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Dear friends, dear readers,

this is now the 25th issue of Christian Psychology Around The
World. We launched this project in 2012, without any idea how
long it would last.

Initially, the articles in each issue came from one country: Poland,
Germany, Russia, Switzerland, the USA, Finland, Canada, and
South Africa. The accompanying comments came from all over the
world.

Since 2016, each issue has had a main theme, as is the case in this
25th issue: "Personality development from a Christian
psychological perspective."

The fact that all contributions are published not only in English but
also in the author's native language has always been, and will
remain, a special feature.

Besides that, the intercultural and interfaith dialogue is very
important to me.

Thank you to everyone who has contributed over the years as
authors, commentators, and artists.

As | write this editorial | have Eric Johnson (see here page 82) from
the USA as my guest. He has embraced and supported this project
from the very beginning and has consistently enriched it with his
contributions.

And Eric says that he's already looking forward to the next 25 issu-
es. But we will see.

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

Why do we have a bilingual journal?

In our movement for Christian Psychology, we meet as Christians with very different backgrounds: different churches, dif-
ferent cul-tures, different professional trainings...

There is a common desire for the movement, but highly “multi-lingual” ideas of its realization! Therefore, a bilingual
journal is just a small reference to our multilingual voices to remind us:

Languages are an expression of cultures, countries and of their people. By writing in two languages, we want to show our
respect to the authors of the articles, to their origin and heritage, and at the same time symbolically show respect to all
the readers in other foreign countries.

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

“When languages die, knowledge about life gets lost.” (Suzanne Romaine, 2011)

Finally, there is a pragmatic reason: As we want to have authors from one special country to write the main articles of
every journal, it will be easier for them to distribute the journal in their own country, when it also is in their own language.

Note: By clicking the desired contribution in this Contents list, you immediately reach the relevant page.
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Raised in a Christian family with four siblings, the
early death of my father when | was twelve was a
shock that, on the one hand, drew me toward God
as my Father, and on the other hand, over time,
drove me away from HIM, full of doubt and despair.
Over those many years, my high school teacher gra-
dually became my spiritual mother, accompanying
me throughout my adult life until her death. After
completing my secondary education, my friend—
with whom | had been creatively active studied art.
| felt a desire within myself to follow in her foot-
steps, and at the same time, due to my family’s fi-
nancially precarious situation, | felt a strong need
for security. | became a special education teacher
and studied, among other subjects, art education.
This was followed by my marriage, the First State
Examination, and approximately ten years of life in
the Jesus BRuderschaft/Brotherhood of Jesus. Du-
ring this time our four children were born and many
valuable spiritual friendships were formed that
continue to enrich our lives to this day. A new be-
ginning in the early 1990s led me to complete the
Second State Examination and enter the public
school system, which | concluded with my retire-
ment in 2019. | completed a three-year program of
further training in Christian therapeutic pastoral
care with Philippi Trust in England and Germany.
Through this training, | experienced inner healing
of my heart, a deepening of my faith, and growth in
the professional skills 1 needed for my vocation.
Outside of the school setting, | have since offered
pastoral counseling in various contexts.

About ten years later, | decided to undertake trai-
ning as a spiritual director for retreats, based on the
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Brigitte Falk (Germany)
brigitte-falk.art

Spiritual Exercises of Ignatius of Loyola, with Prof.
Dr. Paul Imhof at the Protestant Monastery of
Schwanberg. This training included four weeks of
silent retreats. This requirement of self-awareness
initially filled me with feelings of inadequacy and
fear. Yet in the silence, | experienced deep and un-
ique encounters with God that changed my life in
lasting ways.

The Spirit of God activated my artistic gift in a free-
dom | had never experienced before. In the years
prior, our children gradually left home, and caring
for my parents-in-law in our own house, alongside
my work as a special education teacher, had cost
much time and energy. | was tired and exhausted.
Our first grandchild was already on the way. At that
time, God gave me, through creative work, a place
of restoration—a refuge, a way to spend time with
HIM. While painting, words from the Bible moved
me, and in the resulting paintings or sculptures |
discovered HIS work. Over the next six years, works
of art quietly accumulated, hidden from view.
During this time, my mother, suffering from termi-
nal cancer, moved in with us. What a “hidden”
place | now had within my own home! While pain-
ting in the silence and seclusion of my studio, |
could leave everything heavy outside and forget it.
| was fully present in the moment—with myself
and my heavenly Father—and nothing else existed.
This has remained so to this day.

Two years after my mother’s death, the first truly
major exhibition took place. A unique inner jour-
ney lay behind me. | had received a new calling:
“Serve Me in word and image.”


https://brigitte-falk.art/

Ten years later, there have now been more than
twenty exhibitions in various locations. At vernisa-
ges and finnisages, in worship services, at women’s
gatherings, and at a Christian symposium, | have ex-
perienced how this calling takes concrete form.
There is joy and wonder within me, and a special
happiness in seeing how the Holy Spirit fills the
spaces | am meant to create through this service
with His presence—and how HE rejoices in being
able to work. For the third time, a temporary Stati-
ons of the Cross installation will be installed over
Easter 2026 in the Bad Camberg city park. Involved
are the three Christian congregations (Catholic,
Protestant, and Free Evangelical), the city of Bad
Camberg (Building Authority; the Mayor as patron),
local business owners with their association “Wir
flir Bad Camberg,” the Taunus School with its reli-
gious studies department, as well as individuals, bi-
ble study groups, and the Gnadenthal Community.
The final station is the small Chapel of St. Wendeli-
nus at the riding grounds at the end of the spa park.
Once again, | have been asked to design this stati-
on, the “Resurrection.” The result is a painting (70 x
100 cm) that shows Christ today—how HE stands at
the door, how HE is present before peoples and na-
tions, saying: “Behold, | stand at the door and
knock. If anyone hears My voice and opens the
door, | will come in to him and eat with him, and he
with Me.”

Now | am venturing something entirely new. The
new “Resurrection painting” is challenging, uncom-
fortable, perhaps provocative. | am curious to see
how people in my small provincial town will re-
spond. (I ask for prayer and protection because of
this challenging work. It is possible to obtain prints
or reproductions of the painting. Where the origi-
nal might one day find a permanent home is still an
open question.)

Also in progress are wooden sculptures made from
600-year-old oak from our medieval half-timbered
house: “Children of the King.” Nine faces are finis-
hed; five more will follow. Seven queens, seven
kings. Perhaps one day, my legacy to our grand-
children (seven girls, seven boys). | was raised in a
Christian family with four siblings. When my father
died at an early age, | was twelve years old. His
death was a shock. On the one hand, it drew me to-
ward God as my Father. On the other hand, over
time, it led me away from HIM, filled with doubt
and despair.

Over the years, my high school teacher gradually
became my spiritual mother. She accompanied me
throughout my adult life until her death. After finis-
hing school, my friend, with whom | shared a crea-
tive life, studied art. | felt a strong desire to follow
her path. At the same time, because of my family’s
financially precarious situation, | felt a deep need
for security. | became a special education teacher
and studied art education among other subjects.
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This was followed by my marriage, the First State
Examination, and about ten years of life in the Bro-
therhood of Jesus. During this time, our four child-
ren were born. Many valuable spiritual friendships
also developed and continue to enrich our lives to
this day. A new beginning in the early 1990s led me
to complete the Second State Examination and en-
ter the public school system. | remained there until
my retirement in 2019.

| completed a three-year training program in Chris-
tian therapeutic pastoral care with Philippi Trust in
England and Germany. During this training, | expe-
rienced inner healing of my heart. My faith deepe-
ned, and my professional skills grew in ways that
were essential for my vocation. Since then, pasto-
ral counseling outside the school setting has taken
place in various contexts.



About ten years later, | decided to train as a spiritu-
al director for retreats. This training was based on
the Spiritual Exercises of Ignatius of Loyola and took
place with Prof. Dr. Paul Imhof at the Protestant
Monastery of Schwanberg. It included four weeks
of silent retreats. At first, this personal formation
requirement filled me with feelings of inadequacy
and fear. In the silence, however, | experienced
deep and unique encounters with God. These expe-
riences changed my life in lasting ways.

The Spirit of God awakened my artistic gift in a free-
dom | had never known before. In the years leading
up to this time, our children gradually left home.
Caring for my parents-in-law in our own house,
alongside my work as a special education teacher,
demanded much time and energy. | was tired and
exhausted. Our first grandchild was already on the
way. Through creative work, God then gave me a
place of restoration. It became a refuge and a way
to spend time with HIM. While painting, words
from the Bible moved me deeply. In the paintings
and sculptures that emerged, | discovered HIS
work. Over the next six years, works of art quietly
accumulated, largely unseen.

During this period, my mother, who was suffering
from terminal cancer, moved in with us. What a
“hidden” place | now had in my own home. While
painting in the silence and seclusion of my studio, |
was able to leave everything heavy outside. | could
forget it all. | was fully present in the moment, with
myself and my heavenly Father. Nothing else exis-
ted. This has remained true to this day. Two years
after my mother’s death, my first truly major exhi-
bition took place. A unigue inner journey lay behind
me. | had received a new calling: “Serve Me in word
and image.”

Ten years later, there have been more than twenty
exhibitions in various locations. At vernissages and
finnisages, in worship services, at women'’s gathe-
rings, and at a Christian symposium, | have witnes-
sed how this calling takes concrete form. There is
joy and wonder within me. There is also a deep
happiness in seeing how the Holy Spirit fills the
spaces | am meant to create through this service
with His presence, and how HE rejoices in being
able to work.

For the third time, a temporary Stations of the
Cross installation will be installed over Easter 2026
in the city park of Bad Camberg. The project invol-
ves the three Christian congregations—Catholic,

Protestant, and Free Evangelical—as well as the
city of Bad Camberg. The mayor serves as patron.
Local business owners, represented by the associa-
tion “Wir fur Bad Camberg,” are also involved,
along with the Taunus School and its department
of religious studies. In addition, individuals, home
groups, and the Gnadenthal Community are parti-
cipating. The final station is the small Chapel of St.
Wendelinus, located at the riding grounds at the
end of the spa park.

Once again, | have been asked to design this final
station, the “Resurrection.” The result is a painting
measuring 70 x 100 cm. It shows Christ as present
today. HE stands at the door. HE stands before
peoples and nations and says:

“Behold, | stand at the door and knock. If anyone
hears My voice and opens the door, | will come in
and eat with that person, and they with Me.” Now
| am venturing into something entirely new. This
new “Resurrection painting” is challenging, un-
comfortable, and perhaps provocative. | am cu-
rious to see how people in my small provincial
town will respond. (Because of the challenging na-
ture of this work, | ask for prayer and protection.
Prints and reproductions of the painting are availa-
ble. Where the original might one day find a per-
manent home remains an open question.) Current-
ly in progress are wooden sculptures made from
600-year-old oak taken from our medieval half-
timbered house. They are titled “Children of the
King.” Nine faces are completed, and five more will
follow. Seven queens and seven kings. Perhaps one
day, they will become my legacy to our grandchild-
ren—seven girls and seven boys.
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Elena Strigo (Russia), M.A., psychologist, psychotherapist, lecturer. Has gradua-
ted from Eastern European Institute of Psychoanalysis (EEIP, St. Petersburgh).
Member of the European Movement of Christian Anthropology, Psychology and
Psychotherapy (EMCAPP), member of European Association for Psychotherapy,
current member of Professional Psychotherapeutic League of Russia. An author
of several articles in books and journals.

Sphere of practicing is psychoanalysis and psychoanalytical psychotherapy. Field
of practical and theoretical interest is ethical aspects in personal functioning and
symptom formation.

EneHa Crtpuro (Poccms), M.A., ncuxonor, ncuxotepanesBT, NpenojaBaTeb,
BbINMYCKHUK BocToyHo-EBponeiickoro UHctutyTa MNcuxoaHanmsa (BEUIM, CaHKT-
Metepbypr). YneH EMCAPP, ceptudmnumpoBaHHbii 4YneH EBponenckom
Accoumaumm lcuxotepanuu, AEUCTBUTENbHbIA 4YaeH O6LEPOCCUINCKOM
MpodeccnoHanbHom  lNcuxotepaneBTUYECKON  JIMIKM,  aKKpPEAUTOBAHHbIN
cneupanuct Cotwsa [lcuxotepaneBtoB M [lNcuxonoroB (Poccus). ABTOp
HECKOIbKMX CTaTeEN B COOPHUKAX M YKYpHanax.

MpaKTuKyeT B cpepe ncuxoaHanmsa M MNCUXOAHANUTUYECKOM MCUXOTEPANUM.

Former Contribution by
Elena you can see here:

emcapp.ignis.de/3/
#/102
emcapp.ignis.de/11/
#p=52

/emcapp.ignis.de/15/
#p=28

Ob6nactb

MHTEPECOB:

3TUYECKne

acnektel B QYHKUMOHMPOBAHUU

NMCUXOAHaAJIMTUHECKOIo CY6'bEKTa nB O6pa3OBaHMM CMMIMNTOMOB.

Deification and the Ethical
Dimention of a Human Being:
Toward a Theological-
Anthropological Framework for
Psychotherapeutic Reflection

Introduction: Preliminary Reflections

This text represents a preliminary reflection on the
potential conceptualisation of the theological con-
cept of theosis (deification) within the develop-
ment of horizons for therapeutic thought. It further
explores which aspects of this concept might prove
pertinent to psychotherapeutic (psychoanalytic)
practice in the structuring of therapeutic discourse.
Conventionally, the narrative of a human life on the
path toward deification is found within ascetic lite-
rature, as seen in the biographies of Christian mo-
nastics. Does this imply that the significance of
theosis is revealed exclusively within the domain of
theological-philosophical theory, or through hagio-
graphic accounts?
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Ob6o0)XeHue n aTn4yeckoe
usMepeHue 6bITUA YenoBeKa:
T€0JI0rn4yecKo-
AHTPOMNOJIOrN4YecKom OCHOBaHUe
ncuxotepaneBTUYECKOMN
pednekcum

JTOT TEKCT NpeaCcTaBisieT co60M HABPOCOK K
PasMbILLZIEHUIO O TOM, KaK KOHLLeNT 060)KeHuns
npencTaB/IeHHbIN B 60roc/IoBCKOM AUCKypce
MOXXET 6bITb OCMbIC/IEH NPU BbICTPaUBaHUM
rOpU3OHTOB TEPANEBTUYECKOM MbIC/IU. A TaKXKe
KaKue acrneKTbl 3TOro KoHUenTa Mory 6biTb
MHTEepeCHbl NCUXOTepaneBTUYECKOMN
(ncMxoaHanUMTUYECKOI) NpaKTUKe aas
CTPYKTYPUPOBaHUSA TEPaANEBTUYECKOIO AUCKYpCa.
Kak npaBuio, UCTOpUIO YKM3HU YeNI0OBEKA Ha ero
NyTU K 060)XeHUIO Mbl HAXOAUM B aCKETUYECKOM
utepartype Ha npumepe 6uorpadum
XPUCTUAHCKUX NOABUXKHUKOB. O3HA4YaeT Jin 310
YTO CMbICN1 060)KEHUSA pacKpbiBaeTCsA
UCKJIDUYUTE/ILHO B NoJie 60roc/10BCKO-
dunocodpcknx Teopuin, IM60 B ONUCAHUMN XKUTUSA
CBATbIX?
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Can we reflect upon the strategy and tactics of psy-
chotherapeutic (psychoanalytic) treatment by dra-
wing on the structural elements of the theological
concept of theosis? Can we measure the perspecti-
ve of an approach to healing through the categories
of deification? It appears essential to introduce an-
thropological premises and the ontological status
of human nature - as understood by theological on-
tology—into the psychotherapeutic gaze, granting
them greater space within the discourse. It would
be compelling to conceive of the human being not
merely as a subject or object of therapy, but also as
God'’s anthropological project; to define the topolo-
gy of the subject within the context of theosis as
the semantic core of Christian ontology.

Given that theosis, beyond its primary function of
assimilation to God, also serves the function of sal-
vation (the final healing from sin and the attain-
ment of freedom in God), the possibility of exami-
ning ethical questions within the framework of the
deification hypothesis is of particular interest.

The theological content of the concept of theosis is
represented here through the theological-philo-
sophical teachings of St Maximus the Confessor. In
outlining these fundamental ideas, | rely upon the
systematic exposition of his doctrine provided by V.
M. Lourié [8].

The first part of this article provides a concise sum-
mary of the core components of theosis in St Maxi-
mus's theory. Certain points relevant to the current
theme are offered in interpretation. The second
part presents an outline for the potential practical
application of specific structural elements of this
concept to the ethical dimension of human exis-
tence.

Potential Being, Actual Theosis

In the theology of St Maximus the Confessor, crea-
tion is merely an initial and partial actualisation of
being, insofar as its full actualisation is theosis [8,
372].

"Theosis is the deification of man, who becomes
God while remaining human; moreover, becoming
precisely the kind of human being originally concei-
ved by the Creator" [8, 359].

A fundamental principle in St Maximus’s philo-
sophical ontology is that "the movement of the
creature toward the Creator is no longer a return:

13

MoXeM NI Mbl Pa3MbILLIIATb O CTPaTErMm U TaKTUKE
ncmMxoTepaneBTUYecKoro  (McuMxoaHaIMTUYECKOrO)
JIeYEHUS C OMOpPOM Ha CTPYKTYPHbIE 3/1EMEHTHI
GOroc/I0OBCKOM KOHLENLUM 000KeHNA? MoXkeM n
Mbl nomMepuTb KaTeropmsimMm 060XeHus
nepcnekTUBy NoAxoAa K ucueneHuwo? Kaxketcs
HeobXoaMMbIM BBECTU B MCUXOTEpPaNeBTUYECKUI

B3rnan Ha YEJI0OBEKa AHTPOMOJZIorn4ecKne
npeanocbIIKM1 n OHTOJIOTMYECKUI CTatycC
YyeJIOBEYECKOM npmnpoabpl, KakK e€ero rnoHunmMaeT
6Oroc/sIoBCKass OHTONOIMA, U AaTb UM 6osblle

NPOCTPaHCTBA B MCMXOTepPaneBTMYECKOM AUCKYpCe.
Bbino Obl MHTEPECHO MOMLIC/INTL 4YesIOBEKA He
TOJIbKO B KayecTBe cybbeKkTa/obbekTa Tepanmu, Ho
TaKXXe, KaK aHTpOMoJIOrM4yeckuin npoekT bora.
3apatb  TOMOJIOTUKD  CyObeKTa B KOHTEKCTE
000XKEHUSA KaK CMbIC/IOBOrO S/pa XPUCTUAHCKOM
OHTOJIOTUM.

YunTtbiBasi, YTO 0OOXKEHME KpoMe CBOEN OCHOBHOM
OYHKUMM - ynopgobneHus bory - mMmeert elle um
dYHKUMIO cnaceHms (OKOHYaTe/IbHOro MCLEeNeHUs
oT rpexa W obpeteHus cBo6oapl B bore),
BO3MOXXHOCTb PaCcCMOTPEHUS STUYECKUX BOMPOCOB
B KOHTEKCTe rmnoTesbl 0OOXKEeHMs npencrtaBaser
OCOOEHHbIN UHTEpPEC.

borociioBcKoe copeprkaHme KOHUEeNUMn 06oxeHms
npeacTaBaeHo B TeKcTe ©0rocnoBcKo-
dunnocodcknm yYeHneMm CB. Makcuma
McnoeBegHuKa. B nepeckase OCHOBHbIX WMAeN £
onMparochb 31eCb Ha CUCTEMATUYECKOE U3JIOXKEHUNE
€ro yyeHus, caenaHHoe B. M. Nlypbe [8].

B nepBoit YacTu cTaTbk g AaM KpaTKoe U3N0XKeHMe
OCHOBHbIX KOMMOHEHTOB OOOXEHUS B TEOPUU CB.
Makcuma. HekoTopble MOMEHTbI, aKTyaJibHble A5
JAHHOM TeMbI, AaHbl B MHTepnpeTaumn. Bo BTopoi
yactm  6yayT npeactaBieHbl HabpockM K
BO3MOXXHOMY  MPaKTU4YECKOMY  MPUJIOKEHUIO
HEKOTOPbIX CTPYKTYPHbIX 3/IEMEHTOB KOHLEMNLUK K
3TUYECKOMY U3MEPEHUIO BbITUS YesioBEKa.

MoTeHuManbHoe 6biTHUE, aKTya/lbHOE 060XKEHMe.
B 6orocnosum cB. Makcuma WcnoBegHuKa
TBOPEHME SABASETCA BCEro JMWb HayajbHOM W
YaCcTUYHOM aKTyanu3aLuen ObITUSA, TaK KaK MoJsiHas
aKTyanmsaums ectb oboxkeHue [8, 372].
«Ob60XeHNEe—ITO 0OOXKEHUE YENOBEKA, KOTOPbIN
CcTaHOBUTCS borom, ocTaBasiCb Ye/IOBEKOM U, bosiee
TOro: CTAaHOBACb MMEHHO TaKUM YeJsI0BEKOM,
KOTOpbI 6bl1 M3HaYaNbHO 3aJyMaH TBopLoM» [8,
359].



the creature moves toward its origin, yet an origin
in which it has never previously existed" [8, 372].
Thus, God’s anthropological project may be envisio-
ned through the operation of three registers of
existence-movement: 1) the being of man; 2) the
becoming of man - the becoming of the ‘image’; 3)
the becoming of the human being as originally con-
ceived by the Creator - the movement from the
‘image’ toward the ‘Archetype’ (Christ).

The Divine Logos in Man

"The Logos of God, which is within every human
being, creates within man a constant striving to-
ward God" [8, 373].

It is precisely due to the presence of the "pre-exis-
ting logoi of being in God" within the human person
that man, in three distinct senses, proves to be a
part of God: as one merely possessing being, as one
possessing well-being, and as one deified. In all
three senses, he is a part of God only through the
Divine logoi within him [8, 373].

This dimension of the doctrine reveals that man
does not determine the character of his existence
across various ontological levels of his own accord;
rather, he acts as a reflection of the Logos that resi-
des in God. Insofar as the Divine logoi within the
creature are uncreated and pre-eternal, man is
powerless to nullify their operation. In light of his
anthropology, man is, in a sense, constitutively ori-
ented toward deification; he cannot but yearn for it
according to his nature, yet he may fundamentally
refuse it according to his freedom. Thus, the sub-
ject stands in a position either to strive toward God
or to reject Him. This constitutes a mode of negati-
on or refusal.

The Tropos of Existence

To demonstrate that human nature does not ‘dis-
solve’ or suffer annihilation in the process of theo-
sis, but is, moreover, preserved within the frame-
work of human being, St Maximus introduces the
concept of the tropos of existence.

The tropos of existence is the being of nature wi-
thin the individual - that is, within the hypostasis.
The concept of tropos addresses the question of
how transformations of nature are possible on the
path toward deification. "Everything that nature
can perform of its own accord, or that it can under-
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MpuHUMNMaNbHBIM B GUNOCOPCKOM OHTOJIOTUMN CB.
MakcuMa ABAsIeTCS TO, YTO «ABUXKEHME TBapu K
TBOpLy YyXXe He sBANsSeTCs BO3BpalleHMEM: TBapb
JNBUKETCS K CBOEMY Hayay, HO TaKOMY, B KOTOPOM
ee HUKoraa He 6bi1o» [8, 372].

TakMM 06pa3oM, aHTPOMOJIOrMYecKuit NpoeKT bora
MOXXHO NpeAcTaBUTb B AENCTBUU TPEX PErUCTPOB
CYLLLECTBOBAHUSA-ABMXEHUSA: 1) BbITUS YENOBEKA; 2)
CTaHOB/IEHUSA YyesloBeKa - CTaHOB/IEHUN
«0bpasom»; 3) CTaHOBJIEHUSI YE/IOBEKOM, KOTOPbIN
6blN1 U3HaYaNbHO 3aAyMaH TBOPLIOM - ABUXKEHUE
«obpasa» K «nepBoobpasy» (Xpucry)

Jloroc boXkuit B yesnioBeke.

«Jloroc BOXXWI, KOTOPbIA B Ka)kOOM YesIOBEKE,
Cco3JaeT B 4YesloBeKe MOCTOSSHHOE CTpeMJIEHUE K
Bory» [8, 373].

MMeHHO n3-3a Han4yms B yenoBeke
«npeacyllecTeyrowmx B bore norocoB 6bITUA»,
yesloBeK B TpeX pasHbIX CMbIC/IaX OKa3blBAETCS
yacTtbio bora: kKak npocto obnagarolnii ObITUEM,
KaKk  obnagarowmii  6narobbiTmeM M Kak
060XeHHbIN. Bo Bcex Tpex CMbIC/1ax OH ABNSEeTcs
yacTbto bora To/1bKo Yepes orocbl boXxum B Hem [8,
373].

M3 3TOM YacTu y4eHUS Mbl BUAUM, YTO YEOBEK HE
oT cebs onpeaenseT xapakrtep 6bITUS Ha PasHbIX
OHTOJIOMMYECKUX YPOBHSIX, a ABIIETCS OTPAXKEHMEM
Jloroca, Kotopsblii B bore. lNockonbKy norockl boxxum
B TBapuM HETBApPHbl W MNpeaBEYHbl, YENOBEK He
MOXET OTMEHUTb UX AencTeue. YenoBek B cuay
CBOEM aHTPOMONOrMM Kak 6bl npegonpeneneH K
060XEHUIO, HE MOXKET HE CTPEMMUTBLCS K 060XKEHUIO
COrNacHO CBOEKM Mpupoae, HO MOXXET COBCEM He
CTPEMUTBLCA COINlacHO cBoen cBobode. Takum
06pa3oM, OH MOXeT IMbo cTpeMnTbCa K bory, 1n6o
oTBepratb bora. 310 peXxum oTpmuaHus, oTKasa.

Tponoc cyw,ecrBoBaHUs.

YtoObl noKa3aTb, 4YTO MNpUpPoOAA YesioBeKa He
«PaCTBOPSETCA» M HE YHUUTOXKAeTcs B mpouecce
obo)keHus, bosiee TOro, coxpaHsercs B dpopme
YyesIoBEYECKOro  ObITUsA, C€B. MakcuM  BBOAUT
NOHATUE TPOMOCA CYLL,ECTBOBAHMS.

Tponoc cyuwecTtBoBaHUA—3TO ObiTUE MPUPOAbI B
MHOVBMAYYME, TO €eCTb B unoctacu. [loHsATMe
Tponoca OTBeYaeT Ha BOMPOC KaK BO3MOXHbI
N3MEHEeHMs NPUPOAbI Ha NMYTU K 060XKeHUto. «BCE,
4yTO NpMpoda MOXET cAenaTb camMa, UAM 4YTO OHa
MOXET npeTepneTb, He Oyayydn YHUUTOXKEHHOW,
€CTb M3MEHEHUE TPOMoCca ee CyLEeCTBOBaHUSA» [8,



go without being annihilated, constitutes a change
in its tropos of existence" [8, 354]. St Maximus tea-
ches: "For the logos of human nature is the soul
and the body... whereas the tropos is the order
(t@&g) of acting and being acted upon naturally."
The category of tropos allows for the possibility of
radical shifts in the mode of being of the hypostasis
(the person) without the loss of the essential para-
meters of identity.

For instance, when Saul, on the road to Damascus,
was blinded by a radiant light and heard the re-
proachful voice of the Lord: "Saul, Saul, why do you
persecute me?" (Acts 9: 3-8), he came to believe,
was healed of his blindness, and was baptised un-
der the name of Paul. From the perspective of the
hypostasis, Paul remained himself, yet his tropos of
existence had changed, a shift symbolised by the
changing of his name. A new name denotes a diffe-
rent series of identifications; these, in turn, esta-
blish a different mode of being for the new designa-
tion.

It is specifically to the tropos that different levels of
being and different ontological realities corre-
spond.

St Maximus distinguishes three states of human na-
ture: 'being' (einai), 'well-being' (eu einai), and
'eternal being' (aei einai, or theosis). The transition
from the first to the second constitutes the "rene-
wal of natures" (change). The tropos of existence
within the hypostasis depends upon the individu-
al's free will. According to St Maximus, 'well-being'
depends solely upon our will (the choice of virtue).
'Eternal being' is "the result of the joint activity of
our will and Divine grace; it is unattainable by the
powers of human nature alone and possesses an
eternal, irreversible, and imperishable character"
[8, 358].

Three Ontological Statuses

St Maximus "distinguishes three ontological statu-
ses possible for man: the present, empirical status,
in which man constantly chooses either well-being
(eu einai) or ill-being (kakoeinai), as well as one of
two eternal ontological statuses - eternal well-
being or eternal ill-being - which are attained, re-
spectively, through the acceptance or the final re-
jection of God'’s gift of grace" [8, 358].
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354]. «Beab noroc 4enoBeyecKom MpPUpPOabLI—3TO
Aylwa 1 Tesio U To, 4Tobbl ObITb MO Mpu poge u3
pasyMHOM Ayln 1 Tena, a TPonoc—3aTo MOPSA0K
(td€g) B TOM, YTOGHLI JElncTBOBaTb U  6bITb
JEeNCcTByeMOM MNPUPOAHO», Y4YUT CB. Makcum.
MoHATME Tpomoca MO3BOASET TOBOPUTbL O
BO3MOXXHOCTHU [OCTaTOYHO KapAMHaNbHbIX
M3MeHeHn obpasa 6biTsA mnoctacu (nmua) 6e3
MOTEPU OCHOBHbIX MAPAMETPOB WAEHTUYHOCTM.
Tak, HanpuMep, Korga CaBn Ha NyTu B JlamMack Obl
ocnenneH APKNUM CBETOM, yC/biwan
YKOpU3HeHHbIN rosioc locnopa: «Casn, Can! Yto
Tbl rOHULWb MeHA?» (JesaH. 9: 3-8), oH yBepoBan,
OblN1 UCUENEH OT C/IENOTbI U MPUHSAA KPeLeHME Nog,
nmMeHeM [MaBna. C To4KM 3peHmns mnocrtacu asen
oCTancs cobon, HO TPOMOC CYLLECTBOBAHUS €ro
M3MEHMUNCA, 4YTO U ObINI0  CUMBOJIM3UPOBAHO
CMEHOM MMeHU. HoBoe uMs o3Ha4vaeT apyryko
cepuo MAEHTUDUKALNIA; OHU XKe, B CBOKO ovepe/b,
3aKpennaoT 3a HOBbIM MMEHOBAHWEM ApYyrom
crnocob 6bITuS.

MMeHHO Tponocy COOTBETCTBYHOT pasHble YPOBHMU
6bITUS, pa3Hble OHTOJIOTMYECKUE PeasibHOCTH.

CB. MakcnmM  pasnu4yaer  TpU  COCTOSHUSA
yesloBeYveCcKom npupoabl: «bbITNEY,
«bnarobbitue»,  «NPUCHOGBLITUE»  (0BOXKEHMe).
MNepexons OT nNepBOro KO BTOPOMY U eCTb
«0B6HOBNIEHNE npupoa» (M3MeHeHue). Tponoc
CYLEeCTBOBaHMSA B UNMOCTAaCK 3aBUCUT OT CBOGOAHOM
BO/IM MHAMBUAA. «bnarobbitme» no ce. Makcumy,
3aBUCUT TONBKO OT Hawel Boau  (BbIGOp
nobpoaerenm). «[pUCHOGbLITME » «aBaseTca
pe3ynbTaTOM COBMECTHOM [OesATeNbHOCTM HalleMn
BOJIN 1 6naroaaty boxknen, KOTOpbIA HEAOCTUXKUM
OZHVMM TOJIbKO CUJITaMK YeSI0OBEYECKOM NPUPOAbI U
MMEET BeYHbIM, HeobpaTUMbIA, HenpexoasL i
Xapakrep [8, 358].

Tpu OHTONOrMYECKUX CTaTyca.

CB. MaKkcuM «pasinyaer TPU OHTONIOTMYECKMX
cTaTyca, BO3MOXHbIX A1 YE/0BEKA: HbIHELWHUN,
SMMUPUYECKMA  CTaTyC, B KOTOPOM YesIoBEK
NMOCTOSAHHO BbIOMpaeT AMbo 6narobbiTne, AMbo
3100bITUE, a TaKXKe OAMH M3 [ABYX BEYHbIX
OHTOJIOTMYECKNX CTaTyCOB—BeEYHOro 6s1arobbitus
WM BEYHOro 3/100bITUS,—KOTOpPbIE A0CTUraloTCH,
COOTBETCTBEHHO, NPUHSATUEM MUAN OKOHYATESIbHbIM
oTBep)XeHneM gapa boxus, 6narogatu» [8, 358].
TaknM o06pa3oMm, cMeHa TPornoca CyLeCTBOBaHUS B
nonb3y 6narobbITMa (MM, HanpoTUB, 3106bITUA)



Thus, the shift of the tropos of existence in favour
of well-being (or, conversely, ill-being) encompas-
ses, beyond the ontological, an ethical dimension -
that is, the choice of how to exercise one’s freedom
(will) [8, 358]. It is vital to understand that the
choice of well-being (or ill-being) is not the result of
mere intellectual deliberation or a "kind-hearted
instinct" [2, 31]. Rather, the human being, as it
were, 'disposes' the totality of their striving (na-
ture) toward the meanings of existence defined by
the Divine Logos. This process constitutes a particu-
lar ontological reality, thereby effecting a change in
the tropos. The "completion" of this sum of decisi-
ons and identifications is the choice itself - that is,
the human being as an identity (hypostasis). The
subject (hypostasis) discovers itself as a choice, rat-
her than preceding its own choices.

Natural Will and Gnomic Will

Volition (proairesis) is the operation of the free (na-
tural) will of man. St Maximus introduces the con-
cept of gnome(yvwun) to emphasize the significan-
ce of individual consciousness in the individual
choice of the direction of striving [8, 395]. He defi-
nes volition as the sum of three constituents: im-
pulse (natural will), desire, and deliberation. When
all three constituents are present, the 'impulse' (na-
tural will) acquires a specific individual disposition
(gnome). "Gnome relates to volition in the same
sense that a state relates to an action (energy)" [8,
395]. The introduction of the concept of 'dispositi-
on' implies that volition is not entirely identical to
the choice itself, that is, to the volitional act. It is
here that the possibility for the exercise of human
freedom emerges.

Drawing upon the concept of individual disposition
(gnome), St Maximus introduces a further term:
the 'gnomic will'. The gnomic will is the natural will
having received a 'gnomic' disposition within the
individual (hypostasis). The concept of the gnomic
will is introduced to allow for the individual's capa-
city to impart various tropoi to their natural energy
[8, 395].

Thus, the tropos of existence within the hypostasis
depends upon the individual's free will. The will
itself, while remaining essentially free, receives a
gnomic disposition. Since the issue at hand is the
choice between well-being or ill-being, freedom
may be discussed not only within ontological coor-
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COMEPXKUT, KPOME OHTONIOTMYECKOro, ele W
3TMYECKoe M3MepeHne, To ecTb BblIbop cnocoba
pacrnopshkatbcsi cBoelt cBobogon (Bonen). 358
30ecb BaXXHO MOHWMaTb, YTO BblIGOp 61arobbiTus
(3106bITUA) HE €CTb Pe3yNbTaT UHTENIEKTYaIbHOIO
pa3MbILlLNEHUS nnu «106pocepAeyYHOro
MHCTUHKTa»  [2, 31]. Yenosek Kak  6bl
«pacronaraeT» BCe CBOE CTpeMJieHne (npupoay) B
HanpaB/eHUN CMbIC/IOB CyLEeCTBOBaHMS,
3afaHHbIX N10rocoM BoXbuM. ITO M obpasyeT Ty
WM MHYK OHTO/IOTMYECKYIO pPeasibHOCTb. TeMm
CaMbIM nponcxoauT CMeHa Tponoca.
«3aBeplleHNEM» 3TOM CYMMbl  pPELUEHUN W
naeHTMduKkaumm saensetcs BbIGOp, TO eCTb CaM
YyesloBEK KaK WUAEHTUMYHOCTb (MnocTtack). CyObekT

(Mnoctack) o6GHapy)KMBaeT caMoro cebs Kak
BbIOOp, a He npeawecTtByer COOCTBEHHbIM
Bbl6OpaM.

Bons npupoaHas v Bosisi THOMUYecKas.
MponsBoneHmne 3T0  AencTtBue  CBOOOAHOWM
(npupopaHoit) Bon yenoseKka. CB. Makcnum BBOAUT
MOHATUE «THOMMU» (YVWUN) 4YTOObI MOAYEPKHYTb
3HayeHWe  MHAMBWUAYA/IbHOrO  CO3HaHMA B
WHOVBUAYA/IbHOM BblbOpe HanpaB/1eHUS
ctpemnienuns  [8, 395]. OH  onpepensert
NMPOM3BOJIEHNE KaK CYMMY W3 TPEX CJlaraemblix:
cTpemM/sieHuss  (NpupoaHoi BOAM), XOTEHUA U
paccyxaeHus. Korga Bce Tpu caaraemMbix Haauuo,
«CTpemsieHne» (npupogHas Bons) npuobpetaer
onpeaeneHHoe WHAMBUAYaNbHOE
«pacnosoxeHme» (rHomm). «THoMU" OoTHOCUTCS K
NMPOM3BOJIEHNIO B TOM Y€ CMbIC/le, B KaKoM
COCTOSIHME OTHOCUTCA K AeNCcTBUIO (3Heprum)» [8,
395]. BeeneHune MOHATUA pacnonoXXeHus
npeanosiaraeT He MOJIHYI  TOXJECTBEHHOCTb
NMPOU3BOJIEHUS COBCTBEHHO BbIOOPY, TO €CTb
caMOMy BOJIEBOMY akKTy. 3aecb ob6pasyertcs
BO3MOXXHOCTb NMPMMEHEHUS cBOOOAbI YENOBEKA.
Onupascb Ha  KOHUEeNnT  WHAMBUAYaNbHOro
pacnosioxeHuns (rHomm) cB. MakcMM BBOAMT HOBOE
MOHSTUE: «THOMMYECKas B ». THOMMYECKas BOAS
ecTb npupoaHas BOJIA, noJly4mBLLASA
«THOMMYECKOE» PACMOJIOXKEHNE B UHAUBUIYYME
(MnocTacu). NMoHATUE THOMUYECKOI BOJI BBOAUTCSA
O TOro, YToObl MMETb BO3MOXHOCTb FOBOPUTH O
CrnocobHOCTM WHAMBUAYYMA MpUAABaTb CBOEN
NPUPOAHON 3HEPTrUU T€ UM UHble Tpomnochl [8,
395].

MNTak, Tponoc cywecTtBoOBaHUS B UNOCTacK 3aBUCUT
oT cBobogHoM BOAM uHAMBMAA. CaMa e BOJIA,



Ladder to heaven



dinates but also within ethical ones. In St Maxi-
mus’s own definition, the gnomic will "is a sponta-
neous individual impulse and movement of the
mind" [8, 395]. The term 'spontaneous' (autexousi-
on) in this definition refers to the concept of self-
determination and free choice.

In theosis, a person employs their 'self-determinati-
on' (autexousia) in such a way as to renounce their
gnomic will in favour of the Divine will. Upon attai-
ning deification, the saints no longer possess a gno-
mic will. In the deified state, the gnomic will no lon-
ger operates; instead, only the Divine will remains,
united with the human natural will. This is what St
Maximus terms the 'single energy' of God and the
saints. Consequently, St Maximus constructs a radi-
cally new conception of the will: 'two wills' in man
and in Christ, but a single will in the deified.

The human will of the saints is removed specifically
in the sense of their personal, gnomic will. In the
words of the Apostle Paul: "It is no longer | who live,
but Christ who lives in me" (Gal. 2:20) [8, 402]. In
theosis, St Maximus notes, personal desires lose
the capacity to deviate from God [8, 386]. Mean-
while, the natural will of the human person (as
energy) is not abolished but is preserved as activity
(the capacity to act). The gnomic will, however, is
defined as passivity. Consequently, the concept of
the 'active passivity' (passio activa) of human na-
ture (will), developed by St Maximus for Christolo-
gy, may be applied to the deified - as well as
serving as a guide for the transformation of the hu-
man will during a shift in the tropos of existence.

Summary of Key Ontological Concepts

In the ontology of St Maximus, several concepts
emerge as promising for further reflection. At this
stage, they hold a primarily worldview-oriented in-
terest; their subsequent development regarding
therapeutic practice remains the subject of separa-
te research. Here, we shall highlight the following:
The Tropos of Existence. This is the order of organi-
sation of strivings (desires), motives of volition, and
rational decisions which, within a given ontological
status: 1) operates, and 2) is subject to change-re-
newal in accordance with the Divine Logos.
Gnomic Disposition and Volition. The ontological
status in which man exists prior to theosis is termed
by St Maximus the empirical status. Within this sta-
tus, the individual constantly chooses between
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OCTaBasiCb, MO CYyLIECTBY, CBO6OAHOM, Mosyyaer
rHOMMYECKoe pacnosioxeHue. MocKosbKy BOnpoc
CTOMUT 0 BbIbOpe 6,1arobbITNA NGO 3106bITUSA, PeYb
o cBoboge MOXEeT MUATU He TONbKO B
OHTONIOTMYECKUX KOOPAMHATAX, HO U B 3TUYECKMX. B
onpefeneHnn caMoro cB. MakcuMa rHoMmuyeckas
BO/IAA «€CTb CAMOMPOU3BOJIbHOE UHAUBUAYASIbHOE
CTpEMNIEHME U [ABMXKEHME pasyma» [8, 395].
«CaMonpounsBosibHOE» B 3TOM  OnpeaeneHuu
OTCbIIAET K KOHLENTy cBO60OAbl M CBOGOAHOrO
BblGOpa.

B 060XeHuMM 4YenoBeK  UCMOAb3YET  CBOE
«caMoBnactTue» (ceoboay) TaK, 4Tobbl OTKa3aTbCs
OT CBOEM THOMWYECKOM BOJM B MOJIb3y BOAMU
Boxkmelt. [locturass 060XKeHUs, CBSATbIE HE UMEIT
y>Ke€ rHoMUu4yeckom Bon. B 060)keHHOM 60oblie He
[lEeNCTBYET €ro rHoMmn4yeckasl Boss, a TOJIbKO BOS
Boxkus, coeamMHeHHass C MNPUPOAHON  BOJEN
yesloBeYECKOM. ITO TO, YTO CB. MaKCUM HasbIBaeT
«eUHOM 3Hepruen» bora u cBaTbIX. TeM caMbIM CB.
MaKkcuM co3aaeT paanKkaibHO HOBYH KOHLEMNLUUIO
BOJIN: «[ABE BOJIU» B YEJIOBEKE U BO XpUCTE, HO
O/ Ha BOJIA B 0GOXEHHbIX.

YenoBeyecKkas BONS CBATbIX YCTPAHAETCA B CMbIC/e
NX JIMYHOW, THOMUYECKO BOK. [oBOpSA cloBaMU
an. MaBna: «ye He A >XMBY, HO YXMBET BO MHe
Xpuctoc» (Ffan. 2,20) [8, 402]. B 060XeHuu,
roBOPUT CB. MaKCUM, JINYHbIE XOTEHUS YESIOBEK
yTPaumMBaloT BO3MOXKHOCTb KyAa-1Mbo YKIOHATbCA
or bora [8, 386].NMpu 3TOM npupoaHas Bons
yesoBeka (Kak 3Heprusa) He ynpasAHsAeTcsi, Ho

COXpaHSeTCd KaK aKTMBHOCTb  (CMoco6HOCTb
JencTBoBaTth). Bona rHoMuueckas onpepensercs
Kak naccuBHOCTb. CnepoBaTefibHO, MOHATUE

aKTUBHOM MAaCCMBHOCTU YEIOBEYECKOM MPUpPObl
(Bonun), paspaboTtaHHOM CB. MaKcMMoM Ans
XPUCTOJIOTUKN, MOXET O6biTb MPUMEHUMMO U K
060XEHHbIM. A TaKXe KaK OpueHTUp Ans
npeobpa3oBaHUs YEJ0BEYECKOW BOJIM MPU CMEHE
Tponoca CyLLeCTBOBaHUS.

PestomupyemM. B oHTONOrMKM CB. MaKCMMa MOXHO
BblAENNUTb HECKO/IbKO KOHLLEMTOB, MEPCNEKTUBHbIX
AN JanbHENLWero ocMbiciieHus. Ha pgaHHOM
YPOBHE PacCMOTPEHUS OHU MNpPencTaBAAKT MOKa
MUPOBO33PEHYECKMIN MHTepec. WX panbHenwlas
pa3paboTKa NPUMEHUTENBHO K MPaKTUKe Tepanuu
- [0eno OTAeNbHOro uccnefoBaHus. 34ecb Xe
CcAeNaeM aKUEHT Ha CneayoLeM.

1. Tponoc cyuwecTBOoBaHMsA. ITO  MOPAAOK
opraHusauum ctpemaeHnin (xenaHui), (MoTMBOB)



well-being (eu einai) or ill-being (kakoeinai). Leibniz
suggested that deliberation signifies the direction
in which one intends to "bend one's soul" [1, 214].
Disposition originates not only in consciousness but
also in the unconscious.

Hypostasis and Name. While St Maximus’s theory
does not place primary emphasis on the name - a
theme more central to Dionysius the Areopagite -
the hypostatic name bears a substantial relation to
the shift in tropos. The hypostasis itself does not
change with the shift in tropos, yet it is precisely to
the hypostasis that what we call the 'self' belongs.
The transformation of nature within the hypostasis
leads to a shift in the order of identifications. The
manner in which the hypostasis (the subject) dispo-
ses of nature within itself defines the sum of identi-
fications expressed by the name. Here, the name
functions primarily not as a proper noun, but as a
signifier (signifiant), framing and revealing the enti-
re network of true meanings. The disposition is in-
cluded within the name as a predicate [1, 22]; the
name indicates the direction of the disposition.
(Apostle) Paul, (Saint) Anthony, Jesus Christ, Abra-
ham, Moses, Job - these are names in which one
may read all the meanings pertaining to the dispo-
sition of their hypostases. We recall that one of the
names of Christ is Man. Leibniz asserted that the
concept of the subject contains everything that
happens to the subject - that is, everything that is
predicated of the subject as true. In "Adam sinned,"
the sin at a certain moment belongs to the concept
of Adam [1, 27].

The Ethical Dimension within the Tropos of
Existence

The concept of theosis establishes dogmatic coor-
dinates for the ethical decisions of the subject, in-
sofar as the actions of the free will constitute the
foundation of the ethical - conceived as the man-
ner in which a human being exercises their free-
dom. Kierkegaard speaks of a "new ethics": an
ethics that presupposes dogmatics as its premise
[5, 38].

Who is the subject of ethical decisions? In the con-
text of deification, it is man as such - not a private,
"accidental," or singular representative of one’s
own "opinion" (such as Peter or Paul), but the sub-
ject acting on behalf of nature.
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NPOU3BOJIEHUS N Pa3yMHbIX PeLlEHNI, KOTOPbIA B
TOM WM MHOM OHTONOTMYECKOM cTaTyce 1)
JENCTBYET, 2) NOANIEXKUT U3MEHEHUIO-0BHOBIEHNIO
B COOTBETCTBUM C JIOTOCOM BOXXbUM.

2. THOMMYecKoe pacrnosioXeHUE U NPOU3BOJIEHME.
OHTONOrMYECKUI CTaTyC, B KOTOPOM YesIoBEK
HaxoAuUTCs A0 O6OXeHus CB. MaKCcMM Ha3sblBaeT

SMMUPUYECKMM  CTaTycoM. B HeM yenoBek
NMOCTOSSHHO BbIOMpaeT AMbo 6narobbiTe, AMbo
37106bITHE. Y JlenbHuua €eCcTb MbICAb, YTO

pasayMblBaHME O3Ha4daeT, B KaKyk CTOPOHY £
cobupatocb crubatb cBow aywy [1, 214].
PacnonoxeHne uvMeeT CBOMM WCTOYHMKOM He
TO/IbKO CO3HAHUE, HO U Gecco3HaTeNbHoe.

3. UinocTtack n nms. Teopus cB. Makcuma He genaet
0coboro akuUeHTa Ha MMeHU. ITo TeMa [noHucus
Apeonaruta. OfgHako, WMNOCTacHoe WMS UMeeT
CyLeCcTBEHHOE OTHOLLIEHME K CMeHe Tporoca. Cama
MMoCTacb He U3MEHSETCA CO CMEHOM Tponoca, HO
MMEHHO K WMOCTaCM OTHOCUTCA TO, YTO Mbl
Ha3biBaeM COOGCTBEHHbIM 5. MI3MeHeHue npupoabl
BHYTPM MMNOCTaCU MPUBOAUT K  U3MEHEHMUIO
nopsgka wuaeHtudmMkaymn. To, Kak MMocTacb
(cybbekT) pacnonaraer BHYTpM cebs npupoay,
3a/la€T CYMMY MAEHTUOUKALMKM, BbIPaXKEHHbIX
nMeHeM. MMs BbICTyMaeT 34ecb He B MNepBYH
oyepeab KaK WUMA  COOGCTBEHHOE, a  KaK
O3Havawllee, obopMsIoLLLEE U paCKpblBatoLLee
BCHO CE€Tb WMCTUHHbIX 3Ha4YyeHWn. PacnonoxkeHue
BXOAMT B COCTaB UMEHU KakK npeaukat [1, 22]. Ums
yKasblBaeT HanpaB/ieHne pacnosioXeHus.
(Anocton) Maen, (cBaton) AHTOHWMK, Wucyc
Xpuctoc, ABpaaMm, Mowucen, MoB - uMeHa, B
KOTOPbIX MOXHO MpoyMTatb BCE  CMbIC/bI,
OTHOCALLLEECS K PacroiOXEeHUD WX UMOCTacen.
HanoMHuM, 4TO O4HO M3 UMeH XpUcta - Yenosek.
JlenbHuy, yTBEpKAan, 4YTO MNOHATME CyObeKTa
COZIEPXKUT, BCE, YTO C CYOBEKTOM MPOUCXOAMUT, TO
€CTb BCE UCTUHHOE, YTO TOBOPUTCH O CyObeKTe. B
NMOHATUM «AJaM COrPELLM» TPEX B HEKUA MOMEHT
NPUHAANEXUT K NoHATUIO Agama. [1, 27].

3THUYecKoe u3sMepeHue B Tponoce
CYLLeCTBOBaHUSA.

KoHuent o6o)eHns co3gaeT  aormatudeckue
KOOpAMHATbl AN5 ITUYECKUX PeLleHMn cybbekTa,
MOCKONbKY [OEeNCTBMA CBOOOAHOM BOMU /EXaT B
OCHOBAHWMKN 3TMYECKOTO KaK cnocoba npmMMeHeHus
4ye/IOBEKOM CBOeN cBO6ObI. KbepKerop roBoput o
HOBOM 3TUKE: 3TMKE, KOTOpasi 3apaHee nonaraet
JIOrMaTUKy B Ka4yecTBe CBoen npeanocbiiku. [5, 38].



Two concepts frequently encountered in ascetic li-
terature - "trial" (ucnwiTaHmne) and "temptation"
(McKkyweHue) - may serve as registers for examining
the applicability of the components of theosis as a
concept within the ethical dimension. Both trial
and temptation concern how the hypostasis (the
subject) understands its relationship with the Divi-
ne Logos and how it disposes itself - that is, how it
employs its freedom in relation to the meanings of
the logos. Given the constraints of the present text,
we shall, for the time being, focus exclusively on
the register of the trial.

Trial

1. The Junction of the Divine logos and the Tropos
of Existence

In its ultimate sense, the trial (ncnbiTaHue) con-
cerns the relationship between God and man. An
encounter with the Real [7] typically entails two
conditions: 1) a challenge to the totality of human
destiny, and 2) one’s personal response with the
whole of one’s being. The trial touches upon a
certain "core of being" (Kern unseres Wesens) -
something situated at the "boundaries of the Real,"
beyond which there is no further retreat for the in-
dividual. This is the "place" which constitutes the
Divine Logos within every human being. The trial
serves precisely to uncover this logos at the core of
existence and to manifest fidelity to it, now exerci-
sed through one's own free will. The essence of the
trial lies in the possibility and capacity to reveal the
truth of oneself on an anthropological level. "The
trial is absolutely transcendent and plunges man
into a purely personal confrontation with God, into
a position that does not allow for contentment with
any second-hand explanation" [4, 101]. The tran-
scendent nature of the trial points toward the do-
main of the mysterious and the inscrutable, which
"appals" or terrifies [4, 97].

"How is a man to know whether that which befalls
him is a trial?" Kierkegaard asks. A trial cannot be
subjectivised. One cannot say, "I am undergoing a
trial"; one cannot apply it to oneself as a mere cate-
gory. It remains always a gaze from the side of God.
The task for the individual is to uphold the internal
law. Kant termed this "respect and veneration for
the law" (Achtung). The famous Kantian maxim re-
fers to the law of reason within the heart [4]. The
fundamental Divine law is love. "In all Job’s
obstinacy, love and trust in God are clearly visible"
[4, 98-99]. Simultaneously, Job knows that "alt-
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KTo siBndetcs cyObeKTOM 3TMYECKUX pelieHnin? B
KOHTEKCTE 0O0XEHMS 3TO YEJIOBEK KaK TAaKOBOWM, He
YacTHbIMN, «CNIy4amHbIN», CUHTYNSIPHBIN
npeacTaBuUTeNlb COBCTBEHHOTO «MHeHusi» (Metp
nnu Naeen), a Kak CybbekKT, AeNCTBYOWMIA OT 1LA

npupoabl.
B KayecTBe PerucTpos paccMOTpeHuUs
NMPUMEHUMOCTM  KOMIOHEHTOB  OBOXEeHUs K
3TUYECKOMY W3MEPEHUID MOXHO B3ATb  AJ/1s

pPacCMOTPEHMS [ABa 4acTO BCTpPeYalwlUxcs B
ACKETUYECKOM NNTepaType MOHATUA: «UCTIbITAHME»
N «UCKyLlEHUE». MCMbITaHUE U UCKYLLEHME UMEET
JeNio ¢ TeM, Kak unoctacb (cy6beKT) moHumaet
CBOW OTHOLWEHUM C JIorocoM BOXbMM M Kak
pacrnonaraet cebs, TO eCcTb WCMNOAb3yeT CBOIO
cBo60ly  OTHOCUTENIbBHO  CMbLIC/IOB  J10rOCa.
YuntbiBass orpaHu4yeHnss ob6bemMa [aHHOro TEKCTa,
OCTaHOBUMCSI O/ Hayana TONbKO Ha perucrpe
UCMNbITaHUA.

UcnbiTaHue

1. ConpsyxkeHue noroca bo)kbero u Tpornoca
CYL,eCTBOBaHUA.

MchbiTaHne B CBOEM MNpeAesibHOM  CMbIcsie
KacaeTcs  OTHoleHur bora u  4enoseka.

OTHOLWIEHNE K peanbHOMY 0ObIYHO MnpepnoaaraeT
JBe Bewu:1) BbI30B LENOCTHOM cyabbe YyenoBeka,
2) ero /N4YHbI OTBET BCEM CBOUM ObITUEM.
McnbiTaHne KacaeTcs Hekoero «sggpa  O6bITus»
yenioseyeckoro (Kern unseres Wesens). Yero-To,
YTO HaxoaMTCa Yy «npeaenoB» peanbHoro [7],
Janblle 4ero 4YenoBeKy HeKyda OoTcTynartb. Toro
«MecCTa», KOTOpoe eCTb noroc boxun B KaxXaom
yesioBeke. McnbiTaHMe KaK pas U CAYXUT
ObOHapy»XeHuto 3TOro noroca B aape
CYLLEeCTBOBAHMSA U BEPHOCTb €My, Tenepb yXe Mo
cBoel cBoboaHoM Bone. CyTb UCMbITaHUS COCTOUT B
BO3MOXHOCTU M CMOCOOHOCTU OTKPbITb UCTUHY O
cebe Ha aHTPOrMOoJIOrMYECKOM YpoBHe. «McnbiTaHne
abCoNOTHO  TPaHCLUEHAEHTHO W MOrpyXaet
yesiloBEKa B UYMCTO JIMYHOE MPOTUBOCTOSIHME C
Borom, B Takoe NnoJioykeHmne, KOTOpPoe He NO3BOoNSET
[OBOJIbCTBOBATLCS KAaKMM-TMOO OObICHEHUEM U3
BTOPbIX PyK» [4, 101]. TpaHCLEHAEHTHbINA XapaKTep
UCMNbITaHUs obpauwaeT K 06/1acT TaUHCTBEHHOTO,
HEMOCTUXXMMOTO, YTO «y)acaeT» [4, 97].

«Kak y3HaTb 4YenoBeKy, 4YTO BblMaBllee emMy -
UcnbiTaHne? », crnpawmBaeT Kbepkerop.
NcnbiTaHne He MOXeT ObiTb Cy6beEKTUBUPOBAHO.
Henb3si cKasaTb: «$i HaxoXyCb B WCMbITAHUNY.
Henb3s npumMeHntb ero K cebe KakK HEeKyl



hough man is a frail creature, in the matter of free-
dom he represents something great; he possesses
a self-consciousness that even the Lord God Him-
self, having granted it, cannot take away" [4, 98].
Thus, in this situation, Job defines himself twofold:
through love and trust in God, and through his in-
herent value in the eyes of God. In other words, he
perceives himself as God perceives him. He identi-
fies himself with the gaze from the side of God.

A trial, by Kierkegaard’s definition, is a temporal ca-
tegory and must be resolved within the bounds of
time, yet occasionally this "time" encompasses the
entirety of a person's destiny. The character of the
shift in the tropos of existence is, in fact, the destiny
of man. The trial may be termed the "sublimation
of being."

2. The Incorruptibility of Volition. The
Immutability of Volition.

St Maximus defines sin as the "corruption of voliti-
on" (TneHune npoussoneHus). This corruption arises
as a consequence of the "corruption of nature"
(theHne ectectBa) spreading toward the volitional
act. In the case of Job, this "corruption of nature" -
manifested through the manifold sufferings visited
upon him - rendered existence itself unbearable.
"The secret of Job," Kierkegaard writes, "his vitality,
his nerve, his very idea - is that Job... stands his
ground. He maintains that he is at one with God, in-
nocent and pure of soul, and that God is of the
same opinion - even if his entire existence suggests
the contrary" [4, 98]. Kierkegaard identifies Job as
the founder of the category of the trial [4, 101].

Job had every reason to succumb to despair, to lose
his mind, or to grow feeble and surrender to the
mercy of the Punisher. "But no, he stood his
ground!" Job was coerced toward a choice by his
friends and his wife. We frequently formulate mo-
ral choice as a selection between good and evil. Ho-
wever, at the level of the trial - when it concerns an
encounter with the Real (with God, love, truth) -
the very posing of the question of choice is already
an evil. Job's environment pressured him to choose
between sin and the renunciation of God. In a situ-
ation of forced choice, the manifestation of free-
dom can be either death (for which Job yearns) or
standing in God.

This steadfastness is what St Maximus terms the in-
corruptibility of volition. Job chooses fidelity to God
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KaTeropuio. 3TO Bceraa B3rasj co CTOPOHbl bora.
3aa4a YenioBeKa AepxKaTbCsl BHYTPEHHErO 3aKOHa.
KaHT HasbliBas 3TO yBaXEHWEM U TMOKJOHEHUEM
3aKOHY. 3HaMeHWUTas KaHTOBCKas MakcuMMma
3aKOH pa3yMa, KoTopblit B cepaue [4]. OcHOBHOM
OOXXECTBEHHbIN 3aKOH ecTb Ntb6oBb. «[1pn BceM
ynopcTtee MoBa scHO BUAHbI N1t060Bb U AOBEPUE K
Bory» [4, 98-99]. B 10O e BpeMs MoB 3HaeT, 4YTo
«XOTSl 4YesIoBEeK M OpeHHoe co3JaHMe, HO B
OTHOLIEHMM  cBOGOAbl  MpeAcTaBAseT  HeYTo
Be/IMKoe, 06nafaeT caMOCO3HAHUEM, KOTOPOro He
MOXET OTHATb Y Hero n cam locnoab bor, aaBLwmin
€My 3TO caMocOo3HaHue» [4, 98]. Takum obpa3oM B
atTon cutyaumm WMo onpepensier cebs ABOSKO:
yepes N0b60BbL N AoBepue K bory, 1 yepes cBoko
LeHHOCTb B rnasax bora. MHauye roBops, OH
CMOTPUT Ha cebsa Tak, Kak BuauT ero bor.
NcnbiTaHne no onpeaeneHuto Kbepkeropa ectb
KaTeropusi BpeMeHHas, U Ao/KHa pa3peluaTbes B
nepeaenax BPeMEHM, OfIHAKO MHOrAA 3TO BpPeEMSs
BCel cyabbbl YesioBeKa. XapaKTep CMeHbl TPOmnoca

CYWlEeCTBOBaHMA WM ecTb cyabba 4esoBeKa.
MchnbiTaHMe MOXHO HasBaTb  «cybimmaumen
ObITUSA».

2. HetneHue npousBosieHnsa. HenpenoXHocTb
NpPOU3BOJIEHUA.

CB. MakcnM onpegenser rpex KakK «T/leHue
NPOU3BONEHUSA». TneHune Npon3BONAEHNSA
BO3HMKaET BC/AEACTBME PACMPOCTPAHEHUS HA HEro
TheHus ecrtecTBa. «TneHne ecTecTBa»,
npeacTtaBAeHHOE BCEBO3MOXHbIMU CTPaAaHUSAMMU,
KoTopble obpywuamcb Ha MoBa, caenanu
HEBbIHOCUMbIM bbiTne. «TalHa WoBa», nuileT
Kbepkerop, «ero >XMsHeHHas cuia, HepB, naes ero
— B TOM, 4TO MoOB ... TBEPAO CTOUT Ha cBoeM. OH
YTBEPXKAAET, YTO B Jlafax ¢ borom, HEBUHEH N YUCT
B Aylle, 4To 1 bor Toro ke MHeHus, — XoTs Obl Bce
€ro CyLlecTBOBaHME [0Ka3biBaJio NPOTUBHOE» [4,
98]. Kbepkerop HasbiBaeT WMoBa ocHoBaTenem
KaTteropuu ucnbitanusa [4, 101]. «WMosy 6bi10 OT
yero NPUNTU B OTHAsSIHME, NULLNTLCS paccyaKa Uam
obeccunetb, COBCEM OMYCTUTbLCA M CAATbCA Ha
Munoctb Kapatoulero. Ho HeT, oH TBepao ynepca!».
Co CTOpOHbl Apy3ehn U  XeHbl KMo 6bin
NPUHYXXAAeM K BblOoopy. Mbl 4acTto popMyampyem
MopaJibHbIN BbIOOP KaK BblGOp Mexay Ao6poM U
3/loM. Ha camMoM pene, Ha ypOBHE WCMbITaHUA,
Korga Aeno UaeT o BCTpeye ¢ peasibHbiM (¢ borom,
060BbI0, UCTUHOM), CaMa MOCTAaHOBKa BOMpPOCa O
Bblbope yxe saABnsetrcsa 3n0M. OkpykeHue WMoBa



as a form of the "law" of love. Only by maintaining
this fidelity to love can he remain free. To confess
himself a sinner would be to forfeit both love and
freedom. Job chooses not to choose. This is the es-
sence of freedom in God: to refrain from exercising
one’s human freedom of choice. While Kierkegaard
does not consider the trial an ethical category, it is
precisely this choice not to exercise "freedom of
choice" that can be understood here as an ethical
decision. This is an ethical resolution of a different
order: not a choice between alternatives, but a le-
vel of essential self-determination. It is an identifi-
cation following the formula: "I am that | am." By
his own will, man demonstrates the "immutability
of volition which naturally belongs to God alone"
[8, 403]. It is the very freedom of man that allows
him to renounce his human freedom of choice, ac-
cepting the choice of the Good as final and beyond
revision [8, 403].

In theosis, St Maximus states, nature is "transfor-
med through the immutability of volition into incor-
ruptibility, for God rationally judged that a man
who does not change his volition may once again
receive back an immortal nature" [8, 398]. God re-
stores property and family to Job, and lIsaac to
Abraham, not as a reward for their courage. He re-
stores life because He is the God of the living, not
of the dead. Deification presupposes the transfor-
mation of human nature (consisting of rational soul
and body) as a whole, including its physicality. This
is no mere symbol or mark of distinction. The path
toward theosis is not a ritual act, but a real process
accomplished through the free volition of a living
person.

3. Hypostasis and the Name

Theosis, according to St Maximus, is "accomplished
through the Divine logoi in each individual in a sin-
gular manner- specifically, that which is granted to
Paul personally... that is, by virtue of Paul’s own as-
sent, rather than merely by virtue of Paul’s belon-
ging to human nature" [8, 386]. The disposition of
the subject is structured around the name.

Job’s trial lies in the fact that his friends offered him
a different mode of naming. His hypostatic nature
would have had to acquire new signifiers, and con-
sequently, a new disposition. The name of the sub-
ject implies a shift in position, a new point of refe-
rence. The subject is constituted by the viewpoint,
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npeaJsiaraeT emMy caenatb BbIGOp MeXay rpexom u
oTpeyeHneM ot bora. lposiBneHneM cBobodbl B
CUTyaUMKN BbIHYXXEHHOro BblGOpa MOXET ObITb
Mbo cMepThb (Yero u xaxaet Nos), ninbo ctosiHue
B bore. «Ho HeT, oH TBepao ynepcs!», roBoput
Kbepkerop. 3TO TBepaoe CToAHME CB. MakcuMm
Ha3blBaeT HET/IEHWEM  Npou3BoaeHus. MoB
BblOMpaeT BepHOCTb bory Kak ¢opMy «3aKkoHa»
N06BU. To/IbKO NPU COXPaHEHUM BEPHOCTU JIHOOBU
OH MOXeT ocCTaBaTbCid CBOOOAHbLIM. [pu3HaHKWE
cebsa rpelHUKOM nwnao 6bl ero u nbeu wn
cBoboabl. NloB BblIOMpaeT He BbIbMpaTb. B 3TOM
cMblicn cBoboabl B bore: He MoJsib30BaTbCs CBOEM
yesioBeyeckon cBoboaon Bblbopa. Kbepkerop He
CYMTAET WUCMbITaHME 3TUYECKOM  KaTeropuen.
OaHako, WMeHHO BbIbOpP He MO0JIb30BaThbCA
«cB0ODOOAOM BbIOOPA» MOXET ObITb 3[1€Ch MOHSAT KaK
3TUYecKoe pelleHue. ITO 3TUYECKOE pelleHune
JpYyroro YypoBHS: He Bblbopa afbTepHaTMB, a
YPOBHS CYLLHOCTHOrO camMoonpeaeneHms. 370
naeHTUdUKauma no Gopmyne «s9 ecMb TOT, KTO
ecMb». YenoBek MO CBOeM BOJie [OKa3blBaeT
«HEMNPenoXHOCTb NpPOU3BOJIEHNS, KoTopas
CBOWMCTBEHHA MO ecTecTBy To/bKO Bory» [8, 403].
MmeHHO cBOOOAA 4enoBeka [J0O3BOJIIET €My
OTKa3aTbCs OT CBOEN 4esoBevyecKon cBoboapl
BbiIbOpa, nNpuHSAB BbLIOOP J06pa B KayecTBe
OKOHYaTe/IbHOrO U He MoAJieXkallero nepecMoTpy
[8, 403].

B o6o)eHuu npupoaa, roBoput CB. Makcum,
«npeobpasnnacb yepes HEeMnpenoXXHOCTb
NMPOM3BONEHUS B HETIEeHWe, MOCKONbKY bor

pPa3yMHO paccyam, YTO YeNIOBEK, HE U3MEHAIOLWMI
NPOWU3BOJIEHMS, BHOBb MOXET MOJy4UTb 06paTHO
6eccMepTHYto npupoay» [8, 398]. bor Bo3BpawaeT
MMyLLLecTBO U ceMbio Moy 1 Mcaaka ABpaaMy He
151 TOro, YToObl BO3HArpPaAuTb MUX 3a My»ecTBo. OH
BO3BpaLLLAET XU3Hb, MOTOMY YTO OH bor uBbIX, a
He MepTBbIX. O6oxeHune npeanonaraet
npeobpasoBaHMe  nNpupoabl  YenoBeka (M3
Pa3syMHOW AyliM 1 Tena) Kak LLesoro, B ToM Yucne
ee TeNIeCHOCTU. ITO He YUCTbI CMMBOJ, He 3HaK
otmuma.  TyTb K OOOXEHUID HE puUTyasibHOE
JencTeMe, a peasibHbi MPOLECC, COBEPLLUAEMbIN
CBOOO/IHbIM MPOU3BONIEHMEM XKUBOTO Ye/I0BEKA.

3. Unoctacb u nma.

OboxeHue, roBOpUT CB. Makcum,
«OCYLLECTBASIETCSA Yepe3 IOrocbl BOXKNK, B KaXKa0M
yenoBeKe «0COObIM 00pPa3oM, M UMEHHO TaKuUM,



rather than the viewpoint being constituted by the
subject [1, 33]. The name is the centre of identifica-
tion. Along with the name, the perspective of the
relationship with the Divine Logos is constructed.
Now Job "must" identify himself as "Job the Sinner"
or "Job the Apostate."

However, in the first chapter of the Book of Job,
God says to Satan: "Have you considered my ser-
vant Job? There is no one like him on the earth, a
blameless and upright man, who fears God and
shuns evil" (Job 1:18). A change in naming (disposi-
tion) would mean for Job not only appearing before
God as a man who "deceives" but also acknowled-
ging God as a "deceiver." We may assume that Job
understood that the signifier "sinner," in the sense
offered by his friends, denotes not a state of sin but
a state of evil. For him a change in disposition in fa-
vour of calling himself a sinner is a movement to-
wards ill-being.

In the context of the perspective of deification, the
name "Servant of God" represents an initial and, at
the same time, a final name for the subject. The
name "Servant of God" is an antinomy: it is both
the most ordinary and the most singular concept in
one person. It is a proper name - the name of this
specific individual in the full totality of their singula-
rity - an "ordinary" servant of God. Simultaneously,
it is the name that represents the whole of human
nature before the Divine Logos on behalf of the sin-
gular subject. The path toward theosis begins at the
point where man obtains this name.

Summary

The concept of the gnomic will provides the theore-
tical framework to discuss the individual's capacity
to impart specific tropoi to their natural energy -
that is, to make decisions regarding the direction
toward good or evil. This allows the concept of
theosis to be viewed as a set of dogmatic coordina-
tes for the ethical questions confronting the human
subject.

The Divine Logos, which resides within every hu-
man being, is inevitably present in the resolution of
guestions encountered on the path toward self-ac-
tualisation and healing. The doctrine of theosis pro-
vides both a perspective and a direction for the
transformation of the mode of being (the shift in
the tropos of nature’s existence), as well as a trajec-
tory for changing the manner in which a person
handles their freedom (in the sense of healing-sal-
vation).
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KOTOpbI Aapyetcsa [laBay AMYHO, ... TO €CTb MO
NpU4YMHe comM3BoieHMs camoro MaBna, a He NPocTo
no npuyMHe  npuHagsexHoctn [laBna K
yesoBeyeckon npupoae» [8, 386]. PacnonoxkeHune
cybbeKTa BbICTpanMBaeTCs BOKPYT MMEHM.

NcnbiTaHne MoBa B TOM, 4TO Apy3bs npepdsaratot
€My MHOI crnocob mmMeHoBaHUA. Ero mnocrtacHas
npupoaa Ao/PKHa Oblna 6bl NpUOGPECTM HOBbIE
O3Havamwluue, cnepoBaTenbHoO, HoBOE
pacnonoxeHue. MMa cybbekTa npeanonaraer
CMEHY MO3ULMKN, HOBYIO TOYKY oTcyeTa. CybbekT
KOHCTUTYMPYETCS TOYKOM 3pEeHUsl, a He ToukKa
3peHusa cybbektoMm [1, 33]. M3 — 3TO LEHTp
naeHTupuKaumu. Bmecte C UMEHEM
BbICTPAMBAETCA W MNEepCnekTUBa OTHOLWEHUN C
Jlorocom boxbnMm. Tenepb  OH LOIKEH
MaeHTUGULUMPOBaTb Cebs Kak «/OB-TPeLUHUK» UK
«MoB-oTcTynHUK». OpHako bor B mepBoi rnaBe
KHUrM WMoBa roBOpuT caTaHe: «ob6bpaTtun nun Tbl
BHMMaHWe TBoe Ha paba Moero Noea? N6o HeT
TAKOro, Kak OH Ha 3eMJe: Ye/I0BEK HEMOPOYHbIN,
60ro60s3HEHHbIN, CNpPaBea/IMBbIN U YAANAOLLNINCS

or 3na» (Mos. 1:18). CMeHa WMeHOBaHUA
(pacnonoykeHus) o3Havana 6ol 419 loBa He TONbKO
npeacratb nepep, Borom 4e/I0BEKOM,

«obMaHbIBaOWMM bora», HO W npusHaTb bora
«0OMaHLLUMKOM». BOo3MOXHO, MloB nmoHMMan, 4to
O3Hayvalollee «rpeLlHUK» B TOM CMbIC/e, KOTOPbI
npeanararoT eMy Apy3bs, €CTb HE COCTOSIHME FPexa,
a cocTosiHMe 3na. [lepeMeHa pacnosioXXeHus B
Nnosbzy MMEHOBaHMS cebs rpelHNKoOM eCcTb
OBUXXEHME B CTOPOHY 3/100bITUS.

B KOHTeKcTe nepcrnekTuBbl 060XeHus ums Pab
Boxkuin npeacraBnset cobo HEKOe HavyalbHOE U B
TO XXe BpeMs KOHeyHoe uMs cybbekTa. Mms Pab
BoXXnin eCTb aHTMHOMMS: 3TO N CaMOe OpAMHAPHOe
M caMoe CUHrynsipHoe (eMHWYHOEe) MOHATUE B
OJIHOM JinLEe. ITO UMS COBCTBEHHOE, MMS BOT 3TOrO

WHAMBMAYaNbHOTO BO BCEM €ro  MoJiHOTe
eJNHMYHOCTM CcybbeKkTa, «obbl4HOro»  paba
boxkbero. B 1O e BpemMa 3T0 uM4,

npeacTaBasioLLee OT UMEHM eMHUYHOIO CyObeKTa
BCHO YesIOBEYEeCKyr npupogy nepepq, Jlorocom
BoxkbuM. C MecTa ob6peTeHUss MMEHU YEe/TI0BEKOM
HaYMHaeTCcs NyTb 060XKeHUS.

PestomMupyem.

1) NMoHATUE THOMUYECKOW BOJIM AAaET BO3MOXKHOCTb
roBOpUTL o] CrnocobHOCTH MHAMBUAYYMA
npuaaBatb CBOEN MPUPOAHON 3HEpPrunm Te Wan
MHble TPOMOCbl, TO €CTb MPUHMMATb peLleHns o
BblOOpe HanpaB/ieHMss K gobpy wau 31y. ITO



Theosis emerges as the universal horizon of human
existence. In this sense, the hypothesis of deificati-
on and its fundamental coordinates may be validly
applied when considering the tasks of psychothera-
peutic healing as one of the conditions for the path
to salvation.
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NO3BOJIIET paccMaTpMBaTb KOHLLENT 060XEHUS KaK
JOorMaTMyeckme KoopAauHaTbl  Aas  3TUYECKUX
BOMPOCOB, CTOAWMX NePEeS, HEOBEKOM.

2) Jloroc BoXXui, KOTOPbIN B KaXKAOM YesIoBEKe,
HEeM36eXHO MPUCYTCTBYET B PELLUEHUM BOMPOCOB,
CTOALMX TNepen, YEeNOBEKOM Ha MyTu  €ero
CaMOOCYLIECTBNIEHMS U uUclUeneHus. KoHuenuus
000XKeHUA [aeT NepcrnekTUBy M HanpaBieHue
npeo6pasoBaHMs 06pa3a 6bITUS YesloBeKa (cMeHa
TPOMoca CyLWEeCcTBOBaHUA MpUPoApbl), a TaKxKe
HanpaBiAeHMe WU3MeHeHUs1 cnocoba obpalleHus
yesoBeka CO cBoen cBobodon (B cCMbicne
UCLENEHNS - cnaceHus).

3) O6o)keHWe OKa3bliBaeTCcs O6LMM FOPU3OHTOM
CYLLLECTBOBaHMS 4YenoBeka. B 3toM cMbicne
rmnotesa 060XeHMs U ee OCHOBHble KOOpPAUHATbI
MOryT MMEeTb MEeCTO MNpM pPacCMOTPEHUM 3ajad
NcMXoTepPaneBTUYECKOTO UCLLE/IEHUS YENIOBEKA KaK
OJIHOrO U3 YCJIOBUI €ro MyTU K CMaceHMIo.
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Elena Strigo is to be commended for her discussion of St. Maximus the
Confessor’s theology of the will, which uses the distinction between natu-
ral and gnomic wills and the doctrine of theosis to introduce an ethical and
ontological teleology to the psychoanalytic project. While | appreciate St-
rigo’s arguments, | think we diverge significantly on the role and value of
choice in the journey toward deification (theosis).

The Maximan Framework: Natural and Gnomic Wills

St. Maximus posits two modes of the human will. The natural will is an
inherent faculty of human nature, acting as a perpetual, intrinsic move-
ment toward God. It is this uncorrupted, pre-lapsarian capacity that allows
a person to act naturally according to the Divine Logos. The gnomic will is
not an inherent faculty but a personal, individual mode (topos) of willing,
involving deliberation, hesitation, and, crucially, choice. A consequence of
our fallen state, this will is often divided against itself. The natural will aims
at God; the gnomic will chooses how and if to pursue that aim.

Points of Convergence: The Fragmented Will

Both Strigo and | agree that the current state of human existence is funda-
mentally damaged. In my reading of St. Maximus, that this damage is due
to reason intruding between the will and God, leading to a hesitant and
painful existence. The gnomic will’s choice between well-being (eu einai)
and ill-being (kakoeinai) reflects our profound alienation from the natural
will’s true purpose. The gnomic will is preoccupied with a flawed, self-cen-
tered identification—an idealized self-image—which is the root of prelest
(self-delusion) in our spiritual life and neurosis in our psychological life.
Theosis, or complete resolution of this internal conflict, is a divine gift only
realized fully eschatologically, where the will functions as a "single energy"
shared by God and the saints.

The Crux of Disagreement: The Value of Choice

Our primary divergence concerns the ethical value of choice. For Strigo,
choice is an essential and vital ethical act; the conscious, free exercise of
choice effecting a real, substantive change in one's mode of being. Deifica-
tion is a process of active ethical resolution. Conversely, | would argue that
the ability to make gnomic choices is, for Maximus, a symptom of free-
dom's absence and a reflection of our fallen state. The act of making gno-
mic choices reflects our attachment not to the Good Who is God but to
our limited ideas about the Good. True spiritual progress is rooted in the
sacraments and requires renouncing the choosing self of the gnomic will
through ascetical struggle in favor of the total, unreserved created attach-
ment to the Infinite that defines the natural will.
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This difference in valuation leads to distinct psychological applications. St-
rigo uses the figure of Job's ethical "trial" to illustrate freedom, focusing
on his refusal to choose a false identification. This refusal confirms his ori-
ginal orientation and fidelity to the Logos (natural will). What Job must re-
sist is his own, gnomic will. In psychological language, the gnomic will
brings not freedom, but a life of neurotic compulsion in which the person
is not a free agent making choices but is driven by an internalized, ideali-
zed self-image and a drive for artificial safety.

| concur with the author that the ultimate goal of human life is renunciati-
on of the internally fragmented, self-obsessed gnomic will in favor of com-
munion with God. Where Strigo sees the path defined by the active exer-
cise of ethical choices, | think it is more theologically precise to say that
transformation requires we renounce the gnomic will in favor of the natu-
ral will. This act of repentance is not a matter of making better choices, but
gradually coming to live more in the harmony with God that is the natural
will.

Reconciliation Not Integration

This is why | think spirituality and psychology should pursue reconciliation
over integration. Pastoral and clinical practitioners must move beyond the
self-determining impulse that characterizes the gnomic mode of our re-
spective professions—beholden as they both often are to the fanciful
world of idealized self-images—and toward the reality of God and the
neighbor. This process is inherently painful because it requires the surren-
der of the self that the gnomic will has spent a lifetime constructing.

Ultimately, the "problem" of the will is the central drama of human life.
The gnomic will is the mechanism by which we isolate ourselves in a world
of our own making, disconnected from the sacrament of creation. Healing,
or theosis, is the process of shedding this gnomic mode and returning to
the natural will, where the human person is no longer a hesitant, wande-
ring creature, but one fully attached to the only Reality capable of provi-
ding true rest. Through this reconciliation, the fragmented, "gnomic" sel-
ves of spirituality and psychotherapy are surrendered, allowing the person
to exist as they were truly intended: in union with the Eternal and Unchan-

ging.
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Fathers’ effects on their children’s behavior and personality:
Research and a summary of findings

This paper summarizes the positive effects of a fa-
thers presence for his children’s personality deve-
lopment and on the negative effects of father ab-
sence. It identifies a few basic early studies but con-
centrates on recent findings including recent re-
search from Asia, Africa and South America. The
positive effects of a father’s presence include child-
ren’s having better mental health and higher acade-
mic performance, and the mother’s having better
morale. Father-present children also show better
social development, better impulse control, and
have better economic outcomes. The negative con-

sequences of father absence include much criminal
behavior and violence, drug use, and psychological
disorders. The paper then summarizes the basic
positive father contributions. These are: the father
is the primary source of self-control; he is an im-
portant source of gender identity—especially for
boys—and is a source of individuation and social
identity; he also is the major parent for passing on
religious faith. The paper then turns to the issue of
how this understanding of the father might be gi-
ven more social awareness. It mentions the already
existing programs for enhancing the father’s role
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and provides many references to these programs.
Social forces hostile to fathers, and to men in gene-
ral, must be recognized and overcome. Finally, it is
suggested that a better understanding of a masculi-
ne self is needed. This masculine self should be un-
derstood as having a complementary relation to
the female self. Mothers often sacrifice for their
children and fathers should also see their highest
purpose is having the courage to sacrifice for
others, especially for the family.

Despite much research over many decades, it is still
the case that many people today do not grasp and
appreciate the importance of fathers for their child-
ren. The goal o these pages is to present some basic
early United States research followed by recent evi-
dence from the US and from Asia, South America
and Africa. At the end of this paper, we will present
basic, major father effects and note behind these
effects and note reasons for resistance to recogni-
zing their importance. Relevant Biblical references
to father effects are given in an Appendix.

Introduction to General Findings

Although much of the research is recent, clear fin-
dings on fathers’ impact on their offspring are
available as far back as 1950, by Glueck and Glueck.
Likewise, Peterson, et al. (1959) reported that the
attitudes of fathers were just as influential to child-
ren as the attitudes of mothers. Other early papers
Stinnett (1964) and Walters and Stinnett (1971)
wrote that the research showed that the father’s
influence on his children seemed to be as import-
ant as the mother’s at least after the early years.
The work of Parish provided further early evidence
for a father’s positive contribution to his children’s
personality and behavior. See Parish (1980), Parish
& Copeland (1980), Parish & Kappes (1980), and Pa-
rish & Taylor (1979).

A more recent review of father effects on their
children with much evidence for father importance
is Cabrera & Tamis-LeMonda (2013). Putnick et al.
(2015) show the importance of both mother and fa-
ther acceptance or rejection in nine very different
countries: China, Colombia, Italy, Jordan, Kenya,
the Philippines, Sweden, Thailand, and the United
States.

Here are other early general early findings. In a sys-
tematic cross-cultural comparative study of 101 so-
cieties around the world Rohner (1975) found that
children everywhere—across a full range of social
and economic systems—tend to be accepted by
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mothers to a greater degree in households where
fathers are present on a day-to-day basis than in
households where the fathers are less present
(Rohner and Veneziano, 2001, p.387). In addition,
Rohner’s research showed that the more important
fathers are as socializing agents in the family the
greater the warmth children receive from all the
major caregivers in that society (p. 388). These fin-
dings were upheld in later studies of 186 different
societies: Rohner (1986), Rohner & Rohner (1982).

More recent studies support these general fin-
dings. For example, studies often report that father
presence reduces maternal distress (Coley &
Schindler, 2008) and increases the supportiveness
of the mother with her children (Chikovore, Makus-
ha & Richter, 2013) and also helps reduce her pos-
sible pre- and postpartum depression: Fields, et al.
(2023), Zhang, Ma & Li (2023). For the protective
role of fathers in response to maternal adversity
see Fields, rt al., 2023.

Specific Positive Effects of Father Presence

The following pages note a large number of recent
specific positive father effects including 1. better
happiness and emotional life, 2. better cognitive
and academic achievement, 3. better social deve-
lopment and resilience, 4. freedom from mother’s
over-emotional involvement, 5. good sexual identi-
ty and impulse control, 6. less bullying and better
peer relationships.

In homes with adolescent mothers, consistent fa-
ther contact was associated with better socio-emo-
tional and academic functioning at 8 and 10 years
of age. Children with greater levels of father con-
tact had fewer behavioral problems, more acade-
mic motivation, and higher academic performance,
particularly with higher scores on reading achieve-
ment. For research supporting the preceding
effects, see a review by Allen & Daly (2007); and
studies by Chikovore, Makusha & Richte (2013);
Howard, et al., (2006). For adolescents in foster
care, resilience was positively associated with ac-
ceptance by the father: Davidson-Arad & Naaro-
Bitton (2015). For general resilience coming from
fathers see Feldman (2023). A typical example of
the positive effects of father involvement on emoti-
onal well-being comes from a study in Botswana,
Africa by Kesebonye & Amone-P’Olak (2021).
Caberea, Shannon & Tamis-Lemonda (2007) also
show positive father effects on cognitive abilities



and emotional well-being. Contributions of fathers
to the child’s executive functions include positive
effects on children’s language development are re-
ported by Pancsofar, Vernon-Feagans & Family Life
Project Investigators (2010), and by Ataman-De-
vrim, Nixon & Quigley (2023). This positive contri-
bution to executive functioning was also found by
Chou, et al. (2023). Pougnet, et al. (2011) found
that for both boys and girls, father’s positive paren-
tal control predicted higher performance 1Q and fe-
wer internalizing problems over a period of six
years.

Father’s positive effect on student achievement is
reported by McBride, Schoppe-Sullivan & Ho
(2005) and by Roopnarine, et al., (2006). Kim (2018)
identifies the importance of the father for child aca-
demic achievement in ways that are different from
the mother.

The association between father involvement and
happiness was equally strong for both sons and
daughters (Flouri & Buchanan, 2003a). The same
authors also found that father involvement at child
age seven protected against psychological malad-
justment in adolescents from non-intact families,
and that father involvement at child age 16 protec-
ted against adult psychological distress in women:
Flouri & Buchanan (2003b); Flouri, (2005); Ali, Khal-
que, & Rohner (2015). Father involvement reduced
both depressive symptoms due to maternal rejecti-
on and the effects of bullying in his children: Papa-
daki & Geovaziolias (2015), Teel, et al. (2016). Ho-
wever, it is not surprising if the father relationship
is negative his protection against depression no
longer shows up: Demidenko, Manion & Lee
(2015). Secure attachment with the father has
been shown to significantly reduce anxiety in their
adolescent children (Vetterly, et al., 2024); and gre-
ater father and greater mother attachment were
each separately associated with lower depression
in their children: Xu, et al. (2023). A child’s secure
attachment to the father makes a unique contribu-
tion to a child’s self-esteem. Pinto, et al. (2015).
Fathers contribute also to subjective well-being in
their children as they transit to adulthood: Se-
mesiova, Raczova, & Babincak (2024). Eggebeen
(2008) also reports the father’s contribution to
child well-being. A child’s secure attachment to the
father makes a unique contribution to a child’s self-
esteem. Pinto, et al. (2015).

When fathers are positively engaged in their child-
ren’s lives, the children are more likely to excel soci-
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ally, emotionally, and academically: Adamsons &
Johnson (2013), Baker, Kainz & Reynolds (2018),
Downer, et al., (2008). This effect is particularly
strong among children who are disadvantaged, in-
cluding those in low-income communities and sub-
par educational systems (Mathwasa & Okeke,
2016).

Many researchers have found that the father
makes major contributions to a child’s social deve-
lopment. See the meta-analysis by Deneault, Ham-
mond & Madigan (2023). Fathers also contribute to
a child’s individual identity. Examples include Cath,
et al. (1989), Hetherington (1980), Ross (1984), Ca-
bello, Spencer-Contreras & Carcamo (2023).

The father helps the child separate psychologically
from the mother and to individuate as a distinct
person. (See Walper and Gerhard, 2001, on over
400 German youth.) For development of social
skills (Feldman, et al., 2023). And for good peer re-
lationships children are also supported by father-
child interaction: Cui, et al., (2023), Jin, et al.
(2023). They write, the “fathers positive parenting
attitudes (emotional warmth and understanding or
interference protection) can improve children’s
peer communication and social adaptability” (quo-
te from abstract). Not surprisingly, they add that
father negative attitudes can hinder these abilities.
In a related study it was found that a high level of
father presence was especially positive for the de-
velopment of cognitive empathy, affective empa-
thy, and sympathy in Chinese adolescents (Ying, Li
& Tan, 2021).

The father teaches the child, especially boys, to
control impulses and to learn and respond to the
laws and rules of the society. The father also contri-
butes significantly to the sexual socialization of his
children. (Grossman, et al., 2024). Kubicka, et al.,
(2024) show that the father also helps children re-
duce their sense of body shame,

The father serves also as a buffer for the mother’s
attention and emotions (both affection and anger)
that might otherwise be too heavily focused on the
child. Thus, the father offers the child another refe-
rence point and a haven and helps the mother to
avoid over emotionalizing her relationships with
her children. For example, fathers have been found
to help develop emotional regulation in their child-
ren. See Islamiah, et al., (2023).

For young children, the father also commonly facili-
tates intellectual and cognitive development, along
with as noted, behavioral control (e.g. Duncan, et



al.,1994). Supporting these findings is evidence
that fatherless children more frequently drop out
of school: McNeal, (1995), Sandefur, McLanahan &
Wojtkiewicz (1992). The father has a reliable positi-
ve effect on increasing his children’s academic
performance: Alfaro, Umana-Taylor & Bamaca
(2006), Howard, et al., (2006). Even expressive lan-
guage can be enhanced by father involvement in
young children: Ataman-Devrin, Nixon & Guigley
(2023).

In a study done in the Peoples Republic of China by
Chen, et al. (2000) researchers, using sixth grade
students, found that the degree of father’s warmth,
but not mother’s warmth, was associated with less
disruptive aggression toward peers. Also, father’s
warmth was positively associated with the child’s
academic performance and social competence. A
review of some of the positive effects of father in-
volvement, including different effects on boys and
girls, is found in Sarkadi, et al. (2008). A more re-
cent meta-analysis of father involvement and aca-
demic achievement highlighting positive father
effects is by Jeynes (2015).

Many studies have now shown that a warm and
loving father is a major contributor to a son’s mas-
culine identity. Curiously, this finding was depen-
dent on paternal warmth and was independent of
the father’s own masculinity (Lamb, 1997, Rohner
and Veneziano, 2001).

It's the father’s acceptance or warmth/love toward
the child that is the crucial factor not his mere pre-
sence. Other studies showing the positive effects of
a father’s love and/or presence include Amato & Ri-
vera (1999), Coley (2003), Khaleque and Rohner
(2002), Kim, Cain and McCubbin (2006), Veneziano
(2003), Rohner (2004). A study by Khaleque, Roh-
ner and Laukkala (2008), using Finnish subjects in
an on-going relationship, found that psychological
adjustment was positively related to remembrance
of father’s acceptance for both men and women
(maternal acceptance was not thus related).

The kind of findings noted above are summarized in
a quote from the abstract of Henry, Julion, Bounds
& Sumo (2020): “Positive father involvement is cri-
tical to the healthy social. emotional, and academic
outcomes of children at all stages of development.”
A meta-analysis by Jeynes (2016) summarizes in his
abstract much of the above as follows: a positive
“association between fathering and the outcome
variables held across social measurements, psycho-
logical indicators, and academic achievement. This
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relationship also held for both boys and girls and
across age groups.”

There are also well documented books supporting
the above findings that include Gray & Anderson
(2010); Raeburn (2014).

Specific Negative Effects of Father Absence

a. Criminal behavior

Early Studies. Probably the single most widely and
indeed now massively documented finding is the
importance of fathers in preventing criminal and
anti-social behavior in their sons. Even 75 years
ago this finding was well documented by two Har-
vard University researchers, Glueck and Glueck
(1950), who published a scale that predicted juve-
nile delinquency in boys with an accuracy seldom
found in social science. Their scale, used by them
and by others in subsequent studies, contains five
dimensions, all evaluations of family life. These are:
father’s affection for the boy, father’s discipline of
the boy, mother’s affection for the boy, mother’s
supervision of the boy, and overall cohesiveness of
the family. Low scores on these dimensions, especi-
ally on all five, reliably predicted youthful criminali-
ty. If the father is not present in the family a low
score is obviously inevitable on the first two dimen-
sions, father’s affection and father’s discipline and
very likely on the last one, cohesiveness of the fa-
mily. In addition, the mother’s capacity to supervi-
se is commonly greatly reduced by father absence;
and finally, research cited below has found that
even a mother’s affection for her children is often
lower when the father is absent.

Another important early study done in England by
Wilson (1980) made this clear. Wilson examined
boys growing up in both inner city and suburban
areas. Juvenile delinquency was tested against pa-
rental strictness, social handicap (inner city vs. sub-
urban) and parental criminality (parental arrest re-
cord). Parental strictness was measured by such
factors as whether a child was required to be home
by a certain time, and whether his mother could
find him when he was not at home. Wilson found
that the delinquency rate in lax families was over
seven times greater than that in strict families! The
delinquency rate in socially handicapped families
and those with a parent with a criminal record was
markedly less, being only about two times as high
as the comparison group. Wilson concluded: “su-
pervision is the most important single factor in
determining juvenile delinquency” (p. 230). Many



social scientists have commented that supervision,
especially of boys, is difficult for single mothers sin-
ce they often have little time for supervision and
since children see their fathers as more powerful
and threatening Hetherington (1979), Phares
(1997). 1t is reported that siblings fight with each
other more in female-headed households than do
children raised in the traditional two parent house-
hold (Laurson, 1995).

Young men who see their parents’ divorce—and
their father leave—during their teen years are
especially likely to engage in criminal behavior: Jen-
kins (1995), Mednick, Baker and Carothers (1990).
The growth of female delinquency has also been
linked to father absent homes: Heimer (1996), Ran-
takallio, Myloman and Koiranen (1995). Snell and
Morton (1994) have also reported that 42% of a
very large sample of women in prison grew up in a
single-mother household.

Recent studies: There are many recent reports that
show the link between fatherlessness and criminal
behavior. Some examples based primarily on US
subjects include: Barrett, Katslyannis & Zhang
(2010), Cobb-Clark & Tekin (2011), Gove and
Crutchfield (1982), Figueira-McDonough (1993),
Harper and McLanahan (2004), Marquis (1992),
Landers, Mitchell & Coates (2015), Matsueda and
Heimer (1987), Phares (1997), Sampson (2011),
Sourander, et al. (2006), Tolan,, Cronwell, & Brass-
well (1986), Yoder, Brisson & Lopez (2016). And Te-
nEyck, Knox & El Sayed (2021) report that the nega-
tive effect of an absent father on later criminal be-
havior sometimes shows up even in late adulthood.
A study by Alleyne-Green, et al., (2015) found in a
sample of American black adolescents that closen-
ess to the father or father-figure reduced dating vi-
olence in males and lowered sexual risk behavior
for females.

e criminality effect of the fatherless is worldwide.
For example, Veneziano (1998) in a cross-cultural
comparative study of 32 societies, representing the
world’s known and adequately described socio-cul-
tural systems, found that the lack of the father’s
presence and warmth predicted young male’s inter-
personal violence. Still other examples include a
study by the German researchers Klosinski and
Bertsch (2001) who investigated 40 cases of juveni-
le arsonists, 39 of whom were male. They especially
noted that these subjects’ family histories were
characterized by “a striking frequency of father ab-
sence” (p. 100). Another European study (Kofler-
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Westergren, Klopf & Mitterauer, 2010, found father
absence strongly linked with delinquency, conduct
disorders and drug use. A study by Lopez, et al.
(2007), using South American subjects aged 11-16,
showed a close association between violent beha-
vior and negative communication with the father.
Supporting these negative behaviors is that lower
moral sensitivity has been found in the children of
American father absence families by Song, Li & Xi-
ang (2024).

There is even some interesting research with ro-
dents that suggests a neuronal basis for the distur-
bing behavior of father deprived animals. K. Braun
and colleagues (Helmeke, et al., 2009) found that a
particular rodent normally raised by both parents
when raised with only the mother present had a
neuronal deficit in the brain. They proposed that
this deficit was a cause of the greater impulsive-
ness and aggressiveness in the father deprived ro-
dents. (See Wang, 2009).

All this aggression reminds us of a well-known re-
port of “teenage” male elephant behavior when
raised without adult males. These young males in
Kruger National Park in South Africa showed abnor-
mally high levels of aggression and ended up killing
many endangered rhinos. The solution was to put
in older bulls that could confront and challenge
them in a fight and thus the younger bulls learned
how to de-escalate their aggressive behavior. In
short, the older bulls taught the younger males
how to control their violence (Delinquent ele-
phants, 2000).

One way to put this criminal behavior in perspecti-
ve, at least for the United States, is to note that 90%
of major and violent crimes are committed by men
(Gilder, 1986, p. 65), and most of these come from
father absent family backgrounds: Beck and Klein
(1988), Chapman (1986), Landers, Mitchell & Coa-
tes (2015). Also, a study has noted that a father’s
incarceration, and thus his absence, is reliably and
positively associated with adolescent delinquency:
Swisher & Shaw-Smith (2015).

In the United States it has often been noted that its
prisons are essentially buildings to house fatherless
young men. It is important to keep in mind that the
US has one of the largest prison populations of any
country in the world, and possibly the largest pro-
portion of its population in prison of any country.
For every country, however, the economic and soci-
al costs of prisoners are enormous. These include
the costs: 1. Of the crime itself; 2. The costs of the



police involved; 3. The costs of the judicial system’s
involvement; 4. The yearly costs of prison housing
of each inmate which we last heard was equal to
the cost of attending a private high school; 5. And
finally the terrible cost of millions of young men
with lost years and a blighted future.

b. Drug use.

Another kind of anti-social behavior reliably linked
to father absence is the use of drugs and substance
abuse.

Early studies and more recent studies. There is a
long history of research showing the link between
single parent (father absent families) and drug use
with US subjects: Prendergast & Schafer (1974),
Barnes (1984), Bekir, et al. (1993), Beman (1995),
Gfellner (1994), Mandara & Murray (2006), Velez
and Ungemack (1994). In a German study, investi-
gators found that alcoholics compared to non-alco-
holics clearly suffered from father deprivation in
their childhood. In some cases, the father was pre-
sent but intolerant and not affectionate (Erhard
and Janig, 2003, p. 113-4). Also relevant here is
Napp-Peters (1995) who identified father absence
with juvenile violence and right-wing radical groups
in German cultures. The Napp-Peters study also lin-
ked daughters of father absent divorced families
with promiscuity and drug use.

c. Mental health, behavior problems and
cognitive deficits

Early studies. Peterson, et al. 1959 found father
attitudes were causally related to mental and emo-
tional problems in their children. Wallerstein, Lewis
& Blakeslee, 2000 found many emotional problems
caused by father absence in their research begin-
ning before 1980.

More recent studies. A wide range of mental and
behavioral problems have been found in children
raised without fathers or with little fathering. Here
are some of the more common results. A review of
the literature by East, Jackson & O’Brien (2006,
East, et al., 2014) clearly identified father absence
as an important and harmful factor to adolescent
well-being and development. Studies by Fitzgerald
& Bocknek (2013), and by Blaze, lacono, & McGue
(2008) report similar findings. Serious mental issu-
es were found in a report of fatherless American
Black children, as reported by Causer (2025).

In another study, based on over 15,000 families,
the authors concluded: “Father absence seems to
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be mainly the cause rather than the outcome of
child problem behaviour in young UK families, and
to boys and girls similarly” (Flouri, Narayanan & Mi-
douhas, 2015; the quote is from the abstract). A Ja-
panese study addressed father absence caused by
the father’s job transfer. The authors, Tanaka and
Nakazawa (2005) found that such separation had
negative effects on the child’s social norms and if
the separation exceeded five years the child’s moti-
vation declined. (For further negative effects of fa-
ther absence on the family see Gobbi, et al., 2015).
A study of over 4000 young men in Finland found
that seeking help at a mental health clinic was asso-
ciated with living alone, having a poor paternal re-
lationship, having no contact with father, and death
of father. See Kaskeala, Sillanmaki, & Sourander
(2015). A report from China by Wang, Qiu & Zhu
(2015) concludes that children with a negative fa-
ther-child relationship display more problem beha-
vior and withdrawn symptoms. Also, father ab-
sence was shown in Chinese boys to increase mali-
cious envy: Su, Xiang & Wang (2024). Also notewor-
thy is that with Chinese children, when the father
was absent, the mother was much more controlling
and the children were more likely to be involved in
bullying or victimization: Wu, et al., (2022). Protec-
tion against being bullied is a contribution of fa-
thers Papadaki & Giovazolias, 2015.

Many additional studies note father absence is as-
sociated with children’s increased emotional pro-
blems, decreased general well-being and increased
behavioral problems: Amato & Rivera (2005), Cuffe,
et al., (2005), Flouri (2005), Formoso, et al., (2007),
McLanahan, Tach & Schneider (2013). For example,
Ramchandani, et al. (2013) report that disengaged
and remote interactions between fathers and their
infants predicts early behavioral problems in child-
ren as young as age one.

Father absence was especially detrimental for
children growing up in households with a high risk
of mental problems, especially depression: Teel, et
al., (2016). Luo, Wang & Gao (2012) report that
subjects who experienced life without fathers had
increased anxiety and lower self-esteem when
compared to other subjects. The already noted
long-term study by Napp-Peters (1995) “led to the
result that children of divorced parents living in a
lone parent or stepfamilies without father-child
contacts had clearly more disorders and problems
than children who had contact with their fathers”



Couple, chalice of joy

(quoted in Erhard and Janig, 2003, p. 97). Culpin, et
al. (2022), report using a large sample of UK young
people that father absence in childhood is strongly
associated with increased depression in childhood,
adolescence and in early adulthood. Boyce, et al.
(2006) found that children experiencing low father
involvement in infancy had greater risk of later
mental health symptoms as indicated by behavi-
oral, autonomic and adrenocortical measures.
Children not living with both biological parents,
usually without the father, have four times the risk
of an affective disorder: Cuffe, et al., (2005).

A study with Syrian children showed that father se-
parated children were highly vulnerable to depres-
sive symptoms and poor self-development: El-
tanamly, et al., (2024). Both boys and girls of father
absent divorced families are more apt to drop out
of school (Napp-Peters, 1995). Indeed, fatherless
children are twice as likely to drop out of school (U.
S. Dept. of Health & Human Services, 1994) and
twice as likely to have to repeat a grade (Nord and
West, 2001). Reuven-Krispin, et al (2021) report
that partial father absence due to divorce leads to
higher psychopathology, maternal overprotection,
but lower maternal care and other negative effects.

d. Economic effects

Early and more recent studies. The economic im-
portance of the father for sons and daughters is un-
derlined in a study by Furstenberg and Hughes
(1995). They report that children who are born to
teenage mothers and who grow up with the biolo-
gical father in the house are almost four times more
likely to find employment as young adults and more
than twice as likely to achieve stable economic sta-
tus. These findings are in comparison to children of
teenage mothers who did not grow up with the bio-
logical father.
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Sons from divorced, mostly father absent families
are much less likely to follow a father’s good econo-
mic example. Specifically, Biblarz and Raftery
(1993), found that “family disruption during child-
hood substantially increases men’s odds of ending
up in the lowest occupational stratum as opposed
to the highest.” Powers (1996) in a similar vein re-
port that boys who grow up in fatherless homes
drift about and have trouble making a commitment
to any kind of work. Children in father-absent ho-
mes are five times more likely to be poor (U.S. Cen-
sus Bureau, 2003).

e. Different effects on boys and girls

Early and more recent studies. Studies have shown
that the detrimental effects of a father’s absence
on sons are often different from those on daugh-
ters. Some of the regularly reported effects of fa-
ther absence on sons are high aggressive behavior
(already noted criminal behavior above), strong
preference for immediate gratification, lack of soci-
al responsibility, intellectual deficits (among them a
lower 1Q), low need achievement, as high delin-
quency potential, tendencies toward homosexuali-
ty and gender role uncertainty, lack of trust in other
males, and low self-esteem: Biller (1971, 1993),
Cortes (1972), Mandara, Murray & Joyner (2011),
Sameroff, et al., (1993), Zucker (1995).

Commonly reported effects of father absence on
girls are early puberty, increased promiscuity and
risky sexual behavior (an increase often interpreted
as a kind of search for the absent father, and a ge-
neral anxiety about self-worth and male evaluati-
on), lack of independence, lowered cognitive capa-
city and lack of impulse control: see Burns (2008),
Del Priore (2014), Del Priore, Schlomer & Ellis
(2017), Ellis, et al. (2003), Ellis, et al., (2012), Gohel,
Diamond & Chambers (1997), Goodyear, Newcomb



& Allison (2000), Haung (2007), Hetherington
(1972), James, et al., (2012), Langley (2011), Metz-
ler, et al., (1994, Ryan (2015); Santelli, et al., (2000),
Gaml-Sorensen, et I., (2021).

Father absence is also a commonly found predictor
of daughter depression and sometimes suicide:
Bretherton (2010), Warren and Tomlinson-Keasy
(1989). The absence of fathers due to divorce ap-
pears to have special long-lasting negative effects,
especially on girls including depression and low
self-esteem: Clifford and Clark (1995), Evans and
Bloom (1997), McCabe (1997), Rogers (1994). Fa-
ther absence is also linked to early menarches and
depression in girls: Culpin, et al., (2015). The ab-
sence of the father has also been found associated
with depression in teenage mothers: Buzi, et al.
(2015), Giurgescu & Templin (2015), Lewin, et al.
(2015). Much of the importance of fathers for their
daughters is well presented in Nielsen (2012, 2014).

f. Physical problems.

More recent studies Jackson, Newsom & Beaver
(2016) report that children whose fathers were ab-
sent at their birth were at greater risk of incurring
various negative developmental diagnoses. Studies
reliably report that when the father is absent his
children have a higher death rate at birth, lower
weight and other serious medical problems: Alio, et
al. (2010), Alio, et al. (2011), and Masho, Chapman
& Ashby (2010). Importantly, father absence is rela-
ted to increased physical maltreatment, physical in-
jury and abuse of children: Afifi, et al. (2015), Or-
ton, et al. (2012), Sedlak & Broadhurst (1996), Sed-
lak, et al. (2010). Children who live apart from their
fathers are 2.61 times more likely to have asthma
than those who live with their father: Harknett
(2005). Stewart and Menning (2005) have noted
that childhood obesity and food insecurity are issu-
es that disproportionately affect children with ab-
sent fathers.

Looking at all the above effects of the absent father,
we can be grateful that sometimes a substitute fa-
ther shows up. In many cases substitutes fill at least
part of the gap; these include grandfathers, uncles,
older brothers and often coaches as well.

Short summaries of basic father effects

Our concern here is not to bring in interpretations
of fatherhood as found in the relatively abstract
theories of Freud, Lacan, Jung and others. (Alt-
hough the recent development of evolutionary
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theory may be less abstract and more concrete. See
Gray, 2010.) We focus on the more concrete re-
search presented here. As an example, we can quo-
te from the developmental psychologist Daniel
Paquette (2004): “Fathers play a particularly im-
portant role in the development of children’s open-
ness to the world. Men seem to tend to excite, sur-
prise and momentarily destabilize children; they
also encourage children to take risks, while at the
same time ensuring the latter’s safety and security,
thus permitting children to learn to be brave in un-
familiar situations, as well as to stand up for them-
selves. But this dynamic can only be effective in the
context of an emotional bond between father and
child; this relationship is termed the father-child
activation relationship, in contrast to the mother-
child attachment relationship aimed at calming and
comforting children in times of stress” (p. 193).

1. Fathers are a primary source of self-control/
self-regulation

In recent decades psychologists have discovered
and researched the concept of self-control, or as it
is often called “self- regulation” or “self-discipline”.
Research has shown that self-control is as import-
ant as IQ in predicting academic performance in
adolescents (e.g., Duckworth & Seligman, 2005),
and that childhood self-control is major predictor
of well-being in later life. The prominent psycholo-
gist Walter Mischel (Mischel, et al, 2010) wrote
that high self-control “Predicted higher SAT scores
and better social, cognitive, and emotional coping
in adolescence”, and also predicted “later outco-
mes in adulthood including higher achievement,
higher sense of self-worth, better able to cope with
stress and less cocaine/crack use particularly in in-
dividuals vulnerable to psychosocial maladjust-
ment” (both p. 253). Other research has shown
that high self-control in childhood is even predicti-
ve of physical health in adulthood (see Moffit, et al,
2010).

Mischel discovered the impact of fatherless fami-
lies on the self-control of children while
researching ethnic stereotypes in Trinidad. Mischel
reported that the most meaningful effect was
found in the difference between children who had
fathers at home and children who did not.

About half of the [African] children living with fa-
ther chose the delayed reward, but none of the
children living in fatherless homes were willing to
wait. Similarly, none of the Indian children living wi-



thout a father were willing to wait: Baumeister &
Tierney (2011), p. 207.

This variable suggests that children who grow up in
a single-parent home, especially with a father who
has abandoned his family, have a predisposition for
poor self-control.

It is important to note that the correlation between
poor self-control and these negative findings was
significantly less in children with fathers who had
not voluntarily abandoned them, that is, fathers
who worked overseas or who had died.

Related research on the development of a child’s
executive function has shown the positive effect of
fathers for both early and middle childhood: Meu-
wissen & Englund (2016), Bronte-Tinkew, Moore &
Carrano (2006) report that in intact families the po-
sitive influence of the father is especially strong at
reducing risky behaviors in male adolescents alt-
hough less so with female adolescents. In a related
study Browning (2007), studying primarily African
American and Hispanic families, found that even
the involvement of non-resident fathers was asso-
ciated with adolescents who had lower levels of de-
linquency, especially among those who showed an
early tendency to such behavior. Fathers have been
found to reduce externalizing problem behavior,
especially in boys in research by Peng, et al. (2022).

2. Fathers are major source of gender identity,
especially for boys

Gender identity refers to the masculine or feminine
identity that each boy or girl needs to form. In ge-
neral boys have more difficulty with gender identity
than girls do. The girl usually has her mother pre-
sent and often other women as well, and they mo-
del for her what it is to be feminine. The boy usually
knows he is different from his mother and sisters
but often he doesn’t know what this means, since
even fathers who are usually present are frequently
absent during the day while at work. Or perhaps
the father travels a lot. Without a steady role mo-
del the boy may find it difficult to know what it
means to be masculine. Therefore, gender identity
tends to be more difficult for boys than girls. (See
Zhang, et al., 2015). A classic text by Zucker (1995),
on Gender Identity Disorder clearly demonstrates
that for GID boys a recurring theme was emotional
or physical absence of the father, whether due to
work, divorce, passivity, or detachment. Zucker, et
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al. (2012) and Singh, Bradley & Zucker (2021) re-
port the same effect many years later. Zucker also
noted that, if present, the father was commonly di-
stant, uninvolved, or critical, and showed little
identification or bonding with the child.

In addition, fathers are very important in giving
daughters an appreciation of their feminine identi-
ty. Early sexual behavior and promiscuity of girls wi-
thout fathers, as noted earlier, is interpreted as a
search for male affirmation which they did not get
at home.

3. Fathers are a basic source for children learning
separation, individuation and achievement, and
social identity

Separation/individuation refers to the need for the
child to separate from its mother and to individua-
te, that is, to develop its own independent perso-
nality with its own individual characteristics. (See
Alderson, 2022.) As one important theoretical ex-
ample, attachment theory makes a distinction bet-
ween what it calls a ‘safe haven’ and a ‘secure ba-
se’. A child returns to a parent as a safe haven when
faced by fear or threat; a secure base is when a
child uses a parent as a base from which to explore
the environment. Both parents are attachment fi-
gures. There is evidence that the mother more
often is the safe haven, and the father more often
the secure base. (See Kerns, et al., 2015).

Girls on average tend to find separation/individua-
tion more difficult than boys. Girls are more likely
to be merged with their mother than boys. Contri-
buting to this fact is that girls are more interperso-
nal than boys--- for example they smile earlier and
more often to others, even as babies, and as child-
ren generally show more interest in people. Boys,
on average, are less interpersonal and show more
interest in objects than in people.

One of the most importance achievements of
adulthood is certainly resilience. A positive father
relationship in childhood has been found as a
strong contributor to adult resilience: Angele
(2024). This need is also noted by Yoon, et al.
(2024) who report: “Findings highlight the import-
ance of positive father-child relationships in buil-
ding social resilience among children who experi-
ence maltreatment. Practitioners working with
youth who are at risk for maltreatment should con-



sider engaging fathers in services to support the
development of strong father-child relationships.”
Gender identity is only part of how fathers help in
the very general problem each child has of finding
his or her social identity. This involves things like:
Who are my people? And especially: Is my father
known and respected? Does my father have an im-
portant job? Does he provide well? Does he know
how to do things—like going camping, or fishing, or
playing baseball, etc. Zueva (2024) emphasizes the
father’s role in the family as helping the child in fin-
ding his or her own social identity,

In summary, the father has a very important contri-
bution to basic developmental tasks. First, he mo-
dels masculinity for the boy. Absent the father or
other father-figure as a genuine example of mascu-
linity, boys have a reliable tendency to fall into a
pattern of effeminacy or an insecure macho mascu-
linity often supported by peers or gangs who re-
place the absent father. Second, a common functi-
on of fathers is to introduce their children to the
world outside the family, for example, to sports or
camping or the business world or politics. Fathers
commonly serve as the major mediator between
the child and the outside world. In doing this they
help both sons and daughters, but they are especi-
ally important in helping daughters separate from
the mother and home environment. Fathers are
important contributors to a child’s involvement in
such outside activities as politics and religion: Hoo-
ghe & Boonen (2015).

4. Fathers are the major parent for the passing on
of religious faith.

There is good evidence that fathers are especially
important in passing on their religious faith to their
children. A recent book has systematically investi-
gated the question on how religion is passed down
across generations: Bengtson (2013). The author
concluded: “But what is really interesting is that,
for religious transmission, having a close bond with
one’s father matters even more than a close relati-
onship with the mother” (p. 76, italics in original).
Examples of other research supporting this link bet-
ween fathers and their children’s religious faith are
Limke and Mayfield (2011) and DuVall (2015). For
a supporting finding in Catholic Europe see Con-
way, Spruyt & Coutino (2023). This effect, of course,
fits with the general contribution that fathers make
as mediators to and as representatives of the outsi-
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de world. Related to this is the evidence of absent
or dysfunctional fathers in the lives of prominent
atheists: Vitz (2013).

Some questions

An important question is why have these well- do-
cumented findings been relatively ignored by our
society? Why has the importance of the father ---a
real elephant in the room—been so regularly
omitted from our general cultural awareness? This
guestion deserves its own detailed lengthy respon-
se, but for now certain politically correct pressures
are the usual suspects. Large numbers of the divor-
ced find it upsetting. Feminists and lesbians are qui-
te opposed to it. Unisex thinkers reject it along with
any unique and important male behaviors. Finally,
some African Americans incorrectly see it as covert
racism. This is not shown by the research since si-
milar father effects are shown by all races. There is
also a tendency of our politically correct social
scientists who study moral behavior and children at
risk to ignore the importance of fathers.

Obviously, people need to be much more aware of
the positive father effects. In many respects the
door to understanding and supporting fathers is al-
ready half open. Therefore, now is the time to open
it completely! We must push aside all restrictions
and come out in full force. Fatherhood along with
motherhood must become our widespread social
goals and ideals.

The above pages give many examples of relevant
reading material, but a look on the internet will
show many videos that also can be used to remedy
our ignorance of fatherhood. A book by Hobson,
2002 is relevant. Further, we suggest using existing
fatherhood programs that seem appropriate to the
particular group being addressed. The programs in-
vite young men, or new fathers, or existing fathers,
often from poor environments to meetings where
the importance of fatherhood is noted along with
examples of what fathers can do to support mo-
thers and their children. The programs are typically
free and may last for several weeks. Good examples
of recent research based on or describing such pro-
grams can be found in the following sources that
are listed in chronological order: Burrus, et al.
(2012), Campbell, et al. (2015), Frank, Keown &
Sanders (2015), Marczak, et al. (2015), Szmagalski
(2015), Henry, et al. (2020), Fagan & Kaufman
(2022), Kohl, et al. (2022), Cowan, Cowan & Gillete
(2022), Gonzalez al. (2023), Kim & Jang (2023), As-
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Like a mother comforts her child (Isaiah 66:13)



hton, et al. (2024), Blackwell (2024), Labuschagne,
Koen & Daniel-Smit (2024), Moura, et al. (2024),
Garnica-Torres, et al. (2024), Brown, et al. (2024),
Wang & Chen (2024), Cederbaum, et al. (2024), Ko-
cayorik (2025).

Such programs can, of course, be modified to be
more in line with the values and goals of the parti-
cular user. Churches, schools and family organizati-
ons should be using and promoting at least some of
them them.

A concluding interpretive response

The preceding father problems raise the issue of
how men themselves might change their under-
standing of masculinity in a way to be open to a po-
sitive father role. Let me suggest what has been cal-
led the “Complementary Model” (See Vitz, 2021,
for a Catholic perspective and Christian Counseling
Today, May 2025, for a similar Protestant perspecti-
ve.) Here, maleness and femaleness are each seen
as important and as positive differences, and as
fundamental to reality and to the nature of each
person. We were created male and female from the
beginning--- and it was good! The reality and im-
portance of sexual differences obviously contrast
with the unisex/androgyny model. In the comple-
mentary model, maleness and femaleness are both
seen as good and of equal dignity and as capable of
cooperating in a mutually supportive and synergi-
stic fashion. (For synergy see Sr.Allen, 2021.) This
mutual valuing of the other sex contrasts markedly
with the macho devaluation of women and with
the recent radical feminist devaluation of men.

For men the complementary model means that in
actual practice their natural masculine gifts of lea-
dership, energy, strength, aggressive intelligence,
confidence, etc. can be acknowledged, expressed
and valued as long as they are put in the service of
others! If, however, men put these qualities in the
service of the self, the macho has reared his ugly
head; if the masculine qualities aren’t even there
the wimpo has resurfaced. But when men put their
abilities in the constructive service of others, neit-
her women, nor children or communities complain.

What does one mean by “in the service of others”?
A good way to understand this is to see that men,
at the highest level, are all called to be fathers. Such
a father-based representation of the mature man is
clearly implied in Erik Erikson’s well-known theory
of the stages of human development in which the
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“generative stage” is identified as the highest form
of mental health for people between the ages of 30
and 65.

Of course, not every man is to be a biological father.
After all, a celibate man has no natural children, but
he is called to be a father, a teacher, a role model, a
mentor to many; Likewise, Mother Theresa of Cal-
cutta was a mother—but with no natural children.
The world has long recognized motherhood as the
highest form of womanhood. One major reason for
this is that mothers show so much self-sacrifice.
They sacrifice much time and convenience and
their children and others observe it. This sacrifice
probably begins with morning sickness and even in-
volves the risk of death in giving birth. Motherhood
not only shows sacrifice, it also shows courage.

In the military, self-sacrifice by men still exists,
and those men who give or risk their life for their
comrades receive the highest honors. It is time for
men to recognize that what makes a man is not the
ability to have a child but the courage to raise one.
Courage, of course, involves sacrifice. Fa-
thers often sacrifice time, money, and career ad-
vancement for their family. There are, as well, de-
aling with the troubles that inevitably come with
each child. A good, helping sacrifice is to sacrifice
time by mentoring. See Galloway, 2025. Fathers are
also protectors of their family, and this often entails
conflict with the outside world and sometimes real
physical risk. As a consequence of such sacrifice, fa-
therhood becomes the highest form of manhood,
the highest form of masculinity.

Appendix

Relevant Scripture: A few Biblical examples of the
sins of fathers

Christians should be already aware of father failure
from the Scriptures. In the Bible there is a real con-
cern with the sins of the fathers and very little with
the sins of the mothers. A rather strange emphasis
in such a patriarchal text. But of course, Scripture
deals with family reality. Mothers are much more
reliably good mothers than men are good fathers.
Even in rare cases of a mother’s failure, ----perhaps
she is psychotic or drug addicted ----such failure is
usually detected early and is corrected by a new
mother, perhaps an aunt or granny. But truly bad
mothering is apt to leave the child deeply depres-
sed, withdrawn, or emotionally incompetent so
that he or she can cause society little trouble. But
good mothering combined with bad or inadequate



fathering can cause a great deal of trouble for the
child and the society.

Most Scriptural references, including these below
refer to a father who is present but dysfunctional.
Usually, he is either weak and indifferent or strong,
harsh, and authoritarian. This failure was usually at
a time when polygamy was common which makes
for a rather different father role than today. For
New Testament Scripture this may not have been
the case.

2 Samuel 11-18 (esp. 12:10-12; 13:1-28 . David’s
adultery and murder precede the rape of Tamar,
the murder of Amnon, the rebellion of Absalom:;
paternal sin is linked to family disintegration.
Genesis 25:28: “Isaac loved Esau... but Rebekah
loved Jacob.”

Divided parental loyalty fuels lifelong sibling rivalry.
Genesis 37:3-4.: Jacob’s favoritism toward Joseph
provokes hatred and violence among brothers. A
classic Biblical critique of unequal paternal affection.
1Kings 1:5: David’s son Adonijah exalts himself, and
the text states: “His father had never displeased
him at any time by asking, ‘Why have you done
thus?’” Explicit indictment of fatherly indulgence.
Judges 2:10. “There arose another generation...
who did not know the Lord.” Implies intergenerati-
onal spiritual failure, especially among fathers
charged with instruction (cf. Deut. 6).

Proverbs 13:24; 19:18; 22:6; 29:15. These assume
that failure to discipline is destructive, not loving.
Malachi 4:5-6 .“He will turn the hearts of fathers to
their children...”

Father-child rupture is presented as a covenantal
crisis requiring prophetic repair

Ephesians 6:4. “Fathers, do not provoke your child-
ren to anger...”

Recognizes paternal behavior as a source of resent-
ment and injury.

Colossians 3:21. “Fathers, do not embitter your
children, or they will become discouraged. Psycho-
logical realism about paternal harshness and emo-
tional withdrawal.

Matthew 23:1-7. While addressed to religious lea-
ders, the critique applies directly to fathers who te-
ach without practicing. Authority without integrity
undermines formation.

Romans 2:21-24. Moral inconsistency among lea-
ders brings dishonor and confusion. Applicable to
paternal leadership within households

It is significant that the sins of the fathers can be
passed on to the third or even seventh generation.
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(Ex 20:5, 34:7, De 5:9, Nu 4:18, Lam: 5:7, Jer 32:18,
Is 14:21).
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The summary of research findings by authors Paul C. Vitz and Quentin Her-
man approach a globally significant topic - the effects of fathers on their
children’s personality and behavior. These summarized findings are wide-
reaching in their global, cross-cultural nature and impact.

For example, for the field of mental health and wellness, the authors dis-
cuss research findings of secure father-attachment, and how that signifi-
cantly reduces anxiety in adolescent children. In addition, secure father-
attachment also positively contributes to a child’s self-esteem. The re-
search summary indicates how a child is more likely to excel socially, aca-
demically, and emotionally when they have a father, who is present and
positively engaged in their lives. Amidst a world surrounded by uncertain-
ty and fear, the research findings illustrate what meaning a safe father-re-
lationship has on the child’s personality formation and development.

In the summarized research, a father’s absence was revealed to affect so-
cio-economic status, self-discipline, and multiple facets of identity deve-
lopment. An absent father was found to result in increased anti-social and
criminal behavior. Situations, where the father may have been present but
the relationship was negative due to aspects such as substance abuse and
violence, negatively affected the children’s behavior and personality deve-
lopment.

Early attachments shape the view of God (Clinton & Straub 2010). God is
also called a father. Therefore, having an absent father is indicated to have
an impact on how an adult child of an absent father perceives God. While
the authors make a brief statement on absent fathers and atheism, that
could have been elaborated more. As stated, the summarized research
suggests that fathers have an important role in passing on religious faith
to children.

In his research on the impact of the fatherless relating to God as Father,
Peter Dobbs (2013) observed how more respondents with an absent fa-
ther, or a father with negative perceptions, tended to view God as less ac-
cepting or nurturing. Having said that, Dobbs observed how overtime, as
the study participants’ faith developed and matured, some came to see
God as the perfect Father which had been absent in their lives.

The summarized research findings pose an important question: what
about children who grow up without a father? How can their personality
development and behavior patterns be increasingly fostered towards
overall health and well-being? Furthermore, how might safe and com-
mitted father-figures play a meaningful role as a guide, coach, mentor, and
a trusted adult? Such a support, according to these findings, would foster
the child’s true dependence on others and help guide them towards their
true north.
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The authors briefly note the role and importance of a substitute father’s
presence. For further research, it would seem to be valuable to compre-
hend the impact of such role and presence in the lives of children who
grew up with an absent father.

This article has several major contributions. First, the research findings are
particularly wide-reaching and significant in their global, cross-cultural na-
ture and impact. Studies presented from several different countries and
cultural traditions indicate similar findings about the impact of absent fa-
thers. Secondly, the summarized research’s focus on the effect of absent
fathers varies widely, including for example aspects of mental health, aca-
demic success, economic status, and behavioral traits. As such, the re-
search findings are both insightful and practical, as well as compelling in
their implications of human life and overall wellness.

Thirdly, this summary raises significant questions about the role and mea-
ning of a father in the life of a child. As indicated by the research summary,
we must become aware of the importance of a father’s active presence in
the child’s life. And, as suggested by the authors, we must have courage to
address such significance.

Finally, the authors discuss the calling for men to be fathers, whether they
are a biological father or not. Based on these findings, such substitute fa-
thers can make a difference of a lifetime for someone, who has grown up
with an absent father.
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A Christian Psychological Perspective with Clinical Reflections from

Trauma Contexts

Personality development has long been conceptua-
lized within psychodynamic, trait-based, and cogni-
tive-behavioral frameworks. While these approa-
ches provide valuable insights into emotional regu-
lation, identity consolidation, and behavioral
patterns, they often lack a theological anthropology
capable of integrating the moral and spiritual di-
mensions of human formation. From a Christian
psychological perspective, personality develop-
ment is not merely the stabilization of traits but the
progressive formation of the self in relational, mo-
ral, and spiritual communion. Grounded in the bib-
lical doctrine of the Imago Dei (image of God), this
article proposes that personality development is a
lifelong process of relational integration, narrative
coherence, and character transformation. Drawing
from attachment theory, interpersonal neurobiolo-
gy, moral injury research, and trauma studies—in-
cluding Post-Traumatic Stress Disorder (PTSD)—the
article examines how trauma disrupts developmen-
tal trajectories and how restoration may occur
through integrated psychological and spiritual pro-
cesses. Three anonymized clinical vignettes from
therapeutic work in Israel illustrate these dynamics.
A four-dimensional model of Christian personality
development is proposed: regulation, relational
attachment, narrative identity, and moral-spiritual
formation. The article argues that Christian Psycho-
logy offers a comprehensive framework for under-
standing personality development in a fragmented
world.
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1. Introduction: Why Personality Development
Requires Christian Psychology

Modern psychology has offered numerous theories
explaining how personality emerges, stabilizes, and
adapts across the lifespan. Trait theory identifies
consistent patterns of behavior. Psychodynamic
theory explores unconscious processes and early
relational influences. Cognitive approaches empha-
size belief systems and schemas. Developmental
psychology traces identity formation across stages.
Yet an essential question often remains implicit: to-
ward what end does personality develop?
Christian Psychology asserts that personality deve-
lopment is teleological —it moves toward a purpo-
se. That purpose is not self-actualization in isolati-
on, but restored communion with God and others.
Personality, in this view, is not morally neutral
structure but directionally oriented formation.

Eric Johnson (2007) argues that psychology is never
anthropologically neutral; it is always grounded in
an implicit vision of the human person. Christian
Psychology makes this vision explicit: the human
being is created, fallen, and redeemable. Therefo-
re, development must be understood within the
larger narrative of creation, fall, redemption, and
restoration.

In clinical practice—particularly in contexts marked
by trauma, war, and moral complexity—the insuffi-
ciency of purely secular developmental models be-
comes evident. Emotional regulation and cognitive
restructuring are necessary but not sufficient.
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Questions of guilt, shame, meaning, forgiveness,
and identity before God inevitably arise.

2. Theological Anthropology and the Structure of
Personality

The doctrine of the Imago Dei (Latin: image of God)
affirms that human beings are created in God’s
image. In Hebrew, b’tzelem Elohim means “in the
image of God” (Spanish: imagen de Dios; English:
image of God). This affirmation establishes three
foundational dimensions of personality:

1. Relationality
2. Moral agency
3. Narrative identity

Human beings are not autonomous self-creators;
they are relationally constituted and morally
accountable.

Rabbinic tradition describes the tension between
yetzer haTov (Hebrew: inclination toward good;
English: inclination toward moral integration) and
yetzer haRa (Hebrew: inclination toward disorde-
red or self-centered drives; English: inclination to-
ward impulsive self-protection). Though rooted in
Jewish thought, these categories illuminate a uni-
versal psychological reality: personality develops
within internal moral tension.

Christian theology similarly recognizes the tension
between flesh and spirit. Personality formation
therefore involves integration, not elimination, of
conflict.

3. Relational Development: Attachment and
Communion

Attachment theory (Bowlby, 1969; Ainsworth,
1978) demonstrates that secure attachment fosters
emotional regulation and exploratory confidence.
Allan Schore and Daniel Siegel have shown that
early relational attunement shapes neurobiological
integration.

From a Christian perspective, attachment reflects
the relational nature of God. Secure bonds are not
merely adaptive; they mirror divine faithfulness.
The child who internalizes consistent love deve-
lops:

Basic trust
Emotional flexibility
Capacity for intimacy
Stable self-worth
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This relational foundation supports moral develop-
ment and spiritual receptivity.

When attachment is insecure or traumatic, perso-
nality may organize around anxiety, avoidance, or
defensive control.

4. Narrative Development and Identity in
Redemptive Context

Narrative identity research (McAdams, 2001)
shows that individuals construct life stories to
maintain coherence. Christian Psychology situates
personal narrative within redemptive history. Iden-
tity is not self-generated fiction but participation in
God'’s larger story.

Healthy development integrates suffering without
allowing it to define ultimate identity. Trauma dis-
rupts narrative coherence, often producing frag-
mentation and identity confusion.

5. Moral Development and Character Formation
Christian personality development includes virtue
formation. Unlike trait models that describe consis-
tency, virtue models emphasize moral growth.
Virtues such as humility, courage, patience, and ju-
stice emerge through repeated relational and spiri-
tual practices. Sanctification, in theological langua-
ge, may be understood psychologically as progres-
sive integration of values and behavior.

Moral development requires:

ecognition of wrongdoing
Capacity for repentance
Reception of forgiveness
Recommitment to responsibility

Without moral integration, personality remains
fragmented.

6. Trauma, PTSD, and Developmental Disruption
Trauma represents a significant interruption in per-
sonality development. PTSD includes symptoms
such as hypervigilance, intrusive memories, avoi-
dance, and emotional numbing. These are not iso-
lated pathologies; they reflect reorganizations of
personality around survival.

Stephen Porges’ polyvagal theory explains how
chronic threat shifts autonomic functioning toward
defense. Daniel Siegel conceptualizes trauma as fai-
lure of integration.

In military contexts, moral injury frequently accom-
panies PTSD. When individuals believe they have



violated deeply held moral convictions, personality
organization may become dominated by shame or
self-condemnation.
Trauma may distort:

e Relational trust

e Narrative coherence
e Moral stability

e piritual confidence

Yet trauma does not erase the Imago Dei. Ontologi-
cal dignity remains.

7. Clinical lllustrations

Case 1: Combat-Related Moral Injury

A young combat veteran presented with chronic
guilt and hyperarousal. His personality had reorga-
nized around self-judgment and threat anticipati-
on. Treatment involved somatic stabilization, trau-
ma processing, moral reflection, and reintegration
of responsibility without self-annihilation. Develop-
ment resumed as his identity shifted from shame-
based coherence to morally integrated agency.

Case 2: Developmental Attachment Trauma

A woman raised in emotional instability developed
anxious attachment and identity fragility. Secure
therapeutic alliance facilitated regulatory stabiliza-
tion and narrative reconstruction. Spiritual langua-
ge, once associated with judgment, became associ-
ated with dignity and grace.

Case 3: Faith Crisis and PTSD

A Christian believer exposed to terrorist violence
experienced both PTSD symptoms and crisis of
faith. Treatment differentiated trauma physiology
from theological interpretation. As regulation im-
proved, faith matured into resilient trust rather
than defensive certainty.

8. A Four-Dimensional Christian Model of

Personality Development

From a Christian psychological perspective, perso-
nality development unfolds across four interrelated
dimensions:
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1. Regulation

Neurobiological integration and emotional flexibility.
2. Relational Attachment

Secure bonds reflecting divine fidelity.

3. Narrative Identity
Coherent autobiographical story situated within re-
demption.

4. Moral-Spiritual Formation

Progressive character transformation.

These dimensions interact dynamically across the
lifespan. Trauma may interrupt but does not nullify
development.

9. Implications for International Christian
Psychology

In a global context marked by fragmentation, vio-
lence, and secular reductionism, Christian Psycho-
logy offers a comprehensive framework integrating
empirical science and theological anthropology.
Personality development is not mere stabilization
of behavior but formation toward communion, vir-
tue, and restored identity.

10. Conclusion

From a Christian psychological perspective, perso-
nality development is a lifelong process of relatio-
nal, narrative, moral, and spiritual formation. PTSD
and trauma may disrupt developmental trajecto-
ries, yet restoration remains possible because hu-
man dignity is grounded in the Imago Dei.
Personality is not a closed system of traits but an
unfolding story oriented toward redemption.
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Eytan’s work belongs to the field of integral personal psychology, which
seeks to combine the principles of the Christian faith with modern neuros-
cience and clinical theories of trauma.

The article proposes a four-dimensional model of personality develop-
ment as a lifelong process of relational integration, narrative coherence,
and moral transformation. Through clinical illustrations, the work high-
lights how trauma (and moral injury) disrupts development, and how
Christian psychology offers a therapeutic framework for restoration
through integrated psychological and spiritual processes. Several authors
(such as Martin F. Echavarria, Enrique Martinez, Joan D. A. Juanola, and
Maria Dolores Barroso) have demonstrated that the Thomistic tradition is
particularly fruitful and well-suited for properly understanding the integral
human being and, consequently, for grasping the implications that an evil
such as trauma has for the human person.

Man is made in the image of God (“Imago Dei”), and can be fully under-
stood only by looking to the ultimate end toward which his life is directed.
What is this end?

St. Thomas teaches that “all human actions are for an end” and that “the
end is the cause of causes”; moreover, “the end is last in execution but first
in intention.”

It is therefore from the ultimate end that every science—and psychology
in particular—should begin its inquiry. As Mercedes Palet rightly points
out, the two fundamental concerns for a psychologist are human nature
and its purpose (Palet M., La familia, educadora del ser humano, pp.
15-16).

These two questions are closely interconnected. Understanding the end
allows for a deeper comprehension of human nature, and vice versa: a de-
eper understanding of human nature makes it easier to discover man’s ul-
timate end.

The Christian vision is, in fact, a teleological one: “The human being is cre-
ated in the image of God, capable of knowing and loving his Creator”
(Gaudium et spes, 12), and, as St. John Paul Il adds, “(...) at the same time
divided within himself.”

People who suffer from complex trauma—arising from war contexts or se-
vere calamities—and who question the meaning of life and suffering can
only be fully understood within a framework of “creation, fall, redempti-
on, and restoration.”
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Personality formation, therefore, involves the integration—not the elimi-
nation—of conflict.

A traumatic event is one that produces in the subject the apprehension of
a future evil of the highest degree, insofar as it threatens life or honor, and
is extremely difficult to resist due to its intensity, rarity, and unpredictabi-
lity (Rojas Saffie, J. P., EMDR Therapy: An Analysis in Light of the Work of
St. Thomas, p. 143).

Eytan’s work on trauma follows in the footsteps of other authors such as
the aforementioned Rojas Saffie, as well as F. de los Bueis Ordoénez, who
produced the first study devoted exclusively to defining psychological
trauma from the perspective of the Common Doctor.

The results presented by Eytan are very encouraging and confirm what has
already emerged from previous studies, namely, the importance of consi-
dering human nature in its entirety if one wishes to support the human
person’s journey toward the fullness of happiness to which he is called:
“the ideal of himself as he ought to be” (Magda Arnold, in Parenti, 2017).
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Self-awareness as a mediating
process between faith and
clinical listening in Chrstian
Psychology

This article proposes to understand self-awareness
as a fundamental mediating process in the mediati-
on between faith and clinical listening of Christian
psychologists. It is argued that, by expanding the
reflective, affective, and ethical capacity of the psy-
chologist over their own subjective participation,
self-awareness favors a clinical presence that is
more integrated, responsible, and open to the
other.

“Do not go outside yourself; return into yourself. In
the inward man dwells truth.” - Augustine, Of True
Religion

What, and from where, does a Christian psycholo-
gist listen when faced with the suffering of a client?

Certainly, it can be said that, like any Psychology
professional, they listen to the narratives of their
clients with the support of theories and techniques
accumulated throughout the formative period of
the Psychology course. When listening to a client, a
psychotherapist must remember the guided rea-
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Autoconsciéncia como processo
mediador entre fé e escuta
clinica do psicologos cristaos

Este artigo propoe compreender a autoconsciéncia
como um processo mediador fundamental na me-
diacao entre fé e escuta clinica de psicélogos
cristdos. Argumenta-se que, ao ampliar a capacida-
de reflexiva, afetiva e ética do psicélogo sobre sua
propria participacao subjetiva, a autoconsciéncia
favorece uma presenca clinica mais integrada, re-
sponsavel e aberta ao outro.

“Nao saias de ti; volta-te para dentro de ti mesmo.
No homem interior habita a verdade.” - Agostinho,
A Verdadeira Religiao

O que, e a partir de onde, escuta um psicélogo cristao
qguando esta diante do sofrimento de um cliente?
Certamente pode-se dizer que, como qualquer pro-
fissional da Psicologia, ele escuta a narrativa de
seus clientes com o apoio de teorias, técnicas acu-
muladas durante todo o periodo formativo do cur-
so de Psicologia. Ao ouvir um cliente, um psicotera-
peuta deve lembrar-se das leituras orientadas de
sua abordagem tedrica, bem como das orientacoes
recebidas em supervisao. De maneira profissional,



dings of their theoretical approach, as well as the
orientations received in supervision. In a professio-
nal manner, a psychotherapist must be identified as
a technician in their field. Not only that, it is also
necessary to remember that they—including the
Christian psychologist—inevitably listen with the
support of their beliefs, values, affects, and structu-
res of meaning that compose their experience (De-
gani-Carneiro, 2018).

The Christian psychologist can be identified as
someone who, beyond their technical and theoreti-
cal training in Psychology, identifies with the Chris-
tian tradition in a significant way, having faith as a
central aspect of their identity as a person. In turn,
this professional seeks to relate psychological prac-
tice in the light of a Christian ethic, which involves
integrating a Christian understanding regarding hu-
man nature, suffering, and mental health (Johnson,
2017).

Although the Christian psychologist can be theore-
tically defined this way, little is known for certain
about how a Christian psychologist manages their
own religious beliefs with those of their clients—
that is, how they organize their therapeutic listen-
ing so as not to incur ethical risks in the profession.
This focus on the Christian psychologist's own refle-
xivity, arising from the psychologist-client encoun-
ter, makes the therapeutic setting a stage for dis-
tinct worldviews that can be a field where the pro-
fessional’s self-awareness is inevitably activated.
This article aims to discuss, from a theoretical-criti-
cal perspective while situating it within the Brazili-
an context, how self-awareness—as a reflective
psychological process that mediates between faith
and therapeutic listening of Christian psychologists,
here used as an illustrative figure and condition of
analysis—assists in ethically oriented professional
practice, based on a previous study (Santos, 2025).
To this end, this article is organized around three
objects of listening: the psychologist-client encoun-
ter, religiosity, and the psychologist's subjectivity
through self-awareness.

LISTENING AND THE THERAPEUTIC ENCOUNTER
PSYCHOTHERAPY IS AN ENCOUNTER OF TWO
PERSONALITIES

Psychotherapy is a modality of work that depends
on the combined encounter of two personalities:
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um psicoterapeuta deve ser identificado como um
técnico de sua area. Nao apenas isso, é preciso
também lembrar-se que ele, inclusive o psicélogo
cristdo, escuta, inevitavelmente, com o apoio de
suas crencas, valores, afetos e estruturas de signifi-
cado que compdem sua experiéncia (Degani-Car-
neiro, 2018).

O psicologo cristao pode ser identificado como al-
guém que além de sua formacao técnica e tedrica
na Psicologia, identifica-se com a tradicao crista de
modo significativo, tendo a fé como um aspecto
central da sua identidade como pessoa. Por sua
vez, este profissional busca relacionar a pratica psi-
coloégica a luz de uma ética crista, o que envolve in-
tegrar um entendimento cristdo acerca da natureza
humana, do sofrimento e da saude mental (John-
son, 2017).

Embora teoricamente possa se definir o psicélogo
cristdo assim, pouco se sabe ao certo sobre como
um psicologo cristdo gerencia suas proprias crencas
religiosas com as de seus clientes, isto é, como or-
ganiza sua escuta clinica para que nao venha a in-
correr em riscos éticos na profissao. Esse foco na
propria reflexividade do psicélogo cristao, a partir
do encontro de psicélogo-cliente, faz do consul-
tério psicolégico um palco de

cosmovisoes distintas que podem ser um campo
onde ativa inevitavelmente a autoconsciéncia do
profissional.

Este artigo visa discutir de uma perspectiva teérico-
critica e situando no contexto brasileiro, como a au-
toconsciéncia, enquanto um processo psicolégico
reflexivo que media a relacao entre a fé e a escuta
clinica de psicélogos cristaos, aqui utilizado como
figura ilustrativa e condicao de andlise, auxilia na
pratica profissional eticamente orientada, a partir
de um estudo prévio (Santos, 2025). Para tanto,
este artigo organiza-se em torno de trés objetos de
escuta: o encontro psicélogo-cliente, a religiosida-
de e a subjetividade do psicologo por meio da auto-
consciéncia.

ESCUTA E ENCONTRO TERAPEUTICO
PSICOTERAPIA E ENCONTRO DE DUAS
PERSONALIDADES

A psicoterapia € uma modalidade de trabalho que
depende do encontro somado de duas personali-
dades, sendo do psicélogo e de seu cliente (Frankl,
2015). Para que esse seja um encontro genuino, é
esperado que haja uma boa quantidade de con-



the psychologist and their client (Frankl, 2015). For
this to be a genuine encounter, it is expected that
there be a good amount of congruence between
both, so that the therapeutic relationship, as the
link that joins trust and bond in psychotherapy, is
secure and based on attitudes that facilitate this re-
lationship, guided by qualified and empathetic lis-
tening (Rogers, 1983).

Clinical psychologists are confronted by an enor-
mous amount of themes and content which, upon
entering the therapeutic setting, can promote an
impact on professional clinical listening. In a psy-
chological session, themes such as sexuality, marri-
age, meaning of life, psychopathologies, and many
other topics require not only technical preparation
but also a capacity to know how to manage these
contents internally.

THEREUTIC LISTENING AND SUBJECTIVITY

To assist in listening to their clients, a psychologist
makes use of a theoretical approach, with concepts
and assumptions about human nature, suffering,
and mental health, organized in the form of a spe-
cific methodology (Johnson & Sandage, 1999). Ba-
sed on this theoretical and methodological struc-
ture, modern psychologists seek to grasp the expe-
rience of suffering of their clients, with the intenti-
on of moving towards a human “telos” or ideal of
maturity, health, and psychological well-being,
qualifying psychotherapy as a work permeated by
values and virtues (Johnson, 2017).

However, this listening does not only involve theo-
retical and technical mastery. The constant pre-
sence of the psychologist's own subjectivity—that
is, their convictions, emotional experiences, perso-
nal beliefs—constantly enters the therapeutic
setting, challenging immediate clinical neutrality.
Some studies have already demonstrated that mo-
dern psychologists inform their work with knowled-
ge that may be outside the domains of science, co-
ming from philosophical, religious, or political con-
victions (Bilgrave & Deluty, 2002), and that their cli-
nical listening may receive interferences from their
personal experiences at some point (Santos, 2025).
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gruéncia entre ambos, de maneira que a relacao te-
rapéutica, enquanto o elo que une confianca e vin-
culo na psicoterapia, seja seguro e baseada em ati-
tudes facilitadoras desta relacao, norteadas por
uma escuta qualificada e empatica (Rogers, 1983).
Psicélogos clinicos sao confrontados por uma enor-
me quantidade de temas e conteldos que, ao se in-
serirem no consultério psicolégico, podem promo-
ver um impacto na escuta clinica profissional. Em
um atendimento psicolégico, temas como sexuali-
dade, casamento, sentido de vida, psicopatologias
e tantos outros temas, exigem nao sé um preparo
técnico, mas também uma capacidade de saber
manejar esses contetdos internamente.

ESCUTA TERAPEUTICA E SUBJETIVIDADE

Para auxiliar na escuta de seus clientes, um psicélo-
go faz uso de uma abordagem teérica, com concei-
tos e pressupostos sobre a natureza humana, o so-
frimento e a salude mental, organizados na forma
de metodologia especifica (Johnson & Sandage,
1999). Com base nessa estrutura tedrica e meto-
dolégica, os psicélogos modernos procuram
apreender a experiéncia de sofrimento de seus cli-
entes, no intuito de mover-se na direcdo de um “te-
los” humano ou ideal de maturidade, satde, bem-
estar psicolégico, qualificando a psicoterapia como
um trabalho permeado de valores e virtudes (John-
son, 2017).

No entanto, essa escuta ndo envolve apenas domi-
nio tedrico e técnico. A presenca constante da
proépria subjetividade do psicélogo, isto &, suas con-
viccoes, afetos, crencas pessoais, constantemente
adentram o setting terapéutico, desafiando a neu-
tralidade clinica imediata. Alguns estudos ja de-
monstraram que psicologos modernos informam
seu trabalho com conhecimentos que podem estar
fora dos dominios da ciéncia, advindo de con-
vicgoes filosoficas e religiosas ou politicas (Bilgrave
& Deluty, 2002), e que sua escuta clinica pode rece-
ber interferéncias de suas experiéncias pessoais
em algum momento (Santos, 2025).

O PSICOLOGO ENTRA NO SETTING COMO PESSOA

Quando inicia um atendimento, um psicélogo nao
entra vazio de religiosidade, espiritualidade e de
experiéncias pessoais no setting terapéutico, mas
precisa gerenciar sua prépria escuta com qualidade
para que possa observar como sua prépria cosmo-



THE PSYCHOLOGIST ENTERS THE SETTING AS A
PERSON

When beginning an appointment, a psychologist
does not enter the therapeutic setting empty of re-
ligiosity, spirituality, and personal experiences, but
needs to manage their own listening with quality so
they can observe how their own worldview impacts
the therapeutic relationship with their client (Frei-
tas, 2014).

The Christian psychologist, as well as psychologists
who are part of any religious orientation, need to
clearly discern the impact of their religious beliefs
on their therapeutic listening and find ways to
make the Christian ethics that surround them assist
in the work to be done. This is because, inside the
office, it is natural and expected that they will need
to deal with moral divergences between themsel-
ves and their client, the risk of ethical imposition,
or even incurring a premature judgment of the con-
tents of their clients' lives.

LISTENING TO RELIGIOSITY IN THE CLINIC
THE PRESENCE OF RELIGIOSITY IN
PSYCHOTHERAPY

Due to these aforementioned tensions, it becomes
particularly relevant to frequently ask about the
place of religiosity in psychological practice. Religi-
osity is understood as a set of faith practices, such
as belief and behavior, that identify the way
someone interacts and manifests their creed in
God or in something considered Sacred (Zangari &
Machado, 2022).

Although in contemporary Psychology, religiosity is
recognized as a significant dimension of the indivi-
dual's constitution and experience, often identified
as a useful resource for psychological treatment,
the relationships between Religion and Psychology
are marked by pulsations and conflicts in the theo-
retical realm, figured in the form of silencing, rejec-
tion, and even the pathologization of religious ex-
periences and beliefs. Because of this, within the
clinic, a “religiosity gap” is perceived in the training
and practical performance of many Psychology pro-
fessionals, with some studies showing that some
psychologist biases regarding the client's religiosity
can influence treatment, mainly because psycholo-
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visdo impacta a relacao terapéutica com seu cliente
(Freitas, 2014). Para o psicélogo cristao, essa pode
ser uma tarefa ainda mais relevante, em face de ha-
ver em si mesmo um conjunto de pressuposicoes
baseadas na fé e espiritualidade crista para com-
preender determinados fendmenos humanos.

O psicdlogo cristao, como também psicologos que
fazem parte de alguma orientacao religiosa, preci-
sam discernir com clareza o impacto de suas
crencas religiosas em sua escuta clinica e encontrar
meios de fazer com que a ética crista que o envolve
Ihe auxilie no trabalho a ser feito. Isso porque den-
tro do consultério, é natural e esperado que precise
lidar com divergéncias morais entre ele e seu clien-
te, risco de imposicdo ética ou até mesmo incorrer
em um julgamento precoce de conteldos da vida
de seus clientes.

ESCUTANDO RELIGIOSIDADE NA CLINICA
A PRESENCA DA RELIGIOSIDADE NA
PSICOTERAPIA

Em razao dessas tensdes mencionadas anterior-
mente, torna-se particularmente relevante pergun-
tar-se com frequéncia o lugar da religiosidade na
pratica psicologica. Entende-se religiosidade como
um conjunto de praticas da fé, como a crenca e o
comportamento, que identificam a maneira de al-
guém interagir e manifestar o credo em Deus ou
em algo que se considere Sagrado (Zangari &
Machado, 2022).

Apesar de na Psicologia contemporanea, a religiosi-
dade ser reconhecida como dimensao significativa
da constituicao e da experiéncia do individuo, fre-
quentemente identificada como recurso Util ao tra-
tamento psicologico, as relacdes entre Religido e
Psicologia sdo marcadas por pulsacoes e conflitos
no ambito tedrico, figuradas na forma de silencia-
mento, rejeicao e até patologizacao das experiénci-
as e crencas religiosas. Por causa disso, no ambito
da clinica percebe-se uma “lacuna de religiosidade”
na formacao e atuacao pratica em muitos profissio-
nais da Psicologia, com alguns estudos mostrando
que alguns vieses dos psicologos sobre a religiosi-
dade do cliente podem influenciar o tratamento,
principalmente em razao dos psicélogos ndo rece-
berem treinamentos adequados sobre como abor-
dar religiosidade na psicoterapia (Freitas, 2014).
Em resposta a isso, alguns estudos sugerem para
melhor aprimoramento e treinamento dos psicélo-
gos na integracao da religiosidade na psicoterapia,



gists do not receive adequate training on how to
approach religiosity in psychotherapy (Freitas,
2014).

In response to this, some studies suggest better im-
provement and training for psychologists in the in-
tegration of religiosity in psychotherapy as an ele-
ment that occupies the diversity of the clinic, with
the intent of guiding psychologists based on multi-
cultural dimensions that encompass religiosity, se-
xuality, race, etc., according to the Multicultural
Guidelines that value context, identity, and inter-
sectionality (American Psychological Association,
2017).

CLINICAL COMPETENCIES IN RELIGIOSITY

In this context, the study by Vieten et al. (2013)
conducted a mapping of the competencies neces-
sary for the integration of religiosity and spirituality
into clinical practice, presenting 16 important com-
petencies that every psychology professional
should know. With the support of empirical valida-
tion with a wide population of psychologists (Vie-
ten et al., 2016), such competencies centrally inclu-
de the attitudes and religious beliefs of psycholo-
gists, which implies being aware of how their own
formation of religious beliefs (or the absence of
them) can influence assumptions about the nature
of psychological processes and various themes
such as marriage, sexual orientation, abortion, sui-
cidal ideation, free will, and personal responsibility
(Vieten et al., 2013).

Not only that, with 50% of the sample being com-
posed of Christian psychologists (Protestants and
Catholics), the study by Vieten et al. (2016) points
out that having a religious faith does not constitute
a clinical competence in itself and that one must
guard against the risk of using faith in a hasty and
poorly oriented manner without proper training.
Therefore, recommendations have been made to
religious psychologists regarding how they ground
their clinical practice, avoiding basing the work in-
tuitively in favor of a scientifically grounded and
ethically monitored psychological practice. In the
case of the Christian professional, they must be
attentive to how their religious belief influences
the treatment, be careful with affiliation biases and
the judgment of clients who do not possess similar
beliefs, and ensure the conscious and proficient
use of evidence-based spiritual resources, utilizing
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como um elemento que ocupa a diversidade da cli-
nica, com intuito de orientar os psicélogos a partir
de dimensodes multiculturais que abrangem religio-
sidade, sexualidade, raca etc, de acordo com as Di-
retrizes Multiculturais que valorizam o contexto, a
identidade e a interseccionalidade (American Psy-
chological Association, 2017).

COMPETENCIAS CLINICAS DE RELIGIOSIDADE

Nesse contexto, o estudo de Vieten et al. (2013) re-
alizou mapeamento das competéncias necessarias
para a integracao da religiosidade e espiritualidade
na pratica clinica, apresentando 16 competéncias
importantes que todo profissional da psicologia
deve conhecer. Com apoio de validacdo empirica
com populacdo ampla de psicélogos (Vieten et al.,
2016), tais competéncias incluem, de maneira cen-
tral, atitudes e crencas religiosas dos psicélogos, o
que implica estar consciente de como sua propria
formacao de crencas religiosas (ou auséncia delas),
pode influenciar em suposicoes acerca da natureza
dos processos psicolégicos e de variados temas
como casamento, orientacdo sexual, aborto,
ideacdo suicida, livre arbitrio e responsabilidade
pessoal (Vieten et al., 2013). Tais questdes rece-
bem mencdes importantes para que se possa, por
sua vez, identificar questdes legais e éticas relacio-
nadas a espiritualidade e/ou religiao que podem
surgir no trabalho com clientes, exigindo continua
avaliacao das pesquisas e estudos sobre religiosida-
de e espiritualidade na psicoterapia.

Nao apenas isso, com 50% da amostra sendo com-
posta por psicélogos cristdos (protestantes e catoli-
cos), o estudo de Vieten et al. (2016) pontua que
ter uma fé religiosa nao configura como competén-
cia clinica por si s6 e, que se deve-se preservar do
risco em utilizar-se da fé de maneira apressada e
pouco orientada sem o devido treinamento. Entre
as recomendacodes inclui-se um apelo a autocons-
ciéncia do psicologo, acompanhada de uma capaci-
dade de monitorar vieses direcionados a clientes
que nao fazem parte de sua orientacao religiosa.
Portanto, recomendacdes tém sido feitas a psicolo-
gos religiosos na forma como embasam a pratica
clinica, evitando fundamentar o trabalho de modo
intuitivo, para uma pratica psicolégica cientifica-
mente fundamentada e eticamente monitorada.
No caso do profisisonal cristdo, deve estar atento a
como sua crenca religiosa influi no tratamento, cui-
dado com os vieses de afiliacdo e o julgamento de



the client's religious dimension as a legitimate the-
rapeutic tool whenever there is manifest mutual
consent between both, without violating the secu-
lar nature of the profession (Vieten et al., 2016).

LISTENING TO RELIGIOSITY IN THE REALITY OF
BRAZIL

BRAZILIAN CONTEXT: INSTITUTIONAL AND
ETHICAL TENSIONS

The discussions presented demonstrate that the in-
tegration of religiosity into the psychologist's clini-
cal practice goes beyond the theoretical or ethical
scope, also reaching dimensions of the psycholo-
gist's subjectivity and the way their own experience
and perceptions of religiosity impact clinical work.
Because of this, the Brazilian context has been mar-
ked by intense debates in the academic community
and the media, where once again the phenomenon
of religiosity occupies the center of interest, with
mentions being made about its epistemological le-
gitimacy (Pereira & Holanda, 2019).

In Brazil, where a significant portion of the popula-
tion has a religious orientation, the scenario sur-
rounding religiosity in psychotherapy remains in
constant tension, conflict, and transformation from
first-level training (undergraduate) to professional
practice, including discussions in the political and
legal spheres related to freedom of expression, se-
cularism, and the limits of psychological practice. In
this context, Christian psychologists frequently oc-
cupy the center of gravity in these discussions,
especially with the bodies that regulate the profes-
sion in the country, with attempts at normalization
in the form of the dissemination of psychotherapy
services.

EXPERIENCES OF RELIGIOSITY IN BRAZILIAN
CLINICAL PRACTICE

As a consequence, different studies have pointed to
tensions experienced by Brazilian psychologists
when religious content emerges in an appoint-
ment. Some research reports that psychologists do
not feel comfortable hearing clients talk about reli-
gious experiences, stating they feel anxiety, con-
cerns, and self-questioning regarding their own
personal religiosity, being crossed by the concern
of maintaining ethical conduct with patients (Luc-
zinski, 2005; Vargas et al., 2026).

Ser um psicélogo religioso no Brasil nao aparece
como uma garantia de competéncia e dominio
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clientes que nao possuem crencas similares, além
do uso consciente e proficiente de recursos espiri-
tuais baseados em evidéncias, utilizando-se da di-
mensao religiosa do cliente como ferramenta te-
rapéutica legitima, sempre que houver consenti-
mento muUtuo manifesto entre ambos, sem ferir a
laicidade da profissdo (Vieten et al., 2016).

ESCUTANDO RELIGIOSIDADE NA REALIDADE
BRASILEIRA

CONTEXTO BRASILEIRO: TENSOES
INSTITUCIONAIS E ETICAS

As discussoes apresentadas demonstram que a in-
tegracdo da religiosidade na pratica clinica do
psicologo ultrapassa o ambito tedrico ou ético, al-
cancando também dimensdes da subjetividade do
psicélogo e 0 modo como sua propria experiéncia e
percepcoes da religiosidade impactam o trabalho
clinico. Por causa disso, o contexto brasileiro tem
sido marcado por intensos debates na comunidade
académica e na midia, onde uma vez mais o fen6-
meno da religiosidade ocupa o centro de interesse,
com mencodes sendo feitas acerca de sua legitimi-
dade epistemoldgica (Pereira & Holanda, 2019).
No Brasil, onde parcela significativa da populacao
possui orientacao religiosa, o cenario em torno da
religiosidade na psicoterapia permanece em con-
stante tensao, conflito e transformacdo desde a
formacdo de primeiro nivel (graduacdo) até a
atuacao profissional, incluindo discussées no ambi-
to politico e juridico relacionados a liberdade de ex-
pressao, laicidade e limites da pratica psicolégica.
Nesse contexto, psicdlogos cristaos frequentemen-
te ocupam o centro de gravidade nestas dis-
cussoes, especialmente

junto aos 6rgaos que regulamentam a profissdo no
pais com tentativas de normatizacao na forma de
divulgacao dos servicos de psicoterapia.

VIVENCIAS DE RELIGIOSIDADE NA PRATICA
CLINICA BRASILEIRA

Como consequéncia, diferentes estudos tém exibi-
do para tensoes vivenciadas por psicélogos brasilei-
ros quando contelidos religiosos emergem no aten-
dimento. Algumas pesquisas relatam que psicélo-
gos nao se sentem confortaveis em ouvir os clien-
tes falarem de experiéncias religiosas, afirmando
sentirem ansiedade, preocupacoes e autoquestio-
namentos quanto a sua propria religiosidade pes-



teorico, ético e reflexivo. O cenario pode ser parti-
cularmente relevante no caso dos psicélogos
cristaos, em virtude dos conflitos vivenciados tanto
no ambiente religioso, onde uma resisténcia a Psi-
cologia aparece, quanto no setting terapéutico jun-
to ao publico em geral, com desafios na com-
preensao dos limites de sua religiosidade pessoal
na pratica clinica, os papéis de psicologo e do lider
religioso e 0o modo como integram sua religiosidade
na pratica clinica (Johnson, 2017).

Being a religious psychologist in Brazil does not ap-
pear as a guarantee of competence and theoretical,
ethical, and reflective mastery. The scenario can be
particularly relevant in the case of Christian psycho-
logists, due to the conflicts experienced both in the
religious environment, where a resistance to Psy-
chology appears, and in the therapeutic setting
with the general public, with challenges in under-
standing the limits of their personal religiosity in
clinical practice, the roles of the psychologist and
the religious leader, and the way they integrate
their religiosity into clinical practice (Johnson,
2017).

When observing more closely the subjective expe-
rience of Brazilian Christian psychologists, studies
indicate the use of religious belief in handling the
religious themes of clients, demonstrating the me-
diating role of the psychologist's religious faith in
appointments. In turn, the entry of themes such as
homosexuality, marriage, and other contents that
mobilize the moral and religious conscience of the
Christian professional can produce discomfort, ten-
sions, and insecurity in clinical management (Dega-
ni-Carneiro, 2018).

These difficulties in the psychologist's practice have
been perceived since student training in Brazil
(Pereira & Holanda, 2019), but also in professional
practice, through the fear of infringing ethical regu-
lations of the professional regulatory body, the Fe-
deral Council of Psychology, which in the reference
of the Psychologist's Code of Ethics, guides not to
induce religious or political convictions in care
(Conselho Federal de Psicologia, 2013). In practice,
Brazilian psychologists appear fearful regarding
how they should conduct or handle religious con-
tent in appointments in an ethical and responsible
manner, lacking the necessary competencies and the
development of training in religiosity in the clinic.
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soal, sendo atravessados pela preocupacdo de
manterem a conduta ética com os pacientes (Luc-
zinski, 2005; Vargas et al., 2026). Com efeito, tem
sido comum que no contexto brasileiro clientes re-
ligiosos venham se queixando de seus psicologos
por ndo sentirem abertura suficiente para falarem
de sua fé religiosa com psicélogos, substituindo
psicologos seculares por psicélogos religiosos mais
alinhados a sua comunidade religiosa (Degani-Car-
neiro, 2018).

Ser um psicélogo religioso no Brasil ndo aparece
como uma garantia de competéncia e dominio
teorico, ético e reflexivo. O cenario pode ser parti-
cularmente relevante no caso de psicélogos
cristdos, em virtude dos conflitos vividos tanto no
ambiente religioso, onde aparece uma resisténcia
da Psicologia, como no setting terapéutico com o
publico em geral, com desafios em compreender os
limites de sua religiosidade pessoal na pratica clini-
ca, os papéis do psicologo e do lider religioso e, o
modo como integram sua religiosidade na pratica
clinica (Johnson, 2017).

Quando observada mais de perto a experiéncia
subjetiva de psicélogos cristaos brasileiros, estudos
indicam para o uso da crenca religiosa na conducao
de temas religiosos dos clientes, demonstrando
para o papel mediador da fé religiosa do psicélogo
nos atendimentos. Por sua vez, a entrada de temas
como a homossexualidade, casamento e outros
contelidos que mobilizam a consciéncia moral e re-
ligiosa do profissional cristao, podem produzir des-
conforto, tensdes e inseguranca na conducao clini-
ca (Degani-Carneiro, 2018).

Essas dificuldades na pratica do psicélogo vém sen-
do percebidas desde a formacao estudantil no Bra-
sil (Pereira & Holanda, 2019), mas também na
atuacao profissional, por meio do receio em infrin-
gir normativas éticas do érgao regulamentador da
profissao, o Conselho Federal de Psicologia, que na
referéncia do Codigo de Etica do Psicélogo, orienta
para nao se induzir conviccoes religiosas ou politi-
cas no atendimento (Conselho Federal de Psicolo-
gia, 2013). Na pratica, os psicologos brasileiros se
apresentam receosos com relacdo a como devem
conduzir ou manejar conteudos religiosos nos aten-
dimentos de maneira ética e responsavel, carecen-
do de competéncias necessarias e no desenvolvi-
mento de treinamento em religiosidade na clinica.
A literatura brasileira tem buscado consolidar o
campo atuacao profissional do psicélogo com reli-
giosidade, procurando compreender a partir da ori-



Brazilian literature has sought to consolidate the
psychologist's field of professional activity with reli-
giosity, seeking to understand it based on religious
orientation, academic training, education, and trai-
ning in religiosity, with the aim of identifying varia-
bles as predictors in the relationship of Brazilian
psychologists with religiosity. The study by Vargas
et al. (2026) is an investment in this direction
through a broad survey of 4,300 Brazilian psycholo-
gists and shows that the factor with the greatest
impact for receiving training in the area of religiosi-
ty among professionals refers to the psychologist's
personal religiosity. Psychologists with some reli-
gious affiliation indicated greater interest in recei-
ving training in the area and expected more favor-
able prognoses regarding religiosity in psychothe-
rapy. In contrast, secular psychologists, without a
religious affiliation, showed less interest in recei-
ving training in the area and expressed greater
skepticism regarding the treatment prognosis with
religious clients and tended to perceive religiosity
as harmful or not very beneficial for mental health.

Given the above, the psychological clinic appears
marked by more complex contours than just theo-
retical or technical mastery in psychological practi-
ce. The clinical listening of the Brazilian Christian
psychologist can be crossed by varied themes in
psychological care that can produce mobilizations
in their internal experience, because of eventual
misalignments between their religious beliefs and
those of their clients (Santos, 2025). Thus, religiosi-
ty appears in many forms in the psychological clinic,
but of special interest has been the need to map
the ways in which these contents cross clinical lis-
tening and visit them subjectively.

LISTENING TO ONESELF

SELF-LISTENING AND THE EXPERIENCE OF
PSYCHOLOGISTS

Although psychologists are continuously attentive
to their clients through the exercise of clinical lis-
tening, their self-referential contents—such as
their religiosity, morality, values, feelings, and mea-
nings—can emerge silently in the clinical experi-
ence. Despite classic recommendations regarding
care with clinical countertransference and reacti-
ons directed at clients, it is still little understood
how psychologists observe and reflect on their own
conscious experience in relation to the appoint-
ments they perform (Santos, 2025).
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entacao religiosa, formacao académica, educacao e
treinamento em religiosidade, com objetivo de
identificar variaveis como preditoras na relacdo dos
psicélogos brasileiros com religiosidade. O estudo
de Vargas et al. (2026) é uma investida neste senti-
do por meio de um levantamento amplo com 4.300
psicologos brasileiros e apresenta que o fator de
maior impacto para receber treinamento na area
da religiosidade entre os profissionais se refere a
religiosidade pessoal do psicélogo. Psicélogos com
alguma afiliacao religiosa indicaram mais interesse
em receber treinamentos na area e acreditavam
em prognosticos mais favoraveis quanto a religiosi-
dade no atendimento; em contrapartida, os
psicologos seculares, sem uma afiliacdo religiosa,
apresentavam menos interesse em receber trein-
amento na area e expressavam maior ceticismo
guanto ao prognoéstico de tratamento com clientes
religiosos e tendiam a perceber a religiosidade
como nociva ou pouco proveitosa para a saude
mental. Esses achados reforcam a hipétese de que
as variaveis pessoais do psicélogo - como sua
histéria religiosa, crencas e conviccoes pessoais -,
podem influenciar a conducao clinica a contetidos
religiosos no atendimento.

Diante do exposto, a clinica psicoldgica aparece
marcada por contornos mais complexos do que
apenas dominio teérico ou técnico na pratica psi-
cologica. A escuta clinica do psicélogo brasileiro
cristdo pode ser atravessada por variados temas no
atendimento psicolégico que podem produzir mo-
bilizacoes em sua experiéncia interna, por causa de
eventuais desalinhamentos entre suas crencas reli-
giosas e as de seus clientes (Santos, 2025). Assim, a
religiosidade comparece de muitas formas na clini-
ca psicolégica, mas de especial interesse vem sen-
do a necessidade de mapear os modos como estes
conteudos atravessam a escuta clinica e o visitam
subjetivamente.

ESCUTANDO A S| MESMO
AUTOESCUTA E EXPERIENCIA DE PSICOLOGOS

Embora os psicologos estejam continuamente
atentos a seus clientes através do exercicio de es-
cuta clinica, seus conteudos autorreferentes, tais
como sua religiosidade, moralidade, valores, senti-
mentos, significados, podem surgir silenciosamen-
te na experiéncia clinica. Apesar de recomen-
dacoes classicas aos cuidados com a contratrans-
feréncia clinica e reacoes dirigidas aos clientes, ain-



Research with psychologists has seen an important
resurgence in the present, with the topic of self-
awareness and conscious experience being an ele-
ment of interest (Williams, 2008). Theoretical mo-
dels have sought to map the internal experience of
psychologists, based on the exploration of their
subjective processes such as thoughts, sensations,
memories, and meanings evoked in the psycholo-
gist-client relationship, which signals a vast net-
work of phenomena, especially when related to the
psychologists' personal religiosity (Castonguay &
Hill, 2017).

While many questions are directed at how psycho-
logists should manage religiosity in the clinic, atten-
tion to the psychologist's internal processes shifts
the discussion to how their subjectivity participates
silently in clinical listening. This turn in the issue de-
scribes the psychologist as an implicated subject
and reorients religiosity from a theoretical object
to an element present in the intersubjective en-
counter with the client, relocating it from descripti-
on to self-conscious implication.

SELF-AWARENESS AND RELIGIOSITY IN THE
PSYCHOLOGICAL CLINIC

The term self-awareness was originally used in Psy-
chology by Duval and Wicklund (1972) through the
Obijective Self-Awareness Theory (OSA), understan-
ding self-awareness as the result of the simple fact
of taking oneself as the object of attention. The de-
finition and concepts received theoretical and me-
thodological advances after their establishment in
Psychology, passing through approaches that pre-
sent self-awareness as a central psychological pro-
cess of the self (Morin, 2004), or as a qualitative in-
ternal state that allows access to a complex pheno-
menology of internal experience such as thoughts,
feelings, and mental images (Nascimento, 2008),
with its empirical documentation being expanded
and reaching less privileged populations such as
the self-awareness of psychologists (Santos, 2025).

An operational definition of psychologists' self-
awareness is understood as the recognition of and
attention to psychologists' thoughts, emotions,
physiological responses, and immediate behaviors
during a psychotherapy session (Williams, 2008), or
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da é pouco compreendido como psicologos obser-
vam e refletem acerca de sua propria experiéncia
consciente em relacdo aos atendimentos que rea-
lizam (Santos, 2025).

As pesquisas com psicdlogos tém recebido um res-
surgimento importante no presente, sendo o topi-
co da autoconsciéncia e experiéncia consciente um
elemento de interesse (Williams, 2008). Os mode-
los tedricos tém buscado mapear a experiéncia in-
terna de psicologos, a partir da exploracao de seus
processos  subjetivos como  pensamentos,
sensacoes, memodrias, significados, evocados na re-
lacdo psicologo-cliente, que sinaliza para o concur-
so de uma rede extensa de fendbmenos, principal-
mente quando relacionado com a religiosidade
pessoal dos psicélogos (Castonguay & Hill, 2017).
Enquanto muitos questionamentos sao dirigidos ao
modo como psicélogos devem manejar a religiosi-
dade na clinica, a atencdo aos processos internos
do psicologo desloca a discussao para o modo
como sua subjetividade participa silenciosamente
da escuta clinica. Essa virada na questao descreve o
psicélogo como um sujeito implicado e reorienta a
religiosidade de objeto tedrico para um elemento
presente no encontro intersubjetivo com o cliente,
realocando-a da descricao a implicacao autocons-
ciente.

AUTOCONSCIENCIA E RELIGIOSIDADE NA CLINICA
PSICOLOGICA

O termo autoconsciéncia foi originalmente uti-
lizado na Psicologia por meio de Duval e Wicklund
(1972), por meio da Teoria da Autoconsciéncia Ob-
jetiva (OSA),

entendendo a autoconsciéncia enquanto resultan-
te do simples fato de tomar a si mesmo como obje-
to da atencao. A definicao e os conceitos recebe-
ram avancos teoricos e metodolégicos apds sua
edificacao na Psicologia, passando por abordagens
gue apresentam a autoconsciéncia como um pro-
cesso psicolégico central do self (Morin, 2004), ou
ainda enquanto um estado interno qualitativo que
permite acessar uma fenomenologia complexa da
experiéncia interna como pensamentos, sentimen-
tos, imagens mentais (Nascimento, 2008), com sua
documentacao empirica sendo expandida e al-
cancando populacoes pouco privilegiadas como é o
caso da autoconsciéncia de psicélogos (Santos,
2025).
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also understood as “a state of awareness of one's
own thoughts, feelings, beliefs, behaviors, and of
knowing how these factors are shaped by import-
ant aspects of each individual's developmental his-
tory” (Pieterse et al., 2013, p. 191).

In clinical practice, the study of self-awareness al-
lows it to be applied as a reflective and guiding pro-
cess for psychological practice, assisting the profes-
sional in a more conscious way to perceive their
“blind spots,” conflicts, and challenges inherent to
clinical work associated with their culture of belon-
ging, religious history, and personal convictions (Pi-
eterse et al., 2013).

In this sense, qualitative studies have investigated
how religious content can emerge in the self-cons-
cious experience of psychologists during clinical
practice, indicating that such content can act as or-
ganizing elements of the psychologist's subjective
experience in the encounter with the client (San-
tos, 2025).

The study by Santos (2025) conducted a qualitative
mapping of the self-conscious experience of psy-
chologists from the northeast region, in Pernambu-
co, Brazil, exploring how religious contents emer-
ging from clinical practice can be incorporated into
the professional's reflective experience. Prelimina-
ry results suggest that psychologists with a Christi-
an identity may experience in an intensified way si-
tuations of value conflicts with their clients, promo-
ting ethical tensions in the professional when the
client's content collides with the psychologist's
values, with anguish arising in response to this that
impacts the clinical experience. In this sense, fin-
dings point out that self-awareness operates as an
intersubjective mediating process between the
psychologist's religious faith and the client's reli-
gious contents, mobilizing different levels of sub-
jective experience from what the study named as
silent internal dialogues, autobiographical memo-
ries related to religion, religious schemas, among
others that will be presented in full in a future study.

The aforementioned study is used here as empirical
support that exemplifies the role of the psycholo-
gist's self-awareness in clinical practice. The discus-
sion gains specific contours with the Christian pro-
fessional, taken here in an illustrative and analytical

64

Uma definicdo operacional da autoconsciéncia de
psicologos é compreendida como o reconhecimen-
to e a atencao dos psicélogos a seus pensamentos,
emocgoes respostas fisiolégicas e comportamentos
imediatos durante uma sessao de psicoterapia
(Williams, 2008), ou ainda compreendida como
“um estado de consciéncia dos proprios pensa-
mentos, sentimentos, crencas, comportamentos, e
de saber como esses fatores sao moldados por
aspectos importantes da histéria de desenvolvi-
mento de cada individuo” (Pieterse et al., 2013, p.
191).

Na pratica clinica, o estudo da autoconsciéncia per-
mite aplicad-la como um processo reflexivo e nor-
teador para a pratica psicologica, auxiliando o pro-
fissional de maneira mais consciente a perceber
seus “pontos cegos”, conflitos e desafios inerentes
ao trabalho clinico associados com sua cultura de
pertenca, historia religiosa e conviccbes pessoais
(Pieterse et al., 2013).

Nesse sentido, estudos qualitativos tém investiga-
do como conteldos religiosos podem emergir na
experiéncia autoconsciente de psicélogos durante
a pratica clinica, indicando que tais contelidos po-
dem atuar como elementos organizadores da expe-
riéncia subjetiva do psicélogo no encontro com o
cliente (Santos, 2025).

O estudo de Santos (2025) realizou um mapeamen-
to qualitativo da experiéncia autoconsciente de
psicologos da regidao nordeste, em Pernambuco,
Brasil, explorando como conteldos religiosos
emergentes da pratica clinica podem ser incorpora-
dos a experiéncia reflexiva do profissional. Resulta-
dos prévios sugerem que psicélogos com identida-
de cristd podem experimentar de forma intensifica-
da situacoes de conflitos de valores com seus clien-
tes, promovendo no profissional tensbées éticas
quando o conteudo do cliente colide com os valo-
res do psicélogo, surgindo em resposta a isso uma
angustia que impacta a experiéncia clinica. Neste
sentido, os achados apontam que a autoconscién-
cia opera como um processo mediador intersubje-
tivo entre a fé religiosa do psicologo e os contetidos
religiosos do cliente, mobilizando diferentes niveis
da experiéncia subjetiva a partir do que o estudo
nomeou como didlogos internos silenciosos,
membdrias autobiograficas relacionadas a religiao,
esquemas de religiosidade, dentre outros que



way as a case of particular reflection between faith
and clinical listening. In the study (Santos, 2025),
self-awareness could be understood in psychologi-
cal functions such as regulatory and intersubjective
dimensions, and the self-apprehension of the psy-
chologist's religious meanings and beliefs in the in-
terface with professional exercise. Based on these
contributions, a brief discussion of these dimensi-
ons as theoretical operators follows to reflect on
the implications of the psychologist's personal reli-
giosity, in the case of the Christian psychologist in
particular, in the organization of clinical listening
and ethical management.

Self-Awareness and Self-Regulation. Self-regulation
emerges as a capacity for monitoring and managing
the psychologist's thoughts and feelings, with the
aim of adjusting internal content through silent dia-
logues with themselves (Santos, 2025). It is obser-
ved in the exploratory results that continuously
monitoring their affective contents in response to
the client's discourse assists in the psychologist's
self-conscious capacity. ldentifying affects helps
the psychologist not to let themselves get lost in
negative emotions and to maintain the focus on the
patient's demand (Santos, 2025).

In the case of the psychologist with a Christian
identity, internal regulation can be understood not
only as a cognitive-affective process but also cros-
sed by implicit moral evaluation, internal tensions
of internalized religious values, and the need to
maintain coherence between faith and clinical
practice. In these cases, self-regulation can assist
the Christian psychologist in observing and monito-
ring moral and spiritual judgments emerging during
clinical practice, favoring a more reflective internal
reception of the contents mobilized by psychothe-
rapy.

Self-Awareness in Intersubjectivity. By taking them-
selves as the object of attention, the psychologist
can identify doubts and self-questioning about
their performance in the therapeutic relationship,
as well as recognize the “blind spots” that appear
silently in the session, such as evaluating their be-
havior with the client. This intersubjective navigati-
on allows observing where the worldviews of the
psychologist and the client meet and in what way
the psychologist may be affected by the alterity of
the other (Santos, 2025).

This tension between worldviews, for the Christian
psychologist, can be particularly represented in the
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serao mais tarde apresentados na integra em estu-
do futuro.

O estudo supracitado é utilizado aqui como suporte
empirico que exemplifica o papel da autoconscién-
cia do psicélogo na pratica clinica. A discussao gan-
ha contornos especificos com o profissional cristao,
tomado aqui de modo ilustrativo e analitico como
caso de particular reflexao entre fé e escuta clinica.
No estudo (Santos, 2025), a autoconsciéncia péde
ser compreendida em funcdes psicologicas tais
como dimensoes regulatorias, intersubjetivas e de
autoapreensao dos significados e crencas religiosas
do psicélogo na interface com o exercicio profissio-
nal. A partir dessas contribuicoes, a seguir se apre-
senta breve discussao dessas dimensdes como
operadores tedricos para refletir em

implicacoes da religiosidade pessoal do psicélogo,
no caso do psicélogo cristao em particular, na orga-
nizacao da escuta clinica e manejo ético.
Autoconsciéncia e Autorregulacdo. A autorregu-
lacGo surge como uma capacidade de monitora-
mento e gerenciamento de pensamentos e senti-
mentos do psicdlogo, com intuito de ajustar o con-
teudo interno por meio de didlogos silenciosos con-
sigo mesmos (Santos, 2025). Observa-se nos resul-
tados exploratdrios que monitorar continuamente
seus conteldos afetivos em resposta ao discurso do
cliente, auxilia na capacidade autoconsciente do
psicdlogo. Identificar os afetos ajuda o psicélogo a
ndo se deixar perder-se em emocbes negativas e
manter o foco na demanda do paciente (Santos,
2025).

No caso do psicologo de identidade crista, a regu-
lacdo interna pode ser compreendida ndo apenas
como um processo cognitivo-afetivo, mas atraves-
sado por avaliacdo moral implicita, tensdes de valo-
res religiosos internalizados e pela necessidade de
manter uma coeréncia entre a fé e a pratica clinica.
Nestes casos, a autorregulacdo pode auxiliar o
psicologo cristdo na observacao e monitoramento
de julgamentos morais e espirituais emergentes
durante a pratica clinica, favorecendo um acolhi-
mento interno mais reflexivo dos contetidos mobi-
lizados pela psicoterapia.

Consciéncia De Si Na Intersubjetividade. Ao tomar a
si mesmo como objeto de atencdo, o psicélogo
pode identificar duvidas e autoquestionamentos
sobre seu desempenho na relacdo terapéutica, bem
como reconhecer os “pontos cegos” que aparecem
silenciosamente no atendimento, tais como avaliar



form of moral and religious divergences on diverse
themes such as sexuality, family, and ethics, acti-
vating adverse reactions in the psychologist, ma-
king self-awareness an important observation re-
source in the self-understanding of the role of per-
sonal religiosity in the therapeutic relationship.
Self-Awareness and Structures of Meaning of Reli-
giosity. The exercise of self-awareness can produce
constant personal and professional learning by un-
veiling aspects of the interior life that would other-
wise remain inaccessible. The self-listening to the
psychologist's personal meaning structures can re-
veal the network of meanings implicated in their
beliefs and religious schemas and how they shape
their interpretation of events and conduct in the
appointment (Santos, 2025).

Understanding whether these religious schemas
are flexible or rigid can especially determine the
quality of the Christian psychologist's reception
and how they react to the demands of their clients.
Not only that, reflecting on this item allows the psy-
chologist to know their presuppositions befo-
rehand when entering psychological care as
someone

neutral regarding religiosity or personal convicti-
ons, but attentive to remaining spiritually cons-
cious and oriented toward responsible clinical prac-
tice.

When considered through the lens of the Christian
psychologist, these axes involved by self-awareness
tend to be modulated by the centrality of religiosity
as a system of meaning, which reinforces its role
not just as personal content, but as a structuring
aspect of the clinical experience. Indeed, the Chris-
tian psychologist can be understood as a condition
of analysis for the effects of self-awareness in the
mediation of clinical listening at the interface of
themes such as morality, faith, and personal ethics.

In this way, the psychologist's self-awareness can
be understood as an operator that mediates sub-
jectivity and clinical practice, allowing the psycho-
logist to recognize their own implication in the pro-
cess of clinical listening (Williams, 2008). In this
framework, religiosity ceases to appear only as a
theoretical variable of the clinic to be observed as
a constitutive dimension of the psychologist's self-
conscious experience, with direct effects on the
way religious values can organize and orient profes-
sional practice (Santos, 2025).
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seu comportamento com o cliente. Essa navegacdo
intersubjetiva permite observar onde as cosmo-
visoes do psicologo e do cliente se encontram e de
que maneira o psicdlogo pode estar sendo afetado
pela alteridade do outro (Santos, 2025).

Essa tensao entre as cosmovisoes, para o psicélogo
cristdo, particularmente pode ser representada na
forma de divergéncias morais e religiosas sobre te-
mas diversos como sexualidade, familia, ética, ati-
vando reacoes adversas no psicélogo, tornando a
autoconsciéncia um recurso de observacao import-
ante na autocompreensao do papel da religiosida-
de pessoal na relacido terapéutica.
Autoconsciéncia e Estruturas de Significado De Reli-
giosidade. O exercicio da autoconsciéncia pode pro-
duzir constante aprendizado pessoal e profissional
ao desvelar aspectos da vida interior que, de outra
forma, permaneceriam inacessiveis. A autoescuta
das estruturas de significado pessoal do psicélogo
pode exibir a rede de significados implicadas nas
suas crencas e esquemas religiosos e como moldam
sua interpretacdo de eventos e condutas no atendi-
mento (Santos, 2025).

Entender se esses esquemas religiosos sao flexiveis
ou rigidos podem determinar especialmente a qua-
lidade do acolhimento do psicélogo cristao e como
ele reage a demandas de seus clientes. Nao apenas
isso, refletir acerca desse item permite ao psicolo-
go conhecer previamente seus pressupostos ao se
inserir no atendimento psicolégico como alguém
neutro de religiosidade ou conviccoes pessoais,
mas atento a manter-se espiritualmente consciente
e orientado em prol de uma pratica clinica re-
sponsavel.

Quando considerados sob a é6tica do psicologo
cristdo, esses eixos envolvidos pela autoconscién-
cia tendem a ser modulados pela centralidade da
religiosidade como sistema de significado, o que re-
forca seu papel ndo apenas como contetdo pes-
soal, mas enquanto aspecto estruturante da expe-
riéncia clinica. Com efeito, o psicologo cristao pode
ser

compreendido como uma condicao de analise dos
efeitos da autoconsciéncia na mediacio da escuta
clinica na interface de temas como moralidade, fé e
ética pessoal.

Dessa forma, a autoconsciéncia do psicélogo pode
ser compreendida como um operador que media
subjetividade e pratica clinica, permitindo ao
psicologo reconhecer sua prépria implicacdo no



CONCLUSION

Given the above, it is understood that the psycholo-
gical clinic constitutes a space structured by alteri-
ty, in which psychologist and client are mutually
constituted in an intersubjective plot crossed by
discourses, values, and modes of meaning. In this
context, clinical listening cannot be reduced to a
neutral technical process but is involved by the par-
ticipation of the psychologist's subjectivity, inclu-
ding their cultural, ethical, and religious references.

Thus, despite the tensions experienced regarding
the legitimacy of the place of the Christian psycho-
logist in the psychological clinic, it is necessary to
reflect that the issue of religious faith and clinical
practice are not organized in terms of an opposition
between the domains of being a psychologist and
being a Christian, but rather in the way religiosity,
when present, can arise in an integrated, reflective,
ethical, and self-conscious way in practice. From
this perspective, the Christian psychologist is not a
case to be silenced or rejected, but dialogued with,
through empirical mentions and discussions that
allow for the understanding of how and where the
clinical listening of the professional takes place.
From this, self-awareness emerges as an operator
that goes beyond the theoretical domain, allowing
for mediation between subjectivity and clinical
practice with responsibility, enabling the psycholo-
gist to recognize and ponder the crossings of their
personal history, their worldview, and the ethical
requirements in professional performance.

Finally, the discussion developed here suggests
new entries and theoretical and empirical invest-
ments that deepen the ways in which the Brazilian
context should reflect on the modes of integration
of religiosity into psychotherapy, but also the place
that religiosity has been occupying in Psychology
training, especially promoting a space where religi-
osity is understood in its complexity, but also as a
co-participatory element of the maturity of profes-
sional self-awareness.
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processo de escuta clinica (Williams, 2008). Nesse
enquadre, a religiosidade deixa de aparecer apenas
como uma variavel tedrica da clinica para ser ob-
servada como dimensao constitutiva da experién-
cia autoconsciente do psicologo, com efeitos dire-
tos na forma como valores religiosos podem orga-
nizar e orientar a pratica profissional (Santos,
2025).

CONSIDERACOES FINAIS

Diante do exposto, compreende-se que a clinica
psicologica constitui um espaco estruturado pela
alteridade, no qual psicologo e cliente se constitu-
em mutuamente em uma trama intersubjetiva
atravessada por discursos, valores e modos de
significacdao. Nesse contexto, a escuta clinica nao
pode ser reduzida a um processo técnico neutro,
mas é envolvida pela participacio da subjetividade
do psicologo, incluindo suas referéncias culturais,
éticas e religiosas.

Dessa forma, apesar das tensdes vividas em torno
da legitimidade do lugar do psicologo cristao na cli-
nica psicolégica, faz-se necessario refletir que a
questdo da fé religiosa e da pratica clinica nao se
organizam em termos de uma oposicdo entre
dominios de ser psicélogo e ser cristdo, mas sim na
forma como a religiosidade, quando presente,
pode surgir de maneira integrada, reflexiva, ética e
autoconsciente na pratica. Nessa perspectiva, o
psicélogo cristdo nao é um caso a ser silenciado ou
rejeitado, mas dialogado, com mencdes empiricas
e discussdes que permitam a compreensao de como
e onde se realiza a escuta clinica do profissional.

A partir disso, a autoconsciéncia surge como um
operador que ultrapassa o dominio tedérico, mas
permite a mediacao entre a subjetividade e pratica
clinica com responsabilidade, permitindo ao
psicologo reconhecer e ponderar os atravessamen-
tos de sua histéria pessoal, sua cosmovisdo e as
exigéncias éticas na atuagao profissional.

Por fim, a discussao aqui desenvolvida sugere para
novas entradas e investidas tedricas e empiricas
que aprofundem os modos como o contexto brasi-
leiro deva refletir sobre os modos de integracdo da
religiosidade na psicoterapia, mas também do lu-
gar que a religiosidade vem ocupando na formacao
da Psicologia, especialmente promovendo espaco
onde a religiosidade seja compreendida em sua
complexidade, mas também como um elemento
coparticipativo da maturidade da autoconsciéncia
profissional.
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The Author writes: ,...clinical listening cannot be reduced to a neutral
technical process but is involved by the participation of the psychologist's
subjectivity, including their cultural, ethical, and religious references”. Yes!
In recent years, the fields of psychotherapy and psychiatry worldwide
have become increasingly interested in the significance of spirituality and
religiosity in clinical practice. “It is absurd to assume that a psychothera-
pist can set aside his or her own values, which may sometimes be expres-
sed explicitly but are always implicitly present in his or her behaviors and
attitudes.” [Evans, Gilbert, 2005:1]. (Kenneth Evans - past president of the
European Association of Integrative Psychotherapy (EAIP) www.euroai-
p.eu , past president of the European Association for Psychotherapy (EAP)
www.europsyche.org .)

Adapting the therapeutic relationship to the patient’s specific characteri-
stics (beyond the diagnosis) increases the effectiveness of psychological
treatment. Effective ways to tailor therapy to a specific individual include,
among other things, taking into account the patient’s religion and spiritu-
ality [Norcross, Lambert, 2018, 308; Norcross, Wampold, 2019].

“Those who train psychotherapists and supervisors should teach students
to recognize and respect the client’s cultural heritage, values, and beliefs
- in a way that strengthens the therapeutic relationship” [Norcross, Lam-
bert, 2019:310].

In 2016 the World Psychiatric Association and the World Health Organiza-
tion issued the ,WPA Position Statement on Spirituality and Religion in
Psychiatry”. Psychiatrists should always be sensitive to and respect pati-
ents’ beliefs and practices in the area of spirituality and religion.

A new practice has emerged of informing people seeking therapy about a
therapist’s worldview. On PsychologyToday.com, information about psy-
chotherapists now includes their religious affiliation. The disclosure of a
psychotherapist's worldview is a new phenomenon in therapy.

Research has shown that psychotherapy that incorporates religion or spi-
rituality (R/S) is just as effective as other types of psychotherapy. Psycho-
therapy tailored to a patient’s R/S resulted in greater improvement in cli-
ents’ psychological and spiritual well-being compared to no treatment and
psychotherapies without R/S. [Captari, Hook, Hoyt, Davis, McElroy-Helt-
zel, Worthington, 2018; Norcross, Wampold, 2019].
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Today, the question is no longer IF but HOW.

A psychotherapist’s self-awareness is important in any approach. Psycho-
therapy is always based on some form of anthropology. However, psycho-
logists and psychotherapists are often unaware of the specific anthropolo-
gical framework they are working within, and in practice they simply rely
on their own beliefs.

A psychotherapist’s internal integration encompasses standard psycholo-
gical knowledge, psychotherapeutic skills, self-awareness, and an under-
standing of healthy spirituality/ religiosity or spirituality disrupted by psy-
chological factors. They should distinguish between healthy beliefs—that
is, those concerning a personal relationship with God—and beliefs distor-
ted by psychological factors, based on rigid patterns and defense mecha-
nisms.

A psychotherapist in training must undergo their own psychotherapy. It
should be emphasized that a psychotherapists are professionally trained
to treat mental disorders. They should be professionals. They should also
be open to the unknown, to the mysteries that arise in the encounter with
the patient. A psychotherapist does not engage in spiritual guidance.

In the context of incorporating the R/S dimension into psychotherapy, it is
worth noting that the focus is not on the patient’s spiritual level. What
matters is the depth of the psychotherapist’s own level.

In therapeutic work based on Christian anthropology, it is essential to be

aware of:

1. One’s own emotions, body, thoughts, beliefs, decisions, as well as
one’s own traumas and possible transference.

2. One’s own beliefs regarding the image of the human person. In Chris-
tian anthropology, the human is a person, possesses freedom and di-
gnity, and is in a relationship with God.

3. God'’s presence in the therapy room.

We can observe the following characteristics of God’s love:

Acceptance of the person.

Expressing acceptance.

Deeply knowing the person.

Understanding the person within the context of his/her entire life story.
And helping the person toward the good.

AR

The profession of a Christian psychotherapists is unique. They use know-
ledge and skills developed by psychotherapy worldwide. This enable them
to develope the ability to deeply know and understand another person.
But they are also open to God’s love for themselves; and, by living and
working in God’s Presence, convey to the patient a love similar to that of
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God. In this way, the psychotherapist themselves grows spiritually, as they
develope their knowledge of God and human being and their love.

A Christian psychotherapist, open to God'’s love, should above all love eve-
ry patient. God is love.
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Personality: How Christians Might
Develop Theirs

Addressing personality development from a Chris-
tian perspective possess a conundrum when star-
ting with a secular word: personality. How should
we attempt to discuss and utilize a secular scienti-
fic construct that we so often use colloquially?
Complicating matters, people understand and utili-
ze the idea of personality differently. For example:
Some blame their personality for struggles. Some
define their personality by large categories (think
Enneagram numbers). Some reject the notion of
labelling their personality at all. This leaves us with
a couple of problems: What does personality mean
for the Christian and how can it be useful?

If we approach the question ‘what is personality?’
from secular scientific psychology, we enter a dis-
cussion of universal ‘traits’, ‘factors’, or ‘styles’ that
attempt to clarify and codify personal constitution.
It is concerning that no unified definition of perso-
nality exists. With theorists disagreeing on the con-
stituent parts of personality, there is a high degree
of complexity around the construct. For example,
The Big 5 approach (that measures openness, con-
scientiousness, extraversion, agreeableness, and
neuroticism) has risen to relative dominance while
at the same time personality is often assessed in
clinical contexts using measures like the MMPI
which isn’t based on personality theory at all (Fe-
her & Vernon, 2021). The MMPI actually measures
codified dimensions of psychopathology while still
being used to discuss personality.

Beyond this, psychologists have complex debates,
such as the degree to which biological traits deter-
mine personality expression (it seems genetics
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plays a significant role). Or whether we should
seek increasing numbers of dimensions to capture
personality diversity or seek more robust typolo-
gies to classify people in larger groups (Caspi et al.,
2005). Tongue-in-cheek, we could say psychology
has a personality problem. Bergner (2020) articula-
tes it well:

“Psychology is a science, and we pride ourselves on
its being such. However, as lamented famously by
Sigmund Koch (1959) many decades ago, we conti-
nue to push forward with this science without
being clear on the nature of its core subject matter
- without articulating such central concepts as
“behavior”, “person”, “self”, or, in the present in-

stance, “personality.” (p. 6)

Christian thinkers might even suggest psychology
has a broader problem. Since psychology is not
bound by any worldview or philosophical system it
remains open to the roaming trends of social and
scientific interest. To avoid the trap of an ever-
changing psychology, Christians can look to scrip-
ture to find stability. As Roberts (2012) articulates,
there is a scriptural psychology containing, “a con-
ception of human nature, a conception of human
dysfunction, a set of procedures for correcting dys-
function, and a positive personality outcome goal:
faith, hope, love, patience, humility, gratitude, love
of neighbor and love of God” (p. 40). Meanwhile,
Christian scholarship still largely joins the secular
ranks without a definition of personality. It is plau-
sible that Christians have yet to consistently define
personality because a Christian psychology drawn
from scripture doesn’t address personality in the
manner of modern western psychological thought.


https://emcapp.ignis.de/17/#p=8

The challenge is many Christians continue to utilize
the idea of personality in colloquial ways, picking
up ideas from cultural uses and narratives. For ex-
ample, I live in the United States of America where
personality is often used as an indicator of why you
may or may not like someone. Or as an indicator of
job-person-environment fit. And personality des-
criptors are increasingly used as self-diagnostic
tools that explain why you live and choose as you
do (see discussions around Disk assessments or the
Enneagram). The benefits of using personality in
this way seem clear. For instance, we have a tool to
ground self-reflection and awareness. Yet, from a
Christian viewpoint pitfalls remain: Personality can
be used to override responsibility, limit one’s wil-
lingness to grow and adapt to new situations or
even be centralized as the point of our develop-
ment.

Considering these challenges, Christians can seek a
scriptural framework (within a Christian psycho-
logy) that allows us to discuss our personal experi-
ences, tendencies and proclivities. This type of
framework will be useful only if it helps stimulate
development and management of self-expression,
and it may end up with an alternative moniker to
personality.

A Christian Perspective on Development

Roberts (2012) states that “Psychologies in general
are human self-understandings... [and can be] in-
tensely practical or even “spiritual” in a broad sense
of the word, shaping a person’s emotions, actions
and relationships” (p. 39). He goes on to point out
that self-help books occupy a huge market because
we long for such self-understanding. We want to be
interpreted so that we can internalize a self-schema
that organizes our lives.

Secular psychology’s attempt at these personality
schemas have left us wanting. Not least as we grasp
for a robust pathway from medical diagnosis to
practical formation. Roberts (2012) words deserve
direct citation here as he illuminates a careful and
clear Christian appreciation for development
amidst the wider human desire for a useful tool to
define, articulate, and support change: “Practical
psychologies are capable of being a basis for cha-
racter, for ongoing personal dispositions toward
self, other people, and the non-human world. But
the nurturing of character has always been the
business of the church, and its business has been
more particularly that of sanctification—the forma-
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tion of a holy character, holy by the church’s own
lights” (p. 39).

The key point is this: Let us (Christians) have our
guiding light (Scripture) illuminate the challenge of
personal formation. Scripture orients this illumina-
tion and formation as an outward project, rather
than a challenge of self-definition. In scripture we
are invited to define ourselves outwardly—in relati-
on to God and his Will. God has a declared intenti-
on for our lives, and our actions are meant to help
us conform to it (e.g., Rom 12:2). Specifically, we
are called to develop over time and to be marked
by (indeed to enact!) the character of Christ (e.g.,
Eph 5:1-2), with the fuller goal of participation in
communities of blessing (e.g., 1 Pet 4:10).

A Christian focus on formation shifts us from a con-
cern about personality, to concern about preparati-
on for participation. Of course, there are many
challenges to our Christian formation that rides
atop our physical maturation. First, formation is in-
fluenced by emerging capacities (like reasoning and
self-control). Second, our formation is forged
amidst the unrelenting pressure of culture and con-
text. Sinful hearts inside, sinful contexts outside. |
agree with Roberts that we do indeed need a prac-
tical psychology assists us in formation that enables
us to participate as God intended!

The Role of Identity

Scripture is replete with calls to Christians that they
‘put on’, ‘take up’, and ‘remember’ who they are,
what they are, and what they are for. The apostles
take up this challenge by teaching, discipling,
serving, and meeting with one another (e.g. Acts
2:42). Then they extend these behaviors to others
and show them how to live in accordance (1 Tim
4:12, Gal 6:1). We also see the epistles address all
manner of sinful insides and sinful outsides (e.g.
Rom 6:1-2, 1 Cor 5), as they attempt to prepare
Christians to demonstrate their faith as a testimony
to their own salvation (Jam 2), and as a witness be-
fore others (Tit 2:7-8). Here is a practical psycho-
logy in action: Understand yourselves in this holistic
way, so that you might desire and express yoursel-
ves accordingly.

Developmental theory has also paid great attention
to identity formation. Interestingly, Erik Erikson (a
prominent theorist) was influenced by deep theo-
logical roots. Gunnoe (2022) explores how Erikson
became steeped in Christian thinking while conti-
nuing his scientific study. She states how Erikson



believed healthy functional identities that were
able to shape choices and behavior are anchored in
a bigger existential identity. He supposed a healthy
functional identity provided a powerful shaping
force precisely becomes is anchored in this deeper
sense of meaning. Like we just saw with the apost-
les—they were functionally assisted in change.
Erikson saw development in stages and suggested
the Identity versus Role Confusion stage is a time of
forming a coherent sense of self where what
someone is (body, temperament, internalized expe-
riences) is aligned to the choices available to them.
In short, identity is the ability to say | am this, in a
world that is like this, and this is how | shall enact
myself in response. These types of declarative iden-
tity statements imply practical motivation and com-
mensurate expressions. When people practice the-
se patterned motivations over time, they become
characterological.

The crux of formation sits in one’s schema - or the
knowledge of self and the world that is internali-
zed. Perhaps we must include ‘applied by’ the Spirit
to our idea of internalizing. Neuroscience helps us
understand how we learn through neurons, but
scripture makes plain that the Spirit is at work to
open hearts and apply truth. (Does this mean the
Spirit work with neurons - a topic for another day!).
What is clear is that a Christian practical psychology
emerges in the New Testament that serves as a ba-
sis for understanding and producing change. The
Christians internalize a new understanding of
themselves (an identity) as they participate with
one another and the Spirit. This psychology is as Ro-
berts (2012) says, “a basis for character, for ongoing
personal dispositions toward self, other people,
and the non-human world” (p. 39). This is a psycho-
logy illuminated by the Spirit where identity leads
to character.

The Role of Character

Galatians 5 provides a prophylactic to any Christian
obsession with personality. The thrust of Paul’s ar-
gument in the chapter urges Christians to live out
their freedom in Christ, which includes the acts of
denying the flesh and living in accord with the Spi-
rit. The chapter does this by listing the works of the
flesh and contrasting them with the fruit of the Spi-
rit. The fruit are the well-known list of character vir-
tues that may be expressed in many forms. It is no-
teworthy that the list is given but its enactment
seems to be Paul’s priority.
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We could argue that a ‘Galatians 5 personality’ is
evidenced by repeated activities that accord with
the Spirit, showing His fruit. The Christian invites
the Spirit, requires Him for partnership in change,
and then shares this change with others through
character rich expressions. In Galatians the Spirit is
understood to be just as active as we are in Christi-
an expressions of turning, putting away, repenting,
putting to death, and loving. For our purposes it is
clear: Personality is not emphasized but identity in
Christ, fruitful character, and action are.

Now, if we returned to secular categories of perso-
nality such as The Big 5, you would likely see
someone measured as open and extraverted ex-
pressing the character and actions of kindness
differently from the analytical and introverted per-
son. Perhaps this is just one example of the de-
lightful diversity God planned. Regardless, neither
personality construction predicts or prohibits an
expression of kindness that signals a maturing be-
liever. However, personality (or trait) vocabulary
may help us capture the differences in how belie-
vers enact their character. It may be that the con-
struct of personality provides us with a rubric
through which we can appreciate and expect diver-
se, character rich, expressions of Christian identity.
This may ultimately grow our humility and compas-
sion for one another.

Here we have come back to the question of perso-
nality in Christian development. Should we seek to
define biblical categories of personality? Would
this help us form identity and character? The apost-
les do not seem concerned with this, but there may
be merit if it helps us appreciate diversity and deve-
lop humility. Repeat patterns of individual expressi-
on could be cataloged or coded using Biblical cate-
gories to develop a Christian personality taxonomy.
| fear this would distract us from joining Paul in a
focus on developing identity and character and re-
turn us to self-focus. Perhaps we are better off hee-
ding Erikson’s insights by helping one another de-
velop a rich and coherent sense of self where what
someone is (body, temperament, internalized ex-
periences) is then discipled into alignment with the
choices available to us in the Spirit. This appears to
align with Paul’s focus in Galatians.

Church and Counseling Contexts

| want to end this discussion by returning to the de-
velopmental thrust of Galatians 5:13-15. Here we
are called to freedom and to love one another. How



can we partner with the Spirit in a formation that
will surely lead to what we colloquially call a new
personality? There is a long Christian tradition prio-
ritizing spiritual formation. Permit me to blurring
the lines between development and spiritual for-
mation, for as we have seen, we participate in ma-
turity with the spirit through our embodied acts.
Brown and Strawn (2012) highlight that “spiritual
formation is about reshaping the whole embodied
person - as in new habits, a different character,
new virtues, and a greater capacity for hospitality,
love and care for others” (p. 109), all of which may
coalesce into new patterns of relating that we
might call personality. This type of formation begins
with new internalized commitments as the Spirit
opens our mind to learn a new identity. However,
we don't just learn through conscious cognitive
processes, we also learn amidst relational and sys-
temic factors that the church can excel in.

First, Christian communities (church, counseling,
and more) can model and invite us into character
forming relationship with Christ. Loosemore (2023)
found the quality of our relationship with God signi-
ficantly correlated to increased humility, gratitude,
and compassion, which leads to increased well-
being. We must emphasize the formative power
not just of life in the Spirit, but relationship to God
by the Spirit. By remaining in God, we bear fruit
(John 15:4), and in drawing close to God He draws
close to us (James 4:8). Let us commune with God
in prayer, corporate worship, and fellowship with
our brothers and sisters. This will enhance our rela-
tionship with the Lord, solidify our sense of identi-
ty, change our character, and impact our actions.
Second, Christian community shapes us through in-
timate contact. We are called to be the body of
Christ that effects change. “For the church to be a
body - that is, a dynamical system that shapes indi-
viduals and has an impact on the surrounding
neighborhood and city - there must be sufficient
guantity and quality of communication and interac-
tion among congregants” (Brown & Strawn, 2012,
p. 125). As we are formed in relationship with God
and our character develops, we are prepared to en-
gage community in a manner “characterized by fle-
xibility, adaptability, and interdependence leading
to a form of cohesion that is neither rigidly enmes-
hed nor passively disengaged.” (Brown & Strawn,
2012, p. 125). Of course, when we are immature in
our relationship with Christ, a more mature com-
munity may be the vehicle that stimulates our de-
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velopment. Formation is bi-directional: Individual
to system; system to individual.

Third, Christian community can be stimulated in
development by leadership that fosters Christian
identity by assisting people to observe their lives
against the bigger cohering story of Christ and His
world (Brown & Strawn, 2012). Whatever our lea-
dership role, it is likely that we can creatively parti-
cipate to help others internalize a coherent story of
themselves as beloved and included in the work of
the Kingdom. Leadership, modeling, mentoring,
and pastoring all stimulate reflection and internali-
zation of identity that leads to motivation and in-
tentionality. This is especially when people have
previously experience themselves as misaligned
from God’s story.

In short, we the church are to live in loving service
of one another. We do that through engaging one
another in expressions of self that reciprocally form
us and work in partnership with the Spirit. What a
relief that we are not called to walk this road alone,
and that development is baked into the Chrisitan
life! When we follow the apostles’ lead and re-
member our calling to put off the flesh, live unto
our freedom, and love one another, the result is
Christians who are naturally moved into develop-
ment. Development of identity, of character, and
ultimately the patterned expressions of self that we
know so well as personality.
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The Value of Possessing and
Developing Hope

Hope, understood as an existential virtue, constitu-
tes a fundamental component of human life and
development. According to the Polish pedagogue
Professor Andrzej de Tchorzewski, hope not only
enhances the quality of contemporary human life,
but also serves as a protective force against despair
and the experience of meaninglessness. It accom-
panies individuals throughout all stages of life-from
childhood to old age-and has a universal character,
independent of religion, origin, or worldview. Wi-
thin the structure of personality, hope manifests
itself as a multidimensional phenomenon groun-
ded primarily in trust and consolation. Trust reflects
an attitude of confidence and reliance, whereas
consolation provides comfort and encouragement,
especially in times of crisis.

Hope accompanies human beings in their pursuit of
goals they perceive as valuable and essential for
existence. It protects them from losing a sense of
meaning and from the disintegration of their inter-
nal axiological order. Its absence may lead to de-
spair and even to destructive decisions. Examples
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Wartos¢ posiadania i rozwijania
nadziei

Nadzieja postrzegana jako cnota egzystencjalna,
stanowi kluczowy komponent ludzkiego zycia i roz-
woju. Wedtug polskiego pedagoga prof. Andrzeja
de Tchorzewskiego, nadzieja nie tylko poprawia ja-
kos¢ zycia wspbiczesnego cztowieka, ale takze
dziata jako sita chronigca przed rozpacza i poczu-
ciem bezsensu. Jest obecna we wszystkich etapach
zycia, od dziecinstwa po staros¢, i ma charakter uni-
wersalny, niezalezny od wyznania, pochodzenia czy
Swiatopogladu.

W strukturze osobowosci cztowieka nadzieja obja-
wia sie jako zjawisko wielowymiarowe, ktérego
podstawowymi filarami sg ufnosé i otucha. Ufnosé
wyraza zawierzenie, za$ otucha daje pocieszenie i
pokrzepienie, szczegdlnie w momentach kryzysu.
Nadzieja towarzyszy cztowiekowi w dazeniu do
spetnienia celéw, ktére uwaza za wartosciowe i nie-
zbedne dla egzystencji. Chroni go przed utrata sen-
su i rozktadem wewnetrznego tadu aksjologicz-
nego. Jej brak prowadzi do rozpaczy i decyzji o cha-
rakterze destrukcyjnym. Przyktady z zycia oséb oca-
latych z Holocaustu, czy rodzin zmagajacych sie z
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drawn from the lives of Holocaust survivors or fami-
lies struggling with children’s addiction demon-
strate that hope can sustain a person even under
extreme circumstances. Moreover, hope fosters
spiritual, intellectual, moral, and social develop-
ment.

Contemporary reality, dominated by technology
and processes of globalization, poses numerous
threats to hope. In a world driven by haste and lac-
king reflection - where consumption and superfi-
ciality often prevail - it becomes increasingly diffi-
cult to discover lasting meaning. Young people
entering adulthood frequently equate hope with
material success, which may result in disappoint-
ment and frustration. In contrast, older adults tend
to anchor their hope in deeper values such as clo-
seness, health, and the meaningfulness of a life
already lived.

Professor de Tchorzewski identified six key ele-
ments in the structure of hope: freedom, expecta-
tion, patience, solitude, sensitivity, and courage.
Genuine hope emerges in a person who is inter-
nally free, capable of patient waiting, unafraid of
solitude, and courageous enough to set ambitious
goals. It represents an active projection of the fu-
ture, grounded in awareness of one’s limitations
and possibilities. Hope enables individuals to con-
front difficulties without denying their existence,
instead granting them meaning.

It is important to distinguish hope from dreams.
Dreams are often transient and may be unrealistic.
Hope, by contrast, presupposes intentionality,
rootedness in values, and a realistic possibility of
fulfillment. It also possesses an axiological dimen-
sion, as it opens individuals to goodness, truth, and
beauty. Hope allows for the search for deeper mea-
ning even in boundary situations such as illness,
loss, or trauma. It constitutes a source of strength
for action and for rebuilding social bonds.

In a pedagogical context, hope is not only an aim of
education but also its method. Educators, teachers,
and pastoral workers should recognize hope as
a formative force shaping young people’s attitudes,
motivating them to overcome difficulties and to
open themselves to values. Within educational pro-
cesses, hope serves as a tool for fostering responsi-
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uzaleznieniem dzieci, pokazuja, ze nadzieja moze
utrzymac cztowieka przy zyciu nawet w ekstremal-
nych warunkach.

Co wiecej, nadzieja sprzyja rozwojowi duchowemu,
intelektualnemu, moralnemu i spotecznemu.
Wspbiczesnos$¢, zdominowana przez technologie i
procesy globalizacji, niesie wiele zagrozen dla nad-
ziei. W Swiecie pedzacym bez refleksji, gdzie trium-
fuje konsumpcja i powierzchownos¢, coraz trudniej
odnalez¢ trwaty sens. Mtodzi ludzie, wchodzacy w
dorostos¢, czesto ulegajg ztudzeniu nadziei utozsa-
mianej z sukcesem materialnym, co moze prowa-
dzi¢ do rozczarowan i frustracji. Z drugiej strony,
seniorzy opierajag swoje nadzieje na wartosciach
gtebokich, takich jak blisko$¢, zdrowie czy sens
przezytego zycia. Profesor Tchorzewski wskazywat
na sze$¢ kluczowych elementéw struktury nadziei:
wolnos$é, oczekiwanie, cierpliwo$é, samotnosé,
wrazliwos$¢ i odwaga. Prawdziwa nadzieja rodzi sie
w cztowieku wolnym wewnetrznie, ktory potrafi
cierpliwie czekaé, nie boi sie samotnosci i ma od-
wage stawiaé sobie wysokie cele. Jest ona formg
aktywnego projektowania przysztosci, oparta na
Swiadomosci wtasnych ograniczen i mozliwosciach.
Nadzieja pomaga mierzy¢ sie z trudnoSciami, nie
zaprzeczajac ich istnieniu, lecz nadajac im sens.

Trzeba odréznia¢ nadzieje od marzen. Te ostatnie
sg nietrwate i bywaja nierealne. Nadzieja natomiast
zaktada celowos$é¢, osadzenie w wartosciach oraz re-
alng mozliwos¢ spetnienia. Posiada takze wymiar
aksjologiczny, gdyz otwiera cztowieka na dobro,
prawde i piekno. Umozliwia poszukiwanie gteb-
szego znaczenia nawet w sytuacjach granicznych,
takich jak choroba, utrata czy trauma. Jest Zrédtem
sity do dziatania i odnawiania wiezi spotecznych.
W kontekscie pedagogicznym, nadzieja stanowi nie
tylko cel wychowania, ale takze jego metode.
Wychowawcy, nauczyciele i duszpasterze powinni
dostrzega¢ w nadziei site formujacg postawy mto-
dych ludzi, motywujaca do przezwyciezania trudno-
$ci i otwierania sie na wartosci. Nadzieja w proce-
sach wychowawczych jest narzedziem budowania
odpowiedzialnosci, wiary w siebie i relacji miedzy-
ludzkich.

Nadzieja nie istnieje w oderwaniu od innych cnét.
Ma zwigzek z wiarg i mitoscig. Bez nich staje sie ilu-
Zja - pustym projektem pozbawionym tresci. Tylko



bility, self-confidence, and interpersonal relation-
ships.

Hope does not exist in isolation from other virtues.
It is closely connected to faith and love. Without
them, it becomes an illusion - a hollow project
devoid of substance. Only in relation to other peo-
ple and to God does hope become an authentic life
stance that gives meaning to everyday existence
and opens a perspective toward the future. In this
understanding, hope appears not as a fleeting
emotion, but as a lasting moral disposition that
supports individuals in remaining true to themse-
Ives, even in a world marked by chaos, uncertainty,
and axiological instability (de Tchorzewski, 2018,
pp. 32-52)."

Reference:

Andrzej Michat de Tchorzewski, Akademia Ignatianum w Kra-
kowie, 2018, "Nadzieja - cnota usprawniajgca jako$¢ zycia
wspotczesnego cztowieka. (Title in English: "Hope - the Virtue
that Improves the Quality of Life of Modern Humans.")

More information: The text of the article is an extended ver-
sion of a paper presented by the author at the open scientific
meeting of the Department of General Pedagogy and Theory
of Education at the Jesuit University Ignatianum in Krakow
and the Department of General and Comparative Pedagogy at
the Pedagogical University of Krakow on May 17, 2018.
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w relacji do drugiego cztowieka i do Boga nadzieja
staje sie autentyczng postawa zyciowa, ktéra nada-
je sens codziennosci i otwiera perspektywe przy-
sztosci. W tym ujeciu nadzieja jawi sie nie jako
chwilowe wzruszenie, ale jako trwata dyspozycja
moralna, ktéra wspiera cztowieka w byciu sobg, na-
wet w Swiecie petnym chaosu, niepewnosci i aksjo-
logicznego rozchwiania. (de Tchorzewski, 2018)”
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Eric L. Johnson (USA) founded the Christian Psychology Institute - chris-
tianpsychologyinstitute.org - a decade ago while serving in Christian hig-
her education. Since retiring from Houston Christian University in May
2024, he has devoted himself to building CPI into a national hub for trai-
ning, scholarship, and certification in Christ-Centered Therapy.

An accomplished author and editor, Eric is widely respected for his work
at the intersection of theology and psychology. He brings over 25 years of
pastoral counseling experience and is a frequent speaker at conferences
and academic events.

Eric is married to Rebekah and cherishes time with their two children and
three grandchildren. In his free time, he enjoys hiking and bike riding.

There is much to appreciate about the model of hope which Ms. Longawa
describes. Defining hope as an “existential virtue,” Longawa signals her
willingness to assume a human-science perspective and interpret hope
within an ethical, axiological, and even a transcendent order, in contrast to
a more reductionist approach that would interpret hope as nothing more
than an organismic expectation or (even worse) a probabilistic prediction,
based on information processing.

Longawa considers hope to be a source of meaning that can sustain
through illness, loss, and trauma; a buffer that can protect from the ills of
modernity - consumerism, materialism, and busyness; and a formative
force in human development and education. Most importantly, she sug-
gests that hope is necessarily linked to faith and love, without which it is
merely a positive illusion. Hope, then, is a distinguishing feature of human
life that contributes to a meaningful, flourishing human life.
Nevertheless, little is said about the specific ground or content of hope. As
it is, hope resembles a humanistic and mildly religious form of optimism.
There could be two reasons for this. Perhaps Longawa desires simply to
write at a general level of description that focuses on features common to
all kinds of hope, in order to promote communication and understanding
between different worldview communities. On the other hand, perhaps
Longawa is writing in the language of “modernese,” which has discourse
rules that prohibit reference to sources of knowledge not universally reco-
gnized. Both reasons are justifiable, depending on the motives. However,
to advance psychological science within the Christian worldview commu-
nity, it is desirable to make reference to all sources of psychological infor-
mation that Christians consider legitimate. A distinctly Christian version of
hope has its ground in divine revelation (2Tim 3:16; including the gift of
the Holy Spirit, Ro 5:5), and significant content has been given regarding
eternal life (Tit 1:2), the manifestation of the children of God (Ro 8:19), the
eternal inheritance of the saints (Eph 1:18), the coming of Christ (Tit 2:13),
and the future glory of God (Ro 5:2). Such specifics are warranted in the
development of a Christian psychology, and they will be increasingly of in-
terest to a truly pluralistic psychological science seeking to become cultu-
rally sensitive to emic psychologies around the world.
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Intrinsic religiosity and
personality maturity:

the mediating role of moral
transcendence

Some individuals conceive and experience faith as
a resource that enables them to obtain comfort,
motivation, security, or social support. In these
cases, religion is used by those who practice it as a
means that facilitates coping with difficulties, regu-
lating emotions, and feeling accompanied within a
community.

In contrast, other individuals live their faith in a far
more internalized manner; not so much as an in-
strument for obtaining specific benefits, but rather
as an end in itself endowed with personal meaning
and moral commitment. This form of religiosity has
been illustrated within the Christian tradition
through verses from a sonnet of disputed author-
ship belonging to Spanish Golden Age poetry: “l am
not moved, my God, to love you by the heaven you
have promised me; nor does the hell so feared
move me to cease offending you.” In this type of ex-
perience, faith tends to become a core conviction
that guides decision-making and provides a frame-
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Religiosidad intrinseca y
madurez de la personalidad:
el papel mediador de la
trascendencia moral

Algunas personas conciben y experimentan la fe
como un recurso que les permite obtener consuelo,
motivacién, seguridad o apoyo social. En estos ca-
sos, la religion es empleada por quienes la profesan
como un medio que facilita afrontar dificultades,
regular emociones y sentirse acompafnado dentro
de una comunidad.

En cambio, otras personas viven la fe de una mane-
ra mucho mas internalizada; no tanto como un in-
strumento para obtener determinados beneficios,
sino como un fin en si mismo dotado de significado
personal y compromiso moral. Esta forma de religi-
osidad ha sido ilustrada en la tradicién cristiana
mediante los versos de un soneto de autoria discu-
tida perteneciente a la poesia del Siglo de Oro es-
panol: “No me mueve, mi Dios para quererte el cie-
lo que me tienes prometido; ni me mueve el infier-
no tan temido para dejar por eso de ofenderte”. En
este tipo de vivencia, la fe tiende a constituirse en
una conviccion nuclear que orienta la toma de deci-
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work of meaning from which individuals interpret
their own life experience.

This difference in the way faith is experienced was
already noted by Gordon Allport (1950) in his stu-
dies on the psychology of religion, where he distin-
guished between mature and immature forms of
religiosity; a distinction he later conceptualized, in
1967, in terms of intrinsic and extrinsic religious
orientation, respectively.

From this perspective, intrinsic religiosity is charac-
terized by a deeper integration of faith into the per-
sonality, such that religious beliefs function as an
organizing principle for values, behavior, and the in-
terpretation of reality, promoting greater cohe-
rence between those beliefs and everyday conduct.
Beliefs do not remain merely at the level of ideas or
formal practices, but instead influence decision-
making, interpersonal relationships, and the man-
ner in which individuals face life’s difficulties. Religi-
on thus ceases to be a mere set of external practi-
ces oriented toward obtaining benefits and instead
becomes an internal structure that provides mea-
ning, purpose, coherence, and psychological stability.

Within the context of intrinsic orientation, religious
morality is experienced not as a set of com-
mandments whose observance entails reward and
whose violation demands punishment, but rather
as an internalized system of values grounded in the
conviction that such values possess a positive, tran-
scendent, and desirable moral meaning beyond
their prescriptive character or the outcomes that
may result from their observance.

This process of internalization, described by Ryan
et al. (1993) in terms of identification, requires mo-
ral transcendence, a concept present in various
theological, philosophical, and legal works, alt-
hough its meaning has not yet been fully standardi-
zed. In the present context, moral transcendence is
understood as the internalization of ethical princip-
les perceived as valuable in themselves and orien-
ted toward a horizon of meaning that transcends
the limits of the individual self, as well as the imme-
diate benefits or consequences of moral action. In
this sense, this process allows behavior to be
guided not by fear or the pursuit of immediate gra-
tification, but by conviction, thereby promoting
higher levels of prosociality, greater emotional sta-
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siones y proporciona un marco de sentido desde el
cual interpretar la propia experiencia vital.

Esta diferencia en la forma de vivir la fe fue senala-
da tempranamente por Gordon Allport (1950) en
sus estudios sobre psicologia de la religién, al dis-
tinguir entre formas maduras e inmaduras de religi-
osidad; distincion que posteriormente, en 1967,
conceptualizé en términos de orientacién religiosa
intrinseca y extrinseca, respectivamente.

Desde este enfoque, la religiosidad intrinseca se ca-
racteriza por una integracion mas profunda de la fe
en la personalidad, de modo que las creencias reli-
giosas actlian como principio organizador de los va-
lores, la conducta y la interpretacion de la realidad,
favoreciendo una mayor coherencia entre dichas
creencias y la conducta cotidiana. Las creencias no
permanecen Unicamente en el plano de las ideas o
de las practicas formales, sino que influyen en la
toma de decisiones, en la forma de relacionarse
con los demas y en la manera de afrontar las dificul-
tades de la vida. La religién deja entonces de ser un
simple conjunto de practicas externas orientadas a
obtener beneficios para convertirse en una estruc-
tura interna que aporta significado, propésito, co-
herencia y estabilidad psicoldgica.

Desde esta perspectiva, en el contexto de la orien-
tacion intrinseca, la moralidad religiosa se experi-
menta no como un conjunto de mandamientos
cuyo cumplimiento conlleva recompensa y cuyo in-
cumplimiento exige castigo, sino como un sistema
de valores interiorizado, sustentado en la convic-
cion de que dichos valores poseen un sentido mo-
ral positivo, trascendente y deseable, mas alla de
su caracter prescriptivo o del resultado que pueda
desprenderse de su cumplimiento.

Este proceso de interiorizacién, descrita por Ryan
et al. (1993) en términos de identificacién, requiere
de la trascendencia moral, un concepto presente
en diversos trabajos teoldgicos, filoséficos y juridi-
cos, aunque su significado no se encuentra todavia
plenamente consensuado. En el contexto presente,
la trascendencia moral se entiende como la inter-
nalizacion de principios éticos percibidos como va-
liosos en si mismos y orientados hacia un horizonte
de significado que trasciende los limites del yo indi-
vidual, asi como los beneficios o las consecuencias
inmediatas de la accion moral. En este sentido, este



bility even when religious expectations are not ful-
filled, and a reduced risk of religious disengage-
ment by anchoring motivation in principles consi-
dered intrinsically valuable and transcendent.

By contrast, when religion is experienced from a
more extrinsic and instrumental orientation, functi-
oning tends to revolve around the attainment of
benefits or the avoidance of perceived threats,
such as divine punishment or the influence of ad-
verse spiritual forces. In such cases, religion tends
to depend more heavily on circumstantial factors
such as emotional states, life events, the social en-
vironment, or the normative pressure exerted by
the group of belonging and religious authority figu-
res. Within this way of experiencing faith, adverse
events tend to be more easily interpreted in terms
of spiritual warfare, abandonment, disapproval, or
divine punishment. This may be associated with
higher levels of religious anxiety, feelings of guilt or
frustration, as well as a greater likelihood of distan-
cing, fluctuation, or abandonment of religious prac-
tice due to the stronger dependence on emotional
and situational factors that characterizes this type
of orientation, which psychological literature gene-
rally considers more immature.

In this sense, the distinction between both forms of
religiosity does not lie in the intensity of religious
belief but rather in the manner in which faith is ar-
ticulated across the cognitive, emotional, and be-
havioral dimensions of personality, reflecting diffe-
rent levels of psychological maturity and autonomy
with respect to emotional and situational factors.

This pattern becomes particularly relevant when
analyzing certain doctrinal frameworks that em-
phasize the attainment of benefits or the avoidance
of undesirable experiences as consequences of ad-
herence to—or failure to comply with—specific re-
ligious prescriptions that do not necessarily have
an explicit foundation in biblical texts. An example
can be observed in contexts where material pro-
sperity, or conversely the emergence of economic
difficulties, illness, or personal setbacks, is attribu-
ted to the degree of fidelity in observing certain re-
ligious practices, such as making specific financial
contributions exceeding ten percent. In such cases,
religious adherence may be motivated primarily by
the expectation of reward or the avoidance of ne-
gative consequences rather than by the internaliza-
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proceso permite que la conducta se oriente no des-
de el temor o la blsqueda de satisfaccién inmedia-
ta, sino desde la conviccién, lo que promueve ma-
yores niveles de prosocialidad, una mayor estabili-
dad emocional incluso cuando las expectativas reli-
giosas no se cumplen y una reduccion del riesgo de
abandono religioso, al anclar la motivacion en prin-
cipios considerados intrinsecamente valiosos y tra-
scendentes.

Por el contrario, cuando la religion se vive desde
una orientacién mas extrinseca e instrumental, su-
ele predominar un funcionamiento centrado en la
obtencién de beneficios o en la evitacién de ame-
nazas percibidas, tales como el castigo divino o la
accién de fuerzas espirituales adversas. En estos
casos, la religién tiende a depender en mayor me-
dida de factores circunstanciales tales como el
estado emocional, los acontecimientos vitales, el
contexto social o la presién normativa ejercida por
el grupo de pertenencia y las figuras de autoridad
religiosa. Desde esta forma de vivir la fe, las experi-
encias adversas tienden a interpretarse con mayor
facilidad en términos de guerra espiritual, desam-
paro, desaprobacion o castigo divino; lo que puede
asociarse con mayores niveles de ansiedad religio-
sa, sentimientos de culpa o frustracién, asi como
con una mayor probabilidad de distanciamiento,
fluctuacién o abandono de la practica religiosa de-
bido a la mayor dependencia de factores emocio-
nales y circunstanciales que caracteriza a este tipo
de orientacién, considerada en la literatura psicolo6-
gica como mas inmadura.

En este sentido, la distincion entre ambas formas
de religiosidad no radica en la intensidad de la
creencia religiosa, sino en el modo en el que la fe se
articula en las dimensiones cognitiva, emocional y
conductual de la personalidad, lo que refleja dife-
rentes niveles de madurez psicolégica y de auto-
nomia frente a factores emocionales y circunstan-
ciales.

Este patron es particularmente relevante cuando
se analizan ciertos marcos doctrinales que enfati-
zan la obtencion de beneficios o la evitacion de ex-
periencias indeseadas como consecuencia de la ad-
hesién o el incumplimiento de determinadas pres-
cripciones religiosas que no necesariamente en-
cuentran un fundamento explicito en los textos bib-
licos. Un ejemplo de ello puede observarse en con-



tion of ethical principles perceived as intrinsically
valuable. Consequently, this type of motivational
dynamic may hinder the development of intrinsic
religiosity grounded in moral conviction and the
search for meaning.

From a psychological perspective, such interpretati-
ons tend to be more readily adopted by individuals
with a more extrinsic and instrumental religious
orientation and, at the same time, with lower levels
of psychological maturity. By contrast, individuals
who exhibit an intrinsic religious orientation and
higher levels of emotional maturity and personal
autonomy tend to show less willingness to engage
with communities in which religion is structured in
terms of exchange.

These psychological considerations find some sup-
port in recent neuroscientific research identifying
differences in neural correlates associated with dis-
tinct forms of religious and moral processing. Taken
together, these studies point in a convergent direc-
tion by identifying differences in neural correlates
associated with different forms of religious experi-
ence, particularly in relation to emotional regulati-
on, moral decision-making, and personality inte-
gration. For example, Zhong et al. (2017) found that
lesions in regions such as the ventromedial pre-
frontal cortex (vmPFC) and dorsolateral prefrontal
cortex (dIPFC) are associated with stronger adhe-
rence to fundamentalist beliefs and reduced cogni-
tive flexibility, characteristics traditionally linked to
extrinsic religiosity in which religious motivation
tends to be structured to a greater extent around
fear or punishment avoidance.

These findings suggest that adequately preserved
prefrontal functioning may facilitate more integra-
ted forms of religiosity characterized by a religious
experience less centered on fear and more orien-
ted toward trust and meaning. In this regard, it is
noteworthy that psychological literature commonly
considers functions associated with the prefrontal
cortex—executive control, moral evaluation, the in-
tegration of emotion and cognition, and prosocial
behavior—as indicators linked to higher levels of
personality maturity (Goodpaster et al., 2026).

From this perspective, it is plausible to propose
that individuals who develop more reflective and
internalized forms of religiosity, in which religious
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textos donde se atribuye la prosperidad material o,
por el contrario, la aparicién de dificultades econé-
micas, enfermedades o contratiempos personales
al grado de fidelidad en la observancia de determi-
nadas practicas religiosas, como la realizacién de
contribuciones econémicas especificas superiores
al diez por ciento. En estos casos, la adhesion religi-
osa puede quedar motivada principalmente por la
expectativa de recompensa o por la evitacién de
consecuencias negativas, mas que por la interiori-
zacion de principios éticos percibidos como valio-
sos en si mismos. Este tipo de dindmica motivacio-
nal, por tanto, puede dificultar el desarrollo de una
religiosidad intrinseca basada en la conviccion mo-
ral y en la busqueda de sentido.

Desde una perspectiva psicoldgica, este tipo de in-
terpretaciones tienden a ser mas facilmente adop-
tadas por personas con una orientacién religiosa de
caracter mas extrinseco e instrumental y, al mismo
tiempo, con niveles inferiores de madurez psicolo-
gica. En cambio, aquellas personas que presentan
una orientacion religiosa intrinseca y mayores nive-
les de madurez emocional y autonomia personal ti-
enden a mostrar una menor disposicién a vincular-
se con este tipo de comunidades en las que la reli-
gién se estructura en términos de intercambio.

Estas consideraciones psicolégicas encuentran cier-
to respaldo en investigaciones neurocientificas re-
cientes, que identifican diferencias en los correla-
tos neurales asociados a distintas formas de proce-
samiento religioso y moral. En conjunto, estos estu-
dios apuntan en una direccion convergente al iden-
tificar diferencias en los correlatos neurales asocia-
dos a distintas formas de experiencia religiosa, par-
ticularmente en lo relativo a la regulacién emocio-
nal, la toma de decisiones morales y la integracion
de la personalidad. Por ejemplo, Zhong et al. (2017)
encontraron que lesiones en regiones como la cor-
teza prefrontal ventromedial (vmPFC) y dorsolate-
ral (dIPFC) se asocian con una mayor adhesion a
creencias fundamentalistas y con una menor flexi-
bilidad cognitiva, caracteristicas tradicionalmente
asociadas a una religiosidad extrinseca en la que la
motivacién religiosa tiende a articularse en mayor
medida en torno al temor o a la evitacién al castigo.

Estos resultados sugieren que un funcionamiento
prefrontal adecuadamente preservado podria faci-



experience is organized around meaning, personal
conviction, and moral coherence, may also dis-
play—through the process of moral transcen-
dence—higher levels of psychological maturity, as
well as greater capacity for emotional regulation
and cognitive-affective integration, consistent with
patterns described in the neuropsychological litera-
ture.

Furthermore, some studies have suggested possi-
ble associations between religious experience and
neurochemical profiles linked to psychological well-
being, such as the modulation of neurotransmitters
involved in emotional regulation—including sero-
tonin, dopamine, and oxytocin—together with re-
latively lower levels of cortisol. Although these rela-
tionships have not been examined directly in com-
parisons between intrinsic and extrinsic religiosity,
the patterns observed in integrated religious practi-
ces (lower cortisol, higher oxytocin) are consistent
with profiles associated with greater emotional sta-
bility and psychological well-being. Accordingly,
these findings suggest that certain forms of reli-
gious experience may be associated with differen-
tiated patterns of brain functioning congruent with
varying levels of personality integration and matu-
rity in terms of emotional regulation, moral cohe-
rence, and internal motivational stability.

Figure 1: Mediation model: intrinsic religiosity,
moral transcendence, and personality maturit
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litar formas de religiosidad mas integradas, carac-
terizadas por una vivencia religiosa menos centra-
da en el temor y mas orientada hacia la confianza 'y
el sentido. No resulta casual, en este sentido, que
en la literatura psicologica las funciones vinculadas
al cértex prefrontal -control ejecutivo, evaluacion
moral, integracién entre emocién y cognicion vy
conducta prosocial- suelan considerarse indicado-
res asociados a mayores niveles de madurez de la
personalidad (Goodpaster et al., 2026).

Desde esta perspectiva, resulta plausible plantear
que aquellas personas que desarrollan formas de
religiosidad mas reflexivas e interiorizadas, en las
que la experiencia religiosa se articula en torno al
sentido, la conviccién personal y la coherencia mo-
ral, tiendan también a mostrar, a través del proceso
de trascendencia moral, mayores niveles de madu-
rez psicolégica, asi como una mayor capacidad de
regulaciéon emocional e integracién cognitivo-afec-
tiva, en linea con los patrones descritos en la litera-
tura neuropsicolégica.

Asimismo, algunos estudios han planteado posibles
asociaciones entre la experiencia religiosa y perfi-
les neuroquimicos vinculados al bienestar psicol6-
gico, como la modulacién de neurotransmisores re-
lacionados con la regulacion emocional -entre ellos
serotonina, dopamina y oxitocina- junto con nive-
les relativamente mas bajos de cortisol. Aunque
estas relaciones no han sido examinadas de forma
directa en la comparacion entre religiosidad intrin-
seca y extrinseca, los
patrones observados
en practicas religiosas
integradas (menor cor-
tisol, mayor oxitocina)
resultan compatibles
con perfiles de mayor
estabilidad emocional
y bienestar psicoldgico.
J Por tanto, estos hallaz-

* Cognitive-emotional
integration

* Regulation and stability
* Moral coherence

gos  sugieren que

On the basis of this empirical convergence, it is pos-
sible to propose the hypothesis that moral tran-
scendence may play a mediating role between reli-
gious orientation and personality maturity. From
this perspective, intrinsic religiosity could contribu-
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determinadas formas
de vivencia religiosa
podrian asociarse con patrones diferenciados de
funcionamiento cerebral, congruentes con los dis-
tintos niveles de integracion y madurez de la perso-
nalidad relativos a la regulacién emocional, la cohe-
rencia moral y la estabilidad motivacional interna.



te to the development of more mature forms of
psychological functioning through the internalizati-
on of moral values perceived as intrinsically valua-
ble and transcendent,
thereby fostering gre-
ater integration
among the cognitive,
emotional, and beha-

Religiosidad intrinseca

* Fe como fin en si misma

* Integracién de creencias

vioral dimensions of z
. y vida
personality. e
. . * Motivacion interna
However, this relati-

onship should not ne-
cessarily be under-
stood in strictly unidi-
rectional terms. It is
plausible that the development of psychological
maturity itself may, in turn, promote more interna-
lized forms of religious experience, giving rise to a
process of reciprocal influence between intrinsic
religiosity and personality maturity mediated by
the progressive development of moral transcen-
dence.

The proposed model suggests that moral transcen-
dence may constitute a relevant psychological me-
chanism for understanding the relationship bet-
ween intrinsic religiosity and personality maturity.
This proposal carries implications for future re-
search in the field of the psychology of religion. In
particular, it would be valuable to examine, through
longitudinal studies, the mediating role of moral
transcendence within this relationship in order to
better understand the mechanisms through which
the internalization of transcendent moral values is
associated with psychological well-being and per-
sonality integration.
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Figura 1: Modelo de mediacién: religiosidad
intrinseca, trascendencia moral y madurez de la
personalidad

Madurez de la
personalidad

« Internalizacién de

e * Integracién cognitiva-
principios éticos

E emogional

* Valores trascendentes Regulacién y estabilidad

= Conducta basada en
conviccion

» Cohefencia moral

Influencia reciproca

Sobre la base de esta confluencia empirica, pue-
de plantearse la hipoétesis de que la trascenden-
cia moral desempene un papel mediador entre
la orientacion religiosa y la madurez de la perso-
nalidad. Desde esta perspectiva, la religiosidad
intrinseca podria contribuir al desarrollo de for-
mas mas maduras de funcionamiento psicologi-
co mediante la interiorizacién de valores mora-
les percibidos como intrinsecamente valiosos y
trascendentes, lo que favoreceria una mayor in-
tegracién entre las dimensiones cognitiva, emo-
cional y conductual de la personalidad.

No obstante, esta relacién no necesariamente
debe entenderse en términos estrictamente un-
idireccionales. Es plausible que el propio desar-
rollo de la madurez psicologica favorezca, a su
vez, formas mas interiorizadas de vivencia reli-
giosa, dando lugar a un proceso de influencia
reciproca entre religiosidad intrinseca y madu-
rez de la personalidad, mediado por el desarrol-
lo progresivo de la trascendencia moral.

El modelo propuesto sugiere que la trascenden-
cia moral podria constituir un mecanismo psi-
coloégico relevante en la comprensién de la rela-
cion establecida entre la religiosidad intrinseca
y la madurez de la personalidad. Este plantea-
miento tiene implicaciones para la investigacion
futura en el &mbito de la psicologia de la reli-
giéon. En particular, resulta conveniente exami-
nar mediante estudios longitudinales el papel
mediador de la trascendencia moral en dicha
relacién, con el fin de comprender mejor los
mecanismos mediante los cuales la interioriza-
cion de valores morales trascendentes se asocia
con el bienestar psicolégico y la integracién de
la personalidad.
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Spiritual disability as a universal
dimension of human experience

This article addresses the issue of spiritual disability
as a phenomenon constituting a deficit in the realm
of human spiritual functioning. It presents the evo-
lution of the concept of spirituality from a psycholo-
gical perspective, highlighting the complexity of its
definition and the relationship between spirituality
and religiosity. Based on empirical research, the ar-
ticle discusses the fundamental manifestations of
spiritual disability: a loss of a sense of meaning,
difficulties in integrating experiences, a lack of grati-
tude and acceptance, weakened interpersonal
bonds, and deficits in the relationship with the tran-
scendent. The article emphasises that spiritual disa-
bility is not a diagnostic category, but a descriptive
approach to the limitation of a person’s capacity for
self-transcendence, inner coherence and spiritual
well-being. Its significance for health psychology
was also highlighted. The conclusions emphasise
the need for further research into the spiritual di-
mension of mental health and the integration of spi-
rituality into clinical and educational practice. The
article also includes a description of research into
the neurobiological foundations of religious, spiritu-
al and mystical experiences. It also contains a brief
report on research into the acceptance of characte-
rological values and dimensions of personality deve-
lopment in relation to the prevention of spiritual di-
sability.
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Niepetnosprawnos¢ duchowa
jako uniwersalny wymiar
ludzkiego doswiadczenia

Artykut podejmuje problematyke niepetnospraw-
nosci duchowej jako zjawiska stanowigcego deficyt
w obszarze funkcjonowania duchowego cztowieka.
Przedstawiono ewolucje pojecia duchowosci w uje-
ciu psychologicznym, wskazujac na ztozonos¢ defini-
cyjna oraz zalezno$¢ miedzy duchowoscig a religi-
jnoscig. W oparciu o badania empiryczne oméwiono
podstawowe przejawy niepetnosprawnosci ducho-
wej: utrate poczucia sensu, trudnosci w integracji
doswiadczen, brak wdziecznosci i akceptacji, osta-
bienie wiezi interpersonalnych oraz deficyty w re-
lacji z transcendencjg. W artykule podkreslono, ze
niepetnosprawnos$é duchowa nie jest kategoria dia-
gnostyczng, lecz opisowym ujeciem ograniczenia
zdolnosci cztowieka do autotranscendencji, wew-
netrznej spdéjnosci i duchowego dobrostanu. Wska-
zano takze na jej znaczenie dla psychologii zdrowia.
Whioski akcentuja konieczno$¢ dalszych badan nad
duchowym wymiarem zdrowia psychicznego oraz in-
tegracji duchowosci w praktyce klinicznej i edukacy-
jnej. Artykut zawiera réwniez opis badan nad neuro-
biologicznymi podstawami doswiadczen religijnych,
duchowych i mistycznych. Znajduje sie w nim takze
krotki raport z badan nad akceptacjg wartosci cha-
rakterologicznych i wymiarami rozwoju osobowosci
w aspekcie zapobiegania niepetnosprawnosci
duchowe;j.



The inspiration for addressing this topic and the ori-
ginator of the term ,spiritual disability” in Poland is
Romuald Jaworski (1950-2025), a priest of the Ca-
tholic Church, retired professor at Cardinal Stefan
Wyszynski University, psychologist and psychothe-
rapist, and co-founder of the Association of Christi-
an Psychologists in Poland.

According to the World Health Organisation (WHO)
definition, disability is ,,a multidimensional pheno-
menon resulting from the interactions between
people and their physical and social environment”
(International Classification of Functioning, Disabili-
ty and Health, 2001, p. 246). Disability, viewed in
this way, takes into account the biopsychosocial
aspect. It, however, overlooks the spiritual dimensi-
on.

The above terms and definition frame disability so-
lely as physical processes - both bodily and mental.
However, this approach fails to reveal the full
complexity of the human being as a person who
transcends the material dimension. The materialist
conception of humanity challenges the notion of
spirituality, particularly the transcendent, and the
existence of a spiritual aspect to human beings.
Researchers drawing on a materialistic conception
of the human being argue that everything pertai-
ning to the human being can be reduced to biologi-
cal processes and the associated psychological phe-
nomena; consequently, the human being can be de-
scribed solely in terms of predetermined psycholo-
gical processes, which is characteristic of psycholo-
gism. Viktor Emil Frankl, however, criticises materia-
list anthropology, believing that it deprives man of
what distinguishes him from other beings, namely
his spirituality, particularly in its religious and moral
dimensions, which Frankl describes as the noetic
sphere. This sphere encompasses such structures
and experiences as: a sense of purpose and mea-
ning in life, a hierarchy of values, religiosity, and the
experience of values that constitute humanistic cul-
ture.

“Human existence is realised in the tension bet-
ween what is and what ought to be, and this tension
is necessary. For man does not exist in order to be,
but in order to become... Everything that is human
is conditioned. However, what is essentially human
is itself only insofar as it rises above its own conditi-
oning and insofar as it surpasses it, insofar as it tran-
scends it. Man is therefore human only to the ex-
tent that - as a spiritual being - he is something hig-
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Wprowadzenie

Inspiracjg dla podjecia tego tematu i pomystodawcg
upowszechnienia terminu ,niepetnosprawnosé
duchowa” na gruncie polskim jest Romuald Jaworski
(1950-2025), kaptan Kosciota Katolickiego, emeryto-
wany profesor Uniwersytetu Kardynata Stefana Wys-
zynskiego, psycholog i psychoterapeuta,
wspotzatozyciel Stowarzyszenia Psychologéw Chr-
zesScijanskich w Polsce.

Wedtug definicji Swiatowej Organizacji Zdrowia
(WHO) niepetnosprawnos¢ [ang. disability] to ,wie-
lowymiarowe zjawisko wynikajace z wzajemnych
oddziatywan miedzy ludZmi i otaczajagcym ich $rodo-
wiskiem fizycznym i spotecznym” (Miedzynarodowa
Klasyfikacja Funkcjonowania Niepetnosprawnosci i
Zdrowia, 2001, s. 246). Niepetnosprawnos¢ w tym
ujeciu uwzglednia aspekt biopsychospoteczny. Pomi-
ja za$ wymiar duchowy.

Powyzsze okres$lenia i definicja ujmujg niepetno-
sprawnos$¢ jako procesy tylko fizyczne - cielesne i
psychiczne. Jednak takie podejscie nie ujawnia catej
ztozonosci cztowieka jako osoby, ktéra wykracza
poza wymiar materialny. Materialistyczna koncepcja
cztowieka kwestionuje pojecie duchowosci, zwtasz-
cza transcendentnej i istnienie duchowej strony
cztowieka. Badacze opierajacy sie na materialistycz-
nej koncepcji cztowieka oceniaja, ze wszystko, co do-
tyczy cztowieka, mozna zredukowac¢ do procesow
biologicznych i powigzanych z nimi zjawisk psychicz-
nych, zatem cztowieka mozna opisaé wytacznie w ka-
tegoriach zdeterminowanych proceséw psychicz-
nych, co jest charakterystyczne dla psychologizmu.
Viktor Emil Frankl stawia natomiast zarzut antropo-
logii materialistycznej, uwaza ze pozbawia cztowieka
tego, co go wyrdznia od innych istot tj. z jego ducho-
wosci, szczegélnie w wymiarze religijnym i mo-
ralnym, ktéra Frankl okre$la jako sfere noetyczng. W
sferze tej wystepuja takie struktury i doswiadczenia,
jak: poczucie celu i sensu zycia, hierarchia wartosci,
religijno$¢ i przezywanie wartosci tworzacych kul-
ture humanistyczna.

,Byt ludzki urzeczywistnia sie w napieciu miedzy
tym, co jest, a tym, co by¢ powinno, i napiecie to jest
potrzebne. Cztowiek bowiem nie istnieje po to, by
by¢, ale po to, by sie stawad... Wszystko, co ludzkie,
jest uwarunkowane. Jednakze to, co istotnie ludzkie,
jest soba tylko o tyle, o ile wznosi sie ponad witasne
uwarunkowanie i o ile je przewyzsza, o ile je tran-
scenduje. Cztowiek jest wiec cztowiekiem tylko o
tyle, o ile - jako istota duchowa - jest czyms$ wyzs-



her than his mere physical and psychological exis-
tence” (Frankl, 1998, p. 47).

According to Romuald Jaworski (2018, pp. 28-29),
spirituality is: “The uniquely human sphere of life
associated with questions of values, the purpose
and meaning of life, and religiosity. Many people
equate spirituality with the cultural sphere. In a re-
ligious sense, spirituality is a manifestation of the
Holy Spirit at work within a person. A holistic under-
standing of the human person requires taking their
spiritual life into account”.

Despite their complexity, human beings are a uni-
fied whole; all spheres are interconnected - every
physical, psychological or spiritual process influ-
ences the other spheres. Only an affirmative ap-
proach to the spiritual sphere, as a potential source
of suicidal tendencies and existential problems, can
in many cases provide support and form the foun-
dation of psychotherapy for people facing such issu-
es. In this context, spiritual disability is the source of
the problems for which a person seeks psychothera-
py, and the rejection or omission of spiritual disabi-
lity in therapy may prevent or seriously hinder an
understanding of the person’s actual problems.

We are unable to prove the existence of a spirit wi-
thin a person; nevertheless, science now has the
technical means to observe brain activity in a state
described as a spiritual state. At the Centre for Neu-
ropsychological and Cognitive Research (CERNEC) at
the University of Montreal, Mario Beauregard and
Vincent Paquette conducted a study among 15 nuns
of the Carmelite Order aged between 22 and 64
(average age 50) from convents in the suburbs of
Quebec (Beauregard, O’Leary, 2011). Each of these
nuns had experienced at least one intense episode
of mystical union. The study utilised functional ma-
gnetic resonance imaging (fMRI) and quantitative
EEG (QEEG) to investigate brain activity during RSE
(Religious, Spiritual and/or Mystical Experiences).
The research question was formulated as follows:
Are specific states of brain activity correlated with
mystical contemplation? The nuns were asked to re-
call and thus attempt to relive their most significant
mystical experiences during the study (mystical
state conditions), to also recall their most intense
state of union with another person (control conditi-
ons), and their brain activity was observed under
conditions of normal consciousness.

The conclusions drawn from the fMRI and QEEG
studies are as follows: in a mystical experience, in
addition to the temporal lobes, the inferior parietal
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zym niz sam jego byt cielesny i psychiczny” (Frankl,
1998, s. 47).

Duchowos$¢ wedtug Romualda Jaworskiego (2018, s.
28-29) to: ,Specyficzna dla cztowieka sfera zycia
zwigzana z problematyka wartosci, z celem i sensem
zycia oraz religijnoscia. Wiele os6b utozsamia
duchowos¢ ze sferg zycia kulturalnego. W sensie re-
ligijnym duchowos¢ jest przejawem dziatajagcego w
cztowieku Bozego Ducha. Integralne rozumienie
cztowieka zaktada uwzglednienie jego zycia ducho-
wego”.

Cztowiek, pomimo swej ztozonosci, jest jednoscia,
wszystkie sfery sg ze sobg powigzane - kazdy proces
somatyczny, psychiczny czy duchowy oddziatuje na
pozostate sfery. Tylko afirmatywne podejscie do sfe-
ry duchowosci, jako ewentualnego zrédta sktonnosci
samobdjczych, probleméw egzystencjalnych moze w
wielu przypadkach stanowié¢ pomoc i fundament w
psychoterapii oséb mierzacych sie z takimi proble-
mami. W tym wymiarze niepetnosprawnosé ducho-
wa stanowi zrédto probleméw, z ktérymi zgtasza sie
osoba do psychoterapii i odrzucenie lub pominiecie
niepetnosprawnosci duchowej w terapii moze unie-
mozliwié lub powaznie utrudni¢ zrozumienie wtasci-
wych problemoéw cztowieka.

Nie potrafimy wykazaé istnienia ducha w cztowieku,
niemniej aktualnie nauka dysponuje mozliwosciami
technicznymi, aby zobaczy¢ aktywnos$¢ mézgu, ktéry
znajduje sie w stanie opisywanym jako stan uducho-
wiony. W Centrum Badan Neuropsychologicznych i
Poznawczych Uniwersytetu w Montrealu (CERNEC)
przeprowadzono badania przez Mario Beauregarda i
Vincenta Paquette’a wérdd 15 zakonnic zgromadze-
nia karmelitanek w wieku od 22 do 64 lat (Sredni
wiek 50 lat) z klasztoréw znajdujacych sie na przed-
miesciach Quebeku (Beauregard, O’Leary, 2011).
Kazda z tych zakonnic przynajmniej raz przezyta in-
tensywne doswiadczenie zjednoczenia mistycznego.
Do badania wykorzystano funkcjonalny rezonans
magnetyczny (fMRI) oraz ilosSciowe EEG (QEEG), by
dowiedzie¢ sie wiecej na temat aktywnosci mozgu
podczas DRDM (Doswiadczenia religijnego, ducho-
wego i/lub mistycznego). Sformutowano problem:
Czy konkretne stany aktywnosci mozgu sg skorelo-
wane z kontemplacjg mistyczng? Poproszono zakon-
nice, aby w czasie badania wspominaty i w ten
sposob prébowaty ponownie przezywac swoje na-
jwazniejsze mistyczne doswiadczenia (warunki stanu
mistycznego), aby wspominaty réwniez swoéj naj-
bardziej intensywny stan zjednoczenia z innym czto-
wiekiem (warunki kontrolne) i obserwowano stan



lobule, visual cortex, caudate nucleus and the left
side of the brainstem are also involved. DRMDs are
complex and multidimensional in nature. The expe-
rience is mediated by areas responsible for percep-
tion, cognitive processes, emotions, body represen-
tation and self-awareness. These findings should
not be regarded as fully verified, but they point to
an interesting direction for research into the neuro-
biological basis of religious spiritual experiences.
The pattern of heightened brain activity analysed in
the studies described resembles a state of uncondi-
tional love (Beauregard, O’Leary 2011, 404 -416).
Spiritual experiences are elusive in quantitative re-
search and psychological measurement. Faith and
reason (fides et ratio), supernatural and sensory-in-
tellectual cognition, as described by John Paul I
(1998), were defined as two paths to the knowledge
of truth, two wings on which the human spirit soars
in the contemplation of truth. The convergence of
these distinct perspectives offers an opportunity for
a more comprehensive understanding of the hu-
man person.

It is, however, possible to observe and describe phe-
nomena accompanying internal spiritual processes
that occur in the somatic or psychological sphere.
For example, someone has committed a grave sin
(according to Catholic doctrine) and, as a result, ex-
periences remorse, which in the psychological sphe-
re may manifest as despondency or depression. In
the spiritual sphere, they feel that their vital relati-
onships with God and other people have been dis-
rupted. One cannot effectively help a person from a
psychological perspective without understanding
the spiritual processes taking place within them.
Neglecting the spiritual aspects of a person can lead
to spiritual disability, which may manifest itself,
amongst other things, in: an inability to forgive;
existential problems; a lack of a sense of meaningin
life; suicidal tendencies; and the undermining of
moral principles.

The concept of intellectual disability

Is spiritual suffering exclusively religious in nature?
Research suggests that it affects both religious and
non-religious people (King et al., 2013; Klimasinski
et al., 2022). This applies to people who believe
they have a clearly defined spirituality, as well as
those who have never put a name to it. In a world
where superficial divisions between people are
often defined by differing beliefs, convictions or
ideologies, there exists a profound dimension of
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aktywnosci moézgu w warunkach normalnego stanu
Swiadomosci.

Whioski jakie uzyskano z badania fMRI i QEEG s3
nastepujace: w doswiadczeniu mistycznym oprocz
ptatow skroniowych biorg udziat m. in. ptacik cie-
mieniowy dolny, kora wzrokowa, jagdro ogoniaste,
lewa cze$¢ pnia moézgu. DRDM maja ztozony i wie-
lowymiarowy charakter. W przezywaniu posredniczg
obszary odpowiadajace za percepcje, procesy poz-
nawcze, emocje, reprezentacje ciata, samoswiado-
mos¢. Wnioskéw tych nie nalezy traktowac jako w
petni zweryfikowane, ale wskazuja ciekawy kierunek
badan nad neurobiologicznymi  podstawami
doswiadczen duchowych o charakterze religijnym.
Obraz wzmozonej aktywnosci mozgu analizowany w
opisywanych badaniach przypomina stan bezwarun-
kowej mitosci ( Beauregard, O'Leary, 2011, 404 -
416).

Doswiadczenia duchowe s3 nieuchwytne w bada-
niach ilosciowych, pomiarze psychologicznym. Wia-
ra i rozum (fides et ratio), poznanie ponadnaturalne
i zmystowo - intelektualne przez Jana Pawta 11 (1998)
zostaty okreslone jako dwie drogi do poznania praw-
dy, dwa skrzydta, na ktérych unosi sie duch ludzki w
kontemplacji prawdy. Spotkanie tych odrebnych
punktdéw widzenia stanowi szanse na petniejszg kon-
cepcje cztowieka.

Mozliwe jest jednak zaobserwowanie i opisanie zja-
wisk towarzyszacych wewnetrznym procesom
duchowym, ktére wystepujg w sferze somatycznej,
czy psychicznej. Np. kto$ popetnit ciezki grzech
(zgodnie z doktryng kosciota katolickiego) i ma z tego
powodu wyrzuty sumienia, ktére w sferze psychicz-
nej moga przejawiac sie jako przygnebienie, depres-
ja. W sferze duchowej ma poczucie zaburzenia
waznych relacji z Bogiem i ludZzmi. Nie mozna sku-
tecznie poméc cztowiekowi od strony psychologicz-
nej, jezeli nie rozumie sie zachodzacych w tym czto-
wieku procesow duchowych.

Zaniedbanie obszaréw duchowych w cztowieku pro-
wadzi¢ moze do niepetnosprawnosci duchowej,
ktéra moze przejawiaé sie m.in. w: niezdolnosci do
przebaczania; problemach egzystencjalnych; braku
poczucia sensu zycia; sktonnosciach samobodjczych;
podwazaniu zasad moralnych.

Pojecie niepetnosprawnosci duchowej

Czy cierpienie duchowe ma wytgcznie charakter reli-
gijny? Badania wskazuja, ze dotyka ono zaréwno
0s0b religijnych, jak i niereligijnych (King et al., 2013;
Klimasinski et al., 2022). Dotyczy to osdb, ktére



suffering that transcends these divisions. In its exis-
tential universality, it unites all people, regardless of
their worldview, and irrespective of their affiliation
with a particular religion, value system or philo-
sophy of life.

With regard to spirituality, two basic groups of defi-
nitions can be distinguished: those which assume
that spirituality concerns a person’s relationship
with God or a Higher Being, and those which are
devoid of this assumption and approach spirituality
in a secular (naturalistic), existential or humanistic
manner (cf. Jarosz, 2010).

In the first conception, rooted in religious traditions,
spirituality is associated with a relationship with
God, the divine, or some other higher reality. Karl H.
Reich, Fritz K. Oser and George Scarlett (1999) defi-
ne spirituality as a relationship with God, which is
one of the manifestations of a person’s religious and
spiritual development. Similarly, Julia D. Emblen
(1992) defines it as a transcendent relationship with
God. In turn, Larry L. Fahlberg and Lauri A Fahlberg
(1991) describe spirituality as a relationship with
the divine, emphasising the aspect of consciousness
and the transcending of ego boundaries towards
unity with the spiritual dimension. According to Da-
vid G. Benner (1989), spirituality is the human re-
sponse to God'’s grace, which highlights its dynamic
nature and relational dimension. Understood in this
way, spirituality thus encompasses the experience
of a relationship with a higher being, the divine or
God, which forms the basis of meaning, hope and a
sense of purpose in an individual’s life. This is a
perspective in which spirituality and religiosity are
closely intertwined, and the boundaries between
them are often blurred.

The second approach to understanding spirituality
does not presuppose the existence of God or a Hig-
her Being. In this school of thought, spirituality is
understood as a dimension of human experience
which may, but need not, relate to transcendence in
the religious sense. Within this framework, three
main categories of definition can be distinguished:
experiential, motivational and dispositional.

The first category comprises definitions emphasi-
sing the experiential dimension of spirituality - my-
stical experiences, a sense of unity with nature and
the world, or contact with the sacred (Maslow,
1971; Hill and Pargament, 2003; Goodenough,
1998). The second category comprises definitions
that understand spirituality in motivational terms -
as a person'’s inner drive to seek meaning, purpose
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uwazaja, ze maja wyraznie okreslong duchowosé,
jak i tych, ktérzy jej nigdy nie nazwali. W Swiecie, w
ktorym powierzchowne podziaty miedzy ludZzmi cze-
sto wyznaczane sg poprzez odmienne wierzenia, pr-
zekonania czy ideologie, istnieje gteboki wymiar
cierpienia, ktory wykracza poza te podziaty. W swo-
jej egzystencjalnej uniwersalnosci taczy wszystkich
ludzi, bez wzgledu na $wiatopoglad, niezaleznie od
przynaleznosci do okreslonej religii, systemu wartos-
ci czy filozofii zycia.

W odniesieniu do duchowosci mozna wyrdznic¢ dwie
podstawowe grupy definicji: takie, ktére zaktadaja,
ze duchowo$¢ dotyczy relacji cztowieka z Bogiem lub
Istotg Wyzszg, oraz takie, ktére pozbawione s3 tego
zatozenia i ujmujg duchowo$¢ w sposob swiecki (na-
turalistyczny), egzystencjalny lub humanistyczny
(por. Jarosz, 2010).

W pierwszym ujeciu, zakorzenionym w tradycjach
religijnych, duchowos¢ wiaze sie z relacja z Bogiem,
boskoscig lub inng wyzsza rzeczywistoscia. Karl H.
Reich, Fritz K. Oser i George Scarlett (1999) ujmuja
duchowos¢ jako relacje z Bogiem, bedaca jednym z
przejawéw rozwoju religijnego i duchowego czto-
wieka. Podobnie Julia D. Emblen (1992) definiuje ja
jako transcendentng relacje z Bogiem. Z kolei Larry L.
Fahlberg i Lauri A Fahlberg (1991) opisujg ducho-
wosc¢ jako relacje z boskoscia, podkreslajac aspekt
Swiadomosci oraz przekraczania granic ego w kie-
runku jednosci z wymiarem duchowym. W ujeciu
Davida G. Bennera (1989) duchowo$¢ to ludzka od-
powiedZ na Bozg faske, co podkresla jej dynamiczny
charakter oraz relacyjny wymiar. Tak rozumiana
duchowo$¢ obejmuje wiec doswiadczenie relacji z
bytem wyzszym, boskoscig lub Bogiem, ktére stano-
wi podstawe sensu, nadziei i poczucia celu w zyciu
jednostki. Jest to perspektywa, w ktérej duchowosé
i religijnos$¢ s ze sobg $cisle powigzane, a granice
miedzy nimi czesto sie zacieraja.

Drugie podejscie do rozumienia duchowosci nie
zaktada istnienia Boga ani Istoty Wyzszej. W tym nur-
cie duchowos$é ujmowana jest jako wymiar ludzkie-
go doswiadczenia, ktéry moze, ale nie musi, odnosic¢
sie do transcendencji rozumiane;j religijnie. W jego
ramach wyrézni¢ mozna trzy gtéwne kategorie de-
finicji: doswiadczeniowe, motywacyjne oraz dyspo-
zycyjne.

Pierwszg kategorie stanowig definicje akcentujace
wymiar doswiadczeniowy duchowosci - przezycia
mistyczne, poczucie jednosci z naturg i Swiatem, czy
kontakt z tym, co Swiete (Maslow, 1971; Hill i Parga-
ment, 2003; Goodenough, 1998). Druga kategorie



and significance in existence (Shafranske and Gor-
such, 1984; Doyle, 1992; Emmons, 1998). The third
category comprises concepts that treat spirituality
as a disposition - a relatively stable trait of the indi-
vidual, enabling them to transcend the limitations
of their own ‘self’ and fostering integration and de-
velopment (Pearce, 2004; Mosby, 2009; Heszen-
Niejodek & Gruszczynska, 2004).

In an attempt to bring order to the existing concep-
tual chaos in the field of spirituality, Ralph F. Pied-
mont (1999, 2001) proposed a theory of spiritual
transcendence. In his view, spirituality is the human
capacity to adopt a perspective that transcends
one’s own temporal and spatial limitations, enab-
ling a view of life from a broader, more objective
standpoint. Understanding spirituality in this con-
text as a universal dimension of human existence,
independent of any specific religious belief, allows
us to recognise that this area too can be subject to
various kinds of disturbances, limitations and crises.
Analogous to health and iliness, which, according to
Aaron Antonovsky (2005), are treated as a continu-
um rather than dichotomous categories, spirituality
can also be considered in terms of a spectrum - ran-
ging from well-being to deficit. In this context, the
proposed concept of spiritual disability may consti-
tute an attempt to describe a state in which a per-
son experiences limitations in their own spiritual
functioning.

Spiritual disability may be permanent or temporary
and refers to a diminished ability to discover, ex-
press and fulfil one’s spiritual needs - understood
as a fundamental aspect of human experience, in-
dependent of religious affiliation or worldview. This
phenomenon manifests itself in a diminished ability
to find meaning in life, and difficulties in forming
deep and authentic relationships - both interperso-
nal and those relating to the transcendent dimensi-
on, understood as values, ideas, nature, a higher
power or God. It may also be associated with pro-
blems in integrating spiritual experiences into ever-
yday life, a sense of rootlessness and lack of cohe-
rence, as well as difficulty in accepting reality, a limi-
ted capacity to feel gratitude, and engaging with
something greater than the individual perspective.
Although this proposal does not fit within the classi-
cal diagnostic framework, it forms part of a broader
trend of reflection on the spiritual dimension of he-
alth and may serve as a starting point for further re-
search into human functioning in situations of exis-
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stanowia definicje rozumiejgce duchowos¢ w uje-
ciach motywacyjnych - jako wewnetrzny naped
cztowieka do poszukiwania sensu, celu i znaczenia
istnienia (Shafranske i Gorsuch, 1984; Doyle, 1992;
Emmons, 1998). Trzecig kategorie stanowig koncep-
cje, ktore traktuja duchowosé jako dyspozycje - wz-
glednie statg ceche jednostki, pozwalajaca jej na pr-
zekraczanie ograniczen wtasnego ,ja” i sprzyjajaca
integracji oraz rozwojowi (Pearce, 2004; Mosby,
2009; Heszen-Niejodek, & Gruszczynska, 2004).

W ramach préb uporzadkowania istniejagcego chao-
su koncepcyjnego w obszarze duchowosci, Ralph F.
Piedmont (1999, 2001) zaproponowat teorie tran-
scendencji duchowej. W jego ujeciu duchowos¢ to
zdolnos$¢ cztowieka do przyjecia perspektywy wy-
chodzacej poza wtasne ograniczenia czasowe i prze-
strzenne, umozliwiajacej spojrzenie na zycie z
szerszego, bardziej obiektywnego punktu widzenia.
Rozumienie duchowosci w tym kontekscie jako uni-
wersalnego wymiaru egzystencji cztowieka, nieza-
leznego od konkretnego przekonania religijnego, po-
zwala zauwazyé, ze réwniez ten obszar moze podle-
ga¢ réznego rodzaju zaburzeniom, ograniczeniom i
kryzysom. Analogicznie do zdrowia i choroby, ktére
w ujeciu Aarona Antonovsky ego (2005) traktowane
sg jako continuum, a nie kategorie dychotomiczne,
duchowos$¢ réwniez moze byc¢ rozpatrywana w kate-
goriach spektrum - od dobrostanu po deficyt. W
tym kontekécie proponowane pojecie niepetno-
sprawnosci duchowej moze stanowic prébe opisania
stanu, w ktérym cztowiek doswiadcza ograniczen w
zakresie wtasnego funkcjonowania duchowego.

Niepetnosprawnos$¢ duchowa moze miec charakter
trwaty lub przejsciowy i odnosi sie do ostabienia
zdolnosci jednostki do odkrywania, wyrazania i reali-
zowania jej duchowych potrzeb - rozumianych jako
fundamentalny aspekt ludzkiego doswiadczenia,
niezalezny od przynaleznosci religijnej czy Swiatopo-
gladowej. Zjawisko to przejawia sie w ostabionej
zdolnosci do odnajdywania sensu istnienia, trudnos-
ci w budowaniu gtebokich i autentycznych relacji -
zaréwno interpersonalnych, jak i odnoszacych sie do
wymiaru transcendentnego, pojmowanego jako
wartosci, idee, natura, sita wyzsza lub Bég. Moze
takze wigzac sie z problemami w integracji doswiad-
czen duchowych w codziennym zyciu, poczuciem
braku zakorzenienia i koherencji, a takze z trudnos-
cig w akceptacji rzeczywistosci, ograniczong zdolnos-
cig do odczuwania wdziecznosci i angazowania sie w
co$ wiekszego niz jednostkowa perspektywa. Choc
propozycja ta nie miesci sie w klasycznych ramach
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tential crisis and into the developmental potential
offered by the restoration of spiritual well-being.

Signs of spiritual disability

Spirituality, understood as the ability to give mea-
ning to one’s own life, is strongly correlated with a
sense of purpose and life satisfaction (Deb et al.,
2019; das Chagas & Mufoz-Garcia, 2023). The loss
of this sense leads to a decline in mental well-being,
increased levels of stress, anxiety, depression and
sleep disorders, and in extreme cases may result in
a loss of the will to live (Yalom, 1980). Research con-
firms that people who find meaning are characteri-
sed by higher levels of well-being, better quality of
life and greater survival rates (Frankl, 2009; Tanno
et al., 2009). Spirituality in this sense need not be
linked to religion - it often constitutes an experi-
ence expressing the need to situate oneself within
a broader context of community, nature or values
transcending individual life (Koenig, 2012; Puchalski
& Romer, 2000). Empirical research demonstrates a
clear link between spirituality and a sense of mea-
ning and mental health. Sheryl Zika and Kerry
Chamberlain (1992) found a strong correlation bet-
ween a sense of meaning in life and mental well-
being, whilst David J. Craig and colleagues (2021)
demonstrated that a sense of meaning in life medi-
ates between spirituality and positive affect, protec-
ting against depression and anhedonia. In their stu-
dy, Olga Garduno-Ortega and colleagues (2021) de-
monstrated that higher levels of spiritual well-
being, particularly in terms of a sense of meaning
and peace, were predictors of a better quality of life
and lower levels of depression in women following
breast cancer treatment. From the perspective of
Viktor E. Frankl’s logotherapy (2009, 2010), a per-
son cannot live fully without a sense of meaning. A
lack of purpose leads to an existential void that is a
source of spiritual suffering. The search for meaning
generates tension, which is essential for mental he-
alth and development - its absence leads to exis-
tential stagnation. A similar position is taken by Ar-
tur Fabi$ and Aleksandra Btachnio (2015), who em-
phasise that the ability to generate personal mea-
ning constitutes an indicator of the quality of men-
tal functioning, and its absence reduces spiritual
well-being.

A person’s inner coherence and well-being depend
largely on four interrelated qualities: acceptance,
integration, coherence and gratitude. Acceptance
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diagnostycznych to wpisuje sie w szerszy nurt re-
fleksji nad duchowym wymiarem zdrowia i moze sta-
nowi¢ punkt wyjscia do dalszych badan nad funkcjo-
nowaniem cztowieka w sytuacjach kryzysu egzysten-
cjalnego oraz nad potencjatem rozwojowym, jaki
niesie przywracanie sprawnosci duchowe;j.

Przejawy niepetnosprawnosci duchowe;j
Duchowo$¢, rozumiana jako zdolno$¢ do nadawania
znaczenia wtasnemu zyciu, silnie koreluje z poczu-
ciem sensu istnienia i satysfakcjg z zycia (Deb et al.,
2019; das Chagas & Mufoz-Garcia, 2023). Utrata
tego poczucia prowadzi do obnizenia dobrostanu
psychicznego, wzrostu poziomu stresu, leku, depres-
ji i zaburzen snu, a w skrajnych przypadkach moze
skutkowac utratg woli zycia (Yalom, 1980). Badania
potwierdzajg, ze osoby, ktére odnajdujg sens, cha-
rakteryzuja sie wyzszym poziomem dobrostanu,
lepsza jakosScig zycia i wiekszg przezywalnosciag
(Frankl, 2009; Tanno et al., 2009). Duchowos¢ w tym
ujeciu nie musi by¢ zwigzana z religig - czesto stano-
wi doswiadczenie, wyrazajace potrzebe osadzenia
siebie w szerszym kontekscie wspolnoty, natury czy
wartosci przekraczajacych jednostkowe zycie (Koe-
nig, 2012; Puchalski & Romer, 2000). Empiryczne ba-
dania wykazujg wyrazny zwigzek miedzy duchowos-
cig a poczuciem sensu i zdrowiem psychicznym. She-
ryl Zika i Kerry Chamberlain (1992) stwierdzili silng
korelacje miedzy poczuciem sensu zycia, a dobrosta-
nem psychicznym, natomiast David J. Craig i
wspotpracownicy (2021) udowodnili, ze sens zycia
posredniczy miedzy duchowoscia, a pozytywnym
afektem, chronigc przed depresjg i anhedonia. W
badaniu Olga Gardufo-Ortega i wspdtpracownicy
(2021) wykazali, ze wyzszy poziom duchowego do-
brostanu, zwtaszcza w zakresie poczucia sensu i po-
koju, byt predyktorem lepszej jakosci zycia i mniejs-
zego nasilenia depresji u kobiet po leczeniu raka
piersi. Z perspektywy logoterapii Viktora E. Frankla
(2009, 2010) cztowiek nie moze zy¢ w petni bez poc-
zucia sensu. Brak celu prowadzi do pustki egzysten-
cjalnej bedacej zroédtem cierpienia duchowego. Pos-
zukiwanie sensu rodzi napiecie, ktére jest niezbedne
dla zdrowia psychicznego i rozwoju - jego brak pro-
wadzi do stagnacji egzystencjalnej. Podobne stano-
wisko zajmuja Artur Fabis i Aleksandra Btachnio
(2015), ktorzy podkreslaja, ze zdolno$¢ do genero-
wania osobistego sensu stanowi wykfadnie jakosci
funkcjonowania psychicznego, a jej brak obniza
duchowy dobrostan.



serves as the starting point for spiritual and psycho-
logical development. Frankl (2009) notes that a lack
of acceptance can lead to a breakdown of one’s va-
lue system and greater susceptibility to destructive
influences. Irvin D. Yalom (1980), in turn, emphasi-
ses that an inability to accept oneself often results
in shifting responsibility onto the external world,
which hinders the process of personality integrati-
on. Integration is more than a logical combination
of experiences into a coherent narrative - itis a pro-
found spiritual process involving the recognition
that suffering, loss and fear are an integral part of
one’s identity. Fabi$ and Btachnio (2015) describe
spiritual intelligence as an acceptance of life in its
fullness - with its rhythm, uncertainty and trust in
the face of the unknown.

Closely linked to the concept of integration is that of
coherence, or internal consistency, as introduced by
Antonovsky (2005). A person with a strong sense of
coherence perceives life as understandable,
manageable and meaningful. Although this sense
does not protect against suffering, it helps to mobi-
lise internal resources in crisis situations and fosters
the belief that even difficult experiences have value.
Gratitude, on the other hand, is one of the deepest
expressions of spiritual well-being. It is not merely
an element of positive psychology, but a spiritual
force that deepens one’s sense of meaning and
grounds a person in the present moment. Frankl
(2009) notes that even under the extreme conditi-
ons of a concentration camp, gratitude could arise
from the smallest signs of kindness. Empirical re-
search confirms the link between gratitude and
mental and spiritual well-being. Alex M. Wood and
colleagues (2010) demonstrated that practising gra-
titude correlates with higher levels of happiness,
better mental health and lower levels of depressi-
on. Studies using gratitude journals have shown
that the daily practice of gratitude reduces the im-
pact of stress and promotes mental well-being (Kre-
jtz et al., 2016). Research by Paul J. Mills et al.
(2015) conducted among patients with heart failure
showed that higher levels of gratitude are associa-
ted with better sleep, less fatigue and lower levels
of depression. Literature reviews (Wirtz et al., 2014;
Fernandez-Pascual et al., 2025; Thampi Sana et al.,
2024) confirm a significant link between gratitude
and spirituality across different cultures and religi-
ons, indicating that gratitude is one of the foundati-
ons of spiritual well-being. Difficulties in accepting
and integrating experiences can lead to crises of
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Wewnetrzna spdjnosc i dobrostan cztowieka w duzej
mierze zalezg od czterech powigzanych ze sobg ja-
kosci: akceptacji, integracji, koherencji i wdziecznos-
ci. Akceptacja stanowi punkt wyjscia do rozwoju
duchowego i psychicznego. Frankl (2009) zauwaza,
ze brak akceptacji moze prowadzi¢ do zatamania sys-
temu wartosci i wiekszej podatnosci na destrukcyjne
wptywy. Z kolei Yalom (1980) podkresla, ze nieumie-
jetno$¢ zaakceptowania siebie czesto skutkuje przer-
zucaniem odpowiedzialnosci na $wiat zewnetrzny,
co utrudnia proces integracji osobowosci. Integracja
jest czyms$ wiecej niz logicznym potaczeniem przezy¢
w spojng narracje - to gteboki proces duchowy, po-
legajacy na uznaniu, ze cierpienie, strata i lek stano-
wig integralng cze$é¢ tozsamosci. Fabis i Btachnio
(2015) opisuja duchows inteligencje jako zgode na
zycie w jego petni - z rytmem, niepewnoscia i zaufa-
niem, wobec tego, co nieznane.

Z integracja Scisle wigze sie pojecie koherencji, czyli
wewnetrznej spojnosci, ktérg wprowadzit Antonovs-
ky (2005). Osoba o silnym poczuciu koherencji
postrzega zycie jako zrozumiate, mozliwe do zarzad-
zania i sensowne. Cho¢ poczucie to nie chroni przed
cierpieniem, sprzyja uruchamianiu wewnetrznych
zasobow w sytuacjach kryzysowych oraz przekona-
niu, ze nawet trudne doswiadczenia majg wartos¢.
Wdzieczno$¢ natomiast stanowi jeden z najgtebs-
zych przejawéw duchowego dobrostanu. Nie jest
ona jedynie elementem psychologii pozytywnej, ale
sitg duchowa, ktéra pogtebia poczucie sensu i zakor-
zenia cztowieka w terazniejszosci. Frankl (2009) zau-
waza, ze nawet w ekstremalnych warunkach w obo-
zie koncentracyjnym wdzieczno$¢ mogta rodzié sie z
najdrobniejszych przejawow dobra. Empiryczne ba-
dania potwierdzajg zwigzek wdziecznosci z dobro-
stanem psychicznym i duchowym. Alex M. Wood i
wspotpracownicy (2010) wykazali, ze praktykowanie
wdziecznosci koreluje z wyzszym poziomem szczes-
cia, lepszym zdrowiem psychicznym i nizszym pozio-
mem depresji. Badania z wykorzystaniem dzienni-
koéw pokazaty, ze codzienne praktykowanie wdziecz-
nosci redukuje wptyw stresu i sprzyja dobrostanowi
psychicznemu (Krejtz et al., 2016). Badania Paula J.
Millsa i in. (2015) przeprowadzone wsréd pacjentow
z niewydolnosciag serca pokazaty, ze wyzszy poziom
wdziecznosci wigze sie z lepszym snem, mniejszym
zmeczeniem i nizszym poziomem depresji. Przeglady
literatury (Wirtz et al., 2014; Fernandez-Pascual et
al., 2025; Thampi Sana et al., 2024) potwierdzaj3 is-
totny zwigzek wdziecznosci z duchowoscia w
réznych kulturach i religiach, wskazujac, ze wdziecz-



values and a sense of inner chaos (Frankl, 2009).
Conversely, a lack of gratitude - understood as the
conscious recognition of the good in everyday life -
deprives a person of the depth of experience and
spiritual grounding. Practising gratitude, acceptan-
ce and integration can therefore constitute a unique
process of spiritual healing, leading to a sense of co-
herence and meaning in life.

Building authentic bonds and a sense of community
is a key aspect of human spiritual well-being. Re-
search confirms that spiritual experiences foster au-
thenticity in relationships and promote the formati-
on of meaningful bonds. A lack of a sense of belon-
ging or authentic relationships, on the other hand,
leads to social isolation, anxiety, depression and re-
duced mental well-being (Christy et al., 2020; Bur-
nett et al., 2022). Cacioppo and Patrick (2008) point
out that health and well-being require not only phy-
sical but also emotional and social bonds - a sense
of security and satisfaction in relationships with
others, referred to as social connection. Research
shows that chronic loneliness significantly increases
the risk of depression, anxiety, sleep disorders and
somatic illnesses (Lim et al., 2020). In the context of
medical care, Baum, Nowak, Nowosadko and Gto-
dowska (2022) emphasise that spirituality influ-
ences the way in which patients cope with illness
and suffering. Interpersonal relationships, a sense
of community and social support act here as protec-
tive factors, enhancing a sense of meaning and ai-
ding the recovery process. In turn, Fabi$ and Btach-
nio (2015) point out that an appropriate level of so-
cial adaptation is a sign of maturity - it encompas-
ses empathy, understanding and support for others.
Maturity in late adulthood manifests itself in the
ability to maintain harmonious relationships and a
willingness to engage with the community. Corey L.
M. Keyes (1998) regards social well-being as one of
the pillars of mental health, alongside emotional
and psychological well-being. He identifies five
components: social acceptance, integration, cohe-
rence, self-actualisation and social contribution.
High levels of these components promote a sense
of meaning and fulfilment in human functioning
(Keyes, 1998). Research confirms that a sense of be-
longing is strongly linked to better mental health,
life satisfaction and professional success (Lim et al.,
2020). Among Indigenous communities in North
America, Chantal Burnett and colleagues (2022) de-
monstrated that a strong sense of community iden-
tity and spirituality were associated with lower le-
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nos¢ jest jednym z fundamentéw duchowego dobro-
stanu. Trudnosci w akceptacji i integracji doswiadc-
zen moga prowadzié do kryzyséw wartosci i poczucia
chaosu wewnetrznego (Frankl, 2009). Z kolei brak
wdziecznosci - rozumiane] jako Swiadome dostrze-
ganie dobra w codziennosci - pozbawia cztowieka
gtebi przezy¢ i duchowego zakorzenienia. Praktyko-
wanie wdziecznosci, akceptacji i integracji moze
wiec stanowi¢ swoisty proces duchowego zdrowie-
nia, prowadzacy do poczucia koherencji i sensu zy-
cia.

Budowanie autentycznych wiezi i poczucia wspdlno-
ty stanowi kluczowy wymiar duchowego funkcjono-
wania cztowieka. Badania potwierdzaja, ze doswiad-
czenia duchowe wspierajg autentycznosé¢ w re-
lacjach i sprzyjaja tworzeniu znaczacych wiezi. Brak
poczucia przynaleznosci lub autentycznych relacji
prowadzi natomiast do izolacji spotecznej, leku, de-
presji i obnizonego dobrostanu psychicznego (Chris-
ty et al., 2020; Burnett et al., 2022). John T. Cacioppo
i William Patrick (2008) wskazuja, ze zdrowie i do-
brostan wymagaja nie tylko fizycznych, ale tez emoc-
jonalnych i spotecznych wiezi - poczucia bezpiec-
zenstwa i satysfakcji w relacjach z innymi, okreslane-
go mianem potgczenia spotecznego (social connecti-
on). Chroniczna samotnos$¢, jak pokazujg badania,
znaczaco zwieksza ryzyko depresji, leku, zaburzen
snu i choréb somatycznych (Lim et al., 2020). W kon-
tekscie opieki medycznej Baum, Nowak, Nowosadko
i Gtodowska (2022) podkreslaja, ze duchowosé wpty-
wa na sposéb, w jaki pacjenci radzg sobie z choroba
i cierpieniem. Relacje miedzyludzkie, poczucie
wspolnoty i wsparcie spoteczne petnig tu role czyn-
nikdw chronigcych, zwiekszajacych poczucie sensu
oraz pomagajacych w procesie zdrowienia. Z kolei
Fabis i Btachnio (2015) wskazuja, ze odpowiedni po-
ziom przystosowania spofecznego jest przejawem
dojrzatosci - obejmuje on empatie, zrozumienie i
wspieranie innych. Dojrzato$¢ w pdznej dorostosci
przejawia sie zdolnoscig do utrzymywania harmoni-
jnych relacji oraz gotowoscia do zaangazowania we
wspolnote. Corey L. M. Keyes (1998) traktuje do-
brostan spoteczny jako jeden z filarow zdrowia psy-
chicznego, obok dobrostanu emocjonalnego i psy-
chologicznego. Wyréznia on pie¢ komponentéw:
spoteczng akceptacje, integracje, koherencje, aktua-
lizacje siebie i wktad spoteczny. Wysoki poziom tych
sktadnikoéw sprzyja poczuciu sensu i petni funkcjono-
wania cztowieka (Keyes, 1998). Badania potwierdza-
ja, Ze poczucie przynaleznosci jest silnie powigzane z
lepszym zdrowiem psychicznym, satysfakcjg z zycia i



vels of depression and anxiety. Andrew G. Christy et
al. (2020) noted, in turn, that authenticity in relati-
onships is often strengthened by spiritual experi-
ences and participation in communal practices.
From a logotherapeutic perspective, Frankl (2009)
emphasised that contact with another person is one
of the fundamental ways of finding meaning in life.
Love - even for an absent person - was, in his expe-
rience, a source of strength and comfort, enduring
despite uncertainty about their fate. Contemporary
psychological concepts (Keyes, 1998; Seligman,
2012) indicate that an individual’s well-being en-
compasses not only emotional and cognitive
aspects, but also relational ones. Authentic bonds
and a sense of belonging to a community play a cen-
tral role in spiritual development and in the experi-
ence of the meaning of existence.

The relationship with transcendence constitutes
one of the key dimensions of human spiritual func-
tioning. Numerous studies indicate that self-tran-
scendence - understood as the ability to transcend
the boundaries of one’s own ,self” and connect
with something greater than the individual - is as-
sociated with higher levels of spiritual and psycho-
logical well-being (Suliman et al., 2022; Gottlieb,
2023). Frankl (2009) believed that self-transcen-
dence is the essence of human existence and a pre-
requisite for spiritual healing, enabling one to break
the vicious circle of egocentrism. Similarly, Maslow
(1971) pointed out that a person engaged in self-ac-
tualisation is guided by higher values that go
beyond the needs of deprivation. Contemporary re-
search confirms that transcending the ego correla-
tes with greater inner peace, a sense of meaning,
and better mental health (Suliman et al., 2022) . In
Claude Robert Cloninger’s (1994) concept, self-tran-
scendence constitutes one of three dimensions of
character alongside self-direction and cooperative-
ness, forming an integral part of the Temperament
and Character Inventory (TCl). In his view, self-tran-
scendence expresses an individual’s ability to tran-
scend the boundaries of the ego, to experience uni-
ty with other people, nature or the spiritual realm,
and to perceive one’s own life as part of a greater
whole. Individuals with a high level of self-transcen-
dence are characterised by greater acceptance of
themselves and others, altruism, and a tendency to-
wards existential and spiritual reflection (Cloninger,
2004). In the context of public health, it is noted
that the development of a mature personality and
mental well-being may be linked to reflection on
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sukcesami zawodowymi (Lim et al., 2020). Wérod rd-
zennych spotecznosci Ameryki Pétnocnej Chantal
Burnett i wspotpracownicy (2022) wykazali, ze silna
identyfikacja wspélnotowa oraz duchowo$¢ wigzaty
sie z nizszym poziomem depresji i leku. Andrew G.
Christy et al. (2020) zauwazyli z kolei, ze autentycz-
no$¢ w relacjach czesto wzmacniana jest przez
duchowe doswiadczenia i uczestnictwo w prakty-
kach wspolnotowych. W perspektywie logoterapeu-
tycznej Frankl (2009) podkreslat, ze kontakt z drugim
cztowiekiem jest jednym z podstawowych sposobow
odnajdywania sensu zycia. Mito$¢ - nawet do osoby
nieobecnej - stanowita w jego doswiadczeniu zZrédto
sity i pocieszenia, trwajgce mimo niepewnosci co do
jej losu. Wspbtczesne koncepcje psychologiczne
(Keyes, 1998; Seligman, 2012) wskazuja, ze dobros-
tan jednostki obejmuje nie tylko aspekty emocjonal-
ne i poznawcze, ale takze relacyjne. Autentyczne
wiezi i przynalezno$é do wspolnoty odgrywaja cen-
tralng role w rozwoju duchowym oraz w doswiad-
Czaniu sensu istnienia.

Relacja z transcendencja stanowi jeden z kluczowych
wymiaréw duchowego funkcjonowania cztowieka.
Liczne badania wskazuja, ze autotranscendencja -
rozumiana jako zdolno$¢ do przekraczania granic
wiasnego ,ja” i taczenia sie z czym$ wiekszym niz
jednostka - wigze sie z wyzszym poziomem dobro-
stanu duchowego i psychicznego (Suliman et al.,
2022; Gottlieb, 2023). Frankl (2009) uwazat, ze auto-
transcendencja jest istotg ludzkiej egzystencji i
warunkiem duchowego uzdrowienia, pozwalajagcym
przerwaé¢ btedne koto egocentryzmu. Podobnie
Maslow (1971) wskazywat, ze cztowiek zaangazowa-
ny w aktualizacje siebie kieruje sie wyzszymi wartos-
ciami wykraczajacymi poza potrzeby braku. Wspotc-
zesne badania potwierdzajg, ze przekraczanie ego
koreluje z wiekszym spokojem wewnetrznym, poc-
zuciem sensu oraz lepszym zdrowiem psychicznym
(Suliman et al., 2022). W koncepcji Claude'a Roberta
Cloningera (1994) autotranscendencja stanowi je-
den z trzech wymiaréw charakteru obok kierowania
soba i kooperatywnosci, tworzac integralng czesc
modelu temperamentu i charakteru (TCI). W jego
ujeciu autotranscendencja wyraza zdolnos¢ jednost-
ki do przekraczania granic ego, doswiadczania jed-
nosci z innymi ludZmi, naturg lub wymiarem
duchowym, a takze do postrzegania wtasnego zycia
jako czesci wiekszej catosci. Osoby o wysokim pozio-
mie autotranscendencji cechuje wieksza akceptacja
siebie i innych, altruizm oraz sktonnos¢ do refleksji
egzystencjalnej i duchowej (Cloninger, 2004). W kon-



values that transcend everyday life (cf. Tobiasz-
Adamczyk, 2023). A lack of connection with some-
thing greater than the individual - whether under-
stood as God, a higher power, nature or a system of
values - can lead to a sense of emptiness, a lack of
meaning and existential anxiety. As Roger S. Gott-
lieb (2023) notes, spiritual unity with nature acts as
a counterbalance to the consumerism and isolation
of modern humanity. A study by Muhammad Suli-
man and colleagues (2022) demonstrated a strong
positive correlation between self-transcendence
and spiritual well-being in stroke patients, whilst in
a study by Gardufio-Ortega et al. (2021), spiritual
well-being - particularly in terms of meaning and
peace - was the main predictor of a better quality
of life and lower levels of depression. Transcen-
dence therefore constitutes an essential element of
spiritual and mental well-being - a source of mea-
ning, coherence and hope in the human existential
experience.

Acceptance of character traits and dimensions of
personality development in the context of
preventing mental disability

»The question of moral character belongs to psycho-
logy, and not exclusively to ethics or religion. One
cannot exclude this issue from psychology without
leaving the discipline headless and crownless. The
proper culmination of personality development is
the cultivation of a proven and valuable character”,
argued Stefan Szuman (1995, p. 8).

According to Wiestaw tukaszewski (2007), traditio-
nal concepts of character have now been replaced
by: the Five-Factor Model of Personality by Costa
and McCrae within the field of individual diffe-
rences psychology; approaches referring to a hig-
her-order cognitive system of behaviour regulation
(e.g. anticipation, goal-setting, self-control, etc.)
according to Bandura, Reykowski, and tukaszewski;
the concept of the normative self ( Reykowski) and
the duty-oriented self (Edward Tory Higgins); re-
search into private conceptions of human nature
from the perspective of its stability or malleability
(Dweck, Lachowicz-Tabaczek); research into the
personal and social identity of the individual.

Piotr Oles (2007) identifies the following areas of re-
search as continuing the exploration of character in
contemporary personality psychology: self-image,
self-knowledge and self-evaluation; attitudes to-
wards values, particularly the sense of their realisa-
tion in action; research into interpersonal relations-
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tekscie zdrowia publicznego zwraca sie uwage, ze ro-
zwéj dojrzatej osobowosci i dobrostanu psychiczne-
go moze wigzac sie z refleksjg nad wartosciami wy-
kraczajacymi poza codzienno$c (por. Tobiasz-Adamc-
zyk, 2023). Brak relacji z czyms wiekszym niz jednost-
ka - niezaleznie od tego, czy rozumianym jako Bég,
sita wyzsza, natura czy system wartosci - moze pro-
wadzi¢ do poczucia pustki, braku sensu i egzysten-
cjalnego niepokoju. Jak zauwaza Roger S. Gottlieb
(2023), duchowa jednosc¢ z naturg stanowi przeciw-
wage dla konsumpcjonizmu i izolacji wspoétczesnego
cztowieka. W badaniu Muhammada Sulimana i
wspotpracownikéw (2022) wykazano silng dodatnig
korelacje miedzy autotranscendencjg a duchowym
dobrostanem u pacjentéw po udarze, natomiast w
badaniu Gardufo-Ortegi et al. (2021) duchowy do-
brostan - zwtaszcza w wymiarze sensu i pokoju - byt
gtéwnym predyktorem lepszej jakosci zycia i nizsze-
go poziomu depresji. Transcendencja zatem stanowi
istotny element dobrostanu duchowego i psychicz-
nego - zrodto sensu, spojnosci i nadziei w doswiadc-
zeniu egzystencjalnym cztowieka.

Akceptacja wartosci charakterologicznych i
wymiary rozwoju osobowosci w aspekcie
zapobiegania niepetnosprawnosci duchowej
,Zagadnienie charakteru moralnego nalezy do psy-
chologii, a nie wytacznie do etyki lub do religii. Nie
mozna wytaczy¢ tego zagadnienia z psychologii nie
pozostawiajac tej nauki bez gtowy i korony. Wtasci-
wym dopetnieniem rozwoju osobowosci jest wyksz-
tatcenie wyprébowanego i wartosciowego charakte-
ru” - twierdzit Stefan Szuman (1995, s. 8).

Zdaniem Wiestawa tukaszewskiego (2007) wspotc-
zed$nie tradycyjne koncepcje charakteru zostaty
zastgpione przez: Piecioczynnikowy Model Osobo-
wosci Costy i McCrae na gruncie psychologii roznic
indywidualnych; ujecia odwotujace sie do nadrzed-
nego systemu regulacji zachowania o charakterze
poznawczym (np. przewidywanie, wyznaczanie
celéw, samokontrola itp.) wedtug Alberta Bandury,
Janusza Reykowskiego, W. tukaszewskiego; koncep-
cje Ja normatywnego (J. Reykowski) i Ja powinnos-
ciowego (Edward Tory Higgins); badania nad prywat-
nymi koncepcjami natury ludzkiej z punktu widzenia
jej statosci badz zmiennosci (Dweck, Lachowicz-Ta-
baczek); badania nad tozsamoscia osobistg i
spoteczng podmiotu.

Kontynuacje problematyki charakteru we wspbétc-
zesnej psychologii osobowosci Piotr Oles (2007)
dostrzega w nastepujacych badaniach: problematy-



hips and social behaviours, such as altruism, proso-
cial motivation, empathy or decentration; Albert
Bandura’s social-cognitive theory, which takes into
account such characteristics of human nature as in-
tentionality, long-term foresight, self-reflection and
self-control. These characteristics are closely linked
to the meaning of life and the individual’s identity.
There is a reluctance to address issues related to
character and a tendency to marginalise them in
contemporary personality psychology. Research
into the socio-moral aspect seems outdated,
resembling a continuation of a now obsolete school
of thought. Yet the paradigm of ,modernity” and
»progress” can be misleading in the practice of hu-
manities disciplines focused on the study of specifi-
cally human experiences and behaviours, arising
from the unchanging nature of man, in the sense of
his very essence.

Jozef Pastuszka (1962) regarded character as a rela-
tively stable, active and evaluative attitude towards
reality. Character is relatively stable, meaning it ma-
nifests itself in a consistent way of relating to peo-
ple, things, ideas and situations. It is expressed
through action, that is, purposeful behaviour roo-
ted in the will. Character, as a volitional action, is
the conscious pursuit of goals. It manifests itself in
the orientation of judgements, the expression of
feelings and aspirations, and behaviour. The directi-
on of the actions and conduct that constitute cha-
racter consists of values directly or indirectly related
to morality; this is why Pastuszka refers to character
as morally good conduct.

Examining character from the perspective of volitio-
nal activity as the principle organising its dynamic
structure, and in terms of values (of the ,being”
type — such as ,to have”, spiritual versus material,
self-transcendent versus natural, objective versus
subjective) allows for a more precise description of
the essence of character and an illustration of its
connection with activities such as evaluating, choo-
sing and realising values. The typologies of values
and modes of existential valuation (pleasure, desire,
duty) considered here provide the basis for justify-
ing, on the grounds of psychological theories, that
characterological values associated with a higher le-
vel of personality development are ,being” values
(spiritual, symbolic), self-transcendent and discove-
red as objectively existing.Research into the relati-
onship between the dimensions of personality de-
velopment defined on the basis of Erik H. , as opera-
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ce obrazu siebie, samowiedzy i samooceny; stosun-
ku do wartosci, szczegdlnie poczucie ich realizacji w
dziataniu; badaniach nad relacjami interpersonalny-
mi i zachowaniami spotecznymi, takimi jak: altruizm,
motywacja prospoteczna, empatia lub decentracja;
teorii spoteczno - poznawczej Alberta Bandury uwz-
gledniajacej takie wtasciwosci natury ludzkiej, jak:
intencjonalnosé¢, dalekowzroczne przewidywanie,
refleksje nad sobg i samokontrole. Te witasciwosci
Scisle tacza sie z sensem zycia i tozsamoscig jednost-
ki.

Wystepuje nieche¢ do podejmowania problematyki
zwigzanej z charakterem i jej marginalizowanie we
wspotczesnej psychologii osobowosci. Badania nad
spoteczno - moralnym aspektem wydajg sie przebrz-
miate, przypominajace kontynuacje nieaktualnego
juz kierunku. Ale paradygmat ,nowoczesnosci” i
,postepu” bywa zawodny w uprawianiu dyscyplin
humanistycznych zorientowanych na badanie specy-
ficznie ludzkich doswiadczen i zachowan, wynikaja-
cych z niezmiennej natury cztowieka, w sensie jego
istoty.

Jozef Pastuszka (1962) uznawat charakter jako wz-
glednie stata, aktywna i wartosciujaca postawe wo-
bec rzeczywistosci. Charakter jest wzglednie staty,
czyli przejawia sie w utrwalonym sposobie ustosun-
kowania sie do 0sob, rzeczy, idei, sytuacji. Wyraza sie
w dziataniu, czyli zachowaniu celowym, ugruntowa-
nym w woli. Charakter jako dziatanie wolitywne jest
Swiadomym realizowaniem dazen odnoszacych sie
do celéw. Przejawia sie w ukierunkowaniu ocen, zna-
ku uczuc¢ i dazeh oraz zachowania. Kierunek dziata-
nia i postepowania sktadajacego sie na charakter
stanowig wartosci posrednio lub bezposrednio
zwigzane z moralnoscia, dlatego tez Pastuszka nazy-
wa charakter postepowaniem moralnie dobrym.

Rozpatrywanie charakteru z punktu widzenia aktyw-
nosci wolitywnej jako zasady organizujacej jego dy-
namiczng strukture oraz w aspekcie wartosci (typu
,by¢” -typu ,mieé¢”, duchowe - materialne, autotran-
scendentne - naturalne, obiektywne - subiektywne)
pozwala na doktadniejszy opis istoty charakteru, pr-
zedstawienie jego zwigzku z takimi czynnosciami, jak
ocenianie, wybieranie i realizowanie wartosci. Uwz-
glednione typologie wartosci oraz sposoby wartos-
ciowania egzystencjalnego (przyjemnos¢, pragnie-
nie, powinnos¢) stanowia podstawe do uzasadnienia
na gruncie teorii psychologicznych, ze wartosci cha-
rakterologiczne, zwigzane z wyzszym poziomem roz-
woju osobowosci sg wartosciami  typu ,by¢”
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tionalised in the WRO Questionnaire, and the ac-
ceptance of characterological values as defined by
Pastuszka, it appears that there is a statistically
significant correlation between most positive and
negative ego qualities and the acceptance of cha-
racterological values (cf. Lendzion, 2012).

The overall group scores on the S-POZ scale (sum of
positive attitudes) differ significantly at the p <
0.001 level, with higher values of the positive indi-
cator of healthy psychosocial functioning observed
in the WChP group (which exhibits greater resili-
ence). Better adaptation, better health and a stron-
ger personality in individuals from the WChP group
are rooted in their capacity for ,initiative” (P3); a
fairly stable and clearly defined ,identity” (P5); a
predisposition to form intimate and close emotional
bonds (Pé); a relatively high degree of ,autonomy”
and independence in action and in relationships
with others (P2). Furthermore, greater ,trust” in
the world (P1) as well as greater ,integrity” (P8) re-
inforce the psychosocial health of individuals with a
stronger resilient character (WChP). Individuals in
the NChP group (with a lower level of character re-
silience) have a significantly lower degree of adap-
tation in the emotional and social dimensions, due
to low ,trust” in the world (P1); a poorly developed
and uncertain ,identity” (P5); low , initiative” in ac-
tion (P3); low ,autonomy” (P2); weak ,integrity”
(P8); and a lower predisposition to establish perso-
nal contacts with others (P6).

All the negative scales in the WRO Questionnaire
significantly differentiated the groups under study,
with two of them showing very high scores (N2 -
,doubt” and S-NEG - the sum of negative attitudes).
The higher score on the ,distrust” scale (N1) obtai-
ned by the NChP group indicates a tendency to per-
ceive the world as a place full of contradictions,
overflowing with suffering and dangerous, and the-
refore hostile and unfriendly. The greater intensity
of ,doubt” (N2) in the NChP group is associated
with a sense of being determined by biopsychologi-
cal and social conditions, a sense of unfulfillment,
low self-esteem and a lack of self-confidence, a ten-
dency to feel sorry for oneself, and excessive self-
criticism. A stronger ,sense of guilt” (N3) in the
NChP group indicates difficulties in accepting and
expressing aggression, and a fear of experiencing
anger and rage. Individuals in the NChP group expe-
rience a greater ,sense of inferiority” (N4), doubt in
their own abilities, and clumsiness; they feel inferi-
or and weaker than others, and remain on the frin-
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(duchowymi, symbolicznymi), autotranscendentny-
mi i odkrywanymi jako obiektywnie istniejace.

Z badan nad zwiagzkiem miedzy wymiarami rozwoju
osobowosci okreSlonymi na gruncie teorii rozwoju
psychospotecznego wedtug Erika H. Eriksona zope-
racjonalizowanych w Kwestionariuszu WRO i akcep-
tacjg wartosci charakterologicznych w ujeciu Pas-
tuszki wynika, ze wystepuje istotna statystycznie za-
lezno$¢ miedzy wiekszoscig pozytywnych i negatyw-
nych jakosci ego, a akceptacja wartosci charakterolo-
gicznych (por. Lendzion, 2012).

Ogodlne wyniki grupowe w skali S-POZ (suma postaw
pozytywnych) s3 istotnie rézne na poziomie -
p.u.<0,001, w kierunku wyzszej wartosci wskaznika
pozytywnego, zdrowego funkcjonowania psycho-
spotecznego w grupie WChP (z wyzszym charak-
terem preznym). Lepsze przystosowanie, petniejsze
zdrowie, silniejsza osobowos¢ u oséb z grupy WChP
majg swoje ugruntowanie w zdolnosciach do ,inicja-
tywy” (P3); dosc¢ stabilniej i jasno okreslonej ,tozsa-
mosci” (P5); predyspozycjach do wchodzenia w
intymne i zazyte kontakty emocjonalne (P6); raczej
duzej ,autonomii”, niezaleznosci w dziataniu i re-
lacjach z innymi (P2). Ponadto wieksza ,ufno$¢” wo-
bec swiata (P1) a takze petniejsza ,integralnos¢” (P8)
wzmacniajg zdrowie psychospoteczne oséb z silnie-
jszym charakterem preznym (WChP). Osoby z grupy
NChP (z nizszym poziomem preznosci charakteru)
majg zdecydowanie nizszy stopien przystosowania w
wymiarze emocjonalnym i spotecznym, z powodu
matej ,,ufnosci” wobec $wiata (P1); stabo uksztatto-
wanej i niepewnej ,tozsamosci” (P5); niskiej , inicja-
tywy” w dziataniu (P3); matej ,autonomii” (P2); sta-
bej ,integralnosci” (P8); nizszych predyspozycji do
nawigzywania osobistych kontaktow z innymi (P6).
Wszystkie skale negatywne w Kwestionariuszu WRO
zréznicowaty w istotny sposdb badane grupy, z czego
dwie na bardzo wysokim poziomie (N2 - ,zwatpie-
nie” i S-NEG - suma postaw negatywnych). Wyzszy
wynik w skali ,nieufnosci” (N1) uzyskany przez grupe
NChP wskazuje na tendencje do spostrzegania $wia-
ta jako miejsca petnego sprzecznosci, przepetnione-
go cierpieniem i niebezpiecznego, a wiec wrogiego i
nieprzyjaznego. Wieksze nasilenie ,zwatpienia” (N2)
w grupie NChP taczy sie z poczuciem bycia zdetermi-
nowanym przez uwarunkowania biopsychiczne i
spoteczne, doswiadczeniem niespetnienia, poczu-
ciem matej wartosci i brakiem pewnosci siebie,
sktonnoscig do uzalania sie nad soba, nadmiernym
samokrytycyzmem. Silniejsze ,poczucie winy” (N3)
w grupie NChP méwi o trudnosciach w akceptowa-



ges of the group. The intergroup difference on the
,role confusion” scale (N5), with a significantly hig-
her score in the NChP group, indicates difficulties in
resolving conflicts between assumed roles, leading
to a fragile sense of identity and the disintegration
of self-image. The significantly higher average score
for the NChP group on the ,isolation” scale (N6) in-
dicates a stronger sense of loneliness linked to a
high degree of self-absorption. The higher score of
the NChP group on the ,stagnation” scale (N7) indi-
cates a lack of clarity regarding life goals and prin-
ciples, and a tendency to focus heavily on current
difficulties. Individuals in the NChP group also
achieved a significantly higher score on the ,de-
spair” scale (N8), which describes the experience of
a sense of having missed out on certain life oppor-
tunities, dwelling on past mistakes, and a pessimi-
stic view of the world and people.

An ontological understanding of spiritual disability
can be considered within the framework of ethical
personalism as represented by Wojciech Chudy
(1988). In the light of his views, every kind of being
comprises essential, integrating and perfecting
parts. A being—for example, a personal being—
cannot exist without an essential part. Hence, on
the basis of a realistic theory of being, one cannot
speak of ‘the ontological infirmity of man’ (Chudy,
1988, p. 107). The integrating parts of a being deter-
mine the integrity of the person, in the case of a
personal being, whilst the perfective parts determi-
ne the increasingly fuller realisation of the potential
possessed by a given person. “In both these catego-
ries of being, limitation and weakness are imma-
nent features of man as an accidental being” (Chu-
dy, 1988, p. 107). Thus, disability is not an ontologi-
cal feature of a certain type of person, but constitu-
tes a limitation, a certain lack concerning the inte-
gration and perfection of a specific being.

The distinction between the ontological structure of
the person (e.g. the spirit and its ‘aspects’: intellect
and will) and their functions (e.g. cognitive and voli-
tional) implies that the loss or disruption of functi-
ons associated with the essence of human exis-
tence does not amount to the annihilation of the
structures themselves (Chudy, 1988, p. 148). The
fact that the paths along which the human spirit
normally proceeds towards its expression are ,blo-
cked” does not imply the destruction or degradati-
on of the spirit itself. The inactivity of a structure
does not preclude its future activity; the ,,slumber”
of the spirit does not preclude its ,awakening”.
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niu i wyrazaniu agresji, leku przed przezywaniem
gniewu i ztoSci. Osoby z grupy NChP w wiekszym sto-
pniu doswiadczaja ,,poczucia nizszosci” (N4), watpie-
nia we wtasne mozliwosci, nieporadnosci, czujg sie
gorsze i stabsze od innych, pozostaja na uboczu gru-
py. Réznica miedzygrupowa w skali ,pomieszania
rél” (N5) w kierunku istotnie wyzszego wyniku w
grupie NChP wskazuje na trudnosci w rozwigzywa-
niu konfliktéw miedzy podejmowanymi rolami, kté-
re prowadzg do chwiejnego poczucia tozsamosci i
dezintegracji obrazu siebie. Istotnie wyzszy $redni
wynik grupy NChP w skali ,izolacji” (N6é) oznacza sil-
niejsze poczucie osamotnienia powigzane z duzg
koncentracjg na sobie. Wyzszy wynik grupy NChP w
skali ,stagnacji” (N7) swiadczy o matej klarownosci
celéw i zasad zyciowych, poswiecaniu wiele uwagi
aktualnie przezywanym trudnosciom. Osoby z grupy
NChP osiagnety réwniez istotnie wyzszy wynik w
skali ,rozpaczy” (N8), ktory okresla doswiadczenie
poczucia utraty pewnych zyciowych szans, rozpa-
mietywanie popetnionych bteddw, pesymistyczne
spostrzeganie $wiata i ludzi.

Ontologiczne  rozumienie  niepetnosprawnosci
duchowej mozna rozwazac na gruncie personalizmu
etycznego reprezentowanego przez Wojciecha Chu-
dego (1988). W sSwietle jego pogladéw w kazdym
rodzaju bytu wystepuja czesci istotowe, integrujace
oraz doskonatosciowe. Byt np. byt osobowy nie
moze istnie¢ bedac pozbawionym czesci istotowej.
Stad nie mozna na gruncie realistycznej teorii bytu
mowi¢ o ,bytowej utomnosci cztowieka” ( Chudy,
1988, s. 107). Czesci integrujace bytu warunkujg in-
tegralnos¢ osoby, w przypadku bytu osobowego, za$
czesci doskonatosciowe decydujg o coraz petniejs-
zym urzeczywistnieniu mozliwosci posiadanych pr-
zez dang osobe. \W obydwu tych kategoriach
bytowych ograniczenie i stabos$¢ jest immanentng
cecha cztowieka jako bytu przygodnego”

(Chudy, 1988, s. 107). Zatem niepetnosprawnos¢ nie
jest cechg bytowa pewnego rodzaju ludzi, ale stano-
wi ograniczenie, pewien brak dotyczacy integracji i
doskonatosci konkretnego bytu.

Rozrdéznienie miedzy struktura ontyczng osoby (np.
duchem i jego ,stronami”: intelektem i wol3g), a jej
funkcjami (np. poznawczymi i wolitywnymi) oz-
nacza, ze zanik, czy zaktécenie funkcji wigzacych sie
z istotg bytu ludzkiego nie réwna sie unicestwieniu
samych struktur (Chudy, 1988, s. 148). Fakt ,zablo-
kowania” drog, ktérymi duch cztowieka normalnie
podaza ku swej ekspresji nie oznacza zniszczenia, czy
degradacji samego ducha. Nieczynno$¢ struktury nie



Conclusion

The phenomenon of spiritual disability constitutes
an important, though still insufficiently recognised,
aspect of human experience. As demonstrated in
this study, it affects many dimensions of human
functioning - from one’s relationship with oneself,
through relationships with other people, to one’s
relationship with the transcendent. A lack of a sen-
se of meaning, an inability to integrate experiences,
a loss of gratitude, difficulty in accepting oneself
and the world, or a weakening of social bonds - all
these manifestations indicate that the spiritual di-
mension of life is inextricably linked to a person’s
mental and emotional health. Spiritual disability is
therefore not merely a metaphorical term for a cri-
sis of values, but a real experience of a limitation on
the ability to lead a full, integrated life. In the light
of contemporary research, it can be seen as a state
in which a person loses the capacity for self-tran-
scendence - moving beyond oneself towards mea-
ning, goodness and connection. Restoring spiritual
well-being therefore requires not so much the ad-
option of specific ideas, values or religions, but rat-
her the development of an attitude of openness, re-
flection and mindfulness towards what gives life its
depth.

This perspective highlights the need for further re-
search and practical measures aimed at supporting
spiritual well-being within the fields of psychothera-
py, education and mental health prevention. Under-
standing spirituality as an integral component of
human health allows us to recognise that caring for
the spiritual dimension is not a luxury - it is essenti-
al for maintaining inner balance, psychological resi-
lience and a sense of meaning in life. Factors that
protect against spiritual disability may include deep
and intense religious experiences, such as mystical
experiences, as well as care for the proper psycho-
social development of children, adolescents and
adults, which is significantly linked to the acceptan-
ce of character-based values (those relating to duty
and realised through action).
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przekresla jej uczynnienia w przysztosci, ,,uspienie”
ducha nie wyklucza jego ,,obudzenia”.

Zakonczenie

Zjawisko niepetnosprawnosci duchowej stanowi
wazny, cho¢ wcigz niedostatecznie rozpoznany ob-
szar ludzkiego doswiadczenia. Jak pokazano w ninie-
jszym opracowaniu, dotyczy ono wielu wymiaréw
funkcjonowania cztowieka - od relacji z samym
soba, poprzez relacje z innymi ludzmi, az po relacje z
wymiarem transcendentnym. Brak poczucia sensu,
niemozno$¢ integracji doswiadczen, utrata wdziecz-
nosci, trudnos$¢ w akceptacji siebie i $wiata czy osta-
bienie wiezi spotecznych - wszystkie te przejawy
wskazuja, ze duchowy wymiar zycia jest nierozerwal-
nie zwigzany ze zdrowiem psychicznym i emocjo-
nalnym cztowieka. Niepetnosprawnos$¢ duchowa nie
jest zatem jedynie metaforycznym okresleniem kry-
zysu wartosci, lecz rzeczywistym doswiadczeniem
ograniczenia zdolnosci do petnego, zintegrowanego
zycia. W Swietle wspoétczesnych badan mozna ja
postrzegac¢ jako stan, w ktérym cztowiek traci zdol-
nos$¢ do autotranscendencji - przekraczania siebie w
kierunku sensu, dobra i wiezi. Odbudowa duchowej
sprawnosci wymaga wiec nie tyle przyjecia
okreslonych idei, wartosci czy religii, ile rozwijania
postawy otwartosci, refleksyjnosci i uwaznosci na to,
co nadaje zyciu gtebie.

Perspektywa ta wskazuje na potrzebe dalszych ba-
dan i praktycznych dziatan ukierunkowanych na
wspieranie duchowego dobrostanu w ramach psy-
choterapii, edukacji i profilaktyki zdrowia psychicz-
nego. Zrozumienie duchowosci jako integralnego
komponentu zdrowia cztowieka pozwala dostrzec,
ze troska o wymiar duchowy nie stanowi luksusu -
jest niezbedna dla zachowania wewnetrznej réwno-
wagi, odpornosci psychicznej i poczucia sensu istnie-
nia. Czynnikami chronigcymi przed niepetnospraw-
noscig duchowg moga byé¢ gtebokie i intensywne
doswiadczenia religijne, np. przezycia mistyczne, jak
réwniez troska o prawidtowy rozwéj psychospotecz-
ny dzieci, nastolatkow i dorostych istotnie tgczace sie
z akceptacjg wartosci charakterologicznych (powin-
nosciowych i realizowanych w dziataniu).
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Bird of paradise
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The article ‘Spiritual disability as a universal dimension of human experi-
ence’ by Czuma, Cwikowski, Kaszuba, Lendzion and Taicula is an import-
ant contribution to the study of the human condition in personality re-
search. Starting from a dialogue with Romuald Jaworski and Viktor Emil
Frankl, the authors lead the reader to reflect on the “properly human” wi-
thin psychological science referring to the “noetic dimension” as a spiritu-
al centre of human experience. This noetic dimension was correctly ap-
proached as being a specific human aspect that demands studies and re-
flection that may support care aimed at human flourishing. The authors
establish an integral anthropological basis for understanding personality,
considering each of its dimensions as essential. They also present neuro-
biological findings from neuroscience studies on religious, spiritual, and
mystical experiences, suggesting possible correlates of the spiritual di-
mension in human beings.

The authors acknowledge and accept the difficult task of systematizing
scientific findings on spirituality and religiosity in psychology. To define
‘spirituality’ Czuma and colleagues separate the comprehensions in two
types: one that understands spirituality as a relationship with a Higher
Being and the spirituality experienced on human life in a humanistic, exis-
tential, mystical and experiential way. In my opinion the authors gave an
intelligent perspective when they chose to organize the scientific litera-
ture not trying to reduce it to a single definition of ‘spirituality’ but esta-
blish anthropological bases for the ‘spirit’ theme. The authors made a wise
choice in adopting Viktor Frankl’s anthropology.

Many authors studied in Brazil point out that a problem in modern human
sciences (including psychology) is that they often fail to ask the fundamen-
tal question: “Who is the human being?” in a philosophical-anthropologi-
cal perspective. Without asking this question, it becomes difficult to inter-
pret the findings of human experience and psychological research.

After defining the concept of “spirituality,” Czuma and his colleagues de-
monstrated what constitutes its “deficiency.” Their reflections successfully
demonstrate, with sound arguments, that this deficiency manifests itself
in everyday life as a self-centered individual (on phenomenological sense)
who loses the ability to transcend and to live a coherent, communal, and
meaningful life. In their words, the transcendence is “therefore an essen-
tial element of spiritual and mental well-being”. In other words, a person
who loses the capacity for self-transcendence and integration of his expe-
rience.
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An important aspect of the article is the affirmation “universal dimension”
to characterize a limitation affecting the existential and spiritual functio-
ning of the person. | agree with the authors when they argue that a non-
personalistic ethics and ontology may not help us understand the spiritual
disability because it tends to view the human being in fragmented terms,
ignoring the integrity of Being as Human and Person. The ontological ex-
perience is unique and integral, and the lived suffering can only be under-
stood if their parts are integrated into the Whole of Being.

In everyday life, both religious and non-religious people (as well as our
counseling and psychotherapy clients) face situations in which their spiri-
tual capacity to cope with life is lost or diminished. | believe that the article
by Czuma and his colleagues will certainly contribute to compassionate
care in psychotherapy, especially in the process of understanding and hel-
ping our clients make sense of their experiences through the mobilization
of spiritual experiences. Thank you, Czuma, Cwikowski, Kaszuba, Lendzion,
and Tancula, for this scientific and psychological invitation to, in your
words, awaken from a “dormancy” of the spirit.
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mean rejecting the knowledge produced by mo-
dern psychological science. It means, rather, recon-
structing our understanding of the human person
from its deepest foundations: the imago Dei, the re-
ality of sin and grace, and the centrality of Christ in
the healing and formation of the soul. The CPI's ap-
proach is a psychology rooted in Scripture, infor-
med by the Christian tradition, and in critical dia-
logue with the best available empirical research —
what Johnson describes as a Christ-centered, bibli-
cally rooted, evidence-based approach.

This epistemological framework transformed my
practice. In 2014, | was ordained to pastoral minis-
try and participated in planting a church in my
home city of Belo Horizonte. Later, | was invited to
serve as chaplain and professor at the same theolo-
gical seminary where | had studied. During those
years, | deepened my studies and was able to see in
practice how the dialogue between good theology
and good psychology produces care that is more
human, more honest, and more effective. Teaching
forced me to articulate what | had been living intui-
tively: that the human soul cannot be cared for wi-
thout reference to its Creator, and that pastoral
care without psychological rigor is incomplete —
just as psychology without a theological horizon is,
in the end, an impoverished anthropology.

Today | am a researcher in two research groups at
the Pontificia Universidade Catolica (PUC), working
in the areas of epistemology, ethics, and religious
studies, and | am completing a Master's degree in
Religious Studies. This academic path has deepe-
ned my sense that Christian psychology is neither a
ghetto nor an apologetic concession. It is, rather, an
intellectually serious discipline that refuses the du-
alism which artificially separates scientific inquiry
from a theological understanding of the human
person.

Describing myself as a Christian psychologist also
involves a diagnosis of the context in which | work.
In Brazil, undergraduate formation in psychology
offers no meaningful engagement with the more
philosophical dimensions of psychological theory
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— its epistemological, anthropological, and ethical
presuppositions — let alone with the Christian tra-
dition. My theological studies and the strong influ-
ence of Neo-Calvinism helped me understand the
need for a critical dialogue with culture: one that
generates genuine antitheses from a theologically
grounded posture, without dissolving into relati-
vism or being absorbed by secularism.

Over the years | have increasingly been sought out
by people who are desperately lost and disillusione-
d: psychologists who, more than ten years after gra-
duating, have never practiced their profession; un-
dergraduate students coerced by ideologically dri-
ven professors never to mention their faith in the
clinical setting; biblical counselors unable to articu-
late their convictions in dialogue with the modern
sciences. This is a brief portrait of the Brazilian
landscape — one that is changing slowly, but on so-
lid ground.

From 2018 onward, aware of the significant de-
mand for a solid model of Christian psychology in
Brazil and the near-total absence of specific forma-
tion in this area, | committed to independent study:
reading widely and building a framework capable of
speaking to the Brazilian context. Drawing on my
background in both psychology and pastoral minis-
try, | began organizing study groups focused on the
dialogue between psychology and Christian faith. |
started offering clinical supervision with a specifi-
cally Christian orientation, and over the past two
years this work has grown considerably. With the
support of friends and organizations open to this
need, we organized an online conference with
around 300 participants — in which Dr. Johnson
graciously served as one of the speakers — and an
in-person congress with approximately 500 registe-
red psychologists.

Beginning in 2026, with the support of the Christian
soul-care ministry Divinamente (divinamente.app)
— founded by my dear friend Dr. Jonatas Leonio, to
whom | am deeply grateful — and with official reco-
gnition from Brazil's Ministry of Education (MEC),
we launched a postgraduate program grounded en-
tirely in the principles developed at the CPI. This



Por que eu me descreveria como um psicélogo cristao

A note of gratitude



busto para interpretar as abordagens criou em mim
uma tensao crescente. Havia algo que a psicologia
secular, com toda a sua riqueza, nao conseguia al-
cancar: a dimensao da alma humana em sua re-
lacdo com o sagrado, com a culpa redimida, com a
esperanca escatolégica. Foi na segunda graduacao,
em um seminario teolégico reformado, a partir de
2013, que encontrei o vocabulario e o referencial
qgue me faltavam. Ali tive meu primeiro contato
com as obras do Dr. Eric Johnson — ainda sem tra-
ducao para o portugués —, e algo se iluminou.

O modelo proposto por Johnson, tal como desen-
volvido no Christian Psychology Institute (CPI), par-
te da conviccao de que a psicologia nao é uma dis-
ciplina neutra: ela é sempre praticada a partir de
pressupostos sobre a natureza humana, sobre o
bem e sobre a realidade Gltima. Para Johnson, uma
psicologia verdadeiramente crista nao significa sim-
plesmente adicionar versiculos biblicos as teorias
seculares, nem tampouco rejeitar o conhecimento
produzido pela ciéncia psicolégica moderna. Signifi-
ca, antes, reconstruir a compreensao da pessoa hu-
mana a partir de seus fundamentos mais profun-
dos: a imago Dei, a realidade do pecado e da graca,
a centralidade de Cristo na cura e na formacao da
alma. A proposta do CPI é uma psicologia enraizada
nas Escrituras, informada pela tradicao crista e em
didlogo critico com a melhor pesquisa empirica dis-
ponivel; o que Johnson denomina uma abordagem
centrada em Cristo, enraizada biblicamente e ba-
seada em evidéncias.

Esse enquadramento epistemoldgico transformou
minha pratica. Em 2014, fui ordenado ao ministério
pastoral e participei da plantacdo de uma igreja na
minha cidade natal, Belo Horizonte. Posteriormen-
te, recebi o convite para me tornar capelao e pro-
fessor no mesmo seminario teolégico em que me
graduei. Durante esses anos, aprofundei meus
estudos e pude verificar na pratica como o diadlogo
entre boa teologia e boa psicologia produz um cui-
dado mais humano, mais honesto e mais eficaz. A
docéncia me obrigou a sistematizar o que intuitiva-
mente vivia: que a alma humana nao pode ser cui-
dada sem referéncia ao seu Criador, e que o cuida-
do pastoral sem rigor psicolégico é incompleto; as-
sim como a psicologia sem horizonte teolégico é,
em Ultima analise, uma antropologia empobrecida.
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Atualmente, sou pesquisador em dois grupos de
pesquisa na Pontificia Universidade Catélica (PUC),
nas areas de epistemologia, ética e ciéncias da reli-
giao, e estou concluindo o mestrado em Ciéncias da
Religido. Essa trajetéria académica aprofundou
minha percepcao de que a psicologia crista nao é
um gueto nem uma concessdo apologética. E, an-
tes, uma disciplina intelectualmente séria que recu-
sa o dualismo que separa artificialmente a investi-
gacao cientifica da compreensao teolégica da pes-
soa humana.

Descrever-me como psicélogo cristao implica tam-
bém um diagnéstico do contexto em que estou in-
serido. No Brasil, a formacao de graduacao em psi-
cologia nao oferece nenhum contato significativo
com as dimensoes mais filosoficas da teoria psicol6-
gica — seus pressupostos epistemologicos, antro-
pologicos e éticos —, e muito menos com a tradicao
crista. Meus estudos teologicos e a forte influéncia
gue recebi do neocalvinismo me ajudaram a com-
preender a necessidade de um diadlogo critico com
a cultura: um diadlogo que produza antiteses ge-
nuinas a partir de uma postura teologicamente fun-
damentada, sem se dissolver no relativismo nem se
afogar no secularismo.

Com o passar dos anos, fui cada vez mais procurado
por pessoas desesperadamente perdidas e decep-
cionadas: psicologos formados ha mais de dez anos
que nunca chegaram a exercer a profissdo; estu-
dantes de graduacdo coagidos por professores
ideologicamente militantes a jamais mencionarem
sua fé no ambiente clinico; conselheiros biblicos in-
capazes de articular suas conviccoes em didlogo
com as ciéncias modernas. Este € um breve retrato
do cenario brasileiro; que tem mudado lentamente,
mas de forma sélida.

A partir de 2018, percebendo a grande demanda
por um modelo sélido de psicologia crista no Brasil
diante da auséncia de formacao especifica nessa



area, dediquei-me a estudos independentes: lendo
amplamente e construindo um referencial capaz de
dialogar com o contexto brasileiro. Valendo-me da
minha experiéncia tanto em psicologia quanto no
ministério pastoral, comecei a organizar grupos de
estudo especificos sobre o didlogo entre psicologia
e fé crista. Passei a oferecer supervisoes clinicas
com orientacdo especificamente crista e, nos dois
ultimos anos, esse trabalho se consolidou de forma
significativa. Com o apoio de amigos e organizacoes
abertas a essa demanda, organizamos um congres-
so online com aproximadamente 300 participantes
— no qual o Dr. Johnson gentilmente foi um dos
conferencistas — e um congresso presencial com
cerca de 500 psicélogos presentes.

A partir de 2026, com o apoio do ministério cristao
de cuidado da alma Divinamente (divinamen-
te.app) — idealizado pelo querido amigo Dr. Jona-
tas Leonio, a quem sou imensamente grato — e
com reconhecimento oficial do Ministério da Edu-
cacdo brasileiro (MEC), lancamos uma poés-gra-
duacdo totalmente fundamentada nos principios
desenvolvidos no CPI. Este projeto abre perspecti-
vas significativas para a consolidacdo dos funda-
mentos, a producao académica e a unidade entre
psicélogos cristaos no Brasil.
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Nada disso teria sido possivel sem aqueles que ca-
minharam comigo nessa jornada. Minha esposa Ro-
zilene Molinari, com quem sou casado ha vinte e
sete anos, e nossa filha Natali, hoje com dezessete
anos, tém sido uma fonte extraordinaria de apoio e
participaram diretamente desse trabalho, tornando
viavel muito do que foi realizado. Sou grato a minha
igreja local pelo encorajamento, e aos amigos e
colegas que confiam no que estamos construindo
juntos, para que Deus seja glorificado.

Descrevo-me como psicologo cristdo porque com-
preendo que Cristo € Senhor também sobre a psico-
logia — sobre seus métodos, seus pressupostos e
suas finalidades. Ndo como uma imposicéo sobre o
paciente, mas como fundamento epistemoldgico e
ontoldgico do prdprio ato de cuidar. A cura da alma,
em sua plenitude, aponta sempre para Aquele que
€ o Caminho, a Verdade e a Vida.
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The 3xC+2xY+7xR+E+S Life-Changer

3XC+2xY+7xR+E+S? What exactly is this?

Let us start with S.

From a Christian psychological perspective, every human being is an inde-
pendent person who, in turn, can only develop and live this independence
in relationships. Learning independence without losing ties with others,
learning connectedness without losing one's own independence, is a life-
long task for everyone.

And when we experience suffering, pain, misery and misfortune in our
lives, we should not and need not be left alone with it. We need advisors,
supporters, encouragers, helpers...

We should learn to use synergy (= S): Together we can achieve more when
we work together in interconnectedness and unity.

Actually, this should be an everyday question: ‘Who could support me,
complement me, help me?’

Our life can proactively confront the challenges of suffering, pain, misery
and misfortune: tasks do not have to be carried out alone; rather, we
should use synergies!

‘Who could help me?’ should be an everyday question. God does not en-
visage lone warriors at work, in their leisure time, in the community or in
the family.

He sees everyone in pairs at least!

There is a very remarkable story in the Old Testament (Genesis 11): the
Tower of Babel.

God realises - and | emphasise: God realises - that the inhabitants of
Babel are of one mind and therefore no-one can stand in their way.

But since their minds are set on doing harm, God sets out to disrupt this
unity by confusing their languages.

God knows that unity not only makes people strong, but also enables
them to achieve more than the sum of their individual efforts.

A much-cited illustration: let's say one ox pulls one ton. How much can
two oxen pull? If they pull in the same direction, more than two tonnes,
perhaps 2.2 tons.

This ‘added value’ is called synergy or the synergy effect.

Enduring synergy: We need four groups of people.

In order to lead a fruitful and resilient life, or to find our way back to it, we
need four groups of people around us. One or two people from each
group may be enough.

1. People to whom we can give something, who accept something from
us.

2. People who correct us because they care about us. Without them, we
would stray too often, we would lose our way.

3. People who encourage us, in whose presence we can relax completely,
who do not drain our energy.
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4. People from whom we can learn something.

We can ask ourselves about different types of synergy:

¢  Who helps me by taking some of the load off my shoulders?

e  Who complements me and can do something that | cannot do but
need?

e Who could give me advice?

e  Who corrects me?

e Who encourages me?

e Whocanllearn from?

Where do you feel alone (left to your own devices)? Then pray that God
will send these people into your life.

Once we have clarified who could help us, and how, another step is neces-
sary: namely, to become so aligned with this second person that we are
pulling in the same direction!

There are a few prerequisites for this:

e How much trust can we develop towards others, perhaps even stran-
gers?

e Canleven allow myself to be helped, i.e. admit weaknesses or at least
limitations in my own abilities?

e How well can | understand what is at stake, what | need, give, desire
... and then communicate this?

e Am | prepared to contribute to the synergy? Without keeping score of
what the other person contributes?

e Canland do | want to become one in prayer with this person? ‘If two
of you on earth agree about anything you ask for, it will be done for
you by my Father in heaven.’ (Jesus in Matthew 18:19)

Of course, synergy also means that God is at our side, because he wants
to make his contribution. In principle, he always does something, whether
we notice it or not.

Once | am certain that | am never alone, this can enable a ‘calm in the
storm’. And ‘V’ can begin.

C = Change, meaning changes in habits that we have seriously committed
to, habits that shape our lives and usually burden them.

Suffering, pain, misery and unhappiness in our lives can be the result.
Examples of positive habits are ‘not going to bed too late, or going to bed
earlier, so you get more sleep’, ‘not spending too much time on the com-
puter/smartphone, so that important tasks don't get neglected’, ‘not in-
terrupting others or talking too much, but letting others speak, learning to
listen and thus shaping relationships positively’, ...

The problem here is that we have to ‘seriously commit’ to these habits.
‘Seriously’ means that we have really taken the time to decide on this
change, that we are convinced of it and that we have good arguments in
favour of the new habit and against the old one.
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But 3xC?

| always set myself a maximum of three change-related processes, no
more - and | give myself 2xY time to complete them! It would be best to
concentrate on just one change process, so that it doesn't get lost in the
sea of everyday activities. Okay, two or three is still manageable for the
Life-Changer, but definitely no more than that!

2xY?

Y = years. Such change processes take time to become an everyday habit,
usually much more time than we imagine or normally plan for. In my expe-
rience, it's worth giving yourself two years!

And then 7xR?

R =relapse. We will experience relapses or setbacks. Was it all for nothing,
we quickly ask ourselves? Have | squandered or destroyed the progress |
made? And the thoughts of giving up arise.

A saying from addiction counselling fits particularly well here: Every relap-
se is progress if it does not lead to giving up.

We can pick ourselves up again after a relapse or setback, and after a few
ups and downs, we will be back to the ‘level’ we had already achieved.
And then it all comes crashing down again. Hopelessness can take hold of
us. Inside, we scream, ‘Give up! How could | have let myself get into this?’
But if we stick with it, we can move forward and be amazed. We even ex-
perience a new breakthrough, which in turn has to stabilise again, and so
on.

In other words: relapses are to be expected, are planned for and must not
cause us to give up.

And there can be ‘at least’ seven relapses. Seven means, in any event,
more than we would like!

The first conclusion: No matter what the issue, we can change! But it takes
time!

And let's unlearn the mindset of ‘l came, | saw, | conquered’ (Caesar).
‘I came, | saw, | conquered’ - perhaps as depicted in the following graphic?

We will reach our goal in no time!
But the reality during the process usually looks more like this:

This simplified diagram illustrates a few key phases: ol
After initial success, things stop improving and plateau

- seemingly coming to a standstill. Disappointment can

set in. We overlook the fact that this may be a stabilisa-

tion of the progress made, which takes time.

And then we even experience setbacks or slumps. Was
it all for nothing? Have | squandered or destroyed what
was good?

We can pick ourselves up again after a setback or crash, and after a few
ups and downs, we are back to the ‘level’ we had already achieved.
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And then it crashes again. But if we stick with it, things move forward and
we are amazed. We even experience a new breakthrough, which then has
to stabilise again, and so on.

Become a friend of mistakes! Learn to cope with failure!

The better we learn to deal with failure and continue to work on our
change, the better we will change: acquire failure competence, also
known as a ‘culture of failure’.

A culture of failure means not letting failure discourage you or persuade
you to give up, but using failure positively by evaluating it and learning
from it.

Make friends with mistakes!

It is likely that not everything will go smoothly.

It is not perfection that makes you loved.

If you fail, it does not negate all your previous successes.

You can carry on; you do not have to start all over again.

Do not believe the lies that everything was in vain and that you will
never succeed.

e Ask God for forgiveness and carry on. Failure must not prevent us from
trusting God to change us!

| want to make friends with mistakes by consciously risking minor mista-
kes. This will enable me to avoid major mistakes because | will be more
alert to deviations from my goal.

We have probably all heard that we should learn from our mistakes. We
have probably also learned to avoid mistakes.

But what about making friends with mistakes? This term was introduced
in 1977 by Christine Weizsacker:
https://de.wikipedia.org/wiki/Fehlerfreundlichkeit

Now, does making friends with mistakes mean that we should deliberately
make mistakes?

No, these will happen anyway. Because there is no such thing as absolute-
ly correct behaviour, i.e. behaviour that is free of errors.

Even if we seem to achieve a goal one hundred percent, such as wanting
to be at the station at 1 p.m. and then actually arriving there at exactly 1
p.m., calmly catching the train, which even arrives on time, we have pro-
bably made a lot of minor mistakes on the way to our goal, sometimes
perhaps even big ones, because we interrupted a conversation that was
much more important than catching the train on time, for example.

Can | learn to make friends with mistakes? What do | need to bear in mind?

1. Expect to go off the course towards your goal and be prepared to be
flexible.

2. Instead of being ashamed of mistakes, stand by them, even publicly.

3. When others make mistakes, don't judge the person, but evaluate the
mistake.

4. Learn to appreciate mistakes more and more as opportunities for de-
velopment.
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5. Don't make mistakes intentionally to harm others or gain personal ad-
vantage.

6. Keep the cost of mistakes low, i.e. if corrections are necessary, ensure
that the time and effort involved remain within reasonable limits.

7. Establish a good habit to evaluate your own mistakes and apply what
you have learned from them.

+E

And finally, it all depends on endurance (= E), if we want to see change!
Jesus emphasises perseverance in the parable of the four types of soil
(Matthew 13:18-23): What characterises the fertile soil, the so-called
good land? Someone hears the word and understands it, takes it in and
holds on toit, does not allow her/himself to be discouraged, and then bears
fruit - one a hundredfold, another sixtyfold, and yet another thirtyfold.

Listen! Seek to understand! Have a kind and good heart! And: patience
and perseverance!

Those who persevere bear fruit. And they can compensate for some lack
of competence through time and perseverance.

Once again, experience shows that it takes time for a behaviour to become
a stable habit, so that | am no longer even aware of it when | perform it.
At least two years, that's how it is: there's no low-cost way! Sorry.

Who still remembers the wrapping of the Berlin Reichstag in 1995, an art
project by the artist couple Christo and Jeanne-Claude? The two worked
on this project for over twenty years, and it was rejected three times by
the respective presidents of the German Bundestag. Nevertheless, they
did not give up. This thirteen million euro artwork (the two artists had to
raise the money themselves) involved dozens of companies and an army
of workers, including ninety professional climbers who had to carry out
the covering work, as the artists rejected scaffolding and cranes.

What perseverance for an artistic idea that could not even be photogra-
phed, a work of art that could only be viewed for two weeks and was also
meant to be temporary!

Hopefully, we have also learned from life experience that what matters in
life is not to give up.

This gives us confidence and strength that there is light at the end of every
tunnel, no matter how long it may be.

3xV+2xJ+7xR+E+S, isn't that a little too much? Who can keep up with
that? | know at least one person.
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This conference “Integrating religion and
spirituality into psychotherapy” was a
special moment this spring.

These were our contributions by EMCAPP:

e Ulla Dahlen (Finland): Short Information about Emcapp

e Agnieszka Wojsz (Poland): 30 years: Association of Christian Psycholo-
gists in Poland

e Werner May (Germany): "Humans as Relational Beings are also Part of
Systems: A Short Insight in a Practical Approach."

e Ewa Kiliszek (Poland): "The Role of Identity Throughout Human Life."

Here you can see the program:
https://blogs.uao.es/congreso-antropologia-y-salud-mental/en/#

And here are two specific, noteworthy experiences from this conference:
Ulla: “Barcelona conference helped my professional development as the lec-
tures provided were excellent. | particularly valued the deep integration of
psychology, spirituality and strong professional, clinical practice. At the same
time, the deepest impact was left by the warm, kind, loving contacts - both
by the EMCAPP connections and by professors from the Barcelona University
and Divine Mercy University. Those encounters were deeply meaningful and
encouraging, reminding me of how important each moment, word and per-
son is.”

—]
-
(¢
()
O
-
—ry
D
q
D
-
()
(¢
=
o
Q)
q
()
®
O
=
b
Q)
<
=
A
=
N
—+
-
N
(=)
N
O

125



https://blogs.uao.es/congreso-antropologia-y-salud-mental/en/#

Agnieszka: ,,The conference in Barcelona updated my knowledge of psycho-
logy, psychotherapy and the presence of spirituality within them. The experi-
ences shared by the speakers from Spain and the highly practical, research-
based presentations by the speakers from the USA were rooted in the spea-
kers’ own experiences. | was moved by the depth of some of the lectures and
the personal stories recounted during the talks. An important aspect for me
was learning about the current situation in Spanish universities regarding
the teaching of psychology. The Spanish speakers demonstrated just how ne-
cessary the teaching of Christian anthropology is today. Contemporary philo-
sophy offers no answers to questions about the meaning of life or objective
truth. If philosophy is weak, then psychology, which has its roots in it, cannot
meet human needs either. The dictatorship of relativism, of which Cardinal
Ratzinger wrote, is omnipresent; therefore, every lecturer, psychologist or
psychotherapist should reflect on how to integrate Christian anthropology,
which conveys the truth about the human person, into their work with peo-
ple. The conference was well organised. The modesty and efficiency of the
main organiser - Joan d’A. Juanola - still fill my heart with gratitude to this
day.”
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	Since 2016, each issue has had a main theme, as is the case in this 25th issue: "Personality development from a Christian psychological perspective."
	The fact that all contributions are published not only in English but also in the author's native language has always been, and will remain, a special feature.
	Besides that, thei ntercultural and interfaith dialogue is very important to me.
	Thank you to everyone who has contributed over the years as authors, commentators, and artists.
	As I write this editorial, I have Eric Johnson (link to the article here) from the USA as my guest. He has embraced and supported this project from the very beginning and has consistently enriched it with his contributions.
	And Eric says he's already looking forward to the next 25 issues. But we will see.
	Yours, Werner May
	www.emcapp.eu, post@werner-may.de
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	Elena Strigo (Russia): Deification and the Ethical Dimention of a Human Being / Обожение и этическое измерение бытия человека
	Elena Strigo (Russia), M.A., psychologist, psychotherapist, lecturer. Has graduated from Eastern European Institute of Psychoanalysis (EEIP, St. Petersburgh). Member of the European Movement of Christian Anthropology, Psychology and Psychotherapy (EMCAPP), member of European Association for Psychotherapy, current member of Professional Psychotherapeutic League of Russia. An author of several articles in books and journals.
	Sphere of practicing is psychoanalysis and psychoanalytical psychotherapy. Field of practical and theoretical interest is ethical aspects in personal functioning and symptom formation.
	emcapp.ignis.de/3/#/102
	emcapp.ignis.de/11/#p=52
	/emcapp.ignis.de/15/#p=28
	This text represents a preliminary reflection on the potential conceptualisation of the theological concept of theosis (deification) within the development of horizons for therapeutic thought. It further explores which aspects of this concept might prove pertinent to psychotherapeutic (psychoanalytic) practice in the structuring of therapeutic discourse. Conventionally, the narrative of a human life on the path toward deification is found within ascetic literature, as seen in the biographies of Christian monastics. Does this imply that the significance of theosis is revealed exclusively within the domain of theological-philosophical theory, or through hagiographic accounts?
	Can we reflect upon the strategy and tactics of psychotherapeutic (psychoanalytic) treatment by drawing on the structural elements of the theological concept of theosis? Can we measure the perspective of an approach to healing through the categories of deification? It appears essential to introduce anthropological premises and the ontological status of human nature – as understood by theological ontology—into the psychotherapeutic gaze, granting them greater space within the discourse. It would be compelling to conceive of the human being not merely as a subject or object of therapy, but also as God’s anthropological project; to define the topology of the subject within the context of theosis as the semantic core of Christian ontology.
	Given that theosis, beyond its primary function of assimilation to God, also serves the function of salvation (the final healing from sin and the attainment of freedom in God), the possibility of examining ethical questions within the framework of the deification hypothesis is of particular interest.
	The theological content of the concept of theosis is represented here through the theological-philosophical teachings of St Maximus the Confessor. In outlining these fundamental ideas, I rely upon the systematic exposition of his doctrine provided by V. M. Lourié [8].
	The first part of this article provides a concise summary of the core components of theosis in St Maximus’s theory. Certain points relevant to the current theme are offered in interpretation. The second part presents an outline for the potential practical application of specific structural elements of this concept to the ethical dimension of human existence.
	In the theology of St Maximus the Confessor, creation is merely an initial and partial actualisation of being, insofar as its full actualisation is theosis [8, 372].
	"Theosis is the deification of man, who becomes God while remaining human; moreover, becoming precisely the kind of human being originally conceived by the Creator" [8, 359].
	A fundamental principle in St Maximus’s philosophical ontology is that "the movement of the creature toward the Creator is no longer a return: the creature moves toward its origin, yet an origin in which it has never previously existed" [8, 372].
	the creature moves toward its origin, yet an origin in which it has never previously existed" [8, 372].
	Thus, God’s anthropological project may be envisioned through the operation of three registers of existence-movement: 1) the being of man; 2) the becoming of man – the becoming of the ‘image’; 3) the becoming of the human being as originally conceived by the Creator – the movement from the ‘image’ toward the ‘Archetype’ (Christ).
	"The Logos of God, which is within every human being, creates within man a constant striving toward God" [8, 373].
	It is precisely due to the presence of the "pre-existing logoi of being in God" within the human person that man, in three distinct senses, proves to be a part of God: as one merely possessing being, as one possessing well-being, and as one deified. In all three senses, he is a part of God only through the Divine logoi within him [8, 373].
	This dimension of the doctrine reveals that man does not determine the character of his existence across various ontological levels of his own accord; rather, he acts as a reflection of the Logos that resides in God. Insofar as the Divine logoi within the creature are uncreated and pre-eternal, man is powerless to nullify their operation. In light of his anthropology, man is, in a sense, constitutively oriented toward deification; he cannot but yearn for it according to his nature, yet he may fundamentally refuse it according to his freedom. Thus, the subject stands in a position either to strive toward God or to reject Him. This constitutes a mode of negation or refusal.
	To demonstrate that human nature does not ‘dissolve’ or suffer annihilation in the process of theosis, but is, moreover, preserved within the framework of human being, St Maximus introduces the concept of the tropos of existence.
	The tropos of existence is the being of nature within the individual – that is, within the hypostasis. The concept of tropos addresses the question of how transformations of nature are possible on the path toward deification. "Everything that nature can perform of its own accord, or that it can undergo without being annihilated, constitutes a change in its tropos of existence" [8, 354]. St Maximus teaches: "For the logos of human nature is the soul and the body... whereas the tropos is the order (τάξις) of acting and being acted upon naturally." The category of tropos allows for the possibility of radical shifts in the mode of being of the hypostasis (the person) without the loss of the essential parameters of identity.
	in its tropos of existence" [8, 354]. St Maximus teaches: "For the logos of human nature is the soul and the body... whereas the tropos is the order (τάξις) of acting and being acted upon naturally." The category of tropos allows for the possibility of radical shifts in the mode of being of the hypostasis (the person) without the loss of the essential parameters of identity.
	For instance, when Saul, on the road to Damascus, was blinded by a radiant light and heard the reproachful voice of the Lord: "Saul, Saul, why do you persecute me?" (Acts 9: 3–8), he came to believe, was healed of his blindness, and was baptised under the name of Paul. From the perspective of the hypostasis, Paul remained himself, yet his tropos of existence had changed, a shift symbolised by the changing of his name. A new name denotes a different series of identifications; these, in turn, establish a different mode of being for the new designation.
	It is specifically to the tropos that different levels of being and different ontological realities correspond.
	St Maximus distinguishes three states of human nature: 'being' (einai), 'well-being' (eu einai), and 'eternal being' (aei einai, or theosis). The transition from the first to the second constitutes the "renewal of natures" (change). The tropos of existence within the hypostasis depends upon the individual's free will. According to St Maximus, 'well-being' depends solely upon our will (the choice of virtue). 'Eternal being' is "the result of the joint activity of our will and Divine grace; it is unattainable by the powers of human nature alone and possesses an eternal, irreversible, and imperishable character" [8, 358].
	St Maximus "distinguishes three ontological statuses possible for man: the present, empirical status, in which man constantly chooses either well-being (eu einai) or ill-being (kakoeinai), as well as one of two eternal ontological statuses – eternal well-being or eternal ill-being – which are attained, respectively, through the acceptance or the final rejection of God’s gift of grace" [8, 358].
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	Thus, the shift of the tropos of existence in favour of well-being (or, conversely, ill-being) encompasses, beyond the ontological, an ethical dimension – that is, the choice of how to exercise one’s freedom (will) [8, 358]. It is vital to understand that the choice of well-being (or ill-being) is not the result of mere intellectual deliberation or a "kind-hearted instinct" [2, 31]. Rather, the human being, as it were, 'disposes' the totality of their striving (nature) toward the meanings of existence defined by the Divine Logos. This process constitutes a particular ontological reality, thereby effecting a change in the tropos. The "completion" of this sum of decisions and identifications is the choice itself – that is, the human being as an identity (hypostasis). The subject (hypostasis) discovers itself as a choice, rather than preceding its own choices.
	Volition (proairesis) is the operation of the free (natural) will of man. St Maximus introduces the concept of gnome(γνώμη) to emphasize the significance of individual consciousness in the individual choice of the direction of striving [8, 395]. He defines volition as the sum of three constituents: impulse (natural will), desire, and deliberation. When all three constituents are present, the 'impulse' (natural will) acquires a specific individual disposition (gnome). "Gnome relates to volition in the same sense that a state relates to an action (energy)" [8, 395]. The introduction of the concept of 'disposition' implies that volition is not entirely identical to the choice itself, that is, to the volitional act. It is here that the possibility for the exercise of human freedom emerges.
	Drawing upon the concept of individual disposition (gnome), St Maximus introduces a further term: the 'gnomic will'. The gnomic will is the natural will having received a 'gnomic' disposition within the individual (hypostasis). The concept of the gnomic will is introduced to allow for the individual's capacity to impart various tropoi to their natural energy [8, 395].
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	Thus, the tropos of existence within the hypostasis depends upon the individual's free will. The will itself, while remaining essentially free, receives a gnomic disposition. Since the issue at hand is the choice between well-being or ill-being, freedom may be discussed not only within ontological coordinates but also within ethical ones. In St Maximus’s own definition, the gnomic will "is a spontaneous individual impulse and movement of the mind" [8, 395]. The term 'spontaneous' (autexousion) in this definition refers to the concept of self-determination and free choice.
	choice between well-being or ill-being, freedom may be discussed not only within ontological coordinates but also within ethical ones. In St Maximus’s own definition, the gnomic will "is a spontaneous individual impulse and movement of the mind" [8, 395]. The term 'spontaneous' (autexousion) in this definition refers to the concept of self-determination and free choice.
	In theosis, a person employs their 'self-determination' (autexousia) in such a way as to renounce their gnomic will in favour of the Divine will. Upon attaining deification, the saints no longer possess a gnomic will. In the deified state, the gnomic will no longer operates; instead, only the Divine will remains, united with the human natural will. This is what St Maximus terms the 'single energy' of God and the saints. Consequently, St Maximus constructs a radically new conception of the will: 'two wills' in man and in Christ, but a single will in the deified.
	The human will of the saints is removed specifically in the sense of their personal, gnomic will. In the words of the Apostle Paul: "It is no longer I who live, but Christ who lives in me" (Gal. 2:20) [8, 402]. In theosis, St Maximus notes, personal desires lose the capacity to deviate from God [8, 386]. Meanwhile, the natural will of the human person (as energy) is not abolished but is preserved as activity (the capacity to act). The gnomic will, however, is defined as passivity. Consequently, the concept of the 'active passivity' (passio activa) of human nature (will), developed by St Maximus for Christology, may be applied to the deified – as well as serving as a guide for the transformation of the human will during a shift in the tropos of existence.
	In the ontology of St Maximus, several concepts emerge as promising for further reflection. At this stage, they hold a primarily worldview-oriented interest; their subsequent development regarding therapeutic practice remains the subject of separate research. Here, we shall highlight the following:
	The Tropos of Existence. This is the order of organisation of strivings (desires), motives of volition, and rational decisions which, within a given ontological status: 1) operates, and 2) is subject to change-renewal in accordance with the Divine Logos.
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	Gnomic Disposition and Volition. The ontological status in which man exists prior to theosis is termed by St Maximus the empirical status. Within this status, the individual constantly chooses between well-being (eu einai) or ill-being (kakoeinai). Leibniz suggested that deliberation signifies the direction in which one intends to "bend one's soul" [1, 214]. Disposition originates not only in consciousness but also in the unconscious.
	by St Maximus the empirical status. Within this status, the individual constantly chooses between well-being (eu einai) or ill-being (kakoeinai). Leibniz suggested that deliberation signifies the direction in which one intends to "bend one's soul" [1, 214]. Disposition originates not only in consciousness but also in the unconscious.
	Hypostasis and Name. While St Maximus’s theory does not place primary emphasis on the name – a theme more central to Dionysius the Areopagite – the hypostatic name bears a substantial relation to the shift in tropos. The hypostasis itself does not change with the shift in tropos, yet it is precisely to the hypostasis that what we call the 'self' belongs. The transformation of nature within the hypostasis leads to a shift in the order of identifications. The manner in which the hypostasis (the subject) disposes of nature within itself defines the sum of identifications expressed by the name. Here, the name functions primarily not as a proper noun, but as a signifier (signifiant), framing and revealing the entire network of true meanings. The disposition is included within the name as a predicate [1, 22]; the name indicates the direction of the disposition. (Apostle) Paul, (Saint) Anthony, Jesus Christ, Abraham, Moses, Job – these are names in which one may read all the meanings pertaining to the disposition of their hypostases. We recall that one of the names of Christ is Man. Leibniz asserted that the concept of the subject contains everything that happens to the subject – that is, everything that is predicated of the subject as true. In "Adam sinned," the sin at a certain moment belongs to the concept of Adam [1, 27].
	The concept of theosis establishes dogmatic coordinates for the ethical decisions of the subject, insofar as the actions of the free will constitute the foundation of the ethical – conceived as the manner in which a human being exercises their freedom. Kierkegaard speaks of a "new ethics": an ethics that presupposes dogmatics as its premise [5, 38].
	Who is the subject of ethical decisions? In the context of deification, it is man as such – not a private, "accidental," or singular representative of one’s own "opinion" (such as Peter or Paul), but the subject acting on behalf of nature.
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	Two concepts frequently encountered in ascetic literature – "trial" (испытание) and "temptation" (искушение) – may serve as registers for examining the applicability of the components of theosis as a concept within the ethical dimension. Both trial and temptation concern how the hypostasis (the subject) understands its relationship with the Divine Logos and how it disposes itself – that is, how it employs its freedom in relation to the meanings of the logos. Given the constraints of the present text, we shall, for the time being, focus exclusively on the register of the trial.
	In its ultimate sense, the trial (испытание) concerns the relationship between God and man. An encounter with the Real [7] typically entails two conditions: 1) a challenge to the totality of human destiny, and 2) one’s personal response with the whole of one’s being. The trial touches upon a certain "core of being" (Kern unseres Wesens) – something situated at the "boundaries of the Real," beyond which there is no further retreat for the individual. This is the "place" which constitutes the Divine Logos within every human being. The trial serves precisely to uncover this logos at the core of existence and to manifest fidelity to it, now exercised through one's own free will. The essence of the trial lies in the possibility and capacity to reveal the truth of oneself on an anthropological level. "The trial is absolutely transcendent and plunges man into a purely personal confrontation with God, into a position that does not allow for contentment with any second-hand explanation" [4, 101]. The transcendent nature of the trial points toward the domain of the mysterious and the inscrutable, which "appals" or terrifies [4, 97].
	"How is a man to know whether that which befalls him is a trial?" Kierkegaard asks. A trial cannot be subjectivised. One cannot say, "I am undergoing a trial"; one cannot apply it to oneself as a mere category. It remains always a gaze from the side of God. The task for the individual is to uphold the internal law. Kant termed this "respect and veneration for the law" (Achtung). The famous Kantian maxim refers to the law of reason within the heart [4]. The fundamental Divine law is love. "In all Job’s obstinacy, love and trust in God are clearly visible" [4, 98–99]. Simultaneously, Job knows that "although man is a frail creature, in the matter of freedom he represents something great; he possesses a self-consciousness that even the Lord God Himself, having granted it, cannot take away" [4, 98]. Thus, in this situation, Job defines himself twofold: through love and trust in God, and through his inherent value in the eyes of God. In other words, he perceives himself as God perceives him. He identifies himself with the gaze from the side of God.
	hough man is a frail creature, in the matter of freedom he represents something great; he possesses a self-consciousness that even the Lord God Himself, having granted it, cannot take away" [4, 98]. Thus, in this situation, Job defines himself twofold: through love and trust in God, and through his inherent value in the eyes of God. In other words, he perceives himself as God perceives him. He identifies himself with the gaze from the side of God.
	A trial, by Kierkegaard’s definition, is a temporal category and must be resolved within the bounds of time, yet occasionally this "time" encompasses the entirety of a person's destiny. The character of the shift in the tropos of existence is, in fact, the destiny of man. The trial may be termed the "sublimation of being."
	St Maximus defines sin as the "corruption of volition" (тление произволения). This corruption arises as a consequence of the "corruption of nature" (тление естества) spreading toward the volitional act. In the case of Job, this "corruption of nature" – manifested through the manifold sufferings visited upon him – rendered existence itself unbearable. "The secret of Job," Kierkegaard writes, "his vitality, his nerve, his very idea – is that Job... stands his ground. He maintains that he is at one with God, innocent and pure of soul, and that God is of the same opinion – even if his entire existence suggests the contrary" [4, 98]. Kierkegaard identifies Job as the founder of the category of the trial [4, 101].
	Job had every reason to succumb to despair, to lose his mind, or to grow feeble and surrender to the mercy of the Punisher. "But no, he stood his ground!" Job was coerced toward a choice by his friends and his wife. We frequently formulate moral choice as a selection between good and evil. However, at the level of the trial – when it concerns an encounter with the Real (with God, love, truth) – the very posing of the question of choice is already an evil. Job’s environment pressured him to choose between sin and the renunciation of God. In a situation of forced choice, the manifestation of freedom can be either death (for which Job yearns) or standing in God.
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	This steadfastness is what St Maximus terms the incorruptibility of volition. Job chooses fidelity to God as a form of the "law" of love. Only by maintaining this fidelity to love can he remain free. To confess himself a sinner would be to forfeit both love and freedom. Job chooses not to choose. This is the essence of freedom in God: to refrain from exercising one’s human freedom of choice. While Kierkegaard does not consider the trial an ethical category, it is precisely this choice not to exercise "freedom of choice" that can be understood here as an ethical decision. This is an ethical resolution of a different order: not a choice between alternatives, but a level of essential self-determination. It is an identification following the formula: "I am that I am." By his own will, man demonstrates the "immutability of volition which naturally belongs to God alone" [8, 403]. It is the very freedom of man that allows him to renounce his human freedom of choice, accepting the choice of the Good as final and beyond revision [8, 403].
	In theosis, St Maximus states, nature is "transformed through the immutability of volition into incorruptibility, for God rationally judged that a man who does not change his volition may once again receive back an immortal nature" [8, 398]. God restores property and family to Job, and Isaac to Abraham, not as a reward for their courage. He restores life because He is the God of the living, not of the dead. Deification presupposes the transformation of human nature (consisting of rational soul and body) as a whole, including its physicality. This is no mere symbol or mark of distinction. The path toward theosis is not a ritual act, but a real process accomplished through the free volition of a living person.
	Theosis, according to St Maximus, is "accomplished through the Divine logoi in each individual in a singular manner– specifically, that which is granted to Paul personally... that is, by virtue of Paul’s own assent, rather than merely by virtue of Paul’s belonging to human nature" [8, 386]. The disposition of the subject is structured around the name.
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	Job’s trial lies in the fact that his friends offered him a different mode of naming. His hypostatic nature would have had to acquire new signifiers, and consequently, a new disposition. The name of the subject implies a shift in position, a new point of reference. The subject is constituted by the viewpoint, rather than the viewpoint being constituted by the subject [1, 33]. The name is the centre of identification. Along with the name, the perspective of the relationship with the Divine Logos is constructed. Now Job "must" identify himself as "Job the Sinner" or "Job the Apostate."
	ject implies a shift in position, a new point of reference. The subject is constituted by the viewpoint, rather than the viewpoint being constituted by the subject [1, 33]. The name is the centre of identification. Along with the name, the perspective of the relationship with the Divine Logos is constructed. Now Job "must" identify himself as "Job the Sinner" or "Job the Apostate."
	However, in the first chapter of the Book of Job, God says to Satan: "Have you considered my servant Job? There is no one like him on the earth, a blameless and upright man, who fears God and shuns evil" (Job 1:18). A change in naming (disposition) would mean for Job not only appearing before God as a man who "deceives" but also acknowledging God as a "deceiver." We may assume that Job understood that the signifier "sinner," in the sense offered by his friends, denotes not a state of sin but a state of evil. For him a change in disposition in favour of calling himself a sinner is a movement towards ill-being.
	In the context of the perspective of deification, the name "Servant of God" represents an initial and, at the same time, a final name for the subject. The name "Servant of God" is an antinomy: it is both the most ordinary and the most singular concept in one person. It is a proper name – the name of this specific individual in the full totality of their singularity – an "ordinary" servant of God. Simultaneously, it is the name that represents the whole of human nature before the Divine Logos on behalf of the singular subject. The path toward theosis begins at the point where man obtains this name.
	The concept of the gnomic will provides the theoretical framework to discuss the individual's capacity to impart specific tropoi to their natural energy – that is, to make decisions regarding the direction toward good or evil. This allows the concept of theosis to be viewed as a set of dogmatic coordinates for the ethical questions confronting the human subject.
	The Divine Logos, which resides within every human being, is inevitably present in the resolution of questions encountered on the path toward self-actualisation and healing. The doctrine of theosis provides both a perspective and a direction for the transformation of the mode of being (the shift in the tropos of nature’s existence), as well as a trajectory for changing the manner in which a person handles their freedom (in the sense of healing–salvation).
	tory for changing the manner in which a person handles their freedom (in the sense of healing–salvation).
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	Theosis emerges as the universal horizon of human existence. In this sense, the hypothesis of deification and its fundamental coordinates may be validly applied when considering the tasks of psychotherapeutic healing as one of the conditions for the path to salvation.
	Comment:  Gregory Jensen (USA)
	Paul C. Vitz and Quentin Herman (USA): Fathers’ effects on their children’s behavior and personality: Research and a summary of findings
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	This paper summarizes the positive effects of a fathers presence for his children’s personality development and on the negative effects of father absence. It identifies a few basic early studies but concentrates on recent findings including recent research from Asia, Africa and South America. The positive effects of a father’s presence include children’s having better mental health and higher academic performance, and the mother’s having better morale. Father-present  children also show better social development, better impulse control, and have better economic outcomes. The negative consequences of father absence include much criminal behavior and violence, drug use, and psychological disorders. The paper then summarizes the basic positive father contributions. These are: the father is the primary source of self-control; he is an important source of gender identity—especially for boys—and is a source of individuation and social identity; he also is the major parent for passing on religious faith. The paper then turns to the issue of how this understanding of the father might be given more social awareness. It mentions the already existing programs for enhancing the father’s role and provides many references to these programs. Social forces hostile to fathers, and to men in general, must be recognized and overcome. Finally, it is suggested that a better understanding of a masculine self is needed. This masculine self  should be understood as having a complementary relation to the female self. Mothers often sacrifice for their children and fathers should also see their highest purpose is having  the courage to sacrifice for others, especially for the family.
	and provides many references to these programs. Social forces hostile to fathers, and to men in general, must be recognized and overcome. Finally, it is suggested that a better understanding of a masculine self is needed. This masculine self  should be understood as having a complementary relation to the female self. Mothers often sacrifice for their children and fathers should also see their highest purpose is having  the courage to sacrifice for others, especially for the family.
	Despite much research over many decades, it is still the case that many people today do not grasp and appreciate the importance of fathers for their children. The goal o these pages is to present some basic early United States research followed by recent evidence from the US and from Asia, South America and Africa. At the end of this paper, we will present basic, major father effects and note behind these effects and note reasons for resistance to recognizing their importance. Relevant Biblical references to father effects are given in an Appendix.
	Although much of the research is recent, clear findings on fathers’ impact on their offspring are available as far back as 1950, by Glueck and Glueck. Likewise, Peterson, et al. (1959) reported that the attitudes of fathers were just as influential to children as the attitudes of mothers. Other early papers Stinnett (1964) and Walters and Stinnett (1971) wrote that the research showed that the father’s influence on his children seemed to be as important as the mother’s at least after the early years. The work of Parish provided further early evidence for a father’s positive contribution to his children’s personality and behavior.  See Parish (1980), Parish & Copeland (1980), Parish & Kappes (1980), and Parish & Taylor (1979).
	A more recent review of father effects on their children with much evidence for father importance is Cabrera & Tamis-LeMonda (2013). Putnick et al. (2015) show the importance of both mother and father acceptance or rejection in nine very different countries: China, Colombia, Italy, Jordan, Kenya, the Philippines, Sweden, Thailand, and the United States.
	Here are other early general early findings.  In a systematic cross-cultural comparative study of 101 societies around the world Rohner (1975) found that children everywhere—across a full range of social and economic systems—tend to be accepted by mothers to a greater degree in households where fathers are present on a day-to-day basis than in households where the fathers are less present (Rohner and Veneziano, 2001, p.387). In addition, Rohner’s research showed that the more important fathers are as socializing agents in the family the greater the warmth children receive from all the major caregivers in that society (p. 388). These findings were upheld in later studies of 186 different societies: Rohner (1986), Rohner & Rohner (1982).
	More recent studies support these general findings. For example, studies often report that father presence reduces maternal distress (Coley & Schindler, 2008) and increases the supportiveness of the mother with her children (Chikovore, Makusha & Richter, 2013) and also helps reduce her possible pre- and postpartum depression: Fields, et al.  (2023), Zhang, Ma & Li (2023). For the protective role of fathers in response to maternal adversity see Fields, rt al., 2o23.
	The following pages note a large number of recent specific positive father effects including 1. better happiness and emotional life, 2. better cognitive and academic achievement, 3. better social development and resilience, 4. freedom from mother’s over-emotional involvement, 5. good sexual identity and impulse control, 6. less bullying and better peer relationships.
	In homes with adolescent mothers, consistent father contact was associated with better socio-emotional and academic functioning at 8 and 10 years of age. Children with greater levels of father contact had fewer behavioral problems, more academic motivation, and higher academic performance, particularly with higher scores on reading achievement. For research supporting the preceding effects, see a review by Allen & Daly (2007); and studies by Chikovore, Makusha & Richte (2013); Howard, et al., (2006).  For adolescents in foster care, resilience was positively associated with acceptance by the father: Davidson-Arad & Naaro-Bitton (2015). For general resilience coming from fathers see Feldman (2023). A typical example of the positive effects of father involvement on emotional well-being comes from a study in Botswana, Africa by Kesebonye & Amone-P’Olak (2021).
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	Caberea, Shannon & Tamis-Lemonda (2007) also show positive father effects on cognitive abilities and emotional well-being. Contributions of fathers to the child’s executive functions include positive effects on children’s language development are reported by Pancsofar, Vernon-Feagans & Family Life Project Investigators (2010), and by Ataman-Devrim, Nixon & Quigley (2023). This positive contribution to executive functioning was also found by Chou, et al. (2023). Pougnet, et al. (2011) found that for both boys and girls, father’s positive parental control predicted higher performance IQ and fewer internalizing problems over a period of six years.
	to the child’s executive functions include positive effects on children’s language development are reported by Pancsofar, Vernon-Feagans & Family Life Project Investigators (2010), and by Ataman-Devrim, Nixon & Quigley (2023). This positive contribution to executive functioning was also found by Chou, et al. (2023). Pougnet, et al. (2011) found that for both boys and girls, father’s positive parental control predicted higher performance IQ and fewer internalizing problems over a period of six years.
	Father’s positive effect on student achievement is reported by McBride, Schoppe-Sullivan & Ho (2005) and by Roopnarine, et al., (2006). Kim (2018) identifies the importance of the father for child academic achievement in ways that are different from the mother.
	The association between father involvement and happiness was equally strong for both sons and daughters (Flouri & Buchanan, 2003a). The same authors also found that father involvement at child age seven protected against psychological maladjustment in adolescents from non-intact families, and that father involvement at child age 16 protected against adult psychological distress in women: Flouri & Buchanan (2003b); Flouri, (2005); Ali, Khalque, & Rohner (2015).  Father involvement reduced both depressive symptoms due to maternal rejection and the effects of bullying in his children: Papadaki & Geovaziolias (2015), Teel, et al. (2016). However, it is not surprising if the father relationship is negative his protection against depression no longer shows up: Demidenko, Manion & Lee (2015).  Secure attachment with the father has been shown to significantly reduce anxiety in their adolescent children (Vetterly, et al., 2024); and greater father and greater mother attachment were each separately associated with lower depression in their children: Xu, et al. (2023). A child’s secure attachment to the father makes a unique contribution to a child’s self-esteem. Pinto, et al. (2015).
	Fathers contribute also to subjective well-being in their children as they transit to adulthood: Semešiová, Ráczová, & Babinčák (2024). Eggebeen (2008) also reports the father’s contribution to child well-being. A child’s secure attachment to the father makes a unique contribution to a child’s self-esteem. Pinto, et al. (2015).
	When fathers are positively engaged in their children’s lives, the children are more likely to excel socially, emotionally, and academically: Adamsons & Johnson (2013), Baker, Kainz & Reynolds (2018), Downer, et al., (2008). This effect is particularly strong among children who are disadvantaged, including those in low-income communities and subpar educational systems (Mathwasa & Okeke, 2016).
	Many researchers have found that the father makes major contributions to a child’s social development. See the meta-analysis by Deneault, Hammond & Madigan (2023). Fathers also contribute to a child’s individual identity. Examples include Cath, et al. (1989), Hetherington (1980), Ross (1984), Cabello, Spencer-Contreras & Carcamo (2023).
	The father helps the child separate psychologically from the mother and to individuate as a distinct person. (See Walper and Gerhard, 2001, on over 400 German youth.) For development of social skills (Feldman, et al., 2023). And for good peer relationships children are also supported by father-child interaction: Cui, et al., (2023), Jin, et al. (2023). They write, the “fathers positive parenting attitudes (emotional warmth and understanding or interference protection) can improve children’s peer communication and social adaptability” (quote from abstract).  Not surprisingly, they add that father negative attitudes can hinder these abilities. In a related study it was found that a high level of father presence was especially positive for the development of cognitive empathy, affective empathy, and sympathy in Chinese adolescents (Ying, Li & Tan, 2021).
	The father teaches the child, especially boys, to control impulses and to learn and respond to the laws and rules of the society. The father also contributes significantly to the sexual socialization of his children. (Grossman, et al., 2024). Kubicka, et al., (2024) show that the father also helps children reduce their sense of body shame,
	The father serves also as a buffer for the mother’s attention and emotions (both affection and anger) that might otherwise be too heavily focused on the child. Thus, the father offers the child another reference point and a haven and helps the mother to avoid over emotionalizing her relationships with her children. For example, fathers have been found to help develop emotional regulation in their children. See Islamiah, et al., (2023).
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	For young children, the father also commonly facilitates intellectual and cognitive development, along with as noted, behavioral control (e.g. Duncan, et al.,1994). Supporting these findings is evidence that fatherless children more frequently drop out of school: McNeal, (1995), Sandefur, McLanahan & Wojtkiewicz (1992). The father has a reliable positive effect on increasing his children’s academic performance: Alfaro, Umana-Taylor & Bamaca (2006), Howard, et al., (2006). Even expressive language can be enhanced by father involvement in young children: Ataman-Devrin, Nixon & Guigley (2023).
	that fatherless children more frequently drop out of school: McNeal, (1995), Sandefur, McLanahan & Wojtkiewicz (1992). The father has a reliable positive effect on increasing his children’s academic performance: Alfaro, Umana-Taylor & Bamaca (2006), Howard, et al., (2006). Even expressive language can be enhanced by father involvement in young children: Ataman-Devrin, Nixon & Guigley (2023).
	In a study done in the Peoples Republic of China by Chen, et al. (2000) researchers, using sixth grade students, found that the degree of father’s warmth, but not mother’s warmth, was associated with less disruptive aggression toward peers. Also, father’s warmth was positively associated with the child’s academic performance and social competence. A review of some of the positive effects of father involvement, including different effects on boys and girls, is found in Sarkadi, et al. (2008). A more recent meta-analysis of father involvement and academic achievement highlighting positive father effects is by Jeynes (2015).
	Many studies have now shown that a warm and loving father is a major contributor to a son’s masculine identity. Curiously, this finding was dependent on paternal warmth and was independent of the father’s own masculinity (Lamb, 1997, Rohner and Veneziano, 2001).
	It’s the father’s acceptance or warmth/love toward the child that is the crucial factor not his mere presence. Other studies showing the positive effects of a father’s love and/or presence include Amato & Rivera (1999), Coley (2003), Khaleque and Rohner (2002), Kim, Cain and McCubbin (2006), Veneziano (2003), Rohner (2004). A study by Khaleque, Rohner and Laukkala (2008), using Finnish subjects in an on-going relationship, found that psychological adjustment was positively related to remembrance of father’s acceptance for both men and women (maternal acceptance was not thus related).
	The kind of findings noted above are summarized in a quote from the abstract of Henry, Julion, Bounds & Sumo (2020): “Positive father involvement is critical to the healthy social. emotional, and academic outcomes of children at all stages of development.” A meta-analysis by Jeynes (2016) summarizes in his abstract much of the above as follows: a positive “association between fathering and the outcome variables held across social measurements, psychological indicators, and academic achievement. This relationship also held for both boys and girls and across age groups.”
	There are also well documented books supporting the above findings that include Gray & Anderson (2010); Raeburn (2014).
	Early Studies. Probably the single most widely and indeed now massively documented finding is the importance of fathers in preventing criminal and anti-social behavior in their sons.  Even 75 years ago this finding was well documented by two Harvard University researchers, Glueck and Glueck (1950), who published a scale that predicted juvenile delinquency in boys with an accuracy seldom found in social science. Their scale, used by them and by others in subsequent studies, contains five dimensions, all evaluations of family life. These are: father’s affection for the boy, father’s discipline of the boy, mother’s affection for the boy, mother’s supervision of the boy, and overall cohesiveness of the family. Low scores on these dimensions, especially on all five, reliably predicted youthful criminality. If the father is not present in the family a low score is obviously inevitable on the first two dimensions, father’s affection and father’s discipline and very likely on the last one, cohesiveness of the family. In addition, the mother’s capacity to supervise is commonly greatly reduced by father absence; and finally, research cited below has found that even a mother’s affection for her children is often lower when the father is absent.
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	Another important early study done in England by Wilson (1980) made this clear. Wilson examined boys growing up in both inner city and suburban areas. Juvenile delinquency was tested against parental strictness, social handicap (inner city vs. suburban) and parental criminality (parental arrest record). Parental strictness was measured by such factors as whether a child was required to be home by a certain time, and whether his mother could find him when he was not at home. Wilson found that the delinquency rate in lax families was over seven times greater than that in strict families! The delinquency rate in socially handicapped families and those with a parent with a criminal record was markedly less, being only about two times as high as the comparison group. Wilson concluded: “supervision is the most important single factor in determining juvenile delinquency” (p. 230).  Many social scientists have commented that supervision, especially of boys, is difficult for single mothers since they often have little time for supervision and since children see their fathers as more powerful and threatening Hetherington (1979), Phares (1997). It is reported that siblings fight with each other more in female-headed households than do children raised in the traditional two parent household (Laurson, 1995).
	social scientists have commented that supervision, especially of boys, is difficult for single mothers since they often have little time for supervision and since children see their fathers as more powerful and threatening Hetherington (1979), Phares (1997). It is reported that siblings fight with each other more in female-headed households than do children raised in the traditional two parent household (Laurson, 1995).
	Young men who see their parents’ divorce—and their father leave—during their teen years are especially likely to engage in criminal behavior: Jenkins (1995), Mednick, Baker and Carothers (1990). The growth of female delinquency has also been linked to father absent homes: Heimer (1996), Rantakallio, Myloman and Koiranen (1995).  Snell and Morton (1994) have also reported that 42% of a very large sample of women in prison grew up in a single-mother household.
	Recent studies: There are many recent reports that show the link between fatherlessness and criminal behavior. Some examples based primarily on US subjects include: Barrett, Katslyannis & Zhang (2010),  Cobb-Clark & Tekin (2011), Gove and Crutchfield (1982),  Figueira-McDonough (1993), Harper and McLanahan (2004), Marquis (1992), Landers, Mitchell & Coates (2015), Matsueda and Heimer (1987), Phares (1997), Sampson (2011), Sourander, et al. (2006), Tolan,, Cronwell, & Brasswell  (1986), Yoder, Brisson & Lopez (2016). And TenEyck, Knox & El Sayed (2021) report that the negative effect of an absent father on later criminal behavior sometimes shows up even in late adulthood. A study by Alleyne-Green, et al., (2015) found in a sample of American black adolescents that closeness to the father or father-figure reduced dating violence in males and lowered sexual risk behavior for females.
	e criminality effect of the fatherless is worldwide.  For example, Veneziano (1998) in a cross-cultural comparative study of 32 societies, representing the world’s known and adequately described socio-cultural systems, found that the lack of the father’s presence and warmth predicted young male’s interpersonal violence. Still other examples include a study by the German researchers Klosinski and Bertsch (2001) who investigated 40 cases of juvenile arsonists, 39 of whom were male. They especially noted that these subjects’ family histories were characterized by “a striking frequency of father absence” (p. 100). Another European study (Kofler-Westergren, Klopf & Mitterauer, 2010, found father absence strongly linked with delinquency, conduct disorders and drug use. A study by Lopez, et al. (2007), using South American subjects aged 11-16, showed a close association between violent behavior and negative communication with the father. Supporting these negative behaviors is that lower moral sensitivity has been found in the children of American father absence families by Song, Li & Xiang (2024).
	There is even some interesting research with rodents that suggests a neuronal basis for the disturbing behavior of father deprived animals. K. Braun and colleagues (Helmeke, et al., 2009) found that a particular rodent normally raised by both parents when raised with only the mother present had a neuronal deficit in the brain. They proposed that this deficit was a cause of the greater impulsiveness and aggressiveness in the father deprived rodents. (See Wang, 2009).
	All this aggression reminds us of a well-known report of “teenage” male elephant behavior when raised without adult males. These young males in Kruger National Park in South Africa showed abnormally high levels of aggression and ended up killing many endangered rhinos. The solution was to put in older bulls that could confront and challenge them in a fight and thus the younger bulls learned how to de-escalate their aggressive behavior.  In short, the older bulls taught the younger males how to control their violence (Delinquent elephants, 2000).
	One way to put this criminal behavior in perspective, at least for the United States, is to note that 90% of major and violent crimes are committed by men (Gilder, 1986, p. 65), and most of these come from father absent family backgrounds: Beck and Klein (1988), Chapman (1986), Landers, Mitchell & Coates (2015). Also, a study has noted that a father’s incarceration, and thus his absence, is reliably and positively associated with adolescent delinquency: Swisher & Shaw-Smith (2015).
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	In the United States it has often been noted that its prisons are essentially buildings to house fatherless young men. It is important to keep in mind that the US has one of the largest prison populations of any country in the world, and possibly the largest proportion of its population in prison of any country.  For every country, however, the economic and social costs of prisoners are enormous. These include the costs: 1. Of the crime itself; 2. The costs of the police involved; 3. The costs of the judicial system’s involvement; 4. The yearly costs of prison housing of each inmate which we last heard was equal to the cost of attending a private high school; 5. And finally the terrible cost of millions of young men with lost years and a blighted future.
	police involved; 3. The costs of the judicial system’s involvement; 4. The yearly costs of prison housing of each inmate which we last heard was equal to the cost of attending a private high school; 5. And finally the terrible cost of millions of young men with lost years and a blighted future.
	Another kind of anti-social behavior reliably linked to father absence is the use of drugs and substance abuse.
	Early studies and more recent studies. There is a long history of research showing the link between single parent (father absent families) and drug use with US subjects: Prendergast & Schafer (1974), Barnes (1984), Bekir, et al. (1993), Beman (1995), Gfellner (1994), Mandara & Murray (2006), Velez and Ungemack (1994). In a German study, investigators found that alcoholics compared to non-alcoholics clearly suffered from father deprivation in their childhood.  In some cases, the father was present but intolerant and not affectionate (Erhard and Janig, 2003, p. 113-4). Also relevant here is Napp-Peters (1995) who identified father absence with juvenile violence and right-wing radical groups in German cultures. The Napp-Peters study also linked daughters of father absent divorced families with promiscuity and drug use.
	Early studies.  Peterson, et al. 1959 found father attitudes were causally related to mental and emotional problems in their children. Wallerstein, Lewis & Blakeslee, 2000 found many emotional problems caused by father absence in their research beginning before 1980.
	More recent studies. A wide range of mental and behavioral problems have been found in children raised without fathers or with little fathering. Here are some of the more common results. A review of the literature by East, Jackson & O’Brien (2006, East, et al., 2014) clearly identified father absence as an important and harmful factor to adolescent well-being and development. Studies by Fitzgerald & Bocknek (2013), and by Blaze, Iacono, & McGue (2008) report similar findings. Serious mental issues were found in a report of fatherless American Black children, as reported by Causer (2025).
	In another study, based on over 15,000 families, the authors concluded: “Father absence seems to be mainly the cause rather than the outcome of child problem behaviour in young UK families, and to boys and girls similarly” (Flouri, Narayanan & Midouhas, 2015; the quote is from the abstract). A Japanese study addressed father absence caused by the father’s job transfer. The authors, Tanaka and Nakazawa (2005) found that such separation had negative effects on the child’s social norms and if the separation exceeded five years the child’s motivation declined. (For further negative effects of father absence on the family see Gobbi, et al., 2015).
	A study of over 4000 young men in Finland found that seeking help at a mental health clinic was associated with living alone, having a poor paternal relationship, having no contact with father, and death of father. See Kaskeala, Sillanmaki, & Sourander (2015). A report from China by Wang, Qiu & Zhu (2015) concludes that children with a negative father-child relationship display more problem behavior and withdrawn symptoms. Also, father absence was shown in Chinese boys to increase malicious envy: Su, Xiang & Wang (2024). Also noteworthy is that with Chinese children, when the father was absent, the mother was much more controlling and the children were more likely to be involved in bullying or victimization: Wu, et al., (2022). Protection against being bullied is a contribution of fathers Papadaki & Giovazolias, 2015.
	Many additional studies note father absence is associated with children’s increased emotional problems, decreased general well-being and increased behavioral problems: Amato & Rivera (2005), Cuffe, et al., (2005), Flouri (2005), Formoso, et al., (2007), McLanahan, Tach & Schneider (2013). For example, Ramchandani, et al. (2013) report that disengaged and remote interactions between fathers and their infants predicts early behavioral problems in children as young as age one.
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	Father absence was especially detrimental for children growing up in households with a high risk of mental problems, especially depression: Teel, et al., (2016). Luo, Wang & Gao (2012) report that subjects who experienced life without fathers had increased anxiety and lower self-esteem when compared to other subjects.  The already noted long-term study by Napp-Peters (1995) “led to the result that children of divorced parents living in a lone parent or stepfamilies without father-child contacts had clearly more disorders and problems than children who had contact with their fathers” (quoted in Erhard and Janig, 2003, p. 97). Culpin, et al. (2022), report using a large sample of UK young people that father absence in childhood is strongly associated with increased depression in childhood, adolescence and in early adulthood. Boyce, et al. (2006) found that children experiencing low father involvement in infancy had greater risk of later mental health symptoms as indicated by behavioral, autonomic and adrenocortical measures. Children not living with both biological parents, usually without the father, have four times the risk of an affective disorder: Cuffe, et al., (2005).
	(quoted in Erhard and Janig, 2003, p. 97). Culpin, et al. (2022), report using a large sample of UK young people that father absence in childhood is strongly associated with increased depression in childhood, adolescence and in early adulthood. Boyce, et al. (2006) found that children experiencing low father involvement in infancy had greater risk of later mental health symptoms as indicated by behavioral, autonomic and adrenocortical measures. Children not living with both biological parents, usually without the father, have four times the risk of an affective disorder: Cuffe, et al., (2005).
	A study with Syrian children showed that father separated children were highly vulnerable to depressive symptoms and poor self-development: Eltanamly, et al., (2024). Both boys and girls of father absent divorced families are more apt to drop out of school (Napp-Peters, 1995). Indeed, fatherless children are twice as likely to drop out of school (U. S. Dept. of Health & Human Services, 1994) and twice as likely to have to repeat a grade (Nord and West, 2001).  Reuven-Krispin, et al (2021) report that partial father absence due to divorce leads to higher psychopathology, maternal overprotection, but lower maternal care and other negative effects.
	Early and more recent studies. The economic importance of the father for sons and daughters is underlined in a study by Furstenberg and Hughes (1995). They report that children who are born to teenage mothers and who grow up with the biological father in the house are almost four times more likely to find employment as young adults and more than twice as likely to achieve stable economic status. These findings are in comparison to children of teenage mothers who did not grow up with the biological father.
	Sons from divorced, mostly father absent families are much less likely to follow a father’s good economic example. Specifically, Biblarz and Raftery (1993), found that “family disruption during childhood substantially increases men’s odds of ending up in the lowest occupational stratum as opposed to the highest.” Powers (1996) in a similar vein report that boys who grow up in fatherless homes drift about and have trouble making a commitment to any kind of work. Children in father-absent homes are five times more likely to be poor (U.S. Census Bureau, 2003).
	Early and more recent studies. Studies have shown that the detrimental effects of a father’s absence on sons are often different from those on daughters. Some of the regularly reported effects of father absence on sons are high aggressive behavior (already noted criminal behavior above), strong preference for immediate gratification, lack of social responsibility, intellectual deficits (among them a lower IQ), low need achievement, as high delinquency potential, tendencies toward homosexuality and gender role uncertainty, lack of trust in other males, and low self-esteem: Biller (1971, 1993), Cortes (1972), Mandara, Murray & Joyner (2011), Sameroff, et al., (1993), Zucker (1995).
	Couple, chalice of joy
	39
	Commonly reported effects of father absence on girls are early puberty, increased promiscuity and risky sexual behavior (an increase often interpreted as a kind of search for the absent father, and a general anxiety about self-worth and male evaluation), lack of independence, lowered cognitive capacity and lack of impulse control: see Burns (2008), Del Priore (2014), Del Priore, Schlomer & Ellis (2017), Ellis, et al. (2003), Ellis, et al., (2012), Gohel, Diamond & Chambers (1997), Goodyear, Newcomb & Allison (2000), Haung (2007), Hetherington (1972),  James, et al., (2012), Langley (2011), Metzler, et al., (1994, Ryan (2015); Santelli, et al., (2000), Gaml-Sorensen, et l., (2021).
	& Allison (2000), Haung (2007), Hetherington (1972),  James, et al., (2012), Langley (2011), Metzler, et al., (1994, Ryan (2015); Santelli, et al., (2000), Gaml-Sorensen, et l., (2021).
	More recent studies Jackson, Newsom & Beaver (2016) report that children whose fathers were absent at their birth were at greater risk of incurring various negative developmental diagnoses. Studies reliably report that when the father is absent his children have a higher death rate at birth, lower weight and other serious medical problems: Alio, et al. (2010), Alio, et al. (2011), and Masho, Chapman & Ashby (2010). Importantly, father absence is related to increased physical maltreatment, physical injury and abuse of children: Afifi, et al. (2015), Orton, et al. (2012), Sedlak & Broadhurst (1996), Sedlak, et al. (2010). Children who live apart from their fathers are 2.61 times more likely to have asthma than those who live with their father: Harknett (2005). Stewart and Menning (2005) have noted that childhood obesity and food insecurity are issues that disproportionately affect children with absent fathers.
	Looking at all the above effects of the absent father, we can be grateful that sometimes a substitute father shows up. In many cases substitutes fill at least part of the gap; these include grandfathers, uncles, older brothers and often coaches as well.
	Our concern here is not to bring in interpretations of fatherhood as found in the relatively abstract theories of Freud, Lacan, Jung and others.  (Although the recent development of evolutionary theory may be less abstract and more concrete. See Gray, 2010.) We focus on the more concrete research presented here. As an example, we can quote from the developmental psychologist Daniel Paquette (2004): “Fathers play a particularly important role in the development of children’s openness to the world. Men seem to tend to excite, surprise and momentarily destabilize children; they also encourage children to take risks, while at the same time ensuring the latter’s safety and security, thus permitting children to learn to be brave in unfamiliar situations, as well as to stand up for themselves. But this dynamic can only be effective in the context of an emotional bond between father and child; this relationship is termed the father-child activation relationship, in contrast to the mother-child attachment relationship aimed at calming and comforting children in times of stress” (p. 193).
	1. Fathers are a primary source of self-control/self-regulation
	In recent decades psychologists have discovered and researched the concept of self-control, or as it is often called “self- regulation” or “self-discipline”. Research has shown that self-control is as important as IQ in predicting academic performance in adolescents (e.g., Duckworth & Seligman, 2005), and that childhood self-control is major predictor of well-being in later life. The prominent psychologist Walter Mischel (Mischel, et al, 2010) wrote that high self-control “Predicted higher SAT scores and better social, cognitive, and emotional coping in adolescence”, and also predicted “later outcomes in adulthood including higher achievement, higher sense of self-worth, better able to cope with stress and less cocaine/crack use particularly in individuals vulnerable to psychosocial maladjustment” (both p. 253).  Other research has shown that high self-control in childhood is even predictive of physical health in adulthood (see Moffit, et al, 2010).
	Mischel discovered the impact of fatherless families on the self-control of children while researching ethnic stereotypes in Trinidad. Mischel reported that the most meaningful effect was found in the difference between children who had fathers at home and children who did not.
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	Gender identity refers to the masculine or feminine identity that each boy or girl needs to form.  In general boys have more difficulty with gender identity than girls do. The girl usually has her mother present and often other women as well, and they model for her what it is to be feminine. The boy usually knows he is different from his mother and sisters but often he doesn’t know what this means, since even fathers who are usually present are frequently absent during the day while at work. Or perhaps the father travels a lot. Without a steady role model the boy may find it difficult to know what it means to be masculine. Therefore, gender identity tends to be more difficult for boys than girls. (See Zhang, et al., 2015). A classic text by Zucker (1995), on Gender Identity Disorder clearly demonstrates that for GID boys a recurring theme was emotional or physical absence of the father, whether due to work, divorce, passivity, or detachment. Zucker, et al. (2012) and Singh, Bradley & Zucker (2021) report the same effect many years later. Zucker also noted that, if present, the father was commonly distant, uninvolved, or critical, and showed little identification or bonding with the child.
	In addition, fathers are very important in giving daughters an appreciation of their feminine identity. Early sexual behavior and promiscuity of girls without fathers, as noted earlier, is interpreted as a search for male affirmation which they did not get at home.
	Separation/individuation refers to the need for the child to separate from its mother and to individuate, that is, to develop its own independent personality with its own individual characteristics. (See Alderson, 2022.) As one important theoretical example, attachment theory makes a distinction between what it calls a ‘safe haven’ and a ‘secure base’. A child returns to a parent as a safe haven when faced by fear or threat; a secure base is when a child uses a parent as a base from which to explore the environment. Both parents are attachment figures. There is evidence that the mother more often is the safe haven, and the father more often the secure base. (See Kerns, et al., 2015).
	Girls on average tend to find separation/individuation more difficult than boys. Girls are more likely to be merged with their mother than boys. Contributing to this fact is that girls are more interpersonal than boys--- for example they smile earlier and more often to others, even as babies, and as children generally show more interest in people. Boys, on average, are less interpersonal and show more interest in objects than in people.
	About half of the [African] children living with father chose the delayed reward, but none of the children living in fatherless homes were willing to wait. Similarly, none of the Indian children living without a father were willing to wait: Baumeister & Tierney (2011), p. 207.
	thout a father were willing to wait: Baumeister & Tierney (2011), p. 207.
	This variable suggests that children who grow up in a single-parent home, especially with a father who has abandoned his family, have a predisposition for poor self-control.
	It is important to note that the correlation between poor self-control and these negative findings was significantly less in children with fathers who had not voluntarily abandoned them, that is, fathers who worked overseas or who had died.
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	There is good evidence that fathers are especially important in passing on their religious faith to their children.  A recent book has systematically investigated the question on how religion is passed down across generations: Bengtson (2013). The author concluded: “But what is really interesting is that, for religious transmission, having a close bond with one’s father matters even more than a close relationship with the mother” (p. 76, italics in original). Examples of other research supporting this link between fathers and their children’s religious faith are Limke and Mayfield (2011) and DuVall (2015).  For a supporting finding in Catholic Europe see Conway, Spruyt & Coutino (2023). This effect, of course, fits with the general contribution that fathers make as mediators to and as representatives of the outside world. Related to this is the evidence of absent or dysfunctional fathers in the lives of prominent atheists: Vitz (2013).
	An important question is why have these well- documented findings been relatively ignored by our society? Why has the importance of the father ---a real elephant in the room—been so regularly omitted from our general cultural awareness? This question deserves its own detailed lengthy response, but for now certain politically correct pressures are the usual suspects. Large numbers of the divorced find it upsetting. Feminists and lesbians are quite opposed to it. Unisex thinkers reject it along with any unique and important male behaviors. Finally, some African Americans incorrectly see it as covert racism. This is not shown by the research since similar father effects are shown by all races. There is also a tendency of our politically correct social scientists who study moral behavior and children at risk to ignore the importance of fathers.
	Obviously, people need to be much more aware of the positive father effects. In many respects the door to understanding and supporting fathers is already half open. Therefore, now is the time to open it completely! We must push aside all restrictions and come out in full force. Fatherhood along with motherhood must become our widespread social goals and ideals.
	One of the most importance achievements of adulthood is certainly resilience. A positive father relationship in childhood has been found as a strong contributor to adult resilience: Angele (2024). This need is also noted by Yoon, et al. (2024) who report: “Findings highlight the importance of positive father–child relationships in building social resilience among children who experience maltreatment. Practitioners working with youth who are at risk for maltreatment should consider engaging fathers in services to support the development of strong father–child relationships.”
	Gender identity is only part of how fathers help in the very general problem each child has of finding his or her social identity. This involves things like: Who are my people? And especially: Is my father known and respected?  Does my father have an important job? Does he provide well? Does he know how to do things—like going camping, or fishing, or playing baseball, etc.  Zueva (2024) emphasizes the father’s role in the family as helping the child in finding his or her own social identity,
	Who are my people? And especially: Is my father known and respected?  Does my father have an important job? Does he provide well? Does he know how to do things—like going camping, or fishing, or playing baseball, etc.  Zueva (2024) emphasizes the father’s role in the family as helping the child in finding his or her own social identity,
	In summary, the father has a very important contribution to basic developmental tasks. First, he models masculinity for the boy. Absent the father or other father-figure as a genuine example of masculinity, boys have a reliable tendency to fall into a pattern of effeminacy or an insecure macho masculinity often supported by peers or gangs who replace the absent father. Second, a common function of fathers is to introduce their children to the world outside the family, for example, to sports or camping or the business world or politics. Fathers commonly serve as the major mediator between the child and the outside world. In doing this they help both sons and daughters, but they are especially important in helping daughters separate from the mother and home environment. Fathers are important contributors to a child’s involvement in such outside activities as politics and religion: Hooghe & Boonen (2015).
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	What does one mean by “in the service of others”?  A good way to understand this is to see that men, at the highest level, are all called to be fathers. Such a father-based representation of the mature man is clearly implied in Erik Erikson’s well-known theory of the stages of human development in which the “generative stage” is identified as the highest form of mental health for people between the ages of 30 and 65.
	Of course, not every man is to be a biological father. After all, a celibate man has no natural children, but he is called to be a father, a teacher, a role model, a mentor to many; Likewise, Mother Theresa of Calcutta was a mother—but with no natural children. The world has long recognized motherhood as the highest form of womanhood. One major reason for this is that mothers show so much self-sacrifice. They sacrifice much time and convenience and their children and others observe it. This sacrifice probably begins with morning sickness and even involves the risk of death in giving birth. Motherhood not only shows sacrifice, it also shows courage.
	In the military, self-sacrifice by men still exists, and those men who give or risk their life for their comrades receive the highest honors. It is time for men to recognize that what makes a man is not the ability to have a child but the courage to raise one.  Courage, of course, involves sacrifice. Fathers often sacrifice time, money, and career advancement for their family. There are, as well, dealing with the troubles that inevitably come with each child. A good, helping sacrifice is to sacrifice time by mentoring. See Galloway, 2025. Fathers are also protectors of their family, and this often entails conflict with the outside world and sometimes real physical risk. As a consequence of such sacrifice, fatherhood becomes the highest form of manhood, the highest form of masculinity.
	The above pages give many examples of relevant reading material, but a look on the internet will show many videos that also can be used to remedy our ignorance of fatherhood. A book by Hobson, 2002 is relevant. Further, we suggest using existing fatherhood programs that seem appropriate to the particular group being addressed. The programs invite young men, or new fathers, or existing fathers, often from poor environments to meetings where the importance of fatherhood is noted along with examples of what fathers can do to support mothers and their children. The programs are typically free and may last for several weeks. Good examples of recent research  based on or describing such programs can be found in the following sources that are listed in chronological order: Burrus, et al. (2012), Campbell, et al. (2015), Frank, Keown & Sanders (2015), Marczak, et al. (2015), Szmagalski (2015), Henry, et al. (2020), Fagan & Kaufman (2022), Kohl, et al. (2022), Cowan, Cowan & Gillete (2022), González al. (2023), Kim & Jang (2023), Ashton, et al. (2024), Blackwell (2024), Labuschagne, Koen & Daniel‐Smit (2024), Moura, et al. (2024), Garnica-Torres, et al. (2024), Brown, et al. (2024), Wang & Chen (2024), Cederbaum, et al. (2024), Kocayörük (2025).
	Such programs can, of course, be modified to be more in line with the values and goals of the particular user. Churches, schools and family organizations should be using and promoting at least some of them them.
	The preceding father problems raise the issue of how men themselves might change their understanding of masculinity in a way to be open to a positive father role. Let me suggest what has been called the “Complementary Model” (See Vitz, 2021, for a Catholic perspective and Christian Counseling Today, May 2025, for a similar Protestant perspective.) Here, maleness and femaleness are each seen as important and as positive differences, and as fundamental to reality and to the nature of each person. We were created male and female from the beginning--- and it was good! The reality and importance of sexual differences obviously contrast with the unisex/androgyny model. In the complementary model, maleness and femaleness are both seen as good and of equal dignity and as capable of cooperating in a mutually supportive and synergistic fashion. (For synergy see Sr.Allen, 2021.) This mutual valuing of the other sex contrasts markedly with the macho devaluation of women and with the recent radical feminist devaluation of men.
	For men the complementary model means that in actual practice their natural masculine gifts of leadership, energy, strength, aggressive intelligence, confidence, etc. can be acknowledged, expressed and valued as long as they are put in the service of others! If, however, men put these qualities in the service of the self, the macho has reared his ugly head; if the masculine qualities aren’t even there the wimpo has resurfaced.  But when men put their abilities in the constructive service of others, neither women, nor children or communities complain.
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	It is significant that the sins of the fathers can be passed on to the third or even seventh generation. (Ex 20:5, 34:7, De 5:9, Nu 4:18, Lam: 5:7, Jer 32:18, Is 14:21).
	Christians should be already aware of father failure from the Scriptures. In the Bible there is a real concern with the sins of the fathers and very little with the sins of the mothers.  A rather strange emphasis in such a patriarchal text. But of course, Scripture deals with family reality. Mothers are much more reliably good mothers than men are good fathers. Even in rare cases of a mother’s failure, ----perhaps she is psychotic or drug addicted ----such failure is usually detected early and is corrected by a new mother, perhaps an aunt or granny. But truly bad mothering is apt to leave the child deeply depressed, withdrawn, or emotionally incompetent so that he or she can cause society little trouble. But good mothering combined with bad or inadequate fathering can cause a great deal of trouble for the child and the society.
	Most Scriptural references, including these below refer to a father who is present but dysfunctional. Usually, he is either weak and indifferent or strong, harsh, and authoritarian. This failure was usually at a time when polygamy was common which makes for a rather different father role than today. For New Testament Scripture this may not have been the case.
	a time when polygamy was common which makes for a rather different father role than today. For New Testament Scripture this may not have been the case.
	2 Samuel 11–18 (esp. 12:10–12; 13:1–28 . David’s adultery and murder precede the rape of Tamar, the murder of Amnon, the rebellion of Absalom; paternal sin is linked  to family disintegration.
	Genesis 25:28: “Isaac loved Esau… but Rebekah loved Jacob.”
	Divided parental loyalty fuels lifelong sibling rivalry.
	Genesis 37:3–4.: Jacob’s favoritism toward Joseph provokes hatred and violence among brothers. A classic Biblical critique of unequal paternal affection.
	1 Kings 1:5: David’s son Adonijah exalts himself, and the text states: “His father had never displeased him at any time by asking, ‘Why have you done thus?’” Explicit indictment of fatherly indulgence.
	Judges 2:10. “There arose another generation… who did not know the Lord.” Implies intergenerational spiritual failure, especially among fathers charged with instruction (cf. Deut. 6).
	Proverbs 13:24; 19:18; 22:6; 29:15. These assume that failure to discipline is destructive, not loving.
	Malachi 4:5–6 .“He will turn the hearts of fathers to their children…”
	Father–child rupture is presented as a covenantal crisis requiring prophetic repair
	Ephesians 6:4. “Fathers, do not provoke your children to anger…”
	Recognizes paternal behavior as a source of resentment and injury.
	Colossians 3:21. “Fathers, do not embitter your children, or they will become discouraged. Psychological realism about paternal harshness and emotional withdrawal.
	Matthew 23:1–7. While addressed to religious leaders, the critique applies directly to fathers who teach without practicing. Authority without integrity undermines formation.
	Romans 2:21–24. Moral inconsistency among leaders brings dishonor and confusion. Applicable to paternal leadership within households
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	The summary of research findings by authors Paul C. Vitz and Quentin Herman approach a globally significant topic – the effects of fathers on their children’s personality and behavior. These summarized findings are wide-reaching in their global, cross-cultural nature and impact.
	For example, for the field of mental health and wellness, the authors discuss research findings of secure father-attachment, and how that significantly reduces anxiety in adolescent children. In addition, secure father-attachment also positively contributes to a child’s self-esteem. The research summary indicates how a child is more likely to excel socially, academically, and emotionally when they have a father, who is present and positively engaged in their lives. Amidst a world surrounded by uncertainty and fear, the research findings illustrate what meaning a safe father-relationship has on the child’s personality formation and development.
	In the summarized research, a father’s absence was revealed to affect socio-economic status, self-discipline, and multiple facets of identity development. An absent father was found to result in increased anti-social and criminal behavior. Situations, where the father may have been present but the relationship was negative due to aspects such as substance abuse and violence, negatively affected the children’s behavior and personality development.
	Early attachments shape the view of God (Clinton & Straub 2010). God is also called a father. Therefore, having an absent father is indicated to have an impact on how an adult child of an absent father perceives God. While the authors make a brief statement on absent fathers and atheism, that could have been elaborated more. As stated, the summarized research suggests that fathers have an important role in passing on religious faith to children.
	In his research on the impact of the fatherless relating to God as Father, Peter Dobbs (2013) observed how more respondents with an absent father, or a father with negative perceptions, tended to view God as less accepting or nurturing. Having said that, Dobbs observed how overtime, as the study participants’ faith developed and matured, some came to see God as the perfect Father which had been absent in their lives.
	The summarized research findings pose an important question: what about children who grow up without a father? How can their personality development and behavior patterns be increasingly fostered towards overall health and well-being? Furthermore, how might safe and committed father-figures play a meaningful role as a guide, coach, mentor, and a trusted adult? Such a support, according to these findings, would foster the child’s true dependence on others and help guide them towards their true north.
	Comment: Ulla Dahlen (Finland)
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	The authors briefly note the role and importance of a substitute father’s presence. For further research, it would seem to be valuable to comprehend the impact of such role and presence in the lives of children who grew up with an absent father.
	This article has several major contributions. First, the research findings are particularly wide-reaching and significant in their global, cross-cultural nature and impact. Studies presented from several different countries and cultural traditions indicate similar findings about the impact of absent fathers. Secondly, the summarized research’s focus on the effect of absent fathers varies widely, including for example aspects of mental health, academic success, economic status, and behavioral traits. As such, the research findings are both insightful and practical, as well as compelling in their implications of human life and overall wellness.
	Thirdly, this summary raises significant questions about the role and meaning of a father in the life of a child. As indicated by the research summary, we must become aware of the importance of a father’s active presence in the child’s life. And, as suggested by the authors, we must have courage to address such significance.
	Finally, the authors discuss the calling for men to be fathers, whether they are a biological father or not. Based on these findings, such substitute fathers can make a difference of a lifetime for someone, who has grown up with an absent father.
	Personality development has long been conceptualized within psychodynamic, trait-based, and cognitive-behavioral frameworks. While these approaches provide valuable insights into emotional regulation, identity consolidation, and behavioral patterns, they often lack a theological anthropology capable of integrating the moral and spiritual dimensions of human formation. From a Christian psychological perspective, personality development is not merely the stabilization of traits but the progressive formation of the self in relational, moral, and spiritual communion. Grounded in the biblical doctrine of the Imago Dei (image of God), this article proposes that personality development is a lifelong process of relational integration, narrative coherence, and character transformation. Drawing from attachment theory, interpersonal neurobiology, moral injury research, and trauma studies—including Post-Traumatic Stress Disorder (PTSD)—the article examines how trauma disrupts developmental trajectories and how restoration may occur through integrated psychological and spiritual processes. Three anonymized clinical vignettes from therapeutic work in Israel illustrate these dynamics. A four-dimensional model of Christian personality development is proposed: regulation, relational attachment, narrative identity, and moral-spiritual formation. The article argues that Christian Psychology offers a comprehensive framework for understanding personality development in a fragmented world.
	Modern psychology has offered numerous theories explaining how personality emerges, stabilizes, and adapts across the lifespan. Trait theory identifies consistent patterns of behavior. Psychodynamic theory explores unconscious processes and early relational influences. Cognitive approaches emphasize belief systems and schemas. Developmental psychology traces identity formation across stages.
	Yet an essential question often remains implicit: toward what end does personality develop?
	Christian Psychology asserts that personality development is teleological—it moves toward a purpose. That purpose is not self-actualization in isolation, but restored communion with God and others. Personality, in this view, is not morally neutral structure but directionally oriented formation.
	Eric Johnson (2007) argues that psychology is never anthropologically neutral; it is always grounded in an implicit vision of the human person. Christian Psychology makes this vision explicit: the human being is created, fallen, and redeemable. Therefore, development must be understood within the larger narrative of creation, fall, redemption, and restoration.
	Daniel Eytan (Israel): A Christian Psychological Perspective with Clinical Reflections from Trauma Contexts
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	This relational foundation supports moral development and spiritual receptivity.
	When attachment is insecure or traumatic, personality may organize around anxiety, avoidance, or defensive control.
	Narrative identity research (McAdams, 2001) shows that individuals construct life stories to maintain coherence. Christian Psychology situates personal narrative within redemptive history. Identity is not self-generated fiction but participation in God’s larger story.
	Healthy development integrates suffering without allowing it to define ultimate identity. Trauma disrupts narrative coherence, often producing fragmentation and identity confusion.
	Christian personality development includes virtue formation. Unlike trait models that describe consistency, virtue models emphasize moral growth.
	Virtues such as humility, courage, patience, and justice emerge through repeated relational and spiritual practices. Sanctification, in theological language, may be understood psychologically as progressive integration of values and behavior.
	Moral development requires:
	ecognition of wrongdoing
	Capacity for repentance
	Reception of forgiveness
	Recommitment to responsibility
	Without moral integration, personality remains fragmented.
	Trauma represents a significant interruption in personality development. PTSD includes symptoms such as hypervigilance, intrusive memories, avoidance, and emotional numbing. These are not isolated pathologies; they reflect reorganizations of personality around survival.
	Stephen Porges’ polyvagal theory explains how chronic threat shifts autonomic functioning toward defense. Daniel Siegel conceptualizes trauma as failure of integration.
	In clinical practice—particularly in contexts marked by trauma, war, and moral complexity—the insufficiency of purely secular developmental models becomes evident. Emotional regulation and cognitive restructuring are necessary but not sufficient. Questions of guilt, shame, meaning, forgiveness, and identity before God inevitably arise.
	Questions of guilt, shame, meaning, forgiveness, and identity before God inevitably arise.
	The doctrine of the Imago Dei (Latin: image of God) affirms that human beings are created in God’s image. In Hebrew, b’tzelem Elohim means “in the image of God” (Spanish: imagen de Dios; English: image of God). This affirmation establishes three foundational dimensions of personality:
	1. Relationality
	2. Moral agency
	3. Narrative identity
	Human beings are not autonomous self-creators; they are relationally constituted and morally accountable.
	Rabbinic tradition describes the tension between yetzer haTov (Hebrew: inclination toward good; English: inclination toward moral integration) and yetzer haRa (Hebrew: inclination toward disordered or self-centered drives; English: inclination toward impulsive self-protection). Though rooted in Jewish thought, these categories illuminate a universal psychological reality: personality develops within internal moral tension.
	Christian theology similarly recognizes the tension between flesh and spirit. Personality formation therefore involves integration, not elimination, of conflict.
	Attachment theory (Bowlby, 1969; Ainsworth, 1978) demonstrates that secure attachment fosters emotional regulation and exploratory confidence. Allan Schore and Daniel Siegel have shown that early relational attunement shapes neurobiological integration.
	From a Christian perspective, attachment reflects the relational nature of God. Secure bonds are not merely adaptive; they mirror divine faithfulness. The child who internalizes consistent love develops:
	Basic trust
	Emotional flexibility
	Capacity for intimacy
	Stable self-worth
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	Neurobiological integration and emotional flexibility.
	Secure bonds reflecting divine fidelity.
	Coherent autobiographical story situated within redemption.
	Progressive character transformation.
	These dimensions interact dynamically across the lifespan. Trauma may interrupt but does not nullify development.
	In a global context marked by fragmentation, violence, and secular reductionism, Christian Psychology offers a comprehensive framework integrating empirical science and theological anthropology.
	Personality development is not mere stabilization of behavior but formation toward communion, virtue, and restored identity.
	From a Christian psychological perspective, personality development is a lifelong process of relational, narrative, moral, and spiritual formation. PTSD and trauma may disrupt developmental trajectories, yet restoration remains possible because human dignity is grounded in the Imago Dei.
	Personality is not a closed system of traits but an unfolding story oriented toward redemption.
	In military contexts, moral injury frequently accompanies PTSD. When individuals believe they have violated deeply held moral convictions, personality organization may become dominated by shame or self-condemnation.
	violated deeply held moral convictions, personality organization may become dominated by shame or self-condemnation.
	Trauma may distort:
	Relational trust
	Narrative coherence
	Moral stability
	piritual confidence
	Yet trauma does not erase the Imago Dei. Ontological dignity remains.
	A young combat veteran presented with chronic guilt and hyperarousal. His personality had reorganized around self-judgment and threat anticipation. Treatment involved somatic stabilization, trauma processing, moral reflection, and reintegration of responsibility without self-annihilation. Development resumed as his identity shifted from shame-based coherence to morally integrated agency.
	A woman raised in emotional instability developed anxious attachment and identity fragility. Secure therapeutic alliance facilitated regulatory stabilization and narrative reconstruction. Spiritual language, once associated with judgment, became associated with dignity and grace.
	A Christian believer exposed to terrorist violence experienced both PTSD symptoms and crisis of faith. Treatment differentiated trauma physiology from theological interpretation. As regulation improved, faith matured into resilient trust rather than defensive certainty.
	From a Christian psychological perspective, personality development unfolds across four interrelated dimensions:
	Eytan’s work belongs to the field of integral personal psychology, which seeks to combine the principles of the Christian faith with modern neuroscience and clinical theories of trauma.
	The article proposes a four-dimensional model of personality development as a lifelong process of relational integration, narrative coherence, and moral transformation. Through clinical illustrations, the work highlights how trauma (and moral injury) disrupts development, and how Christian psychology offers a therapeutic framework for restoration through integrated psychological and spiritual processes. Several authors (such as Martín F. Echavarría, Enrique Martínez, Joan D. A. Juanola, and María Dolores Barroso) have demonstrated that the Thomistic tradition is particularly fruitful and well-suited for properly understanding the integral human being and, consequently, for grasping the implications that an evil such as trauma has for the human person.
	Man is made in the image of God (“Imago Dei”), and can be fully understood only by looking to the ultimate end toward which his life is directed.
	What is this end?
	St. Thomas teaches that “all human actions are for an end” and that “the end is the cause of causes”; moreover, “the end is last in execution but first in intention.”
	It is therefore from the ultimate end that every science—and psychology in particular—should begin its inquiry. As Mercedes Palet rightly points out, the two fundamental concerns for a psychologist are human nature and its purpose (Palet M., La familia, educadora del ser humano, pp. 15–16).
	These two questions are closely interconnected. Understanding the end allows for a deeper comprehension of human nature, and vice versa: a deeper understanding of human nature makes it easier to discover man’s ultimate end.
	The Christian vision is, in fact, a teleological one: “The human being is created in the image of God, capable of knowing and loving his Creator” (Gaudium et spes, 12), and, as St. John Paul II adds, “(…) at the same time divided within himself.”
	People who suffer from complex trauma—arising from war contexts or severe calamities—and who question the meaning of life and suffering can only be fully understood within a framework of “creation, fall, redemption, and restoration.”
	Comment: Nadia Proietti (Italy)
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	Personality formation, therefore, involves the integration—not the elimination—of conflict.
	A traumatic event is one that produces in the subject the apprehension of a future evil of the highest degree, insofar as it threatens life or honor, and is extremely difficult to resist due to its intensity, rarity, and unpredictability (Rojas Saffie, J. P., EMDR Therapy: An Analysis in Light of the Work of St. Thomas, p. 143).
	Eytan’s work on trauma follows in the footsteps of other authors such as the aforementioned Rojas Saffie, as well as F. de los Bueis Ordóñez, who produced the first study devoted exclusively to defining psychological trauma from the perspective of the Common Doctor.
	The results presented by Eytan are very encouraging and confirm what has already emerged from previous studies, namely, the importance of considering human nature in its entirety if one wishes to support the human person’s journey toward the fullness of happiness to which he is called: “the ideal of himself as he ought to be” (Magda Arnold, in Parenti, 2017).
	Erik Natan Morais Santos (Brazil) is a Brazilian psychologist, specialist in Logotherapy and Existential Analysis, and holds a master’s degree in Cognitive Psychology from the Universidade Federal de Pernambuco. He serves as a university professor in the Psychology program. Erik is a member of the research team at the Laboratory for the Study of Self-Awareness, Consciousness, Higher-Order Cognition, and Self (LACCOS/UFPE), where he is dedicated to research on self-awareness and religion, while also contributing to the development of psychology and the Christian faith in Brazil within the academic sphere. Erik is married to Raquel, and together they are active members of the Boa Viagem Presbyterian Church in Recife, Pernambuco.
	This article proposes to understand self-awareness as a fundamental mediating process in the mediation between faith and clinical listening of Christian psychologists. It is argued that, by expanding the reflective, affective, and ethical capacity of the psychologist over their own subjective participation, self-awareness favors a clinical presence that is more integrated, responsible, and open to the other.
	“Do not go outside yourself; return into yourself. In the inward man dwells truth.” - Augustine, Of True Religion
	What, and from where, does a Christian psychologist listen when faced with the suffering of a client?
	Erik Morais (Brazil) – Self-awareness as a mediating process between faith and clinical listening in Chrstian Psychology / Autoconsciência como processo mediador entre fé e escuta clinica do psicólogos cristãos
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	Certainly, it can be said that, like any Psychology professional, they listen to the narratives of their clients with the support of theories and techniques accumulated throughout the formative period of the Psychology course. When listening to a client, a psychotherapist must remember the guided readings of their theoretical approach, as well as the orientations received in supervision. In a professional manner, a psychotherapist must be identified as a technician in their field. Not only that, it is also necessary to remember that they—including the Christian psychologist—inevitably listen with the support of their beliefs, values, affects, and structures of meaning that compose their experience (Degani-Carneiro, 2018).
	orientations received in supervision. In a professional manner, a psychotherapist must be identified as a technician in their field. Not only that, it is also necessary to remember that they—including the Christian psychologist—inevitably listen with the support of their beliefs, values, affects, and structures of meaning that compose their experience (Degani-Carneiro, 2018).
	The Christian psychologist can be identified as someone who, beyond their technical and theoretical training in Psychology, identifies with the Christian tradition in a significant way, having faith as a central aspect of their identity as a person. In turn, this professional seeks to relate psychological practice in the light of a Christian ethic, which involves integrating a Christian understanding regarding human nature, suffering, and mental health (Johnson, 2017).
	Although the Christian psychologist can be theoretically defined this way, little is known for certain about how a Christian psychologist manages their own religious beliefs with those of their clients—that is, how they organize their therapeutic listening so as not to incur ethical risks in the profession. This focus on the Christian psychologist's own reflexivity, arising from the psychologist-client encounter, makes the therapeutic setting a
	stage for distinct worldviews that can be a field where the professional’s self-awareness is inevitably activated.
	This article aims to discuss, from a theoretical-critical perspective while situating it within the Brazilian context, how self-awareness—as a reflective psychological process that mediates between faith and therapeutic listening of Christian psychologists, here used as an illustrative figure and condition of analysis—assists in ethically oriented professional practice, based on a previous study (Santos, 2025). To this end, this article is organized around three objects of listening: the psychologist-client encounter, religiosity, and the psychologist's subjectivity through self-awareness.
	PSYCHOTHERAPY IS AN ENCOUNTER OF TWO PERSONALITIES
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	Psychotherapy is a modality of work that depends on the combined encounter of two personalities: the psychologist and their client (Frankl, 2015). For this to be a genuine encounter, it is expected that there be a good amount of congruence between both, so that the therapeutic relationship, as the link that joins trust and bond in psychotherapy, is secure and based on attitudes that facilitate this relationship, guided by qualified and empathetic listening (Rogers, 1983).
	there be a good amount of congruence between both, so that the therapeutic relationship, as the link that joins trust and bond in psychotherapy, is secure and based on attitudes that facilitate this relationship, guided by qualified and empathetic listening (Rogers, 1983).
	Clinical psychologists are confronted by an enormous amount of themes and content which, upon entering the therapeutic setting, can promote an impact on professional clinical listening. In a psychological session, themes such as sexuality, marriage, meaning of life, psychopathologies, and many other topics require not only technical preparation but also a capacity to know how to manage these contents internally.
	To assist in listening to their clients, a psychologist makes use of a theoretical approach, with concepts and assumptions about human nature, suffering, and mental health, organized in the form of a specific methodology (Johnson & Sandage, 1999). Based on this theoretical and methodological structure, modern psychologists seek to grasp the experience of suffering of their clients, with the intention of moving towards a human “telos” or ideal of maturity, health, and psychological well-being, qualifying psychotherapy as a work permeated by values and virtues (Johnson, 2017).
	However, this listening does not only involve theoretical and technical mastery. The constant presence of the psychologist's own subjectivity—that is, their convictions, emotional experiences, personal beliefs—constantly enters the therapeutic setting, challenging immediate clinical neutrality. Some studies have already demonstrated that modern psychologists inform their work with knowledge that may be outside the domains of science, coming from philosophical, religious, or political convictions (Bilgrave & Deluty, 2002), and that their clinical listening may receive interferences from their personal experiences at some point (Santos, 2025).
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	When beginning an appointment, a psychologist does not enter the therapeutic setting empty of religiosity, spirituality, and personal experiences, but needs to manage their own listening with quality so they can observe how their own worldview impacts the therapeutic relationship with their client (Freitas, 2014).
	the therapeutic relationship with their client (Freitas, 2014).
	The Christian psychologist, as well as psychologists who are part of any religious orientation, need to clearly discern the impact of their religious beliefs on their therapeutic listening and find ways to make the Christian ethics that surround them assist in the work to be done. This is because, inside the office, it is natural and expected that they will need to deal with moral divergences between themselves and their client, the risk of ethical imposition, or even incurring a premature judgment of the contents of their clients' lives.
	THE PRESENCE OF RELIGIOSITY IN PSYCHOTHERAPY
	Due to these aforementioned tensions, it becomes particularly relevant to frequently ask about the place of religiosity in psychological practice. Religiosity is understood as a set of faith practices, such as belief and behavior, that identify the way someone interacts and manifests their creed in God or in something considered Sacred (Zangari & Machado, 2022).
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	Although in contemporary Psychology, religiosity is recognized as a significant dimension of the individual's constitution and experience, often identified as a useful resource for psychological treatment, the relationships between Religion and Psychology are marked by pulsations and conflicts in the theoretical realm, figured in the form of silencing, rejection, and even the pathologization of religious experiences and beliefs. Because of this, within the clinic, a “religiosity gap” is perceived in the training and practical performance of many Psychology professionals, with some studies showing that some psychologist biases regarding the client's religiosity can influence treatment, mainly because psychologists do not receive adequate training on how to approach religiosity in psychotherapy (Freitas, 2014).
	In response to this, some studies suggest better improvement and training for psychologists in the integration of religiosity in psychotherapy as an element that occupies the diversity of the clinic, with the intent of guiding psychologists based on multicultural dimensions that encompass religiosity, sexuality, race, etc., according to the Multicultural Guidelines that value context, identity, and intersectionality (American Psychological Association, 2017).
	sectionality (American Psychological Association, 2017).
	In this context, the study by Vieten et al. (2013) conducted a mapping of the competencies necessary for the integration of religiosity and spirituality into clinical
	practice, presenting 16 important competencies that every psychology professional should know. With the support of empirical validation with a wide population of psychologists (Vieten et al., 2016), such competencies centrally include the attitudes and religious beliefs of psychologists, which implies being aware of how their own formation of religious beliefs (or the absence of them) can influence assumptions about the nature of psychological processes and various themes such as marriage, sexual orientation, abortion, suicidal ideation, free will, and personal responsibility (Vieten et al., 2013).
	Not only that, with 50% of the sample being composed of Christian psychologists (Protestants and Catholics), the study by Vieten et al. (2016) points out that having a religious faith does not constitute a clinical competence in itself and that one must guard against the risk of using faith in a hasty and poorly oriented manner without proper training.
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	Therefore, recommendations have been made to religious psychologists regarding how they ground their clinical practice, avoiding basing the work intuitively in favor of a scientifically grounded and ethically monitored psychological practice. In the case of the Christian professional, they must be attentive to how their religious belief influences the treatment, be careful with affiliation biases and the judgment of clients who do not possess similar beliefs, and ensure the conscious and proficient use of evidence-based spiritual resources, utilizing the client's religious dimension as a legitimate therapeutic tool whenever there is manifest mutual consent between both, without violating the secular nature of the profession (Vieten et al., 2016).
	BRAZILIAN CONTEXT: INSTITUTIONAL AND ETHICAL TENSIONS
	The discussions presented demonstrate that the integration of religiosity into the psychologist's clinical practice goes beyond the theoretical or ethical scope, also reaching dimensions of the psychologist's subjectivity and the way their own experience and perceptions of religiosity impact clinical work. Because of this, the Brazilian context has been marked by intense debates in the academic community and the media, where once again the phenomenon of religiosity occupies the center of interest, with mentions being made about its epistemological legitimacy (Pereira & Holanda, 2019).
	cal practice goes beyond the theoretical or ethical scope, also reaching dimensions of the psychologist's subjectivity and the way their own experience and perceptions of religiosity impact clinical work. Because of this, the Brazilian context has been marked by intense debates in the academic community and the media, where once again the phenomenon of religiosity occupies the center of interest, with mentions being made about its epistemological legitimacy (Pereira & Holanda, 2019).
	In Brazil, where a significant portion of the population has a religious orientation, the scenario surrounding religiosity in psychotherapy remains in constant tension, conflict, and transformation from first-level training (undergraduate) to professional practice, including discussions in the political and legal spheres related to freedom of expression, secularism, and the limits of psychological practice. In this context, Christian psychologists frequently occupy the center of gravity in these discussions, especially with the bodies that regulate the profession in the country, with attempts at normalization in the form of the dissemination of psychotherapy services.
	As a consequence, different studies have pointed to tensions experienced by Brazilian psychologists when religious content emerges in an appointment. Some research reports that psychologists do not feel comfortable hearing clients talk about religious experiences, stating they feel anxiety, concerns, and self-questioning regarding their own personal religiosity, being crossed by the concern of maintaining ethical conduct with patients (Luczinski, 2005; Vargas et al., 2026).
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	Ser um psicólogo religioso no Brasil não aparece como uma garantia de competência e domínio teórico, ético e reflexivo. O cenário pode ser particularmente relevante no caso dos psicólogos cristãos, em virtude dos conflitos vivenciados tanto no ambiente religioso, onde uma resistência à Psicologia aparece, quanto no setting terapêutico junto ao público em geral, com desafios na compreensão dos limites de sua religiosidade pessoal na prática clínica, os papéis de psicólogo e do líder religioso e o modo como integram sua religiosidade na prática clínica (Johnson, 2017).
	Being a religious psychologist in Brazil does not appear as a guarantee of competence and theoretical, ethical, and reflective mastery. The scenario can be particularly relevant in the case of Christian psychologists, due to the conflicts experienced both in the religious environment, where a resistance to Psychology appears, and in the therapeutic setting with the general public, with challenges in understanding the limits of their personal religiosity in clinical practice, the roles of the psychologist and the religious leader, and the way they integrate their religiosity into clinical practice (Johnson, 2017).
	When observing more closely the subjective experience of Brazilian Christian psychologists, studies indicate the use of religious belief in handling the religious themes of clients, demonstrating the mediating role of the psychologist's religious faith in appointments. In turn, the entry of themes such as homosexuality, marriage, and other contents that mobilize the moral and religious conscience of the Christian professional can produce discomfort, tensions, and insecurity in clinical management (Degani-Carneiro, 2018).
	These difficulties in the psychologist's practice have been perceived since student training in Brazil (Pereira & Holanda, 2019), but also in professional practice, through the fear of infringing ethical regulations of the professional regulatory body, the Federal Council of Psychology, which in the reference of the Psychologist's Code of Ethics, guides not to induce religious or political convictions in care (Conselho Federal de Psicologia, 2013). In practice, Brazilian psychologists appear fearful regarding how they should conduct or handle religious content in appointments in an ethical and responsible manner, lacking the necessary competencies and the development of training in religiosity in the clinic.
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	Brazilian literature has sought to consolidate the psychologist's field of professional activity with religiosity, seeking to understand it based on religious orientation, academic training, education, and training in religiosity, with the aim of identifying variables as predictors in the relationship of Brazilian psychologists with religiosity. The study by Vargas et al. (2026) is an investment in this direction through a broad survey of 4,300 Brazilian psychologists and shows that the factor with the greatest impact for receiving
	Given the above, the psychological clinic appears marked by more complex contours than just theoretical or technical mastery in psychological practice. The clinical listening of the Brazilian Christian psychologist can be crossed by varied themes in psychological care that can produce mobilizations in their internal experience, because of eventual misalignments between their religious beliefs and those of their clients (Santos, 2025). Thus, religiosity appears in many forms in the psychological clinic, but of special interest has been the need to map the ways in which these contents cross clinical listening and visit them subjectively.
	SELF-LISTENING AND THE EXPERIENCE OF PSYCHOLOGISTS
	Although psychologists are continuously attentive to their clients through the exercise of clinical listening, their self-referential contents—such as their religiosity, morality, values, feelings, and meanings—can emerge silently in the clinical experience. Despite classic recommendations regarding care with clinical countertransference and reactions directed at clients, it is still little understood how psychologists observe and reflect on their own conscious experience in relation to the appointments they perform (Santos, 2025).
	66
	Research with psychologists has seen an important resurgence in the present, with the topic of self-awareness and conscious experience being an element of interest (Williams, 2008). Theoretical models have sought to map the internal experience of psychologists, based on the exploration of their subjective processes such as thoughts, sensations, memories, and meanings evoked in the psychologist-client relationship, which signals a vast network of phenomena, especially when related to the psychologists' personal religiosity (Castonguay & Hill, 2017).
	psychologists' personal religiosity (Castonguay & Hill, 2017).
	While many questions are directed at how psychologists should manage religiosity in the clinic, attention to the psychologist's internal processes shifts the discussion to how their subjectivity participates silently in clinical listening. This turn in the issue describes the psychologist as an implicated subject and reorients religiosity from a theoretical object to an element present in the intersubjective encounter with the client, relocating it from description to self-conscious implication.
	SELF-AWARENESS AND RELIGIOSITY IN THE PSYCHOLOGICAL CLINIC
	The term self-awareness was originally used in Psychology by Duval and Wicklund (1972) through the Objective Self-Awareness Theory (OSA), understanding self-awareness as the result of the simple fact of taking oneself as the object of attention. The definition and concepts received theoretical and methodological advances after their establishment in Psychology, passing through approaches that present self-awareness as a central psychological process of the self (Morin, 2004), or as a qualitative internal state that allows access to a complex phenomenology of internal experience such as thoughts, feelings, and mental images (Nascimento, 2008), with its empirical documentation being expanded and reaching less privileged populations such as the self-awareness of psychologists (Santos, 2025).
	68
	An operational definition of psychologists' self-awareness is understood as the recognition of and attention to psychologists' thoughts, emotions, physiological responses, and immediate behaviors during a psychotherapy session (Williams, 2008), or also understood as “a state of awareness of one's own thoughts, feelings, beliefs, behaviors, and of knowing how these factors are shaped by important aspects of each individual's developmental history” (Pieterse et al., 2013, p. 191).
	In clinical practice, the study of self-awareness allows it to be applied as a reflective and guiding process for psychological practice, assisting the professional in a more conscious way to perceive their “blind spots,” conflicts, and challenges inherent to clinical work associated with their culture of belonging, religious history, and personal convictions (Pieterse et al., 2013).
	In this sense, qualitative studies have investigated how religious content can emerge in the self-conscious experience of psychologists during clinical practice, indicating that such content can act as organizing elements of the psychologist's subjective experience in the encounter with the client (Santos, 2025).
	69
	The aforementioned study is used here as empirical support that exemplifies the role of the psychologist's self-awareness in clinical practice. The discussion gains specific contours with the Christian professional, taken here in an illustrative and analytical way as a case of particular reflection between faith and clinical listening. In the study (Santos, 2025), self-awareness could be understood in psychological functions such as regulatory
	and intersubjective dimensions, and the self-apprehension of the psychologist's religious meanings and beliefs in the interface with professional exercise. Based on these contributions, a brief discussion of these dimensions as theoretical operators follows to reflect on the implications of the psychologist's personal religiosity, in the case of the Christian psychologist in particular, in the organization of clinical listening and ethical management.
	Self-Awareness and Self-Regulation. Self-regulation emerges as a capacity for monitoring and managing the psychologist's thoughts and feelings, with the aim of adjusting internal content through silent dialogues with themselves (Santos, 2025). It is observed in the exploratory results that continuously monitoring their affective contents in response to the client's discourse assists in the psychologist's self-conscious capacity. Identifying affects helps the psychologist not to let themselves get lost in negative emotions and to maintain the focus on the patient's demand (Santos, 2025).
	aim of adjusting internal content through silent dialogues with themselves (Santos, 2025). It is observed in the exploratory results that continuously monitoring their affective contents in response to the client's discourse assists in the psychologist's self-conscious capacity. Identifying affects helps the psychologist not to let themselves get lost in negative emotions and to maintain the focus on the patient's demand (Santos, 2025).
	In the case of the psychologist with a Christian identity, internal regulation can be understood not only as a cognitive-affective process but also crossed by implicit moral evaluation, internal tensions of internalized religious values, and the need to maintain coherence between faith and clinical practice. In these cases, self-regulation can assist the Christian psychologist in observing and monitoring moral and spiritual judgments emerging during clinical practice, favoring a more reflective internal reception of the contents mobilized by psychotherapy.
	Self-Awareness in Intersubjectivity. By taking themselves as the object of attention, the psychologist can identify doubts and self-questioning about their performance in the therapeutic relationship, as well as recognize the “blind spots” that appear silently in the session, such as evaluating their behavior with the client. This intersubjective navigation allows observing where the worldviews of the psychologist and the client meet and in what way the psychologist may be affected by the alterity of the other (Santos, 2025).
	70
	This tension between worldviews, for the Christian psychologist, can be particularly represented in the form of moral and religious divergences on diverse themes such as sexuality, family, and ethics, activating adverse reactions in the psychologist, making self-awareness an important observation resource in the self-understanding of the role of personal religiosity in the therapeutic relationship.
	Self-Awareness and Structures of Meaning of Religiosity. The exercise of self-awareness can produce constant personal and professional learning by unveiling aspects of the interior life that would otherwise remain inaccessible. The self-listening to the psychologist's personal meaning structures can reveal the network of meanings implicated in their beliefs and religious schemas and how they shape their interpretation of events and conduct in the appointment (Santos, 2025).
	Understanding whether these religious schemas are flexible or rigid can especially determine the quality of the Christian psychologist's reception and how they react to the demands of their clients. Not only that, reflecting on this item allows the psychologist to know their presuppositions beforehand when entering psychological care as someone
	neutral regarding religiosity or personal convictions, but attentive to remaining spiritually conscious and oriented toward responsible clinical practice.
	When considered through the lens of the Christian psychologist, these axes involved by self-awareness tend to be modulated by the centrality of religiosity as a system of meaning, which reinforces its role not just as personal content, but as a structuring aspect of the clinical experience. Indeed, the Christian psychologist can be understood as a condition of analysis for the effects of self-awareness in the mediation of clinical listening at the interface of themes such as morality, faith, and personal ethics.
	In this way, the psychologist's self-awareness can be understood as an operator that mediates subjectivity and clinical practice, allowing the psychologist to recognize their own implication in the process of clinical listening (Williams, 2008). In this framework, religiosity ceases to appear only as a theoretical variable of the clinic to be observed as a constitutive dimension of the psychologist's self-conscious experience, with direct effects on the way religious values can organize and orient professional practice (Santos, 2025).
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	Given the above, it is understood that the psychological clinic constitutes a space structured by alterity, in which psychologist and client are mutually constituted in an intersubjective plot crossed by discourses, values, and modes of meaning. In this context, clinical listening cannot be reduced to a neutral technical process but is involved by the participation of the psychologist's subjectivity, including their cultural, ethical, and religious references.
	Thus, despite the tensions experienced regarding the legitimacy of the place of the Christian psychologist in the psychological clinic, it is necessary to reflect that the issue of religious faith and clinical practice are not organized in terms of an opposition between the domains of being a psychologist and being a Christian, but rather in the way religiosity, when present, can arise in an integrated, reflective, ethical, and self-conscious way in practice. From this perspective, the Christian psychologist is not a case to be silenced or rejected, but dialogued with, through empirical mentions and discussions that allow for the understanding of how and where the clinical listening of the professional takes place.
	being a Christian, but rather in the way religiosity, when present, can arise in an integrated, reflective, ethical, and self-conscious way in practice. From this perspective, the Christian psychologist is not a case to be silenced or rejected, but dialogued with, through empirical mentions and discussions that allow for the understanding of how and where the clinical listening of the professional takes place.
	From this, self-awareness emerges as an operator that goes beyond the theoretical domain, allowing for mediation between subjectivity and clinical practice with responsibility, enabling the psychologist to recognize and ponder the crossings of their personal history, their worldview, and the ethical requirements in professional performance.
	Finally, the discussion developed here suggests new entries and theoretical and empirical investments that deepen the ways in which the Brazilian context should reflect on the modes of integration of religiosity into psychotherapy, but also the place that religiosity has been occupying in Psychology training, especially promoting a space where
	religiosity is understood in its complexity, but also as a co-participatory element of the maturity of professional self-awareness.
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	The Author writes: „…clinical listening cannot be reduced to a neutral technical process but is involved by the participation of the psychologist's subjectivity, including their cultural, ethical, and religious references”. Yes!
	In recent years, the fields of psychotherapy and psychiatry worldwide have become increasingly interested in the significance of spirituality and religiosity in clinical practice. “It is absurd to assume that a psychotherapist can set aside his or her own values, which may sometimes be expressed explicitly but are always implicitly present in his or her behaviors and attitudes.” [Evans, Gilbert, 2005:1]. (Kenneth Evans – past president of the European Association of Integrative Psychotherapy (EAIP) www.euroaip.eu , past president of the European Association for Psychotherapy (EAP) www.europsyche.org .)
	Adapting the therapeutic relationship to the patient’s specific characteristics (beyond the diagnosis) increases the effectiveness of psychological treatment. Effective ways to tailor therapy to a specific individual include, among other things, taking into account the patient’s religion and spirituality [Norcross, Lambert, 2018, 308; Norcross, Wampold, 2019].
	“Those who train psychotherapists and supervisors should teach students to recognize and respect the client’s cultural heritage, values, and beliefs - in a way that strengthens the therapeutic relationship” [Norcross, Lambert, 2019:310].
	In 2016 the World Psychiatric Association and the World Health Organization issued the „WPA Position Statement on Spirituality and Religion in Psychiatry”. Psychiatrists should always be sensitive to and respect patients’ beliefs and practices in the area of spirituality and religion.
	A new practice has emerged of informing people seeking therapy about a therapist’s worldview. On PsychologyToday.com, information about psychotherapists now includes their religious affiliation. The disclosure of a psychotherapist's worldview is a new phenomenon in therapy.
	Research has shown that psychotherapy that incorporates religion or spirituality (R/S) is just as effective as other types of psychotherapy. Psychotherapy tailored to a patient’s R/S resulted in greater improvement in clients’ psychological and spiritual well-being compared to no treatment and psychotherapies without R/S. [Captari, Hook, Hoyt, Davis, McElroy-Heltzel, Worthington, 2018; Norcross, Wampold, 2019].
	Comment: Anna Ostaszewska (Poland)
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	Today, the question is no longer IF but HOW.
	A psychotherapist’s self-awareness is important in any approach. Psychotherapy is always based on some form of anthropology. However, psychologists and psychotherapists are often unaware of the specific anthropological framework they are working within, and in practice they simply rely on their own beliefs.
	gical framework they are working within, and in practice they simply rely on their own beliefs.
	A psychotherapist’s internal integration encompasses standard psychological knowledge, psychotherapeutic skills, self-awareness, and an understanding of healthy spirituality/ religiosity or spirituality disrupted by psychological factors. They should distinguish between healthy beliefs—that is, those concerning a personal relationship with God—and beliefs distorted by psychological factors, based on rigid patterns and defense mechanisms.
	A psychotherapist in training must undergo their own psychotherapy. It should be emphasized that a psychotherapists are professionally trained to treat mental disorders. They should be professionals. They should also be open to the unknown, to the mysteries that arise in the encounter with the patient. A psychotherapist does not engage in spiritual guidance.
	In the context of incorporating the R/S dimension into psychotherapy, it is worth noting that the focus is not on the patient’s spiritual level. What matters is the depth of the psychotherapist’s own level.
	In therapeutic work based on Christian anthropology, it is essential to be aware of:
	One’s own emotions, body, thoughts, beliefs, decisions, as well as one’s own traumas and possible transference.
	One’s own beliefs regarding the image of the human person. In Christian anthropology, the human is a person, possesses freedom and dignity, and is in a relationship with God.
	God’s presence in the therapy room.
	We can observe the following characteristics of God’s love:
	Acceptance of the person.
	Expressing acceptance.
	Deeply knowing the person.
	Understanding the person within the context of his/her entire life story.
	And helping the person toward the good.
	76
	The profession of a Christian psychotherapists is unique. They use knowledge and skills developed by psychotherapy worldwide. This enable them to develope the ability to deeply know and understand another person. But they are also open to God’s love for themselves; and, by living and working in God’s Presence, convey to the patient a love similar to that of God. In this way, the psychotherapist themselves grows spiritually, as they develope their knowledge of God and human being and their love.
	A Christian psychotherapist, open to God’s love, should above all love every patient. God is love.
	Psychology Today: Find Christian Counseling and Therapists in New York - Psychology Today ; Find Christian Counseling and Therapists in Chicago, IL - Psychology Today  [dostęp 21.05.26.].
	Vitz, P. C., Nordling W. J., Titus C. S. (Ed.). (2019). A Catholic Christian Meta-Model of the Person. Integration with Psychology and Mental Health Practice. Arligton: The Institute for the Psychological Sciences Press.
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	Addressing personality development from a Christian perspective possess a conundrum when starting with a secular word: personality. How should we attempt to discuss and utilize a secular scientific construct that we so often use colloquially? Complicating matters, people understand and utilize the idea of personality differently. For example: Some blame their personality for struggles. Some define their personality by large categories (think Enneagram numbers). Some reject the notion of labelling their personality at all. This leaves us with a couple of problems: What does personality mean for the Christian and how can it be useful?
	If we approach the question ‘what is personality?’ from secular scientific psychology, we enter a discussion of universal ‘traits’, ‘factors’, or ‘styles’ that attempt to clarify and codify personal constitution. It is concerning that no unified definition of personality exists. With theorists disagreeing on the constituent parts of personality, there is a high degree of complexity around the construct. For example, The Big 5 approach (that measures openness, conscientiousness, extraversion, agreeableness, and neuroticism) has risen to relative dominance while at the same time personality is often assessed in clinical contexts using measures like the MMPI which isn’t based on personality theory at all (Feher & Vernon, 2021). The MMPI actually measures codified dimensions of psychopathology while still being used to discuss personality.
	Beyond this, psychologists have complex debates, such as the degree to which biological traits determine personality expression (it seems genetics plays a significant role). Or whether we should seek increasing numbers of dimensions to capture personality diversity or seek more robust typologies to classify people in larger groups (Caspi et al., 2005). Tongue-in-cheek, we could say psychology has a personality problem. Bergner (2020) articulates it well:
	“Psychology is a science, and we pride ourselves on its being such. However, as lamented famously by Sigmund Koch (1959) many decades ago, we continue to push forward with this science without being clear on the nature of its core subject matter – without articulating such central concepts as “behavior”, “person”, “self”, or, in the present instance, “personality.” (p. 6)
	Christian thinkers might even suggest psychology has a broader problem. Since psychology is not bound by any worldview or philosophical system it remains open to the roaming trends of social and scientific interest. To avoid the trap of an ever-changing psychology, Christians can look to scripture to find stability. As Roberts (2012) articulates, there is a scriptural psychology containing, “a conception of human nature, a conception of human dysfunction, a set of procedures for correcting dysfunction, and a positive personality outcome goal: faith, hope, love, patience, humility, gratitude, love of neighbor and love of God” (p. 40). Meanwhile, Christian scholarship still largely joins the secular ranks without a definition of personality. It is plausible that Christians have yet to consistently define personality because a Christian psychology drawn from scripture doesn’t address personality in the manner of modern western psychological thought.
	Paul Loosemore (USA): Personality: How Christians Might Develop Theirs
	The challenge is many Christians continue to utilize the idea of personality in colloquial ways, picking up ideas from cultural uses and narratives. For example, I live in the United States of America where personality is often used as an indicator of why you may or may not like someone. Or as an indicator of job-person-environment fit. And personality descriptors are increasingly used as self-diagnostic tools that explain why you live and choose as you do (see discussions around Disk assessments or the Enneagram). The benefits of using personality in this way seem clear. For instance, we have a tool to ground self-reflection and awareness. Yet, from a Christian viewpoint pitfalls remain: Personality can be used to override responsibility, limit one’s willingness to grow and adapt to new situations or even be centralized as the point of our development.
	Considering these challenges, Christians can seek a scriptural framework (within a Christian psychology) that allows us to discuss our personal experiences, tendencies and proclivities. This type of framework will be useful only if it helps stimulate development and management of self-expression, and it may end up with an alternative moniker to personality.
	Roberts (2012) states that “Psychologies in general are human self-understandings… [and can be] intensely practical or even “spiritual” in a broad sense of the word, shaping a person’s emotions, actions and relationships” (p. 39). He goes on to point out that self-help books occupy a huge market because we long for such self-understanding. We want to be interpreted so that we can internalize a self-schema that organizes our lives.
	Secular psychology’s attempt at these personality schemas have left us wanting. Not least as we grasp for a robust pathway from medical diagnosis to practical formation. Roberts (2012) words deserve direct citation here as he illuminates a careful and clear Christian appreciation for development amidst the wider human desire for a useful tool to define, articulate, and support change: “Practical psychologies are capable of being a basis for character, for ongoing personal dispositions toward self, other people, and the non-human world. But the nurturing of character has always been the business of the church, and its business has been more particularly that of sanctification—the formation of a holy character, holy by the church’s own lights” (p. 39).
	The key point is this: Let us (Christians) have our guiding light (Scripture) illuminate the challenge of personal formation. Scripture orients this illumination and formation as an outward project, rather than a challenge of self-definition. In scripture we are invited to define ourselves outwardly—in relation to God and his Will. God has a declared intention for our lives, and our actions are meant to help us conform to it (e.g., Rom 12:2). Specifically, we are called to develop over time and to be marked by (indeed to enact!) the character of Christ (e.g., Eph 5:1-2), with the fuller goal of participation in communities of blessing (e.g., 1 Pet 4:10).
	A Christian focus on formation shifts us from a concern about personality, to concern about preparation for participation. Of course, there are many challenges to our Christian formation that rides atop our physical maturation. First, formation is influenced by emerging capacities (like reasoning and self-control). Second, our formation is forged amidst the unrelenting pressure of culture and context. Sinful hearts inside, sinful contexts outside. I agree with Roberts that we do indeed need a practical psychology assists us in formation that enables us to participate as God intended!
	Scripture is replete with calls to Christians that they ‘put on’, ‘take up’, and ‘remember’ who they are, what they are, and what they are for. The apostles take up this challenge by teaching, discipling, serving, and meeting with one another (e.g. Acts 2:42). Then they extend these behaviors to others and show them how to live in accordance (1 Tim 4:12, Gal 6:1). We also see the epistles address all manner of sinful insides and sinful outsides (e.g. Rom 6:1-2, 1 Cor 5), as they attempt to prepare Christians to demonstrate their faith as a testimony to their own salvation (Jam 2), and as a witness before others (Tit 2:7-8). Here is a practical psychology in action: Understand yourselves in this holistic way, so that you might desire and express yourselves accordingly.
	12
	Developmental theory has also paid great attention to identity formation. Interestingly, Erik Erikson (a prominent theorist) was influenced by deep theological roots. Gunnoe (2022) explores how Erikson became steeped in Christian thinking while continuing his scientific study. She states how Erikson believed healthy functional identities that were able to shape choices and behavior are anchored in a bigger existential identity. He supposed a healthy functional identity provided a powerful shaping force precisely becomes is anchored in this deeper sense of meaning. Like we just saw with the apostles—they were functionally assisted in change.
	believed healthy functional identities that were able to shape choices and behavior are anchored in a bigger existential identity. He supposed a healthy functional identity provided a powerful shaping force precisely becomes is anchored in this deeper sense of meaning. Like we just saw with the apostles—they were functionally assisted in change.
	Erikson saw development in stages and suggested the Identity versus Role Confusion stage is a time of forming a coherent sense of self where what someone is (body, temperament, internalized experiences) is aligned to the choices available to them. In short, identity is the ability to say I am this, in a world that is like this, and this is how I shall enact myself in response. These types of declarative identity statements imply practical motivation and commensurate expressions. When people practice these patterned motivations over time, they become characterological.
	The crux of formation sits in one’s schema – or the knowledge of self and the world that is internalized. Perhaps we must include ‘applied by’ the Spirit to our idea of internalizing. Neuroscience helps us understand how we learn through neurons, but scripture makes plain that the Spirit is at work to open hearts and apply truth. (Does this mean the Spirit work with neurons – a topic for another day!). What is clear is that a Christian practical psychology emerges in the New Testament that serves as a basis for understanding and producing change. The Christians internalize a new understanding of themselves (an identity) as they participate with one another and the Spirit. This psychology is as Roberts (2012) says, “a basis for character, for ongoing personal dispositions toward self, other people, and the non-human world” (p. 39). This is a psychology illuminated by the Spirit where identity leads to character.
	Galatians 5 provides a prophylactic to any Christian obsession with personality. The thrust of Paul’s argument in the chapter urges Christians to live out their freedom in Christ, which includes the acts of denying the flesh and living in accord with the Spirit. The chapter does this by listing the works of the flesh and contrasting them with the fruit of the Spirit. The fruit are the well-known list of character virtues that may be expressed in many forms. It is noteworthy that the list is given but its enactment seems to be Paul’s priority.
	We could argue that a ‘Galatians 5 personality’ is evidenced by repeated activities that accord with the Spirit, showing His fruit. The Christian invites the Spirit, requires Him for partnership in change, and then shares this change with others through character rich expressions. In Galatians the Spirit is understood to be just as active as we are in Christian expressions of turning, putting away, repenting, putting to death, and loving. For our purposes it is clear: Personality is not emphasized but identity in Christ, fruitful character, and action are.
	Now, if we returned to secular categories of personality such as The Big 5, you would likely see someone measured as open and extraverted expressing the character and actions of kindness differently from the analytical and introverted person. Perhaps this is just one example of the delightful diversity God planned. Regardless, neither personality construction predicts or prohibits an expression of kindness that signals a maturing believer. However, personality (or trait) vocabulary may help us capture the differences in how believers enact their character. It may be that the construct of personality provides us with a rubric through which we can appreciate and expect diverse, character rich, expressions of Christian identity. This may ultimately grow our humility and compassion for one another.
	Here we have come back to the question of personality in Christian development. Should we seek to define biblical categories of personality? Would this help us form identity and character? The apostles do not seem concerned with this, but there may be merit if it helps us appreciate diversity and develop humility. Repeat patterns of individual expression could be cataloged or coded using Biblical categories to develop a Christian personality taxonomy. I fear this would distract us from joining Paul in a focus on developing identity and character and return us to self-focus. Perhaps we are better off heeding Erikson’s insights by helping one another develop a rich and coherent sense of self where what someone is (body, temperament, internalized experiences) is then discipled into alignment with the choices available to us in the Spirit. This appears to align with Paul’s focus in Galatians.
	I want to end this discussion by returning to the developmental thrust of Galatians 5:13-15. Here we are called to freedom and to love one another. How can we partner with the Spirit in a formation that will surely lead to what we colloquially call a new personality? There is a long Christian tradition prioritizing spiritual formation. Permit me to blurring the lines between development and spiritual formation, for as we have seen, we participate in maturity with the spirit through our embodied acts.
	can we partner with the Spirit in a formation that will surely lead to what we colloquially call a new personality? There is a long Christian tradition prioritizing spiritual formation. Permit me to blurring the lines between development and spiritual formation, for as we have seen, we participate in maturity with the spirit through our embodied acts.
	Brown and Strawn (2012) highlight that “spiritual formation is about reshaping the whole embodied person – as in new habits, a different character, new virtues, and a greater capacity for hospitality, love and care for others” (p. 109), all of which may coalesce into new patterns of relating that we might call personality. This type of formation begins with new internalized commitments as the Spirit opens our mind to learn a new identity. However, we don’t just learn through conscious cognitive processes, we also learn amidst relational and systemic factors that the church can excel in.
	First, Christian communities (church, counseling, and more) can model and invite us into character forming relationship with Christ. Loosemore (2023) found the quality of our relationship with God significantly correlated to increased humility, gratitude, and compassion, which leads to increased well-being. We must emphasize the formative power not just of life in the Spirit, but relationship to God by the Spirit. By remaining in God, we bear fruit (John 15:4), and in drawing close to God He draws close to us (James 4:8). Let us commune with God in prayer, corporate worship, and fellowship with our brothers and sisters. This will enhance our relationship with the Lord, solidify our sense of identity, change our character, and impact our actions.
	Second, Christian community shapes us through intimate contact. We are called to be the body of Christ that effects change. “For the church to be a body – that is, a dynamical system that shapes individuals and has an impact on the surrounding neighborhood and city – there must be sufficient quantity and quality of communication and interaction among congregants” (Brown & Strawn, 2012, p. 125). As we are formed in relationship with God and our character develops, we are prepared to engage community in a manner “characterized by flexibility, adaptability, and interdependence leading to a form of cohesion that is neither rigidly enmeshed nor passively disengaged.” (Brown & Strawn, 2012, p. 125). Of course, when we are immature in our relationship with Christ, a more mature community may be the vehicle that stimulates our development. Formation is bi-directional: Individual to system; system to individual.
	Third, Christian community can be stimulated in development by leadership that fosters Christian identity by assisting people to observe their lives against the bigger cohering story of Christ and His world (Brown & Strawn, 2012). Whatever our leadership role, it is likely that we can creatively participate to help others internalize a coherent story of themselves as beloved and included in the work of the Kingdom. Leadership, modeling, mentoring, and pastoring all stimulate reflection and internalization of identity that leads to motivation and intentionality. This is especially when people have previously experience themselves as misaligned from God’s story.
	In short, we the church are to live in loving service of one another. We do that through engaging one another in expressions of self that reciprocally form us and work in partnership with the Spirit. What a relief that we are not called to walk this road alone, and that development is baked into the Chrisitan life! When we follow the apostles’ lead and remember our calling to put off the flesh, live unto our freedom, and love one another, the result is Christians who are naturally moved into development. Development of identity, of character, and ultimately the patterned expressions of self that we know so well as personality.
	Patrycja Ewa Longawa (Poland) - a qualified psychotherapist. She offers online psychotherapy in an integrative approach, in both Polish and English. Her education includes training in five areas: psychotherapy, psychology, art therapy, sociology, and economics - through academic studies and certified courses. Since 2013, she has been involved in the field of education and events. She publishes articles, conducts workshops and lectures, and teaches psychology at a state higher education institution and in a theological seminary. Her areas of interest include neurodiversity (ADHD/ASD).
	Former contributions by Patrycja Ewa in our eJournal you can see her:
	Hope, under­stood as an exi­sten­tial vir­tue, con­sti­tu­tes a fun­da­men­tal com­po­nent of human life and deve­lop­ment. Accor­ding to the Polish peda­go­gue Pro­fes­sor Andrzej de Tcho­rzew­ski, hope not only enhan­ces the quality of con­tem­po­rary human life, but also serves as a pro­tec­tive force aga­inst despair and the expe­rience of meanin­gles­sness. It accom­pa­nies indi­vi­du­als thro­ughout all sta­ges of life-from chil­dhood to old age-and has a uni­ver­sal cha­rac­ter, inde­pen­dent of reli­gion, ori­gin, or worl­dview. Within the struc­ture of per­so­na­lity, hope mani­fe­sts itself as a mul­ti­di­men­sio­nal phe­no­me­non gro­un­ded pri­ma­rily in trust and con­so­la­tion. Trust reflects an atti­tude of con­fi­dence and reliance, whe­reas con­so­la­tion pro­vi­des com­fort and enco­ura­ge­ment, espe­cially in times of cri­sis.
	Patrycja Ewa Longawa (Poland): The Value of Having and Developing Hope / War­tość posia­da­nia i roz­wi­ja­nia nadziei
	79
	Hope accom­pa­nies human beings in their pur­suit of goals they per­ce­ive as valu­able and essen­tial for exi­stence. It pro­tects them from losing a sense of meaning and from the disin­te­gra­tion of their inter­nal axio­lo­gi­cal order. Its absence may lead to despair and even to destruc­tive deci­sions. Exam­ples drawn from the lives of Holo­caust survi­vors or fami­lies strug­gling with chil­dre­n’s addic­tion demon­strate that hope can sustain a per­son even under extreme cir­cum­stan­ces. More­over, hope fosters spi­ri­tual, intel­lec­tual, moral, and social deve­lop­ment.
	drawn from the lives of Holo­caust survi­vors or fami­lies strug­gling with chil­dre­n’s addic­tion demon­strate that hope can sustain a per­son even under extreme cir­cum­stan­ces. More­over, hope fosters spi­ri­tual, intel­lec­tual, moral, and social deve­lop­ment.
	Con­tem­po­rary reality, domi­na­ted by tech­no­logy and pro­ces­ses of glo­ba­li­za­tion, poses nume­rous thre­ats to hope. In a world dri­ven by haste and lac­king reflec­tion - where con­sump­tion and super­fi­cia­lity often pre­vail - it beco­mes incre­asin­gly dif­fi­cult to disco­ver lasting meaning. Young people ente­ring adul­thood fre­qu­en­tly equ­ate hope with mate­rial suc­cess, which may result in disap­po­int­ment and fru­stra­tion. In con­trast, older adults tend to anchor their hope in deeper values such as clo­se­ness, health, and the meaning­ful­ness of a life alre­ady lived.
	Pro­fes­sor de Tcho­rzew­ski iden­ti­fied six key ele­ments in the struc­ture of hope: fre­edom, expec­ta­tion, patience, soli­tude, sen­si­ti­vity, and courage. Genu­ine hope emer­ges in a per­son who is inter­nally free, capa­ble of patient waiting, una­fraid of soli­tude, and coura­ge­ous eno­ugh to set ambi­tious goals. It repre­sents an active pro­jec­tion of the future, gro­un­ded in awa­re­ness of one’s limi­ta­tions and possi­bi­li­ties. Hope ena­bles indi­vi­du­als to con­front dif­fi­culties without deny­ing their exi­stence, instead gran­ting them meaning.
	It is impor­tant to distin­gu­ish hope from dre­ams. Dre­ams are often tran­sient and may be unre­ali­stic. Hope, by con­trast, pre­sup­po­ses inten­tio­na­lity, rooted­ness in values, and a reali­stic possi­bi­lity of ful­fil­l­ment. It also posses­ses an axio­lo­gi­cal dimen­sion, as it opens indi­vi­du­als to good­ness, truth, and beauty. Hope allows for the search for deeper meaning even in boun­dary situ­ations such as ill­ness, loss, or trauma. It con­sti­tu­tes a source of strength for action and for rebu­il­ding social bonds.
	80
	In a peda­go­gi­cal con­text, hope is not only an aim of edu­ca­tion but also its method. Edu­ca­tors, teachers, and pasto­ral wor­kers sho­uld reco­gnize hope as a for­ma­tive force sha­ping young people’s atti­tudes, moti­va­ting them to over­come dif­fi­culties and to open them­se­lves to values. Within edu­ca­tional pro­ces­ses, hope serves as a tool for foste­ring respon­si­bi­lity, self-con­fi­dence, and interper­sonal rela­tion­ships.
	bi­lity, self-con­fi­dence, and interper­sonal rela­tion­ships.
	Hope does not exist in iso­la­tion from other vir­tues. It is clo­sely con­nec­ted to faith and love. Without them, it beco­mes an illu­sion - a hol­low pro­ject devoid of sub­stance. Only in rela­tion to other people and to God does hope become an authen­tic life stance that gives meaning to eve­ry­day exi­stence and opens a per­spec­tive toward the future. In this under­stan­ding, hope appe­ars not as a fle­eting emo­tion, but as a lasting moral dispo­si­tion that sup­ports indi­vi­du­als in rema­ining true to them­se­lves, even in a world mar­ked by chaos, uncer­ta­inty, and axio­lo­gi­cal insta­bi­lity (de Tcho­rzew­ski, 2018, pp. 32–52)."
	Longawa considers hope to be a source of meaning that can sustain through illness, loss, and trauma; a buffer that can protect from the ills of modernity – consumerism, materialism, and busyness; and a formative force in human development and education. Most importantly, she suggests that hope is necessarily linked to faith and love, without which it is merely a positive illusion. Hope, then, is a distinguishing feature of human life that contributes to a meaningful, flourishing human life.
	Nevertheless, little is said about the specific ground or content of hope. As it is, hope resembles a humanistic and mildly religious form of optimism. There could be two reasons for this. Perhaps Longawa desires simply to write at a general level of description that focuses on features common to all kinds of hope, in order to promote communication and understanding between different worldview communities. On the other hand, perhaps Longawa is writing in the language of “modernese,” which has discourse rules that prohibit reference to sources of knowledge not universally recognized. Both reasons are justifiable, depending on the motives. However, to advance psychological science within the Christian worldview community, it is desirable to make reference to all sources of psychological information that Christians consider legitimate. A distinctly Christian version of hope has its ground in divine revelation (2Tim 3:16; including the gift of the Holy Spirit, Ro 5:5), and significant content has been given regarding eternal life (Tit 1:2), the manifestation of the children of God (Ro 8:19), the eternal inheritance of the saints (Eph 1:18), the coming of Christ (Tit 2:13), and the future glory of God (Ro 5:2). Such specifics are warranted in the development of a Christian psychology, and they will be increasingly of interest to a truly pluralistic psychological science seeking to become culturally sensitive to emic psychologies around the world.
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	89
	Christian Psychology in General
	„Why would you describe yourself as a Christan psychologist?" Questions to Aender Borba (Brazil)
	92
	91
	Werner May (Germany): The 3xC+2xY+7xB+P+S-Life Changer
	Barcelona 2026: A Report
	EMCAPP
	on Facebook
	The Board of EMCAPP
	About Us
	  Next Number / About us
	  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.
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