che Tommaso descrive minuziosamente
e a cui vi rimando per approfondimenti). La perfe-
zione della volonta dipende dalla virtu della giusti-
zia: dare ad ognuno cio che gli spetta. La piu studia-
ta da Tommaso. Le due virtu piu psicologiche, cioé
piu vicine al nostro lavoro clinico, sono la fortezza e
la temperanza, guardiane degli appetiti sensitivi o
emozioni. La fortezza perfeziona gli appetiti irasci-
bili, che sono la speranza e il suo opposto la dispe-
razione, il coraggio e il suo opposto la paura, e la
rabbia che non ha opposti. Essere forti significa
possedere fermezza: non indietreggiare per paura
ma stare al proprio posto, fermi. Si compone di
quattro parti: la magnanimita (il cercare la grandez-
za), la magnificenza (fare cose grandi anche econo-
micamente parlando, cioé essere liberali, generosi),
la pazienza (sopportare il giusto dolore senza scom-
porsi) e la perseveranza. Profonda la psicologia me-
dievale, vero? E infine c'é la virtu della temperanza,
che permette di gustarsi davvero i piaceri. E la re-
sponsabile degli appetiti concupiscibili, le emozioni
che hanno per oggetto la gratificazione: il desiderio
e il piacere, come gia abbiamo detto, e i loro oppos-
ti, il disgusto e il dolore, oltre all'amore e I'odio in
generale. Per gustarsi davvero il cibo c’é bisogno di
temperanza, altrimenti divento ingordo e, come
raccontano tutte le persone con un disturbo dell’a-
limentazione, non mi godo piu i pranzi e le cene, i
gusti e i sapori. Per ognuna di queste virtu c’e€ un
elenco di vizi contrari, di cui non possiamo parlare
adesso. Perdo agendo su questi habitus & possibile
educare gli appetiti - e anche, in parte, i sensi inter-
ni, come la cogitativa - e quindi aiutare le persone
ad uscire da una dipendenza, da una nevrosi o, nei
casi piu difficili, da un disturbo di personalita.

Conclusioni. Tra i pit di trecento modelli di psicote-
rapia ce ne e uno relativamente nuovo, che recupe-
ra il lascito della psicologia tradizionale, emarginata
e ignorata dagli approcci contemporanei. Si chiama
psicoterapia integrale della persona. E integrale
perché integra diversi aspetti. Integra il passato col



hensive anthropology that can also include spiritual
aspects (as very few currents do). It integrates psy-
chology with psychotherapy, anthropology with cli-
nical practice (something that is sorely lacking to-
day, as we see from a seemingly insuperable divisi-
on between university research and professional
field, a division that depends on a precise philo-
sophy, such as that of Christian Wolff and Wilhelm
Wundt, who clearly separated philosophy from em-
pirical psychology). It finally integrates, and this is
of special interest to me as a Catholic, faith’s life
with profession, thus avoiding dangerous splits
such as those that occur when one thinks one way
but acts using theories and tools from different
conceptions. And it is an integral psychology of the
person because it addresses man'’s totality: not just
his behavior, his cognition, nor only his emotions or
other parts, important as they certainly are. Since
the person is the most perfect thing in all of nature,
as Thomas Aquinas wrote, he is the "glory of God"
(gloria dei vivens homo wrote St. Irenaeus of Lyon).
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presente, recuperando la grande lezione greca, ben
fissata da Aristotele nel primo libro di psicologia
della storia, che € I'Etica Nicomachea, e la grande
lezione medievale, riassunta da Tommaso d’Aquino.
Integra le facolta (oggi le chiamiamo funzioni cogni-
tive) in un’antropologia unitaria, coerente e com-
prensiva, in grado di comprendere anche gli aspetti
spirituali (come pochissime correnti fanno). Integra
la psicologia con la psicoterapia, I'antropologia con
la pratica clinica (cosa che oggi manca moltissimo,
come vediamo da una divisione apparentemente
insuperabile tra ricerca universitaria ed ambito pro-
fessionale, una divisione che dipende da una preci-
sa filosofia, come quella di Christian Wollf e Wil-
helm Wundt, che separavano nettamente la filoso-
fia dalla psicologia empirica). Integra infine, e que-
sto interessa specialmente a me in quanto cattolico,
la vita di fede con la professione, evitando quindi
pericolose scissioni come quelle che si verificano
quando si pensa in un modo ma si agisce utilizzan-
do teorie e strumenti provenienti da concezioni
differenti. Ed € una psicologia integrale della perso-
na perché si rivolge alla totalita dell’'uomo: non al
suo comportamento, non alla sua cognizione, né
solo alle emozioni o altre parti, per quanto certa-
mente importanti. Poiché |la persona é la cosa piu
perfetta in tutta la natura, come scriveva Tommaso
d’Aquino, ¢ la “gloria di Dio” (gloria dei vivens homo
scriveva Sant’lreneo di Lione).
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Parenti offers us a solid introduction to Thomistic philosophical an-
thropology. He does so in the service of developing his “integral
psychology.” For those familiar with the Angelic Doctor, there is
nothing new here. Let me emphasize, this is in no way a negative
take on the article. Quite the contrary! | was delighted to read an
appreciative primer on scholastic thought tailored to the needs
and interests of psychologists! Looking to Aquinas as the foundati-
on for Christian psychology raises some questions for me.

Do we even need a “Christian” psychology?
What might St. Thomas, or at least a Thomist, say about developing a re-
search method for a clinical system of psychology based on a Christian phi-
losophical anthropology? Our answers are found in the scholastic distincti- V. Rev. Dr.

on between form and matter that the author borrows for his argument. Gregory Jensen (USA)

is a priest of the Ukraini-
The material object of a science tells us the broad area or subject studied. an Orthodox Church USA

While the psychologist and the theologian can share an intellectual interest and has a Ph.D. in spiri-
in the human person, this does not mean they have a shared material ob- tuality and spiritual for-
ject. mation from Duquesne
University in Pittsburgh,
The theologian studies the human person in light of divine revelation (e.g., PA.
the imago dei). The psychologist studies human behavior in light of specific His more than 15 years
quantitative and qualitative research methods. The difference between the of pastoral experience
two disciplines is not what they study (broadly, the human person) but the with a:ll a.spectj of (Elelflgy
specific understanding of the person they bring to their work. The Thomist ZZ);L;?WZ]SI;;ZEn;C;CI;ZEalE_
would go on to further qualify the study of the human in terms of different

. . e ey s . ) ons, crafting disciplinary
formal objects, which tells us the specific intuition scholars bring to their plans, advocating for vic-

work. tims, and helping paris-
hes in transition after an
For example, the formal object of the Christian ethicist is the moral life of offending pastor is remo-

the person. The liturgical theologian looks at the same person, but now at ved. Currently, he is the
as a person at prayer in the midst of a community at prayer. Likewise, for the priest of Ss Cyril & Me-
different systems within the broad category of psychology. The Freudian stu- thodius Ukrainian Ortho-
dies human behavior as the product of unconscious desires, while the beha- dox Church and a profes-

viorist looks at the same behaviors in terms of stimulus and response. sor at St Sophia Ukraini-
an Orthodox Theological

Seminary in South
Bound Brook, NJ. He is
also the chaplain for Or-
thodox students at Wis-
consin-Madison.

The work of a psychologist who draws on a theologically inspired intuition
(formal object) is inherently no less legitimate than the work done by secu-
lar colleagues assuming both adhere to the limits imposed by the material
object. But neither the secular nor the Christian psychologist can claim any
greater scientific or moral authority simply on the basis of the formal object
of their study; the work done stands or falls on how well or poorly it dee-
pens our quantitative or qualitative understanding of human behavior.
And “Christian psychology,” so-called?
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For a Thomist, Christian psychology is not defined by its material object
(which it shares with all other psychological systems) but its unique formal
objects. While all of these are theologically inspired, they give rise to diffe-
rent theoretical and applied interests based on the denominational commit-
ments and personal idiosyncrasies of the individual psychologist or psycho-
therapist. For this reason, | would not look to Christian psychology to solve
the diversity, much less disagreements, we find in secular models.

Returning to Parenti’s article, | am not sure what to make of his “integral
psychotherapy of the person.” Psychology and psychotherapy—whether
secular or Christian—will, on the level of formal object, always be partial
and so in dialogue with each other, a confused and confusing mix of views.
But how can it be otherwise?

At least within the sacramental Christian traditions, integration is found only
in the source and summit of the Christian life, the Eucharist, and then only
as a foretaste and promise. Until the Kingdom of God, this is our lot, and it
is only in the Kingdom that the “glory of God, ... man full alive” is realized.
For Christians to hold otherwise is to immanentize the eschaton.

Finally, at the beginning of the Nicomachean Ethics, Aristotle tells us that a
science is never more precise than its object. This means that philosophical
and methodological disunity, clash, contradiction, and pointed disagree-
ment are features, not bugs, of all human knowledge, including psychology.
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Andrey Lorgus (Bulgaria/Russia):

CaMopeanusaums Ui TBOpYECTBO U

. . o o BH HHU bl
Self-realization or creativity and YTPEHHUE pecypc
internal resources Mogenb QyHAAMEHTANbHBIX £603OBbIX)
JMYHOCTHBIX NOoTpebHoCcTen (CTpemneHun)
BKJIOYAET CeMb MOTpebHOCTen: MOTPebHOCTb
ObiITb, CAMOLEHHOCTb, CAMOPEanM3aums,
NPUHAANEXHOCTb, CAMOCTOSATENbHOCTD,
6€e30MacHOCTb, AYXOBHOCTb
(TpaHCUEHAEHTHOCTD) .

A model of fundamental (basic) personal needs
(aspirations) includes seven of them: the need of
being, self-worth, self-realization, belonging, inde-
pendence, security, spirituality (transcendence).

Part 1 Self-realization in the structure of personality
Self-realization is one of the basic personal needs,
or aspirations. It shows itself in a deep-rooted need
of self-manifesting in the world, doing something
on one's own, expressingpersonal opinion, de-
monstrating one's will and realizing ideas. This is
the pursuit of uniqueness (unique identity). It's the
desire not only to be oneself, but also to be the cau-
se of own actions, the intention for personal reali-
zationand fulfillment in the world and in one's own
eyes.

Yactb 1. CaMopeanusaums B CTPYKType IMYHOCTU

CaMopeanusaums sBNAsSeTCa OAHOM U3 6a30BbIX
JIMYHOCTHbIX MOTPeGHOCTEN, MAM CcTpemaeHuin. OHa
NPOSIBASETCS B HEMCKOPEHMMOMN NOTPEBHOCTU NPOSBUTL
cebs B MuMpe, COBEPLUUTb YTO-TO MO COOCTBEHHOMY
YCMOTPEHUIO, BbICKa3aTb CBOE MHEHMWE, NPOSBUTL CBOO
BOJIO, peanu3oBaTb CBOM MpeACTaBNeHUs.  ITO
cTpeMaeHne K caMobbiTHOCTU. CTpemMieHne He TONbKO

1Lorgus, Andrey. 2023. “A Model of Intrapersonal Conflict.” In

The Theory and Practice of Christian Psychology in Europe ,
edited by Nicoline L. Joubert, 125-141. Newcastle upon Tyne:
Cambridge Scholars Publishing. p 129.
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The desire for self-realization is manifested particu-
larly in profession and in personalcalling. This is the
commonunderstanding ofaspiration for self-realiza-
tion or self-actualization according to Abraham
Maslow.

In contrast to professional sphere, in everyday life a
person realizes himself in the way of building his
daily routine, in the way of creating his goals and
implementingideas. Moreover, the very routine
daily life of every human being reflects, in one way
or another, the originality and uniqueness of each
personal action and deed.

We can strengthen this position and assert that one
does not do anything automatically or by pattern.
Even if it happens mechanically and habitually, eve-
ry act of will, every action has the feature of uni-
gueness, since every moment the conditions of ac-
tions and the circumstances of events are changing.
A person cannot perform each of his actions accu-
rately repeating the past, even if he wished so.Eve-
ry morning and every evening he performs a lot of
stereotyped repetitive actions: he gets out of bed,
brushes his teeth, drinks tea, leaves the house,
buys a ticket, gets on the train, opens the office
doors or returns home by the same way. And yet,
each of these actions or acts of life one commits in
such a way that his personal identity and peculiarity
are realized.

A man cannot follow the same path in the same
way: his walking manner changes, as well as his
mood, pace and so on.

It becomes even more significant in relation to
emotionally charged problems or difficulties in rela-
tionship. This importance is the subject of work
with a psychotherapist. The client comes with pro-
blems which may reflect his personal characteri-
stics and limitations. In each case a person experi-
ences feelings and emotions associated with pro-
blematic events. For example, when leaving home,
a man returns (and sometimes more than once) to
check whether he has turned off the gas or water
.Or he is slow to get out of bed and then is late to
go out on time. In some way, simple actions that
make uppersonal daily life can be emotionally signi-
ficant, and are realized, consciously or uncons-
ciously, in different ways. And this is also the item
of self-realization.

However, the opposite is also true: a man refuses to
implement his ideas, is afraid to dream, avoids
plans, and denies himself in self-actualization.
And that is a subject for psychotherapeutic work.
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ObITb CO00I0, HO U ObITb MPUYUHON CBOMX MOCTYMKOB,
peann3oBaTb, OCYLIECTBUTb, CeOS B MUpe U nepes,
CaMUM COBOM.

B TOM uucne, cTpemfieHMe K caMopeanu3aluu
NpPosIBASETCA B NPOdECCUM U B MPU3BaHUM. TaK 0ObIYHO U
MOHMMAETCS CTPEMJIEHME K CaMOpeanu3auun, Uan Kak
nucan Abpaxam Macnoy - caMoaKTyanu3aumu.

B ommume ot npodeccun, B MOBCEAHEBHOM XM3HM
YyenoBeK peanunsyer cebs B TOM, KaK OH CTPOUT CBOW
eXXeHeBHbIM 00MX0A, KaK CO3[aeT CBOM LENN, KaKUM
MyTEM OCYLLECTBASET CBOM 3aMbic/ibl. Bonee Toro, cambii
MOBCEAHEBHbIM ObIT KaXKA0ro YeN0BEKA, TaK AN MHAYE,
OTpakaeT CaMOOLITHOCTb M YHWMKaNbHOCTb KaXKAoro
MOCTYMNKa U KaXKJ0ro AeNCTBUS.

MbI MOXXEM YCU/IUTb 3TO MOJIOXKEHME M YTBEPXKAATb, YTO
YE/OBEK HMYEro He [Jenaer aBTOMATUMYECKU WU
WabaoHHO. [laxke ec/v 3TO MPOMCXOAUT MALLUMHANBHO M
MPUBbLIYHO, KaX/bIM aKT BO/N, KaXKA0€ AENCTBME HOCUT
XapaKTep YHUKaNbHOCTU, TaK KaK KaXkbli pa3 MeHSIOTCA
YC/IOBUSI AENCTBUIA M 0BCTOATENbCTBA MPOUCXOAALLETO.
YenoBeEK HE MOXET COBEPLUNTL KaXK0e CBOE AECTBUE
TOYHO MOBTOPSAS MpoLUeALlee, JaXe ecan Obl 3axoTen
Ka)K[oe YTPO M Kaibl BEYep OH COBEpLUAET Maccy
WABAOHHBIX MOBTOPSIOWMXCA OEMCTBMIM: BCTaeT C
MOCTEe/IN, YMCTUT 3yObl, MbET Yal, BbIXOAWUT U3 [0OMa,
MoKynaeT OueT, caauTca B MOE3[, OTKPbIBAET [BEPU
opuca MaM BO3BPALLAETCA AOMOM OAHOM U TOM e
Joporoit. I TeM He MeHee, KaJoe U3 3TUX JeNCTBUi
WIN aKTOB >KM3HW, YE/IOBEK COBEPLUAET TaK, YTO B HUX
peanusyeTcs CaMOObITHOCTb M OCOBEHHOCTb  €ro
JINYHOCTKU. YenoBeK He MOXKET MPOMUTU OJHOM M TOM Ke
[IOpOroi OAMHAKOBO: MEHSETCA €ro MOXOAKa, €ero
HaCcTpoeHue, ero TEMIM M MPoY.

Tem 60n€e 3TO 3HAYMMO B OTHOLLUEHMWU 3MOLMOHAIBHO
3apSHKEHHbIX MPo6aeM MAM B NpobaemMax OTHOLUEHWNA.
ITa 3HAYMMOCTb - MPEeAMET PaboThbl C MCUXOTEPATNEBTOM.
KnneHt npuxoamt ¢ npobiemMamu, B KOTOPbIX MOryT
NPOABNATLCA 0COBEHHOCTM 7 OrpaHu4eHus
CBOMCTBEHHbIE JIMYHOCTU. B Kagom ciyvyae 4enoBek
nepeXuBaer  YyBCTBA WM 3MOLMM,  KOTOpble
COMPOBOXAAOT MpobaemMHbie CcobbiTna. Hanpumep,
BbIXOZSl U3 IOMa, YEIOBEK BO3BPALLAETCs (a MHOrIA U He
pa3) YTo6bl MPOBEPUTH, BbIKNOUMA 1N OH a3 UK BOAY.
nn memnut BCTaBaTb C MOCTENN, @ MOTOM OMas/biBaeT
BbINTU BOBpeMS. TaK WAM MHaye MpoCTble AENCTBUS,
COCTaB/ISAKOLIME MOBCEAHEBHYIO XM3Hb YE€/IOBEKA, MOIYT
MMETb 3MOLIMOHA/IbHOE 3HAYeHWEe, W peas3yHoTcH,
CO3HaTe/IbHO MM 6ecco3HaTesIbHO, MO pasHoMy. U 3To
TOXe NpegMEeT caMopeanm3aLmm.

OAHako BEPHO UM MPOTMBOMOJIOKHOE:  YesI0BEK
OTKa3bIBAETCS OT peanu3aumm CBOMX 3aMbIC/IOB, 6ouTcs



The task of the psychotherapist is to identify, to-
gether with the client, which fundamental needs a
person realizes in one case or another. Being late
for work may conceal the realization of resistance.
Anxiety or fear may hide the motivation for control
or lack of it. What is important here is the way of
personal self-actualization, its means and techni-
ques.

Self-realization is being formed from motive
through action to self-control, namely: motive,
goal, means, process, action, analysis, control, veri-
fication, experience.

In psychotherapy we have to deal more often with
pathologies of self-realization than with successful
authentic behavior. Most common problems of the
clients can be represented as five groups of “patho-
logies”:

1. Ignorance of oneself. For example, “I really
don't know what | want.”

Before realizing his plans, one faceseasy but im-
portant questions: "What will my projects be based
on? What do they consist of?" And here one simple
but fatal reason is revealed — a person does not
know what he wants. He has no clear ideas, no un-
derstanding of what he needs to do, what to build,
what activities to engage in, what to learn, what to
devote his life to.

This is common but extremely difficult situation: a
person admits to himself that he does not know
what he wants, does not realize his own interests.
This phenomenon can have many reasons, whicha-
re rooted both in childhood and adolescence. Ho-
wever, it can be manifested at any age and indicates
the immaturity of personality.

Often in psychotherapy sessions clients say: "l don’t
know what | want. | don't know what I'm inclined to
do, | don't know what I'm capable of." Such ele-
mentary unawareness of one's own characteristics,
talents, limitations and weak points leaves a person
in ignorance about his calling and abilities. Hence
there is a stupor, a certain emptiness in the soul,
when a person does not know where to direct his
forces.

There is another important aspect: when one feels
some inner strength, he can try himself in different
fields, conditions, in various types of activities and
thus discover his talents. But if a person is afraid to
try, to do something or simply does not know what
to do, he may find himself in a state of will paralysis.
This is often observed in people who are prone to
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MeuTaTb, M36eraeT MNJaHOB, OTKa3biBaeTcs cebe B
camMopeanusalmu. n 370 npegmet ans
McMXoTepPaneBTUYECKON PaboThI.

3agaya ncuxoTepaneBTa COCTOUT B TOM, YTO BMECTe C
KNMEHTOM, pacno3HaTb Kakve  ¢yHAAMEHTaNbHble
NnoTpebHOCTM peannsyeT YeNoBEK B TOM WM [PYroM
cnyvae. B onosgaHnm Ha paboTy, MOXKET CKpbIBaTbCS
peanusaums ConpoTuMBaeHus. B TpeBore wam crpaxe
MOXET  CKpbIBaTbCi  MOTMBALMA  KOHTPOAS UK
OTCYTCTBUSA €ro. TyT BaXKHO TO, KaK YeI0BEK peannsyer
cebs1, KaKUMM CpeacTBaMM U KaKUMU TEXHUKaMMU.
Camopeanusaums ¢GopMUpPYyeTcss OT MOTMBA, Yepes
JIENCTBME, K CAMOKOHTPOJIIO, @ MMEHHO: MOTUB, LIEb,
CpeAcTBa, NpOLEeCC, [JEWCTBUE, aHanu3, KOHTPOJb,
NpOBEpPKa, OMbIT.

B ncuxoTepanuu NpuXoaMTCs Yallle CTaNKMBaTbCA C
naToNorMsAMM CaMOpeann3aLmsMmn, YeM C YCMeELLHbIM
CaMOoObITHbIM nNoBeAeHWeM. To, C YeM uvalle BCero
00pallatoTCs KAUEHTbl, MOXHO MPEACTaBUTb KaK MsTb
rpynn “natonorunin”:

1. He3HaHue cebsa camoro. Hanpumep, “A 2 He 3Hal0,
yero s xouy”.

Mpexe YeM YENOBEK MPUCTYMAET K peannsaLmm CBoUX
MJIAHOB, Y HEr0 BO3HMKAET NPOCTOI, HO BaXKHbI BOMPOC:
«Ha 4ém ByayT OCHOBbIBaTbCS MOM 3aMbIC/bl? U3 yero
OHM cocTosAT?» Y 3aech 0OHapyKMBaeTca ofHa NpocTas,
HO POKOBas MPUYMHA — YENIOBEK HE 3HAET, Yero OH
X0Y4eT. Y Hero HeT YETKMX 3aMbIC/I0B, HET NPeACTaBNEHMS
0 TOM, YTO €MY HYXXHO [efaTb, YTO CTPOMUTb, B KaKyto
JEeSTeNIbHOCTb  BKKOUUTBCA, YEMY  YUYUTBCS, YEMY
MOCBSATUTb CBOK YKU3Hb.

ITO MpocTas, HO KpaWHe TPpyAHas CUTyalus: YeNoBeK
MPU3HAETCA cebe, YTO He 3HAET, YEr0o XOYET, HE OCO3HAET
CBOMX WHTEpecoB. Y 3TOro SB/JEHUS MOXKET ObITb
MHOXXECTBO MPWUYMH, KOPHWU KOTOPbIX JIEXKaT Kak B
JIeTCTBe, TaK M B MOAPOCTKOBOM Bo3pacte. OaHako
MPosBNATLCS 3TO MOXeT B /toboM Bo3pacTe, M
CBUAETENBCTBYET O HE3PENOCTU JINHHOCTHU.

Yacto Ha ncuxoTepaneBTUYECKUX CECCUSIX  KJIUEHTDI
ropopsT: «f He 3Hal, 4yero xody. He 3Haw, K 4yemy
CK/IOHEH, HE 3Halo, K YeMy Y MEHS €CTb CMOCOBHOCTM Y.
Takoe aneMeHTapHoOe He3HaHMEe CBOMX OCOBEHHOCTEN,
TaNaHTOB, OrpaHUYEHUN U CNabbiXx CTOPOH OCTaBASET
Ye/loBEKa B  HEBEJEHWW OTHOCUTENIbHO  CBOEro
npu3BaHUa 1 cnocobHoctei. OTcloAa BO3HUKAET CTYNOp,
HeKoTopas nycToTa B JAylle, KOrAa YesloBEK HE 3HAET,
KyJa HanpaBWTb CBOW CUJIbI.

EcTb eLlé oAnH BaXKHbI aCNEKT: KOrAa YE/IOBEK OLLYLLLAET
B cebe HeKMe Cubl, OH MOXET NPO6oBaTh Cebsl B pa3HbIX
06n1acTaX, B pa3HblX YC/MOBUAX, B pPa3HblX BMAax



depression, and it is important to emphasize that
this may be one of the causes of depression.

In therapy, the phenomenon of “unknowing” is re-
vealed even by a superficial examination of the cli-
ent. To the questions “What do you want? What are
your desires? Such clientreplies, “I don't know.” But
sometimes even a person with deep self-knowled-
ge, recognizes that he is not familiar with his true
desires. He is following stereotypes. He lives with
attitudes and patterns set by family and culture.
The process of unfolding an inner motivational pic-
ture is slow. It is not possible to expectfast results
in psychotherapy. Nevertheless, the very first disco-
very of one's hidden until now desire causes an
affect that generates strong motivational shifts.
New goals appear, and there is a feeling of self-rea-
lization, which a person did not know at all or knew
episodically.

2. The fear of realizing one's will and one's reasoning.
For example, a client says, “Who am | anyway?”, “I
don't trust my dreams.”

Self-image and self-attitude largely determine
one's ability for self-realization. If a person has
been assured since childhood that "you're all
thumbs", or that "your opinion is not important,
first of all listen to your elders", then such a child
and teenager develops self-distrust and negative
attitude towards his own abilities.

Such wrong self-conception leads to the fact that a
man perceives himself as weak, with poor knowled-
ge and incapable of significant actions.This negative
perception hinders the development of the most
important skill —the ability for self-realization. One
begins self-doubting and perceiving oneself as a
person incapable of making important decisions.To
make self-actualization possible, at least minimal
self-affirmation is necessary, which is a key aspect
of a mature personality development. Self-affirma-
tion is the process of justifying one's existence, or it
is also called the identity formation. Formation of
the unique identity is the process of self-affirmati-
on, which is completed in older adolescence and
crystallizes in adulthood into a mature personality.

3. Fear of mistakes. “Most of all, I'm afraid of ma-
king mistakes.”

People make mistakes — this is a well-known truth.
We understand that errors are inevitable in any
activity. However, many people are very afraid of
making mistakes, because they are associated with
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JEATENBHOCTM M TaKMM 06pa3oM OTKpbiBaTb B cebe
TafaHTbl. Ho ecnn yenoBek boutcs npoboBaTb, GouUTcs
YTO-TO NPEANPUHSTL MU MPOCTO HE 3HAET, YTO AeNartb,
OH MOXET OKa3aTbCsl B COCTOSHUM Mapanuya BoAW. 3T
4yacTo HabaaaeTCs Y N0AEN, CKAOHHBIX K AENPeccuu, 1
BaXKHO MOAYEPKHYTb, YTO 3TO MOXET ObITb OfHON U3
NPUYMH [EeNPECCUBHOTO COCTOSIHMS.

B Tepanum sBneHne “He3HaHWs” BbISBASETCS MU
NOBEPXHOCTHOM 06cC/iel0BaHMMN KaneHTa. Ha Bomnpoc
“Yto Bbl xoTute? KakoBbl Baww xenaHus? Takoii
YesIoBeEK OTBeYaEeT - “A He 3Hat”. Ho 1 npu yray6aeHHoM
CaMOMO03HaHMK Ye/IOBEK MPU3HAETCS, YTO HE 3HAKOM CO
CBOMW MCTMHHBbIMU KeNaHusaMu. Bcé wabnoHHo. OH
XXMBET C YCTaHOBKaMM M MO lWabaoHaM, 3aJaHHbIMM
CEMbEWN U KY/bTYPOMN.

Mpouecc pa3BepTbiBaHWA BHYTPEHHE MOTUBALMOHHOM
KapTWHbI MEA/IEHHbIN. B Tepanum HEBO3MOXHO OXMUaTh
ObICTPbIX pe3ynbTaToB. TeM HE MEHee, YXe CcamMoe
nepBoe OTKPbITUE CBOEr0 CKPbLITOrO [0 MNopbl A0
BPEMEHW KeNlaHus, Bbi3biBaeT addEKT, MOPOXKAAIOLLNIA
CWJ/IbHblE MOTMBALIMOHHbIE cABUrK. 0sSBASOTCS HOBblE
LeM, U MOSBASETCA CMbICA CaMoOpeasM3almK, Yero
YE/IOBEK He 3HaJl COBCEM MJIN 3HAN 3MU30MUYHO.

2. Cmpax peanusayuu cBoeli BOJU U CBOEro
paccy>kaeHus.

Hanpumep, yenosek rosoput: “[la K10 1 Takon?”, “He
JIOBEPAIO 1 CBOUM MeyTaMm.”

MpeactaBneHve YenoBeka o cebe M ero OTHOLIEHME K
camMoMy cebe BO MHOTOM OMPEeAENSIOT ero CrocoBHOCTb
K caMopeanm3aumu. Ecam ¢ aeTcTBa YeN0BEKY BHYLLIAN,
4To «y TEOA PYKM HE M3 TOro MecTa pacTyT», WK YTO
«TBOE MHEHWE HEe BaXHO, CAyllal npexjae BCero
CTapwmx», TO Yy Takoro pebéHKa W NoApocTKa
dopmupyeTcas HemoBepue K cebe M HeraTMBHoe
OTHOLUEHME K COOCTBEHHbIM CMOCOOHOCTAM. Takoe
owmnb0o4YHOE MNpeacTaBieHne o cebe NPUBOAUT K TOMY,
YTO YENOBEK BOCMPUHMMAET cebs Kak cnaboro,
He0CTAaTOYHO 3HAIOLEro M HECMOCOBHOrO Ha 3HaYMMbIE
NOCTYMKMU.

JTO HeratMBHOE BOCMPUATME TOPMO3WUT pPa3BUTUE
BaXKHeWLLero HaBblIKa CNocobHOCTM K
camopeanuzaupun. YenoBek HauMHAET COMHEBAThCS B
cebe M He BUAUT B cebe JIMYHOCTb, CMOCOOHYHO
NPUHUMATb BaXKHble pelleHns. [Ins  Toro YToObl
caMopeanun3aums cTaia BOSMOXHOMN, HEOOXOAMMO XOTs
Obl  MWHMMaNbHOE  CaMOYTBEPXKIEHWME,  KOTOpOe
ABNSIETCS K/HOYEBLIM acnekTtoM GOpMUPOBaHUS 3pesion
nnyHoctn.  CamoyTBepXkaeHue 3T0  npouecc
060CHOBaHWS CBOErO CYLLECTBOBAHUSA, WU, KaK €ro ellé
Ha3blBatoT, dopmumpoBaHue CaMOObITHOCTH.



responsibility, criticism, shame and guilt. It is im-
portant to note that willingness to make mistakes is
one of the characteristics of mature personality.
We cannot act and self-realize without mistakes —
only those who do nothing are not mistaken.

One of the most important attitudes of a mature
and self-assertive personality is to act boldly and
decisively, despite possible mistakes. Such courage
and willingness to take risks largely determine our
ability to self-actualization. The main quality of ma-
ture personality is to afford to be wrong, to admit
that errors can be part of the path, and to continue
acting despite it.

This does not mean that you need to make mistakes
intentionally or ignore the correctness of your ac-
tions. It's about being ready to admit that our deci-
sions can be wrong. It is impossible to make all your
actions error-free in advance. Maturity and adult-
hood are manifested in understanding that mista-
kes are inevitable, and this should not become an
obstacle to action. Imagine archery: Not all arrows
will hit the bull's-eye. Some of them may fly by due
to unforeseen circumstances. The probability that
all arrows will reach the target is low. It's the same
in life: not all decisions will be infallible. The pro-
blem is not that a person is mistaken but that he
forbids himself to act fearing mistakes. Such a ban
actually destroys his ability to self-actualization. A
person may want to realize his plans, but he is self-
abandoning actions due to the fear of mistakes.

Learning to work on one's mistakes and successes
plays a significant role in therapy. It is important
here to focus not only on step-by-step work, but
also to discuss emotions. It is clear that emotions
are changing from the beginning to the end of the-
rapy, and in its stages, as a resultof working on mi-
stakes. As a perspective in therapy, we see such an
emotional attitude whena client readily discusses
mistakes or successes, without falling into depressi-
on or euphoria.

4. Inability (lack of skills) to build one's own activities.
This means immaturity and poor development of
independent activity. It's inability to set goals and
tasks, the failure to organize one's work, daily routi-
ne. Such people most often live by patterns or try to
copy others.
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CaMOGbITHOCT —  3T0 M ecTb  MpoLecc
CaMOYTBEPXKIEHNSA, KOTOPbIA 3aBEPLUAETCA B CTapLUEM
NOJPOCTKOBOM  BO3paCTe€ U KPUCTa/UIM3YeTCs  BO

B3pOCJ'IOl7I XXU3HU B 3PENYHO JINHHOCTb.

3. Cmpax oLuu6oK. “Bonblue Bcero s 60t0cb owmnburca”.
YenoBeky  CBOMCTBEHHO  oOlIMbBaTbCA 370
o6LensBecTHas UCTMHA. Mbl NMOHMMaEM, YTO OLLMOKK
HensbeXHbl B Mtobont aestensHoctU. OflHAKO MHorue
JIIOAMN CUIBHO 604TCS OLINMGAThHCS, NOTOMY YTO OLUMOKMK
acCoLMMPYHOTCSA C OTBETCTBEHHOCTbH, KPUTUKOW, CTbI0M
M YyBCTBOM BUHbI. BaKHO OTMETUTb, YTO FOTOBHOCTb K
OWMnOKaM SBASETC OAHON M3 XapaKTEPUCTUK 3pesioi
NMYHOCTM. Mbl  HEe  MOXEM  [AeicTBoBaTb WU
CaMOpPeann30BbIBaTbCA OE3 OWMOOK — He olmbaeTcs
TONbKO TOT, KTO HUYErO He AeNaeT.

OaHa M3  BaXKHEMWMX  YCTAHOBOK  3penon U
CaMOYTBEPXKAEHHON NIMYHOCTM 3aKNKOYAETCS B TOM,
4yTOObI AENCTBOBATb CMEIO U PELUUTENBHO, HECMOTPSA Ha
BO3MOXHble OLIMOKM. Takas CMenoctb U rOTOBHOCTb
PVCKOBaTb OMPEAENOT B 3HAUYMTE/IbHOW CTENEHN Hallly
CNOCOBGHOCTb K CcaMopeanu3aumun. [naBHOe KayecTBO
3pefio IMYHOCTM — 3TO MO3BOUTL Cebe oLnbaThes,
MPU3HaBaTb, YTO OLUMOKM MOrYT ObITb YacTblO MYTH, M
NPOAO/IKATb AENCTBOBATb, HECMOTPS Ha 3TO.

JTO HEe 3Ha4YWUT, YTO HY)XHO HaMEepEeHHO CcoBepLIaTh
OWMOKN WMAM  UITHOPUPOBATb MPABU/ILHOCTb  CBOMX
MOCTYNKOB. Peyb MAET 0 FOTOBHOCTU NPU3HATb, YTO HaLLK
pelleHnss MoryT ObiTb OWMOGOYHBIMU. HEBO3MOXHO
3apaHee cfienatb Bce CBOM AeNCTBUS 6e30LMOOYHBIMM.
3penoctb M B3POC/AOCTb YE/NIOBEKA MPOSBAAIOTCA B
MOHUMAaHWMK, YTO OLUMOKM HEU3BEXKHDI, U 3TO HE AOKHO
CTaHOBUTLCS NPENATCTBUEM A1 AEACTBUS.

MpeacraBbre cebe CTpenbby M3 NyKa: HE BCE CTPESbl
nonaayT B 16/104K0. HEKOTOpbIE 13 HUX MOTYT NPONETETb
MUMO  M3-3a  HEMNpeaBUAEHHbIX  OOCTOATENLCTB.
BeposTHOCTb TOro, YTO BCE CTPEsbl AOCTUMHYT LEN,
HeBe/MKa. Tak M B XXM3HW: HE BCe pelleHus Oyayt
6e30WnboYHbIMK. [IpobnemMa He B TOM, YTO YE/NOBEK
COBEPLUAET OLIMOKM, a B TOM, YTO OH 3anpellaeT cebe
JIeNCTBOBATh M3-3a CTpaxa nepep, HMMU. TakoW 3anpeT
baKTMYeckM  paspylwlaeT  ero  CrnocobHocTb K
camopeanunsauun. YenoBek MOXKET XOTETb peasiv3oBaThb
CBOM 3aMbIC/bl, HO He MO3BONSET cebe AeiCTBOBATb,
NMOTOMY YTO HOMTCS OLLUMOOK.

B Tepanuu 60/bLUYIO posib UrPaeT HaydeHne paboTe Hag,
CBOMMM OLIMOKaMM M CBOWM ycnexamu. 3[eCb BaXkKHO
OCTaHaB/MBATbCS HE TO/IbKO Ha MpoLeaype mo3TanHou
paboTbl, HO M 0b6roBapvBaTb 4yBCTBa. [MOHSATHO, 4TO
YyBCTBa M3MEHSIOTCSA KaK OT Hayasia K KOHLY Tepanuu,
TaKk W NO3TanHO, B pe3yabTate camoi paboTbl Hapg,



5. Fear of criticism.

This fear is related to socialization. Entering the hu-
man world, a person comes into theworld of as-
sessments and attention to his actions, words and
deeds. It's impossible to avoid criticism in the soci-
ety. People look at me and evaluate me. Unfortuna-
tely, our civilization is built on assessments and
comparisons.

From early childhood, the child is being assessed,
compared with other children, and he is required to
be like everyone else or better than others. Since
childhood, we have been used to self-assessment.
This is the basis of our self-esteem.

The fear of evaluation and disapproval is the fear of
humiliation and shame if criticism exposes my failu-
re, misfortune, blunder, mistake. Criticismmay cau-
se feelings associated with intense stress and pain.
The humiliation of being criticized - the feeling of
pain and shame, guilt and disappointment - is fami-
liar to everyone.

Of course, criticism can also be positive, i.e. lauda-
tory. Criticism can be approval and praise. But the
joy of it is not experienced as reliably as humiliation
and shame. Unconsciously, praise can cause anxie-
ty, as suspicion may arise: the one who praises me
may criticize me. That is why praise can also be de-
structive.

6. Fear of responsibility.

The fear of responsibility is the fear of facing the
consequences of your actions. It includes two
aspects: the fear of making a decision and the fear
of being responsible for its results. These two
aspects are closely related and cause great anxiety,
preventing a person from making decisions and re-
alizing them in life. In fact, it is fear that slows down
self-actualization, hinders courage, creative action
and realization of one's plans.

Responsibility assumes careful consideration of the
moments when a person is facing the conse-
guences of his choices. Willingness to accept the
consequences implies that we are thinking over-
possible scenarios and are planning our reactions
to various results in advance. Fear of responsibility
often compels a person to hide his decisions or imi-
tate their realization. This leads to masking of real
actions and to the activity imitation, which is not
really a decisive action.

Fear of responsibility can manifest in poorly develo-
ped skills to work on mistakes and successes. Wor-
king on successes and mistakes is a creative process
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owmnbKamu. MNepcnekTMBoi B TepanuM Mbl BUAUM TaKoe
9MOLIMOHA/IbHOE OTHOLUEHUE K CBOWMM OLUMOKaM, npu
KOTOPOM KJ/IMEHT C FOTOBHOCTbK FOBOPUT 06 OLLIMOKax
WNK yCrmexax, He Bnajas npu 3TOM B JENPeCccuo uam
andoputo.

4. HeymeHue (HecdopMupoBaHHOCMb) MocmMpoumb
CBOIO Jesime/ibHOCMb.

JT0  O03Ha4YaeT  He3penoctb UM Hepa3BUTOCTb
CaMOCTOSATE/IbHOW  AedTeNbHOCTU. HeymeHue CTaBUTb
nepeg cobo uUenM U 3agaun.  HeymeHwue
OpraHM30BbIBaTb CBOK PabOTy, eXeAHEBHOE ObITHE.
Takue noanM Yallle BCETO KMBYT MO LWabaoHaM uau
MbITalOTCA NOBTOPATb 32 APYTUMMU.

5. Cmpax Kpumuku.

JTOT CTpax CBAA3aH C couumanusaumen. Betynas B Mup
NOJEN YEIOBEK BCTYMAET B MUP OLIEHOK M BHUMaHMS K
CBOMM MOCTYMNKaM, c/loBaM U AenaM. M36exatb KpUTUKK
B MUpe Henb3s. Ha MeHs cMOTpAT 1 MeHs oleHuBatoT. K
Hec4acTbio, Hallla LMBUAIM3aLIMS NOCTPOEHA HA OLEHKaX
N CPAaBHEHUSAX.

C camoro paHHero petcTBa pebeHKa OLEHMBALOT,
CPaBHMBAKOT C APYrMMWU AETbMU, TPEOYIOT, YTOOLI ObiN
KaK BCE MM Niydlle Apyrux. Mbl ¢ AeTCTBa MPUBBIKIN U
camMu cebs oueHnBaTb cebs. Ha 3ToM ocHoBaHa Halua
CaMOOLIEHKa.

CTpax OLEHKM N KpUTUKE CeBS - 3TO CTpaX YHUXKEHUS U
CTblAa, €C/IN KPUTMKA 0BIMYAET MO Heycrnex, Heyaayy,
npomax, olmobKy. YyBCTBa, KOTOPbIE BbI3bIBAET KPUTMKA
MOTYT ObITb CMJIbHBIM CTPECCOM U 60Jbt0. YHUXKEHUE
ObITb PACKPUTMKOBAHHbIM - YyBCTBO 601N 1 CTbIAQ, BUHBI
1 pa304apoBaHMS - 3HAKOMbI KaXKA0My.

Pasymeetcs, KpUTUKA MOXET ObiTb M MO3UTUBHOM, T.€.
XBanebHon. KpuTMKa MOXKET OblTb 0J00peHUEM U
MoxBasion. Ho pajocTb OT 3TOTO MEPEXMBAETCA HE TaK
HaleXKHO, KaK YHWXXeHMe U CTblg. becco3HatesnbHo,
MoxBajia MOXET BbI3blBaTb TPEBOMY, TaK KakK MOXET
BO3HWKHYTb NOA03PEHME: TOT, KTO MEHS XBAJUT, MOXKET
MEHS U KPUTUKOBATb. /IMEHHO MO3TOMY MOXBaJia MOXET
ObITb ANCTPYKTUBHOMN.

6. Cmpax omBemcmaeHHOCMU.

CTpax OTBETCTBEHHOCTM — 3TO 00SA3Hb CTONKHYTbCSA C
NMocaeacTBUSMIU CBOMX pelleHnin. OH BKJIHOYAET B Ce6S
JIBa acreKTa: CTpax NPUHATb PELLUEHME U CTPaX OTBEYaTb
3a €ro pesy/brathl. ITW ABa acrekTa TECHO CBSA3aHbl U
BbI3bIBAOT  CUNIbHYHO  TPEBOry, MeLlasi YesI0BEKY
MPUHUMATb PELUEHUS U BOMAOLWATb WMX B KM3Hb. B
JEeNCTBUTENIbHOCTK, 3TO CTpax, KOTOPbIA TOPMO3MUT
caMopeann3aLuio, NpensTCTBYET CMENOCTH,



that is necessary for the mature personality deve-
lopment and preparing for responsibility. Let's take
a brief look what exactly this work is.

It is interesting to note that working on mistakes
and successes is structurally similar and leads to
the same result — accumulation of positive experi-
ence. Experience is always valuable because it pro-
vides new knowledge and skills. In one case, it tea-
ches what should not be done, in the other, what
should be done exactly this way. Thus, the skills of
dealing with mistakes and successes are the most
important factors in cultivating responsibility and
are included into the activity itself.

It is important to emphasize that responsibility is
considered not only as a feeling or attitude of a per-
son towards his calling and activity, but also as a
certain type of activity. This approach is typical for
the Moscow school of activity psychology, its foun-
der was Alexey Nikolaevich Leontiev?.

Thus, fear of responsibility hinders a person's
determination to act, causing anxiety and insecuri-

ty.

Part 2. Models of self-realization psychotherapy
Therapeutic models depend on the approaches and
styles of work of the psychotherapist. But in a gene-
ral sense, we distinguish structural models. The
structure here refers to the activity framework of
self-realization, outlined in this article: motive, pur-
pose, means, process, action, analysis, control, ve-
rification, experience. In practice, this framework
can be represented as knowledge of one's motives
and desires (self-knowledge), awareness of one's
powers and resources, invariance of goals and ob-
jectives, processional aspects of activity, control,
work on mistakes and successes, and, finally, assi-
milation of experience. This structure also suggests
the directions of therapy.

1) Know yourself (thyself)! Self-knowledge, namely
ofone's potencies and desires, is the most difficult
task of all times. Clients' difficulties inself-knowled-
geoften come frommisunderstanding of what they
really want. When we ask them: "What do you real-
ly want? What are your desires or intentions? What
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TBOPYECKOMY AENCTBMIO U peann3auum CO6CTBEHHbIX
3aMbIC/I0B.

OTBETCTBEHHOCTb npeanonaraet TLATe/IbHOE
NpoJyMbIBaHME MOMEHTOB, KOI/1a YE/IOBEK CTa/IKUBAETCS
C NocneacTBUAMU CBOUX BbIBOPOB. [OTOBHOCTb MPUHSATD
nocneacTeus MoApasyMeBaeT, YTO Mbl 0OAYMbIBAEM
BO3MOXXHble€ BapuaHTbl Pa3BUTUS COObITUM K 3apaHee
NAaHWPYEM CBOM PeaKUMM Ha pas3/iMyHble pesy/braThbl.
CTpax OTBETCTBEHHOCTM 4aCTO BbIHY)XX/JA€ET YeI0BEKA
CKpbIBaTb CBOM pELUEHWUS WM  UMUTUPOBATb WX
peanusaumio. 310 NPUBOAUT K MACKMPOBKE HACTOALLMX
JLeNCTBUM N K UMUTALMM aKTUBHOCTM, KOTOpPas Ha CaMOM
[lene He ABNISETCA PeLLUTESIbHbIM JENACTBUEM.

CTpax OTBETCTBEHHOCTM MOMXET MPOSBAATLCA B
HEe[OCTAaTOYHO  Pa3BUTbIX  HaBblkax paboTbl  Hag,
owmbkamn u ycnexamu. Pabota Hag ycnexamu u
OlIMOKaMM — 3TO TBOPYECKMM MPOLIECC, KOTOPbIM
HeobxoamMM ans GOpMUPOBAHUS 3PEION SIUYHOCTU U
MOAroTOBKM €€ K OTBETCTBEHHOCTW. [laBanTe KpaTKo
paccMOTpMM, B YEM 3aK/HOYaeTcs 3Ta pabora.
MHTepecHO OTMETUTb, YTO paboTa Haj, OlMOKaMK U
yCrnexaMmu CTPYKTYPHO CX0XKa M BELET K OAHOMY U TOMY
XKe pesy/ibTaTy — HaKOMJ/IEHUIO MO3UTMBHOIO OfbITa.
OnbIT BCeraa LEeHEH, NOCKO/bKY OH AAET HOBbIE 3HAHMSA U
HaBblKM. B OAHOM cC/lyyae OH yuuT, Yero Aenatb He
C/ieayert, B APYroM — YTo AenaTb HE0OX0AMMO UMEHHO
Tak. TakuM 06pa3oM, HaBbIKM PaboTbl C OLIMOKaMKU U
ycrnexamMu SBAAIOTCA  BaXKHEWWMMKM  dakTopamMyu B
YKpEnaeHnn OTBETCTBEHHOCTM W BK/OYEHbI B CaMy
[eSTeNIbHOCTb.

BaxkHo NOAYEPKHYTD, yTo
paccMaTpMBaEeTCs He TONbKO  KaK
OTHOLLEHNE Ye/lOBEKa K CBOEMY
[LedTeNbHOCTU, HO W KaK  OnpefeneHHbin  BUf
JedaTeNlbHOCTU.  3TOT  MOAXOJ,  XapaKTepeH  Aang
MOCKOBCKOM  LUKOJIbl  AE€ATENbHOCTHOM  MCUXOJIOTUMK,
OCHOBOOJ/IOXHUKOM KoTopou ObIn Anekcer
Hukonaesuy JleoHTbes?.
TakmM o06pa3oM, CTpax Mepes OTBETCTBEHHOCTHHO
NPENATCTBYET PELUIMMOCTM YEJIOBEKA K [JIEWCTBUIO,
BbI3bIBasi TPEBOTY M HEYBEPEHHOCTb.

OTBETCTBEHHOCTb
HYyBCTBO WJIN
NPU3BaHNUKO U

Yactb 2. Moaenu ncuxorepanuu caMopeannsaumm.
TepaneBTMYECKME MOAEAN 3aBUCAT OT MOAXOAOB U
cTunen pabotbl ncuxotepanesTa. Ho B obleM cMmbicne



are your goals?", we often get incomprehensible
answers, such as: "l don't know what | want." In
such cases, we have to stop and work with the cli-
ent to understand a large amount of emotional and
mental content in order to determine what may be
their true desire, intention or goal.

The knowledge of oneself and one's desires often
comes through the background of memories from
childhood or adolescence. Children, as a rule, are
more open in expressing their desires, intentions
and dreams, and actively try to realize them.
We often find that clients have forgotten or repres-
sed the desires, related to these childhood memo-
ries. For example, a person may realize that he
wants to travel or explore exotic animals and
plants, but at the same time feels the need to earn
and provide for his family. Such situations lead to
suppression of one's desires in favor of an unloved
but profitable job.

Self-exploration can be a long and complex process.
It happens not only in the therapeutic sessions, but
also outside of them. Therefore, it is important to
discuss with the client what he was thinking and
feeling between the sessions. This makes possible
for a person to realize and formulate his desires.
The process ends with the formulation of these de-
sires and construction of motivation; as a result
new goals are created. We can consider the process
completed when at least one conscious goal arise-
s.It does not mean that it will be implemented im-
mediately, but if the client realizes it and declares:
"Yes, | want to do something that will bring me clo-
ser to the study, for example, of ocean or space",
and takes appropriate actions— this can be consi-
dered the first result of our process.

2) What can | do? Revision of one'spowers and re-
sources.

The second task that arises in the therapeutic pro-
cess turns out to be more difficult — it is the task of
identifying one's own powers and potential. Often
a person stops before realizing his desires, because
he is convinced that it is impossible to move from
thespot, start a new business or even get closer to
fulfillment of his dreams. Indeed, It can be very diffi-
cult. This is the threshold of determination. And we
find ourselves at an important threshold when a
person feels for the first time: "l can." This is a re-
turn to self-knowledge - the realization that | am
able to study, understand complex things and try to
acquire a new skill.
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Mbl BbIAENSEM CTPYKTYpHble Mogenu. Mom CTpyKTypou
30eCb  MOHWMMaeTcs  AeATeNnbHOCTHas  CTPYKTypa
caMopeanusaLmm, Kotopasi HaMeyeHa B JaHHOW CTaTbe:
MOTMB, LeNb, CPEACTBa, MPOLECC, AEWCTBUE, aHaau3,
KOHTPO/1b, NPOBEPKA, OMbIT. PUMEHUTENIBbHO K NPaKTUKE
3Ty CTPYKTYPY MOXXHO NPEACTaBUTb Kak MNO3HaHWE CBOMX
MOTMBOB W XeNaHWi (3HaHuMe cebsi), 0CO3HAHHOCTb
CBOMX CUN1 U CPEACTB, MHBAPMAHTHOCTb LiENEN U 3ajay,
npoLeccyanbHble acnekTbl AesTeNbHOCTU, KOHTPO/Ib,
paboTy Hag owunbkamMm M yaayaMu, W, HaAKOHeEL,
accuMunsums onbiTa. Takas CTPYKTypa MOJCKa3bIiBaeT
HaM 1 HanpaBAeHUs Tepanuu.

1) Mo3Hati ceba! Mo3HaHWe ceba caMoro, a MMEHHO
CBOMX MOTEHUMIA U XKEeNaHWW, TPYAHENLLIAs 3a[a4a BCEX
BpeMeH. TPyAHOCTU MO3HaHMs cebsi Y KJMEHTOB YacTo
3aK/IIOYAOTCA B HEMOHMMAHWKM  TOFO, YEro OHWU
JeACTBUTENbHO XOTAT. Korga Mbl CTaBUM NeEpen, HUMU
BOMPOC: «A YEro e Bbl XOTUTE Ha caMoM aene? Kakue y
BaC €CTb XXeNnaHus Uan Hamepenus? Kakue Lenun Bbl

nepes  cobol  cTaBuTe?»,  4acTo  MOAYYaeM
HEBPa3yMUTe/IbHblE OTBETHI, TUNA: «f HE 3Hato, Yero $
Xody». B TakMx caydasx  Ham  MpUXOAUTCS

OCTaHaBAMBATLCS M BMECTE C KAMEHTOM pa3bmpathbcs B
60/NbLIOM OOBEME 3MOLIMOHANIBHOTO M MEHTa/IbHOro
CoAepXKaHus, YToObl OMpPeaennTb, YTO MOXKET ObiTb UX
WCTUHHBIM YXe/JaHWEM, HAMEPEHUEM U/IU LIESTBIO.
Mo3HaHMe cebs 1 CBOMX XKeNaHUI 3a4acTyHo MPOUCXOANUT
Ha QOHEe BOCMOMMHAHUM M3 AETCTBA MAN OTPOYECTBA.
JleTn, Kak npaBuI0, 60EE OTKPbIThI B BbIPAXKEHNM CBOUX
YKeNaHUM, HAMEPEHUIM U MEYTAHUI, U aKTUBHO MbITaOTCS
WX peann3oBaTb. Mbl YacTO HaxoAMM, YTO Y KJIMEHTOB
€CTb 3a0bITble UM NOJABNAEHHbIE XeNaHUS, CBA3aHHbIE C
3TUMM BOCMOMUHAHMAMW. Hanpumep, YeNoBEK MOXKET
0CO3HaBaTb, YTO XOYET MYTELLECTBOBATb MM 3aHUMATbLCS
nccneaoBaHMEM JAUKOBUHHBIX XXMBOTHbIX M PacTEHUM, HO
Mpy 3TOM YYBCTBYET HEOOXOAMMOCTb 3apabaTtbiBaTbh U
obecneynBatb cembto. oJobOHbIE CUTyaLIMM BeAyT K
MoAABAEHUIO CBOUX ENAHWIA B MO/b3Y HENOOUMOMN, HO
JI0XOIHOM PaboThl.

NccnepoBaHne cebs MOXKeT ObiTb  AAUTENbHBIM U
KOMMJIEKCHbIM MpoLieccoM. OHO NMPOUCXOAUT HE TOIbKO
Ha TepaneBTUYECKMX CECCUSX, HO U BHE WX. lMo3Tomy
BaYKHO 00OCY»K/JaTb C K/MEHTOM, O YEM OH AyMas U YTo
YyBCTBOBA/1 B MPOMEKYTKaX MEXAY CECCUAMU. ITO JAET
BO3MOYXHOCTb Y€/NI0BEKY OCO3HaTb M CHOPMYIMPOBaTh
MOSIBAISIFOTCS Y HETO XKENaHUS.

Mpouecc 3aBepliaetcsi  GOPMYMPOBAHMEM  3TUX
YKeNaHUM U KOHCTPYKLUMEN MOTUBALMW, B pPe3y/ibrate
Yero BbICTPaMBAIOTCS HOBbIE LieIN. Mbl MOXEM cyMTaTb
MPOLIECC 3aBEPLUEHHBIM, KOTla BO3HWUKAET XOTs Obl 0AHA



b,




For example, one of my clients have been dreaming
of driving a car for a long time, and this image
sometimes appeared even in her dreams at night.
However, she was sure that she would not succeed.
The only way she found for herself when she came
to psychotherapy, was to sign up for a driving cour-
se.She signed up twice, but each time she was
scared, and had panic attacks before practicing. She
was afraid to drive and left the course.

We discussed her experiences and compared dri-
ving to the art of cooking, which she loved very
much. She successfully cooked complex dishes,
used sharp knives and manipulated kitchen app-
liances without fear of injuring herself. It gave her
confidence in her abilities. Comparing cooking and
driving, we found metaphors that helped her cope
with the fear of driving.

After that, she enrolled in the courses again and,
having passed the theoretical exam, began to prac-
tice. Although there were still worries, she no lon-
ger suffered from panic attacks. Her great desire to
drive helped her to study this skill diligently. A
month later, she reached the driving level that allo-
wed her to pass a practical exam.

In the sixth or seventh session, she enthusiastically
talked about how much she enjoyed driving. For
the first time, when she was driving in the city amid
a busy stream, she noticed that there was no need
to concentrate on her movements and that her
skills were becoming automatic. This allowed to
take her mind fromdriving and focus on the road
and on her feelings, which brought her joy — exact-
ly the joy she had been dreaming for a long time.
She could overlook the necessary movements of
her arms and legs. They acted correctly.

It is important to understand that a person always
has some kind of experience in reserve, which can
be relied on and used in therapy. Even if a child has
not got such experience, an adult always possesses
it, and we can rely on it. This can play a crucial role
in the process of self-knowledge and overcoming
fears.

3) What do | want and what do | avoid? What
should | strive for?

The new task that arises at this stage is to determi-
ne for each one, what he can implement and what
hecan't. For example, can a person without suffi-
cient education engage in space exploration? It
would seem that this is a complex, high-tech sci-
ence that requires work in observatories and uni-
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0CO3HaBaeMasi Lie/lb. ITO HE 03HAYaET, YTO OHa Cpasy e
OyfeT peann3oBaHa, HO €C/IM K/JMEHT OCO3HAET U
3asBnseT: «[la, 5 Xody cAaenatb YTo-TO, YTO MPUBAUIUT
MEHSl K MCCAEAOBaHWUIO, HanpuMep, OKeaHa Wau
KocMoca», W MPEeANpPUHMMAET  COOTBETCTBYHOLME
JEACTBUS — 3TO MOXXHO CYMTaTb NEPBbIM Pe3y/bTaToM
Halllero npotiecca.

2) Ymo 5 Mory? PeBu3usi CBOUX CU/T U PECYPCOB.

Btopas 3afaya, KOTOpas BO3HMKAET B TepaneBTUYECKOM
npoLecce, OKa3blBaeTCA bosee CNOXHOM — 3TO 3a4a4a
BbISIBIEHMS] COOCTBEHHBIX CUA U BO3MOXHOCTEN. YacTo
Ye/IOBEK OCTaHaB/AMBAETCA Nepen, peanusaumein CBOMUX
KeNaHuW, TaK Kak YOeaéH B  HEBO3MOXHOCTU
COBMHYTbCS C MeCTa, HayaTb HOBOE [EN0 WM Jaxe
NpuoAM3NTLCS K peanu3aluM  CBOMX  MEYTaHWN.
[leNCTBUTENIbHO, 3TO MOXKET ObITb O4YEHb TPYAHO. ITO
Mopor pelmMMocTn. M Mbl OKa3biBaeMcs Nepes, BaXHbIM
NMoporom, Koraa YeNoBeK BrepBble OLWYLLIAET: «A Mory».
370 BO3BpaLLEHNE K MO3HAHMIO Ceb — OCO3HaHWIO, YTO
A CnocobeH u3yvyaTb, MOHMMATb CHOXHbIE BELIM WU
npo6oBaTh NPUOBGPECTN HOBbIN HABbIK.

Hanpumep, ogHa M3 MOMX KAMEHTOK [OAr0 MevTana
BOAMTb MaLLMHY, U 3TOT 06pa3 MHOrAA NOSBASACA AAXKE B
eé cHax. OHaKo OHa 6bla yBepEHa, YTO Y HEE 3TO He
nonyumntcsa. EAMHCTBEHHbIM CMOCOO0OM, KOTOpPbIA OHa
yBuaena ans cebs, npuweaLn Ha ncuxotepanuto, 6110
3amMcaTbCs  Ha Kypcbl BOXAeHMs. OHa  ABaApbl
3aMucbliBaiacb, HO KaXXAbl pa3 WUCMbITbiBasa CTpax, U
nepef NpPakTMKOM y Heé C/ly4anncb NMaHUYECKME aTaKu.
OHa 6osnacb cecTb 3a pyab M YX0AMAA C KypCoB.

Mbl 0b6Cy)kganu €€ nepexumBaHMS W  CPaBHUBAIM
BOXAEHWE aBTOMOOWS C KYAMHAPHbIM WCKYCCTBOM,
KOTOpoe OHa O4eHb tbuna. OHa ycnewHo roToBua
C/IOXKHble O/10Ja, MCMOAb30Basa OCTPble HOXWU U
MaHMNYANPOBaNa KyXOHHOM TEXHWKOM, He 60sCb cebs
MopaHuTb. 3TO Jan0 €l YBEPEHHOCTb B CBOMX
cnocobHocTsX. CpaBHMBAS KYJIMHAPUIO U BOXKAEHWE, Mbl
HaLwwn MeTadopbl, KOTOPbIE MOMOIN € CIPABUTLCS CO
CTPaxoM ynpaB/sTb aBTOMOOUIIEM.

Mocne 3TOro OHa BHOBb 3amMcanacb Ha Kypcbl W, CAaB
TEOPETUYECKUI 3K3aMeEH, NPUCTYNUAA K NPaKTUKe. XoTa
BOJIHEHMS elé Oblan, MaHMYECKMEe aTaku e€ Yxe He
Myunan. E€ 6osblloe >XenaHve BOAWUTb MOMOIIO el
yCEep/AHO M3y4aTb 3TOT HaBbIK. Yepes MecsL, oHa JoCTUIa
YPOBHS BOX/AEHMS, NO3BOIAIOLLENO CAATb MPAKTUYECKMUI
3K3aMeH.

Ha wecTtonn nam ceabMon CeCcCMm OHa € 3HTY3MA3MOM
paccKasblBasia, HAaCKOIbKO e MPUSTHO CTasio BOAUTbL. B
MepBblM pas3, KoOrga OHa exasa No ropofy cpeau
OXXMBJIEHHOIO MOTOKA, M 3aMETWJIA, YTO OHA MOXET He



versities with large teams and huge budgets. Howe-
ver, in the modern world of cosmology, there are
single amateurs who feel themselves great in this
area. They photograph space objects — planets,sa-
tellites, comets, asteroids, and so on. An army of
such amateurs all over the world forms communi-
ties, but they work outside universities and acade-
mia, enjoying the process and exploring space wi-
thin their capabilities. All things are possible to him
who believes (Mark 9:23).

Imagine that you are photographing the full moon
with your phone and are faced with various pro-
blems. It's almost impossible. However, if you have
a good camera with different lenses, including tele-
photo lenses, you can create amazing images of our
satellite, as well as even distant planets such as Sa-
turn. This opens up new opportunities for ama-
teurs. When a person begins to realize his real ca-
pacities, it does not require radical decisions or
career changes from him, but opens the way to the
realization of hisparticular dreams.

Many people who are interested in academic
knowledge can assemble collections — for exam-
ple, a collection of butterflies, minerals or moths,
thus realizing their deep needs. | know people who,
having reached the heights of their career, begin to
practice the art of music, learn to sing or play the
violin and piano, attending music schools where
children mostly study. Adults can also start learning
foreign languages or playing music, showing hidden
potentials for self-realization.

However, it is important to outline another aspect
of self-realization. This is not onlycreativity or hob-
by, but also everyday life. When a person begins to
make decisions concerning his daily routine — how
should he get to his work, how to solve production
tasks — in that way he realizes his simple, but
sometimes deep desires. We often discuss with cli-
ents what they can change in their lives, and here it
is important to understand that changes must meet
deep-rooted needs and not be radical just for the
sake of change, as it often happens in adolescence.
Fundamental human needs are grounded in genui-
ne human requirements, not in illusory dreams.
True self-realization — is the realization of that
needsunderlying the basis of human personality.

4) Why am | afraid to make mistakes?

A serious obstacle to self-actualization is the fear of
making mistakes. This fear stops many people from
realizing their desires and dreams. The fear of mi-
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cneguTb 33 CBOMMM  ABWXKEHMAMW, YTO HABbIKK
CTAHOBATCA  aBTOMATUYECKMMW. ITO MO3BOJIMIO €W
OTBNEKATbCA OT YNPaBAEHUA WU COCPEAOTOYMTLCA Ha
[0pore 1 CBOMX OLLYLLEHUSX, YTO MPUHECNO en PajoCTb
— MMEHHO TOM PaoCcTH, O KOTOPOW OHa JOr0 MeyTana.
Ha HeobxoauMble ABWKEHMS PYK M HOM OHa MOrna He
obpaLatb BHUMaHWe. OHM AeNCTBOBaM NPaBUIBHO.
Ba)kHO NOHMMATb, YTO Y YesloBeEKa BCErAa eCTb KAaKOMU-TO
OMbIT B 3arnace, Ha KOTOPbIA MOXHO MOJOXKUTLCA W
MCnonb3oBaTh B Tepanuu. [laxe ecin y pebénka atoro
onbiTa HET, Yy B3POC/OrO YeNOBEKa OH Bcerga
MPUCYTCTBYET, U Ha HEFO MOXHO OMNMPaTbCS. ITO MOXKET
CbIrpaTh pPeLaoLLYo Po/ib B NPOLIECce CaMOMO3HaHWSA U
NPeoLOIEHNSA CTPAXOB.

3) Ymo 4 xouy u Yero usberaro? Kyaa MHe cTpeMuTcs?
HoBas 3agaya, KOTOpas BO3HMKAET Ha 3TOM CTaguu,
3aK/I0YAETCA B TOM, YTOObl KaXAOMYy 4Ye/NOBEKY
OnpeaennTb, YTO OH MOXKET Peann3oBathb, a YTO — HeET.
Hanpumep, MOXeT M YenoBek 6e3 [AOCTaTOMHOrO
00pa3oBaHUA 3aHUMATbCA MCCAEIO0BaHUSAMU KocMoca?
Kasanocb 6bl, 3TO C/I0XKHas, BbICOKOTEXHOIOMMYHAS
HayKka, TpeoOylolwas pabotbl B 0bCepBaTOPUSX U
YHMBEPCUTETAX C  OOMbLIMMM  KOJNEKTMBAMU WU
KosoccanbHbIMU BromkeTaMu. OHaKO B COBPEMEHHOM
MUPE KOCMOJIOTUW CYLLECTBYIOT JIOOUTENN-OANHOYKM,
KOTOpblE MPEKPACHO OLLYyLAT cebs B 3TOM 0baacTy.
OHM  doTorpadupyroT  KOCMUYECKUE  OOBEKTDI
NAaHeTbl, CMYTHUKKU, KOMETbI, acTEponIbl U TaK Jdanee.
ApMns Takux Nobuteneir mo BCeEMy MUPYy 0bOpasyeT
COO0bLECTBA, HO PAabOTAOT OHM BHE YHWBEPCUTETOB U
aKaeMMYEeCKON Cpefdbl, HACNaXAascCb MPOLLECCOM U
nccneays KocMoC B paMKax CBOMX BO3MOXHOCTEW. Bcé
BO3MOXKHO BepytolLiemy (EBaHrenue om Mapka 9:23).
MpeacTaBbre, YTO Bbl oOTOrpadupyeTe MOSHOAYHUE C
MOMOLLbHO CBOEro TefledOHa U CTaIKUBAETECH C Pa3HbIMM
npo6aemamu. 310 NOYTU He BO3MOXHO. OfiHaKO, ecn y
BaC eCcTb xopowunh ¢otoanmnapatr C  pasHbIMU
00BbEKTMBAMM, BK/IKOYAs TeNEOOBLEKTMBbLI, Bbl MOXeETe
CO3/1aBaThb YAMBUTE/IbHblE CHUMKM HALUEro CryTHUKa, a
TaKXe Jaxe YOANEHHbIX MaHET, Takmx Kak CaTypH. 310
OTKPbIBAET HOBblE BO3MOXHOCTU ANs ntobutenen. Korga
YE/OBEK Ha4YMHAEeT O0CO3HaBaTb CBOW  peasibHble
BO3MOXHOCTW, 3TO He TpebyeT OT Hero pagmKaibHbIX
peLleHni Uan NEPEMEH B Kapbepe, HO OTKPbIBAET MyTb K
peannsaummn Tex CamMblX MEYTAHUN.

MHorue, KTo 3aMHTEPECOBaH B aKaieMUYECKMX 3HAHUSX,
MOTyT 3aHMMaTbC COOPOM KOMMEKLMA — HanpuMmep,
Konnekupen 6aboyek, MWHEPANOB WAM  HOYHbIX
MOTbI/IbKOB, peanunsys TakuM 06pa3oM CBOM [1y6oKue
notpebHocTM. A 3Hat0 ftofdel, KOTopble, AOCTUTHYB



stake can manifest itself not only in the very fact of
a possible mistake, but also in the fear of criticism,
responsibility and humiliation associated with this
mistake. Behind this fear may be a long history of
humiliation and criticism experienced in childhood
or adolescence. However, we can not delve into
these stories, but use tools to overcome fear.

The first tool is working on mistakes. And the se-
cond, similar one, is working on successes. This pro-
cess is divided into several stages, each does not
pose great difficulties for an adult and healthy per-
son.

0. We can consider the zero stage where a person
admits that something went wrong. This is not yet
called an error, but is designated as a certain
obstacle. This stage involves self-analysis, which
leads to the conclusion that a mistake was made.
1. At the first stage, the error analysis aims at reco-
gnizing responsibility. It is necessary to determine
whether it happened as a result of my action, inac-
tion, or it excluded my responsibility.

2. If responsibility is recognized, we proceed to the
second stage, which includes finding one's decision
that caused the mistake. The error would not occur
without this particular decision.

3. At the third stage, it is important to distinguish
whether the event that caused the mistake was
forced or voluntary. This understanding helps a per-
son to determine whether he is responsible for
what has happened.

4. If the event was forced, the work on mistakesis
paused, and the person skips a few steps. If the mi-
stake was the result of conscious choice, we analy-
ze why the wrong decision was made — based on
what attitudes or knowledge. At the fourth stage, |
admit that my choice was wrong, and | am moving
towards understanding of the consequences of this
decision. | am aware of my responsibility, | feel guil-
ty if it is appropriate, and | repent for the wrong
choice, realizing what information led to the error.
5. The next step is analyzing possible actions in the
future. If my mistake caused damage, | also need to
deal with the guilt feeling and the need for forgive-
ness, both from other people and self-forgiving.
The issue of responsibility becomes important,
especially if the mistake has serious consequences.
If I just broke a cup or punctured a tire, my fault will
be minimal, but | still have to compensate for the
inconvenience caused.

6. The last stage is gaining experience. When analy-
zing my mistakes, | enrich myself with new know-
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BEPLINH CBOEW Kapbepbl, HAYNHAKOT 3aHUMATbCA
MY3blKa/ibHbIM UCKYCCTBOM, y4aTCA NETb UJIN UTPaATb Ha
CKpPUMNKe n d)opTenmaHo, nocewias My3blkaJibHbl€ LLKOJbI,
rae B OCHOBHOM y4aTcs AeTu. B3pocable Takxe MoryTt
HayaTb U3y4aTb WUHOCTPaHHbLIE A3bIKM M 3aHMMATbCA

MY3bIKOM, nposBAss CKpbITblE MOTEHLMAbI
camopeanusaumu.
OfHako BaHO [06aBUTb  €lWE OAWMH  acmeKT

caMopeann3aLmu. 310 He TOJIbKO TBOPYECTBO UM XOO6M,
HO M MOBCEAHEBHAA *KM3Hb. Korma 4YenoBeK HayMHaer
NMPUHUMATb peLleHuns OTHOCUTE/IbHO CBOEMN
MOBCEAHEBHOCTM — KaK eMy €3QuTb Ha paboTy, Kak
pellatb MPOM3BOACTBEHHbIE 3aJa4u OH TaKuMM
06pa3oM peaninsyeT CBOW NPOCTble, HO MHOrA yOOKMe
XenaHus. Mbl 4acTo 06Cy)KAaeM C KMEHTAaMM, YTO OHU
MOMYyT W3MEHUTb B CBOEN XWM3HW, U 3[eCb BaXKHO
MOHUMATb, YTO W3MEHEHWUS AO0/MKHbI COOTBETCTBOBAThb
rNMYOUHHBIM MOTPEOHOCTSIM, a HE ObITb PajMKaabHbIMU
JMWb PagM U3MEHEHMM, KaK 3TO 4acto ObIBaeT B
MoApPOCTKOBOM BO3pacTe.

®yHOoaMeHTabHble noTpe6HOCTH yesioBeKa
OPUEHTUPOBAHbI Ha NOAJIMHHbIE YETOBEYECKUE HYXK[bI,
a He Ha WUIo30pHble  MeyTbl.  [oganHHas
caMopeanu3auuss — 3TO OCYLUECTBAEHME TEX CaMbIX
NMoTPEBOHOCTEN, KOTOPbIE IEXKAT B OCHOBE YE/I0BEYECKOM
JINYHOCTW.

4) Moyemy 5 6otocb enamb OLLIUBKU?

Cepb€E3HbIM MPENSTCTBMEM K CaMOpeanM3aLmMm SBASETCS
CTpax COBEPLUEHNS OLIMOOK. ITOT CTPax OCTaHaB/MBAET
MHOMMX JI0AEN OT peanu3auun CBOUX XKelaHuni U
MeyTaHui. CTpax OWKMOKM MOXKET NPOsBAATLCS He
TO/MIbKO B CaMOM (aKTe BO3MOMHOWM OLUMOKKU, HO U B
CTpaxe KPUTUKKW, OTBETCTBEHHOCTM W  YHWKEHUS,
CBSI3aHHOM C 3TOM OLUMOKOM. 33 3TUM CTPaxoM MOXKET
CTOATb JNUTENIbHAs WUCTOPUSI YHUXKEHUIA W KPUTUKM,
nepexurtas B [ETCTBE WMAM MOAPOCTKOBOM BO3pacTe.
OfHaKo Mbl MOXEM He YryonisTbCsa B 3T UCTOPUM, a
MPUMEHATb MHCTPYMEHTbI 4151 MPEOAOIEHNSA CTPaXxa.
MepBblit MHCTPYMEHT — paboTa Haj olunbkamu. A
BTOPOM, aHaNOrMYHbIA - paboTa Hajg ycnexamu. ITOT
MPOLECC AENUTCA Ha HECKOIbKO 3TamnoB, KaXAbld U3
KOTOPbIX HE MpeacTaBaserT OOAbLUMX TPYAHOCTEN ANS
B3POC/I0TO M 34,0POBOr0 Ye/I0BEKA.

0. Mbl MOXXEM pPaccMOTPETH HY/IEBOM 3Tar, Ha KOTOPOM
YyenioBeK MPU3HAET, YTO YTO-TO MPOM3OLLIO HE TaK. ITO
€lE He Ha3blBaeTcs OLWMOKOM, HO 0OO3HaYyaeTcs Kak
onpegenéHHoe npenaTcTBue. ITOT 3Tan npegnosaraet
CamMoaHanM3, KOTOpbIM MPUBOAUT K BbIBOAY O TOM, YTO
Mpowu3oLLIIa OLIMOKa.

1. Ha mepBoM 3Tame aHa/nu3 OLWKMOGOK 3aKaYaercs B



ledge and learn lessons for the future. It is import-
ant to put this experience into the "piggy bank",
thank yourself for the work done on the errors.
Thus, even making mistakes and causing damage,
we become more experienced. As the well-known
proverb says: " Experience is worth it”. (Or in Russi-
an -One beaten is worth two unbeatenones.") This
may sound a little clumsy, but it's my experience
that | accept and use.

5) My experience, what does it mean?

My experience is the totality of what | have reali-
zed, learned and accepted, including unconscious
skills and competencies. There are many uncons-
cious skills that | don't pay much attention to, but
nevertheless, I've acquired them. My experience
shapes me as a mature adult person who is able to
perform many different types of activities and has a
variety of skills that allow me to feel comfortable
among people and in different situations.
However, experience has one important feature:
not all the results of my actions become experi-
ence, because experience needs to be accepted.
There are actions that make us feel shame, which
we would like to forget. Sometimes werepress pain-
ful memories, though we should not — as working
on mistakes help us to overcome shame, regret and
sadness, turning any mistake or accident into the
experience. The more emotionally-chargedis the
experience, the more useful it can be, it happens
quite often, though that's not always the case. It is
important for a human being to use the happenin-
gevents as experience and investigateit. This means
that experience needs, first of all, self-analysis, and,
secondly, acceptance. My experience becomes re-
ally mine only when | admit: “ Yes, it was my action.
I've made a mistake and | am sorry, that I've caused
damage or disaster to someone. But now | realize
the way in life to avoid such mistakes.”

It is important to understand that working on mi-
stakes is only one part of reflecting on experience.
The second part is working on success, which, to be
honest, is more difficult, and there is more work
here. We, adults and mature people, can notice
that there aremuch more positive, success-related
events in our lives than mistakes. This is a key thesis
that we are exploring in therapy. We go through all
the steps to come to awareness that there are al-
ways more positive experiences than negative
ones. Otherwise, we would not be able to cope
with life situations — good and bad. This confirms
that the personality copes with being.
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MPU3HaHWM  OTBETCTBEHHOCTU. Hy)XXHO onpeaenuTs,
MPOM30LWIIO AN 3TO B pe3ynbTaTe MOero AencTBuS,
6e31e/CTBUA N 3TO UCKIIHOYAI0 MO OTBETCTBEHHOCT.
2. Ecnv oTBETCTBEHHOCTL MPM3HaHA, Mbl NEPEXOAUM KO
BTOPOMY 3Tany, KOTOpbIA BKIOYaeT B Cebs MoucK
peLleHus], CTaBLIEro NMPUYMHON OLUMOKK. ITO peLeHne
JOMKHO ObITb TakKMM, 4YTO 6€3 Hero owubka Obl He
npowu3soLuna.

3. Ha tpetbeM 3Tamne BaXHO pa3rpaHnyUTb, ObLIO /iU
cobbITHe, CTaBLUEE MPUYMHOM OLUMOKM, BbIHYXKAEHHbBIM
MWW  MPOM3BOJIbHBIM. 3TO MOHWMaHME MOMOraeT
Ye/I0BEKY OMPEAENUTb, HECET I OH OTBETCTBEHHOCTb 3a
npowusoLleLLee.

4. Ecnn cobbiTve 6bl10 BbIHYXAEHHbIM, pabota Hap,
OLLIMBKaMM MPUOCTaHABINBAETCS, U YEOBEK MPOMNyCKaeT
HECKOJIbKO LaroB. Ecam e olmbKa 6biia pe3ynsraTtom
OCO3HaHHOr0 BblI6OPA, Mbl aHANU3UPYEM, MOYEMY ObIIO
MPUHSATO HENPaBWUIbHOE PELIEHME — Ha OCHOBAHMM
KaKMX YCTAHOBOK MM 3HaHWMM. Ha 4eTBEpPTOM 3Tane 1
MPU3Hato, YTO CAenan HeBepHbIN BbIGOP, N ABUraOCh K
OCO3HaAHMIO MOCNEACTBUIA 3TOr0 peLleHus. A 0Cco3Hato
OTBETCTBEHHOCTb, OLLYLLAKD BUHY, €C/IN OHA YMECTHa, U
pacKanBatoCh 3a HEMPaBW/bHbIM BbIOOP, MOHMMaS, KaKas
nHdopMaLma npmeena K oLmbKe.

5. Cnepytolimii War — 310 aHa/IM3 BO3MOXHbIX JEACTBUM
B OyayweMm. Ecam Mos owmbka npuunHuna yuepo,
HY)KHO TaKXe pa3obpaTbCs C YYBCTBOM BMHbI U
HeobX0AMMOCThIO MPOLLEHNMS, KaK OT ApYruX A0AeN, Tak
n or cebs. Bonpoc OTBETCTBEHHOCTM CTaHOBUTCS
BaXXHbIM, 0COOEHHO €C/IM OLIMOKa MOB/MEKNA 32 CO6OM
cepbE3Hble nocneacTeus. Ecam e a anub pa3dun valiky
WJIN MPOKOJION KOJECO, MOS BUHA BYAET MUHUMAJIbHOW,
HO 1 BCE paBHO JO/HKEH KOMMEHCUPOBATh MPUYNHEHHbIE
Heymo6CTBa.

6. MocneaHWI 3Tan 3aK/YAETC B MOyYEHUM OMbITa.
AHanu3npys cBou owWwMbKM, 5 oborawarcb HOBbIMMU
3HaHMSMM W MOJyYald YPOKM Ha Oyayuiee. BaHO
MOIOXWUTb 3TOT OMbIT B «KOMMUJIKY», Mobaarofaputh cebs
3a npofenaHHyto pabory Hag owmbkamMu. Takum
006pa3oM, Aaxe coBepLuas OWMOKN 1 MPUYMHAS YLLEPO,
Mbl CTaHOBMMCS 6onee onMbITHbIMKU. Kak roBopuTt
M3BECTHas nocsoBuua: «OgHOro 6UTOro ABYX HEOUTBIX
JatoT». ITO MOXKET 3ByHaTb HEMHOIO KOPSIBO, HO 3TO MOM
OMbIT, KOTOPbIM S MPUHMUMALO U UCMOJb3YH.

5) Mot onbim, 4Ymo oH 3Hayum?

Mo 0nbIT — 3TO BCS COBOKYMHOCTb TOr0, YTO 51 OCO3HaJl,
yeMy  Hayuymnics M 4YTO  MPUHAA,  BK/OYas
6ecco3HaTe/lbHble HaBblKM U yMeHMus. CyLlecTBytoT
MHOYXECTBO HEOCO3HABAEMbIX HaBbIKOB, Ha KOTOPbIE 5 HE
obpallan 0coboro BHUMaHWUS, HO TEM HE MeHee, a1 UX
nprobpén. Mo onbIT GOPMMPYET MEHS KaK 3pesioro



Thus, the experience includes all - mistakes, and
successes. Working on successes goes through the
same steps as working on mistakes, and it needs to
be done. This can bring not only great satisfaction,
but also a new experience, which, in turn, becomes
an important result of our psychotherapy. At the
end of the therapy, it is very important that the psy-
chologist, together with the client, consider this ex-
perience as a gift, as God's gift.
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B3pOC/IOTO  Ye/foBEeKa,  CMOCOBHOTO  COBEPLUUTb
MHOXXECTBO  Pa3/IMyHbIX BWIOB  [AEATE/IbHOCTU U
06/1aaatoLEero pasHoo6pa3HbIMU HaBbiKaMU, KOTOPble
MO3BO/ISOT MHE KOMQOPTHO 4YyBCTBOBATb Cebs cpeam
NHOAEN N B Pa3HbIX CUTYaLMSIX.

OpHaKo Y OMbiTa €CTb OAHa BaXkHasi 0COBEHHOCTb: He Bce
pesynbTaTtbl MOMX MOCTYMKOB CTAHOBSATCA  OMbITOM,

MOCKOJIbKY OMbIT HYXXHO MpUHATL. ECTb  mocTynkum,
KOTOpPbI€ BbI3bIBAKOT Y HAC CTblf, O KOTOPbIX Mbl XOTE/IU
Obl 3a0bITb. Mbl MHOrAA BbITECHAEM 6ONE3HEHHbIE
BOCMOMMHaHMSA, U HanpacHO — paboTa Haj olmnbKamu
NMOMOraeT HaM NPeoaoNeTh CTbif, COXaNAeHNE U NeYab,
npeBpaLlast 0y OLMOKY MAN HECHACTHbIN C/ly4al B
onbIT. YeM 60/1€ee 3MOLIMOHA/IbHO HACbILIEH OMbIT, TEM
Nnofe3Hee OH MOXET ObITb, XOT 3TO HE MPOUCXOAUT
BCErAa, HO JOBOJIbHO 4acTo. Ba)kHO, 4YTOObI YenoBeK
MCNONb30BaN COOLITUS KaK OMbIT M WUCCAELOBaN WX.
3HauMT, OMbIT  HyXK[AaeTcs, npexae Bcero, B
camoaHanu3e, U, BO-BTOPbIX, B NPUHATUKU. CBOM OMbIT
CTaHOBMUTCS MO-HACTOALLEMY CBOMM TOJIbKO TOrAa, Koraa
A npusHato: «[la, 370 Gbl1 MO MOCTYMOK. S CoBEpLUUA
OWMOKY, U MHE Xahb, YTO S NPUYMHUA KOMY-TO yLiepo
NN HecyacTbe. Ho Tenepb 5 3Hal, KaK HYXXHO XXUTb,
4TOObI N36EXKaTh NOJOOHbIX OLLMOOKY.

BakHO MoHMMaThb, YTO paboTa Haj, OWKMbKaMU — 3TO
JMLLIb OAiHa YacTb NOArOTOBKM OfbiTa. BTopas Yactb —
paboTa Haj ycrnexaMu, KoTopasi, ec/in ObiTb YECTHbIM,
6onee C0XHas, HO e€ Toxe 6osblie. Mbl, B3poc/ble U
3pesible KON, MOXEM 3aMETUTb, YTO MOJMOXKUTENbHbIX
COObITUA B HalUEN XWU3HW, CBSI3AHHBIX C YCMEXaMW,
ropasgo 6onblie, YeM OLIMOOK. ITO KJ/IOYEBOWM TE3UC,
KOTOPbIV Mbl UCCEAYEM B Tepanuu. Mbl NPOXoAUM Bce
lwarM, 4tobbl MPUATM K OCO3HAHMIO TOro, YTO
MO3UTUBHOIO ONbITa BCeraa 6oblue, Y4eM HeraTMBHoOro. B
NPOTMBHOM CJ/lydae, Mbl Obl HE CMOIIN CNPaBASTLCA C
YXM3HEHHbIMU CUTYyaLUMAMU — XOPOLUMMU U NJOXUMMW.
JTO NOATBEPXKAAET, YTO JIMYHOCTb CMpPABASETC C
ObITHEM.

TakuM 06pa3oM, OMbIT CKAaAbIBAETCS M3 BCEro, W3

OLIMBOK, 1 ycnexoB. PaboTta Haf, ycnexamMu NpoXoauT Te
e warn, 4yto M pabotra Hap owMbKamMKu, U eé
HeobXoAMMO NPOoJE/bIBaTb. ITO MOXET MPUHOCUTL He
TO/IbKO 60/IbLLOE YA0BAETBOPEHNE, HO U HOBbINA OMbIT,
KOTOpbIA, B CBOK OYepefb, CTAaHOBUTCS BaXKHbIM
pe3ynbTaToM Hallein ncuxotepanuun. B KoHLe Tepanuu
0YeHb BaXXHO, YTOObI NCUXO/IOT, COBMECTHO C K/IMEHTOM,
BOCMPUHA 3TOT OMbIT KaK NOAAPOK, Kak Boxuin aap.



W’W\/IM/I\X/

In Andrey Lorgus’s very thoughtful essay, we read of some of the innate is-
sues, needs and drives of the human person, and some processes, even re-
quirements, which can therapeutically assist towards a human’s inner grow-
th and development towards maturity.

In psychology, we tend to bring our sense of who a human person is, and the
concept of self as an indicator of the capacity of a person to reflect upon
things, reflecting even upon one’s own being, inner world and experiences.
As Andrey Lorgus mentions, the sense of self is formed in relation to others;
[other things, other beings,] other people in family, community, society -
and also develops (or fails to develop), in the human’s life.

We understandably emphasize and target the human self as the object and
subject of psychological inquiry and of therapy. Yet, isn’t curious that we so
often start with the self?

When we think about it, we cannot hope to approach an understanding of
the life of a fish which is out of its water, or a baby bird outside of its nest,
and a pet dog cannot be best understood when isolated from its beloved
family. Surely, so it is with the human being and the ‘self’. And even more
so in the case of the human being, because the entity and its context and
connections involve - not just the visible, material ones, but also the spiritu-
al ones, too, for an understanding of the nature of the human being; a being
both made of ‘the clay of the earth’ as well as being ‘in-breathed’ by the
Creator. That sense of self, a certain freedom with our choices, a sense of
morality, of values and beliefs, of the worship giving impetus to our goals, of
one’s will in agency, a curious authority and capacity over things in the
world... all point to a higher order ‘creatureliness’ in life, even higher than
our dear fish, or bird, or pet, (or other things, such as sky or water or land...)
for which we sense some responsibility.

We psychologists might ask: What can do more than the Biblical teaching for
our understanding of the human being? What is more capable of supplying
and deeply grounding our understanding of who the human being is, what
we are here for ... and even why we have a sense of self, with its ramificati-
ons for meaning, purpose, direction, goals, and development along the jour-
ney of life ... what and how “self-realization” might look like - both generally
for the human being, as well as specifically for each unique individual? (I ask
these questions rhetorically, but they can be asked by anyone with a real
sense of seeking, prepared to search deeply.)

Even more, we might ask, what can be more valuable for further explanati-
ons which make sense of what might actually be wrong, and/or make for
obstacles in the life of the human being? (The biblical stories which give a
sense of our Vice Roi place in the created world, along with the story of what
we call “the fall” into sin, with its resultant disconnection from our Maker,
and what follows, all provide explanatory content for our life and its con-
text.)

In fact, surely, we psychologists must ask these questions in trying to make
sense, by seeking truth, knowledge, understanding about human nature
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(the object and subject of our inquiry), let alone in order to gain sound the-
rapeutic or counselling skills, and to dare to suppose that we can appropria-
tely contribute to and properly assist other persons in their life’s journey.
(Psychology will do well to recognise that it has often arisen from - what
would have to be called -religious views that are secularist, humanistic and
self-worshipping. To some minds, at least, these views beg too many questi-
ons to be able to supplying satisfactory answers.)

And Andrey Lorgus’s paper does indeed allude to an even more relational
context than simply the other humans in the person’s life, for work with the
self, for the development of the human person relevant to therapeutic con-
cerns. He uses the word ‘calling’ (p.5) - an interesting word, which is sug-
gestive of something, even some authority, beyond the self.

A biblical text is also quoted, which, interestingly, requires special and spiri-
tual understanding for its interpretation.

And his article ends with nothing less than a few words, which point - as
clearly as the star of Bethlehem! - to the need of the self to recognise what
is required of and for a human life. For the human self can only really be
understood and known in relation to his or her Creator.

What a person does (or does not do) in life follows from this.

A human being is of necessity dependent upon the Creator, who has invited
him or her into relationship; having given all the needed solutions to the
obstacles to this; forgiveness and reconciliation through Christ, and a
change of heart to walk in newness of life, and offering this historically to all
and individually to each person he has made.

A beautiful garment can be expertly made from the hands or according to
the pattern of an excellent Designer.

A problem can be readily solved by the one who both fully understands the
problem and also has the power to fix or solve it. And the loving desire to do
so.

So, although we might begin therapy with the self, all the questions beg for
answers. Who am 1? What does it all mean? What weight do | give to my
‘self’ and its desires? What is to be my direction and purpose? How can self-
realization occur - or, does it matter? Is the quest for my self-realization re-
ally the quest for fulfilment - of the design God has for me and my life under
His loving direction?

If so, it is to be found in relationship with God. And that is necessarily a
humble relationship, recognising that God is God, and | am not!

The irony is that fulfilment is a spin-off from our relationship with God as
God, not primarily from self, or other people, or other things as gods ins-
tead.
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Werner May (Germany):
The Threefold Conversion

The idea of the three conversions is generally attri-
buted to Zinzendorf (1700-1760), the founder of
the Moravian Brethren in Herrnhut.

This refers to:

1. the conversion to Jesus Christ,

2. the conversion to fellowship, church or to the
body of Christ, and finally

3. the conversion to the world, understood as soli-
darity with all humanity, whether Christian or
non-Christian, and with the creation.

The time at which an individual may be ready for
one or other of these conversions can vary greatly.
After decades of Christian life, however, the requi-
rement is to live out all three conversions cons-
ciously, with all their challenges, responsibilities
and blessings.

The first conversion

When | was first converted to Jesus Christ almost 50
years ago, | realized that Jesus not only wanted to
be the master of my house, that | had given him the
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front door key, so to speak, but that he also wanted
to bring his breath of fresh air into every room of
this house. So it was a matter of tidying up room by
room.

Even today, | still want to discover new rooms whe-
re he is not yet master, or old ones where it might
be good to go through them again with Jesus. The-
re will always be smaller or larger conversion steps
to follow, because we understand increasingly dee-
ply what makes our heart tick and who God is.

In many areas of life, our first conversion leads to
an ever deeper understanding of the freedom from
the power of sin that God wants to give us and of
how this freedom should be lived out. It is necessa-
ry to overcome one-sidedness not only in dealing
with money, but also in all the other areas of our
lives.

While the desire not to sin after our first conversion
was primarily meant in the sense of sins of trans-
gression, we now also desire not to sin in the sense
of sins of omission, to love more, to give more.


https://www.ignis.de
https://www.icp.ch
https://www.emcapp.eu
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| hope that doesn't sound arrogant, but the sins of
transgression in words, thoughts and deeds, as
Martin Luther put it, are no longer

the primary problem for me, although the Holy Spi-
rit also repeatedly puts his finger on such sins.
What really burdens me are the sins of omission.

If, for example, | am preparing a seminar - and my
experiences here go back over 30 years - | still con-
centrate on good content and on methodical pre-
sentation, at the same time praying that the partici-
pants will be blessed. But the time | spend prepa-
ring “my” love for them is practically nil. Of course,
even in this failure | know | am held by God's grace,
but | experience this state as a catastrophe after ha-
ving experienced God's love for so many years! At
the same time, | am happy that God hears this cry
of my heart. Something will change! | am certain of
that.

But there will always be smaller or larger steps of
conversion to follow, because we are designed for
spiritual growth. Paul was not spared this either, as
the following text makes clear:

The church throughout Judea, Galilee and Samaria
was now experiencing a time of rest and peace. The
Christians were strengthened in their faith and
lived in awe of the Lord. And because the Holy Spi-
rit was at their side, the church continued to grow.
(Acts 9:31)

Here, the important thing for me is the tiny word
“now”. They were now experiencing a time... What
had happened? Paul had been taken away to Cae-
sarea, for his own safety, after he had delivered a
fearless address. It is not possible to work out retro-
spectively when Paul returned to the “biblical sta-
ge”, but even he had to grow and fewer.

Babies, children, young people and fathers

John speaks about the various stages of maturity:

I am writing to you, little children, because your
sins have been forgiven you for His name’s sake. |
am writing to you, fathers, because you know Him
who has been from the beginning. | am writing to
you, young men, because you have overcome the
evil one. | have written to you, children, because
you know the Father. | have written to you, fathers,
because you know Him who has been from the be-
ginning. | have written to you, young men, because
you are strong, and the word of God abides in you,
and you have overcome the evil one.

(1 John 2:12-14)
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Since children are not explicitly addressed anywhe-
re else in the New Testament, it can be assumed
that it is not meant literally here either, but rather
to refer to spiritual growth stages or phases. We
find four terms in the basic Greek text: Babies,
children, young men and fathers or parents. Before
| describe their characteristics, four points are im-
portant to me:

e This is not about a judgment that one phase is
“better” than the other.

e They are all present at the same time, but with
different weightings.

e This division helps us to understand each other,
especially where one stage dominates: | am a
different Christian today than | was twenty-five
years ago, | have different priorities today.

e Somehow time / age plays a role in this.

The following characteristics are mentioned:

Baby, toddler, infant (paidion): "because you know
the Father".

Children, by descent (teknion): “because your sins
are forgiven”.

Young men (neaniskos): “because you have con-
quered the evil one”, “because you are strong; the
word of God is alive in you and abides in you”.
Fathers, mothers, parents (pateres) “because you
know Him who was there from the beginning”.

I have the privilege of believing that God is a Father,
of believing that my sins are forgiven, of believing
that | am strong because the word of God remains
in me and that | have defeated the evil one. | am
enalbed to believe that | know the one who was
there from the beginning. All of this already played
a role at the beginning of my life of faith, all of it
should remain alive and vital, but the focus has
shifted.

Recognizing God as Father like the prodigal son and
then finding inner peace and reconciled relations-
hips through forgiveness were highlights of the first
decade. Being strong in faith probably dominated
my second decade of faith. As a mature Christian,
my amazement at the greatness of God, who was
from the beginning, the creator of the whole world,
who sustains everything through his word, who is
love, to whom my present and future belong above
all. All of these are the great themes of faith in my
life, which | want to and should put into practice
every day.



From “believing in God” to “believing God”

Going deeper and deeper into trusting God, feeling
at home there, also means that many small steps of
conversion follow if we want to overcome the
mistrust that the serpent sowed in the hearts of the
first people. Many small steps of conversion not
only open the doors of our lives to the will of God,
but also to the trust that this will is good and true.
Trusting God means believing him and not just be-
lieving in him.

Many small steps of conversion not only open the
doors of our lives to the will of God, but also to trust
that this will is good and true.

But what does it mean to “believe”? “Now faith is
the firm assurance of things hoped for and not
doubting things that are seen” (Hebrews 11:1).
Everything that we do not see in our reality, but are
convinced of, i.e. where we do not doubt that it
exists, we believe.

We do not see most things in our lives, we believe
them. We believe everything that is not given to us
directly through our senses, including memories of
course, but also current certainties, that the car is
still where you put it, that the euro is at this mo-
ment the currency in our country (even if you don't
see anyone paying with it), that your television will
come on when you switch it on ... Being able to be-
lieve is a basic ability of every human being.

If you have ever experienced your car being stolen,
your television not working or someone paying
with old Deutschmarks (which is still possible in
some department stores), then your faith may have
been weakened.

In areas where you have had no experience, your
faith has no foundation. If a person says to you:
“The chef in this restaurant cooks excellent food”,
the question of whether you believe it or whether
you are unsure depends on how trustworthy the
person is (in relation to this information). If you try
the restaurant yourself, you can probably find out if
the statement is true, but maybe the good chef is
having his day off? You still can't be completely
sure.

| believe where | no longer doubt, even though |
cannot see. Faith has a transcendent effect, it
“grasps God's hand”. Here are a few examples from
the Bible:

Jesus then turned to the centurion and said: "You
can go home. What you have believed shall be
done." And at the very moment the servant was
healed."

Matthew 8:13
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But the person concerned should make his request
in an attitude of trust and not in an attitude of
doubt; for he who doubts is like a wave of the sea
that is whipped up by the wind and blown here and
there. Such a person should not think that he will
receive anything from the Lord.
James 1:6-7

And because of their unbelief, he (Jesus) performed
only a few miracles there (in his hometown).
Matthew 13:58

“If it is possible for you, you say?” replied Jesus. “All
things are possible to him who believes.”

Mark 9:23 All these texts prove that whether | be-
lieve God specifically or not is not insignificant. This
not only influences us and our experience and be-
havior, but also God.

Once we have gone from unbelief to faith, part of
this first conversion is to ask ourselves whether we
can trust God and his word in our lives so that we
no longer doubt. (Always assuming that we inter-
pret and understand his word correctly).

This is not easy, but it keeps our first conversion
active for life: Can | trust God?

Can | trust that

... the one who gives will receive in return?

.. marital fidelity is good and beautiful?

.. | will one day live eternally redeemed?

... God answers my prayers?

... | will make a good impression at a job interview
today because He is with me?

A seminar experience

The topic of faith as a basic human phenomenon
was for years one of my regular lectures. After an
introduction to the topic, | used to say to the parti-
cipants: "I've put a bar of chocolate over in the next
room. Whoever takes it now owns it." Of course,
they understood what | was getting at: did they
trust me that there really was a bar of chocolate
there that they couldn't see?

Then the first one got up and left the room. | asked
the others who believed that there was a bar of
chocolate there and who didn't. Some doubted,
others believed. Some doubted, others believed.
Then the person with the chocolate in their hand
came back and there was a roar of applause.

Ten minutes later, | claimed: “I put two bars of cho-
colate on the cellar stairs, who ...” Now two or three
of them stood up, one of them finally went off ...
and came back successfully. Some confirmed that
they still had doubts.



My question was then how often | would have to
repeat the whole thing so that no-one would have
any more doubts. We discussed the credibility of
my person, the circumstances of this exercise, that
there would be no high risk if there was no chocola-
te, that some people were more trusting and
others more suspicious. We also discussed what
this exercise meant for our trust in God.

Then | did the exercise again, this time with five
bars. Some still doubted, the person who had fet-
ched the five bars usually handed out plenty of cho-
colate to everyone else. It was always an “expensi-
ve” lecture for me. (One time - it just had to be
done - | then increased it to twenty-five bars. Unfor-
tunately, | forgot to ask who still had doubts).

But how do | go from doubt and unbelief to faith?
Firstly, | have to move from unbelief and doubt to-
wards faith and trust. Secondly, | am convinced that
faith is a gift from God. | don't have to earn it, but |
can ask for it.

For me, this is part of the first conversion: | desire a
faith that honors God in the various areas of my life.
oThe first step towards faith is to realize what you
have believed so far. Everyone believes something,
the only question is what. Then the question arises
as to whether you want to stick with it. You have to
realize that faith has an effect. As placebo research
shows, even something that is not true has an
effect if we believe it.

If | come to the conclusion that what | have belie-
ved so far is wrong, then | have to think about what
| want to believe from now on. That the one who
gives will be given back? That | will one day live
eternally redeemed? That God will answer my pray-
ers?

| admit to myself (possible) doubts about this, be-
cause lying to myself or positive thinking will not
help. Then | ask in prayer that | be given concrete
faith and put my doubts aside.
And now comes a difficult step: action. Do we act in
line with our faith? Do we take an umbrella with us
when we pray for rain after a prolonged dry spell?
‘What good is it, my brothers and sisters, if someo-
ne claims: “I believe”, but has no corresponding de-
eds to show for it? ... It was only through his (Abra-
ham's) deeds that his faith was perfected.’
James 2:14.22

If | believe, | myself have to be one of those who
stand up and get the chocolate, and probably se-
veral times, until | believe without doubting.
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As a young Christian, | would at this point have
stopped this digression on the doctrine of faith. The
most important thing for me would have been said:
Let's throw ourselves into life! Let's learn to trust
God more and more, even in the most mundane
matters and even in our professional lives!

But we do not believe in our great faith, but in a
great God. It is not our faith that moves mountains,
but “only” reaches out to the God who can move
mountains.

In my various areas of life, | desire a faith that ho-
nors God. Our faith reaches out to him for whom he
is waiting, and then he acts as he sees fit in his
greatness and love, and gives what is appropriate,
perhaps differently than | imagine in my limitations,
but he gives.

Our first conversion wants to lead us deeper and
deeper into trust in God.

The second conversion

| was a little shocked to observe that some Christi-
ans skip the second conversion, the conversion to
the fellowship, church or body of Christ, or leave it
again. The experiences of the first decade of faith
are usually very much associated with community
experiences. For many, the encounter with bro-
thers and sisters is a liberation from loneliness, a
strong experience of belonging, and a source of di-
verse support and a shared journey.

This can obscure two things. Firstly, that in a certain
sense we are naive in not recognizing the limitati-
ons and faults, shortcomings and weaknesses of
others. Recognizing these after a while leads us into
a phase of disillusionment and this in turn tempts
us to distance ourselves or withdraw because we
do not want to give up the image of an ideal fellow-
ship.

Secondly, we may not realize in the early days that
we are measuring the value of the fellowship - ob-
viously or unconsciously - against the value and be-
nefits for ourselves. When we no longer feel that
we are getting something, or no longer expect any-
thing, fellowship loses its value for some. Then they
withdraw or even leave congregations, even after
many years of membership.

The second conversion involves the decision to see
oneself fundamentally as a member of the body of
Christ, the desire to be and remain in the church,
and the deep conviction that being a Christian wi-
thout the church is unimaginable. The church has
two meanings and tasks: First and foremost, it is



the body of Christ with Jesus as its head, but then it
is also a relational unit in love.

My personal second conversion followed immedia-
tely on the first. After | was converted in a prayer
group in 1978, the following happened a few weeks
later: During a time of worship, when we were all
usually completely focused on God, | let my gaze
wander through the group - and was startled. My
impression was: “All old women.” (Although there
were also some younger ones and even the odd
man).

My next thought was: “I must be in the wrong
place.” | began to compare the people present with
the friends | had previously socialized with. But it
wasn't long before | knew, deep down, that these
“old” women were now allowed to be closer to me
than all the other younger and more attractive peo-
ple. They were my new siblings. Not because they
shared my interests or had studied with me, but be-
cause, like me, they belonged to Jesus Christ.

Over the decades, | have reminded myself of this
decision again and again when | was dissatisfied
with how church felt and when everyday church life
became tough. | belong, | want to belong, | am en-
titled to belong.

The Word of God reveals the church to us as some-
thing that points beyond us humans, into eternity,
as an important building block of his kingdom. She
is the bride of Christ! She gets her splendor mainly
from the head, as which Jesus described himself.
The presence of God is the decisive factor! Where
two or three are gathered together, Jesus Christ is
among us (Matthew 18:20), that is where we are
the church.

But what about love, in concrete terms, love for
everyone in my local church and from them to me?
Another part of this second conversion is to reco-
gnize - by reversing our standards - how great every
local church is! For it represents an incomparable
collection of imperfect people.

Incomparable: | believe that there is no other orga-
nization like it, that is so open to everyone, whether
rich or poor, from the most diverse educational and
social backgrounds, healthy or sick, old or young,
that there is no similar organization that would en-
dure this without immediately excluding some
(that we also do this is part of the pain).

Not perfect: what characterizes us is not perfor-
mance, but grace, that everyone is accepted as
they are. “Thank you, Lord, that | am accepted as |
am, and thank you that you don't leave me as | am,
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but thank you also that | don't have to reach a state
where | would finally deserve your acceptance.”
Isn't that inspiring, isn't that the place where | too
can be who I am?

| rejoice in being together with others, especially in
the challenge of our weakness and diversity - even
if this will always cause me difficulties individually -
because it is something special, because it expres-
ses grace for me that everyone, including me, has
become a child of God.

The love between brothers and sisters is something
very special and hopefully can be felt in every con-
gregation. But what about unity?

Here, too, | have learned to rethink (= conversion).
Whereas at the beginning unity meant uniformity
for me, in the sense of thinking the same, believing
the same, confessing the same, doing the same, |
now tend more towards an understanding of unity
in diversity: the church is a symphony of different
instruments that, with the help of the Holy Spirit,
manage to play a song together to the glory of God.
The divisive factor has lost its terror, the other per-
son becomes an interesting other that | first want
to get to know and understand. That connects, that
creates unity.

Since the second conversion always recognizes the
“vertical” in this “horizontal” level of vision, that we
are the body of Christ, that Jesus Christ is our head,
He helps us to overcome what divides us.

Taking off one’s own glasses of faith

Each of us wears worldview glasses, we have to ad-
mit that to ourselves at some point: the glasses of
our culture, our generation, our education ... What
| believe is also my subjective world of faith, shaped
by my family, my community and my time. It is the
same for everyone. | have to ask myself what tint
my glasses of faith have.

Within my congregation, by and large, the shades
match, so that the illusion could arise that the way
we see our faith, God, the Bible and many other
things is absolutely correct. But can we dismiss the
faith of all Christians from other denominations or
churches? Only a few sectarian groups do this offi-
cially, but the thought is there for others too. Cracks
are running through the body of Christ.

We still differentiate between those close to us,
other Christians and Christians with whom we have
no contact and whose world is foreign to us, and
about whom we would probably also criticize many
things.



Here in Germany, too, there are not only the tradi-
tional denominations and free churches, but also
African, Russian, Iranian and other congregations
from other nations, not forgetting the Jewish Mes-
sianic congregations. We all belong together.
However, not only the comparison with other
Christian groups, but also an insight into the diver-
sity of church history makes it clear that each of us
hides or overemphasizes some aspects of our faith.
No-one sees the whole picture, no-one can grasp
God.

At first, the foreign may seem threatening, but if we
overcome our fears, we can enter a rich land. We
“old” Christians then set out to discover the rich-
ness of our faith.

Learning from other confessions

The five dimensions of our faith mentioned in
Chapter 1 - faith experiences, faith convictions,
faith concepts, faith practice and faith conse-
guences - also color our denominational perspecti-
ve. “Foreign” Christians can open up many new are-
as for us.

For example, | wondered what use the sign of the
cross or crossing oneself could have. | used to con-
trast the meaning of such gestures with Jesus'
words that we should believe with our hearts, or
his criticism of the superficial behavior of the scri-
bes, right up to the provocative statements that
there are even those who perform miracles in his
name but do not know Jesus. On the other hand, |
knew that actions can certainly move something in-
side, especially if the meaning is understood.

The following experience gave me a new approach:
| taught at the Orthodox University in Moscow for a
few years. The respect of my partners there for my
faith and their willingness to make room for it in the
community increased with growing mutual trust.
For example, they asked me to pray out loud in per-
son, which is not usual for them.

On my last visit, | decided to try out the sign of the
cross as a gesture of respect towards them, which |
had noticed them making in front of every icon,
even on the streets, and which | knew from Catholic
church services at home.

My Orthodox friends had explained to me that they
cross themselves with three fingers to express and
internalize the Trinity of God. First they touch the
forehead, in the name of the Father, then the sto-
mach, in the name of the Son, and then the left side
of the chest, in the name of the Holy Spirit.
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When | crossed myself for the first time in the name
of the Father, the Son and the Holy Spirit, | felt a
very deep connection with the Crucified and Risen
One and this has lasted to this day.

So we gain something when we discover our near
and distant brothers and sisters, not in a superficial
spiritual flair, but as people, as real counterparts
with their rainy and sunny days.

In pairs at the very least: using synergies

There is a very remarkable story in the Old Testa-
ment (Genesis 11:1-9): the Tower of Babel. God re-
alizes - | emphasize it: he realizes - that the inhabi-
tants of Babel are of one mind and therefore no-
one can prevent them from doing anything. That is
why he disrupts this unity by confusing the langua-
ge.

Unity not only makes us strong, but together we
achieve more than the sum of our individual achie-
vements. A much-cited example is a team of oxen:
if one ox can pull 300 kilograms, how much can two
pull? The mathematician might answer 600 kilo-
grams, but that's not true. If they pull in the same
direction, they can pull about 700 kilograms. This
principle is also used in construction. If one plank
carries 80 kilograms across a stream, then two
identical planks laid on top of each other will not
only carry 160 kilograms, but probably 200 kilo-
grams or more. This “extra gain” is called synergy,
and synergy is considered a principle of creation.
This synergy is certainly one reason why Jesus sent
his disciples out two by two. Discovering the power
of unity is part of the second conversion.

In a seminar where | taught about synergy, | clai-
med that wherever we are, in the workplace, in the
neighborhood, there is always a “second” partner,
a synergy partner. One participant came forward
and said that he must be the only Christian in his
large organization. He didn't know anyone else. |
said that | was convinced that God had “hidden” a
second one somewhere. At the next meeting he
told me the following: At a senior staff conference,
he wanted to make a new appointment with a
colleague. They looked at their diaries together and
what did he discover? She had entered a Christian
conference on a weekend that he also wanted to
attend.

The Bible contains examples of both in the Old Tes-
tament - Moses had his brother Aaron at his side,
Joshua had Caleb, but Joseph was alone in Egypt.



But in the New Testament, the disciples and later
the first missionaries traveled at least in pairs.

God does not see us as lone warriors and we should
not see ourselves as lone warriors, not at work, not
in our free time, not in the church.

The body of Christ includes not only the Christians
in my congregation, but everyone. | am connected
to all Christians worldwide. This also means that my
small, modest contribution is complemented by
other modest contributions from millions of Christi-
ans to the greatest project in the history of the
world. | want to be part of it!

The third conversion

In addition to conversion to Jesus Christ and to the
church, there is a third conversion, conversion to
the world. For God's world encompasses every-
thing, his whole creation and also those who are far
from God. (And not all people living away from God
are far from God.) “World” must not be confused
here with worldly, in the sense of carnal, sinful or
the desire to get along without God. The world is
meant here as creation.

Like all conversion movements, i.e. steps “away
from something, towards something new”, conver-
sion to the world is associated with fears that expe-
rience so far will be dismissed and that the new
could lead me away from the path of faith.

Taking account of the conscience

How far does the freedom given to us in Christ ex-
tend when we turn our gaze to the whole of creati-
on? Paul discusses this above all in his first letter to
the Corinthians on the basis of the question of whe-
ther or not one may eat meat consecrated to idols.
“Everything is permitted!” you say. Perhaps, but not
everything is therefore helpful. - “Everything is per-
mitted!” But not everything serves the community.
Everyone should look out for the benefit of others,
not their own. What does that mean in concrete
terms? When meat is sold on the market, you don't
need to check whether it has been sacrificed to an
idol. You can eat everything without hesitation and
with a clear conscience, because “the earth and
everything that lives on it belongs to the Lord”. The
same applies if someone who does not believe in
Christ invites you to eat and you accept the invitati-
on: You can eat everything that is put in front of you
without hesitation and with a clear conscience and
do not need to inquire where the meat comes
from. However, if someone explicitly says to you:
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“This meat was offered as a sacrifice!”, then do not
eat it, and do so with consideration for the person
who drew your attention to it - more precisely, with
consideration for their conscience. Note that | am
talking about the conscience of others. As far as my
own conscience is concerned, | am free. But why
should | behave in a way that violates the other per-
son's conscience so that he condemns my free-
dom? | could participate in the meal with a prayer
of thanksgiving. But should | be reproached for
something for which | thank God? Whatever you
do, whether you eat or drink or whatever - behave
in such a way that God is honored and that you are
not a hindrance to anyone's faith, neither to Jews
nor to gentiles, nor to the church of God. | also act
according to this principle: in everything | do, | take
everyone into consideration. | am not looking out
for my own advantage, but have the many other
people in mind, because | want them to be saved.
1 Corinthians 10:23-33

| would like to take up Paul's radical conclusion for
us here: At the heart of the third conversion is no
longer the question “What is forbidden?”, but
“What builds up?”, but not just myself, but “What
builds up the other?”, with the difficult challenge of
respecting the conscience of the other in the pro-
cess.

| would not recommend every movie | watch or
every book | read to everyone else. | first examine
myself to see what effect the movie or book has on
me, whether | keep a clear conscience before God,
and ultimately whether these media edify me, i.e.
whether they are good for my relationship with
God. | then check whether others can also be edi-
fied by it.

An example: Before | studied psychology, | studied
German and History. Later, | hardly turned my
attention to literature for over twenty years. Then |
picked up an old “classic” again and read Sartre's
“Nausea”. | was fascinated by the concentrated lan-
guage, its diction and message of disgust. | under-
stood Sartre's world view, even though | don't share
it. And in a sense, reading this book edified me by
reinforcing the beauty of our faith in my eyes as a
contrast. So for me it's not a problem to read athe-
istic existentialists, but | would not recommend itin
general.

| would like to address another fear regarding the
third conversion: the fear of pulling on a foreign
yoke shared with unbelievers.



"Do not make common cause with people who do
not believe in Christ and therefore pursue different
goals from yours. Or do righteousness and lawless-
ness have anything to do with each other? Do light
and darkness have anything in common?" (2 Co-
rinthians 6:14). Luther translates more literally: “Do
not pull loads under a foreign yoke with the unbe-
lievers.”

This advice from Paul is valid, but it should not be
interpreted to mean that Christians should avoid all
contact with unbelievers. | understand the verses
to mean that in matters of faith, values and life
goals, we should not allow ourselves to be harnes-
sed to the same yoke in which the unbeliever takes
the lead.

It is important to ask myself to what extent | am un-
settled and influenced by someone else's world
view and arguments. It is certainly good if we are
prepared to questioned or challenged. But we must
also not overestimate our resilience, even if we
have found spiritual stability as long-standing Chris-
tians. Especially when the other person is a “missi-
onary” for a different worldview, when they active-
ly want to draw us into their worldview, we need to
ask ourselves how close we want the relationship
to be and how steadfast we are in this regard.

I will first discuss the third conversion in more detail
in relation to relationships with other people and
then illustrate how we should also seek the king-
dom of God in our professional and social environ-
ment.

My relationship with all people

What image do | see when | hear the word “non-
Christian”? Is it a black and white picture? | am on
the side of light, the other person is on the side of
darkness, | am on the side of life, the other is on the
side of death, | am on the side of good, the other is
on the side of evil?

In certain situations, such an image can certainly
provide an accurate characterization, but as a rule
it does not reflect reality. Since every person is first
and foremost a creature of God - no one will ques-
tion that - God has a relationship with every per-
son. God is the reason why every person exists. God
knows every person, he loves everyone. Just as he
has me permanently before his loving eyes, he also
sees all other people. The decisive factor in my life,
as in the life of every person, is the fact of God's re-
lationship with me.
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The important difference between Christians and
non-Christians is that we want to and are able to
live a conscious, reconciled relationship with God
and that he is very close to us through the Holy Spi-
rit in our hearts.

It is also necessary to recognize that not all non-
Christians are the same. Among people from our
culture, we meet people who are disappointed in
faith, Christianity or the church, or even people
who have been hurt by Christians. We meet indiffe-
rent people, others who are undecided as to whe-
ther God exists or not, or “emergency atheists”
who actually regard faith as nonsense but say yes to
God in emergencies. There are also magically min-
ded thinkers who believe in horoscopes, lucky
charms or fate, bad luck and good fortune. Of cour-
se, there are also the anti-authoritarian atheists
who associate God with negative authority, or intel-
lectuals who regard faith as stupid or medieval, not
forgetting the esoterics, who are strongly experi-
ence-oriented. Then there are the followers of
other religions.

Years ago, | came across the Angel Scale, which is a
good representation of my own path to and with
God. At some point, we were all in the minus ran-
ge, even if we don't necessarily start at -8. Conver-
sion marks the zero hour. As long-time Christians,
we are in the plus range, where all the “pluses”
should play a role.

- 8) Rejection of everything supernatural: “I only be-
lieve what | can see.”

- 7) Reckoning with the existence of a “higher bein-
g": “After all, somebody must’ve made all this.”

- 6) A blurred picture of Christian faith: “A little mo-
rality can’t do any harm.”

- 5) Interest in Christian faith: “Everyone needs
something firm to hold onto in life.”

- 4) Understanding the Good News: “No-one has
ever told me about it that way.”

- 3) More detailed interest: “I would like to know
more about that.”

- 2) Being touched on a personal level: “This is about
me.”

- 1) Decision to commit one’s life: “l want to become
a Christian!”

Conversion / new birth / baptism: “Jesus, come into
my life!”

+ 1) Prayer, Bible, fellowship.

+ 2) Discipleship, sanctification, good householding.
+ 3) Loving, serving, passing on faith.

+4ff.) Further spiritual growth...



And the other religions?

After decades of discipleship, not only can one be-
gin a “worldview or interfaith” dialogue journey
with every person, certainly that too, but above all
| am discovering the adventure of the human being,
because everyone is first and foremost a creature
of God, beloved and a potentially redeemed.

It is now interesting to see which of the three possi-
bilities that | have come to know as basic attitudes
of interreligious dialogue which we adopt in our en-
counters with people:

e Everyone is right: all people, including us Chris-
tians, have limited knowledge. So no-one pos-
sesses the whole truth.

e The exclusionary position: Individual non-Chris-
tian worldviews are all wrong because they are
based on rebellion against God, demonic activi-
ty, reliance on works righteousness or personal
existential experiences from which people tai-
lor their own worldviews.

e The so-called inclusive position: We find refe-
rences to the triune God, the Father, the Son
and the Holy Spirit in all personal worldviews
due to the general blessing of God and his pre-
venient grace.

Choosing one of these three positions will also sha-
pe our everyday relationships with non-Christians.
Personally, the third position seems to me to come
closest to the truth. Why? Because God's goodness
drives us to repentance and because | can therefore
assume that this goodness has left tangible traces
for every person, regardless of whether they grew
up in a Christian culture or not. Long before | beca-
me a Christian, | prayed in times of need. Even as a
non-Christian, | cared for disabled people, for ex-
ample. | experienced God's intervention without
recognizing it as such. | was also convinced that my
life had a purpose. More than we think, everyone
has had some kind of experience with God.

We can detect traces of God in every person.

We can simultaneously perceive three things in

every person:

e each person's longing for God,

e the damage that sin has caused in and through
their lives, and

e the infinite grace that is available for everyone
in Jesus Christ and that is already making itself
felt.
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And so it is important to expect, discover (help) and
give impulses for deeper repentance in the life of
every person.

The time in which others are reduced to material
for conversions is over. We want to build relations-
hips with interest and respect for one another. In
vibrant everyday life, we have learned to show our-
selves with our strengths and weaknesses, with our
victories and defeats. And we can say yes and no in
relationships, which builds trust.

A provocative example

A relative married a Taiwanese woman a few years
ago, he a Christian, she a Buddhist. We also got to
know and appreciate her family. We visited her in
her home country for the wedding celebration and
experienced the following:

The bride and her family had made a life change a
few years ago by turning seriously and deeply to
their Buddhist faith. The parents testified that this
had saved their marriage. They have learned to give
up their possessions and are devoting their time to
better understanding their faith.

The unity | could see in them and with their friends
from the same Buddhist faith community reminded
me a lot of the unity in our churches: They were
happy to see each other, hugged each other and
were joyful. And when some of them took out their
instruments and sang songs, | could hear the same
joy and enthusiasm in the songs as in our worship
teams. If | had met them on the street, | might have
greeted them as presumed fellow brothers and sis-
ters, since | didn't understand the words.

In principle, they experienced and told me what |
had also told them when | had found faith, only
they had converted to the Buddhist faith. If you
look more closely, they talked about doing many
things to achieve better karma, whereas | had told
them about grace because of Jesus. The good
works are not done so that | can be saved, but be-
cause | am saved. That is a serious difference. But in
principle they were talking about a conversion, the
effects of which | noticed in them.

Was this the work of the Holy Spirit outside his
church? Like the inclusive position in interfaith dia-
log? Was it an imitation originating in the Evil One,
as the exclusionary position might suggest? Or is
there another explanation?

| believe the explanation has to do with our image
of man, which, understood biblically, is important
to me in this context:



Sponge



The fall of man did not destroy everything, it left a
longing for God in man, a deep memory of who
man once was as the image of God. This also inclu-
des the human ability, through insight, to turn back
from a lifestyle heading away from love and then to
perceive this as life-changing. The experience of a
personal conversion and its life-enhancing effects is
not only reserved for us Christians. Others also
have this experience.

All five dimensions are important

That is why we need to supplement experiences of
faith, as one of the five dimensions of our faith,
with the other dimensions. Experiences may sup-
port and strengthen our faith, but we should be
more cautious about presenting “successes of
faith” as evidence.

Our whole life is a testimony to our faith. Thanks to
Jesus' redemption, we are able to accept life with
its lack, its longing, its searching and its fulfilment.
We must be aware that lack, as well as longing, the
search for fulfilment and fulfilment itself, are all
equally part of life, including that of a Christian.
How can we see this?

e Every experience of deficiency can be a remin-
der of our own imperfection and need for
completion and of God's offer of a relationship.
It is a renewed invitation to turn to God, who
alone can satisfy all needs.

e Every longing to be understood, for love, for
meaning, testifies to the life present in us. We
are not statues complete in ourselves and alrea-
dy containing everything, but rather we are on
the move. Every longing can also increase our
hope that God really does have much more in
store for us than we have received so far.

e Every search can make us aware that we have
an ability to search at all, i.e. to be active, to act,
to shape our lives, to make a difference and to
achieve something. It can open our eyes not
only to the defects, but also to the richness of
life, in which there is something to seek.

e Every fulfilment, closeness and unity, reconcilia-
tion and understanding, experience of mea-
ning, can make us grateful and allow the desire
to give and receive again to grow from the ex-
perience of being the recipient of gifts.

Lack, longing, searching and fulfilment are part of
our lives and make sense. A success story from a

130

different world of faith such as the one described
above therefore does not contradict the Christian
faith, but shows that these basic needs are present
in every human being.

We must be aware that lack, as well as longing, the
search for fulfilment and fulfilment itself, are all
equally part of life.

When we talk about ourselves, we testify that we
are convinced of something, that we have experi-
enced it with God and that we are praying for it.
With some testimonies, we risk that relationships
will be challenged, but we trust that the other per-
son will bear the fact that we are Christians, and
that one thing will become tangible: “The kingdom
of God consists not in words but in power” (1 Co-
rinthians 4:20).

The love of God and his presence in us and his bles-
sing on us is the power in which we trust. This is
accompanied by the certainty that we are accep-
ted, in our strengths and weaknesses, by ourselves
and above all by God.

This gives us an incredible authority, so that
streams of living water flow from us (John 7:38).
Others can perceive this water, even if we ourselves
do not. We can trust it. We can rely on it in relati-
onships.

The challenge of the third conversion

There is one challenge | would not like to hide. En-
counters with non-Christians can be attractive and
interesting for us on various levels. We may meet
people who are interested in the same things as we
are and in which hardly anyone in the church is in-
terested. We may meet people who tackle life in a
way that we miss in the church. In such cases, a lack
of second conversion can easily lead to us distan-
cing ourselves from the church if we experience
more appreciation and inspiration in these contacts
with non-Christians and feel more and more at
home there.

Nevertheless, we must not avoid this human ad-
venture. It is part of our faith development that we
discard images of others as enemies and learn to
see this world through God's eyes. Ultimately, it is
our decision whether or not we turn away from the
church as a result.

Light of the world

One of my colleagues was a member of the parents'
council at the local elementary school. Over time,
he wondered whether there was any point in him



helping to make all these decisions, for example
about break arrangements and room layouts. But
once, when he was late for a meeting, he heard
from outside the door how the others were making
fun of certain people and unduly disparaging them.
When he entered the room afterwards, the conver-
sation died down and moved back to a more re-
spectful tone. Apparently, his presence had so far
prevented such derailments without him having in-
tentionally outed himself as a Christian.

Jesus says that we are the light of the world (Matt-
hew 5:14), that we carry his light within us and
bring it into our relationships. The light of Christ
that is in us shines, and we can be sure of this, whe-
ther we realize it ourselves or not, because he longs
for others. Perhaps this is precisely why the third
conversion does not lead us into actionism in the
world, but into being there, being light, without ha-
ving to do anything special.

So the adventure is “Closer. More Beautiful. Fur-
ther”: being present in the world, learning to see
this world more and more through God's eyes and
discovering (helping to discover) traces of God in
every person's life.

The Kingdom of God in all relationships and roles
So far, the third conversion has been described in
terms of relationships with individuals. However, all
these relationships do not take place in a “vacuum”,
but in certain roles and structures, in the context of
the family, the neighborhood, in leisure time, in so-
cial responsibility, in voluntary work and at work. It
is important to enter these spaces of action, to al-
low yourself to be sent into them.

Everywhere there is the kingdom of God, there is
space where God's will is done (because that is
where he sustains being and life) and where we can
actively strive for openness to God's work. We are
the city on the hill, we are the salt and the light of
the world. Supported by our relationship with God,
supported as members of the body of Christ, we
take our place in the various spaces of this world.
The fundamental question will be whether our un-
derstanding of this world is characterized by a
“weak theism” or a “strong theism”. In a weak the-
ism, we believe in a Creator God, we believe in red-
emption through Jesus Christ, but we understand
this world as being left to its own devices. Since
creation, everything in it has run according to
certain laws. Our task is simply to add to God in
some way, through evangelization, through prayer,
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through ethical behaviour and our practical com-
mitment.

Strong theism, on the other hand, is convinced that
everything up to the present day and as long as it
exists is held by God and that there is nothing that
would be without him and could be understood wi-
thout him. God's activity is not limited to a specific
time or space, but is fundamentally unlimited in
space and time. God is not just an addition to the
theory and practice of existing “neutral” explanati-
ons of the world. In everything we do, not just in
“pious activities” such as prayer or reading the Bi-
ble, the work of God is assumed and expected.
Basically, this means for everyone, whether engi-
neer, teacher, mail deliverer, lawyer, nurse, sales-
person, etc.: | am not just a Christian in a neutral or
even unchristian workplace, but my workplace and
my actual task there are deeply influenced by God.
Recognizing this and helping to shape it is a challen-
ge of the third conversion. This also includes re-
specting and appreciating the work of God through
non-Christian colleagues.

This change of perspective challenges everyone to
search for what this means in concrete terms, not
only alone, but also together with other Christians
with the same jobs and areas of responsibility.

The challenge for the church

This challenge is linked to a call to churches, not
only because the third conversion raises questions
for the individual, but also requires support and
usually a rethink within the congregation.

The increasingly outward orientation of the indivi-
dual, which should not be prevented under any cir-
cumstances, is in danger of causing mistrust in the
congregation - among individual members as well
as the church leadership - or at least concern about
the spiritual development of others. This can set a
vicious circle in motion: The concern or mistrust
leads to critical queries, which in turn lead to more
withdrawal on the part of the congregation mem-
ber, and so on.

Meeting the challenge in a supportive way first re-
quires an understanding of this development of a
long-time Christian and then spaces to send these
church members. This may involve an appearance
of letting go, but will ultimately open up spaces to
make this person and their experiences fruitful for
the congregation.

Smaller congregations in particular are pushed to
the limits of their capacity and time if they really



want to make use of the different experiences. This
is where it pays to work together across congregati-
ons, for example to network people who are active
in different secular areas.

In one congregation, everyone who works in educa-
tion was recently invited to a evening service of
blessing | think that's good. And | would suggest
other such evenings: for people who work in tech-
nology, who work in sales, who care for their pa-
rents or other relatives. The concern, which is not
unfounded, that the individual may become isola-
ted can then lead to genuine supportive fellowship.

The church is here, outside

"Sunday morning - an important appointment. No-
one who wants to belong should miss it." This is
how Klaus Maser begins his article “A Christian in
the Fire Department” in the magazine Aufatmen.
This special issue of 2011 is titled "Faith on Mon-
day. Church is out here." and corresponds perfectly
to the third conversion.

Klaus Maser continues: "I'm not talking about a
church service, but about the regular drill of the
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volunteer fire department. It's difficult when you
belong to both worlds, as | do."

He then talks about the challenges of integrating
into the fire department - how much beer is he al-
lowed to drink, which songs can he sing along with?
To his surprise, he realized that God still wanted
him in the fire department. And he began to deve-
lop a vision for his life in the fire department. "From
then on, firefighting was a service for me ... It's
amazing how differently you experience an envi-
ronment and how creative you become when you
have a determined heart and a clear vision. ... | was
no less devout - but the others sensed that | had a
heart for the fire department."

From then on, he was able to use his faith to help
shape what happened in his fire department team.
Because church is there too.

(First published in: Werner May, Ndher.
Schéner. Weiter.: Wie die Freude am Glau-
ben bleibt. SCM.Brockhaus, 2018, Holzger-
lingen)
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Y"Ué’p/@’V\/é’UtO'Z The Threefold Conversion

Like a map when you are lost, Werner’s article on the threefold conversion
helps you to locate yourself amidst life's complex experiences.
Reorientation is usually a welcome experience in a human life. We could
spend hours with the meat of this article, but | want to provide a few
minutes of reflection that aims to tease out one thread—knowing God.
Werner discusses ideas of trusting God personally, experiencing His
Kingdom in the church, and partaking in the great story throughout all of life
in a compelling manner. Throughout, | could not stop thinking about an idea
Kapic discusses in his book on navigating suffering, the idea of ‘hard
thoughts about God'(Kelly Kapic, Embodied Hope (IVP Academic, 2017),
10.). These hard thoughts are the conclusions internalized about God and
his world, perhaps fostered by “painful childhood experiences, heavy-
handed preaching, or something else”.( Kapic, Embodied Hope, 10.) These
hard thoughts linger in the shadows of our awareness, driving our
interpretations and actions in life. What are the hard thoughts you have
held about God, or currently struggle with? Perhaps, “He isn't completely
trustworthy”, “He really isn’t that interested in me”, “He demands too much
of me”, “He can’t really love me”, “He isn’t very fair, or kind, or...”

Regarding the first conversion (to Christ) Werner is clear that our faith and
trust is in a great God, not a faith or set of rules. But how often do we
struggle to trust that God really is who he says he is, and has done what he
says he did, or really wants to care for us? Many times, we have divided
hearts and experiences, both believing in a loving God but harboring great
doubt that leads to subtle resistance or hesitation. How can I really give my
life over to God and His plan? In response to this conundrum Werner calls
us to faith, to boldly learning afresh who the true God is that we might trust
him more fully. Because of complicated or ‘hard thoughts’ | think we do well
to look to the other conversions for help as they are powerful means of
grace in our lives.

Within the second conversion (to the Church) some people with ‘hard
thoughts’ about God withdraw from the body and avoid actions that seem
to aggravate their thoughts with conclusions such as, “I knew | could never
fit into this oppressive faith”. However, if as Werner names, the power of
unity becomes present through the church to struggling believers then they
might indeed find rest amidst the incomparable collection of imperfect
people. People harm, and people heal. A functioning, accepting, loving body
can experientially partake in the remedy for ‘hard thoughts about God'’. We
learn in patient and humble community that we are in fact “lovable”, or
“God may be interested after all”. Such community can hear, lament,
struggle, accept, worship, love, tend, cherish, and invite, in a patient process
together. These are the functions of a healthy church seeking after a God
whom we need not have ‘hard thoughts’ about. How are we able to be a
part of this body?
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The third conversion (to the world) speaks of loving the created world and
its consistent signposts back towards God. Werner is clear that God made
all of creation and therefore its design and purpose is perpetually tangible.
Particularly, Werner urges four things. First, to notice how imperfections
aren’t pleasant and invoke our longing for satisfaction and beauty. Second,
people’s longing for inclusion, acceptance and love points to good
creaturely need. Third, striving and searching demonstrates the rich
purpose we were designed to fulfill. Fourth, gifts and fulfillment illuminate
the goodness of what God is about and what he has prepared for us.
Critically, through these four realities we can learn to accept the world as it
is, naming the tensions, and learning what they expose about us, rather
than just trying to intellectually wrestle ideas of God to the ground hoping
they produce faith. It is the real world after all. God didn’t make or put us in
a ‘spiritual only’ world. Life with its longings is interwoven—they make
sense. The question is, can our ‘hard thoughts’ about God that we learn
from specific experiences and people still hold in the light of all of life’s
complexities? Often our thoughts are expanded or challenged if we dare
look at life on its holistic terms. Life with others and engaged in new activity
teaches us new things. Are we willing to explore it all?

When loving engagement and diverse earthly reality bumps into
preconditioned ‘hard thoughts about God’, the hard thoughts may actually
be challenged. Of course, hard thoughts can be ratified if the community or
the life lived is bound in myopic or misguided narratives. Will we dare to
hold truth next to community, community in the world, and the world
against truth and notice how the three fold conversions might intertwine,
and experientially and deeply teach us ‘good thoughts about God'. Pray with
me for a moment, “Father, show us yourself in your words, your people, and
your world, that we might have ‘good thoughts’ about you that enliven us
to invite ‘good thoughts’ in others. Amen.”
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Ewa Jakubek - psychotherapist in the process of certification. Works in the
integration stream. Graduate of the Faculty of Health Sciences at the Colle-
gium Medicum UMK. Completed postgraduate studies in family mediation.
Completed a clinical internship at the Psychiatric Hospital in ToruA. Pre-
vious experience gained as a volunteer and leader of the Alpha Course for
addicts in addiction treatment centres in Czerniewice and Torun, as well as
a volunteer at "Powrét z U" (Kujawsko-Pomorskie Society of Families and
Friends of Addicted Children). She is an animator of the Ministry of People
Helping Others at the Jesuit church in Torui. On a daily basis, she works in
a hospice, gaining experience in helping people in mourning and struggling
with the effects of terminal illnesses. She is a member of the Association of

Christian Psychologists.

"Why would you describe yourself as a Christan psychotherapist?"

Questions to Ewa Jakubek (Poland)

How did you end up studying psychology/psycho-
therapy?

Psychotherapy and psychology were not my first
choice. First, | graduated from the Faculty of Health
Sciences and worked in a hospice in the coma ward
for two years. There was no contact with the peo-
ple placed there. However, because | am a very re-
lational person by nature, | did not feel at home
there. | went to my director with a request to
change the ward and | was transferred to work with
people suffering from cancer, also in the hospice.
Here, | very quickly felt like a fish in the water. |
knew that this was my dream job. | cared not only
for the bodies of my patients dying of cancer, but
also talked a lot with them and their families. | was
keenly interested in how to help them in such a cri-
tical situation and, apart from listening and exchan-
ging thoughts, | began to draw extraordinary
strength from my faith in the fact that in Jesus we
have confident access to Heaven and do not have
to fear death. Some of my clients started telling me
that they got a lot out of talking to me and that |
should do psycho-oncological therapy. That's when
| started wondering if | should actually go in that di-
rection and decided to do something about it.

What was the focus of your study/training? Did
you get any results that you would especially like
to emphasize?
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It was important for me to combine psychothera-
peutic knowledge with the resource of faith, so in
order to continue developing and then effectively
help people, | chose a psychotherapy course orga-
nized by the Association of Christian Psychologists.
Thanks to this, when | started my practice, more
and more people began to contact me for whom
common values were important. Some of them
said that they had previously had a dilemma whe-
ther, as believers, they should use psychotherapy -
as if God himself were not able to help them.
Sometimes you can still come across such an opini-
on among some pastors in the church. | am convin-
ced that one does not exclude the other, but they
rather complement each other. | experienced this
myself during my psychotherapeutic process, in
which every trainee in the psychotherapy course
must complete at least 100 hours. For me, it was
such a revealing, liberating and refreshing experi-
ence that although at first these hours seemed to
be too many - after they were over, seeing the good
fruits, | continued my own psychotherapy.

Why would you call yourself a Christian psycho-
therapist?

A very good question. | wondered about this myself
years ago. Shouldn't science be fundamentally neu-
tral in terms of worldview? There is no Christian



mathematics, history or geography. However, in the
context of psychotherapy, the answer to this ques-
tion was fully provided by my supervisor Anna Ost-
aszewska and her books: "Integrative psychothera-
py in a Christian approach" and "Spiritual aspects in
the background of psychotherapy". Today | know
that combining the spheres of the psyche and the
spirit is not only possible but also necessary in
some cases. Some patients themselves ask not to
ignore their relationship with God in the psycho-
therapeutic process. Therefore, when working with
such people, | do not avoid this aspect.

What are your actual professional responsibili-
ties? Can you tell us a little about your experi-
ence?

| work as a psychotherapist both in a psychotherapy
centre and in a private practice. In addition, | provi-
de help to terminally ill people in a hospice, who
usually suffer from oncological disease. | am also a
lecturer and | conduct classes for students in pallia-
tive medicine and rehabilitation. Once a month |
lead Christian meetings of people helping others.
These include people who are religious psycholo-
gists, psychotherapists and educators. Once a
month we choose a problematic topic from the
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field of psychology <
and spirituality that {
we would like to
talk about. This is a
time and space
where we share \
our deepest dilem-
mas and try to help
each other, sear-
ching for answers
together.

| see that your life
is full of interesting
tasks. And you also
have a private life.
How stressful is
this?

For as long as | can
remember, | have
been multitasking
as a child and | am
glad that | have managed to avoid monotony in my
adult life as well. My loved ones understand this
and | have their full support. In addition to my pro-
fessional work, | am also active in the military as a
territorial defense soldier, where | am training as a
battlefield medic. | also read and travel a lot. | make
sure to be rested every day and not overuse myself.
| know that sooner or later this would affect the
quality of my work.

And: Do you have any concerns you would like to
share with your readers?

Recently, more and more teenagers have been co-
ming to my office with the problem of gender dys-
phoria. | am saddened by how quickly, without a
deeper investigation of the source of this state of
affairs, they are given permission to begin the tran-
sition process. Meanwhile, | know of cases where,
over time, a young person changes their mind after
a few years. The current trend in Poland is already
reversing in some countries, and in the West, we
are increasingly hearing about cases of former cli-
ents suing sexologists years later because they
were not stopped from making a hasty decision at
a young age.



on the Occasion of the 30th Anniversary of the Association of Christian Psychologists in Poland
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Agata Rusak

was also one of the
speakers. Already 2012
she contributed two ar-
> x - ticles to the first issue
of the eJournal Christi-
S an Psychology Around
= The World, which was
dedicated to authors

from Poland:

e "Step by step we were lead, an interview with
Agata Rusak about the beginnings of the Associa-
tion of Christian Psychologists (ACP) in Poland."
See here: https://emcapp.ignis.de/1/#p=19

e "About a good non-fulfillment." See here: https://
emcapp.ignis.de/1/#p=24

Thanks to Agata for giving us a little personal insight
into 30 years of SPCh:

30 years of SPCh history is a huge amount, in my life
it is the majority of it. | came to Warsaw with one
bag, without a place to stay, only with the address
of my new job. | decided to make such a crazy move
because | found out that a group of people had met
who wanted to establish something that we had
talked about many times during my studies with Fr.
Prof. Romuald Jaworski. | bet then and won the in-
credible satisfaction with which | am here today.
First of all, a group of people, imperfect but eager
to seek God in their profession and build their pro-
fession based on faith in God. We created an envi-
ronment of enthusiasts and that is why all these
works could be created. And we never regretted
wasting time, money, nerves. Today, as dinosaurs,
we really know that it was worth it.

Personally, thanks to co-creating SPCh, | was able to
develop, learn, work, earn a living by helping pati-
ents, training future therapists, and finally supervi-
sing. | don't know where | would be or what | would
do without the association, but | am deeply grateful
to God and to the many people who have shaped
me with their presence.

Today, when | look at the profession of a psychothe-
rapist, many reflections awaken in me, some of
which | would like to share, inviting you to think
about your path of helping others. | called this lec-
ture the occupational health and safety of a thera-
pist, but | do not intend to deal mainly with the or-

ganization of work, | want to treat this part margi-
nally. Because the profession of a psychotherapist
is not a technical profession, although it is someti-
mes taught and presented as such. | want to show
a few aspects that today, in a situation in which |
have already finished working as a psychotherapist,
and therefore from a distance, seem important to
me. There may be more questions than clear the-
ses, but let this be an encouragement to meet with
yourself.

1. | will start from the foundation, from identity,
from the question: who am 1? Who are you? Who
are you above all, most, most truly? In your indivi-
duality, this unique one and only person? In your
desires, ideals, values, and not only those declared
but those realized every day. In your struggles,
wounds and scars, fragility, weaknesses of all kinds,
manners, patterns, mechanisms, but also in your
strength, resources, talents, energy, creativity and
courage. In searching for goodness, truth, beauty.
How are you with yourself? Who are you in private
meetings, who are you in the work of a psychothe-
rapist or counselor? What does it mean to "be in a
role", to have therapeutic power, to be transparent
or like a blank sheet of paper, to keep a professional
distance? When do we know that we can observe
these different principles of conducting therapy wi-
thout losing being ourselves, also towards the pati-
ent. Because who am | for the patient? Who do |
want to be? Not who he wants to see, what he
wants to get, we often deal with this during super-
vision. But | ask about my own attitude, about a
certain personal decision about who to be towards
a person who comes to me for help.

A lot depends on this (conscious or unconscious)
attitude, it is really the foundation. If | feel like my-
self, internally consistent, reconciled with the truth
about my life, | do not have to be afraid of another
person, a patient, a client, nor do | have to pretend
that | am better or wiser than | am. Two people
meet. Two people who are on the paths of their
own lives. The patient seeks help from me, not
power over him or proving to him how wise | am.
And | can perhaps offer him this help, this is what |
have learned, this is my specialization. In this part |
have something to give, such a not very big role.
Often one hour in a week, which has 168 hours.
And these 167 we live separately, so | do not have
to give myself a key meaning in the patient's life,
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although in a subjective sense for him, meeting me
can be very healing during the therapy. I, on the
other hand, have to defend myself against the
temptation of messianism, against taking on the
role of God, against pride. | have to do my part and
leave. Both on a weekly basis and on a trial-wide
basis.

2. We come to reflect on what this job is in my life,
what it gives me and what | give back to it. When
we entered this profession, we probably wondered
where this choice came from, what motivated us,
how our experiences of various fulfillments and dis-
fulfillments contributed to this career path. But it is
worth reflecting on an ongoing basis on what place
this job specifically has in my life. Why, and also
why | do this difficult profession. What does it give
me, what needs does it satisfy, what ambitions
does it fulfill, what gaps does it cover, what ideals
and desires can | fulfill thanks to it. When does hel-
ping people fulfill me and what is the reason for
this?

We also need to see what this profession requires
of me, what do | have to give back, maybe even sa-
crifice to be an effective psychotherapist? It may
turn out (and it often does) that work is my life, that
it takes up a lot of space and time, effort and emo-
tions and a large network of relationships. When
you add training, readings, supervisions, confe-
rences, it may turn out that from Monday to Sun-
day | use my energy on the professional sphere. You
can settle into this profession. Is that bad? We often
tell patients - it depends. But diagnosing yourself in
these proportions of privacy and work is really
worth it.

We can also add reflection on the division of re-
sponsibility in the therapy process, what | am re-
sponsible for and what the patient is responsible
for. It is not only about activity and passivity during
the session, but much more about who cares more
about the patient's recovery, i.e. who bears greater
responsibility for the effect of the therapy. We
know from years of work how big a trap this is, not
only for young therapists.

3. The third area to reflect on being a psychothera-
pist is relational issues. | mean primarily how | cope
with being with a patient. Because this relationship
is always there. We know that different modalities
emphasize the therapeutic relationship in different
places, assign it a different role, teach how to use it

in their own ways. Without delving into these diffe-
rences, | want to ask a question about your relatio-
nality.

We know that a certain honesty in assessing your
own feelings for individual patients is important,
this should of course be an element of supervision.
| like someone more, someone less, someone con-
stantly bores or irritates me, someone is the object
of my fascination.

But | wanted to ask a more general question - how
is relationality woven into the technical and intel-
lectual elements of therapy, into tasks, exercises,
mentalization, interpretations, analyses or struc-
ture? What is the background and what is the figu-
re in your office? Do you like being in a relationship
with a patient or do you feel safer having a set of
specific tools at hand? It is obvious that with time
and age you can feel much more at ease in this pro-
fession and therefore also in the relationship with
the patient. This is usually a noticeable process.

There is, however, another aspect of this matter,
and it concerns trust, and it seems to me that this
is a much more serious matter. When a patient co-
mes to us, we count on them to trust us, to put
themselves in our professional hands, to not check,
guestion, or boycott too much. We know that we
can help them more if they consider us to be the
right person for the job. Of course, this is done on
credit, because we are strangers and in our private
lives we do not open up to such a level at the first
meeting with someone we have just met. Our pro-
fession creates a situation in which a person over-
comes their natural resistance to confide in their
problems at the first meeting, often motivated by
us with further interview questions. This can be
more or less technical, more or less delicate. Let us
ask ourselves how important and valuable it is for
us that people confide in us? Does it move me, do |
see it as a gift for me? How much do | work to make
this value of a relationship based on trust really im-
portant for me and the patient.

The question is symmetrical and very necessary,
although sometimes confronting and uncomforta-
ble - who do | entrust myself to in my life, is it easy
or difficult, how do | allow insight into my life, into
my delicate areas? Do | have a mentor, a spiritual
companion whom | can trust? And finally - how do
| entrust myself to God, His guidance, His Word? In
my relationship with the patient, is he really convin-
ced that God is present, who is a Good Father? Ent-



rusting Him not only yourself but also patients and
the process of psychotherapy is a safe humility.

4. The last point | wanted to draw attention to con-
cerns occupational hygiene in the strict sense. This
is a profession that is really demanding if you ap-
proach it with 100% commitment. This work is sim-
ply tiring. Over time, it threatens to unhealthy ex-
ceeding your own limits of emotional endurance,
even intellectual but also physical. You can feel
overwhelmed by human dramas or simply someo-
ne's way of being in your office, you can ponder or
dream someone's stories at night after work, you
can feel depressed by emotions that are not yours
or your countertransference. You can feel like an
empty shell after a day or a week or another year
but still remain ready to help.

It is very dangerous when you do not respect your
own capacity, your condition, your fragility, your ill-
ness, your aging. Neglecting physical, mental, rela-
tional, spiritual needs takes away our ability to be
optimal in helping, to feel good in helping and to
feel good after leaving work. The temptation of
many a "helper", especially a Christian one, is preci-
sely the unhealthy understanding of dedication in
the service of the suffering. Of course, one can also
overdo it and burn out for less spiritual reasons,
simply for money. Both human reasons, both dan-
gerous in the long run.

Do | know what in my work tires me the most, what
element of it, whether it is technical, some bad or-

ganization of working time, circadian rhythm, com-
muting, or maybe the relationship with the patient
or fear of my incompetence. Maybe | do not have
enough supervision that would help me unburden
myself or maybe | have too many difficult processes
accumulated in one day? There can be many versi-
ons of my fatigue, hence it is so important to know
what is happening in me in order to be able to re-
medy it.

Of course, the question immediately arises what
helps me the most, what methods do | have that
work for me? It is important to know both what can
help me before a day of work or a specific session,
as well as those that will help me recover after clas-
ses so that | can return home and be with my loved
ones without reacting in these private relationships
of my work. Every now and then | make such a visu-
alization of my dream 24 hours. A wonderful time.
But the most wonderful thing is that the content of
this visualization easily shows me what | currently
lack, what | need the most. | sincerely recommend
it.

At the end of today's lecture, | want to say that | ex-
perience how much this work, this profession has
developed me, how much it has sensitized me, how
much existential reflection it has given me, how
much it has helped me name and re-evaluate, ar-
range in my head and in my heart. How often |
could see myself in the patients as in a mirror. And
how much this work encourages gratitude. My fa-
vorite Saint Francis of Assisi “ because by giving we
receive.
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It's always a good day when | get a new book, and this is one that I've been
waiting for. Available TODAY is the latest psychology offering from InterVar-
sity Press. The Unbiased Self is written by Dr. Erin Devers, a social psycholo-
gist who teaches at Indiana Wesleyan University. Professor Devers has a
doctorate from Indiana University, and publishes research primarily in the
psychology of education, using the tools of social psychology to improve stu-
dent learning. In The Unbiased Self, the author’s goal is to present an acces-
sible introduction to topics within social psychology relating to the many
ways that we are biased in our thinking, and offering suggestions for how we
might become less biased. This book is written from an explicitly Christian
perspective, and includes Christian-specific applications such as reducing
bias in how we love our neighbor and reducing bias in the church.

How well did Dr. Devers succeed at her goal? Should you immediately click
on one of the links above and get a copy? My review will be presented in
three parts: The Good, The Bad, and The Amiable Professional Disagree-
ments.

The Good

The author does an excellent job of introducing the reader to the idea of
cognitive bias (short version: we tend to “spin” our interpretation of events,
other people, and ourselves in ways that make the self look good). Social
psychologists have spent decades looking into the many ways in which this
egocentric tendency influences our lives, and Devers cites great academic
sources in support of her claims. One minor thing: these citations are given
to us in the form of footnotes, rather than endnotes. Thank you! Here’s a tip
everyone, if you're going to write a book, don’t make me paw through the
end pages to make sure that you relied on actual research rather than some
dude’s blog.

Since these biases are bound up with the desire to maintain high levels of
self-esteem, Devers argues that a more secure self-concept will reduce the
desire to falsely bolster the self. This claim is in line with research on secure
versus fragile self-esteem, and | was also put in mind of certain similar
ideas put forward by theologian Kevin Vanhoozer on “status anxiety.” If my
sense of self is grounded in the reality that | am a beloved child of God, a
sinner saved by grace, then that is an identity that does not shift with my
daily successes or failures. And the double-truth of this status (Bad: sinner;
Good: beloved and saved) should mitigate both unrealistically positive and
unrealistically negative self-assessments.

Several of the practical applications that the author presents are solidly ba-
cked up by relevant theory and research. Employing the “Thinking Fast vs
Thinking Slow” two-system approach, she advocates for ways in which we
can bring the power of slow thinking to bear on our automatic reactions,
and how we can structure our environments and cultivate habits in such a
way that our immediate “Thinking Fast” impulses are oriented toward love
of God and of neighbor.
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Another excellent practical tip involved urging readers to work against bias
by being aware of our similarities. One source of bias is the human tendency
to prefer in-groups (whatever group | belong to) over out-groups (any
groups that | don’t belong to), so noticing the ways in which we share one
or more in-groups is a powerful way to use this bias for good rather than
evil. For example, | (a White man) might find myself in a conversation with
a Black woman, and think that she is Not My People (out-group) because of
the social identities that we do not share. But if | find out that this hypothe-
tical person reads Jim Butcher novels, does Judo, follows Jesus, and has
strong opinions about Doctor Who, suddenly she is My People (in-group),
and we're about to have a really fun conversation. Social psychologists have
consistently found that conflict between groups is overcome by finding
common ground: an identity that encompasses both of us, a common goal
to be pursued, or a common enemy to be defeated. Focusing on what divi-
des us keeps us divided.

The Bad

The topic of practical tips for overcoming bias flows into my criticisms of The
Unbiased Self. One weak spot in the book involves Devers’ handling of
the Implicit Association Test (IAT). The IAT is a cognitive reaction-time mea-
sure that allows researchers to examine biases in the ways that we process
social information. For example, Nosek and colleagues (2002) used to IAT to
show that Black and White participants showed preference for faces within
their own racial groups by being (on average) 158 milliseconds faster when
those faces were paired with positive words such as “friend” and “love,” and
when other-race faces were paired with negative words such as “terrible”
and “agony.” Devers describes a set of studies using the IAT to show that
implicit bias is a real thing. However, her practical advice in this section was
only that we study IAT research and familiarize ourselves with the idea of
implicit bias. There was no suggestion for what to do to counteract one’s
implicit biases. The IAT is in fact a source of controversy in social psychologi-
cal circles, as IAT scores show little connection to real-world behavior, and
interventions designed to reduce implicit biases only result in changing
one’s score in the laboratory tasks, not in any actual interpersonal interacti-
ons.

In addition to uncritically presenting the IAT, Devers makes the claim that we
can make ourselves less biased by becoming more collectivistic. Cross-cultu-
ral researchers have a long-standing tradition of placing cultures on a collec-
tivistic-individualistic spectrum, with more-collectivistic cultures emphasi-
zing group membership and harmony, and more-individualistic cultures em-
phasizing independence and personal choice. Devers points to ways in
which our culture (America is very individualistic) makes us biased in favor
of self-enhancement, and proposes collectivism as an antidote. Indeed,
people from collectivistic cultures do perform better at tasks such as taking
others’ perspectives. However, Devers completely misses the possibility
that collectivism might also introduce its own set of biases. Lin and collea-

145




gues, for example, found evidence that members of collectivistic cultures
are more likely to fall for pseudoscience and misinformation. Collectivism
can also incline people toward more ethnocentrism, and greater vulnerabi-
lity to social influence. So Devers’ claim that collectivism equals accuracy is
contradicted by research.

One final area of weakness in this project that | will discuss involves Devers’
attempt to bring together psychological and Christian ideas on the topic of
bias. While she quotes scripture on occasion, there is no substantive enga-
gement with either the theological or biblical-studies scholarly literature on
the topics covered in the book. This results in a lopsided presentation that
is heavy on social psychology but not strongly Christian. | got the impression
that it would be possible to copy and paste about 80% of the manuscript
into a general-readership psychology book for secular audiences, with no
need for more than cosmetic alterations. Christians have a rich and deep
tradition of intellectual inquiry into almost all of the issues that Devers dis-
cusses, and had she mined those resources the result would have been
much more impressive.

The Amiable Professional Disagreements

Here comes the “inside baseball,” so those with only a passing interest in
social psychology might want to skip to the end. On the other hand, noting
these professional differences might clear up a few things for readers, so it
might be worth your time to stick with us. Devers and | are both social psy-
chologists. | did my dissertation on terror management theory, so Devers
mentioning her enthusiasm for this theory brought a big smile to my face,
and a big part of my enjoyment of her presentation of social-cognition re-
search came from my own familiarity with these lines of inquiry.

What follows are ways in which | respectfully diverge from the author’s
perspective. | will focus on two such divergences.

First, Devers does not seem to be a fan of personality psychology. Given that
my doctorate is actually a combined Social and Personality Psychology PhD,
it is not surprising that | am a fan of it. Devers badmouths personality expla-
nations for behavior as “fatalistic” and tied to a belief that traits are geneti-
cally locked-in absolutes (p. 113). She denies the validity of over a quarter-
century of research on willpower as something that just “doesn’t exist” (p.
115). Instead of individual differences being important, Devers presents ins-
tead a strong situationist argument: “behavior is determined by the envi-
ronment” (p. 118). The idea that behaviors are driven by situation, and that
personality traits are irrelevant, can be found among some social psycholo-
gists (Philip Zimbardo being one example), but this position is a throwback
to a debate that we had in the 1970s and got over in the 1980s with the rise
of empirically-rigorous and robust approaches such as the Five-Factor Mo-
del of Personality. The idea that traits are important for social functioning
has also been given a substantial boost by work done in the positive psycho-
logy movement on character strengths and virtues. So while Devers is right
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to point to the power of the situation, she should not be so quick to dismiss
the importance of personality.

Second, while she is not a fan of personality, Devers is a fan of self-esteem.
It might surprise some readers, but this is actually a topic of controversy
among psychologists. Mainstream psychology was never really on board
with the notion that raising self-esteem is a panacea (that was more the
message from self-appointed education specialists and parenting gurus),
but there are psychologists (Devers being one of them) who hold to the no-
tion that self-esteem is something that humans need. As | mentioned ear-
lier, Devers and | are both enthusiastic about terror management theo-
ry, which does hold that self-esteem is a vital part of our reaction to awaren-
ess of our mortality. Taylor & Brown famously argued that maintaining a po-
sitive self-concept, even when it is unrealistic, is necessary for proper psy-
chological functioning.

However, not all psychologists are pro-self-esteem. Roy Baumeister
argued that raising self-esteem does very little to help people, and we
should instead look at self-esteem as an outcome rather than a need to be
satisfied. Self-determination theorists argue that people whose actual psy-
chological needs (competence, autonomy, relatedness) are met do not bo-
ther themselves with the question of how much they like themselves. While
| still appreciate terror management theory, the more that | read in the
scholarly literature on this topic, the more | find that self-esteem is overra-
ted as a psychological variable. Maybe Christians, instead of grounding our
positive self-evaluations on our relationship to God, should focus instead on
cultivating a Christlike character and living rightly, and not worry about how
much we admire ourselves.

The Bottom Line

This review is longer than | had anticipated, but is actually the short version
of my thoughts on this book. The truth is that | could go on for hours about
this stuff (as my students well know). In summary, while The Unbiased
Self has its share of imperfections, | recommend that you get this book and
read it. Devers provides an excellent introduction to the topic of cognitive
biases, and many of her practical tips are worth incorporating into our lives.
Christians revere the truth, because we revere the Author of truth. We
should therefore strive to live truthful lives, fighting against those prideful
parts of ourselves that distort our thought processes. Erin Devers’ book con-
tains a plethora of tools that readers will find helpful in this task.

Charles Hackney is an Associate Professor of Psychology at Southern Wes-
leyan University, and author of Positive Psychology in Christian Perspective.
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	The seven statements of EMCAPP are as follows:
	EMCAPP is based on the belief that there is a God who is actively maintaining this world, and therefore there cannot be any discussions about Man without talking about God.
	EMCAPP acknowledges the limitations of all human knowledge and therefore appreciates the attempts of the various Christian denominations to describe God and their faith.
	EMCAPP brings together international leaders and pioneers in the field of Christian psychology and psychotherapy and its underlying anthropology.
	EMCAPP respects and appreciates the cultural and linguistic diversity of backgrounds of its members.
	EMCAPP encourages its members to learn how to recognize each other as friends and brothers and sisters in Christ.
	EMCAPP encourages its members in their national challenges and responsibilities.
	EMCAPP has a global future and it is open to discourse and joint research opportunities around the world.
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