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Editorial

“Conscience without God is something horrifying. It can stray into the
greatest immorality.”
(Dostoevsky in ,,A Writer’s Diary ,, - 1873 and 1876-1881)

In 2017 Germany is celebrating the 500th anniversary of the Refor-
mation, supposedly initiated by Martin Luther’s nailing the theses
to the door in Wittenberg. This is probably a legend, like the story
that in 1521 he loudly proclaimed in Worms, before the Emperor
and Papal delegates, “Here I stand, I can do no other.”: the starting
signal for the freedom of the conscience, each man according to his
conscience. But this is certainly not what Luther wanted, for he also
anchored the conscience in God’s word:

“... thus, by passages of Holy Scripture, ... I have been overcome in

my conscience and captured in God’s Word. Therefore I cannot and
will not retract anything, because it is neither safe nor salutary to do
anything against one’s conscience. God help me, Amen!”

Besides theologians and philosophers, leading psychologists have
also looked into the subject of the conscience: Freud’s super-ego
conscience, Jung’s self or individuation conscience, the cognitive
psychologists such as Piaget and Kohlberg, who tended more stron-
gly in the direction of developmental psychology, and more recently
explorations of the conscience as moral emotion.

In this edition of Christian Psychology Around The World, the
subject matter is also the conscience - from the angle of the theory
and practice of Christian psychology, especially in counselling and
therapy. A fascinating point here is that the authors come from dif-
ferent confessional backgrounds, while also being anchored in their
various cultures.

Besides the numerous contributions and comments, I was very ple-
ased that Roberto Cipollone was willing to make his works availa-
ble for the background to this issue. Ultimately, these represent an
exhortation to our conscience not to disregard even the smallest of
matters.

Yours,
Werner May

werner.may@ignis.de

Martin Luther’s 95

theses were published
on 31 October 1517.
The historicity of
Luther’s nailing of the
95 Theses to the door
of the castle church in
Wittenberg on the same
day is contested.
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Waste becomes art- Roberto Cipollone (Italy)
Beverage cans, screws, door locks, hoes, rusty nails, olive wood, a
pebble... this is the material of the Italian artist Roberto. ,With the
eyes of a child marvel at the beauty of simple things.*

Born in Pescara in 1947, he has been living and working in Loppi-
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Ciro’, his artistic laboratory in a medieval style
www.labottegadiciro.it/ (Italiano / English)

With English subtitles: www.youtube.com/watch?v=1b7W8ms4Jw0
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Why do we have a bilingual journal?

In our movement for Christian Psychology, we meet as Christians with very different backgrounds: different churches,

different 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.

o 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.

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

o  Finally, there is a pragmatic reason: As we want to have authors from one special country to write the main articles
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Conscience and faith in
Christian counselling
practice’

Roland Mahler
First published eJ 4, 2015

Since Bultmann, the conscience has become a
prominent topic, as part of a theology of faith-
based existence, in the Protestant tradition of
the 20th century2. Faith as an existential phe-
nomenon has an immediate relationship with
conscience, inasmuch as faith, for the Reforma-
tion, meant the choice, according to conscience,
of freedom, i.e. against the attachment to the in-
authenticity of man and, at the same time, for
distinction from the world. In his conscience,
man knows himself to be a lost being, unable to
change with his own strength the nature of his
participation in the world. Here, faith is simul-
taneously the turning of this knowledge into
hope in the perspective of the offer of grace. It
is thus grounded in the reality of a confrontati-
on which forces a decision between lostness and
salvation, the “unbedingt Angehende” [“inesca-
pable issue”] (Tillich), in man’s existence. Only
in such a case of “either/or” regarding one’s
own existence can one speak of faith. Theology
speaks here, in an existential way, of guilt and
forgiveness. Faith demands from the conscience
an acknowledgement of guilt or the capacity of
the self for guilt. Only from this immediate in-
sight does knowledge of grace grow. The consci-
ence thus represents, in the premises of existen-
tial theology, the unmasking of human guilt in
keeping with the judgement and grace of God.

A differentiation of this kind can also provide
orientation for spiritual counselling. In the state-
ment man makes about himself, his neighbour
and God, the self loses its supposed innocence.
In the operation of the conscience, the indivi-
dual acknowledges the discrepancy between his
actions, himself and his neighbour and accepts

1 This article is a reworking of Mahler, Roland, Gewissen und
Gewissensbildung in der Psychotherapie. Verlag fiir Sozialwis-
senschaften. Wiesbaden. 2009. Chap. 9, pp.169 - 174

2 Cf. on Bultmann’s approach his remarks on cuvveideoig in id.,
Theologie des Neuen Testaments, 81980, pp.2171f.

Gewissen und Glaube im
christlich-seelsorgerlichen
Handeln :

Roland Mahler

Seit Bultmann ist das Gewissen in der protes-
tantischen Tradition des 20.Jahrhunderts zu
einem prominenten Thema im Zeichen einer
Theologie der glaubenden Existenz gewor-
den2. Der Glaube als existentielles Phdanomen
hat einen unmittelbaren Bezug zum Gewissen.
Dies insofern, als der Glaube reformatorisch
die Gewissensentscheidung der Existenz fiir
die Freiheit, d.h. gegen das Verfallensein an
die Uneigentlichkeit des Man und zugleich fiir
die Unterscheidung von der Welt bedeutet. Im
Gewissen weiss der Mensch um sich selbst als
das verlorene, aus eigener Kraft nicht zur Ver-
dnderung seines In-der-Welt-Seins fahige We-
sen. Der Glaube ist dabei zugleich die Wende
dieses Wissens in die Hoffnung angesichts der
begegnenden Gnade. Er griindet also in der
Wirklichkeit einer Betroffenheit, welche sowohl
Verlorenheit als auch Rettung als das unbedingt
Angehende (Tillich) in der Existenz des Men-
schen zur Entscheidung bringt. Nur wo es um
solches Entweder-Oder hinsichtlich der eigenen
Existenz geht, kann von Glauben die Rede sein.
Hierbei wird theologisch in existentialer Wei-
se von Schuld und Vergebung gesprochen. Der
Glaube fordert vom Gewissen das Anerkennen
von Schuld bzw. der Fihigkeit des Selbst zur
Schuld. Nur aus dieser unmittelbaren Einsicht
wichst das Wissen um die Gnade. Das Gewis-
sen steht existentialtheologisch also vorab fiir
die Demaskierung menschlicher Unschuld im
Zeichen des Gerichts und der Gnade Gottes.

An einer derartigen Unterscheidung kann sich
auch seelsorgerliches Handeln orientieren. In
der Stellungnahme des Menschen zu sich selber,
zum Nichsten und zu Gott verliert das Selbst

1 Dieser Artikel ist eine Uberarbeitung von Mahler, Roland,
Gewissen und Gewissensbildung in der Psychotherapie. Verlag
fiir Sozialwissenschaften. Wiesbaden. 2009. Kap.9, S. 169 - 174
2 Vgl. zu Bultmanns Ansatz seine Ausfithrungen zur
ovveldeolg in ders., Theologie des Neuen Testaments, 81980,
S.2171f.


20.Jahrhunderts

responsibility for this discrepancy before him-
self, the other person and God3. It is of course
precisely this act of responsibility that must lead
to despair - unless the person encounters, along
his path of responsibility, something like grace.
The demands of oneself and one’s neighbour
allow man no peace before God, unless neigh-
bour and self meet in a new “light’;, the light of
grace.

We can speak, more psychologically, of being
accepted and of being loved unconditional-
ly. But does one encounter this new light, this
acceptance and this unconditional love? Here
spiritual counselling practice itself loses its in-
nocence. Even the therapeutic relationship is
not able to provide this kind of unconditional
caring and closeness to its neighbour. It finds
itself confronted by a discrepancy on which it
will ultimately have to fail - unless this relation-
ship encounters in turn more closeness and care
than can be offered in an inter-personal setting.
The transcendence thus intended for the thera-
peutic relationship has always been the experi-
ence of grace familiar from the Christian tra-
dition, the grace which allows both clients and
therapists, in their state of guilt, to hold onto
hope. The hope in this case is the assurance of a
greater coherence in existence than that which
the therapeutic work in itself is able to repre-
sent. The unconditional love essential for every
relationship is owed to a proof of existence that
cannot be produced methodically. As a result,
faith begins at the point where the neurotically
(over-) compensated uncertainty of existence is
recognised in advance as not being ultimately
removable by therapeutic work, but only made
existentially acceptable. Faith is the accepted
permanent crisis of being-in-the-world4 and
thus the readiness to examine a critique calling
existence and the world into question. To that
extent, it (faith) intrinsically represents an exi-
stential goal for every therapy.

The question has become: “To whom is this
faith directed?”. The person who is the object
of belief determines the factual capability of

3 G.Ebeling speaks of the human “coram relation”. Id., Dogma-
tik des christlichen Glaubens, 21982, pp.248f.

4 On this: R.Bultmann, Die Krisis des Glaubens, 1931, in: id.,
Glauben und Verstehen, vol. IL, p.19.
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seine vermeintliche Unschuld. Im Gewissens-
akt anerkennt der einzelne die Diskrepanz zwi-
schen Handeln, Selbst und Néchstem und tiber-
nimmt fiir diese Diskrepanz vor sich selbst, dem
Gegeniiber und Gott Verantwortung3. Freilich
ist es eben dieser Akt der Verantwortung, wel-
cher zur Verzweiflung fithren muss — begegnet
dem Menschen auf seinem Weg der Verantwor-
tung nicht so etwas wie Gnade.

Der Anspruch des Selbst und des Néachsten lasst
den Menschen vor Gott nicht zur Ruhe kom-
men, es sei denn, der Nichste und das Selbst
begegnen in einem neuen ,Licht®, dem Licht
Gnade.

Psychologischer kann von Angenommensein
und bedingungslosem Geliebtsein gesprochen
werden. Wo aber begegnet dieses neue Licht,
dieses Angenommensein und dieses bedin-
gungslose Geliebtsein? Hier verliert das seelsor-
gerliche Handeln selbst seine Unschuld. Auch
die therapeutische Beziehung vermag eine der-
artige Unbedingtheit der Zuwendung und des
Seins beim Nichsten nicht zu leisten. Sie sieht
sich selbst einer Diskrepanz gegeniiber, an wel-
cher sie letztlich scheitern muss - begegnet sie
nicht ihrerseits einem Mehr an Nihe und Zu-
wendung als dies in einem zwischenmensch-
lichen Setting geboten sein kann. Die damit
intendierte Transzendenz der therapeutischen
Beziehung ist je und je die aus der christlichen
Tradition vertraute Erfahrung der Gnade, wel-
che den Klienten wie den Therapeuten in ihrem
Schuldigsein hoffen ldsst. Die Hoftnung ist da-
bei die Gewissheit einer grosseren Fiigung des
Daseins als dies die therapeutische Arbeit als
solche zu représentieren vermag. Die fiir jede
Beziehung wesentliche Unbedingtheit des Ge-
liebtseins verdankt sich einer Evidenz des Da-
seins, welche nicht methodisch bewirkt werden
kann. Damit beginnt der Glaube dort, wo die
neurotisch (iiber-) kompensierte Unsicherheit
der Existenz vorab als eine nicht grundlegend
durch die therapeutische Arbeit behebbare,
sondern lediglich existentiell akzeptierbare er-
kannt wird. Der Glaube ist die akzeptierte Krise

3 G.Ebeling spricht von der menschlichen ,,coram-Relation®
Ders. Dogmatik des christlichen Glaubens, 21982, S.248f.
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humans to exist in the relational truth of guilt
and forgiveness. Nevertheless, we hold firmly
onto the statement that we are still dealing with
a therapeutically relevant goal when, in other
cases, therapy is a perspective-oriented process
whose vanishing points may lie outside the the-
rapeutic field5.

To realise the uncertainty of existence illumi-
nated in the therapeutic process as a mouldab-
le form of relationship with oneself and one’s
neighbour in the present and as an opportunity
for development and change of oneself in the
here-and-now is a matter for the conscience.
Only in the existential knowledge of being lost
to something such as the world can the possi-
bility of an existence beyond man’s control, in
the form of hope and fellowship, be realised.
Here, the hope and certainty of not being alo-
ne are central aspects of the self-efficacy which,
as such, we likewise impute to the conscience
function of the spirit. Without hope, a thera-
peutic process can hardly succeed; where, on
the other hand, it is present, more change and
restitution is often possible than those invol-
ved would have expected. Faith is ubiquitous
as a relational phenomenon in this situation —
probably more so than most therapists like to
admit! How significant the feeling of fellow-
ship or the inner representation of belonging to
a social entity is has already been ascertained
by Adler’s Individual Psychology 6. Regarding
group therapy, Yalom speaks of the “universali-
ty of suffering”7, which, for the individual who
belongs to a group, has a significant influence
on his self-evaluation and self-efficacy expec-
tation. It is therefore no surprise that faith, as
a conscience-based decision of the individual,
exercises an unmistakable pull towards fellow-
ship, to the “Du” (“Thou”) and, finally, to social
activity. His conscientiousness is displayed in
that he relates himself in a historical perspec-
tive to his neighbour in the latter’s conscience-
determined isolation.

The conscience as an orientation function of

5 On the perspective form of life cf. PTiedemann, Uber den
Sinn des Lebens. Die perspektivische Lebensform, 1993.

6 Above all the Community Psychology of Seif and Kunkel.

7 On this I.D.Yalom, Theorie du Praxis der Gruppentherapie,
41996.
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des In-der-Welt-Seins in Permanenz4 und da-
mit die Bereitschaft zur Auseinandersetzung
mit einer das Sein und die Welt in Frage stel-
lenden Kritik. Insofern stellt er (der Glaube)
seinem Wesen nach ein existentielles Ziel einer
jeden Therapie dar.

Die Frage ist indessen die nach dem Gegen-
tiber solchen Glaubens. An wen geglaubt wird,
entscheidet tiber die tatsichliche Moglichkeit
menschlichen Daseins, in der relationalen
Wahrheit von Schuld und Vergebung zu exis-
tieren. Damit iibersteigt ein solches Ziel grund-
satzlich die Moglichkeiten des therapeutischen
Prozesses. Dennoch halten wir an der Aussage
fest, dass es sich immer auch um ein thera-
peutisch relevantes Ziel handelt, wenn anders
Therapie ein perspektivisches Geschehen ist,
dessen Fluchtpunkte ausserhalb des therapeu-
tischen Feldes liegen konnen5.

Die im therapeutischen Prozess erhellte Unsi-
cherheit des Daseins als eine gestaltbare Form
der Beziehung zu sich selbst und zum Nachsten
in der Gegenwart und als Chance zur Entwick-
lung und Verdnderung des Selbst im Hier und
Jetzt auszutragen, ist Sache des Gewissens. Nur
im existentialen Wissen um die eigene Verlo-
renheit an so etwas wie Welt kann die Mog-
lichkeit des Daseins als das unverfiigbare Sein
in der Gestalt von Hoffnung und Gemeinschaft
aktualisiert werden. Die Hoffnung und die Ge-
wissheit, nicht alleine zu sein, sind dabei zent-
rale Aspekte der Selbstwirksambkeit, die wir als
solche gleichfalls der Gewissensfunktion des
Geistes unterstellen. Ohne Hoftnung kann ein
therapeutischer Prozess kaum gelingen, wo sie
sich hingegen einstellt, ist oft mehr an Verdnde-
rung und Wiederherstellung moglich, als von
den Beteiligten zu erwarten war. Der Glaube ist
dabei als relationales Phanomen allgegenwér-
tig — wohl mehr als den meisten Therapeuten
lieb ist! Wie bedeutsam das Gemeinschaftsge-
fithl bzw. die innere Reprdsentation von Zu-
gehorigkeit zu einem sozialen Ganzen ist, hat
schon die Adlersche Individualpsychologie

4 Dazu R.Bultmann, Die Krisis des Glaubens, 1931, in: Ders.,
Glauben und Verstehen, Bd. II, S.19.

5 Zur perspektivischen Lebensform vgl. PTiedemann, Uber
den Sinn des Lebens. Die perspektivische Lebensform, 1993.
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the spirit in the coram relation (Ebeling) is
described by P. Hiibner as the “Christophile
conscience”8, which underlines the heterono-
my of the conscience in the relationship with
Christ. This heteronomy, of course, inasmuch
as it is freely chosen, is essentially the result of
a process within the conscience. The conscience
ultimately subjects itself, in its statement on self
and neighbour, to God’s judgement, i.e. to the
justifying message of the Cross. In that (and
only in that) consists its similarity to Christ.
That this action can take place, of course, is due
to the preceding statement on the heard mes-
sage of grace. It is precisely in this action that
the conscience shows itself to be the anthropo-
logical place-keeper for salvation.

In the same way, of course, as history brings it-
self to an end in the historical Christ, the cons-
cience brings itself to the abyss of faith. Whe-
ther it will allow itself to fall into it is at all times
the subject of an ultimate statement of the indi-
vidual before himself, his neighbour and God.
The Christian faith is, so to speak, the end of
the conscience, inasmuch as the conscience
must acknowledge before God that, ultimately,
it cannot assume responsibility for the existence
of man in a statement, because there is no place
before that abyss of faith where it can place man
before himself, his neighbour and God in such
a way that something resembling ontological
wholeness appears possible. The conscience
brings man, in view of this impossibility of a
wholeness in the statement or in existence be-
fore God, into a crisis. Here faith constitutes a
“death-defying somersault” of the conscience
into a completely new position regarding itself,
its neighbour and, last but not least, God. This
new position is, theologically speaking, grace!
For the therapeutic process, this turning of the
conscience into faith amounts to a change of ca-
tegories. By placing man before God, this cate-
gory is distinguished from the anthropological
category of self-evaluation because of the radi-
cal transcendence and immanence of the other
person. It is thus no longer a question of placing
man between self and non-self, but between self
and self or non-self and non-self. The man, as

8 Cf. P. Hiibner, Der Mythos der Neutralitit. Zur Disjunktivitét
von Gut und Bose, in: IGNIS-Journal 2-91, 1991.
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herausgearbeitet6. Im Blick auf die Gruppen-
therapie spricht Yalom von der ,Universalitat
des Leidens“7, welche durch die Zugehorigkeit
zur Gruppe einen bedeutsamen Einfluss auf die
Selbstbewertung des Individuums und auf seine
Selbstwirksamkeitserwartung hat. Es wundert
also nicht, dass der Glaube als Gewissensent-
scheidung des einzelnen Menschen einen un-
verkennbaren Zug zur Gemeinschaft, zum Du
und schliesslich zum sozialen Handeln hat. Da-
rin erweist sich seine Gewissenhaftigkeit: dass
er geschichtlich Stellung bezieht zum Néchsten
in dessen eigener gewissensbedingter Vereinze-
lung.

Das Gewissen als Orientierungsfunktion des
Geistes in der coram-Relation (Ebeling) wird
von P. Hiibner als das ,christophile Gewissen®
bezeichnet8. Damit ist die Heteronomie des
Gewissen in der Christusrelation auf den Punkt
gebracht. Freilich ist diese Heteronomie, sofern
sie eine frei entschiedene ist, an sich das Re-
sultat eines Gewissensvorgangs. Das Gewissen
unterwirft sich in seiner Stellungnahme zum
Selbst und zum Néchsten letztlich dem Urteil
Gottes bzw. der rechtfertigenden Botschaft des
Kreuzes. Darin (und nur darin!) besteht seine
Christusdhnlichkeit. Dass freilich dieser Akt
zustande kommt, verdankt sich der vorange-
gangenen Stellungnahme zur vernommenen
Botschaft der Gnade. Eben darin erweist sich
das Gewissen als anthropologischer Platzhalter
des Heils.

Wie freilich die Geschichte sich selbst im ge-
schichtlichen Christus zu Ende bringt, so bringt
sich das Gewissen an den Abgrund des Glau-
bens. Ob es sich in diesen fallen lassen will, ist
je und je Gegenstand einer ultimativen Stel-
lungnahme des Menschen vor sich selbst, vor
dem Nichsten und vor Gott. Der christliche
Glaube ist gleichsam das Ende des Gewissens,
sofern dieses vor Gott erkennen muss, dass es
die Existenz des Menschen letztlich nicht durch
eine Stellungnahme verantworten kann, weil es
vor jenem Abgrund des Glaubens keinen Ort

6 Vor allem die Gemeinschaftspsychologie von Seif & Kiinkel.
7 Dazu I.D.Yalom, Theorie und Praxis der Gruppentherapie,
41996.

8 Vgl. P. Hiibner, Der Mythos der Neutralitit. Zur Disjunktivi-
tat von Gut und Bose, in: IGNIS-Journal 2-91, 1991.
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one belonging to God, confronts himself in his
godlessness; in the same way, his fellow human
being appears to him in deadly ambivalence. In
the category of faith, therapy becomes the en-
actment of the capitulation in the face of own’s
one contradictions and, simultaneously, a com-
mitment to the always deadly ambivalence of
one’s neighbour. The act of conscience thus rea-
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ches its final culmination in loving one’s enemy.
The conscience must utter a statement precisely
at the point where relations with one’s fellow
man become impossible, at the radical contra-
diction between self and the other, between self
and that which threatens in the neighbour and
in pain, in the fear of closeness and loneliness,
whose symbol is the other person. This state-
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findet, an den es den Menschen vor sich selbst,
den Néchsten und Gott so stellen kann, dass
damit so etwas wie ontologische Ganzheit mog-
lich erscheint. Das Gewissen bringt den Men-
schen angesichts dieser Unmdglichkeit einer
Ganzheit der Stellungnahme bzw. des Seins vor
Gott in die Krise. Hier bedeutete Glaube einen
»Salto Mortale“ des Gewissens im Sprung zu ei-
ner ganzlich neuen Stellung im Blick auf sich
selbst, den Nachsten und last but not least Gott.
Diese neue Stellung ist theologisch gesprochen
die der Gnade!

Fiir den therapeutischen Prozess bedeutet die-
se Kehre des Gewissens in den Glauben einen
Kategorienwechsel. Mit der Stellung des Men-
schen vor Gott ist diese Kategorie von der anth-
ropologischen Kategorie der Selbstbewertung
durch die radikale Transzendenz und Imma-
nenz des Gegeniibers unterschieden. Damit
handelt es sich nicht mehr um eine Stellung des
Menschen zwischen Selbst und Nicht-Selbst,
sondern um eine solche zwischen Selbst und
Selbst bzw. Nicht-Selbst und Nicht-Selbst. Der
Mensch als der Mensch Gottes steht sich selbst
in seiner Gottlosigkeit gegeniiber wie auch das
mitmenschliche Gegeniiber in seiner todlichen
Ambivalenz erscheint. In der Kategorie des
Glaubens wird Therapie zum Geschehen der
Kapitulation vor dem eigenen Widerspruch
und gleichzeitig zur Hingabe an die stets tod-
liche Ambivalenz des Néchsten. Damit erféhrt
der Gewissenakt schliesslich seine Zuspitzung
in der Feindesliebe. Gerade am Punkt der Un-
moglichkeit einer Beziehung zum Mitmen-
schen, im radikalen Widerspruch des Selbst
zum Fremden, zum Bedrohenden im Nachsten
und im Schmerz, in der Angst vor der Néhe und
der Einsamkeit, deren Symbol das Gegeniiber
ist, hat sich das Gewissen zu stellen. Diese Stel-
lungnahme kann nicht aus der Bewertung ei-
gener oder fremder Werke geschehen, sie wird
einzig in der Ubernahme einer Stellungnahme
moglich, die vorgingig bedingungslos fiir den
Feind Partei ergriffen hat: die Stellungnahme
Gottes im Kreuz Jesu.

Einen eigenen Zugang zum Menschen unter
dem Anspruch gottlicher Wahrheit représen-
tiert die mystisch-asketische Tradition. Diese
begriindet vorab eine relativ archaische Sicht
auf die menschliche Problematik des Selbst-
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ment cannot be based on the evaluation of one’s
own or the other’s deeds; it is only possible in
adopting the statement which has already been
made unconditionally in favour of the enemy:
the statement made by God in the cross of Jesus.
Access in its own way to man, with a claim of
divine truth, is represented by the mystic/asce-
tic tradition. Its premise is a relatively archaic
view of the problem of human existence in the
tension between self and world (as a force field
of alienation associated with sin) in the context
of the (early) monasticism of the anchorites and
coenobites in late antiquity. The scene of the
confrontation between divine ideal and human
reality is thus, explicitly, an existence under con-
ditions of voluntary external social and material
deprivation (retreat into remote regions). Only
asceticism as a path to divinisation (apotheosis)
provided the necessary spiritual viewpoint to
enter the battle of the self qua spirit against the
self qua world and win it with God’s help9. In
truth, however, the ascetic path of ascent of the
individual proves to be the descent of the indi-
vidual into the depths of his own powerlessness
in wrestling with himself. The spiritual compa-
nionship of an older hermit on this path can be
understood as an elementary form of Christi-
an spiritual counselling. Decisive factors in this
are the so-called cardiognosis (insight into the
heart) on the one hand and diacrisis (discern-
ment) on the other. Both are essentially gifts of
God, but are at the same time an expression of
the self-awareness and self-knowledge in which
the spiritual companion receives the coun-
selee. This self-awareness is, in the opinion of
Evagrios Pontikos10, one of the essential tasks
of the monk. In this process, the conscience
(this term is not used explicitly by Evagrios) is
the spiritual organ of discernment and insight
(intuition). Thoughts and emotions should be
both tested in this way and differentiated accor-
ding to their origin and their usefulness for the
seeker of God.

While, at this very early stage in the develop-
ment of monasticism, the responsibility of
the individual is still in the foreground, in the

9 Cf. on this J. Cassian, De institutis coenobiorum, V, 21.
10 Evagrios Pontikos, Briefe aus der Wiiste [Letters from the
Desert] 11; cf. in addition A.Griin, Geistliche Begleitung, p.79.
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seins im Spannungsfeld von Ich und Welt (als
Kraftfeld der Entfremdung im Zeichen der
Siinde) im Kontext des spatantiken (frithen)
Monchtums der Anachoreten und Koinobi-
ten. Der Schauplatz der Auseinandersetzung
von gottlichem Anspruch und menschlicher
Wirklichkeit ist dabei in expliziter Weise die
Existenz unter der Bedingung der freiwilligen
dusseren sozialen und materiellen Deprivation
(Riickzug in einsame Gegenden). Die Aske-
se als Weg der Vergottung (Apotheosis) liefert
erst die notwendigen geistlichen Sichtverhilt-
nisse, um den Kampf des Selbst qua Geist ge-
gen das Selbst qua Welt aufzunehmen und mit
Gottes Hilfe zu gewinnen9. Dabei erweist sich
der asketische Weg des Aufstiegs in Wahrheit
als Abstieg des Individuums in die Tiefen der
eigenen Ohnmacht im Ringen mit sich Selbst.
Die auf diesem Weg erfahrene geistliche Be-
gleitung durch einen élteren Eremiten kann als
elementare Form christlicher Seelsorge verstan-
den werden. Entscheidend dafiir sind die sog.
Kardiognosie (Herzensschau) einerseits und
die Diakrisis (Unterscheidung) andererseits.
Beide sind im Wesentlichen Gaben Gottes aber
zugleich Ausdruck der Selbstwahrnehmung
und Selbsterkenntnis, in welcher der geistliche
Begleiter dem Ratsuchenden begegnet. Die-
se selbstbewahrende Achtsamkeit gehért zu
den wesentlichen Aufgaben des Mdnchs nach
Meinung des Evagrios Pontikos10. Dabei ist da
Gewissen (der Begrift wird von Evagrios nicht
explizit verwendet) das geistige Organ der Un-
terscheidung und der Einsicht (Intuition). So-
wohl Gedanken als auch Emotionen sollen auf
diese Weise gepriift und unterschieden werden
im Blick auf ihre Herkunft und Niitzlichkeit fiir
den Gottessucher.

Wihrend in dieser sehr frithen Phase der Ent-
wicklung des Monchtums noch die Verant-
wortlichkeit des Individuums im Vordergrund
steht, wird im Verlauf der spéteren Entstehung
der Orden die Regel (observantia regularis)
zum Fixpunkt der Gewissensobservanz. Da-
mit bindet sich die durch das Gewissen repra-
sentierte Steuerung des personalen Willens

9 Vgl. dazu J. Cassian, De institutis coenobiorum, V;21.
10 Evagrios Pontikos, Briefe aus der Wiiste 11; vgl. dazu A.
Griin, Geistliche Begleitung, S.79.
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course of the later creation of the orders the
rule (observantia regularis) becomes the fixed
point in the obedience to the conscience. The
control of the personal will represented by the
conscience thus becomes increasingly tied to
the rules of the community in written form or
to the representatives of the same, the leaders
of the order. Obedience to the superior thus
takes over the central role in the activity of the
conscience in early medieval monasticism. This
development affected the western church first,
where it marked, for the moment, the end of an
emphasis on personal self-awareness and self-
purification in the process of achieving a god-
like life. Gregory the Great notes the role of the
conscience in the purification of the individual
by ascribing to it, in conjunction with reason,
the central role in the processes of contrition
and repentancell. It thus serves to stabilise the
self-experience of the believer and therefore
enables service for the community. What we see
with Gregory the Great already corresponds in
general to a formal, moralised understanding of
conscience. The agreement between behaviour
and pre-determined norms of scripture and tra-
dition is the aim of the function of conscience
or of its effect in assessing behaviour.

In medieval mysticism, it is Meister Eckhardt
who takes up the term of the conscience, the
“synteresis’, and develops language giving it a
significance for the self. The conscience func-
tion is like the ground of the soul, the spark of
the decisive inner reality, the totality of the soul,
in which the mystical revelation, the intuitive
contemplation of the divine (as the union of
knowledge and being) is accomplished12. This
quality of being in the image of God, tangible
in the conscience seen as spark of the soul and
ground of the soul, appears in the thinking and
teaching of Eckhardt as contrary to the official
doctrine of obedience of the individual towards
the church. The subjective experience of God,
the contemplation of nothingness, i.e. the in-
expressible presence of the divine, cannot be

11 Cf. Gregory the Great, Moralia XXVII, cap.25 but also id.,
Homiliae in Evangelia LI, hom. 10.

12 See also A.Lasson, Meister Eckhardt der Mystiker, 1868. Cf.
Meister Eckhardt, Quaestiones Parisienses, Quaestio 1: Ist in
Gott Sein und Erkennen identisch?
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zunehmend an die verschriftlichte Ordnung
der Gemeinschaft bzw. an die Représentanten
derselben, die Ordensleiter. Der Gehorsam ge-
geniiber den Oberen tritt so ins Zentrum der
Gewissenstitigkeit des frithen mittelalterlichen
Monchtums. Diese Entwicklung, welche vorab
die Westkirche betriftt, markiert fiir diese das
vorlaufige Ende eines Prozesses der Betonung
von personaler Selbstwahrnehmung und -lau-
terung im Geschehen der Verwirklichung ei-
nes gottahnlichen Lebens. Gregor der Grosse
streicht noch einmal die Rolle des Gewissens
im Lauterungsprozess des Individuums heraus,
indem er diesem gemeinsam mit der Vernunft
die zentrale Rolle beim Reue- und Bussgesche-
hen zuweistl1l. Damit dient sie der Stabilisie-
rung des Selbsterlebens bei den Glaubenden
und ermdoglicht so den Dienst fiir die Gemein-
schaft. Was wir bei Gregor dem Grossen sehen,
entspricht bereits weitgehend einem formalen
moralisierten Gewissensbegriff. Die Uberein-
stimmung des Verhaltens mit den vorgegeben
Normen der Schrift und der Tradition ist das
Ziel der Gewissensfunktion bzw. ihrer das Han-
deln bewertenden Wirkung.

In der mittelalterlichen Mystik ist es Meister
Eckhardt, der den Begrift des Gewissens, die
»Synteresis‘, aufgreift und in einer fiir das Selbst
bedeutsamen Weise zur Sprache bringt. Die
Gewissensfunktion ist als der Seelengrund, der
Funke die entscheidende innere Wirklichkeit,
die Totalitat der Seele, in der sich die mystische
Offenbarung, die intuitive Schau des Géttlichen
(als die Einheit von Erkennen und Sein) voll-
zieht12. Diese im Gewissen als Seelenfunke und
Seelengrund greifbare Qualitdt menschlicher
Gottebenbildlichkeit steht im Denken und Leh-
ren Eckhardts in Spannung zur offiziellen Dokt-
rin vom Gehorsam des Individuums gegeniiber
der Kirche. Die subjektive Erfahrung Gottes,
die Schau des Nichts, d.h. die unaussprechli-
che Gegenwart des Gottlichen, ist dogmatisch
nicht kontrollierbar. Damit entzieht sich das
Wesentliche des menschlichen Glaubens und

11 Vgl. Gregor der Grosse, Moralia XXVII cap.25 aber auch
ders., Homiliae in Evangelia L.I, hom. 10.

12 Dazu A.Lasson, Meister Eckhardt der Mystiker, 1868. Vgl.
Meister Eckhardt, Quaestiones Parisienses, Quaestio 1: Ist in
Gott Sein und Erkennen identisch?
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controlled dogmatically. The central element
of human faith and action thus eludes control
by institutionalised truth. Whatever was and is
fundamental and decisive for this behaviour,
it means the freedom of the individual for the
reality of the veracity and uniqueness that he
encounters in himself. It is in this radical ob-
jectivisation of subjectivity in the name of faith
that what can be called the responsibility of the
person consists.

The existence of faith appears, whether in the
light of mysticism or of hermeneutic theology,
as the place of the unjustifiable reality of human
existence before God as the ultimately personal.
The fact that that happens outside the limits of
all objectivity provides the foundation for the
dispensation of grace effective there and for the
gift-like character of life and of its self-realisati-
on in the individual.

Outlook

Empirical investigations of the conscience func-
tion and the forming of the conscience through
both the pedagogical and psychotherapeutic
process are, and continue to be, an important
requirement in view of a radically individua-
lised and privatised behavioural culture as pro-
claimed by the global post-industrial world.
Work with the conscience within the context of
the therapeutic process plays an important and,
until now, neglected role in promoting the per-
sonal autonomy of the client. The significance
of the conscience function for human beha-
viour and activity, especially in our individua-
lised and simultaneously ‘connectivised’ social
surroundings, must be emphasised and, for the
psychotherapeutic working process, suitably
presented and explained13. Here, autonomy
and relationality with regard to the personality
of human existence are conscience-guided sta-
tes of consciousness with significant relevance
for the individual in his everyday relationships.
This is the starting point for all practical/ethical
considerations.

The prevailing tone in today’s approach to
ethics is no longer characterised by collectivised

13 See my exposition: Mahler, Roland, Gewissen und Gewis-
sensbildung in der Psychotherapie. Verlag fiir Sozialwissen-
schaften. Wiesbaden. 2009
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Handelns der Kontrolle durch die institutiona-
lisierte Wahrheit. Was immer als fiir das Ver-
halten letztgiiltig und massgebend war und ist,
es bedeutet die Freiheit des Individuums fiir
die Wirklichkeit des in ihm selbst begegnenden
Wahrhaftigen und Einzigartigen. In dieser radi-
kalen Objektivierung der Subjektivitit im Zei-
chen des Glaubens besteht das, was sich als die
Verantwortlichkeit der Person bezeichnen lésst.
Die Existenz des Glaubens erscheint im Lichte
der Mystik wie der Hermeneutischen Theolo-
gie als Ort der unvertretbaren Wirklichkeit des
Menschseins vor Gott als dem ultimativ Per-
sonalen. Dass es sich dabei um ein Geschehen
jenseits aller Objektivitdt handelt, bildet die
Grundlage fiir die dabei wirksame Gnadenhaf-
tigkeit, fiir den Geschenkcharakter des Lebens
und seiner Selbstaktualisierung im Individuum.

Ausblick

Empirische Untersuchungen zur Gewissens-
funktion und zur Gewissensbildung im pada-
gogischen wie im psychotherapeutischen Pro-
zess sind und bleiben eine wichtige Forderung
angesichts einer radikal individualisierten und
privatisierten Kultur des Handelns, wie sie die
globale postindustrielle Wirklichkeit prokla-
miert. Gewissensarbeit im Horizont des the-
rapeutischen Prozesses kommt eine wichtige,
bisher vernachldssigte Rolle im Interesse der
personalen Autonomie des Klienten zu. Die
Bedeutung der Gewissensfunktion fiir das
menschliche Verhalten und Handeln gerade in
einem individualisierten und zugleich konnek-
tivierten gesellschaftlichen Umfeld muss betont
und fir den psychotherapeutischen Arbeits-
prozess dargestellt und begriindet werdenl13.
Autonomie und Relationalitdt im Zeichen der
Personalitdt des Menschseins sind dabei glei-
chermassen gewissensgesteuerte menschliche
Bewusstseinszustinde mit bedeutender All-
tagsrelevanz fiir das Individuum in den Bezii-
gen seiner Lebenswelt. Hier kniipfen sdmtliche
praktisch-ethische Uberlegungen an.

Nicht mehr kollektivierte und standardisierte
Normen, sondern in zunehmendem Masse in-

13 Siehe meine Darlegung: Mahler, Roland, Gewissen und
Gewissensbildung in der Psychotherapie. Verlag fiir Sozialwis-
senschaften. Wiesbaden. 2009



and standardised norms, but, increasingly, by
constructions to legitimise the individual, pri-
vatistic expectations and demands for support,
strategic enforcement of particular interests
and the safeguarding of majority rights. Effec-
tively, the spectrum of individual value-based
action ranges from general rules of behaviour to
privatistic or particular demands. The question
of the concrete form to be taken by systematic
conscience-related work as part of the public
or private educational task is, in the light of the
far-reaching normative sovereignty of the indi-
vidual, explosively urgent, but also, for the sake
of the individual in his global isolation, absolu-
tely necessary.

It is evident (in our opinion) that personal auto-
nomy and relationality in the age of mass medi-
al influence can only be created and maintained
by targeted conscience-related work. It is this
work which makes each individual capable of
that value-orientation which is indispensable
for preserving personal decision-making capa-
bilities and for maintaining opinions indepen-
dently of social and ideological pressure.
Pedagogics oriented on the formation of cons-
cience are an important building block in a 21st
century education aiming to strengthen the self
and to support the relevant regulative capaci-
ties. Likewise, help offered in psychotherapy
must enable the individual to reach his own so-
vereign decisions, against the majority opinion
if necessary, and, at the same time, remain open
for the connective force of the community, ta-
king orientation from it and becoming part of
it, without, however, becoming one with it.

In no sense new or easy, these requirements on
pedagogical and therapeutic processes must
also be placed more emphatically at the centre
of the conceptional/fundamental work in these
areas.
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dividuelle Legitimationskonstrukte, privatisti-
sche Anspriiche und Beteiligungsforderungen,
strategische Durchsetzung von partikularen In-
teressen und Wahrung mehrheitlicher Rechte
priagen in der Gegenwart die gesellschaftliche
Grosswetterlage in Sachen Ethik. Das individu-
elle Werthandeln bewegt sich dabei praktisch
zwischen allgemeinen Verhaltensregeln und
privatistischen bzw. partikularen Anspriichen.
Die Frage nach der jeweils konkreten Form ei-
ner systematischen Gewissensarbeit als Teil des
offentlichen oder privaten Bildungsauftrags ist
angesichts weitgehender normativer Souvera-
nitit des Einzelnen eine brisant-dringlich aber
gerade um des Individuums in seiner globalen
Vereinzelung willen eine notwendige.

Personale Autonomie und Relationalitdt im
Zeitalter der medialen Massenbeeinflussung
erweisen sich (aus unserer Sicht) als ein in
letzter Konsequenz nur durch gezielte Gewis-
sensarbeit zu schaffendes und zu bewahren-
des Gut. Sie (die Gewissensarbeit) ist es, die
das einzelne Individuum zu jener Wertorien-
tierung befdhigt, welche zur Wahrung eigener
Entscheidungsmoglichkeiten sowie vom gesell-
schaftlichen und ideologischen Druck unab-
héngiger Ansichten unverzichtbar ist.

Eine an der Gewissensbildung orientierte Pa-
dagogik ist ein wichtiger Baustein in einer das
Selbst stirkenden und die zugehdrigen regu-
lativen Fahigkeiten stiitzenden Erziehung im
21. Jahrhundert. Ebenso gilt fiir die psycho-
therapeutischen Hilfestellungen, dass sie das
Individuum dazu befdhigen, eigene souverine
Entscheidungen, wenn noétig auch gegen die
Mehrheitsmeinung, zu treffen und zugleich of-
fen zu bleiben fiir die konnektive Kraft der Ge-
meinschaft, sich an ihr zu orientieren und ein
Teil von ihr zu werden, ohne in ihr aufzugehen.
Diese keineswegs neuen oder leichten Anfor-
derungen an padagogische und therapeutische
Prozesse sind verstdrkt ins Zentrum auch der
konzeptionellen Grundlagenarbeit in diesen
Bereichen zu stellen.
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Comment to
“Conscience and faith in
Christian counselling
practice”

Conscience and faith reinforce each other mu-
tually in counselling and psychotherapy

In his interesting article, Roland Mahler deli-
neates a range of important themes from diffe-
rent perspectives:

1. The nature of the conscience and its role in
the life of man (the perspective of existential
philosophy)

2. The significance of religious faith in the acti-
vity of the conscience (the theological perspec-
tive)

3. The function of the conscience and its con-
nection with faith in pastoral care and in giving
form to spirituality (the pastoral perspective).

From the philosophical point of view, the func-
tionality of conscience relates to the imparting
of values (cognitive aspect) and their evaluation
(emotional aspect). The results of this evaluati-
on are emotional states (feelings of obligation,
guilt, remorse, pride, contentment).

Conscience enables the assessment of one’s own
activity with reference to values: good, truth,
beauty, love, life. As a result of the assessment,
there arise responsibility for oneself and a rela-
tionship with God, with other persons and with
the world. Experiences of discrepancy lead us
to seek forgiveness and grace. Faith is a reaction
to this deep need.

From the point of view of religion, conscience
can be analysed with regard to a theology of
creation or a theology of salvation. Looking at
creation makes it possible to see the truth about
God’s presence in us, about the Holy Spirit in
man. When God created man, he breathed
breath into him. It depends precisely on the
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presence of the divine breath, of divine inspira-
tion (inspiro - i.e. infusion, ignite) — and in the
human body the conscience comes into being.

The conscience is a quite special gift of this im-
parting of breath. It shows itself (becomes pre-
sent) in the decisions and actions of the will.
Conscience enables the assessment of moral
activity, whether internally (thoughts, intenti-
ons, wishes, desires) or externally (words and
deeds).

From the point of view of salvation, the cons-
cience functions through the presence of the
Holy Spirit. Jesus said that he will send the Holy
Spirit, who “convinces the world of sin, of righ-
teousness and of judgement. Of sin, because
they do not believe in me; of righteousness, be-
cause I go to my father, where you can no longer
see me; finally, of the highest court, because the
ruler of this world is judged” (Jn 16: 7-11).

The interpretation of the conscience in connec-
tion with the mystery of salvation gives new
depth and quality. It is not only linked to na-
ture, but is also a look at sin through faith and
through the grace experienced. I find Peter
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Hiibner’s1 statement important, that the cons-
cience should be regarded as the orientatio-
nal function of the spirit. This orientation and
guidance is possible only in relation to Christ
and the Holy Spirit.

The experience of discrepancy between one’s
own attitude and divine inspiration calls for
efforts in therapy to heal this gap. Thanks to
the pastoral perspective, we can recognise the
significance of a therapy which places itself in
relation to the Christian faith. It appears that
the place of psychotherapy is to be found so-
mewhere in the precursory stages to religious
life. To the person whose trust has been broken
by damage, suffering and senseless behaviour,
psychotherapy should restore faith and hope of
God’s help. Faith then enables the individual to
see himself from God’s perspective: as a beloved
child of God, as the lost sheep, the prodigal son
or daughter. This experience helps in develo-
ping a healthy identity, one of which the apostle
Paul says: “I live, but not I, but Christ lives in
me.” (Gal 2, 20).

And psychotherapy and counselling are there-
fore helpful, and strengthen the moral and
spiritual health of the conscience. I share the
author’s opinion when he writes that the impor-
tance of the conscience for human behaviour
and action, particularly in an individualised
and simultaneously connectivised social envi-
ronment, must be emphasised and, for the psy-
chotherapeutic work process, represented and
justified.

Every good therapy leads along the path of faith
to change, to repentance, to remorse, in order

to create a space in which grace can work un-
hindered.

It is good to remember that
1) the essence of conscience, as an internal
guardian of unchangeable values, consists in a

special relationship with God,

2) religious faith is not only the basis for a better

1 Hiibner P, Der Mythos der Neutralitit. Zur Disjunktivitat
von Gut und Bose, in: IGNIS-Journal 2-91, Kitzingen, 1991
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understanding of nature and the functionality
of the conscience, but also represents clear sup-
port in overcoming evil and realising the good,
3) psychotherapy is an important part of pasto-
ral and counselling activity. Psychotherapy re-
moves the existing human side of slavery and
hindrances on the way to God.

It is however important to remember that God
works the willing and the doing in us.






Eric L. Johnson (USA):

The Christian Conscience:
The Transformation of a
Created Module through
Christ and the Spirit

Ted felt so vindicated. While he and his wife
Sally were getting ready for bed, she had bluntly
suggested that he had not been spending much
time with the children recently. But she didn’t
know that he had been making plans all week to
spend time with the entire family this weekend.
So her comment struck him as really unfair,
and he lashed out at her, leaving both of them
put out and not talking as they went to bed. The
next morning, on the way to work, Ted reali-
zed that he had been putting in a lot of overtime
over the past few weeks, working on a project
at work, and he felt a strong wave of guilt come
over him.

Ted is a fairly typical person. Normal adult
humans have a moral awareness, and they
feel guilt when they do something wrong. The
“conscience” is the module or faculty that has
been identified with that sense of morality.
With a few exceptions, modern psychologists
made little reference to the conscience.! One
reason for this neglect was that the worldview
assumptions that underlie modern psychology
(materialism and positivism) are reductionistic,
in that they result in the reduction of all distinc-
tive human processes to mere biological pheno-
mena. The dominant explanation of moral awa-
reness, for example, interprets it as a function
of evolutionary pressures early in humanity’s
phylogenetic development that rewarded more
cooperative humans who experienced negative
emotion when faced with ostracism for unco-
operative behavior with survival, allowing fa-

1 William James (1890), for example, in his early classic
made no reference to the conscience. Freud (1923/1960),
by contrast, identified the “super-ego” as a structure of
the human personality, so psychoanalysis has recognized
such a module. However, it was assumed that the super-
ego was a function of socialization and not reflective of a
transcendent reality.
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mily and cultural influence to shape the parti-
cular beliefs and attitudes that could activate the
negative emotions we now call shame and guilt
(Gangestad, 2012;.Haidt, 2012). So, for most
of the past 100 years, the shaping of individual
moral awareness has been understood to be a
function of general cognitive and emotion pro-
cesses, socialization, and enculturation (Harter,
2012; Turiel, 1998). As a result, there is no need
to distinguish a distinct moral awareness mo-
dule or faculty, especially since materialism and
positivism entail that there is no objective mo-
ral order to which that module might conform
and be directed.

Humanist and existential psychologists, by con-
trast, have identified authenticity as a uniquely
human trait that should be honored and cele-
brated that resembles moral awareness in some
respects (Bugental, 1965; Rogers, 1961). Howe-
ver, the strong individualism of humanism and
existentialism leads them to define it in highly
individualistic terms, as a sense of personal in-
tegrity and trust in oneself, making it difficult,
but not impossible, to understand how it con-
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nects to an interpersonal world, and usually un-
necessary to appeal to a transcendent, objective
moral order that could ground it. Consequently,
humanists and existentialists encourage others
to be true to themselves and to principles that
respect the rights of other individuals, but they
too have little reason to acknowledge the exi-
stence of conscience. Perhaps to posit such a
module would be a threat to individual autono-
my.

One must read pre-20th century authors in the
West to learn about the conscience and also to
find defenders in the West of the notion that the-
re is an objective moral order in the universe in
the West (with a few contemporary exceptions).
Perhaps there is a correlation regarding these
two matters, such that, if humans assume the
existence of moral reality, they are more likely
to recognize the existence of a module or facul-
ty that perceives such reality. Regardless, prior
to the late-modern era, most Western thinkers
(along with most Eastern) believed that moral
awareness is similar to human understanding of
the physical, biological, and social worlds, sin-
ce it corresponds to an actually, existing reali-
ty. Hence, this stance is called “moral realism.”
Eventually in the ancient era a term arose to
designate the faculty responsible for this aware-
ness, syneidésis in Greek and conscientia in La-
tin (Glare, 2012; Arndt & Gingrich, 1958).% Just
as humans have faculties or modules that enable
them to sense and perceive various aspects of
the natural world (the five senses, and now we
know, brain regions dedicated to processing
their respective kinds of sensations and per-
ceptions), so humans have a faculty or module
responsible for the perception of moral reality.

2 Both the Greek word and its Latin and English equiva-
lents mean literally “to know with” We might speculate
that the compound word probably reflects the visceral
phenomenology of the conscience as a discrete, differen-
tiable kind of self-knowledge beyond mere reason or con-
sciousness, distinctly moral in nature and registered in
the body and one’s emotions. Perhaps we could go further
and pull the word into a more theistic direction and im-
port the notion that a goal of the Christian life is to have
our conscience conformed increasingly to the mind and
heart of God, so that our moral awareness becomes more
and more a moral “knowing with” God.
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Scriptural Teaching on the Nature of the
Conscience

The vocabularies of languages increase over
time as terms are devised to label newly reco-
gnized features of reality’ It just so happens
that the Old Testament (OT) was written before
a term for conscience had been coined in the
Hebrew language, whereas the New Testament
(NT) was written when such a term was avai-
lable in Greek. Nevertheless, there are many OT
texts that point to the existence of a conscience.
In addition, the Hebrew Bible provides the pri-
mary interpretative context for understanding
the NT. Together the two testaments of the
Christian Bible provide a sketch of a lay psycho-
logy of the conscience from the standpoint of
redemptive-history, giving the Christian com-
munity today a divinely-inspired starting point
for a more elaborate Christian psychology of
the conscience.

The foundational text in the Bible for under-
standing the conscience is the record of Adam
and Eve’s reaction to their having eaten from
the tree of the knowledge of good and evil
“Then the eyes of both were opened, and they
knew they were naked. And the sewed fig leaves
together and made themselves loincloths. And
they heard the sound of the LORD God wal-
king in the garden in the cool of the day, and
the man and his wife hid themselves from the
presence of the LORD God among the trees
of the garden” (Gen 2:7-8) Presumably, Adam
and Eve were created with a conscience that was
only activated upon the commission of sin.
However, the entire OT assumes that an awa-
reness of guilt is a common feature of post-lap-
sarian human life. Consider the sacrificial sy-
stem, particularly the guilt offering, which was
to be performed when people committed a sin.
Though the emphasis in the book of Leviticus is
on the objective guilt that is accrued when so-
meone sins, there has to be some kind of cogni-
tive awareness of that guilt in order for people
to understand that a guilt offering is needed
(see 5:15-19; 7:1-7; 14:12-29). The penitential
psalms also indicate the presence a profound

3 Part of the job of a science is the development of an
enhanced vocabulary as more features of its object are
recognized.



moral awareness in light of personal guilt. In
Psalm 32, the Psalmist describes the state of his
soul before he confessed his sin: “my bones wa-
sted away” (v. 3); and “my strength was dried up
as by the heat of summer” (v. 4). In Psalm 51,
the Psalmist acknowledges that his transgressi-
ons and sin are “ever before me” (v. 3), and that
he needs to be washed and cleansed from his
sin in order to hear joy and gladness, so that
“the bones that you have broken” can “rejoice”
(2, 7-8; ESV). Such descriptions would seem
indicate the presence and activity of a consci-
ence—and the decidedly embodied nature of its
experience—even if the word is not yet availab-
le to label it, signified by physical and emotional
distress in response to guilt and physical and
emotional wellbeing when one is cleansed and
washed from that guilt.

One of the clearest OT allusion made to the
conscience is found in 1 Samuel, when Abigail
is asking David to accept her gifts of food in an
attempt to appease David’s anger after her hus-
band had rejected David’s plea for food for his
men. Abigail suggests that because of David’s
righteous cause, he should have no cause of
grief or a troubled heart (1éb, Heb.) about doing
wrong, for example, “having shed blood wit-
hout cause and my lord having avenged him-
self” (1Sa 25:31; New American Standard), sin-
ce he has done nothing wrong.

By the time the NT was written, however, the
Greek word syneidésis had become available,
and so some of the NT authors made reference
to the conscience. Perhaps the most common
use was to refer to it when it was functioning as
a mark of wellbeing, calling it “good (Acts 23:1;
1Ti 1:5; 1:19; 1Pt 3:16, 21), “clear” (Acts 24:16;
1Ti 3:9; 2Ti 1:3; Heb 13:18), or “clean” (Heb
10:22). In such a state, the conscience positive-
ly validates one’s moral integrity before God,
cognitively and affectively (more on this in the
new covenant, below). Put negatively, the cons-
cience in such a state does not bear witness of
one’s guilt, either because one has not recently
done anything blameworthy or because it has
been cleansed by God’s forgiveness in Christ
(Heb 10:22; 1Jn 1:9).

The Apostle Paul gave us the fullest description
of the conscience in the Bible. “When Gentiles,
who do not have the (Mosaic) law (that was gi-
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ven to the people of Israel),” nonetheless, “by
nature (physis) do what the law requires they
are a law to themselves, even though they do
not have the law. They show that the work of
the law is written on their hearts (kardiais),
while their conscience (suneidéseos) also bears
witness, and their conflicting thoughts accuse
or even excuse them on that day when, accor-
ding to my gospel, God judges the secrets of
men by Christ Jesus” (Ro 2:14-16; ESV). Paul
teaches here that mature human beings in every
culture possess some knowledge of God’s ethi-
cospiritual design plan or guidelines for human
life—we might say, written by the hand of God
just as surely as God had written the 10 com-
mandments on tablets of stone. This is eviden-
ced (simmarturousés; Gk., “to bear witness”) by
the inner ethical conflict all humans experience
periodically, manifested in self-recrimination
or a defensive excuse-making, that will come to
light in the final judgment. Such teaching has
led Christian thinkers to posit the existence of a
“natural law;” impressed deeply into and acces-
sible to all humans independently of God’s spe-
cial revelation to human beings given through
theophany (e.g., his judgment upon the Israe-
lites on account of the golden calf; Ex 32:35),
prophetic utterance, or Scripture.

We should also note that on a couple of occa-
sions the Apostle Paul referred to his readers’
consciences that formed positive moral judg-
ments about Pauls integrity (2Co 4:2; 5:11).
This suggests that the conscience is not just a
perceptual module of moral self-evaluation, but
also has a social dimension.

To summarize and develop the foregoing, the
term “conscience” is a label that refers to a fa-
culty or module, distinct to humans, dedicated
to the perception of moral reality, that includes
cognitive, affective, volitional, and relational
components; and it appears to have a positive
and a negative aspect. Assuming the proper
function of the conscience, the positive activity
of the conscience is demonstrated in the pos-
session of a valid perception of one’s goodness,
cleanness, integrity, and authenticity, valid in
that it corresponds to God’s evaluation of one’s
action and being, and this perceptual ability
can be directed towards others. The.negative
activity of the conscience is evidenced in the


The.negative

discernment of one’s true guilt and shame, ac-
companied by corresponded feelings that corre-
spond to God’s assessment of one’s own action
and being, which can also be directed towards
others.

The Development of the Conscience in Perso-
nal Agents-in-Community

While the Bible provides the rudiments of a
Christian psychology of the conscience (more
of which we will discuss below), there are many
aspects about a conscience that were not re-
vealed, for example, the creational conditions
of its development. Since humans are temporal
creatures, most of their functions emerge and
increase over time by means of various deve-
lopmental processes, and the conscience is no
exception. To say that the law is written on our
hearts is simply a lay psychology condensation
of multiple creational factors that interact in
complex and only partially understood ways:
genetic and epigenetic; physiological, especially
neurological and hormonal; personal; and rela-
tional and cultural—all working together ideal-
ly according to God’s design plan.

Research on the neural architecture underlying
the conscience is still in its infancy. However,
the evidence thus far accumulated is that while
some elements of moral cognition can be loca-
ted with some reliability (e.g., corollary emoti-
on processing has been found in the ventrome-
dial prefrontal cortex; Young & Koenigs, 2007),
moral cognition also relies on general cogni-
tive processes, like many other higher human
functions (Young & Dungan, 2012). Neverthe-
less, because the brain provides the biological
ground for all embodied moral awareness in
this life, its role must be included in any attempt
at a comprehensive understanding of the cons-
cience.

Attachment research shows that secure attach-
ment is instrumental in the formation of a stable
sense of self and healthy relationships (Kobak,
Zajak, & Madsen, 2016; Stovall-McCullough &
Dozier, 2016). Such dynamics affects people’s
later sense of connectedness to others, their abi-
lity to allow themselves to be regulated by the
directions and guidance of others, and in turn
the degree to which this guidance gets interna-
lized. Socialization research has similarly found
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that loving family relationships with reasonable
expectations and accountability in childhood
and adolescence promotes the development of
a strong prosocial orientation and moral sense
(Hardy & Pratt, 2015; Hastings, Miller, & Tro-
xel, 2015). Such social facilitation promotes the
perception of other minds and agents, as well
as the recognition of one’s own growing perso-
nal agency. Exposure to the worldview values,
norms, and liturgical practices of one’s family
and culture also contribute to the development
of what is called conscience. All of these kinds
of microenvironmental effects are found to vary
within and across cultures, leading to cultural
variation in the formation and form of the cons-
cience, leading to significant cross-cultural dif-
ferences in ethical attitudes and practices, along
with substantial universality (Miller, 2010).
What light does the Bible shed on the deve-
lopment of the conscience? In Deuteronomy
1:39 “little ones” and “children” are referred to
as those who have “no knowledge of good or
evil,” using essentially the same phrase found
in Genesis 2 and 3! This fascinating assertion
suggests that “children” (exact age unspecified)
have not yet obtained the ethical awareness
and understanding that Adam and Eve obtai-
ned in the primal sin, but that it emerges over
time, perhaps by adolescence and surely by
adulthood. This would seem to be related to the
concurrent development of related cognitive,
emotional, volitional, and relational processes
that anticipate and shape moral awareness and
understanding. The ability of preschool child-
ren to perceive others’ minds and agency, inclu-
ding their own, is developing, and their capaci-
ties to follow the directives of parents and other
authority figures and to exercise self-control
(ability to inhibit desires) and self-regulation
(ability to maintain task performance and en-
gage in productive activity) are increasing, all
of which contribute to the development of the
conscience module. However, children are ge-
nerally highly dependent on the presence and
desires of others regarding their sense of good
and evil. The emergence of a mature conscience
is indicated by a more individuated awareness
of good and evil that is activated regardless of
the awareness of others. This does not typically
emerge in a consistent form until adolescence.



Personal Agency and Conscience

Humans were created by God to become per-
sonal agents-in-community, a creaturely image
of the Trinity (Johnson, 2007; 2017), and a
healthy conscience is a critical part of one’s per-
sonal agency, which likewise emerges during
the course of development. Personal agents-
in-community are characterized by a sufficient
degree of rational-linguistic capacity, an aware-
ness of others’ minds and their agency, the abi-
lity to determine one’s actions, responsibility for
those actions, and a sense of moral validation
when one is living according to God’s design
plan (evidenced by a “good,” “clear” conscience,
as we saw above) (Johnson, 2007; 2017). Moreo-
ver, as personal agency matures in adolescence
and early adulthood, humans make decisions
and begin to shape their own development in
ways for which they are held responsible. Part
of this accountability involves the shaping of
one’s own conscience. So, while the conscience
is intended by God to serve as a guide for one’s
actions, one’s actions can also shape the form
of one’s conscience, sometimes in deleterious
ways. Therefore, the formation of one’s consci-
ence is an important part of the task of beco-
ming a mature self before God (Kierkegaard,
1849/1980).

The Formation of the Conscience in a Fallen
World

Human life as we know it, however, is fallen
and characterized by many kinds of deviation
from God’s design plan. Genes and physiolo-
gical processes can malfunction, for example,
and parents can provide poor attachment and
socialization experiences for their children.
Depending on what exactly goes wrong, such
aberrations can impact the development of the
conscience, leading to the lack of the develop-
ment of a coherent self, poor internalization of
moral standards, and a deficient sense of social
obligation that enable one to act in ways that are
consistent with one’s identity and moral under-
standing (PDM Task Force, 2006). Eventually,
as personal agency emerges, people come to
shape the development of their own conscience
through their personal sins. There are many
ways, therefore, in which conscience develop-
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ment can go more or less awry, and so contrary
to God’s design plan, leading to a disordered
conscience.

Disorders of the Conscience

This leads us back again to Scripture, which in-
dicates that the conscience can get disordered,
becoming “evil” (Heb 10:23), “defiled” (Tit 1:
15), or “seared” (1Ti 4:2),* so that it comes to
correspond poorly to God’s law (which we have
seen is his ethicospiritual design plan for human
life). Today, such damage is seen in the extreme
in those with antisocial personality disorder,
who seem to have little capacity for empathy
and moral awareness, in spite of normal co-
gnitive abilities. To the degree that individuals
and cultures have developed and accepted ways
of living that differ from God’s revealed will in
Scripture, we may appropriately judge that their
consciences have become evil, defiled, or seared
(e.g., burning wives in the funeral pyre of their
husbands).

Less antithetical to God’s purposes is the dis-
tortion of a “weak” conscience (1Co 8:7, 10,
12; or being “weak in faith;” Ro 14:1), in which
one feels that one has violated God’s law, when
one actually has not, for example, eating meat
offered to idols (1Co 8) or doing anything per-
ceived as religiously “unclean” (Ro 14:14), wh-
ether eating meat, rather than vegetables (14:2)
or not observing certain holy days (14:5). Such
examples are instructive. With regard to Chri-
stians eating meat used in non-Christian reli-
gious ceremonies, Paul taught that it was not
spiritually contaminated by that association.
Rather, the meat still belongs to God, and it can
be eaten by Christians with thanksgiving. The
“weak” person (1Co 8:11), unfortunately, is fal-
sely persuaded that such actions are religiously
reprehensible, so their moral awareness is not
yet conformed to God’s will in this matter. Ne-
vertheless, Paul’s pastoral response to churches
that have such members is to encourage the
strong to respect the weak and not act in ways

4 This last phrase is reminiscent of the Old Testament
Hebrew description of the psychological condition which
is translated in English as the “hardening” of one’s mind,
spirit, or heart (Ex 8-11;Dt 2:30; 1Sa 6:6; 2Co 36:13; Dan
5:20; see also 2Co 3:14).
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that might lead them to violate their consci-
ence. Rather, the strong should “pursue what
makes for peace and for mutual upbuilding”
(Ro 14:19), “for whatever does not proceed
from faith is sin” (Ro 14:23). Indeed, to be car-
eless about the “weak” is to “sin against Christ”
(1Co 8:12).

In these cases, the Apostle Paul was, in effect,
teaching that ethicospiritual truth exists in a
hierarchy, first, that God’s good creation cannot
be contaminated by false religious practice, but
second, that such truth needs to be subservi-
ent to love of the weak (given their scrupulous
consciences). In the process, Paul was pointing
towards what a more mature conscience looks
like and implicitly advocating greater Christi-
an ethical maturity. But Paul is not willing to
coerce weak believers with the truth and push
them beyond what their current heart-under-
standing of Christian action grasps. It takes
time to internalize the healing and corrective
divine word and this internalization process ap-
parently needs to be respected.

At the same time, Paul makes clear that strong
believers cannot allow their consciences to be
bound by the weak (1Co 10:29). This former
Pharisee was very aware of the deadly problem
of condemning others falsely. Indeed, in Galati-
ans he refers to those who would require the cir-
cumcision of Gentile believers quite differently,
for he resolutely rejects such scruples in this
context in no uncertain terms (4:8-20; 5:1-15).
Such considerations help alert us to the clinical-
ly significant “weak-conscience disorders, in-
cluding obsessive-compulsive disorders, eating
disorders, perfectionism, judgmentalism, spiri-
tual abuse, and the “inner critic,” the damaged
conscience that severely, excessively condemns
the self or others, usually as a result of the child-
hood internalization of the harsh, chronic criti-
cism delivered by caregivers. We can be thank-
ful for Paul’s complex and nuanced pastoral un-
derstanding, but it has to be relearned, it seems,
in the churches of every generation.

Scripture, therefore, teaches that the know-
ledge of good and evil can be disordered in at
least two ways. On the one hand, it can become
calloused and insensitive to our actual wrong-
doing; and on the other, it can become hyper-
sensitive, convicting ourselves or judging others
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of wrong-doing, which is not actually wrong. In
light of Paul’s teaching, we ought also to conclu-
de that an evil, defiled, or seared conscience is
of much greater concern than a weak one.

As a result of such malformation, fallen cons-
ciences of all kinds need to be “purified” (Heb
9:14) or “cleansed” (Heb 10:22), so that they
accurately reflect God’s values and design plan
and no longer accuse or excuse the person, eit-
her truly or falsely. This, according to the NT,
is made possible by the sacrifice of Jesus Christ
(Heb 9:14; 1Jn 1:7-9; 2:1-2).

The Conscience of the New Covenant

One of the goals of the Christian life, then, is
the attainment and maintenance of a good,
clear, and clean conscience. Let us look at an
important passage from the OT relevant to this
goal, mindful of some of the NT passages we
have considered. Through Jeremiah, God pro-
mised to make a new covenant with Israel and
Judah, “not like the covenant that I made with
their fathers on the day when I took them by
the hand to bring them out of the land of Egypt,
my covenant that they broke, though I was their
husband. But this is the covenant that I will
make with the house of Israel after those days,
declares Yahweh: I will put my law within them,
and I will write it on their hearts. I will be their
God and they shall be my people” (31:32-33)
Though Yahweh had himself written a summa-
ry of his covenant law on tablets of stone and
given it to the people of Israel, requiring that
they should obey its commandments, they had
regularly disobeyed that law, a pattern that had
largely continued until the days of Jeremiah. So
now Yahweh promised to write that law within
them, on their hearts, guaranteeing that he and
they would have a faithful marriage and be
committed to each other.

The author of Hebrews made this passage cen-
tral to his argument that the new covenant is su-
perior to the covenant made with Israel through
Moses (Heb 8:8-13). One of the main reasons
was because the sacrifice of Jesus is actually
effective in procuring forgiveness for sin (Heb
9:11-28), in contrast to the sacrifice of animals
in the Mosaic covenant, which merely poin-
ted ahead to the sacrifice of Christ. Moreover,
as we have seen, because of human sinfulness,



our conscience can be corrupted and defiled in
opposite directions (evil and weak). Therefore,
humans need to avail themselves of the pro-
pitiation of Christ’s death (Ro 3:25; 1Jn 2:2), in
order for their consciences to be cleansed (Heb
9:14; 10:22). In addition, the greatest gift of the
new covenant was the Holy Spirit (Ez 36:25-28),
who can awaken consciences and “convict the
world concerning sin and righteousness and
judgment” (Jn 16:8) and “guide [believers] into
all the truth” (16:13). This involves, in part, a
renewal of their consciences.

So we need to consider how the new covenant
economy relates to what the Apostle Paul taught
us about the law of God already written on the
hearts of all humans. To begin with, apparently,
to have a “natural law” written on our hearts by
creation provides some ethicospiritual light, but
not enough to guide sinful creatures like us to a
holy, omniscient God who knows the truth of
our hearts better than we do. Our created, but
fallen consciences are a witness of God’s law,
but not a completely reliable witness, because
they can be damaged by genetics, physiology,
family socialization, and enculturaization in a
fallen world, and they cannot deliver the right
kind of motivation to lead us into a life that ade-
quately pleases God. A good or healthy cons-
cience, by itself, is not the eternal life we read
about elsewhere in Scripture. Therefore, when
God writes his law on the human heart a second
time—by means of Christ, the Holy Spirit, the
gospel, and the new covenant—we should think
of it as an awakening and enlivening of the ori-
ginal ethicospiritual template, bringing it more
in line with God’s law and design plan. This
aspect of Christian salvation should tend to give
Christians greater ability to reflect God’s ethi-
cospiritual design plan for human life; a proper,
healthier sensitivity to violations of God’s law
when they violate it, compared to those who
have not been so enlightened. A new-covenant
conscience is becoming more well-regulated by
God’s word and Spirit; more sensitive to one’s
own wrong-doing and the wrong-doing of
others; increasingly trained to be activated by
true guilt, rather than false guilt; more inclined
to confess and repent to God and appropriate
others and find its restoration in Christ’s death
and resurrection, so that one is able relatively
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quickly to experience again a good, clear, clean
conscience. In these ways a new-covenant cons-
cience helps keep God’s people on “the Way” of
life with Jesus Christ, because of the regenera-
ted capacity to tolerate greater truth, convic-
tion, and contrition, knowing their forgiveness
and union with Christ, so that their conscience
in turn becomes stronger, more accurate, and
healthier. As a result, new covenant communi-
ties will increasingly cultivate their own form of
socialization, imperfect to be sure (consider the
Phariseeism and scrupulosity that has attended
the church throughout its history), but general-
ly more in line with God’s design plan, because
of greater conformity to God’s word in Scriptu-
re. Because the conscience plays an important
role in the formation of healthy personal agents,
its healing plays a significant role in becoming
a mature human being, understood Christianly.
Developing such a new-covenant conscience is
a lifelong, ongoing process.

Let us apply these teachings to help us under-
stand some of the changes that have occurred
in contemporary culture regarding sexual and
gender ethics and the Christian community’s
ideal response. Without the transformation of
the new birth, the cleansing of the blood of the
new covenant, and the light of the Holy Spirit,
it is not surprising that contemporary Western
non-Christians are not sensitive or responsive
to all of God’s design plan for sexual and gender
ethics as revealed in Scripture. From a Christian
standpoint, premarital and extramarital sexual
activity, same-sex attraction, homosexual acti-
vity, and gender dysphoria are objectively disor-
dered states of being—no different in principle
than severe hypochondriasis (believing one has
a cancerous tumor, when objectively one does
not), anorexia nervosa (believing one is proble-
matically overweight, when objectively one is
underweight), paranoia (believing one is being
pursued by the CIA, when objectively one is
not), or fetishism (being sexually aroused by an
article of clothing) or pedaphilia (being sexual-
ly aroused by prepubescent children). Yet cultu-
re-wide changes in worldview assumptions and
values and subsequent socialization have led to
the development of new cultural-ethical norms
in sexual and gender ethics, and the majority in
Western culture have lost a sense of God’s de-



sign plan for sexual activity and gender identi-
ty for themselves and others. From a Christian
standpoint, the consciences of such individuals
today (and we might say their composite cultu-
ral conscience) have become disordered. Ano-
ther set of values—the pursuit of freedom and
authenticity, along with compassion for sexual
and gender minority experience—has become
far more influential than the objective, natural
law of God’s sexual and gender norms for hu-
manity, still written on their heart or genome,
but repressed (see Ro 1:18; 24-28). This repres-
sion is likely partly responsible for the strong
reaction against the formerly nearly universal
sexual and gender values that Christianity (and
virtually all major religions) has promoted for
centuries. Because of the redemptive blessings
of the new covenant (union with Christ and the
indwelling Holy Spirit fueling a desire to obey
Scriptural norms), the Christian community
has the capacity to resist fallen cultural influ-
ence on the consciences of their members and
maintain a greater sensitivity to God’s original
design plan for sexuality and gender identity,
along with the ability to distinguish one’s fallen
desires and attitudes from those that are part of
God’s good creation. At the same time, Chri-
stians have to learn how to live as a worldview
minority and communicate wisely and lovingly
with those who do not consciously share our
community’s ethicospiritual norms, in spite of
some unconscious awareness of God’s design
plan written on their hearts in natural law. This
tension presents the Christian community with
one of its greatest contemporary cultural chal-
lenges.
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Comment to

“The Christian
Conscience: The
Transformation of a
Created Module through
Christ and the Spirit®

In his article on conscience, Eric Johnson has
provided an excellent overview of one of the
key distinctive features of a Christian psycho-
logy that distinguishes Christian approaches
from modern secular approaches to psycholo-
gy. Johnson provides a strong scriptural basis
for understanding the conscience, comparing
and contrasting scriptural with humanistic and
existential perspectives on moral awareness. He
also makes use of psychological research and
scripture to shed light on the development of
the conscience and associated genetic, physio-
logical, cognitive, affective, motivational, and
relational (e.g., socialization and enculturation)
processes. While Johnson has undoubtedly only
scratched the surface of the topic of the consci-
ence and related issues here, I think that he has
captured many of the main themes. Not only
is this a theoretically well-founded conceptua-
lization of conscience, but there are numerous
practical and clinical implications of such an
understanding as well.

Though far more complex than the perception
of physical stimuli, I think that the metaphor
of the conscience as a sensory faculty akin to
the five basic senses is a valid and useful one
for Christian psychologists. This conceptua-
lization presumes an objective moral order of
which human beings have been given the abi-
lity to perceive and respond to; a tenet held
by Christians which stands in sharp contrast
with secular society and the rise of ethical re-
lativism in recent decades. For those of us who
are psychotherapists, this radically influences
our identity and role, as well as treatment goals
and associated interventions. Secular psycho-
logy dictates that therapists should suppress
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their own personal values and religious morals
in counselling contexts, typically with the goal
of symptom reduction, including the reduction
of painful emotions such as guilt and shame.
While we all have sinfully distorted consciences
and there are undoubtedly risks associated with
misguided proselytization of clients, there is
nevertheless a Christian responsibility to be in-
struments through which Christ can attune cli-
ents’ perceptions (and subsequent behaviour)
to God’s objective moral standards (just as an
eye doctor’s job is to help patients to accurately
view objective visual stimuli). In short, it is a
reminder that counselling is and never should
be a morally neutral context or process. I espe-
cially appreciate that Johnson connected this
specifically to recent changes in cultural-ethical
norms in sexual and gender ethics which have
been promoted by secular psychologies and
which continue to present substantial social
challenges both within and outside the visible
church, including counselling contexts.



The difficulty resides in how, practically
speaking, to transform consciences, in wisdom
and in truth. While Johnson acknowledges that
this is only possible through the power and
work of Christ and the Spirit, the example of
Paul’s pastoral instruction for addressing weak
consciences in human interactions is illustrative
of the complexity inherent in restoring disorde-
red consciences. However, it seems to me that

further prayerful study of scripture and psycho-
logical research is likely to be profitable for a)
further clarifying and operationalizing Chri-
stian conscience and associated developmen-
tal processes, in both spiritual and observable
terms, and for b) developing practical strategies
for restoring the conscience, to the edification
of individual souls as well as the local and ca-
tholic church, to God’s glory.
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Most people are dreaming to be happy, some of
them succeed in realizing it. The ideas of hap-
piness can vary greatly: for one it is a successful
career, for another - loving family, for some
other - life with God. Some people believe that
special conditions are required to be happy, but
other are sure that all depends not on the cir-
cumstances, but on the state of mind. In my
personal opinion, the mindset is very impor-
tant, but the circumstances and conditions of
life also should not be disregarded, although
I do not understand ,fighting“ or ,chasing®
for happiness. Whatever would a person call
happiness, a strange pattern often manifests —
many people can't live happily, as they are fee-
ling shame and guilt for their happiness. I won-
der if there's such a problem in other countries,
but it certainly exists in Russia.

Failing to allow yourself being happy, and pain-
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Onbra KpacunkoBa, Poccusa
IIcuxonormueckue
NPUYMHBI n30eraHms
cyacrtbsia. P

BonpmmHCTBO — miofieit  Me4yTalT  OBITh
CYACT/IMBBIMY, HEKOTOPBIM 3TO  YAAETCA.
IIpencraBnenusa o c4yacTbeé MOTYT CHUJIBHO
pasnmmMyaTbCcA: IA  OHMX STO  yCIIelIHas
Kapbepa, I OPYTUX - MoOsALas ceMbs, /LA
TpeTbuX - XM3Hb ¢ borom. Kro-to cuuraer,
YTO [JIA CYacTbsi HY>KHBI OCOOBIE YCIOBMS,
a KTO-TO YBEpe€H, YTO BCE€ 3aBUCUT HeE OT
BHEUIHUX IIPUYMH, a OT COCTOAHMA Ayiun. MHe
JIMYHO Ka)KeTCs, YTO BHYTPEHHMI HaCTpON
OYeHb BaXKEH, HO ¥ OOCTOSTENIbCTBA, YCIIOBUA
JKVM3HI HE CTOUT CIVCBIBAaTb CO CYETOB, XOTA
«60pb6a» MIN <«IIOI'OHA» 3a CYAaCTbEM MHE
He NOHATHBL. UTO Obl 4e/OBEK He Ha3bIBaj
CY4aCTbeM, MOBOJIBHO YacTO MPOABIAETCA
CTpaHHasA  3aKOHOMEPHOCTb MHOTME
TIOOY HE MOTYT >KUTb CYaCT/IMBO, TaK Kak
VICTIBITBIBAIOT 9YBCTBO CTBIla M BUHBI 3a TO,
YTO OHM CYACTIMBBI. MHe MHTEpECHO, eCTb
mm nopo6Has mpobjemMa B IPYIUX CTpaHax, B
Poccunm ona TOYHO cy1iecTByer.

HeBO3MOXHOCTD TO3BOMNUTH cebe  ObITh
CYACTIVBBIM, @  TaKXKe  MYYNUTeTbHbIE
YTPBI3EHNSI COBECTHM 3a CBOE CYaCTbe — 3T

TEMbI MOTYT 3By4YaTb B IIEPBUYHOM 3aIpoce
Ha IIpMeMe Y IICUXOJIOTa WM BCIUIBIBAIOT B
xopie ncuxortepamy. Ha cemmnape «Pamoctpb
U OMarogapHoOCTb» M3 MOl POrPaMMbI
«Y4yMCA XUTD C 9yBCTBaMI» A 3aJjal0 TPyIIIIe
IIPOBOKALVIOHHBIN BOIIPOC, KOTOPBIN IIOMOraeT
IPOSCHUTb  HEKOTOpble  Oecco3HaTelbHbIE
YCTQHOBKM, MeIIaloliye ObITb CYaCT/IVBBIMIUL:
«Yem omacHoO a1 Bac CTaTb CYACTIMBBIMUS»
CHavajla IOV OTKAa3bIBAlOTCA HAa  HETO
oTBevaTh: «Pa3Be 3TO MOXeT OBITH OMACHBIM?
Mbr xe MeutaeM o6 stom! Tam Bce Oymer
npekpacHo!» Ho, mogymaB HeMHOro, OHHU
HAYMHAKIOT JeaTh IIepBble IPENTIONOXKEHNA:
«Mo>xeT OBITH, MHe OyHeT HEHNpPUATHO, YTO
ApyTue CTaHyT 3aBUJOBaTb MOEMY CYACTbIO?»;
«4I TOYHO 3HAI0O HECKOJIBKO 4YETIOBEK, KOTOPbIE
MHe He IIOBePAT ¥ OOBVMHAT B HEUCKPEHHOCTI»;
«Mos cecTpa pacCTpOUTCA, IOTOMY 4YTO He


http://emcapp.ignis.de/3/#/122
http://emcapp.ignis.de/3/#/136

ful remorse for own happiness — these topics
may sound in the primary request to a psycho-
logist or emerge in the course of psychothera-
py. At the seminar ,Joy and gratitude from
my program ,Learning to live with feelings* I
am asking the group a provocative question
that helps to clarify some unconscios attitudes,
preventing to be happy: ,Whats dangerous for
you in being happy?“ At first people refuse to
answer it: ,,How can it be dangerous? We dream
about it! Everything will be fine then!“ But, af-
ter thinking a bit, they begin to make the first
suggestions: ,,Maybe I would feel uncomfortab-
le that others will envy my happiness?*; ,,] know
probably a few people who won't believe me and
will accuse me of insincerity; ,,My sister will
be upset because she will no longer be able to
assert herself at my expense, because while I'm
unhappy, she looks successful in comparison to
me. ,,

In a few minutes a white board becomes full of
different fears — they flow like from the horn of
plenty: ,, It will be difficult for my not so happy
friends to communicate with me, so my social
circle will be limited®; ,,Someone will consider
me foolish — how can a really smart person be
happy, knowing what awful things are happe-
ning in the world?“; ,I shall be afraid that my
happiness will be taken away, and if I lose it, I'd
never forgive myself / I would suffer lacking it
/ nothing like this will ever happen in my life;
»1 or, heaven forbid, my loved ones, will have
to pay a heavy price for my happiness®; ,,People
will demand the impossible from me , because
happy person must ALWAYS help EVRYONE,
share with EVRYONE, and I 1l feel guilty for
not meeting their expectations®; ,I shall feel
myself not worthy of happiness, doubting that
I deserve it“; ,,I shall be suspected, disapproved,
criticized, ashamed, people will laugh at me®..
Oddly enough, but for many people happiness
can be causing fear, but as it is ,,illogical® for
our consciousness to be afraid of happiness,
this fear is repressed, becoming unconscious. A
person can not admit he is afraid to be happy;, it
is easier to think that he wants to be happy, but...
to keep looking for excuses and reasons why he
still is not, although actually nothing prevents
him from being happy. It turns out that a per-
son is consciously aspiring to happiness, but
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CMOXKeT OO7Ibllle CaMOYTBEPXKATbCA 3a MO
CYyeT, Beflb IIOKAa A HECYACTHA, OHA Ha MOeM
¢boHe BBIILIAUT YCIeUHOT». Yepe3 HeCKObKO
MMHYT BCs JOCKA MCIIVICaHA CAMbIMU PAa3HBIMU
OIAaCeHMAMU — OHM JIBIOTCA, KaK M3 pora
n306mmust: «MouM He OYeHb CYACT/IMBBIM
IPY3bsM OyZeT CJIOKHO CO MHOI 00LIaThCs, y
MeHS Cy3UTCA KPYT 001eHnsA»; «KTo-TO couTter
MeHS IJTyIIBIM — pa3Be YMHBII 4elloBeK, 3Has
KaKye yXachl HPONCXOAAT B MUPE, MOXET
OBITDb CYaCTINB?»; «5] Oymy 60ATbCA, 4TO Y MEHSA
OTHMMYT MO€ CYACTbe, & €C/IN A €TO MOTEPHIIO, A
cebeaToro He Ipoy / A 6yay cTpagaTh 6e3 Hero
/ B MOe€l1 >Xu3Hu 60JIbllle HUYETO MOJOOHOro He
OyneT»; «MHe nm, He fait, bor, Mmoum 67M3KuM,
IPUAETCA JOPOTO 3aI/IATUTD 3a MOE CYACTbe»;
«OT MeHA HauyHYT TPeOOBaTh HEBO3MOXXHOTO,
Benb cyacTiuBbiii pgomkeH BCEINJA BCEM
nomoratb, co BCEMI pmemntbca, n a1 6ymy
4yBCTBOBAaTb BUHY 3a TO, YTO HE OIPABJbIBAIO
VIX OKMIAHUI»; «5 Oymy 4yBCTBOBATb cebs He
JIOCTOIHBIM CYACTbs, COMHEBATbCH, YTO A €r0
He 3aCIy’XnBaio»; «MeHs 6yAyT Of03peBaTh,
OCYXXJIaTh, KPUTUKOBATD, IOICMENMBATbCS HATIO
MHO, CTBITUTDY...

CyacTbe, KaK 3TO HM CTPaHHO, y MHOTUX
BBI3BIBAaeT CTPaX, HO TaK KaK JyIAd HAIIero
CO3HAaHNA OOATbCA CYACTBA «HETIOTMYHOY,
3TOT CTpaxX BBITECHAETCA B OeccO3HaTeNbHOe.
YemoBek He MOXeET CKas3aTb, 4TO OOUTCA
OBITH CYACT/IMBBIM, €My IIpOIle AyMaTb, YTO
OH XOYeT CYaCTbsd, HO.. ¥ Jajbllle MCKATh
ONIpaBJjaHue ¥ IPUYNHBL, I0YeMy OH JIO CUX
IIOp He YyBCTBYeT cebA CYACTIMBBIM, XOTH
B PEAJbHOCTM 3TOMY HUYEro He MeIlaer.
[ToryyaeTcss, 4YTO CO3HATEIBHO  4Ye/IOBEK
CTPEMUTCA K CYACTblO, a 0eCcCO3HATEIbHO
usberaeT ero mim obecleHNBaeT CBOE CYACThe,
eCy BAPYT OHO HEYasHHO CBAIMIOCh Ha
ronoBy. Hanpumep, mob6mBumch cBoeit Lem,
He pagyercs ¥ Onarofjaput, a HauyMHAeT
BBIVICKIBATh KaKye-TO HEeJOCTaTKU ¥ TOBOMbI
VIl PacCTPOICTBA, YTOOBI «KM3Hb MEJOM He
Kasamack». VImu mouyBCcTBOBAB 6eCIpUYMHHBIIN
IPWINB CYaCTbsl, HAYMHAET VCIBITHIBATD
HEeOOBSICHNMYIO TpeBory: «UTo-TO CO MHOI
He IpaBWIbHOE IPONCXOAUT, 4TO-TO HE B
HOpAZAKe!», ¥ IBITAsACh OIPEe/NTD, YTO XKe «He
TaK», TepsieT OLIYIeHIe CIACThsI.

Korma MBI aHammsupoBanu Ha CeMMHape



unconsciously is avoiding it or devaluating his
happiness, when it unexpectedly drops down
on him. For example, having achieved his goal
he is not joyful and grateful, but begins to seek
imperfections and reasons for disappointment,
»just not to think that life is a bowl of cherries®.
Or feeling an unreasonable surge of happi-
ness, one is seized by unexplained anxiety:
»something is wrong with me, something is out
of order!” and trying to define what is ,wrong®,
he loses the happiness feeling.

When analyzing at the seminar the given above
list of statements, almost for all group members
the mentioned explanations of rejecting happi-
ness seemed absurd, but, nevertheless, it is ob-
vious that the unconscious fear prevents many
people to become and be happy. And, as a rule,
people are mostly afraid that their happiness
will cause feelings of guilt, shame and/or lone-
liness. How many ways were invented to avoid
happiness for this reason — too numerous to
count!

One of the most popular ways is to stick to the
idea that happiness is conditioned by the pre-
sence of some benefits or talents: to be happy
you need to be... or to have... With this setting,
any person may consider himself unworthy of
happiness according to some criteria. For ex-
ample, women in psychological counseling of-
ten lament: ,,I'll never be happy. Look at me! (
I'm thick/thin, too smart/too dumb, not rich,
have kids/no kids, having own house/ no place
to live etc.) there is an abyss between me and
happy people!“ Any of personal dispositions or
life circumstances can be considered as an ob-
stacle to happiness. As a rule the possesions of
other people are idealized, while own are deva-
luated. But as soon as the person gets what he
previously considered to be the key to happi-
ness, he immediately finds a new obstacle and
keeps believing that he still has not deserved to
be happy. The idea that happiness is both a gift
of God and the personal choice to accept it, is
contrary to the social and cultural setting: ,,hap-
piness is the destiny of worthy people, it must
be deserved/ earned/gained by suffering®
Sometimes a man is harmimg himself as if pur-
posely, loosing the chance to change his life for
the better. He has a desire and the opportunities,
he promises himself to change, to finally beco-
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NIPUBENEHHDIN BBIIIE CIVCOK BBICKa3bIBaHUI,
TO TIOYTM BCEM  YYacTHUKAM  TPYIIIBI
IepeYncieHHble OODBSCHEHMs OTKasa OT
CYaCThsl IIOKA3a/MNCh AOCYpPOHBIMM, HO, TeM
He MeHee, OYEBUIHO, YTO OeCCO3HATeIbHBIN
CTpax MellaeT MHOTMM JIIOISIM CTaThb U OBITH
cyacT/MBbIMU. VI Oonblie Bcero 6osATCH,
KaKk [OpaBWIO, TOrO, 4YTO COOCTBEHHOE
CYacTbe CTaHeT NPUYMHON BO3HUKHOBEHMS
YyBCTBA BMHBI, CTBIfja Iepel APYTMMMU 1/
unu opgyHodectBa. CKOMBKO >XKe 1M3-3a 3TOTO
OBIIO IPUIYMaHO CIOCOOOB, YTOOBI N36eXKaTh
CYaCTbsl — U He IepeyecTs!

OgvH U3 U3MIOOMEHHBIX  CIIOCOOO0B
OPULEPKUBATBCS  WUMAEW,  YTO  CYACThe
00YC/IOBJIEHO HaIM4yMeM KaKMX-TO Onar mim
TAJIAHTOB: JUIA CYACTbA HYXXHO OBITb... MIN
uMeTb... C TaKoll YCTaHOBKOI M000I1 YeroBek
MOXXET IO KaKVM-TO KPUTEPUSIM CYUTATD CeOsI
HETOCTONHBIM C4acThs1. Hampumep, JKeHIIMHBI
Ha IICUXOJIOTMYECKO KOHCY/IbTAlIVIN
YaCcTO COKPYIIAIOTCS: «5l HMKOTZA He CTaHy
cuacTmBoit. [locmoTpute Ha mens! (Tomncras/
Xyg#as, CIVIIKOM YMHasi/CIVIIKOM IJTymas,
HEOCTATOYHO borarasi, eCTb JeTH/HET HeTelt,
€CTb CBOIT JOM/Here >KUTh U T.I1.) Ie 4, a re
cyacTinuBbie!» JIroOble CBOM 0COOEHHOCTY MU
JKM3HEHHbIE O0CTOATENbCTBA YETIOBEK MOYKET
BOCIIPMHMMATD KaK INPEMsITCTBME K CYACTbHIO.
[Tpu 3TOM TO, YTO €CThb y APYTUX, KaK IPABUIIO,
ufleaIM3upyeTcsi, a CBOe O00eCIeHNBaeTCs.
Ho kak TONMbKO y 4eloBeKa IIOSBIAETCA TO,
YTO OH paHbllle CYNTAJ 3aJIOTOM CYACThsI, OH
TYT K€ HaXOAuUT cebe HOBOE IPENATCTBUE U
IPOJIO/DKAET CYUTATD, YTO OH €llle CBOE CYaCThe
He 3aC/Ty>XIWI. MBIC/Ib O TOM, 4TO CYaCTbe 3TO
OfHOBpeMeHHO pnap bora u BBIOOp camoro
YyelloBeKa 3TOT Aap IPUHATH, IPOTUBOPEUUT
COIMO-KY/IbTYPHOJ YCTaHOBKE: «CYAaCTbe YHes
MIOCTOMIHBIX JIOfle}l, €ro HYXXHO 3aC/Ty>KUTb/
3apaboTaTh/BBICTPAATDY.

JHorpa 4emoBek, Kak-OyATO cHelManbHO caM
cebe BpeUT, MUIIASCH [IAHCA U3MEHUTH CBOIO
XKVI3Hb K JTy4IlleMy. Y Hero ecTb 1 COOCTBEHHOE
JKelaHue, ¥ BO3MOXKHOCTU, OH obeljaer
cebe M3MEHUTDHCH, YTOOBI HAKOHEI-TO CTaTh
CYACT/IVBBIM, HO HMYETO He fienaeT. « HuKormga
Oonbimie He OyAmy... HaemaTbCsl Ha HOYb U
TOJICTETh; MY4YMUTbCA OT XaMCTBa HauyaIbHUKa»
yny «C IOHeIe/IbHMKA 51 TOYHO. .. HAYHY Je/IaTh



me happy, but does nothing. ,,I'll never again...
eat at night and get fat; suffer from the rudeness
of my boss“ or ,,on Monday surely I ... will begin
to do morning exercises to be fit; will go to bed
in time to feel better during the day ,, or ,next
year I'll certainly.. ... go on vacation to the sea
that I love so much; will require a raise in salary
to solve the problem of housing.“ But Monday
comes and the New year, and nothing changes.
The man still ignores morning exercises, sitting
up late in front of a computer, surrounded by
sandwiches and sweets, goes to bed after mid-
night, continues to listen silently the insults of
his boss and is self-disappointed: ,,I have again
failed!, and also dissappointed with his life: ,,I
am so unluky! What an unhappy life is mine!*
And is self-comforting again by hope that next
Monday... Some experienced people, avioding
disappointment, have invented an amazing
trick, they say, ,I'll do it in the next life!“. And
you can not argue, it is impossible to check - no
one has ever returned from heavens.

There are plenty of reasons why people are
afraid or don't want to be happy and are doing
all their best not to allow happiness come into
their life. Some reasons are lying in the sphere
of personal experience, other in the family hi-
story and in social and cultural spheres.

An example how personal experience may in-
fluence: parents payed attention to the child, ca-
red and showed him love and tenderness only
when there was something wrong with him or
he was sick. When the baby was healthy and
happy, he was ignored or faced excessive de-
mands. At some moment the child understood,
perhaps most likely felt, that it was more ple-
asant and profitable to be the unhappy and poor
thing, but to be happy - was much more com-
plicated task. He began to avoid anything that
»threatened him with happiness,“ and to find
reasons (there are always some) to suffer and get
the deserved portion of parental love. This habit
fixed, and becoming an adult, the man would
have been glad to change something, promising
himself to start a new life, but the experience
tells him: ,,You're risking! If you become happy
- people will no longer feel pity for you, and
you will loose support and attention. And be-
cise, you will be burdened with some respon-
sibility and people’s demands. Do you want it?
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3apsAgKy, 4ToOBI OBITH B XOpolueir ¢opme;
JIATY CIaTb BOBpeMs, 4YTOOBI JIydlle cebs
4yBCTBOBAaTh JHeM» wm «B Oymymem ropy
A 00s3aTeNIbHO... N0y B OTIYCK Ha Mope,
KOTOpOe s TaK JI0/0; NoTpebywo NnpubdaBKy
K 3apIvilate, 4TOOBI pemNnTb INPobIeMy ¢
XwibeM». HoO HacTymaeT IOHeHeIbHUK W
Hosrii1 rog, a Huuero He MeHseTcsa. YemoBek
BCe TaK >Xe He JiellaeT II0 YTpaM 3apsjKy,
CUAMT JOIO3JHA IIepef, KOMIIBIOTEPOM,
o6noxmBIINCh OyTepOposaMu 1 KoHdpeTaMmu,
mobOpemaeT [0 KpOBaTM 3allOJIHOYb, Ha
pabore IpofO/KaeT MOMYA BBICAYIIMBATb
OCKOpO/IeHMsI Hada/JbHUKA M IIpU  9TOM
VICHIBITBIBAET pa3oyapoBaHUe KaK B CaMOM
cebe: «Y MeHs OIATh HMYETO He ITOTTY4MIOCh!»,
Tak 1 B xu3Hu: «Kax xe mHe He Beset! Yro 3a
KM3Hb Takag!» V cHOBa TemmTCcd HaOeXOoii,
4TO Y)XX B C/IEAYIOWMIl IIOHEHeE/NTbHUK. ..
HekoTopble yMyZ#peHHBIE OIIBITOM, He JKenas
Oonbllle  pa30YapOBBIBATHCA,  IPULYMaNn
3aMevaTe/bHYIO YIOBKY, OHU TOBOPAT: «fI aTo
clenar0 B clepymomen >xusHu!». VI Benp He
IIOCIIOPUIID, IIPOBEPUTH-TO HENb3sl — HUKTO
OTTYyJla He BO3BPAILA/ICH.

[TIpu4anH, nodeMy moay OOATCA VIV He XOTAT
OBITP CYACT/IMBBIMU ¥ COBEpIIAIOT BCE OT
HUX 3aBMCsIee, YTOOBI HY B KOEM CiIydae He
JOIIYCTUTD CYaCThe B CBOIO >KM3Hb, MHO)KECTBO.
HekoTopble NIpuYMHBL JIeKaT B IUIOCKOCTY
JIMYHOTO OIIBITA, APYIME — B CEMENHOM UICTOPUM,
TPeTbY HAXOHATCA B  COLMO-KYIBTYPHON
IUIOCKOCTIL.

[IpuMep BMVMAHMSA TMYHOTO OIBITA: POUTENN
obpaiany BHUMaHue Ha peOeHKa, 3200 TUTNCD
U TpPOSB/IAIM K HeMy JI000Bb UM HEXHOCTb,
TOJIKO KOIJla C HUM C/Iy4aJoCh 4YTO-HUOYHAb
wioxoe wim oH 6onen. Korma manbpim Obin
3OpOB ¥ Becesl, ero He 3aMevay WX K HeMy
IpeNbAB/IS/IY 3aBBbIIICHHbIe TpeOoBaHusA. B
KaKO-TO MOMEHT peOeHOK IIOHA, CKopee
fake TOYYBCTBOBAJA, 4YTO OeTHEHBKUM-
HEeCYaCTHEHbK)M OBITb IIpUATHEE U BBITOJHEE,
a cyacT/MBBIM — crokHee. OH cTan n3berarpb
BCETO, 4YTO «YIPOXKAJIO €My CYacTbeM», U
UCKAaTh MOBOABI (a OHM BCerga HaMAyTCA),
4TOOBI IOCTPANATh U MONTYYUTD 3aCTTY)KEHHYIO
HOPLMIO POAVTEIBCKOI TI0OBY. JTa IPUBBIUKA
3aKpeInmiach, i1, CTaB B3pOC/IbIM, Ye/IOBEK VI paj,
OBI y>Ke 4TO-TO M3MEHNTD, 00elraeT cebe HayaTh






It is possible to radically change this situation
only if a person is fully aware of his choice and
can refuse benefits gained before by the role of
victim.

Although it is not so easy to realize. There are
whole families used to suffer and struggle with
difficulties. The elders are passing the banner
to the younger with the words: ,, There were no
happy ones in our family", as if suggesting their
children a choice: if you want to belong to ,,us®
- you should suffer, if you become happy - you
would be outsider. The child even in the early
age may unconsciously promise himself: ,,I will
never cause grief to my unhappy relatives, I will
not leave my family, will be faithful to its tra-
ditions, which means: ,,I refuse from my own
life and I will be as unhappy as all my relatives*
- showing loyalty to the family in such a way.
Example: After grandfather had died at the
front, grandma raised her children alone. Mo-
ther has taken over the female loneliness - her
husband left her when her daughter was litt-
le, and she never married again. And now the
grown-up daughter is facing a choice, being
unaware of it. If she tries to build her own suc-
cessful family, she would surely feel guilty to-
wards her relatives and to herself. It's hard to be
happy for a ,traitor” looking at suffering loved
ones. What to do? Really are there people who
have no right to be happy? It is important to re-
call that anyone can be happy, regardless of the
life circumstances.

An adult can realize his childhood vows, dicta-
ted by the blind love and loyalty to the family,
and reassess them from the position of mature
attitude to life — he is not obliged to live in the
family script and pass this script to his children.
If people do not revise self-promises of child-
hood, there will always be ,,insurmountable®
obstacles on their adult way, not allowing to live
happily.

Sometimes we meet the opposite situation,
when a child gives the promise: ,,I'll never be
as unhappy as my parents (grandparents). This
anti-script is also no good. After all, trying to
live the ,opposite®, a person is also not free,
as well as when copying someone’s life - he
is doing not what the heart tells, but ,,not like
parents. It is impossible to fulfill. Whether we
like it or not, we can not be ,,quite different® -
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HOBYIO JKU3Hb, HO OIIBIT €My IOACKa3bIBaeT:
«Tpr  puckyemn! CraHemb CYaCTIMBBIM -
IepecTaHellb BBI3BIBATD Y  OKPY’>KAIOIIMX
XKAJIOCTh - OCTAHEIWIbCS 0e3 IOAep>XKKU M
BHUMaHUA. J]a elie ¥ OTBETCTBEHHOCTD Ha Te0s1
KaKyl-HMOyIb BO3/IOXAT, TpeboBaTh C Tebs
Ha4yHYT. 3a4eM 910 Tebe?». B KopHe M3MeHNTD
TaKYIO0 CUTYAIVII0 MOXKHO, TOIBKO €CTIM Ye/IOBEK
OCO3HAeT CBOJI BLIOOP M OTKAXKETCs OT BBITO,
KOTOpBIe IIPMHOCKIA €MY POJIb KEPTBBI.

Xorssi 9Tr0 OBIBaeT HEe TaK TO IIPOCTO
ocymlecTBUTh. ECTb Iie/ble ceMby, B KOTOPBIX
IPUHATO CTPafaTh ¥ 60POTHCA C TPYRHOCTAMIL.
Crapumme mepefaloT scraderTy MIAAMINUM
co cmoBamu: «Y Hac B POAY CYACTIMBBIX HE
ObLIO», TeM CaMbIM KaK Obl CTaBs [ieTell Ieper
BBIOOPOM: XOYelllb OBITh «HALIMM» - CTPafait,
a CTaHellb CYACT/IVBBIM — II€peCTaHellb ObITh
«HaUIMM». PeGeHOK yXe B [EeTCTBE MOXKET
6eccosHaTennbHO obOemarh cebe: « HuKorma
He TIPUYMHIO TOpPsl CBOMM HECYACTHBIM
POZHBIM, II09TOMY HE OCTAaBJII0 CBOIO CEMbIO,
Oyny BepeH ee TpafyLMsM», YTO O3HAYaeT: «5
OTKa3bIBAIOCh OT CBOEI KM3HU 1 Oy TaKuM
Ke HeCYaCTHBIM, KaK BCe MOV POJIHBIe» - TaKOe
IpOsIB/ICHNEe JIOSUIBHOCTY K CBOEIl CeMbe.
[Ipumep: mocie TOro, Kak [eylIKa IIOTMO
Ha QpoHTe, Oabymka pacTmia fieTeil OfHA.
OcradeTy XEHCKOro OAVHOYEeCTBA IpPUHSAIA
MaMa — MyX Opocus ee, KOrga foduka Oblta
COBCeM MaJIeHbKasd, I MaMa OO0JIbllle He BBIIIIA
3amMy. VI BOT moB3pociieBIIas 104b, CaMa TOI'0
He II0[j03peBasi, OKa3bIBaeTCA Iepes BBIOOPOM.
Ecmu oHa mombITaeTcsi IIOCTPOUTH CBOIO
COOCTBEHHYIO O/1arOIIOTYYHYIO CeMbIO, IYBCTBO
BUHBI IIepef coboit 1 poyjoM el obecriedeHo.
«IIpemaTerio» CTTO>KHO OBITH CYACTIMBBIM, ITIATSA
Ha TO, KaK ero 0/1m3Kie IpoJo/DKaI0T CTPaLaTh.
Yro xe genmaTh? Heyxxenu He Bce MMEIOT ITpaBo
Ha cyacTbe? 3fech Ba)XHO HAIIOMHUTb, YTO
OBITH CYACT/IMBBIM MOXeT JTI00011, He3aBUCUMO
OT >KM3HEHHBIX 00CTOATEIbCTB.

CBou [ieTcKue KIATBBL, IPOAVKTOBaHHBIE
«CIIeToi» M00O0BBIO U JIOSTIBHOCTBIO K CEMbe,
B3POC/IBIIl MOYKET OCO3HABATb I IEPEOLIeHNBATh
C HO3MLIMY 3PE/IOr0 OTHOLIEHNS K >KM3HU — OH
He 0053aH XWUTb II0 CeMEeTHOMY CLIEHapUI0 U
HiepefiaBaTh 3TOT CLieHapuil CBOUM JieTsaM. Ecin
He IPOBOAUTDH PeBU3NUIO OOCIaHMil, JaHHBIX
cebe B JeTCTBe, Ha HAlleM B3POCIIOM IIyTU



family values, attitudes, ways of building relati-
onships are absorbed with mothers milk, they
live inside and are manifested unconsciously.
No matter which of the two opposites people
choose, in both cases the source of decisions is
not internal (I do this because I want so and
think it is right), but external motivation (I do
or don't , because everyone in the family used
to do ). But we are called to write our own life
script, on the one hand gratefully accepting all
the gifts we have inherited (for example: hardy
like grandfather, diligent like father) and on the
other - using all personal potential, own fea-
tures and talents, which may not be presented
in the family before. We hardly can disapprove
one becoming a musician or developing his ar-
tistic talent, even if nobody in the family was
engaged in art, but all were doctors. The same
in case with the talent to be happy.

Happiness is not fate, but personal choice. That
is, all family members have the opportunity to
live or to relate to life differently, they are free to
choose to be or not to be happy. There's a lot of
evidence - people who allow themselves to be
happy despite their tragic fate or actually diffi-
cult life circumstances.

People decided for happiness may face not only
guilt and shame feelings. When the heart is
overwhelmed with happiness, pride, tenderness
or joy, and there is no one to talk about it, no
other eyes, reflecting your feelings, a person can
experience loneliness. Probably, it will not spoil
his positive mood, just may add a shadow of
sadness - the soul is singing, but no one hears
the songs. This feeling does not necessary ari-
se in a lonely person; rather, it is stronger when
many people are surrounding the ,lucky one®
As many people have close relatives and friends
who are ready to share their grief, but in the
happy moments of life, when fortune is smiling
or long-awaited award is received, the loved
ones may be unable for co-rejoicing. This hap-
pens not because they are not loving or not wis-
hing good, but at the moment they could have
no enough mental strength to ,live through*
the success of the close one.

It is no secret that showing compassion to the
grief of others, some people assert themselves
through the trouble of another person (,,I am
so glad, that I'm just not so unlucky, weak or
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Bcera OyAyT HaXOAWUTBCS «HEIPEOHOTVIMBbIE»
HpPeIATCTBUA, He  IIO3BOJIAIOIIME  OKNUTh
CYaCT/INBO.

BpIBaeT M IpsIMO IPOTMBOIONIOXKHAS CUTYALINS,
Korga pebeHOK maeT cebe obemanme: «S1
HYIKOTZIa He Oy/ly TaKM HeCYacTHBIM, KaK MO
ponutenu (menymku, 6a0ymkim)». Takoit aHTH-
CLIeHapMil TOXXe HM K 4YeMy XOpOIIeMy, Kak
IpaBUIO, He IPUBOAUT. Benb mbITasch XMUTh
«Ha000pOT», MBI TaK >Xe HECBOOOIHBI, KaK 1
KOIIMPYs 4YY)XXYIO >)KM3Hb - MBI fieflaeM He TO,
YTO MOJICKAa3bIBaeT CEpALe, a «COBCEM He TaK,
KaK POFUTENN». BBIIOMTHUTD 9TO HEBO3MOXKHO.
XOTUM MBI TOTO WU HET, HO OBITH «COBCEM
APYTVIMM» MBI HE MOXKEM - MHOTHE CeMeJIHble
IIeHHOCTM, B3IJIAABI, CIIOCOOBI BBICTPaMBaHNA
OTHOIIEHMII MBI BIIMTBIBa€M C MOJIOKOM
Marepy, OHM >XVBYT U IIPOSBIAIOTCA B Hac
0ecco3HaTeNbHO.

Kakoit 6bI 13 ABYX BapMaHTOB YeTOBEK HU
BpIOpas, B OOOMX CIIy4asAxX MCTOYHUKOM
HOPUHATYUA pelleHnii OymeT He BHYTpPEHHMII
(4 Tak pemam, MOTOMY 4YTO TaK XO4y U
CYNTAI0 IPABIWIbHBIM), a BHEUIHMII MOTUB
(1 Tak Jgemar0 WIM He Jielalo, MIOTOMY 4YTO
BCe B CeMbe TaK MeNany). A Mbl IIPU3BaHBI
HammMcaTb COOCTBEHHBIN CIieHapMil CBOe
KVM3HM, C OJHOII CTOPOHBI, C 6JIarOJapHOCTHIO
INpUHUMasA BCe Japbl, JOCTAaBIIMeCS HaM IIO
HAc/eACTBY (HampuMmep, BBIHOC/IMBBIN, Kak
JlenyIIKa, TPYAOMIOOMBRIA, KakK oOTel), a ¢
IIPYTOII - UCIIONb3Ysl BeCh CBOV COOCTBEHHBIN
JIMYHOCTHBIN IIOTEHIINAT, CBOY OCOOEHHOCTH I
TaJIaHTBI, KOTOPBIX B POZY, BO3MOXKHO, €llle He
6b110. Bepb HeT HIMYETO NPETOCYAUTETIBHOTO B
TOM, YTOOBI CTATh My3bIKAaHTOM VIV Pa3BUBATh
CBOJI TaJIaHT XYJOXKHUKA, aXKe eC/IU B CeMbe
HVIKTO He 3aHMMAJICSI TBOPYECTBOM, a BCe OBLIN
BpadaMu. Tak e U CO CIOCOOHOCTBIO OBITH
CYACT/IVIBBIM.

CyacTbe — 3TO He CyAbba, a TMYHBIN BBHIOOD
JesioBeKa. To ecTh, y BCeX WIEHOB CEMbM €CTb
BO3MO>XHOCTD XXVUTb VI OTHOCUTBCS K JKU3HU
HO-/IPyTOMY, OHM CBOOOJHBI B CBOEM BBIOOpE
OBITH VIV He OBITh CYACTIVBBIMU. DTOMY €CTh
MHOTO NOJTBEP)KIEHUII — JIIOAM, KOTOpbIe
HI03BOJIAIOT ce6e OBITh CYACTIMBBIMI, HECMOTPSI
Ha  TSDKeNIble CyAbOBl WM  OOBEKTVBHO
CJTIO>KHBIE )XKVI3HEHHBIE 00CTOATEIbCTBA.
PemyBinmecs Ha C4acTbe MOTYT CTOJIKHYThHCA



stupid as that loser®), and are feeling a sort of
relief (,I am not so bad, it could be worse).
People are doing it mostly unconsciously, and,
having realized such thoughts and words, feel
confused or guilty. It's not so often, when peop-
le are openly and shamelessly expressing their
superiority over the ,,unhappy poor things, dis-
approving them, mocking and gloating.

It is more difficult to gloat and self-assert
looking at the joyful or successful person, but
also possible, if firstly to devaluate his success,
and only then offer ,,compassion®. For examp-
le, a divorced woman can tell her happy new-
ly married friend: ,at the beginning of relati-
onships everyone is happy, but nobody knows
what will happen in the future - probably no
good, because all men are... I should know bet-
ter, being more experienced than you.“.

The wedding of her friend has made the woman
to face again the pain of own unsuccessful mar-
riage, and to avoid feeling like a loser, humi-
liated, she has devalued family life as such. Ha-
ving faced such an attitude to your happiness,
it's hard to continue trustful communication,
but we are not to condemn people for whom
other’s happiness is unbearable. It may take a
long time before the sight of another happy fa-
mily will not cause pain in this woman's heart,
survived a divorce. And still more time is nee-
ded to attain the strength to rejoice the joy of
others.

If a person is not accustomed to feed his self-
importance at the expense of others and used
to acknowledge other man's success, it does not
mean that he is always able to rejoice with all his
heart. It is especially difficult to share joy, when
own life gives no reason for it. For example, ar-
riving at the christening of his friend’s baby,
the lonely man meets large happy family with
many children. Many people find it difficult in
such a situation not to feel own failure, even
inferiority. In this case sincere rejoicing with
the friend may require generosity and mental
strength. The proverb ,a friend in need is a fri-
end indeed® is only partly true, some psycholo-
gists would add - ,,and in joy*

Those people are more fast to recover after the
»collision® with someone’s happiness (this does
not mean that they’re less suffering) who reali-
ze the significance of any experience and ad-
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He TOJIbKO C YyBCTBaMM BUHBI U CThifla. Korma
cepAlle IEPENONHAKT CYacTbe, TOPHOCTD,
HEXHOCTD VIV JIMKOBaHNe, U He C KeM 00 3ToM
IIOTOBOPUTb, KOIZla HEBO3MOXXHO YBUJIETH
OTCBET CBOMX WYYyBCTB B I7lasaX Jpyroro,
YENOBEK MOXKET MCIBITBIBATh OJMHOYECTBO.
Omno, ckopee Bcero, He CUMJIbHO OMpPAa4YuUT €To
IPUIIOAHATOE COCTOSIHME, IIPOCTO  MOXKET
N06aBUTD HAJIET JIETKON TPYyCTM — AYIIA IIOET,
a ee IeCHM HUKTO He cnpimmT. CoBepIIEHHO
HeoO0A3aTeIbHO 3TO YYBCTBO BO3HMKAET Y
OJVHOKOTO 4e/lI0OBEKa; HAIPOTUB, OHO TeM
cubHee, dYeM Oonblle JOfENl OKpyXaeT
«CYaCTIMBLA». ITO CBA3aHO C TEM, YTO Y MHOTMX
TIOfIeNt €CThb PAOM POJHBIE U JPY3bsl, KOTOPbIE
C YIOBONbCTBMEM Pa3feNAT ¢ HUMU UX TOpE,
HO BOT B CYaCT/IMBbIE MOMEHTDI )KMU3HU, KOTTa
Y/IBIOHYIACH y/jada MU TTOTyYeHa 3aCTyKeHHaA
MONTOX/IJAaHHAsA ~ Harpaja, Onmakyme MOTYT
OKa3aTbCA HECIIOCOOHBIMM Ha CO-pajioBaHUe.
Tak mponcxXoguT He TOTOMY, YTO OHM He TI00AT
VIV He JKelaloT 06pa, a MOTOMY, YTO y HUX
B JIaHHBI/I MOMEHT HEJNOCTAaTOYHO JyLIEBHBIX
CIJL, 9TOOBI «IIEPEXUTD» YCIEX OMVKHETO.

He cexper, 4T0, cocTpajas 4yXomy ropio,
HEKOTOpPble  CAMOYTBEPXKJAITCA 3a  CYeT
HeO/lMaronomy4ns JAPYyroro 4YermoBeKa («Kak
XOpOMLIO, YTO S BCe-TaKM He TaKOWl HeBE3y4nii,
CMabblil VIV TIYNBI, KaK 9TOT HEYAaYHUK»),
VI VICIIBITBIBAIOT CBOETO pofia obyerdenHne («y
MeHS He BCe TaK IUIOXO, OBIBaeT M XyxKe»).
Yarre Bcero aTo MpoOMCXOAUT 6eCCO3HATENbHO,
Yl MHOTHe, 3aMedast y ce6s1 MoJoOHbIe MBICTIY U
C/I0BQ, MCIIBITBIBAIOT CMY1LI|€HME U/IU 9YBCTBYIOT
BIUHY. PeXXe BCTpedalTCs JIOAM, KOTOpbIE
0e3 3a3peHMA COBECTM OTKPBITO BBIPaXKAIOT
CBOE€ TIPEBOCXOJICTBO HaJ «OeHEHbKVMU-
HECYACTHEHbKUMM», OCYXXJAIOT X,
MOJCMENBAIOTCA U 3/I0PAJCTBYIOT. Pagom
C 4YelIOBEKOM, KOTOPBII YEMY-TO Dpaj WIN

B YEM-TO IIpeycIer, I103710pafaCTBOBATDH
n  CaMOYTBEPAUTHCA CIOXHEE, XOTA TOXE
BO3MOJXHO, IIpoCTO CHayvajia IIpNIeTCA

06eCLIeHNTh PajioCTh M YCIeX, a IIOTOM YKe
MOXXHO ¥ «IIOCOYYBCTBOBaTb». Hampumep,
pasBeJieHHas JKEeHIMHA MOXET CKa3aTb CBOEN
YIAQYHO BBIIIEALIEN 3aMy>K IIOfIpyTe: «B Hayasle
OTHOLIEHMII Y BCeX ObIBaeT BCE XOPOLIO, HO
ellle HeM3BECTHO, YTO Jjajiblile OymeT — cKopee
BCETO, HMYEr0 XOPOUIETO, IIOTOMY YTO BCE



mit the value of their own life free of conditions
and comparisons with other's fate: ,whatever
happens in my life, everything has value and
meaning, even if now I'm hurt, and I don't fully
understand what is happening to me and why*
Bitter feelings are persistent in those who think:
»1 should be as good as anyone.*

Noticing that someone’s happiness hurts you,
it is important to think seriously of your ge-
neral attitude to life and to your personal life
in particular. Perhaps this pain is a symptom of
unhealed emotional wound. But it can also be
the result of distorted, wrong or infantile self-
perception and perception of the world in
general.

People who have understood by bitter expe-
rience how poisonous people’s envy may be,
often are hiding their happiness from others
and going through it alone, leaving hope to
share with someone the happy moments of life.
But sometimes happiness is concealed not out
of fear to be envied, but wishing not to hurt
others by the joy. Famous Russian actress Fai-
na Ranevskaya said half-joking half seriously,
that ,,success is the only unforgivable sin against
your neigbour.“

There are several points to be considered by
happy people: one should not boast, parade his
happiness, flaunt it, but there is also no need to
hide your happiness from others. You can share
its fruits - good mood, cheerfulness, optimism.
Surrounding people, finding it difficult to share
other’s joy, may be grateful for calmness, con-
fidence, generosity and kindness. It's no need
to wait for the sincere empathy from people,
who sometimes are lacking moral strength for
it. And also it's not reasonable to be afraid of
jealous stares (,,jinx“), or be insulted by indif-
ference or anger shown in relation to the happy
person, understanding that such negative reac-
tions are the fruit of distressed life.

A happy person is proving by his example that
happiness exists, and others can learn from him
how to be happy and grateful. Gratitude is the
work of a happy man, it is not only the way to
happiness, but the active result of happiness.
After all, happiness is not so much fun as the
special way of living - active, responsible and
generous.

And finally, I wish to add what is most impor-
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MY)XUUHBL... Sl TO 3Hal0, ONBITHEI! TeOs OyIy».
CBazpba HoOfpyry 3acTaBWIa MOYYBCTBOBATH
60/1b OT COOCTBEHHON He CIIOKUBIIENCS
JINYHOI >XVM3HM, ¥ 4TOOBI He OIIYLIAaTh cebs
Ha ee (OHe HeyJayHMIE M He MCIBITBIBATDH
YHVDKEHMS, XKEHIVHA 00eClieHMIa CeMeHYIo
XKV3Hb KaK TaKOBYIO. VI XOTs CTONKHYBIINCH C
TaKVM OTHOIIIEHVEM K CBOEMY CYaCTbI0, TPYHO
IIOTOM IIPOZIO/DKATh JIOBEPUTENbHOE O0IIeH e,
He CTOMUT OCYXXZIATh JIIOJIeN! /I KOTOPBIX 4y>K0e
cyacTbe HerepeHoCuMMO. BosMoxHO, mpoiijeT
ellle MHOTO BpeMeHM, IIPeXe 4eM B[, Iy>KOi
CYaCT/IMBOM CEMEVHON >KU3HU IIepeCcTaHeT
OT3BIBaTbCsI OOJIBIO B CEpPALle ITOV >KEHIUHBI,
nepe>xxuBIIeil pa3Bof. V emie 6ompmmit Cpok
[IOHAOOUTCA, YTOOBI MOABUINUCH  CUJIBI
PagoBaTbCs pajlOCTH IPYTUX.

Ecnmu demoBek He HPMBBIK TEUIUTb CBOE
caMomoOue 3a CYeT JAPYrMX ¥ OOBIYHO
IpU3HAeT Yy)XOJl YCIIeX, 9TO ellje He 3HA4YMT,
YTO eMy BCEIZia YAaeTCsl HOPagoBaThCs OT BCEro
cepaua. Oco6eHHO TPYAHO Pa3HeNIuTh C KeM-TO
PajiocTh, KOIZia B CBOEV KU3HM He [0 BeCe/bsl.
Hanpumep, mpuexaB Ha KpecTUMHBI pebOeHKa
K JIPyTy, OLVMHOKMII MY>K4MHA YBMZEJ, KaKas
y nmpyra Oonbliass M Jpy>KHas MHOTOJETHAs
ceMbsi. MHOIMM JIIOIAM C/IOXKHO B IOZOOHOM
CUTyallu}i He IIOYYBCTBOBaTb COOCTBEHHYIO
HEYCIIeIIHOCTb,  Ja)Ke  HEeIOIHOLIEHHOCTb.
VIcKkpeHH:AA pajioCcTbh 3a [pyTa B JaHHOM CITy4ae
MOXKeT MOTpeOOBaTh AYLIEBHON ILIEAPOCTH U
cunel. TlocmoBuna «apyr mosHaeTcss B Oefe»
JIMIIb OTYACTU BEPHA, HEKOTOPbIE IICUXOTIOTH
II06aBUIM OBI ellje — «¥ B PaZOCTI».

Beictpee  mpuxomAT B cebs  mocre
«CTOTIKHOBEHVSI» C YYXXMM C4YacTbeM (3TO
He 3HAYUT, YTO MEHbIIe CTPAfialoT) Te, KTO
OCO3HAeT 3HAYMMOCTb JIIOOOTO OIIbITa, KTO
IpU3HAET LIEHHOCTh COOCTBEHHON >XM3HM Oe3
KaKUX-M00 YCTIOBUII M CPaBHEHMIT C 4Y>KOil
Cynb0OoIl: «4TO ObI HM IPOMCXOAMIO B MOEN
>KM3HU, BCE MMeET LIEHHOCTh M CMBICH, Ja)Ke
ec/IM ceifyac MHe O4YeHb OOJbHO, M A He [0
KOHIIa IOHMMAI0, YTO CO MHOJ NPOUCXOIUT U
3auemM». CIO>KHee 1 [O/Iblile MePeXXMBAIOT Te,
KTO CYMTAET: «y MeHs BCe JJO/DKHO OBbITh He
XY>Ke, YeM Y JIIofIei».

3aMeTuB, YTO 4Yy)KOe CYaCTbe IPUYMHSAET
0071, BaXKHO 3alyMaTbCsl O CBOEM OTHOIIEHUN
K XM3HM BOOOIIE M K COOCTBEHHOI >XM3HU



tant for me personally: happiness is impossible
without faith and without God. I would like to
quote from the ,Book of Happiness by arch-
priest Andrey Lorgus: ,A Christian would say
that happiness is feeling the fullness of life,
and a human being is not limited in this con-
templation of God and His love. And, as the
Church Fathers say, in this feeling man knows
no measure, so that any suffering, bodily or spi-
ritual, can not tear him from the inner bliss of
the contemplation of God and contemplation
of his own existence and the miracle of life. We
can believe them, because their testimony is
based on experience.“ (page 23)
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- B YacTHOCTU. Bo3aMoxHO, 3Ta 6o0mp -
CUMIITOM, YKa3bIBAIOIIMII Ha He3a/ledeHHYIO
nymeBHylo paHy. Ho oHa MoxeT ObITb M
CTIefICTBYEM MCKa)XeHHOTO, OLIMOO0YHOTO VN
MHGAHTUIPHOTO BOCHIPUATHUS cebs U MuUpa B
IIe/IOM.

Te, xTO Ha cCBOEM TOPHKOM OIIBITE YOEIVINCD,
KaKOJl ATOBUTOI MOXKET OBITH Uy)Kast 3aBUCTD,
HEpeKO CKPBIBAIOT CBOE CYACTbe OT JAPYTUX
Mofell ¥ TIepeXMUBAT €ro B ONMHOYECTBE,
OCTaBUB HAJEXJy PpasfenTb C KeM-TO
CYAaCT/IMBbIE MTHOBEeHUA cBoeil >kusHu. Ho
OBIBaeT, YTO YE/TOBEK HE JEMOHCTPUPYET, YTO
OH CYACT/IMB, HE U3 OINACEHUH, YTO eMy KTO-
TO IIO3aBUAIyeT, @ M3 HEKEeTaHNA IMPUYNHNUTD
mpyromy 60nb CBOell pafoCTbio. AKTpuca
Qayna PaHeBcKasdA MNOMyIIyTA-IIOTyCEPbE3HO
TOBOPWMIA, 9YTO «YCIHeX - eRMHCTBEHHBIN
HEIPOCTUTEbHBIN TpeX IO OTHOIIEHUI0 K
CBOEMY OJIIBKOMY».

EcTb HecKo/lbKO MOMEHTOB, KOTOpBIE HAJIO
YIUTBIBATD CYACTIVMBBIM JIIOOAM: HE CTOWUT
XBaCTaTbCA CBOMM  CYaCTbeM, KUYUTbCH,
BBICTAaB/IAThETOHANIOKA3, HOHE CTOUTU CKPBIBATD
CBOE CYaCTbe OT MAPYIMX. MOXXHO IeIUThCA
€ro IUVIOflAMU — XOPOLIMM HAaCTPOEHMEM,
Xn3Hemo6ueMm, ontummsMom. OKpykaromue,
KOTOPbIM CJIOKHO PAa3JeIUTb C YelTOBEKOM
€ro pajjocThb, MOTIYT OBITH OarofapHbI eMy 3a
€ro CIIOKOJICTBME, YBEPEHHOCTDb, MIEAPOCTb
u pobpoxenaTenbHOCTb. He Hy)XHO XJaTh
OT JPYIMX MCKPEHHEr0 CONepeXNBAHMA
CBOEMY CYaCTblO, HA KOTOPOE IIOpOIl Y HUX
HeT JyIeBHbIX cul. Ho He cTonT 1 omacaTbes
3aBUCT/IMBBIX B3ITIAIOB («CIIa3SAT» ), 00MKAThCS
Ha paBHOJYILVIE NN 37100y, IIPOSAB/IAEMYIO KeM-
TO 110 OTHOLIEHMIO K CYACTAMBOMY, IIOHMMAI,
YTO TaKMe HETaTMBHBbIE PEaKIVMM BO3HUKAIOT
y nrofieli He oT xopoueit xu3Hn. CuacTamBbIi
9e/IOBEK CBOMM IIPYMEPOM  JIOKa3bIBaeT,
4TO CYACTbe CYIIECTBYeT, M JpPyrue MOTYT
HAY4UTHCSA Y HETO, KaK ObITb CYACTIMBBIMU U
6rmarogapHbIMu. barofapHoOCTh — 3TO TPYA
CYaCT/IMBOTO 4Ye/lOBeKa, He TOMBKO MYTh K
CYACTDIO, HO 1 JeATE/IbHbIN Pe3y/IbTaT CYaACThA.
Benb cuacTbe - He CTONMBKO —YAOBONBCTBUE,
CKOJIBKO 0C000€ IMPOXXMBaHNUE CBOEIT KI3HM —
JieATeIbHOE, OTBETCTBEHHOE U IIefpoe.

I B 3aBepuieHnu, s xorena Obl JOOABUTB,
caMoe INlaBHOE JIMYHO JyIA MeHA: CYacTbe
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HEBO3MO>KHO 6e3 Bepbl 11 6e3 bora. XoTenocs Obr
IpUBECTY 3[jech LuTary u3 «KHuru o cuactoe»
npoT.AHjpes Jlopryca: «XpUCTMAaHMH CKasas
OBbI, YTO CYaCTbe — 3TO OIIyIIEHNe IOTHOTHI
JKU3HU, U BITOM co3eprianny borau Ero mo68u
Je/IOBEK He OrpaHIyeH. Vl, Kak TOBOPAT CBATbHIE
OTIBI, B 9TOM OINYLICHNN Ye/lIOBEK He 3HAaeT
Mepbl, TaK YTO HUKaKue CTPaflaHVs, TeJleCHbIe
VIV JYXOBHBIE, y)XKe He MOTYT OTOpPBAaTb €ro
OT BHYTpPEHHEro OJaXeHCTBAa CO3epLAHNA
BoskecTBa 1 cozepuanms COOCTBEHHOTO ObITHS
Y1 9yfia XU3HU. MBI MO>XKeM MM BEPUTbH, IOTOMY
YTO VX CBUMIETENBCTBO OCHOBAHO Ha OIIBITE».
(cTp. 23)
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Comment to
“Psychological reasons

for avoiding happiness.
Reacting to happiness with
guilt and shame, feeling of
loneliness. “

The thoughts on why people sabotage their own
happiness by Olga Krasnikova raises an inte-
resting question: Are people chasing after that
which they have no hope of obtaining, or, when
they do grasp hold of it, do they quickly let it go,
lest it bring further disappointment? The au-
thor ponders on whether this phenomenon be-
longs solely to the Russian culture and she may
be correct in her suspicions. Although many of
the reasons for fearing happiness listed could be
found in any culture, a shared worldview of how
happiness is viewed may be distinctly Eastern
European. For example, in many Western cul-
tures, being around someone who is not happy
tends make those around him or her feel un-
comfortable. In these countries, it is not socially
acceptable to show pain and suffering. This, of
course, creates a host of different problems.

The New Testament contains several passages
that urge Christians to be joyful no matter the
circumstance. When Paul penned the letter to
the early church, urging them to be filled with
joy, he was chained in a prison cell. This was af-
ter he had been beaten on numerous occasions,
chased out of towns, and conspired against by
the Jewish people. This is the same man who
was responsible for the oppression of the early
church and aided in the murder of Stephen, a
church leader. If anyone had cause to feel guilt,
it was him. Following Paul’s faith in Christ, his
letters to the early church make it clear that re-
demption for the Christian is complete and ab-
solute. The sin and shame are no more and the
Christian is free to live a joyful life.

When looking at a biblical model of happiness,
one is faced with the distinction between hap-
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piness and joy. Both in the Bible and in psy-
chology, happiness is grounded in a set of cir-
cumstances. For example, if a husband tells his
wife that she looks beautiful, and later that day
her boss offers her a promotion, and before she
even finishes her lunch, her son’s school calls
and tells her how wonderful her son is and that
all of his scores are excellent, that would likely
make her very happy. She would remain happy
until someone said an unkind word or she re-
ceived news that someone dear to her was very
ill. At that point her happiness would evaporate
because happiness is an emotional response to
a situation or set of situations. It is even possib-
le for someone to be happy then sad within the
same afternoon.

Joy, however, is more profound and lasting. In
fact, one can experience significant suffering


http://www.emcapp.ignis.de/5/#/88

and yet remain joyful. While happiness is an
emotion, joy is a state of being that is grounded
in a soul at peace. A joyful person allows himself
to feel great happiness, to deeply grieve a loss, to
suffer greatly, and to be at complete peace. Such
an individual is able to look at the realities of life
and not be overwhelmed. Why? Because joy is
authored in the person of Jesus Christ. It is His
reality to which Christians cling. Their focus is
not where the world looks but on God. Scriptu-
re instructs Christians to think on that which is
lovely, pure, and of good character. They stri-
ve to spend their energy on actively loving one
another, not keeping a record of wrongs, not
being rude but wanting what is best for others.
This type of life encourages joy.
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So what do counselors do when those they
counsel sabotage their own happiness? They
challenge their clients’ worldviews and help
them gain insight into their histories and belief
systems. Christian clinicians explore their cli-
ents’ choices and introduce them to something
that is much more lasting than happiness. When
possible, Christian mental health workers in-
troduce their clients to the joy that is found in a
relationship with Christ.






Paula Tipton (USA):
Honoring & Nurturing
Conscience in
Psychotherapy

Itis not uncommon for clients to present for psy-
chotherapy because an experience of pain has
been inflicted upon them by others or becau-
se they have been the perpetrators of another’s
pain-- either intentionally or unintentionally. It
is a common assumption that human suffering
is often the result of another’s flawed sense of
conscience such as in situations when an indi-
vidual, organization, or country fails to do what
“ought” to have been done. The disciplines of
philosophy, theology, sociology, and psycholo-
gy have offered numerous conceptualizations
of conscience that serve to broaden our under-
standing both within the individual person and
socially. For example, Fleming (2015) explains
that the phenomenological philosopher, Em-
manuel Levinas conceptualizes conscience as a
call to moral responsibility and moral goodness
that is beyond our choice, “meaning that we do
not choose its call to do good and avoid evil, but
rather respond to it” (Fleming, 2015, p. 601).

Christian theology supports an understanding
of conscience as an expression of “common
grace” which enables fallen mankind to discern
right from wrong and allows human beings to
place some moral constraints on evil. The apost-
le Paul explains that when unbelieving Gentiles
who do not have the law, by nature do what
the law requires, they are a law to themsel-
ves, . . . They show that the work of the law
is written on their hearts, while their cons-
cience also bears witness, and their conflic-
ting thoughts accuse or excuse them” (Rom.
2:1415, ESV).
Theologian A.A. Hodge (1878) further elucida-
tes the connections between common grace and
conscience:
“Common grace” is the retraining and per-
suading influences of the Holy Spirit acting
only through the truth revealed in the gos-
pel, or through the natural light of reason
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and of conscience, heightening the natural
moral effect of such truth upon the under-
standing, conscience, and heart (pp. 459-
450).
Scripture also describes the potential for the
conscience to be “seared” In 1 Timothy 4:2,
Paul asserts that the conscience can become
“cauterized” which renders it insensitive to any
moral pangs and dulls its ability to discern right
from wrong.
Conscience, then, can be understood as a fa-
culty that is responsible for perceiving the ethi-
cal order of meaning and (Johnson, 2007) and
when properly developed in the mature adult,
enables one to respond to moral systems. Haidt
and Kesebir (2010) cogently define moral sy-
stems as the “interlocking sets of values, vir-
tues, norms, practices, identities, institutions,
technologies and evolved psychological mecha-
nisms that work together to suppress or regula-
te selfishness and make cooperative social life
possible” (p.800).

Neuroscience researchers point out that there
are neural regions dedicated to the conscience
(presumably in the prefrontal cortex) that inte-
grate with the capacity for moral reasoning and
empathy (Bar-On, Tranel, Denburg, & Becha-
ra, 2003; Olatunji & Puncochat, 2014). Among
those with higher scores in psychopathology—
who show no remorse or shame with immoral
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behavior—there appears to be a lack of neural
integration between the prefrontal cortex and
the emotion-related brain regions (Cima, Ton-
naer, & Houser, 2010; Glenn, Rain, & Schug,
2009).

Until recent advances in neuroscience, modern
psychology has often been accused of awkward-
ly divorcing itself from morality as the discipli-
ne aligned its identity with the scientific medi-
cal model (Goodman & Marecelli, 2010). The as-
sumption that clients and therapist alike could
enter into a value-free and morally neutral
relationship has been challenged by many (i.e.
Gantt, & Yanchar, 2007; Dueck & Reimer, 2003)
and Burns, Goodman, and Orman (2013) argue
that psychotherapy is indeed “a moral encoun-
ter and has the potential to assist in elevating
and dignifying the client” (p. 2).

Embedded within a Christian worldview is the
belief that humanity was created in the image
of God, whose triune nature speaks to pro-
found relationality. God has set the template for
healthy human functioning that involves moral
living informed by love for God and one’s fellow
human being. The development and nurture of
a healthy conscience is critical to our healthy
functioning in community and our shared so-
cial co-existence. It behooves us, then, as clini-
cians to understand how a healthy conscience
is developed, and how it can be nurtured in the
therapeutic context. This article will briefly re-
view the literature on moral development of the
conscience within the relational context of at-
tachment theory and then discuss the clinical
implications of nurturing a healthy conscience
in the therapeutic context.

Moral Development

In order for society to function properly, and
for individuals to maintain appropriate beha-
vior that is acceptable to society, morality is
required (Termini, Golden, Lyndon, & Sheaf-
fer, 2009; Villegas de Posada & Vargas-Trujillo,
2015). Morality is necessary for an individual’s
social functioning, as it deciphers right from
wrong (Termini et al., 2009). Morally correct
behavior is particularly important to parents,
educators, and individuals that provide services
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to children (Termini & Golden, 2007). Sadly, in
children with emotional and behavioral pro-
blems, morals and a conscience can appear to
be missing (Termini & Golden, 2007).

Lawrence Kohlberg was the leading force for
understanding moral development (Lapsley &
Carlo, 2014), with his proposed levels of moral
development as pre-conventional, conventio-
nal, and post-conventional (Villegas de Posada
& Vargas Trujillo, 2015). Interestingly, despite
the research that is available, there is minimal
concrete knowledge surrounding the develop-
ment of one’s moral identity early in life, and the
effects on functioning later in life (Kochanska et
al, 2010), as well as the development of cons-
cience after adolescence and into adulthood
(Krettenauer, Murua, & Jia, 2016).

Morality (and how conscience informs one’s
morality) influences three different areas of
psychological functioning: behavioral, cogni-
tive, and affective (Termini et al., 2009). Moral
values can differ depending on the individual
and could include justice, honesty, compassion,
generosity, or even being social and lively (Kret-
tenauer et al., 2016). “Moral identity” is also a
common term that is a critical component of an
individual’s “moral personality;” however, mo-
ral identity is more than the specific aspects of
an individual’s personality (Krettenauer et al.,
2016, p. 973). Researchers have described mo-
ral identity as its own construct that develops as
the individual integrates his or her own moral
values into their sense of self (Krettenauer et al.,
2016). Similarly, moral sensitivity denotes one’s
capability and outlook concerning morals and
is a representation of the self (Sherbolm, 2012).
Kohlberg defined “moral reasoning’s” as “mo-
ral justifications” (Villegas de Posada & Vargas
Trujillo, 2015, p. 409). Also, researchers use
moral reasoning and moral judgment inter-
changeably, signifying one’s ability to evaluate
situations involving morals and take a course of
action with justification for the choice (Villegas
de Posada & Vargas Trujillo, 2015). In addition,
moral emotions are thought to be the emotions
of empathy and guilt, but not be confused with
the behaviors that are a result of these emoti-
ons (Sherbolm, 2012; Termini & Golden, 2007).



Lastly, the conscience has been defined as “in-
ternalized values and standards of behavior,
and is often used synonymously with an indi-
vidual having morals (Kochanska et al., 2010, p.
1320).

Age of Development

Moral development has been recognized as a
very involved, lengthy, ambiguous process wi-
thout many absolutes as to what contributes to
the actual process (Sherbolm, 2014). However,
researchers agree the development of one’s mo-
ral identity is not limited to one phase of life,
but instead is a lifelong process (Krettenauer et
al,, 2016). To begin, a child’s ability to regulate
themselves is one of the first indications of mo-
ral development and influences of moral beha-
vior (Lapsley & Carlo, 2014; Termini & Golden,
2007). Regulation starts when the caregiver is
present and the child can exert control over
themselves, which then develops into control
over self when the caregiver is no longer pre-
sent (Termini & Golden, 2007). This develop-
ment usually occurs between 12-36 months of
age (Termini & Golden, 2007).

Crucial stages include late infancy through
preschool (Termini & Golden, 2007). Resear-
chers found children during the toddler and
preschool age who had a history of being able to
internalize their parent’s rules and demonstra-
ted empathy towards their parents, thus contri-
buting to their moral development, had mini-
mal antisocial problems a couple of years later
(Kochanska et al., 2010). Children also showed
impressive moral abilities which continued to
develop an understanding of morality through
middle childhood (Lapsley & Carlo, 2014). One
study also found the greatest amount of moral
development occurred in adolescence and into
adulthood (Krettenauer et al., 2016). Despite
the different ages and phases of life that inter-
act with moral development, it is clear that ear-
ly development has a lasting impact throughout
an individual’s life (Kochanska et al., 2010).

Contributing Factors in Moral Development

As mentioned previously, the early stages of a
child’s life greatly influence moral development
(Termini & Golden, 2007). One contributing
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factor is the child’s ability to adopt and assimi-
late the parent’s values (Kochanska et al., 2010;
Termini & Golden, 2007). When a child behaves
in a way that is not acceptable, the parents must
address the behavior, and the child must accept
the rules the parent instills (Termini & Golden,
2007; Termini et al., 2009). Also, when a child
experiences safety and affection in his or her
early years, this increases positive development
of the conscience (Termini & Golden, 2007). Si-
milarly, a parent’s disciplinary techniques have
shown to either negatively or positively contri-
bute to a child’s moral development (Termini &
Golden, 2007). If parents explain why discipli-
ne is being used, and the differences between
right and wrong, this positively impacts moral
development, whereas aggressive and cold dis-
cipline have been shown to inhibit development
(Termini & Golden, 2007). Researchers have
also found parents that cooperatively and effec-
tively co-parented had a more positive effect on
the development of the child’s conscience, than
parents who had conflicted parenting styles
(Groenendyk & Volling, 2007).

Moral Development and the Conscience
Kochanska et al. (2010) suggest the conscience
has a significant impact on the individual’s mo-
ral guidance and character throughout their
life. They also found children who develop a
conscience early in life are at an advantage de-
velopmentally despite environmental challen-
ges. Moral development is greatly connected
to the conscience, as the conscience provides
an individual with the simple understanding of
what is good and bad, equips the individual to
make the right decision in different scenarios,
and employs one’s emotional and mental sup-
port to comprehend moral situations (Sher-
bolm, 2012). Additonally, the conscience is
thought to play a role in moral emotions, which
contributes to behaviors that are motivated by
the conscience (Sherbolm, 2012).

Research has consistently elucidated the effects
of a positive environment between child and
caregiver on the development of a child’s cons-
cience early on (Groenendyk & Volling, 2007;
Kochanska et al., 2010; Sherbolm, 2012; Termi-
ni & Golden,); thus, let us consider the contri-






butions of attachment theory to the nurture of
conscience.

Attachment and the Development of Consci-
ence

Bowlby (1982), known as the father of Attach-
ment theory, believed focusing on a child’s ear-
liest relationships with their caregivers would be
the best indicator of their personality develop-
ment. These early attachments, whether secure
or insecure, are crucial for the development of
the physical, psychological, and social health of
a child and become the foundation for one’s at-
tachment style into adulthood (Alhusen, Hayat,
& Gross, 2013; Hardy, 2007).

Exchanges that take place between child and ca-
regiver “provide a foundation for neurological
development and lead to the creation of neural
networks (particularly in the right hemisphe-
re)” that are responsible for a person’s sense of
self, one’s ability to regulate physical reactions to
affective stimuli, and emotion regulation (Har-
dy, 2007, p. 28). Lack of attachment can lead to
underdeveloped neural integration, over-acti-
vation of certain parts of the brain, enduring
hyperarousal, and mental illness (Corbin, 2007;
Malhi et al., 2015).

Different styles of attachment are formed from
the quality of these interactions, which fall into
a secure or insecure attachment category (Har-
dy, 2007). A secure attachment style is develo-
ped from having a secure base in which a child,
upon separation from their caregiver, will at-
tempt to regain closeness (Alhusen et al., 2013;
Hardy, 2007). Bowlby (1982) believed secure
attachment led to confident, secure, and ca-
ring adults due to their perception of the world
being filtered through the lens of a secure base.
This concurs with a study conducted by Feld-
man (2007) which found a direct association
between mother-infant synchrony and the ca-
pacity for empathy in adolescence.

An insecure attachment forms due to lack of re-
sponse from the caregiver in times of need and
involves fear and rejection behaviors (Alhusen
et al., 2013; Hardy, 2007). Of insecure attach-
ment styles, three subtypes have been identified
as avoidant, anxious, and disorganized-disori-
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ented (Hardy, 2007). Individuals with an avoi-
dant style reject attempts of connection, feel
uncomfortable with intimate relationships, and
tend to avoid intimacy (Alhusen et al., 2013:
Hardy, 2007). Those with an anxious attach-
ment desire and seek out intimate relationships,
yet fear rejection and do not trust they have the
ability to cultivate deep relationships that will
last (Alhusen et al., 2013). The disorganized sty-
le, which tends to be a result of abuse or malt-
reatment, is a combination of the other two sty-
les in which the individual vacillates between
seeking connection and rejecting it (Hardy,
2007). Bowlby (1982) believed those with inse-
cure attachment styles tend to view the world
as unreliable and unpredictable, which triggers
either fight or flight responses. Many studies
have shown that children with insecure attach-
ment struggle to develop an adequate consci-
ence, show less empathy than securely attached
children, handle negative emotion poorly, exhi-
bit non-empathic behaviors, and are at risk for
developing antisocial behaviors (Kersterbaum,
Farber, & Sroufe, 1989; Kochanska, Forman,
Aksan, & Dunbar, 2005; van Ijzendoorn, 1997).
Research has also consistently demonstrated a
high correlation between insecure attachment
styles and symptoms such as aggression, sha-
me, low self-esteem, hyperactivity, anxiety, de-
pression, and a variety of behavior problems
(Alajgerdi, Sarabian, & Asgharipour, 2015; Al-
Yagon, 2008; Muris et al., 2014).

The development of conscience, which lays the
foundation for moral behavior, is a crucial aspect
of any society as it assists in allowing the society
to function properly through majority accepted
behaviors (Termini et al., 2009). Research has
shown that moral development begins with a
child’s ability to monitor and regulate their own
emotions and internal states and attachment
theory proposes that this is process is mediated
by the internal working models formed by ear-
ly attachments (Hardy, 2007; Lapsley & Carlo,
2014; Sherblom, 2012). Neuroscience research,
however, has suggested that adults who are in-
securely attached can move into “earned secure
attachment” styles due to the neuroplasticity of
the brain (Siegel, 2012; Steele & Steele, 2008).
This possibility holds hopeful implications for
psychotherapy outcomes.



Honoring the Conscience in Psychotherapy
Clients will often discuss moral dilemmas in
the course of psychotherapy. They are curious
about the “rightness” or “wrongness” of their
decisions. They report feeling guilty or ashamed
because of a moral failure or violation of their
conscience. They are often concerned about
whether or not they are acting selfishly.

Psychotherapy based on the developmental
model of attachment theory has the potential
to remediate the effects of early parental misat-
tunement. Among the many emotionally cor-
rective experiences that occur during psycho-
therapy, clients with insecure attachment sty-
les often learn to connect to others in positive
ways rather than attribute hostile motivations
to them. Siegel (2012) describes this relational
process as mentalization-- where a person be-
gins to understand the mind of others as well as
one’s own. Mentalization allows for more positi-
ve affect and a greater ability to cope with nega-
tive affect, which in turn permits more attuned
and empathic connection with others. Empathy;,
in turn , informs and nurtures a more sensitive
conscience (Dworkin, 2015).

Within the therapeutic dyad, clients are given
the opportunity to rework older internal wor-
king models of relationship. Through consistent
authentic attunement, the repetitive empathic
experiences of feeling understood, and a gro-
wing sense of agency, clients can grow in their
capacity for healthy relationship and make deci-
sions from a conscience informed by love.

Human beings exemplify the height of huma-
nity when they reflect the loving and compas-
sionate God who created them. This reflected
compassion will always express itself in moral
sensitivity and ethical responsiveness to others.
A mature conscience is always formed and in-
formed by love and empathy.
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Appendix

RESEARCH CONSENT FORM

TITLE OF STUDY: Moral Development: A Proposal to
Examine Correlation Between Attachment and Morals

INTRODUCTION: The purpose of this form is to give
you information that may affect your decision whether
to say YES or NO to participation in this research, and to
record the consent of those who say YES.

PURPOSE OF STUDY: The primary purpose of this stu-
dy is to examine the relationship between insecure and
secure attachment styles and the development of morals
in children, ages 5-9.

PROCEDURES TO BE FOLLOWED: If you decide to
participate, you and your child will participate in an in-
terview with the researcher in which two questionnaires
will be completed. You (the caregiver) will complete My
Child Questionnaire which contains 100 questions, and
your child will complete the Inventory of Peer and Parent
Attachment, which has 75 questions. It will take approxi-
mately 2 hours to complete the two questionnaires.

PARTICIPATION REQUIREMENTS: To be a part of this
study, you must be either a child between the ages of 5-9,
or the direct caregiver of a child that is participating.


10.1111/bdi

CONFIDENTIALITY: All information obtained about
you in this study is strictly confidential unless disclosure
is required by law. The results of this study may be used
in reports, presentations and publications, but the resear-
cher will not include any identifying information that
would connect you to the study or specific results.

DISCOMFORT AND RISKS FROM PARTICIPATION:
If you choose to participate in this study, you will be
asked questions about your sexual attractions, behaviors,
and identities. Answering these questions may bring up
uncomfortable or disturbing emotions or thoughts. In
addition, you will be completing two psychological inst-
ruments. Again, certain questions may create discomfort
or disturbing feelings or thoughts. If these negative emo-
tions or thoughts become overwhelming and you deter-
mine that you are not able to complete the survey, you are
free to stop at any time. If you require further assistance
with emerging disturbance or distress, you may also con-
tact the Researcher who will provide you with some re-
sources and recommendations for support. And, as with
any research, there is some possibility that you may be
subject to risks that have not yet been identified. If you
have concerns about your participation in the study, you
are encouraged to discuss them with the Primary Resear-
cher named below.

EXPECTED BENEFITS: Each family will receive $50.00
in the form of cash, for participating in the research to
completion. Should you have to drop out at anytime, for
any reason, this monetary compensation will not be gi-
ven. After completing the interview, should you ask for
your results to be withdrawn from the study, the mone-
tary compensation will be recouped at that time. Other
possible rewards for participating in this research could
be the possible benefit of knowing that you have con-
tributed to the advancement of the understanding of a
child’s attachment to his/her caregiver and its effect on
the moral development in children.

FREEDOM TO WITHDRAW: You may choose to not
participate or to stop participation in this study at any
time without penalty. Even if you say YES now, you are
free to say NO later by contacting the Primary Resear-
cher.

COMPENSATION FOR ILLNESS AND INJURY: If you
agree to participate in the research, your consent to this
document does not waive any of your legal rights. How-
ever, in the event of any adverse effect occurring, neither
Denver Seminary nor the researchers are able to give you
any money, insurance coverage, free medical care, or any
other compensation for such injury. In the event that you
suffer injury as a result of participation in this research
project, you may contact the Primary Researcher at alys-
sav@gmail.com or 318-990-2803.

COMPENSATION FOR EMOTIONAL DISTUR-
BANCE: If you agree to participate in this research, and
feel participating caused you or your family emotional
disturbance that requires help, you are able to contact the
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Primary Researcher and notify her of the condition. The
researcher will require a brief explanation of the problem,
and if the problem is correlated with the participation in
the research, will then provide you with a list of approved
counselors in your area. You will be required to sign a
release of information for the therapist of your choice,
so the therapist can receive a bill from the therapist, and
pay for your services directly. The researchers will provi-
de full compensation for up to ten individual or family
sessions total. As a participant, you have up to six months
after your direct participation to contact the researchers
will such complaints, in order to receive compensation.
After that window of time has passed, complaints will no
longer be considered. You can contact the Primary Re-
searcher alyssav@gmail.com or 318-990-2803.

APPROVAL OF RESEARCH: This research project has
been approved by the Human Subjects Review Commit-
tee of the School of Psychology and Counseling, Denver
Seminary.

VOLUNTARY CONSENT: Participation in this research
study is totally voluntary, and your consent is required
before you can participate.

1. I have read this form and understand the above de-
scription of this study and its risks and benefits. I have
had an opportunity to ask questions and have had them
all answered. I hereby acknowledge the above and give
my voluntary consent for participation in this study.

2. I also understand that if I participate, I may withdraw
at anytime without penalty.

3. I also understand that I must be 18 years or older in
order to participate in this study, or have the consent of
my guardian if I am under the age of 18.

4. I understand that should I have any questions about
this research I should contact the following:
Primary Researcher: Alyssa Voglewede
voglewede@my.densem.edu

alyssa.

Secondary Researcher: Brooke Vincent brooke.vincent@
my.densem.edu

Participant’s Signature Date:

Participant’s Signature Date:
RESEARCHER’S STATEMENT: I certify that I have exp-
lained the nature and purpose of this research, including
benefits, risks, costs, and any experimental procedures. I
have described the rights and protections afforded to hu-
man subjects and have done nothing to pressure, coerce,
or falsely entice this subject into participating. I am aware
of my obligations under state and federal laws, and pro-
mise compliance. I have answered the subject’s questions
and have encouraged her to ask additional questions at
any time during the course of this study.

Date:

Researcher’s Signature
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Comment to
“Honoring & Nurturing
Conscience in
Psychotherapy

In Honoring and Nurturing Conscience in Psy-
chotherapy, Tipton, Vincent, and Voglewede
make a tantalizing offer to their readers with
two promises: 1) “review the literature on mo-
ral development of the conscience within the
relational context of attachment theory” and 2)
“discuss the clinical implications of nurturing a
healthy conscience in the therapeutic context.
The authors present a wide literature review and
attempt to define and summary broad and com-
plex theoretical constructs related to conscience
such as “moral development,” “moral emoti-
ons” and “mentalization” with notable success;
however, at some points I wonder about what
might be lost in simplifying these concepts. For
example, Allen, Fonagy, and Bateman (2008)
identify the complexity of mentalizing which
involves multiple cognitive operations: per-
ceiving, recognizing, responding, mirroring,
remembering, interpreting, etc. These leaders
of the mentalization movement in psychology
might take exception to the simplification of
their ideas so briefly when they would attri-
bute such significant and complex elements of
mentalization as attending to mental states in
self and other, inferring the mental states that
lie behind overt behavior and the cultivation of
awareness of multiple perspectives. All of these
additional elements would add richness to this
article’s argument that the exploration and sup-
port of conscience deserves substantial attenti-
on in psychotherapy.

The second promise that our authors make
about the clinical implications of nurturing a
healthy conscience in psychotherapy presents
additional issues related to simplification and
complexity. The authors present strong bibli-
cal recommendations to attend to conscience.
These are important. The scripture, however,
is complex and interpreting its contents all
the more complicated as is all human mental
processing. Our Lord’s admonitions related
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to avoiding processes of judging others by cir-
cumstance, race or behavior seem important
here (John 8:4-8, Matthew 7:1-5, Luke 10:30-
37, etc.) The danger could be in simplifying
what a “healthy conscience” actually is. Aren't
judgments about what is right and wrong fun-
damentally complex? The authors present valu-
able ideas from the literature about the develop
of conscience and attachment styles and note
that difficult environmental inputs create inse-



cure attachments. They go on to connect these
deficits to inadequate conscience development.
So they have drawn our attention to the critical
gaps that clients experience to varying degrees
during development and to the hope of repair
through the therapeutic dyad. I commend the
authors for this connection. I also wonder what
further implications we might be missing by
overlooking the inherit assumptions we Chri-
stian therapists carry in our limited perspecti-
ves of “healthy” conscience. Our authors re-
commend being informed by love and empathy.
I'm grateful for their insights and humbly add
that we consistently acknowledge the enormous
complexity of discerning “healthy” choices and
of loving well in a broken world.
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Fr. Gregory Jensen (USA)

An Image of Repentance:
Sacramental Confession
and the Formation of
Conscience in the Pastoral
Practice of the Orthodox
Church

What is Conscience For?

In one of the several prayers of absolution used
in Eastern Orthodox sacrament of confession,
the priest asks that God “show His mercy” to
the penitent. Such mercy, the prayer makes
clear, isn't formless or devoid of content. Rather
God is beseeched to create in the penitent’s
heart “an image of repentance” and give him the
“forgiveness of sins, deliverance, pardoning for
all his sins, whether voluntary or involuntary.
The priest concludes by asking God that the pe-
nitent be “reconcil[ed] ... and unit[ed]...to Your
holy Church, through Jesus Christ our Lord, to
Whom, with You, are due dominion and maje-
sty, now and ever, and unto ages of ages. Amen”
(Book of Needs, 1987, p. 43).

While psychologists might be content to descri-
be the dynamics of conscience and its forma-
tion, for the classical Christian tradition—East
and West—the process of conscience formation
is secondary to the purpose (teleos) of consci-
ence. As the prayer suggest, in the tradition of
the Orthodox Church the goal of conscience—
or to answer the question at the beginning of
this section, what is it for?—is to help the per-
son acquire “an image of repentance.”

This however requires that we answer a more
basic question. What “what in fact is meant
by repentance? It is normally regarded as sor-
row for sin, a feeling of guilt, a sense of grief
and horror at the wounds we have inflicted on
others and on ourselves” While not, funda-
mentally incorrect, such “a view is dangerously
inncomplete” Yes, negative emotions such as
“Grief and horror are indeed frequently present
in the experience of repentance, but they are
not the whole of it, nor even the most important
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part” The “literal sense of the Greek term for
repentance, metanoia means change of mind.”
So, to repent is more than simply “regret for
the past” In the fullest sense, repentance is “a
fundamental transfor-mation of our outlook, a
new way of looking at ourselves, at others and
at God—in the words of The Shepherd of Her-
mas, ‘a great understanding. A great understan-
ding—but not necessarily an emotional crisis.
Repen-tance is not a paroxysm of remorse and
self-pity, but conversion, the re-centering of our
life upon the Holy Trinity.” This re-orientation
is an act of the whole person and as such cannot
be limited to “just a single act” It must instead
“a continuing attitude” For the saint as much as
the sinner, for the new Christian as well as for
those mature in the faith, while there “are deci-
sive moments of conversion” this reorientation
“the work of repenting remains always incom-
plete” (Ware, 2000, pp. 45, 46).


http://emcapp.ignis.de/5/#/76

The Pursuit of Perfection

The 4th century church father, St Gregory of
Nyssa argues that though the ability of the hu-
man person to change has been damaged by sin,
nevertheless change is still possible for us be-
cause the ability change (mutablity) is an intrin-
sic part of what it means to be a creature.
Wickedness, however, is not so strong as to pre-
vail over the power of good; nor is the folly of
our nature more powerful and more abiding
than the wisdom of God: for it is impossible
that that which is always mutable and variab-
le should be more firm and more abiding than
that which always remains the same and is firm-
ly fixed in goodness: but it is absolutely certain
that the Divine counsel possesses immutability,
while the changeableness of our nature does not
remain settled even in evil (Nyssa, 1893/1917,
p. 410).

In my pastoral experience as a priest-confessor,
I find that, ironically, the very negative feelings
that bring the person to confession often under-
mine the penitent’s ability to re-center his life
on Christ. This captured well in another from
the sacrament of confession:

Behold, child, Christ stands invisibly hear re-
ceiving your confession. Do not be ashamed or
afraid, and do not conceal anything from me.
But doubting none of these things, tell me all
that you have done, so that you may receive
forgiveness from our Lord Jesus Christ. Behold
His icon before us! I am only a witness, bearing
testimony before him of all the things you say
to me. If shall conceal anything from me, You
shall have the greater sin. Take heed, therefore,
that having come to the Physician, you [do not]
depart unhealed (Book of Needs, p. 40).

What does it look like to be healed?

Like all created beings, we are finite. Far from
being an impediment, for St. Gregory of Nyssa,
our finitude is what makes transcendence pos-
sible. Because the object of our desire—God—
”is limitless” our “desires must necessarily be
coextensive with the limitless, and therefore
have no limit” The boundless nature of God
means that I can never fully know or love Him.
God will always outstrip my ability to embrace
Him. This what Gregory is getting at when he
says that it “is absolutely impossible to attain
perfection” is because perfection “cannot be
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confined within limits” Because “the only de-
termination of virtue is that it is boundless”
(Danielou, 1962, p. 82), which is to say God,
however virtuous I may be, I can still grow in
virtue. The only standard for human virtue is
God and anything else is to confuse cultural
standards with true holiness (Yannaras, 1982).
For St. Gregory, moral goodness “is by its very
nature unlimited, and is bounded only by the
presence of its contrary—as life is bounded by
death, and light by darkness” (81). But since
the infinite and eternal God is the source of all
goodness, including moral goodness, goodness
can have no limit, except that which we impo-
se on it by our unwillingness to be healed by
divine grace. The only boundary to virtue is
found in our choosing not to be virtuous. Or, as
Gregory writes, “the only limitation of virtue is
vice” (Danielou, p. 82), Vice, or the absence of
the moral goodness in the human soul, reflects
the person choosing not to share in the divine
nature (see, 2 Peter 1:4).

All this leads Gregory to conclude that perfec-
tion for the human person is not a destination
but a journey of “constant growth in the good”
(Danielou, p. 83). When the priest asks God to
grant to penitent “an image of repentance” he is
asking God not only to formally forgive the pe-
nitent of sin and to reconcile the person to the
Church. Implicit within the prayer is an appeal
for the grace needed to help the person beco-
me his or her best self. For the Eastern Church,
the continual re-orientation of the person to
God reflects “the finest aspect” of human na-
ture. What is best about us is “the possibility of
growth in good” and our “capacity for improve-
ment.” Taken together these are what makes it
possible for us to become “more and more” like
God (Danielou, p. 84).

Our finite nature coupled with the dynamic cha-
racter of human life (i.e., our ability to change
and grow) “can be as a pinion in our flight to-
wards higher things” In fact, they “would be a
hardship if we were not,” as Gregory says, ca-
pable “of the sort of change which is towards
the better” As we grew in repentance we come
to see that hidden within us is the ability to
“change in such a way that we may constantly
evolve towards what is better, being transfor-
med from glory to glory (2 Corinthians 3:18),
and thus always improving and ever becoming



more and more perfect by daily growth, and ne-
ver arriving at the limits of perfection.” For Gre-
gory, human “perfection consists in our never
stopping in our growth in good, never circum-
scribing our perfection” but instead constantly
striving to become by grace what Christ is by
nature in the happy expression of St. Athanasius
of Alexandria.

Formation of Conscience and the Re-Cente-
red Life

The Orthodox celebration of confession sug-
gests that the goal of conscience formation is
to facilitate or support our call to change and
change frequently.

The turning or re-centering must be constantly
renewed; up to the moment of death, as Abba
Sisoes realized, the “change of mind” must be-
come always more radical, the “great under-
standing” always more profound. In the words
of St Theophan the Recluse, “Repentance is the
starting point and foundation stone of our new
life in Christ; and it must be present not only
at the beginning but throughout our growth in
this life, increasing as we advance” (Ware, p. 46).
In the final analysis, repentance is not simply
“an openness to the Last Things”—specifically,
death and the judgment of God—but also the
ability and willingness “to recognize that the
Kingdom of heaven is in our midst, at work
among us, and that if we will only accept the
coming of this Kingdom all things will be made
new for us” that is the proper goal of conscience
and so its formation.

Of particular interest to the clinician as much
as the priest is that part of what is made new in
repentance is our self-understanding. Whether
our practice is clinical or pastoral, it is impor-
tant to keep in mind this reorientation of the
persons self-image is wholly positive. It is not
a matter of recognizing my sin and seeking out
His mercy but of experiencing His mercy and
realizing my own sinfulness. It is only after I
have glimpsed something of “light of Christ”
that I am able to perceive the darkness in my
own heart. But as “long as a room is in dar-
kness, observes St Theophan the Recluse, we do
not notice the dirt” It's only when my heart is
flooded by divine light—and given the Infinite
nature of God, how can the light of God not fill
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the human heart to overflowing—that I can see
clearly “every speck of dust,” ever sin no mat-
ter how great or small without being crushed
by the weight of my failings. As Ware (p. 47)
writes:

The sequence is not to repent first, and then to
become aware of Christ; for it is only when the
light of Christ has already in some mea-sure
entered our life that we begin truly to under-
stand our sinfulness. To repent, says St John of
Kronstadyt, is to know that there is a lie in our
heart; but how can we detect the presence of
a lie unless we have already some sense of the
truth? In the words of E. I. Watkin, “Sin...is the
shadow cast by the light of God intercepted by
any attachment of the will which prevents it il-
luminating the soul. Thus knowledge of God gi-
ves rise to the sense of sin, not vice versa.” As the
Desert Fathers observe, “The closer we come to
God, the more we see that we are sinners”’And
they cite Isaiah as an example of this: first he
sees the Lord on His throne and hears the se-
raphim crying “Holy, holy, holy;” and it is only
after this vi—sion that he exclaims, “Woe is me!
For I am lost; for I am a man of un- clean lips”
(Is 6:1-5).

To acquire then the “image of repentance,” then
is not simply to reorient one’s life to the Holy
Trinity—necessary as this is for salvation—but
also to experience a transformation in how I see
myself, my neighbor and creation. To acquire
the “image of repentance” is to undergo a trans-
formation of how I see the world of persons,
events and things that make up my everyday
life.

Without this transformation in my self-aware-
ness and all that flows from it, means I remain
bound not only by my own sins and the myriad
failures and missteps in my life but these reali-
ties in your life as well. Those who have not, or
will not, experience this transformation while
they are able to

feel sorrow for their past acts, ... say in their
despair, “I cannot forgive myself for what I
have done” Unable to forgive themselves, they
are equally incapable of believing that they are
forgiven by God, and likewise by other human
beings. Such people, de—spite the intensity of
their anguish, have not yet properly repented.
They have not yet attained the “great understan-



ding” whereby a person knows that love is ulti-
mately victorious. They have not yet undergone
the “change of mind” that consists in saying: I
am accepted by God; and what is asked of me is
to accept the fact that I am accepted. That is the
essence of repentance (Ware, 47).

To summarize: The formation of conscience,
has only one goal: To accept with thanksgi-
ving that I am loved and accepted by God. This
transforms not only my own self-image but has
the potential to likewise change my relationship
to the world of persons, events and things. This
is because the same God Who loves and accepts
me also loves and accepts you.

The Ascetical Disciplines: The Path of Repen-
tance

Having seen something of the teleos of consci-
ence, we can now shift our focus and ask how, in
the pastoral practice of the Orthodox Church,
are we formed to grow in our openness and
awareness of God’s love for us. Brugger (2009,
p. 5) argues that human nature is constituted by
“eight irreducibly distinct but interrelated an-
thropological facts” We are “(a) bodily, (b) ra-
tional, (c) volitional, (d) interpersonally relatio-
nal, (e) substantially one, (f) created by God in
his image, (g) weakened personally and inter-
personally because of sin; and (h) invited to be-
come a member of the body of Christ through
faith and baptism.

Rooted in the last of these eight facts (the grace
of baptism), and mindful that divine grace al-
ways exceeds our apprehension of its work in
our lives, I would identify four ascetical prac-
tices (spiritual disciplines) as essential for for-
ming conscience so that it serves a life of rep-
entance: prayer, fasting, almsgiving and manual
labor. The first four dimensions of human na-
ture that Brugger identifies are the context for
ascetical struggle and so the ongoing transform
of the constant flux of human life into an event
of communion with God and neighbor. Asce-
ticism functions in the life of the individual in
a manner analogous to the work of Christ for
the whole family. Just as through His voluntary
death, Jesus transforms the “instrument of death
into a source of life” (Canticle Seven, Matins for
Sunday of the Veneration of the Holy Cross), so
too asceticism transforms the human body, rea-
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son, affect, will and relationships making them
means of grace. In the tradition of the Ortho-
dox Church, the ascetical disciplines aren’t “ru-
les for behavior and the evaluation of individu-
al character” rooted in authority or convention
and accepted “on utilitarian grounds” but “the
dynamic response of personal freedom” to that
divine grace by which we are saved (Yannaras,
14-15). To put the matter simply, asceticism re-
forms us so that we become ever more willing
to center our life on God.

One brief qualification is in order before we
proceed.

While asceticism is a necessary element in the
right formation of conscience, the classical spi-
ritual disciplines outlined here are not in and of
themselves sufficient. There is also an intellec-
tual and catechetical element to the formation
of conscience—we must also know the Gospel
and we must know moral right from moral
wrong. So, with that caveat, let’s conclude our
conversation here with a very brief description
of each practice and how it opens the person to
God’s love (Jensen, xx-xx).

Prayer

For the tradition of the Orthodox Church, the
personal and liturgical prayer are our entrance
into the life of the All-Holy Trinity. St. Augusti-
ne in his “Letter to Proba on Prayer” (Groeschel,
1995, p. 155) that God “knows what we need be-
fore we ask him” and so there is no need for us
to tell Him “what we want.” After all Augustine
says, God “cannot fail to know it.” So why does
God inspires to pray? So “that we may be able
to receive what he is preparing to give us” And
what is it that God would give us? God would
give us a “gift is very great indeed.” While God
gives us a wide range of created blessings, ulti-
mately the gift God give us is Himself. We—I—
need to pray because my “capacity is too small
and limited to receive it” Through prayer we
“spur ourselves on to deepen” our desire for
union with God. Prayer, in other words, teaches
us to desire God more. Prayer also teaches us to
“desire unceasingly that life of happiness which
is ...eternal” and to “ask ... of Him Who is able
to give it” to make us worthy of this life.






Fasting

We are, however, not simply spiritual beings; we
are embodied creatures. Because of sin, we are
not in harmony with ourselves and indeed of-
ten find ourselves carried away our own desires.
The Apostle Paul puts the matter this way: “For
the flesh lusts against the Spirit, and the Spirit
against the flesh; and these are contrary to one
another, so that you do not do the things that
you wish” (Galatians 5:17, NKJV). We suffer
than a real lack of freedom rooted in the dis-
connect between flesh and spirit. Building on
prayer, the three other ascetical disciplines of
fasting, almsgiving and manual labor are bodily
practices meant to help us bring our behavior
into conformity to Christ (see Colossians 3:1-
17).

In the beginning, eating was part of humanity’s
experience of communion with the Holy Trini-
ty. When God establishes the human family in
the Garden He turns to the Man and the Wo-
man and says: “See, I have given you every herb
that yields seed which is on the face of all the
earth, and every tree whose fruit yields seed; to
you it shall be for food (Genesis 1:29, NKJV).
God does, however, make one, demand of us.
We are not to eat of the tree of the knowledge of
good and evil.

We hear about this prohibition in Genesis 2:17
and again in the conversation between Satan
and Eve (Genesis 3: 1-7). According to a hymn
from the last Sunday before Lent “Through ea-
ting Adam was cast out of Paradise. And so, as
he sat in front of it, he wept, lamenting with a
pitiful voice and saying, “Woe is me, what have
I suffered, wretch that I am! I transgressed one
commandment of the Master, and now I am de-
prived of every good thing’ (Aposticha, Doxa-
tikon, Sunday of the Expulsion of Adam from
Paradise). The refusal to fast (to not eat of the
tree of the knowledge of good and evil) is where
humanity’s troubles begin. Adam’s troubles—
and my own—are the fruit of his refusal (and
mine!) to accept a life of ascetical struggle.
Fasting, and indeed asceticism in general, is not
something added on to human life as an aftert-
hought; it is not a response (much less a reac-
tion!) to sin. No, it is there from the beginning.
To fast is to return, however faltering my at-
tempt, to human life as it “was in the beginning”
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and to begin to acquire a bodily knowledge of
God and His love.

Almsgiving

Through prayer and fasting I reshape my heart
and make it more sensitive and responsive to
God’s grace. The ascetical disciplines of alms-
giving and manual labor allow me to shape the
world around me and my relationship with
others— including the poor— in a manner that
reflects Christ. Just as prayer and fasting sanc-
tify soul and body, almsgiving and manual la-
bor are the means by which I sanctify the mate-
rial world and therefore human society as well.
This two-fold social sanctification is necessary
because since we are bodily creatures we are
also social and traditional creatures.

Shaped as we are, almost unconsciously, by po-
pular preaching on “salvation by faith alone,”
St. Cyprian of Carthage comment that “prayer
alone is ‘fruitless’ and ‘ineffectual’ unless it is
accompanied by almsgiving” is shocking. And
yet, like all the church fathers Cyprian says that
“Only prayers with almsgiving ‘quickly ascend
to God which the merits of our labours urge
upon God” (Rhee, 2012, p. 99 ). An even ear-
lier teaching found in the second epistle of Cle-
ment (130-160 AD). Reminding his readers of
the last Judgment, Clement writes that “Alms-
giving therefore is a good thing, even as repen-
tance from sin” He then says that while “Fasting
is better than prayer, ... almsgiving better than
both” (Lightfoot, p. 92).

Manual Labor

Why manual labor? Because it teaches me that
through my own efforts and creativity I'm able
to shape the world around me. I can create
something beautiful and of value to others. The-
re is an interesting story from the desert fathers
that can help us understand this a bit better.

A brother said to Abba Pistamon: “What am
I to do? I find it painful to sell what I make”
Abba Pistamon replied: “Abba Sisois and others
used to sell what they made. There is no harm
in this. When you sell anything, say straight out
the price of the goods. If you want to lower the
price a little, you may and so you will find rest”
The brother said: “I have enough for my needs
from other sources, do you think I need worry



about making things to sell?” The old man ans-
wered: “However much you have, do not stop
making things, do as much as you can provide
that the soul is undisturbed” (Chadwick, p. 80).
We need to understand this carefully. Contrary
to the popular notion “monastic poverty in rea-
lity was more patterned after economic self-suf-
ficiency than destitution” (Rhee, p. 184). As the
story about Abba Pistamon makes clear, econo-
mic self-sufficiency can’t be acquired in isola-
tion from others; it this requires that my labor
be profitable, that it is of value to someone else
and not simply to me. Thus by manual labor is
meant a willingness and ability to serve others.
Conscience is Traditional

To acquire the image of repentance is to find
one’s self within the context of the living expe-
rience of the Church as that experience unfolds
in human history (Fowler, 1984). This because
the formation of human conscience is not sim-
ply an endeavor accomplished through moral
instruction. It is also spiritual, it requires a life
of prayer, and brings with it a transformation
in how the person relates to God. But it is more
than these.

The re-orientation in the person’s relationship
with God also brings about a transformation in
the person’s self-image; the fruit of repentance
is to know that I am loved by God. Contrary to
the popular notion, while the Orthodox under-
standing of repentance includes a sense of one’s
own sinfulness, this is the result of knowing that
one is loved by God.

Because repentance is not a one-time event,
conscience formation is also ongoing. Like
repentance, the formation of conscience is a
lifelong process. In the tradition of the Ortho-
dox Church, asceticism is an essential element
of conscience formation. Through fasting, we
come to a tangible, bodily knowledge of God.
Almsgiving reminds us that we are also social
being who come to know the love of God for
us in our effective and practical love for others
in their need. Finally, through manual labor we
discover that a life re-oriented toward God will
still limited is also creative and one which is we
are called to go beyond compassion for others
in their need and to create value for them.
Taken together, the re-orientation at the heart
of the formation of conscience is foundationally
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tradition. The fostering an image of repentance
means not only a transformation in our moral
reasoning but in our relationship with God, our
self-image and our relationship with the created
world of persons, events and things. Because
this transformation is not a one-time event but
ongoing and social, the formation of conscience
is also necessarily tradition.
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Comment to

“An Image of Repentance:
Sacramental Confession
and the Formation of
Conscience in the Pastoral
Practice of the Orthodox
Church”

In his article «<An Image of Repentance: Sacra-
mental Confession and the Formation of Cons-
cience in the Pastoral Practice of the Orthodox
Church» Gregory Jensen presents the analysis
of the important problem of a person’s consci-
ence. This problem is relevant both for pastoral
theology and for Christian psychology. The au-
thor of the article reveals the importance of eve-
ry component in the process of formation and
manifestation of conscience in a mature person.
Based on the writings of theologians and pre-
achers, the author guides a reader through the
stages of conscience purification and renewal.
Relying on the Eastern theology he focuses on
repentance as a transformation, a change of a
human soul. And this differs from the under-
standing of a person’s repentance in classical
psychology. Traditional psychological schools
focus more on person’s recognizing their own
negative deeds, acknowledging them, apologi-
zing and accepting their own responsibility for
them. Christian psychology differs in its inte-
grity of the theological and the traditional-sci-
entific approaches. Therefore vertically it relies
on the Christian anthropology, and horizon-
tally - on classical psychology. So, the author
of the article reveals a reader the vertical deep
spectrum of repentance and transfiguration of
a human being in their conscience, focuses our
attention on the Christocentric nature of this
transfiguration.

The aspiration to perfection, though embodied
in human nature, is not determinative in hu-
man development. A person’s psyche is capable
of realizing only limited understanding of per-
fection. Instead, the essential understanding of
perfection is based on the reflection of the divi-
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ne infinite perfection that extends beyond clas-
sical psychology understanding. At the same
time, in Christian psychology we can only state
the fact that it is so.

The author accurately draws our attention to
the fact that in deep essence of a mature person
in the process of moving to perfection the re-
orientation of a person’s value structures takes
place. There is a transition from the «sinner-
servant» model (I have sinned and seek alms)
to the «God’s child» model (I feel His mercy
and I realize my sinfulness). And this transfor-
mation of a person’s self-consciousness allows,
on the one hand, to see more clearly one’s own
darkness revealed by the Divine light. On the
other hand, it allows not to be locked up within
one’s own mistakes and falls, not to be stuck on
one’s own unforgiveness. And in the end, accept
oneself as one is, accept oneself with gratitude
to God for the His acceptance and infinite Love
and Mercy.

In the presented article Gregory Jensen also re-
veals the importance of everyday steps towards
a person’s self-development and the formation
of conscience, that is: prayer, fasting, almsgi-
ving and manual labor.
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Slava Khalanskiy (Ukraine):
Conscience as the major
factor in client’s inherent
worth formation in
Christian approach to
psychotherapy
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(Ukraine)

skhalanskyy@gmail.com

The phenomenon of conscience returns us again
to the possibility of being ourselves.
Emmy van Deurzen
Act on your own conscience,
But at the same time understand that your
Conscience may be wrong

V. Frankl

The relevance of this article is due to a number
of reasons, both theoretical and practical. First-
ly, the subject of ,conscience” has been little
studied in the framework of psychology and
psychotherapy in the context of the develop-
ment of inherent worth of the individual. The
role of conscience as a factor in the moral self-
regulation of the individual has never been a
subject of a special research. This topic is more
often explored as a philosophical and religious
phenomenon. The range of questions relating
to the spiritual and moral development of the
individual has turned into a special field of psy-
chological research in modern science.

Secondly, the subject of conscience in logothe-
rapy (V.Frankl) and in modern existential ana-
lysis (A. Langle), has been widely developed and
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CoBICTbD K IPOBITHUII
YMHHUK Y GPOPMYBaHHi
CaMOIIiHHOCTi K/IIEHTA B
XPUCTUAHCBKOMY IiAXOA1
IO IICUXOTeparii.

Xanancokuii B'auecnas

«DeHomeH cosicmi nosepmae Hac 3H08y 00
MoxHcusoCcmi 6ymu co601.»

Emmy van Deurzen

Yunimov 3 871acHoOi cosicmi,
ane npu yvomy posymitime, uio Baua
COBICMb MONCE NOMUTSIIMUCH.

B. Opankn
AKTyaZnbHICTD  Ili€l  CTaTTi  3yMOBJIEHA
CYKYIHICTIO NpPUYMH AK TEOPETUYHOrO,

TaK 1 IpakTMYHOro xapakrepy. Ilo-mepiue,
T€Ma «COBICTb» Maj0 [OCIi/PKEHa B paMKax
IICUXOJIOTiI Ta IICUMXOTepamii B KOHTEKCTI
PO3BUTKY CaMOLIHHOCTI ocobucrocti. Ponb
COBICTI AK (paKTOPy MOpa/IbHOI CaMOperyALil
0COOMCTOCT] He BUCTYIA/IA B AKOCTI IIPeAMeTy
CIelliaJIbHOTO  MOCHimKeHHs. HalgacTimne
I TeMa JOCTIPKYeTbCs AK (dimocodpcbkmit i
perniriitanit peHoMeHn. Y cydacHil Hay1ii Koo
IUTaHb, AKi CTOCYIOTbHCSA JYXOBHO-MOPA/IbHOTO
PO3BUTKY OCOOVCTOCTI, CTalOTh OCOOINBOIO
00/1aCTIO IICUXOJIOTIYHOTO JOC/iIKEHHS.
[To-mpyre, B norotepamii (B. ®panxm) i B
Cy4yaCHOMY  €K3MCTEHIiaJlbHOMYy  aHasisi
(A.Jlenrne) Tema COBiCTi IIMPOKO po3pobieHa
i Mae mpakTMYHY LiHHICTb A1 GOpMyBaHHA
CaMOILIIHHOCTI ~ JIIOAMHM 1  PO3BUTKY 1I
IHAVBIYaNbHOCTI I IICUXOTEPATIEBTUYHOI
poboTK 3 KiTieHTamM, SIKi CTPaKHAlTh Bif
3PYIHOBAHOI CAMOLIIHHOCTI.

[Io-Tpere, TeMa COBICTi Ma€ BelMKe 3HAYE€HHSA
UL XPUCTUAHCHKOI IMapafiurMiy IICUXOTEPaIlIii.
CaMme 111 TeMa € O[IHI€I0 3 TOYOK JJOTMKY MDX
XPUCTUAHCDKUMM 1 CBITCBKMM IigXOZaMM B
IICUXOTEPaIIii.


V.Frankl
mailto:skhalanskyy@gmail.com
<0410>.<041B><0435><043D><0433><043B><0435>

has been of practical value for the formation of
a person's inherent worth and the development
of one’s personality in the context of psychothe-
rapeutic work with clients suffering from dis-
rupted inherent worth.

Thirdly, the subject of conscience is of great
importance for the Christian paradigm of psy-
chotherapy. This subject is one of the common
points for Christian and secular approaches in
psychotherapy.

The question of conscience can be considered
outdated in the world, carried away by tech-
nologies, including psychological ones (,tech-
nology of achieving success®, ,technology of
tulfilling desires®, ,technology of life choice®).
Nowadays we see the wide popularity of ,,po-
pular psychologists“ slogans: 6 ways to perso-
nal growth; 5 secrets for raising self-esteem, etc.
Feelings of shame and guilt, as well as consci-
ence, look like psychological ,atavisms® in a
rationally organized life world. Conscience was
studied in the psychology of consciousness (V.
Jams), psychoanalytic (Z. Freud, C.G Jung, E.
Fromm, etc.) and humanistic (A. Maslow, V.
Frankl and others) concepts, as well as in the
concept of moral development of conscious-
ness (L. Koulberg and others). It is worth recal-
ling the words of C.G. Jung who observed that
»Psychology itself pays dearly for concealing
the true causal connections. The more scienti-
fic it acts, the bigger is the so-called objectivity,
which is an excellent means of getting rid of the
onerous sense of conscience, which represents
its own dynamics of moral reaction. And wit-
hout emotional dynamics, the phenomenon of
conscience loses all meaning - and this is the
unconscious purpose of the so-called scientific
approach” ( C.G. Jung. Analytical Psychology,
p.88).

The aim of the study is to examine the psycho-
logical phenomenon of conscience from the
standpoint of existential analysis (V.Frankl, A.
Langle) and the application of this concept to
Christian psychotherapy.

First, we'll look at the definition of conscience
in the concept of V. Frankl's logotherapy and see
what additions Léangle introduced to the theo-
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OCHOBHMII TEKCT.

IInTaHHA COBiCTi MOYKHA BBa)KaTVl HECY4aCHUM
B CBiTi, B AKOMY 3aXOIUIIOIOTbCA TEXHOIOTiAMIU,
B TOMY YMC/Ii IICUXO/MOTiYHMMM («TEXHOJIOTiA
NIOCATHEHH:A YCIiXy», «TeXHOJIOTisl BUKOHAHHSA
0a)XaHb», «TE€XHOJIOTiA XXUTTEBOIO BUOOPY»).
3apas BenbMM TOUIMPEHMMM €  Tacia
«IOIY/IAPHUX IICUXOJIOTiB»: 6 UUIAXIB [0
OCOOMCTICHOTO 3pOCTaHHS; 5 CeKpeTiB [y
HigHATTA caMOOUiHKM 1 T.A. IlodyTTa copomy
1 IPOBUHMY, Pa3oM 3 HUMH il HeHOMEH COBiCTi
BUITIAMAIOTDH IICUXONOTIYHUMU «aTaBisMaMIm» B
paLlioHa/IbHO B/IAIITOBAHOMY XKUTTEBOMY CBITi.
CoBicTh BUBYamacsi B IICUXOJIOTIl cBigoMocCTi
(B. I>xemc), B ncnxoaHamitnyHux (3. Openx,
K. I IOHT, E. ®pomwm Ta iH.), 11 ryMaHICTUYHUX
(A. Macrnoy, B. ®paHkr Ta iH.) KOHLIENIifX, B
KOHIIEIIIil PO3BUTKY MOPaJbHOTO CBiZJOMOCTI
(J.LKoynbepr i in.). Bapro 3ramarm cmoBa
K.I. IOnra, ge aBrop 3ayBaxus, mo «Cama
IICUXOJIOTiA TUIATUTh HAWOPOXYY IiHY 3a
IIPUXOBYBAHHS iCTUHHMX IPUYMHHMUX 3B A3KiB.
Yum 6inpir HAayKOBO BOHA [ii€, TUM Oifblia Tak
3BaHa OO‘€KTUBHICTb, KOTpa € IMPeKpPacHUM
3acobomM 1036aBJeHHA Bil OOTSKIMBOIO
IOYYTTA COBICTi, sAKe IIPEeACTaB/IsA€ BIIACHY
IMHAMIiKy MOpa/ibHOI peakiiil. A 6e3 eMOIiltHO1
nuHaMiky peHOMeH COBiCTi BTpavyae Oyib- K
CEHC — B LIbOMY i II0JIAiTa€ HeCBiZjOMa MeTa TaK
3BaHOT'O HAYKOBOTO MigXoxy» (AHaIUTIYecKas
ncuxonorus: [Ipomnoe n Hactosmee. Crp.88).

Merta mocmimKeHH.

Posrisny i ncuxonorivanii peHoMeH coBicTi 3
IO3MIIil eK3MCTEHIITHOTO aHaIi3y (B. ®panxi,
A.JleHrne) Ta 3acCTOCYBaHHS L€l KOHIIEMIil
IS XpUCTUAHCHKOI IICMXOTepaIlii.

Crovarky pO3ITIAHEMO  BU3HAY€HHA
coBicTi B KoHuenuii nororepamnii B.®@pankia i
IIOIBMIMOCS Ha Te, AAKI caMe JJOIIOBHEHHA BHIC
A.JleHrI7ie B TEOpPil0 €K3MCTEHLIHOIO aHasli3y.
[IoTiM B paMKax KOHIEIIlil eK3MCTEHIiTHOTO
aHasisy IIO/IIBYMOCH, MO>KHA
BUKOPUCTOBYBaT! «MeTop 3aHATTA NO3UIIii»
B QopMyBaHHi CHiBBijHeCeHHs 31 CBOE€IO
COBICTIO 1 3MillHEHHI CBO€l CaMOI[iHHOCTI.
3rofloM MM OKpeCIMMO 3HayeHHsA L€l Teopil
IS XpUCTUAHCHKOI IICMXOTepaIlii.

MU

MU AK
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ry of existential analysis. Then, within the fra-
mework of the concept of existential analysis,
we will see how one can use the method of a
personal existential analysis (PEA) in the for-
mation of correlation with one’s conscience and
strengthening one‘s inherent worth. After that
we will look at the value of this theory for Chri-
stian psychotherapy.

1. What is conscience in psychology.

The word ,conscience” is a cognate of the
word ,,consciousness.“ Consciousness is a co-
knowledge, and the word ,knowledge® is syn-
onymous with Slavic word ,,knowing.“ In this
case, the words ,,co-knowledge® and ,,co-kno-
wing® are close in meaning [15]. The German
word ,,Gewissen® - ,,conscience” and ,wissen®.
- ,know“ also has one root, meaning a deep
knowledge of the essence of Being which the
person shares with everyone else whereby the
»conscience fulfills the function of creating a
society and maintaining it“ [15]. The Latin word
»sentire” — “to sense’, is the root of the German
word “sense” (A. Langle). Conscience is realized
in an archaic map: sensing direction, ,,sniffing®
something that leads to the most valuable of the
situation.

Motivational aspects of manifestations of
conscience can be found in psychoanalysis.
According to Freud, conscience is the punis-
hing aspect of the Super-Ego, an individuali-
zed reflection of the ,collective conscience® of
the society: ,There is scarcely anything else in
us that we so regularly separate from our Ego
and so easily set over against it as precisely our
conscience”! From the point of view of neo-
Freudians, morality and ethics are not created
by repressed or sublimated sexuality, the ,,social
feeling® (A. Adler), ,,archetypal ideas® (C.Jung),
and ,striving for self-realization® (K.Horney)
usually underlie them. Particular attention was
paid to the problem of conscience by E. Fromm.
He believed that conscience is of two kinds -
authoritarian and humanistic. The content of
an authoritarian conscience is Freud's ,,Super-
ego’, based not so much on value as on prohi-

1 Sigmund Freud. A General Introduction to Psychoana-
lysis. New York: Boni and Liveright, 1920.
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1. IToHATTA COBICTi B ICUXOMOTiI

Cnoso «COBICTb» CIIopifHeHe CIIOBY
«cBigoMicTb». CBiflOMiCTb -  yKpaiHCbKe
«C-BIIOMICTb», POCIMICBKE «CO-3HaHME», a
CJIOBO «3HAHHS, BIIOMICTb» CUHOHIMIYHO
CTIOB'AHCBKOMY «BefieHue» (pociricpke). ITpn
IIbOMY C/IOBa «CO-3HaHME» 1 «C-BefleHMe»
6/m3bKi 3a 3MicToMm [15,537]. HiMmerbke cnoBo
«Gewissen» — «COBICTb» 1 «wissen» — «3HATU»
TaKO>X Ma€ OfIMH KOPiHb, TO € ITIMOOKe 3HAaHHA
PO CYTHICTb byTTA MoauHO0, AKY A MOALNAI
3 yciMa Ipy IIbOMY «COBiCTb BUKOHYE QYHKIIiIO
CTBOPEHHs CIIIIBHOCTI Ta I 30epe>keHHS»
[15]. JIaTuHCBKe CTOBO ,,sentire“ — iHTYITUBHO
BilYyBaTy, € KOpeHeM [ HIMELbKOTO Cl10Ba
cenc. CoOBiCTb peani3yeTbcs B apXaluHin
KapTUHi: BIJYyTU HAIPAM, «BUHIOXYBaTu» Te,
110 BeJie 0 HAMLIHHIIIOIO B CUTYallil.
AKIIeHTyBaHHA yBarM Ha MOTMBALIMHUX
acCIleKTax IIpOABIB COBICTI MM 3HAXOAMMO B
ncuxoaHanisi. Y ®Operifia, COBICTb — Kapan4ui
aCIIeKT Cymnep-ero, iHgUBinyanisoBaHe
BiZloOpa’keHHS «KOJIEKTMBHOI COBICTi» COILiyMYy:
«HaBpsyy, ui B Hac 3HamjeTbcs Io-HeOynb
iHIe, 110 MM 6 TaK MOCTITHO BiOKpeM/TIOBA/IN
Bij cBOro f i Tak 71eTKO MPOTUCTAB/IAIN JIOMY,
AK COBICTB»'.

Ha pgymxy HeodpeiguctiB mopanp i
MOpPAJIbHICTb CTBOPIOETbCA HE BUTICHEHOIO
abo Cy01iMOBaHOO CEeKCYabHICTIO,
3a HEW CTOATb  «COLjia/ibHE  IIOYYTTA»
(A.Apnep), «apxermmiyHi yaBneHHs» (K.
IOHr), «mparnenHsa po camopearnisanii» (K.
XopHi). OcobnmuBy yBary mpobmemi coBicTi
npuginas E.@pomm. Bin BBaxkaB, 110 COBIiCTb
OyBae mOBOX BUAIB — QaBTOPUTAPHOKI Ta
TYMaHICTUYHOK. 3MIiCT aBTOPUTAPHOL COBICTI
— ne ¢penpiscbke «Hap-S», mo cnmpaerbcsa
He CTi/IbKM Ha IIIHHOCTI, CKi/IbKM Ha 3a00pOHU
1 o6MeXeHHs. [i cwia TONMATaE B eMOINAX
CTpaxy Ta IPEK/JIOHIHHI Ilepes; aBTOPUTETOM.
['ymanicTuyHa coBicTh nopunu, 3a DpoMMom,
I[e «TOJI0C 1 ICTMHHOTO, CIIPaBXHbOTO «fI»,
3BEPHEHOTO JI0 Hel, 10 TOT0, 00 XXUTH IJTiHO,
PO3BUBATICS BCeOIYHO i rapMOHIiTHO, TOOTO 10

1 BBegenne B mcuxoaHanus: Jlexrmuu/ABTOpHI O4epKa
o Operipe ®.B.baccun n M.IApomesckmit. -M.:Hayka.
1989. - 379. //Sigmund Freud. A General Introduction to
Psychoanalysis. New York: Boni and Liveright, 1920.
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bitions and restrictions. Its strength is rooted
in the emotions of fear and admiration of au-
thority. The humanistic conscience, according
to Fromm, is ,,the voice of one’s true, genuine
»Ego’, addressed to the person, so that he should
live productively, develop comprehensively and
harmoniously, and become in reality what he is
only in possibility” [7].

R. Cattell and G. Eysenck consider conscience
only in the context of socialization and adap-
tation. According to the concept of G. Allport,
conscience is a pattern of several eigenstates:
self-esteem, the image of ,,I“ and propriate stri-

ving [1].

A completely different position can be found
in the concept of V. Frankl's logotherapy. Since
Frankl believed that the basic desire of a man
is the pursuit of meaning, the conscience for
him is an organ of feeling, which has an intuiti-
ve ability to seek out the only meaning that lies
in every situation. Conscience for Frankl, is the
same as the ,,sense of value® for Scheler. Frankl
believes that ,,only insofar as a person succeeds
in realizing the meaning that he finds in the ex-
ternal world, he realizes himself. If he intends to
realize himself instead of realizing the meaning,
the meaning of self-realization is immediately
lost® [4]. Proceeding from this, it can be conclu-
ded that the conscience for Frankl is the defining
gap for the development of personal potency
through the realization of the deep motivation
for finding one’s own sense. V. Frankl refers to
the assertion of A. Ungersma (Aaron ]. Ungers-
ma) that the pursuit of meaning is the leading
principle of the adult person’s mature persona-
lity [4]. Thus, conscience shows the direction
that leads to the optimum of value. Conscience
shows what corresponds to my essence and how
much I correspond to the essence of the other.
Conscience according to Frankl is the meeting
point of the conscious and the unconscious.

2. The relationship of the phenomenon of
conscience with the development of the in-
herent worth of the individual.

The concept of conscience in the theory of V.
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TOTO, 0O CTaTV HACIIPABJi TUM, KM JTIOfiVHA
€ JINIIIe B MOX/IMBOCTI» [7].

PKerren i [LAJi3eHK pO3INALAIOTH COBICTh
JIMIIIe B KOHTEKCTi comiasisalfii Ta agamTairii.
Y xonnenuii I. Onnmopra coBicTh € maTTepH
KiZIbKOX BJIACHMX CTaHiB: caMoIioBaru, o6pasy
«fI» i mpompiariBHOrO NMparHeHH: [1].

30BCiM iHIIYy DO3MII MM 3HAXOZUMO B
KoHLenuii nororepamnii B.®pankna. Ockinbku
dpaHK/I BBa>KaB 6a30BUM IIParHEHHAM JIIOAVHNI
— IParHeHHA JI0 CEHCY, TO COBICTb Il HHOTO
€ OpPraHoOM IIOYYTTiB, fAKi MalOTb IHTYITUBHY
3[aTHICTh BiJIIYKyBaTy €NVHUI CEHC, 110
KPUETbCA B KOXHIiN curyanii. CoBicTb mia
@pankia Te caMe, IO i «BigYyTTs LiIHHOCTI» IO
lennepy. B. ®paHkn BBaXKae, ,,/In1Ie B Till Mipi,
B SKIN JTIONVHI BIAETHCA 3MINICHUTI CEHC, AKUN
BOHA 3HAXOJMTh Yy 30BHIIIHbOMY CBITi, B Tiil Mipi
BOHa 3IiiiCHIOE i cebe. SIKI[0 BOHa Mae HaMip
aKTyanisyBaTu cebe 3aMiCTb 3/ji/ICHEHHS CEHCY,
CEHC CaMOaKTyami3alii TyT >Ke BTpadaeTbcs”
[4]. Buxomsum 3 1pOro MOXHa 3pobuUTH
BJMICHOBOK IIpO T€, IO COBicTh mmia PpaHKia
€ BJ3HAYaJIbHUM IIPOCTOPOM [Isl PO3BUTKY
0COOUCTICHOTO, TOTEHIis 4Yepe3 peasisallio
[IMOMHHOI MOTHMBAlil, 3HAXOMXEHHS CBOrO
Bnacnoro cency. B. ®paHkn 3BepTaerbcsa 10
crBepmxeHHA A.Yarepcmn (Aaron J. Ungers-
ma), IO IParHeHHs [I0 CEHCY € IPOBifHUM
OPMHLMAIIOM TOBEIiHKM 3pioi 0cobmcToCTi
mopocnoi moguMHKU. TakMM YMHOM, COBICTb
BKa3y€ HaIpsAMOK, AKUI Bele 10 ONTUMYyMY
niHHOCTi. COBiCTh IOKA3Yye, 10 BiIIOBija€ MOIN
CYTHOCTI 1 HACKiZIbKYM £ BIfITIOBiflal0 CyTHOCTI
inmoro. CoBicTb 3rifHO PpaHK/Ty 3HAXOAUTHCA
Ha CTUKY CBiZJOMOrO i HECBIZIOMOTO.

2. 3B‘130K (peHOMeHY COBiCTi 3 pO3BUTKOM
CaMOIL[IHHOCTi 0COOMCTOCTI.

Konnenuis cosicti B Teopii B. ®pankna’
OTpMMaJia CUCTEMHE BUBYEHHA B CY4aCHOMY
eK3UCTeHliliHo-aHaniTnyHoMy  (mami, EA)
IICUXOTePaIeBTMYHOMY HAIIPSIMKY 260 B Teopil
YOTUPHOX  (YHHAMEHTAJTbHMX  MOTUBALIN

2 PosBuBatoun jororepanito, PpaHK1 cmovatky 6auns
y Hill IKeCh JOMOBHEHHA N0 IcuxoTeparii 30-X pOKiB.
3a jioro 3agyMoM, BOHA IIOBMHHa Oy/Ia 3aCTOCOBYBATUCSA
B AKOCTi METORy, IIO KOPEKTYE IICMXOJIOTi3M iHIIMX
IICUXOTepaneBTNYHUX MeToAiB (Lingle, 1998).
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Frankl* has been systematically studied by the
modern existential-analytical (hereinafter re-
ferred to as EA) psychotherapeutic discipline
or the theory of the four fundamental motiva-
tions of A. Langle. While V. Frankl said that
»the search for the meaning of life is the main
motivation of human life’[9; 14], A. Langle
identified three more fundamental conditions
preceding the motivation of meaning which are
the deepest driving forces for a ,fulfilled life“ or
existence® of a man [9]:

1-Fundamental condition. The initial driving
stimulus is the main, fundamental issue of exi-
stence: I am here, but can I (as a whole person)
be here? Do I have space, protection, support
for this? The person obtains the necessary space,
protection and support when he feels himself
accepted, which, in turn, makes him capable of
acceptance. Thus, the prerequisite for the abili-
ty to accept is the belief in one‘’s own existence.
While it is not there, a person has to fight for
it. Violation of this basic existential condition
leads to fears and forms a mental component of
schizophrenia.

2-Fundamental condition. A person is also dri-
ven by the fundamental question of life: I live,
but do I like to live the way I live? Do I feel the
fullness of existence, do I have time for what
I consider valuable? A person experiences life
as a value primarily due to attention to him-
self, through intimacy, love. This allows him to
open up, so that he, in turn, can turn to others
(people, things). The feeling of one’s own life as
a value is the prerequisite of the ability to turn
oneself towards others. Lack of this basic feeling
leads to mental pathologies and in many cases
to depression.

2 Developing logotherapy, Frankl originally saw it as an
addition to the psychotherapy of the 30s. He thought
that it should have been used as a method that corrected
the psychologism of other psychotherapeutic methods
(Langle, 1998).

3 Existence as a special term denotes a truly fulfilled,
&quot;complete&quot; or  &quot;whole&quot;  life.
Within the meaning of existential analysis, a person is
&quot;whole&quot; not by himself and not of himself.
He is &quot;whole&quot; only when he is completely
devoted to some activity or entirely devoted to another
person &quot;(Frankl, (1946) 1982, s.160).
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A.Jlenrzne. fIkmo B.®pankn Kasas Ipo Te, IO
«IIOLTYK CEHCY )KUTTSA — 1€ OCHOBHA MOTHBallif
JMIOfChbKOro  >kuTTA [9;14], TO  A.JleHrne
BUAIIAB 1Ie Tpu (PyHAAMEHTAIbHUX YMOBIH,
AKi IepefyoTh MOTUBALLil CeHCy, Oymyun ms
JIOVMHY HAVIMMOUIVMM PYUHHUMU CUIaMU
IS «CIOBHEHOT O JKUTTS» a00 eK3UCTeHIHI»[9]:
1 - ®ynpameHTanbHa yMoBa. BuxigHum
PpYyLILTHUM CTUMYJIOM € OCHOBHE,
dbyHmaMeHTanbHe NMUTAHHS eK3uCTeHLil: S €
TYT, ajie YU MOXY 5 (5K LiTicHa TofnHa) 6yTH
TyT? UM € y MeHe NpocTip, 3aXuUCT, onopa I
nporo? Heob6xigHmit mpocTip, 3aXuCT i omopy
JIOVHA 3HAaXOAWUTb B TOMY BMIIQJIKY, KON
BifuyBae cebe MPUITHATOIO, 1110, B CBOIO YEPTY,
i ii camy poOuTh 3[aTHOW [O IPUIHATTA.
TakuM 4YMHOM, IHepefyMOBOIO 3[JaTHOCTI [0
NPUMHATTA BUCTYIIA€ BIIEBHEHICTD Y BTACHOMY
icnyBaHnHi. [Ioku ii HeMae, TIOAVHI ZOBOJUTHCA
3a Hel 6opotucs. IlopyiieHHs i€l 6asmucHOI
€K3JICTEHLIIMIHOI yMOBY IIPU3BOJUTD 10 CTPaxiB
i ckagae ICUXivHy CKIaioBY MK30¢peHil

2 - ®yngaMeHTa/IbHA YMOBA. JIIOIVHOIO TAaKOX
pyxae ¢yHmaMeHTaJbHe NUTAHHA XUTTA: S
XKVIBY, aJIe 4y TT0fJ00a€eThCsA MEHi )KNUTH TaK, 5K
A XMBY? BigdyBaro s OBHOTY iCHYBaHHA, YU
BOJIOZII0 YaCOM JIJISI TOTO, 11O BBa>KaI0 I[iIHHMUM¢
JKUTTA AK HiHHICTD IIOAVHA IIEPEXUBAE, TIEPILI
3a BCe, 3aBISIKM YBa3i 1o cebe, uepes O/M3bKicTb,
n060B. Lle mo3Bosie il BifkpuTucs, 106 BoHa,
y CBOIO 4Yepry, MOITIa 3BEPHYTMCA [0 IHIIMX
(mromeit, peveir). BiguyTTs BIacHOTO XXUTTS AK
LIHHOCTI — IIepefyMOBa 34aTHOCTI IIOBEPHYTU
cebe mo iHmoro. Bpak 1poro 6asucHOro
IIOYYTTA NIPU3BOAUTD 4O IICUXIYHMX ITaTOMOTII,
4acTo JI0 fienpecil.

3 - ®ynpgaMeHTaIbHA YMOBA. /[I0f1HOIO pyXae
i ¢ynpmamenTanpbHe myxoBHe mmTaHHA. f €
A, — ajIe YU Malo s IpaBoO OYTU TaKuUM, AKUM
A €? Kopucryrwocsa A 1moBarorw B iHIINX i 4n
Maw 1o cebe mosary cam?! [loBara BuHMKa€

3 Ex3ucTeHLis AK creljiaIbHUI TePMiH, KNI IIO3HAYAE
SKUTTS, K€ [NiliCHO 3MiJICHUIOCH, ,ITOBHE 200 ,,IjimicHe”
KXUTTA. Y  PO3YMiHHI  €K3MCTEHLIIHOTO  aHali3y
,IUTICHOIO® JTIOIMHA € He caMa 110 cobi i He caMa i3 cebe.
»LIiMicHa® BOHA TiIBKM TaM, Je IOBHICTIO BifiaeTbcs
SIKilich crpaBi a60 MOBHICTIO Bigmana iHWIiN mOgMHI
»(Frankl, (1946) 1982, s.160).
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3-Fundamental condition. A person is driven
by fundamental spiritual question. I am who I
am, but do I have the right to be who I am? Do I
respect others and do I respect myself? Respect
arises both from acceptance of self by the person
himself, and from acceptance of him by others.
Again, if a person accepts himself, it is easier
for him to accept others. Deficiency at this level
leads to a hysterical symptom complex, as well
as to other personal disorders.

4-Fundamental condition. And finally, a person
is driven by the question about the meaning of
existence (Frankl, 1979, 1983, 1996, 1997): 1
am here, but what should come out of it? What
should I do today, so that my life is included in
meaningful integrity? What thing that is bigger
than myself do I connect with (right up to reli-
gious ties)? What do I live for? The non-mani-
festation of the meaning of existence ultimately
leads to dependencies.

The subject of conscience is a deeply intimate

one for any person. When the clients come to

us with the issues of guilt and shame, when they
feel that they do not have the right to desire, we
can say that all these issues are related to 3FM.

Such clients often do not know what choice they

should make, what will be correct in certain si-

tuations. The subject of conscience is the theme
of finding oneself, one’s own thing, manifested
in limitation. A. Léangle points out the follo-
wing: ,When we take a position in accordance
with our conscience — with our own instinct for
the Right - then we relate to our essence. But at
the same time, we relate to the human element
in ourselves. Consistency with the one's pri-
mordiality gives a person not only self-identity,

i.e. authenticity, but also identity as a person.”

[12-13]. Patients often ask us the following que-

stions:

o Isit good? Will something good come out of
this? (For example, offering a new job);

Should this be or become this way? (For ex-
ample, we have recurring conflicts and we
cannot understand their cause);

« CanIbe responsible for this? In front of my-
self? If at all? Can I imagine this in front of
others? (For example, I have my own point
of view regarding the development of this
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AK 3 NpUIHATTA cebe CaMOI0 JIIOAVHOIO,

TaK 1 3 BU3HAHHA 11 iHIIMMM. 3HOBY XX TaKW,

BOJNOMIiI0OYM  BJIACHMM  BU3HAHHAM, JI€TIIE

IUTaTUTY BU3HAHHAM iHIMM mopaM. Hedinnr

Ha LIbOMY piBHi NPU3BOAUTH [O iCTEPUYHOIO

CMMIITOMOKOMIIZIEKCY, a TaKOX [0 iHmmX

0COOUCTICHUX MTOPYIIEHb.

4 - OQyHpamMeHTanbHa yMoBa. I, Hapemri,

JIOVIHOKO PyXa€ NMTAHHA IIPO CEHC iCHYBaHHA

(Frankl, 1979; 1983; 1996; 1997): s TyT, ane 1o

Mae 3 nporo BumuBTu? I1lo notTpibHO choropHi

pobuTH, mo6 Moe XUTTS OyI0 BKIIOYEHO B

OCMUCTIEHY LimicHICTB? I3 umM 6inpuimm, HiX

s cam(a), moB‘s3yi0 cebe (ax O pemmiritHUX

3B‘s13KiB)? [ls1 yoro xuBy? HemposiBneHHICTD

CEHCY iCHyBaHHA IIPU3BOJUTD, IIEPIII 3a BCE, 10

3a7IeXKHOCTEIL.

Tema coBicTi — e TeMa IMMOOKO iIHTMMHA IJIA

Oynb-stkoi mropyHu. Ko K1ieHTV 3BepTaoThCs

10 TeMU NIPOBMHM, COPOMY, BiJ4yBalOTbh IO

BOHM He MAlOTh IIPaBO MaTy OaKaHH:, BCi Iii

TeMU IOB ‘s13aHi 3 3 pyHJaMeHTaIbHOI0 YMOBOIO

(mami, - ®Y). Taki KIi€HTM YaCTO He 3HAKOTh

KU BU6ip iM 3po6utn, 110 Oyzie mpaBUIbHUM

B TUX YU IHIIMX cuUTyauisx. Tema coBicTi

— Ie TeMa Iomyky cebe, cBoro BrmacHoro,

IO BUABIAETbCA B BifMexyBaHHi. A.Jlenre

nigkpecnoe: «Komm My 3aliMaeMO IO3MIIiIO

Bi/IOBIZHO 10 COBICTi — BIACHUM Yy TTAM IOJIO

[IpaBunbHOTrO, — TOAI MM CIiBBiJHOCMMOCH

31 CBO€W CYTHICTIO. Ajle pasoM 3 TUM, MU

CIIBBIiJHOCMMOCS 3 MAIOACBKMM IIOYaTKOM B

co0i. Y3romKeHICTb 3i CBOIM IepCOHATBHUM

HadvasioM Ja€ JIOONHI He TiIbKM ifeHTUIHICTD

3 caMMM 00010, TOOTO aBTEHTUYHICTb, aje

TaKOXX 1 imeHTW4HicTh AK JTroguum» [12-13].

ITanjienTN 9acTO CTABNATH MUTAHHA:

o Ileno6pe? Uu Buiizie 3 1bOTO II[OCh XOpOILIE?
(Hampuxrag, mporosutiist HoBoi po60Tin);

o UYu moxe ne Oytm Takum, abo 6ytu abo
cratn? (Hampukiaz, y Hac HOBTOPIOIOTHCA
KOHQIIKTM i MU He MOXKeMO 3pO3yMiTu ix
HIPUYNHY);

« UYnm mMoxy a 3a ne sipgmosimatm? Ilepern
co6or0? Bzarami? Uu MOXy 5 Ije yABUTK
neper innmmu? (Hanpuknan, s Mato cBOO
TOYKY 30PY LIJOfI0 PO3BUTKY IIbOTO Oi3Hecy);

o Illo moBMHEH 3p06OUTH 51, 1110 — 3ATUIIATUL
(Hampmxazi, MMTaHHA IO CTOCYIOTHCS
IICYXOJIOTIYHVX KOP/IOHIB Y BifIHOCHHAX);
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business);

o What should I do, and what should I skip?
(For example, the question of psychological
boundaries in the relationship);

o When I am doing it is it me? That is, is it
right for me? Do I find myself again when
I do this? (For example, when a position or
type of activity suits me fine);

o Is it suitable for me (like, for example, a
dress, a suit).

Within the framework of the EA theory, we de-
fine conscience as a sensing of hierarchy of va-
lues in any situation in accordance with what
the person generally considers to be good and
therefore senses as ,right®. Simply speaking
conscience is sensing consistency between
one's own essence and the questionable values.
At the therapeutic level, we would ask ,What
is the most important thing? What is the best
one? What should we talk about now? What do
I need? What comes next?“

In his theory, A. Lingle emphasizes a signi-
ficant difference from the theory of V.Frankl in
the understanding of structural components,
or rather, it focuses on internal alignment (in-
ner pole) with respect to the hierarchy of values
(the outer pole) at the level of 4 FMs. Psycho-
therapeutic work with the conscience of the
patient occurs at the level of the 3rd FM and
consists of: a) acceptance of his worth; b) seeing
in him an individuality and uniqueness; c) deep
respect for his decision to say ,Yes“ or ,No* It
is by working psychotherapeutically with the
patient’s conscience that we come to the re-
storation of his authenticity (asking him ,what
does he think or feel about this or that issue® his
authenticity (asking him ,,how do you personal-
ly feel or think®), which leads the patient to a
deep meeting with himself through dialogue at
an existential level.

3. Personal Existential Analysis (PEA) as a
therapeutic method of integration and actua-
lization of the value system of the individual
(conscience).

We view conscience as an instance of com-
mon assessments that allow us to integrate the
emotional experience of a person by choosing
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o Ile moBHicTIO 51, Konu 51 e pobmo? To6TO
Yy MiAXOOUTb Ij¢ MeHi? 3HaxomKy £
cebe B LIbOMY 3HOBY, KOMM s Iie po6II0?
(Hampukrnaz, mocagy abo Bup IisTbHOCTI
— I1e MO€E);

o Yy migxopmTh Ije MeHi (sIK, HampMKIIaL,
IIATTS, KOCTIOM).

B pamkax teopii EA M1 BU3Ha4Ya€MO COBICTb SIK

YyTTA IIOAO iepapXii LiHHOCTEN B 6y,ub—;11<i17[

CUTYyanuii BillIOBiZIHO 10 TOTO, 1110 JaHa JII0HA

B3arajii BBa)Ka€ XOpOLIMM i TOMY Bif4yyBae K

«mpaBuibHe». IIpocrime ckasaTu, COBiCTb —

e 4YyTTA IIOAO Y3TOMKEHOCTI MIX B/IaCHOIO

CYTHICTIO 1 LIHHOCTAMM, AKi 3HAXOHATHCA IIif,

nutaHHAM. Ha TtepameBTM4YHOMY piBHI MU

6 sammryBamm: «IlJo 3apa3 HaiiBakauBimIe?

Harikpame? IIpo mo 3apa3s noBuHHA TN MOBa?

[ITo meni moTpi6HO? 110 3apa3 Ha yep3i?»

Y cBoiit Teopii A.JleHrme poOUTH aKIjeHT Ha

icroTHiNt BigmiHHOCTI Bif Teopii B.Dpankia

B PO3YMiHHI CTPYKTYpHUX CKIaZOBUX, a

TOYHille, — Ileé aKUEeHT Ha BHYTPIIIHbOMY

y3TO/pKeHHI  (BHYTpIlIHI/I IOMIOC)  IIOAO

iepapxii 1iHHOCTell (30BHIlIHIN IOMIOC) Ha
piBai 4-x ®M. IlcuxorepaneBTuyna pobora

3 COBiCTIO mallieHTa BiOYBa€Tbcs Ha piBHI

3-11 ®M i ckmamaeTbcsa 3: a) BU3HAHHS JI0TO

L[iHHOCTI; 6) 6a4NTV B HBOMY IHIVBI/[yanbHICTh

i HEMMOBTOPHICTBH; B) IMIMOOKOI ITOBArH IO J0TO

pimenns ,,Tak® ab6o ,Hi

Came TmpanooYM ICUXOTEPANIEBTUYHO 3

TEMOI0 COBICTi IALIiEHTa MU MIPUXOAVMO [0

BiHOBJ/IEHHS JIOr0 aBTEHTMYHOCTI (ImMTaroum

«mo BiH JyMmMae abo IIOYyBa€e IIOJO TOrO

Yy IHIIOTO NUTAHHA», JOr0 CIPABXHOCTI

(muTaroum «IK 0COOMCTO BM BiguyBaere abo

IyMaeTe»), IO TPU3BOAUTH MAIli€eHTa [0

IMOOKOI 3ycTpidi 3 co00I0 3a JIOIIOMOrOI0

JliajIory Ha eK3UCTEeHLITHOMY PiBHI.

3. IlepcoHanbHMii €K3UCTEHLiIHMII aHami3
(ITEA) sk TepaneBTUYHMIT MeTOJ, iHTerpamii
TaaKTyaXi3amii cucTeMy LiHHOCTEN iIHANBINY.
Mu posrisagaeMo COBICTb AK iHCTaHIIiIO
3arajbHMUX OLIHOK, AKa [JO3BOJISAE IHTETPyBaTU
eMOILHTHMIT TOCBif MroauHMu  (3iICHIOETbCS
BMOIp 3 BJIACHOI CUCTEMM TUX IL[iHHOCTEIL,
AKi jogyHa BBaKae mnpaBuiabHuMnu). Came
LijlecipAMOBaHe 1  IIOCHiJOBHE  3aHATTA
TE€palleBTOM IMO3MILiJi 3 OKpeMUX NUTAHb
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from our system those values that we consider
correct. It is the purposive and incremental
therapist’s position on certain issues that can
help the patient find his own position and the-
reby develop his deep personal potential.

At the heart of the PEA method lies the idea of
a person who has the ability to be in a dialogue
(perceive, understand and answer), the abili-
ty to speak to himself creating his own inner
world of self-distancing. If I talk to others, there
appears an external world of self-transcendence
(see Figures 1 and 2) [10;12]. (Itis in this thata
person realizes his fundamental ,,being by per-
sonality” - introducing himself into relations
with himself and with the world by means of an
interrelation. (Buber, V.Frankl, A.Langle) [12].
Hence we are saying that being a person means
being related to someone or something. This
exchange between the outer and inner worlds of
a person is in constant exchange, in ,transfusi-
on“ and it is in this way that the person exercises
his deep purpose by bringing himself into the
world by making choices and taking up positi-
ons (see Fig. 1) [10].

posymiroya
understanding

PERSONALITY

0CO0MCTICTD

perceiving
crpuiiMarpya

responding
BiJIITOBiflatoya

MOXX€ JOIIOMOITH IALIi€EHTOBI BifillyKaTU 110TO
BJIACHY IIO3MLIII0 1 TUM CaMIM PO3BUBATU J10TO
IIMOOKMIT OCOOMCTICHMI ITOTEHIIia .

B ocnosi merony IIEA ne>xuth ysAB/IeHHA PO
TIONVIHY, AKa Ma€ 3[JaTHICTb 3HAXOAUTUCA B
mianosi (copuiiMary, po3ymiTy i BigmoBigatn),
TOBOPUTK 3 CaMMM COOOI0 CTBOPIOIOYM CBil
BHYTPIllIHil CBIT CAMOAVCTAHILiIOBaHHA. K10
s TOBOPI 3 IHIIMMM, BMHUKAE 3OBHIIIHIN
cBiT camotrpaHcueHaeHnii (mmB. Puc. 1 i 2)
[10;12]. Came B IbOMY JTIOAVMHA 3[i/ICHIOE CBOE
byHmaMeHTanbHe «OYTTS OCOOMCTICTIO», —
BHOCSYM cebe B CTOCYHKM 3 CaMMM COOO0I0 Ta
3i cBITOM 3a mOmOMOroIo criBBimHOIIeHHA (M.
By6ep, B. ®pankn, A.Jlenrne) [12]. 3Bigcu
BUIUIMBAE, [0 «Oy TV 0COOUCTICTION, Ile O3HAYAE
CIIBBiTHOCUTBCA 3 KMMOCh a60 ummoch. e
0OMiH MDX 30BHIIIHIM i BHYTpIillIHIM CBiTOM
TIOMHYU 3HAaXONATHCA B IOCTITHOMY OOMiHi,
«IIepeNMBaHHI» 1 TaK OCOOUCTICTb 3[ilICHIOE
CBO€ IMIMOVHHE IPU3HAYeHHS, BHOCS YK cebe B
CBiT 3a JJOTTIOMOT 010 BUOOPY Ta 3aHATTS MO3MUIIIT
(muB. Puc.1) [10]:

PosyminHAa BuMarae:

understanding requires:
IIIHATACS HAM»

"oetting above"
«OTPUMAHHA OITIAAY»
"getting a view"
«BMOKpEMJIeHHA cebe i3
"isolating oneself from
3B’SI3HOCTI 31 CBITOM»

connectedness with the world"

Fig. 1 Manifestations of the being of a person in a meeting
Puc. 1 fIx nposBnsA€eTbCA OYTTA 0COOMCTOCTI Y 3ycTpivi
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Posymiroua BayTpimne
(understanding)

taking

Camo-pucranuirosanas (CII) of a position Camo-tpancuenpenuis (CT)
Self-distancing Internal Self-transcendence
(SD) 3aHATTA MO3NIIII (ST)
Person
Person
mpression E:;Pression
4 BPDAKECHHA BUPDAKECHHSA
(Giving the ability to speak) Self-acceptance (responding)
(SA)
(mae 3aroBopuTH) CaMo-TIpUHATTS (BigmmoBimaroua)
(CII)

Fig. 2: The subjective side of personal events
Puc. 2: Cy6’ekTuBHa CTOpOHA IIePCOHANIBHOTO Oy TTA (TOTO, 110 BifOyBa€eThCs).

The main determinant of the coordination bet- [oOBHMM  YMHHUKOM  Y3TO/PKEHHA MK
ween the inner and outer worlds at the level of BHYTpIIIHIM i 30BHIIIHIM CBiTOM Ha piBHi 3-11
the 3rd FM is conscience which being the ,,top* ®M € coBicTb SK «BepIIMHa» IIbOTO IPOLECY.
of this process performs the reconciliation Bona BUKOHye (QYHKIIiI0 Y3rofKeHHs ([uB.
function (see Figure 3). Puc. 3).

Conscience

Coguitive, concerning
object of taking a position.
Tpl - based on knowledge =
think,judge

Misunderstanding - P3

a Taking
position
subjectively possible
Tp2 taking of a position (which
can be carried out emationally)

understanding of
the situation
and other people P2

Understa
ding Understanding
vourself - P1

Will -=the content of the

EC Perceived expression
content of the
phenomenon Filter
means/
impulse -1
feeling ---F INFORMATION

adgptation

| | | cgordination

(PEAD)— / 4th FM 3rd FM 2nd FM 15t FM with
reaction

Can | Do I hke Can | expected be? vourself

respect myself? to hive? acceptance

Figure 3 PEA - the systematization of individual steps
/8



CoBicThb

JausiTrs

MOAKITHBE
Ta1
3AHHATTA [MO3HINT,
Pozyminus
eMOITIITHO)
Podymingia cede - 111

Kormitushe, crocyerbes
OO0 eKTY 3aHATTA MO3HILI]

31l-- Ha OCHOBI1|3HAHHA =
JIYMATH, CYJIUTH

) mo3nmii
cy0’ €KTHBHO

311

KOTpY MOMHA HECTH

Boust ->3M4CT BHpaKeHHA
IMICT
(peHoMeny OC Cupuiinsre
K DUILTP
IMITYJIBC === 1 3ac10/
ILE.
nouyrrs --- I1
IHDOPMAILLLA
(MEAM> | |
AANTanA
4-1 OM 3-n OM 2-1 OM l-1 DM
Y3UOKCHHA 13
Un mae Yu moky 8 Un nonodaethes mem Un
MOEY o OTEYBAHOIY
Ile amicT llopaskath cebe? AHHTH?
Oyn? peaKuieo I A"/
CH}IL‘.I[I]']IiﬁHHTI'H
Puc. 3 1IEA — cucreMaTHsaIma okpeMix KpoOKIR

We will explain this model briefly through the
example of one client who feels guilty because
she wants to tell her husband about her point of
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[TosscHMMO 1}0 MOZIENIb KOPOTKO Ha IPUKIIA[i
KIIIEHTKM, KA Biffl4yBa€ IPOBUHY B TOMY, 11O
X04e CKa3aTu CBOEMY 4YOJIOBIKOBI IIPO CBOIKO
TOYKY 30py (PKiHKa-XpUCTUAHKA, 3HAXOUTHCA
B IICUXOTepamil IpOTATOM 2-X POKiB 3
IIOYAaTKOBMM  3allUTOM IIpO  CyIlUpanbHi



view [12]%

PEA 1 — Impression: If you look at your diffi-
culty in dealing with your husband, how do you
perceive him, how does he affect you? What
does he invoke in you? How do you feel with
that? What feelings do you have in this regard?
(patient’s response: ,there is a feeling of guilt
due to the fact that I speak ill of him, there is
lack of a desire to speak; impotence, aggression,
irritation, I want to freeze and feel nothing ...“).
PEA 2 - Taking a position: What do you think
about your husband? What exactly could be
done in this situation, so that he could hear
you? (patient’s response: ,,Stop feeling repetiti-
ve pain; Change my own attitude expressed in
the fact that ,,I can talk about my feelings,” I'm
tired of communicating my expectations, I do
not want to feel guilty”).

PEA 3 — Impression: What exactly would you
like / could do right now? (The patient's re-
sponse: “I would like to take my time to stay
with me, stop feeling guilty, change this attitu-
de”).

At the level of PEA 1 - psychodynamic reac-
tions and impulses which are not integrated at
the personal level are being implemented (the
patient has a feeling of guilt arising from the
fact that she tells her husband about her views
concerning building her business).

At the level of PEA 2 - there is an understanding
of herself, her desires, expectations, understan-
ding / or not understanding her husband’s posi-
tion. An internal process takes place in relation
to one‘s own guilt. The focus shifts precisely to
the attitude towards one’s own guilt.

At the level of PEA 3 - taking the position ,,I
have the right to my position / opinion” and ta-
king the distancing position at the moment in
relation to the conversation with the husband.

4 During therapy, the patient reports: ,,My husband and
I are different; I have always adjusted to other people so
that they would accept me; There is the fear of being mys-
elf, that I'm not like that; In my childhood I adjusted to
the mood of my parents ... I feel that I cannot say what
I think. There is some lump in my head, I don’t know
how to adapt to the change. My husband’s reaction to my
wants destroy me; I am NOT accepted in a new way. ,,

80

nyMKn®*):

I[IEA 1 — Bpaxenna: fKIo BM NOAMBUTICA
Ha CBO€ CKJIaJIHE CTAHOBMUIIE y BiJHOCKMHaX
3 YO/JIOBiKOM, SIKMM BiH BaM 3[a€TbCs, K BiH
Ha Bac BrmBae? 1lJo BiH B Bac Bukamnkae? Sk
Bu cebe 3 umM BimuyBaere? Ski mouyrTs y
Bac y 3BA3Ky 3 UMM BUHMKai0Th? (“Bifmosins
Hal[i€EHTKN: «IIOYYTTS MPOBMHMY, 1110 51 TOBOPIO
IIPO HBOTO IIOTAHO, HeMa Oa)KaHHA TOBOPUTY;
Oescwutd, arpecis, po3fpaTyBaHH:, X04eTbCs
3aBMEpTH i HiYOTO He BidyBaTH ...»).

I[IEA 2 — 3anmarra nosuuii: [Ilo Bu pymaere
po cBoro yososika? Illo came MoxxHa 6ym0 6
3pobutu B wiit cuTyarii, o6 BiH Bac MO4yB?
(BipmoBinb mamieHTKM: «IIepecTaTy BigdyBaTH
IIOBTOPIOBAHY 01/1b; SMiHUTM BJTACHY YCTAHOBKY
BUP@XEHY B TOMY, IO «5I MOXKY TOBOPUTH IIPO
CBOI IIOYYTTA», 1 BTOMMIACA JOHOCUTU CBOI
OYiKyBaHH, s He XO4Y BiJuyBaTu MPOBMUHY ).
I[TEA 3 — Bupaxennsa: llo 6 Bm xorimm /
MOITIM 3apa3 KOHKpeTHO 3pobutn? (Bixmosinb
marieHTKy: “s1xoTina 6 3apas gaTu yac s cebe,
;06 o6y T 3 CO060I0, IPUIMHUTY BiTdyBaTH
cebe BUHHOIO, 3MiHIOBATH 1[I0 YCTAHOBKY ).

Ha pieai IIEA 1 -  peanisyoTbca
IICUXOAVHAMIYH] peaxiiii, iMITybcu
iHTerpoBaHi Ha mepcoHanbHOMY PpiBHI (y

NAljiEHTKM — TOYYTTA IPOBMHM BMHUKAE B
pesynbTaTi TOro, 10 BOHA TOBOPUTb CBOEMY
YOJIOBIKOBIi IIPO CBOIO TOYKU 30pYy 3 IIPUBOAY
no6ynoBu ii 6i3Hecy).

Ha piBui IIEA 2 — Bifb6yBaerbcs po3ymiHHA
cebe, cBOiX 6akaHb, 04iKyBaHb, pO3yMiHHs1/a00
He po3yMiHHs 1o3u1iii 4onmoBika. BinbyBaerncs
BHYTpIIIHII IpOLeC CTOCOBHO  BJIACHOTO
o4y TTA NpoBMHN. POKYC 3MIlYETHCA CaMe Ha
CTaBJIEHHA IO CBO€EI BIHI.

Ha pisai [IEA 3 - BigOyBaerbca 3aHATTA
NO3MLii «4 Malo IIpaBO Ha CBOIO IO3MUIIiI0/
OYMKY» 1 BimOyBaeTbcs 3aHATTA MO3MUII
OVICTAHIIiIOBaHHSA Ha MAaHUM MOMEHT CTOCOBHO

4 Ilig vac Tepamii malieHTKa MOBigoMA€e: «Mu
pisHi i3 4onmoBixom. IJo6 MeHe mpuilMany s 3aBXAU
HifaIITOByBamacsl [0 IHIIMX JIOAEN; cTpax OyTu
co6010, 1[0 A He TaKa; B AUTUHCTBI IijIalITOByBaIacs
if HacTpilt 6aThKiB, A BiTUyBao, IO He MOXXY FOBOPUTU
PO Te, IO A BifdyBaro... KoM B ronosi, Ik aganTyBaTucs
pu 3MiHi. Peak1iist 4onoBika Ha MO€ X049y MeHe 3HUIIYE;
meHne HE mpuiimaoTs B HOBOMy 06pasi»



The feeling of self-accusation decreases and the
accusation of the husband is also reduced.

The PEA method allows to effectively work on a
deep level with patients by actualizing personal
position, while using the conscience as a psy-
chological mechanism of authenticity: a) in-
ternal or external dialogue is violated, and the
values are not adequately felt (This includes the
whole picture of a noogenic neurosis and an
existential vacuum); b) lack of ability to take an
internal position or insufficient development of
this ability. In these cases, patients feel lack of
inner freedom or they complain of insecurity,
fears, inability to make decisions, inability to
stand up for themselves (patients either cannot
do what they want or cannot understand what
they want); ¢) patients with impaired response
behavior in relationships with others. Patients
feel that they are misunderstood; relationships
tend to become fragile and full of conflicts. Pa-
tients are not able to respond to the demands of
the situation; d) the destroyed self-worth of pa-
tients actualize a personal position while using
conscience as a psychological mechanism of au-
thenticity.

4. The value of the theory for Christian psy-
chotherapy.

We believe that conscience is the real driving
force of spiritual development of a person, and
its (conscience) manifestation in a human being
implies the awareness of the presence in life of a
higher and more holistic I than the social perso-
nality (ego) - The Self, Individuality. As other-
ness becomes an inevitable reality in the perso-
nal life of a person who enters into a dialogue, it
allows the Self through relationships with other
people to see one’s life in a different light. The
gap in the development of personality is in the
difference between what I know about myself
and what the other knows about me and it is in
this process that conscience plays an important
role.

A significant step in understanding the I-Other
was the concept of a dialogue developed in phi-
losophy and theology in the early 20th century.
Among the most significant works in the field of
human relations and dialogue written by such
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pO3MOBM 3 4YO/MOBIKOM. CaMO3BMHYBa4eHHSA
3MEHIIYETbCA, BifAiTaK #1  3MEHIIYIOTbCA
3BMHYBa4Y€HHA YO/I0BiKa.

MeTton IIEA II03BOJISIE edeKTUBHO
mpanoBaT  Ha  [IMOMHHOMY  piBHI 3
MallieHTaMM, aKTYya/lisylouy IepCOHA/IbHY
MIO3MIIII0, 33004y IIPU LIbOMY COBICTh fK
IICUXOJIOTIYHMII ~ MEXaHi3M  aBTEHTUYHOCTI:
a) YV AKMX IOpyLIeHW/I BHYTPilIHiN a6o
30BHIIIIHI [miajlor, a TaKOX HeJTOCTAaTHE
BifuyTTA IiHHOCTeN (CIOAM BifHOCUTBCA
BCA KapTMHAa HOOTEHHOIO  HEBPO3y i
eK3UCTEHIiTHOro Bakyymy); 6) BimcyTHicTbp
MOXX/IMBOCTi 3alfHATM BHYTPIIIHIO IIO3UILIiI0
ab0 HeJOCTAaTHINl PO3BUTOK Iji€l 3[JaTHOCTI.
Y mux BuIaJKaxX TMAaLi€EHTM Big4yBaKTh
BiZICYTHICTb BHYTpIilIHBOI cBoOOmM abo X
BOHJ CKapyKaTbCs Ha HEBIIEBHEHICTb, CTPaXM,
HE3[ATHICTb MPUHATY PillleHH:A, HE3[JaTHICTb
noCToATK 3a cebe (marieHTH abo He MOXYTb
pobutu Te, WO IM X0YeTbcs, ab0 He MOXYThb
3po3ymiTi, 4oro iM xoderbcs); B) IlamieHTn
3 TIOPYILIEHOK IIOBEAiHKOI BIfIOBiAl vy
BifHOCKHHAX 3 iHmMMH. [TanienTn BifayBaroTh,
10 IX HENpPaBUIbHO PO3YMilOTh, BiJHOCHHM
MalOThb TEHMAEHLII0 CTaBaTU KPUXKUMM 1
HamoBHeHMMN KoHiktamu. [larientn He
B 3MO3i BifpearyBaTy Ha BUMOIM CUTYaLil;
r) IlamienTn i3 3pyifHOBaHOI CaMOIiHHICTIO
MIaLli€HTIB, aKTya/li3ylouyu  IIepCOHAJIbHY
MO3NIII0 3a/lil0I04M IIPM LbOMY COBICTb K
IICUXOJIOTI1YHMII MEXaHi3M aBTEHTUYHOCTI.

4. 3HayeHHA Teopil AIA XPUCTUAHCHKOL
NCUXOoTepanii

Mun BBaXKa€eMO, IO COBICTb € CTUMYJIOM
pearlbHOIO IYXOBHOTO PO3BUTKY JIIONVHI,
i i (coBicti) mposIB B JIOAMHI O3HAYa€E
YCBiIOM/IEHH S IIPUCY THOCTI B )KUTTI BUIIIOTO Ta
uimicHoro 4, Hixk comianbHa ocobuctictb (Ero),
— CamocTi, inuBifyanbHOCTi. IHaKIIiCTD CTae
HEMVHYYOI0 PeajIbHICTIO B IHAMBIJYaJTbHOMY
KUTTI JIIOAVHY, fIKa BCTYIIA€ B [iajior, IO
yepes BiHOCKHM 3 IHIIVIMU JII0LbMU JO3BOJIAE
51 mobaumTy cBOE XUTTSA B iHIIOMY CBiTII.
ITpocTip po3BUTKY 0COOMCTOCTI B pisHUII MK
TUM, 1[0 5 3HAK Ipo cebe i TuM, 1O iHIIMIT
3HAE IIPO MeHe i caMe B IbOMY IIPOLIECI COBICTh
BiJlirpa€ BaK/IMBe 3HAYEHHA.

3Ha4ymuM KpoKoM Yy posyminni A-Inmmit



outstanding thinkers of the beginning of the last
century as Buber, Rosenzweig and Ebner, Mar-
tin Buber's book ,,I and Thou“ deserves special
attention. The theology of relations is a signi-
ficant milestone in understanding the nature of
the relationship (dialogical model) of man and
God. As it is noted by G. Zavershenskiy, Buber
emphasizes the importance of this single dialo-
gical existence when he explains the fundamen-
tal character of the I-Thou relation and its dif-
ference from the I-It relationship [17]. A verbal
pair of I-It represents objectified and monologic
relations, while the relations between the Self
and Thou should be established as relations of
dialogue and communication. Thus, we can say
that while a pair of I-It indicates the degree of
separation from others, the I-Thou pair points
out to the compatibility and close communica-
tion [17]. The concept of M.Buber contains a
trinitarian model of the therapeutic approach:
1) The person-client; 2) The person-therapist;
3) God.

In the Orthodox Christian tradition, the word
»conscience is similar to the word ,,co-know-
ledge®, meaning knowledge, but also a feeling
(St. Innocent of Kherson) [15, 537]. When we
say that we are aware, we assume the participa-
tion of two persons: we know something with
someone else, we share in the knowledge of the
Other. Who exactly knows this and with whom
we are aware, because here we ,,co-know®, In-
nocent of Kherson wonders. And he gives an
answer to this saying - this is God acting con-
tinuously in our hearts. According to Innocent
of Kherson, the conscience ,,does not lie in our
will, since a person can darken or suppress it,
but not destroy, because conscience is ,,our par-
ticipation in the knowledge of the Divine; be-
cause then it is a Judge - incorruptible and faith-
ful” [15, 537-538].

V.Frankl often said that ,,it is entirely permissible
to use the therapeutic influence of his (patients)
religious beliefs to mobilize his spiritual resour-
ces.“ But in our practice, we often encounter
Christian patients who often confuse their neu-
rotic manifestations with a voice of conscience,
and the voice of conscience equate to the voice
of God. Here we recall the words of John R.W.
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CTajla KOHIeNiis [iajory po3pobneHa B
dinocodii i 6orocnoBi Ha movarky 20-ro
cronmittss. Cepen Hambinbll 3HAYHUX POOIT
B 00macTi MIOACBKMX BiHOCMH i Hiajory,
HaIVCAaHNX TAKVMMI BUJATHUMI MUCTATEIAMUI
[OYaTKy MUHY/IOro cTomitTss sk M.By6ep,
C.Posenugeiir i ®©. E6nepa. Kuura M.By6epa
«I i Tu» 3acnyroBye 0co61MBO NUIBHOI yBarn
y sKoi BijoOpaxkaeTcsi 6OTOCTIOB'ST BiTHOCHH.
Borocnos‘ss BifHOCMH € 3HAYyL[OI BiXOK B
po3yMiHHI mpupoau BimHOCMH (miamoriyHa
Mopmens) mioguHu 1 bora. Sk 3asmaugae I
3aBepieHcKuit, bybep migKpecnoe 3HauYeHHS
IIbOTO €IMHOTO Jia/oriyHOr0 OyTTsA, KON
HOsICHIOE PYH/ITaMEeHTaTbHICTh BifHOCHHY - Tu
i ix BigminnicTs Binm BigHOocuHM SI-Bono [17].
CroBecHa mapa SI-BoHo o3Havyae 06°‘e€kTuBHI i
MOHOJIOTiYHI BiTHOCMHM, B TOM 4Yac K MixX I
i Tv moBmMHHI OyTM BCTaHOBJ/IEHi BiJHOCMHMU
[iajory i cliKyBaHHA. TaKMM YMHOM, MOYXKHA
TOBOPUTH, 1O AKINO Mapa S-BoHo Bkasye Ha
CTYIIiHb BifJOKpEM/IEHOCTI Bif iHIIMX, TO Iapa
A-Tu — Ha crinbHicTh i TicHMit 38°130K [2]. Y
koHuenuii M. Bybepa MicTutbcsi TpuHiTapHa
MOJIeNTb TepareBTUYHoro nigxony: 1) JlroguHa-
KiieHT; 2) JlronuHa-tepamnesT; 3) bor.

Y npaBociaBHil XPUCTUAHCHKIN Tpaan1ii «co-
BiCTb» I10 CTOBOTBOPEHHI, BOHA € «C-BiJJOMICTb»,
ni3HaHHA, ane me i BiguyTTa (cBT. [HOKeHTI
XepcoHncbkuit) [15, 537]. Komn mu roBopumo,
IO YCBiJOM/IIOEMO, TO IPUITYCKAEMO Y4YacThb
IBOX OCi6: MM 3 KMMOCH IHIIMM “i3—3HAaEMO’,
mony4daeMocsa 3HaHHA [Hmoro. XTo came Le
3Ha€ 1 3 KMM MU YCBiJOMJIIOEMO, A[Ke Hallle
TYT € «3i», 3anuTye IHOKeHTiNt XepCOHChKMUIL.
Bigmosifaoum mpu LbOMy TOBOPUTH — I
Bor, mirounit 6esnmepepBHO B CepIsiX HAIIUX.
Ha pymky IHOKeHTis XepCOHCBHKOTO, COBIiCTb
«JIKUTh He B HAIIill BOJIi», OCKIIbKI JTIOJIHA
MO)Xe 3aTeMHIOBaTy ab0 MpuUTHiYyBaTH ii, ane
He SHUIITH, OCKI/IbKM COBICTb € «y4acCTh Hallla
B 3HaHHI bO)XeCTBEHHOMY; TOMY BOHA € «CY/J/Is
HeigKynHui, Bipaui» 15, 537-538].

BupomyBumnagkyB. @paHKI4acTOTOBOPUBIIPO
Te, O «IIiIIKOM JJOIIYCTUMMO BUKOPUCTOBYBATH
TepaIeBTUYHUI BILIUB penirinumux
IepeKoHaHb MaljieHTa st Mobimisamii yioro
NYXOBHUX pecypciB. Ale B Hallill MpaKTUIi
MM 4YacTO 3yCTpiYaeMocsa 3 Ialli€eHTaMu-
XpUCTUAHAMM, AKI 4YacTO IUIYyTalOTh CBOI


M.Buber
<041C>.<0411><0443><0431><0435><0440>
<0421>.<0420><043E><0437><0435><043D><0446><0432><0435><0439><0433>
<041C>.<0411><0443><0431><0435><0440><0430>

Stott, who interprets the words of I John 3:20
«When our heart says that we have done wrong;
because God is greater than our heart, and has
knowledge of all things®, saying: ,,Our consci-
ence cannot become infallible; its judgments are
often unfair. We can therefore appeal not to our
conscience, but to God. Who is much greater
and wiser...He knows everything, including our
secret motives and deep reasoning, and He will
eventually be more merciful to us than our own
heart.“[13, 902] We find that the PEA method
allows us to take a position at a deep existential
level in relation to a vulnerable conscience, gi-
ves us more self-knowledge and understanding
of our own values, our faith, and allows us to
rely on God, trusting our lives, finding our own
identity in Christ. Our observations of Chri-
stian patients coming to psychotherapy allow
us to say that personal psychotherapy consi-
derably affects patient’s self-attitude, as well as
significant others, and it also creates a space for
a more meaningful relationship with God, buil-
ding relationships with Him not out of guilt,
shame and fear, but from a sense of self-worth
as God's creation.

Of course, the EA method itself was created
as a psychotherapeutic method that is neutral
(i.e. open to acceptance by a psychotherapist) to
one or another religious or non-religious world
view, since, as Frankl said about logotherapy; it
(logotherapy) should be accessible to any per-
son with any world outlook. We find that this
method allows patients to develop to a greater
extent self-knowledge, understanding of their
motives and values. In conclusion, I want to go
back to Buber's approach and say that every You
(every person, psychotherapist) is an instanta-
neous reflection of the eternal Thou (God); By
every You (man) the primary word I refer to the
eternal Thou. Through such mediation, You of
every perfect or imperfect being and relation-

5 From the Russian translation one can understand that
if conscience condemns us, the more so does God. This
is how this place is often understood in the post-Soviet
countries. Conscience is often compared to a sense of
guilt and condemnation. The context of this verse also
points to the opposite. In this case, we agree with the in-
terpretation given by John R.-W.Stott.
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HEBPOTNYHI MPOABU i3 «TOIOCOM COBICTI», a
rOJIOC COBICTi NPUPIBHIOKTD 1O ronocy bora.
Tyt srapyrorbcs cmoa [I>xona PB.Crora (John
R.W.Stott), sikmit Trymaugaun cnosa I John 3:20
«..00 KOMM BMHYBAaTUTb Hac cepue, To bor
OinMpLINII Bif HALIOTO Ceplisi Ta Bifjae Bce»’,
ropoputh HactynHe: «Hama coBicTh HiAK
He MOXKe CTaTVl HEIOTpPIlIHOI0; 1i CYKEHHA
9acTo HecnpaBefnusi. Mu He MOXeMO TOMy
3BEPHYTUCA [0 HAIIOI COBiCTi, a mo bora.
Slknit HabaraTo Ginbumit i Mygpwuii ... Bin 3Hae
BCe, B TOMY 4YMC/Ii 11 Hallli CEKpeTHI MOTUBU
i mmboki wmipkyBauHs, i Bin B mimcymky
Oyzme 6i/bIlle MUIOCTUMBMII O HAaC, HDK Halle
BTacHe cepue»[13, 902]. Mwu 3Haxopmmo,
mo ™ertox I[IEA pnosBomse Ha mImb6oKoMy
€K3JICTEHLIITHOMY pIiBHI 3allHATU IIO3ULIiI0
CTOCOBHO BpA3/MBOI COBICTI, IO CTBOPIOE
MOJ/IMBICTD JO OIIBIIOTO CAaMOIII3HAHHA i
PO3YyMiHHA CBOIX BJIaCHUX LIHHOCTEN, CBOEI
Bipy, 1 pHo3BONIA€E MOKIajgaTuca Ha bora,
NOBIpAIOYM JIOMY CBOE >XUTTH, 3HAXOHA4YM
CBOIO BJIaCHY ifjeHTM4HicTb y Xpucri. Hamri
CIIOCTEPEXKXEHHA 32 MALliEHTAMM-XPUCTUAHAMMA,
AKi 3BEPTAIOTHCA 3a IICUXOTEPANEBTUYHOKO
JIOIIOMOT 00, ~ JO3BONAITH  CKa3aT, IO
IPOXOPKEHHS 0COOMCTOI ICUXOTepanii 3HAYHO
BIUIMBAE HA CTaBJIEHHA MNallieHTa 1o cede, i
3HAYYLMX iHIINX JIIO[EN, ajZie TAKOXX CTBOPIOE
IpoCTip mA OiMbII OCMUCIIEHMX CTOCYHKIB
i3 borom, BuOymoByloun BimHOCMHM 3 Hum
He 3 IIOYYTTA IPOBUHMU, COPOMY i CTpaxy,
a i3 BiguyTTa BracHOI rigHOCTI (AK boxxoro
TBOPiHHS).

3BnyarHo, cam Metoj EA cTBOproBaBcsa
AK  ICUXOTEpPaleBTUYHUI  METOH,  AKUM
€ HeiTpambHMII (B CeHCi BipgkpuTmit mis
OPUIHATTA  IICUXOTEPaleBTOM) MO  TOTO
Yy IHIIOrO PEJrifiHOrO 4y He peirinHumn
CBITOITIALNY, OCKI/IBKH, AK TOBOpUB PpaHK/I PO
JIoTOTEpamilo, BOHa (Jlororeparis) IOBMHHA
CTaTV [OCTYIHOW I Oy[b-sAKOi JIIOAVHU

5 I3 pociiicbkoro nmepeknagy Cuifye, Mo AKIO COBICTh
Hac 3aCymxye, To TM Iade i bor. Ile micue came tak
po3yMieTbcs 'y TOCTpafisHCbKuX KpaiHax. CoBicTb
HEPiIKO TOpiBHIOIOTH i3 MOYYTTAM HPOBMHM Ta
3acymxeHHAM. OTHaK KOHTEKCT JaHOTO BipIlla BKa3ye Ha
IIpOTNIEXKHE. B [JaHOMY BUITAAKy MU NPUTPUMYEMOCA
TayMadeHHs John R W.Stott.


R.W.Stott
<0420>.<0412>.<0421><0442><043E><0442><0430>
R.W.Stott
R.W.Stott

ship reveals oneself. Therefore, conscience will
always remain a feeling about the agreement
between one’s own being and those values un-
der question (for the patient) including the re-
lationship with God. The EA method can help
Christian patients understand themselves and
their beliefs more, which is a prerequisite for a
more meaningful practice of faith.

Conclusion.

We can conclude that EA is a therapeutic me-
thod which presents a very detailed understan-
ding of the structure of the existence consisting
of 4 FM. Its goal is to help an individual to dis-
cover the ability to live his life freely (in the spi-
ritual and emotional sense) and fully, to reach
authentic attitudes and actualize personal re-
sponsibility towards his own destiny, the world,
and God. Within the framework of this me-
thod, we have studied conscience as a leading
factor in the formation of the client's self-worth.
We have found that when developing and in-
tensifying conscience, PEA method allows us
to improve the self-worth of clients. Conscience
is the determining factor in the formation of
healthy self-worth in the PEA method. We have
also looked at the role of conscience in the Chri-
stian approach to psychotherapy. Conscience as
a feeling can perform the following functions:
a) a feeling in relation to the situational hierar-
chy of values; b) a sense of clarity about what is
right, about the things that would be good now;
c) a sense of justice. These achievements in EA
can enrich the Christian concept of psychothe-

rapy.
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i3 Oympb-sAKuM CBiTOIISAfOM. MU 3HaXOfMMO,
IO Ijell MeTOoJ MOIOMOraE B Oinblmiit Mipi
HOTTTUOUTH MaLiEHTy CaMOITi3HAaHHA,
pO3yMiHHA  CBOIX  MOTUBIB,  I[iHHOCTEIL.
XoueTbcst MOBepHYTHCA 10 miaxony M. Bybepa,
CKasaBIIM, IO KOKHe Tu (KoXKHa JIromMHa,
ICUXOTepareBT) — Ij¢ MUTTEBMIT BimOMMCK
Biunoro Tm (Bora); 3a HOIOMOromw KOXXHOIO
Tu (mropyHM) epBUHHE CTOBO £l 3BepTaeThca
mo BiyHoro Tu. Yepes Taxke mnocepemHMUIITBO
BCSIKOTO BUMHEHOTO a00 HeJOCKOHATIOTO Oy TTs
i BigHOCUH Tu po3KpuBa€e CBOX IPUCYTHICTb.
ToMmy coBicTb 3aBXAM  3aJIMIIATUMETbCA
YyTTAM IIOAO Y3TOMKEHHA MDK BIaCHOIO
CYTHICTIO i 3HAXOJATbCA Mif MUTAHHAM (mA
HaIjieHTa) LiHHOCTE, BK/IIOYAI0UM i CTOCYHKM!
i3 borom.

Meton EA MoXe pomomaraTy IIaljiEHTaM-
XpuctusiHaM Oinbiie 3posymitu cebe i cBoi
IepeKOHAHHS, 110 € MePEeLYMOBOIO Isl OinbuI
OCMICJIEHOI IIPAKTUKHA Bipu.

BucnoBok

Mu MoxxeMo 3poOUTHM BUCHOBOK, mo EA —
Ile TepaleBTUYHUII METO[, B AKOMY JyXKe
IeTa/IbHO pO3POOIEHO PO3YyMiHHA CTPYKTYPU
eK3UCTeHIil, fKa cKIafaerbca 3 4-x OM. [i
MeTa — JIOIIOMOTa OCOOVCTOCTI B TOMY, 106
BOHa Biikpmiaa B co0i 3maTHiCTh BinbHO (B
JIYXOBHOMY Ta €MOLilHOMYy ceHci) i IOBHO
IpOXMBA/Ja CBOE >KUTTA, 3MOIVIA BUWTU Ha
aBTEHTWYHI yCTAaHOBKM 1 aKTyaji3yBaTu
0COONCTY BiAIOBiZaTIbHICTD CTOCOBHO B/IACHOT
momi i cBiTy Ta bora. B pamkax fanoro merony
MU POSIJIAHYIM COBICTb AK IPOBITHUII
YMHHYK y GOpMYBaHHI CaMOIIiHHOCTI KITi€EHTa.
PosBuBaroun Ta aKTMBI3yIOYM COBICTb, MU
BuABUIN, o Merton IIEA TakoX mo3Boise
MOJIIITYBAaTH CAMOLiHHICTD K/lieHTiB. COBiCTh
€ BU3HAYAJIbHMM (PakTopoM y (opMyBaHHI
3nopoBoi camouiHHOCTI B Metopai IIEA.
Takox MM TORMBUINCS Ha PONb COBICTI B
XPUCTUAHCBKOMY IiAXO[i MO IICUXOTeparil.
CoBicTh AK TIOYYTTA MOXK€ BUKOHYBaTU
HACTYNHI QYHKII: a) IHOYYTTA CTOCOBHO
CUTYaTUBHOI iepapxil IjiHHOCTell; 6) MOYyTTA
SICHOCTI LIOO IPaBUIbHOIO, TOrO, IO 3apas
6y10 6 XopouM; B) Bif4yTTi CIipaBe/IMBOCTI.
Hani pocarnenHs B EA MoxyTpb 36aratutu
XPUCTUAHCHKY KOHIEIIIiI0 IICUXOTepalIil.
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Comment to
“Conscience as the major
factor in client’s inherent
worth formation in
Christian approach to
psychotherapy”

This is a welcome investigation into an area that
is “little studied in psychology and psychothe-
rapy. (p.1) Vyacheslav’s desire to integrate the
concept of “conscience” into Christian thought
and teaching is commendable because of this
is a theological theme that is developed in the
Scriptures. To some modern detractors a “Chri-
stian conscience” is just an over-developed re-
sult of “hell-fire and brimstone fear” and a way
to “guilt” people in order to establish control
over them. To many Christians, conscience is a
guide to life. So, Vyacheslav has provided a wor-
thy foundational article.

Vyacheslav’s approach to this topic is informed
by Viktor Frankl's Logotherapy and Léngles
theory of existential analysis which both lead to
the conclusion that “the subject of conscience
is a deeply intimate one for any person. When
the clients come to us with the issues of guilt
and shame, when they feel that they do not have
the right to desire”. (Vyacheslav, p.3). Existenti-
al Analysis uses “the subject of conscience as a
theme of finding oneself, one’s own thing, ma-
nifested in limitation.” (Vyacheslav, p.3). In my
view, this inward looking analysis of conscience
has a greater relationship with the concept of
“guilt - wholeness” than it does with the equally
powerful element of “shame - attachment”. For
example, in Transactional Analysis, guilt is seen
as the result of negative parental introjects that
remain within the Child Ego state and is integral
to the formation of a “lifescript”. Guilt is highly
familial - things that could have been normal in
one family are condoned or even encouraged in
another. Eventually, guilt is connected with at-
tachment to others. The internalization of guilt
then produces intrapsychic conflict and a sub-
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sequent feeling of lacking attachment to others.
In contrast, Andersen’s (2016:47-8) investiga-
tion into The Dynamics of Shame in the Eden
Narrative focused attention on the nature of
shame as a “complex phenomenon with four di-
mensions - anticipatory shame, public disgrace,
acute shame and chronic shame”. Shame “con-
cerns how I am regarded as a person by others”
(Andersen, 2016:48) and is more aligned with
feelings of alienation from others. Andersen
(2017) argued that in the Edenic Fall, humans
ruptured their attachment to God and this has
resulted in a loss of attachment with others.
While the difference between shame and guilt
may appear to be small, it has prompted Hofste-
de (2015) to observe that cultural responses to
transgression range from “collectivist” shame-
based cultures to “individualist” guilt-based
cultures. In the end, both shame and guilt, and
their opposites in attachment and wholeness,
are connected to our relationship with others.
Let me take an example of how our interaction
with society affects our “conscience”. There was
a time when slavery was widespread and even
practised by Christian churchgoers. I would
imagine that there would be some Christians
who would have felt guilty, listened to their
conscience and questioned this practice. They
may have even voiced it within their religious



community. However, in the face of strong ex-
pressions to the contrary, their feelings of sha-
me when they felt a loss of regard by others and
a guilt that they had betrayed the social order
would have led them to “sear their conscience”.
Similar occurrences occur within each of us
on a daily basis. C.S Lewis (1993) in “The In-
ner Ring” suggested that our fear of being not
well-regarded often leads us to do things that
are against our better consciences.

Eventually, we are called to a higher standard
than family or society. Nazi war criminals, drug
lords, colonial masters are possibly little dif-
ferent from us all if we are going to truly ex-
amine our consciences from the perspective of
the Other. For this we must take Vyacheslav’s
approach of a “guilt-based approach” to consci-
ence formation seriously. However, the problem
with Vyacheslav’s article is its under-emphasis
on the external influences of society. A study of
Scripture and theological analysis would pro-
duce a more nuanced approach to include both
guilt and shame as significant factors in the for-
mation of a conscience.
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Marina Molodetskaya (Russia)
Questionsabout conscience
in the process of counseling
(case study)

This article is an attempt to analyze the process
of appearance and formulation of questions
about conscience in the process of consulting
the client. We are interested in how the que-
stion about conscience arises from a client’s
complaint, which is initially centered around
his pain and suffering, and his conscience is re-
presented not as a moral consciousness but as
an internal punishment system. It is interesting,
due to what and how, the word of conscience
is heard by the counsellor and the client in the
counseling process.
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The work of the psychologist is centered around
understanding of the nature of the client’s suffe-
ring. One of the main tasks of a psychologist is
to hear what the client wants to say and what are
the questions he wants to answer. The psycholo-
gist does not have the task to address the client's
conscience or talk about it, but the practice of
counseling allows us to assert that the questions
about conscience appear in the process of work
as the emerging questions of the client to

- evaluation of the actions and motives,

- discovering of his own need to identify where
good or evil is as restoration of values that have
been forgotten.

90

Mapuna Monopaenkas (Poccus)
Bonpocsel 0 coBectn

B IIpo1ecce
KOHCYIbTUPOBAaHUA
(aHanus cryvyas)

Hannas CTaTbsA - 3TO HIOTIBITKA
IIPOAHA/M3NPOBATh  ITIPOLECC  MOABICHNA
u odopMmIeHNA BOIPOCOB O COBECTH B
mporecce KOHCYIbTMpOBaHMsA KmmeHTa. Hac
MHTEpecyeT, KaK BOIIPOC O COBECTH POXKIACTCA
Y13 >Ka/I00bI K/IVMeHTa, KOTOopasi IepBOHAYa/IbHO
COCpefiOTOYeHA BOKPYT ero 0O/ 1 CTpajiaHud,
a COBeCTb IPE/ICTaB/IeHa He KaK HPAaBCTBEHHOE
CO3HaHNMe, a KaK BHYTPEHHASA CUCTeMa
HakKasaHuA. VIHTepecHO, 3a CUeT 4ero ! Kakx,
CJIOBO COBECTV OKa3bIBAeTCS YC/IbIIIAHHBIM
KOHCY/IbTAaHTOM ¥ K/IMEHTOM B IIpolecce
IICYXOIOTMYEeCKON pabOTHL.

Pabora mncmxonora coCpefoTOYeHa BOKPYT
NOHVMAaHMA IPUPOABl CTPajjaHNA KIMEHTA.
OpgHa ¥3 LeHTpaIbHBIX 3aIad IICHXOJIOTA:
YC/IBIIIATD TO, O YeM XO4YeT CKa3aTh K/IMEeHT U
OTBETBI Ha KaKye BOIPOCHI OH XO4eT HalTu. Y
IICHIXOJIOTa HeT 3aja4uy 00paIlaThcsl K COBECTH
K/IVIEHTA VIV TOBOPUTD O COBECTL, HO TPAKTMKA
paboTHI C K/IMEHTaMI [I03BOIAET YTBEPXKATh,
YTO BONIPOCHI O COBECTM IOABIAITCA B
npomecce paboOTB, KaK 3apOXKAIOIyecs
BOIIPOCHI K/IMEHTA K OL|€HKE CBOMX [EVICTBUI
Y MOTMBOB, KaK OOHapy>keHMe COOCTBEHHOI
HY>K[Bl pasnyarh, e 1o6po, a rae 3710, KaK
BOCCTAHOBJIEHVIE€ IIEHHOCTE, KOTOpble OBLIN
3a0BITBI.

Ha Hamt B31/1a7, caM Ipo1iecc MOsABIeHNA 3TUX
BOIIPOCOB OTKPBIBAET TO, UTO [E/CTBUTETbHO
BOXHO [UIA 4eloBeKa M 3TO  VIMeeT
ncuxorepaneBTudecknii  apdexr.  CraoxHO
OTBETUTDH 32 CUET Yero BO3HMKAET oOpalleHne
K COBeCTM B IIpoIecce IICUXOMTOTMYeCKON
paboTh, HO BO3MOXKHO 3TO TO, YTO MWIIET
K/IVIEHT, KOIjja 00paIaeTcst 3a IOMOIBIO.
Korza MbI TOBOpPMM O COBECTH, MBI OIIVIPaeMCS
Ha onpefeneHne u3 cnosapsa B.J. [lana.
«CoBectp (B.JI. [amp) - HpaBCTBEeHHOE
CO3HaHNe, HPAaBCTBEHHOE YyTbe VN YYBCTBO
B 4e/lIOBEKe; BHYTPEHHee CO3HaHue jobpa u


mailto:marinamolodeckaya@gmail.com

In our opinion, the very process of the ap-
pearance of these questions reveals what is re-
ally important for a person and it has a psycho-
therapeutic effect. It is difficult to answer due
to what there is an appeal to conscience in the
process of psychological work but perhaps this
is what the client is looking for when he seeks
help.

When we talk about conscience, we rely on the
definition of the Dahl’s Explanatory Dictionary:
»Conscience is

- moral consciousness, moral sense or feeling in
a person;

- the inner consciousness of good and evil;

- cache of the soul in which the approval or con-
demnation of every action is called off;

- the ability to recognize the quality of an action;
- a feeling that leads to truth and good, turns
away from lies and evil;

- involuntary love for good and for truth;

- the natural truth in different degrees of deve-
lopment. ,,

This definition gives us important guidelines for
the study of questions of conscience: the moral
flair, the ability to recognize the quality of an
act, the inner discrimination of good and evil,
which we will try to explore in the context of
case analysis. We are interested in how the que-
stions about conscience raised in the process of
working with the client and through what the
client opened them for himself.

For analysis, we have chosen the case of wor-
king with a client, a man aged 29.

Initially, the client complained of anxiety, a sense
of heaviness, resentment, melancholy, depressi-
on after parting with a girlfriend. Relations with
the girl lasted more than a year, they “shacked
up together” The relationship brought many
changes into the client’s life: he changed his oc-
cupation and residence, decided to learn a new
profession and develop his creative abilities, as
his new profession was related to art, he tried
to organize his business, he worked in a large
company. He had broken up with the girl by the
time of applying for help but they continued to
work together in the cooperation project they
had created during the relationship. Right after
separating the girlfriend began “to shack up to-
gether” with their mutual project partner.

The first point we started to investigate was his
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371a; TAHUK AYLIIM B KOTOPOM OT3BIBACTCS
ofoOpeHNe WM  OCYXJeHME  KaKJIOro
IIOCTYIKa;  CIOCOOHOCTb  PacIO3HaBaTh
KayeCTBO IIOCTYIIKA; YyBCTBO, MOOYX/aolee
K MCTMHe M J0o6py, OTBpallaioliee OTO JDKU
U 3/1a; HeBO/MbHasi /M0O0Bb K [0OpPYy M K
VICTUHE; IPUPOXKJeHHAsA IPaBia B Pa3/IMIHON
CTEIleHN Pa3BUTUsI». DTO OIpefie/ieHne aeT
HaM Ba)KHble OPUEHTUPBI IS MCCIeOBAHNA
BOIIPOCOB O COBECT): HPAaBCTBEHHOE YYTbe,
CIIOCOOHOCTD pacrosHaBarhb KayecTBO
IIOCTYIIKAa, BHYTpPEeHHee pas3inndueHue pobpa
U 371a. MbI onpo6yeM MCCIefoBaTh KakK 9TU
OPMEHTUPBI IPOSBIIANICH B aHAM3UPYEMOM
crydae. Hac uHTepecyeT Kak B Ipolrecce
paboTBl C KJIMEHTOM BO3HMKAIVM BOIPOCHI O
COBECTY U Yepe3 4TO K/IMEHT OTKPbIBAJI X IJI
cebs.

Jlst ananmmsa Mbl BeIOpanu cimyd4ait paboTsl ¢
K/IIEHTOM, MY>K4YMHOI1 B BOo3pacTe 29 JieT.
[lepBoHaua/bHO  K/IMEHT  oOpaTtmics ¢
Xa/moboll Ha TPeBOTYy, YYBCTBO TSKECTH,
o061y,  INOJABIEHHOCTb,  YTHETEHHOCTb.
9TO COCTOSIHME BO3HMKIO Y HEro II0CiIe
paccraBaHus ¢ JOeBywkoit. OTHOImEHusA ¢
IeBYIIKOJ INPOO/DKANUCh Oojee roja. ITOT
IIepPVOJ, OHM >KM/IM BMecTe. B XXVU3HB K/IMeHTa
OTHOILIEHMA IPUHECIN MHOTO VISMEHEHUIL: OH
IIOMEHSAI POJ 3aHATHII, MECTO >KNUTEIbCTBA,
pelmT  ocBayBaTh HOBYW Ipodeccuio u
pas3BUBATb CBOY TBOPYECKNE CIIOCOOHOCTY, €ro
HoBas1 mpodeccsi ObIIa CBsI3aHa C UICKYCCTBOM.
Panee oH mpo60Baj OpraHM30BBIBATh OM3HEC,
paboran B KpymHoil kommaHuy. Ha MomeHT
obpaleHns 3a IIOMOLIbIO, C JIEBYLIKON OHU
paccTanmmch, HO IpOAO/DKamy paboTaTb B
COBMECTHOM IIPO€KTe, KOTOPBIl CO3[jalu BO
BpeMsa orHoweHuit. Ilocme paccraBaHus,
[IeBYIIKa Cpasdy Hayaja >KUTb BMeCTe C X
OO0IIMIM TAPTHEPOM IO IPOEKTY.

[TepBoe, 4TO MBI Ha4yaayM MCCIENOBATh- ITO
€ro OTHOIIEHUA C [EBYIIKOi, €ro MOTUBBI
CO3/IaTb OTHOIIEHMA ¥ MOTUBBI IIPEKPaTUTh
OTHOIIeHMA. B mporecce MbI BBIACHWIN,
4yro (QopMarT OTHOIIEHWUI, KOTOpBle OH
HOJIiep>K1BaJI KaK CBOOOIHBIE, IPOrPECCBHBIE
OTHOIIeHMs 06e3 00s3aTeNIbCTB, €ro CaMoro
He ycTpauBas. [Ipyu atom, HecMOTps Ha CBOe
BHYTpeHHee HecoIlacue OH ybOexpan cebs,
KOTZIa ObUI B OTHOIIEHMAX, YTO BCE B OPSJIKE.



relationship with the girl, his motives to create
relationship and to end it. In the process of work
we found out that the format of relations, which
he maintained as free, progressive relations wit-
hout obligations did not satisfy him despite the
fact that he conviced himself that everything
was all right. He understood that loyalty, uni-
queness and intimacy of relations are important
to him, though he considered himself “modern”
in terms of relations. We discussed what loyal-
ty in relationships means and how boundaries
in relationships are built, what is respect for a
partner. He found it difficult to name infideli-
ty, which was in the relationship, dishonesty
towards himself, and then his vindictiveness,
greed and jealousy. He treated them as his own
shortcomings but in the process of research it
became clear that this is a system of relations
that he maintained and which he wanted to get
out of. Calling infidelity as infidelity gave him a
sense of relief and freedom.
The question of fidelity turned out to be rele-
vant to understand what kind of relationship
he might have with the ex-girlfriend. They met
from time to time, talked on the phone. It made
the client feel both embarrassment and a sense
of relief at the same time. We discussed the fee-
ling of embarrassment and found out that their
meetings were ambiguous. At the same time, the
client accused the girl's new partner of unreaso-
nable jealousy. The returning to the previously
worked out topic of denying his own jealousy
allowed him to see the system of relations in ge-
neral and raise the question of loyalty. Then he
was able to reject ambiguity of the meetings so
he became calmer from the fact that there are
boundaries, obligations, duty and honor.
After that, we gradually began to explore the to-
pic of his own interests. The client put the que-
stion for himself: ,What is really important for
me?“ Then he stated: ,There is still nothing of
my own ... I do not feel my freedom. I'm not
following my own path. I am stopping feeling
myself and connection with reality. I can not
prove myself. I do not have the right to be ex-
press myself loudly, the right to speak. I want to
be successful but what success means to me? ,,
In the process of researching, we found out
that in the relationship the client was captured
by the girl’s ambitions and interests while fee-
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B mpouecce uccnemoBaHusA 3TON TEeMBI, OH
OOHApY>XIWJI, 4YTO €My BaXXHa BEpPHOCTb,
OIHO3HAUHOCTb ¥ MHTVMMHOCTb OTHOLICHUIA,
IpY 5TOM B OTHOIICHMAX C JIeBYLIKO, OH He
C/IefJOBAJI STUM LIEHHOCTSAM, UTHOPUPOBAJI VX.
MbI pasroBapyBaIy O TOM, 4YTO TaKO€ BEPHOCTD
B OTHOIIEHMAX UM KaK YCTPOEHBI TPAHUIIBI B
OTHOIIEHNUAX, yBaXKeHNe K napTHepy. EMy 6b11
CJTIOKHO IIPVM3HATh HEBEPHOCTD, KOTOpast OblIa
B OTHOIICHMAX; HEYECTHOCTb 110 OTHOLICHVIO
K cebe; CBOIO MCTUTEIBHOCTDb, >KaHOCTb U
peBHOCTB. OH paccMaTpUBal VX KaK OT/e/IbHbIE
CBOM HEJOCTATK, a B IIPOLecce MCCIeOBAHNA
BBIACHWIOCH, 4YTO 9TO OBbUIa  cuCTeMa
OTHOIIEHMII, KOTOpble OH IIOfJieP>KMBAL
HaspIiBaHMEe HEBEPHOCTU HEBEPHOCTHIO, HAJI0
€My YyBCTBO O0JierdeHus 1 cBOOOIBI, a TakKe
IIOHVIMaHYe IIPUYVH, I0YeMY OH HULIMMPOBAI
IIpeKpallleHye OTHOILIEHWIL.

Bompoc BepHOCTM oOKa3ajics aKTyaJIbHBIM U
JUISL OTBETA Ha BOIIPOC O TOM, B KaKVX cejfdac
OH MOXeT OBITb OTHOIIEHWSX C ObIBIIe
feByLIKoil. [lepyopmydecky oHM BCTpevaich,
pasroBapuBay 110 TeleOHY, YTO BBI3BIBAJIO U
CMYILleHMe, ¥ YyBCTBO OOJIErYeHNs y K/IMEeHTa
OZIHOBPeMeHHO. MBI 00CYXXJanyu 4YyBCTBO
CMYILIEHMS, ¥ BBIACHWIV, YTO BCTPEUM MMeNN
JIBYCMBIC/ICHHBIII XapaKTep, IIPJ 9TOM K/IMEHT
OOBVHSJI HOBOIO IIApTHEpa J[IeBYLUIKM B
HeOOOCHOBAaHHON peBHOCTH. BosBpamieHne
K IIpOpabOTaHHO paHee TeMe OTPUILIAHVIA
COOCTBEHHOJI PEBHOCTY, IIO3BOJIVIM €MY
YBUIETb CHUCTEMY OTHOLIEHWII B ILEJIOM M
IIOCTAaBUTH BoIpoc o BepHocTH. [Toce on cmor
OTKa3aTbCs OT ABYCMBICTIEHHOCTY BCTPeY V1 eMY
CTaJIO CIIOKOJIHEe, OT TOTO, YTO €CTh I'PAHMUIIbI,
00513aTe/IbCTBA, JONIT Y 9eCTb.

ITocremeHHO ~ MBI ~ HadaaM  MCCIEOBATh
CTIEMYIOLIYIO TeMY - COOCTBEHHBIE VIHTEpPECHL.
ITlepen  xmmenTomM BCTam Bompoc: «4Hrto

[IO-HACTOALEMY BaXHO A MeHA?» OH
KOHCcTartupoBalr: «HeT mo-mpexxHeMy 4ero-to
CBOEro... He YyBCTBYIO CBOell cBobopsl. Vny
He 110 cBoeMy myTu. Ilepecraro 4yBCTBOBaTh
cebst 1 cBA3b C peanbHOCTBIO. He Mory cebs
nposBuThb. He mMelo npaBo OBITH TPOMKUM,
IpaBa Ha CI0BO. XO4y OBITH YCIIEIIHBIM, HO
YTO yCIIeX /I MEHA?»

B mpomecce mccnemoBaHusA Mbl BBIACHWUIN,
YTO B OTHOIIEHMAX KIVEHT ObUI 3axBayeH



ling constrained and experiencing injustice be-
cause of her patronizing attitude towards him.
He did a lot of work for the project partners,
he was angry, tried to convince himself of the
need to work that way. After the next stage of
the project, when he had already handed over
all the necessary documentation he fell ill and
experienced emptiness instead of satisfaction
from the work done. The question was raised
in the process of counseling: what he wanted
with it. The client came to the conclusion: ,,I do
not want to live like this“. However, he doubted
whether he could risk refusing the project and
leaving it. He did not want to lose what he had
done and he could hardly trust himself despite
the fact that he felt disgust at what was happe-
ning there. He said that it would look like his
whim and weakness and he had to deal with it.
We talked about projects he had participated
in earlier and he began to recall that the initia-
tors of many projects that changed his life were
other people and their interests. He responded
to them and worked in them selflessly but he
felt a failure and dissatisfaction in the end each
time. After that, he came to the conclusion: ,,I
have the right to live my own life.”

When we investigated his relationships with
other people the client talked a lot about the
feelings of resentment, which he felt acute in his
body. He began to see and hear badly, he started
“froze”. It was also difficult for him to say “no”
because he supposed it was ignoble. When it
came to protecting his interests, he felt helpless
and did not know how to defend his own ones.

The client narrated how he cultivated in himself
equanimity of his image and the ought to smi-
le. Joy and anger were replaced with something
another. The client found that ,emotions are
opposed to values, values shackle and bound,
they suppress life, suppress sense of life here-
and-now. Emotions absorb me, I lose the ability
to reason”.

The client talked about the constant confron-
tation with his mother and the only protection
that he had learnt since childhood was always
to tell her “no”> We can suppose that values in
the family system were set arbitrarily as require-
ments that must be obeyed and therefore they
turned out to be opposed to emotions in the
inner experience. We talked about the fact that
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aMOMLIMAMY ¥ MHTEPeCaMy IeBYIIKH, IPU 9TOM
YyBCTBOBAJI Ce0s CTECHEHHBIM M IepeXVBal
HeCIIPaBeIIMBOCTD 13-3a €€ IOKPOBUTEIbCKOTO
K HeMy oTHouIeHusA. OH MHOTO paboThI Henmasn
3a IApTHEPOB IO NPOEKTY, 3/IVJICH, IBITA/ICT
ceb6s1 ybennTh B HEOOXOIMMOCTY TaK paboTarh.
[Toce ouepemHOro sTama NMpOEKTa, KOTja OH
yXKe CHaI BCI0 HeOOXOAVMYI0 TOKYMEHTAINIO,
OH 3a007Iell U IepeXuBan IYCTOTY, BMECTO
YIOB/IETBOPEHHOCTM OT IIPOJIe/TAHHON PabOTBL.
B HameMm pasroBope 6bUI ITOCTaB/IeH BOIPOC,
3aueM K/IMEHTY TaKoil CIocob ydacTusa B
IIpOeKTe ¥ K/IMEHT IpUIleT K BBIBORY: «S He
XOYY TaK XUTb».

Kakoe-To BpeMs OH ellle COMHEBAJICS, MOXET
M OH PUCKHYTb BBIATU U3 IIPOEKTA, €My
OBbIIO KaJb CHENTaHHOTO, I OH C TPYHZOM MOT
JIOBEPUTBCS CBOEMY J>KEIaHMIO, HECMOTpPs Ha
TO, YTO YyBCTBOBAJI OTBpALleHNE K TOMY, YTO
TaM npoucxonuio. OH ToBOpuII, 4TO 9TO OyneT
ero Kampus 1 C1aboCTb U 4YTO OH JIO/DKEH C
9TUM CIIPaBUTHCS, UTHOPUPYS CBOY YyBCTBA.
MpbI pasroBapyuBay O IPOEKTax, B KOTOPBIX OH
y4acTBOBa/I paHee, ¥ OH Haya/l BCIIOMMHATD,
YTO VHMIUATOPAMM MHOTMX  IPOEKTOB,
KOTOpBIE MEHSIM ero >KNM3Hb, OBUIM [Ipyrye
JIOAV U1 VIX MHTEPEeChl, OH Ha 9TO OTK/IMKAJICA
U CaMOOTBEP)XEHHO B HMX paboTan, HO B
UTOTe KaKAbII pa3 dYyBCTBOBAJ Hey#ady
U HeYJOB/IeTBOPEHHOCTb. Ilocme aToro oH
IpUILeT K BBIBOAY: «5I MMEI0 IPaBO )XUTh MO0
JKU3HDb».

Korga MblI yccmefoBany TeMy OTHOIICHMIL €
IPYTVIMU JIIOAbMY, KIVIEHT MHOTO TOBOPWII
0 YyBCTBe OOUBI, KOTOPOE OH OYeHb OCTPO
YyBCTBYeT Ha YpPOBHE Te/a, HauMHAeT IIJIOXO
BUJIETb ¥ CTIBIIIATh, 3amMypaeT. Korma 3axopnt
pedb O 3alINTe CBOUX MHTEPECOB, OH YYBCTBYET
cebs1 0eCIIOMOIIHBIM 1 He yMeeT OTCTauBaTh
CBOE, €My CJIO)KHO OTKa3bIBarTh, 3TO
He0/1aropoyHo.

KnmeHT pacckaspiBas, Kak KyIbTUMBUpPOBAl B
cebe 0Opa3 HEBO3MYTUMOCTU U OOS3aHHOCTD
ynbibatbcss. OH  OOHApy>Xmia, 4TO PajoCTh
U THEB 4YeM-TO IIOfIMEHJ, 3aKpbIBal MX OT
ce6s. KnmeHT Taxke 0OHapyXumi, KOHQIUKT
MeXJy ILeHHocTaMuM ¥ omomuamu. OH
CKasam: «IMOLMYU IPOTUBOCTOSIT LEHHOCTSM,
LIeHHOCTY CKOBBIBAIOT J CBSI3bIBAIOT, LIECHHOCTY
IJIyLIAT >KM3Hb, OLyIIeHVe XI3HI». TakxKe, OH

T.K.






values exist but we do not always hear them,
that fidelity to oneself and following principles
strengthen self-esteem, whereas compromise
solutions, collusion with oneself which create
contempt for oneself. This allowed the client to
find that if he does not feel safe in a situation he
behaves arrogantly and cynically but he is not
like that and does not want to be like that.

The client had many important observations of
himself. There are conclusions below which he
came to.

The client found that he saves vital energy, there
is ,fear that it will not work ... I will waste my
power for the wrong aim... the risk to fail and
discover that I'm not as deft as I think about
myself ... I'll expose myself ... somehow I'm de-
ceiving myself.“ It was intensified by devaluing
of his own activities and choice, ,everything is
nonsense, everything is not serious®, the client
said.

He also found that he forced himself to possess
expensive things and to earn money to please
his expectations.

He also had a new experience: ,,I find my which
is own and ground myself, my senses work in a
new way.“ He described it as following: ,,It's like
a path to God, a path into life. It means working
differently, many things are unnecessary, I see
much deeper, it is a space where my personality
has no other identifications. I am like a shard in
a calm state. Fear poisons, there are many ex-
cuses”.

One of the conclusions arose while he was lear-
ning to swim. ,When I try to force myself I stop
breathing, I start to slurp water®. This observa-
tion raised an important question: ,,How can I
help myself and not interfere in a difficult situa-
tion?“

Another conclusion came to him at the classes
he attended. ,,I forbid myself to feel interest in
something when I feel no protection, I avoid
conflicts and flee®. We talked about defending
of the interests, loyalty to them. We managed
to designate that he was scared by depreciati-
on and arrogance towards him. To come out of
such situations he started to reject himself and
the interest that brought him to that situation
making his interests to study formal. He ran
into an internal ban on interest, surprise and
joy. We talked about “openness towards oursel-
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OCO3HAJI, YTO HMOLIVM 3aX/IECTHIBAIOT €T0, Vi OH
TepsieT CHOCOOHOCTD pacCy)X/arh.

Vccnenys OTHOLIEHNSA KIIMEHTA C POSUTE/LIMI,
MBI BBIACHWIN, YTO B OTHOIIEHUAX C MAaTePbIO
Ob10 MHOTO KOHQMUKTOB. KmeHT roBopmi
O TIOCTOSTHHOM IIPOTMBOCTOSIHMU C MaTephblo.
B 9TOM NpOTMBOCTOSHMM OH 3alVINAJCSH,
oTBeyass SPKMM IIPOTeCTOM Ha BCe ee
Tpe6oBaHMA. MOXXHO HpPENIONIOXKUTb, YTO
IIPOTUBOIIOCTAB/IEHNE SMOLVII U LIEHHOCTEN,
LIEHHOCTE M YKeTaHUIT, SMOLIVIL ¥ CIIOCOOHOCTI
paccy>xmarb, OBUIO CBSI3aHO C TeM, 4YTO
LIEHHOCT! B CEMEITHON CUCTEME, B KOTOPOII OH
BBIPOC, YCTAHAB/IMBAIUCh IPOU3BOJIBHO, KaK
Tpe6OBaHMs, KOTOPbIM HY>KHO NMOZYVHNUTBCS,
II03TOMY M BHYTPM IIEHHOCTM OKa3aJVCh
IIPOTVBOIIOCTAB/ICHBI SMOLIVISIM.

Vccnepys TeMy  LeHHOCTel B SKU3HU
K/IM€HTa, MBI TOBOPWIV O TOM, YTO LIEHHOCTHU
€CcTh, HO He BCerfa Mbl MX CJIBIINUM; YTO
BEepHOCTb cebe ¥ ClefoBaHMe IPMHIUIIAM
YKPeIUIAI0OT CaMOYBa)keHMe, B IPOTUBOBEC
KOMIIPOMJICCHBIM PeIeHNAM, CTOBOPY € CAMUM
co00i1, KOTOpBIe IOPOXKMAAIOT Ipe3peHue K
camomy cebe.

OTOT OIBIT UCCIIENOBAHNSA IIO3BOMII KIIMEHTY
[laTb MOPA/IbHYIO OLIEHKY CUTYaluy, KOTOPYIO
MBI ¢ HUM 00CY>XZami. Mbl TOBOPU/IN O TOM,
YTO OH BefieT ce0s BHICOKOMEPHO ¥ IIVIHUYHO,
KOrJa He 4YYBCTByeT cebsi OesomacHo. [lo
3TOTO OH CYUTAJ, 4YTO 9TO ENVIHCTBEHHBIN
BO3MOXXHBI/I OTBET Ha HECIPaBe/IBOCTD,
KOTOPYI0O OH YyBCTBOBAJ IO OTHOIICHMIO K
cebe. B pesynbraTe OH yBUJE/I CBOM MOTUBBI I
cKasas: «5 He TakoJl U He X0y TaKVM OBITb».
VY kimeHTa ObI/IO MHOTO Ba>KHBIX HAOIIONEHMIT
3a 0001, BOT HEKOTOPbIE BBIBOJDI, K KOTOPBIM
OH IIpHMIIIEJL.

KnueHT 06HApy>X1i1, 4TO 9acTO 0OeCIeHnBaeT
COOCTBEHHYIO [IeATeIbHOCTb U  BBIOOPBI,
rOBOpsI, YTO «BCE €PYHMa, BCE HECEPHE3HON,
YacTO CHEp)KMBAeT MINM OCTAaHABIUBAeT ceOsl.
Ilymast ipu 9TOM, YTO «HE TOMYYUTCS, HE Ha
TO IOTpavy CHUJIbL, OOHAPYXY, YTO 5 He TAKOI
JIOBKVII KaK Ipo cebs mymaro, s pa3obmady
cebs» OJHOBPEMEHHO C STUMM MBIC/LAIMY,
OH OCO3HaJ, 4YTO caM cebs OOMaHBIBaer,
ycoMHeBas cedsl.

Taxke OH OOHapyXwWa, 4YTO NPUHYXJAeT
cebs1 XOTeThb IOpOTMe Belu, 3apabaThIBaTh,



ves, trust, the risk of being ourselves” The cli-
ent began to notice more sincerity and accep-
tance of his desires with time, he spoke about
the awakening of vital interest and he became
to feel more free. He found that he was afraid to
be grateful, afraid to fall in love, he did not want
not to become again vulnerable.

Another important conclusion was that the cli-
ent found himself squeezed between a sense of
duty and guilt. ,,I'm frightened that I feel good
at home, I'm isolated from the others, tired of
feelings of guilt and overstrain (fear). A sense of
guilt works as a motive for action and change, as
slavery. The responsibility to help is regarded as
following the others and approval®

An interesting experience of introspection in-
cluded description of two states of mind, a state
of light and darkness.

,The state of darkness is total, the mind rotates
inside the question, the darkness is like the in-
ertia of the mind, I did not imagine that I could
step any further, I could not go out, I started
to doubt everything. In moments of darkness
there is an empty phrase, an empty word, pri-
de which means that I know myself, I drive a
thought in a circle®

»Ihe state of light is like fire lit inside and all the
answers in the face of this are visible, everything
becomes crystal clear, it is understandable that
it is impossible to understand by the mind. The
parables are close at this moment as the voice
of eternity. It is like a narration about what will
happen anyway.“

»1 can drown out the light, it illuminates, it's
terrible to be there, to shed light on what's stop-
ping me.

At the same time, there is no concept of profit
and there is infallibility, infinity, eternity”. We
can assume that this is an existential experience
of meeting values which reveal the moral di-
mension of good and evil outside of the context
of guilt as self-blaming and values as means of
controlling.

This case is interesting from the point of view
client’s movement towards his own values, to-
wards himself through the distinguishing of
good and evil in different situations. The coun-
seling psychologist guides the client through
these topics putting questions to the client's
moral sense to differentiate between values of
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YroXpaTh oxupgaHuaM. [losBmicsa y Hero n
HOBBI/l OIIBIT, OOHApy>XeHUsA COOCTBEHHBIX
Kemanuit. OH roBopmn: «f HaxoxXy cBoe nu
3a3eMJIAI0Ch, II0-HOBOMY pPabOTalOT OpraHbl
qyBCTB». DTOT OIIBIT OH OIVCHIBAJI CIEAYIOLIVIM
obpasoMm: «ITO Kak K bory uparu, B >KM3HbB
VTV TI0-APYroMy paboTaTh, MHOTYUE BeLlV He
HY>KHBI, BVDKY HAMHOTO [Ty 0>Ke, IIPOCTPAHCTBO
r7ie Moe «SI» HU ¢ 4eM He OTOXKEeCTBJICHO, KaK
OCKOJIOK B CIIOKOJIHOM COCTOSIHUM». Takke
OH OOHApYXWI, YTO CTpax 3acTaBlAeT ero
OIIPaBJIbIBATHCS Y OTPABIIACT €rO.

K ogHOMY 13 BBIBOJIOB OH IIpMIIEN B IIPOLecce
ocBoeHrst TmaBaHusA. «Korma s MBITaOCh
3aCTaBUTh ce0s, IepecTao AbIIIaTh, HAYMHAO
x7e6ath BOAy». JTO HaOMIOIEeHNe MTOCTABUTIO
Ba)XHBIN Borpoc: «Kak s1 Mory cebe momorars,
a He MeIIATh B CJIOXKHOV CUTYaL[ M ¢»

[lpyroit BBIBOJ, BO3HNMK Ha Kypcax, IZie OH
yumncs: «5l 3ampeijato cebe MHTepecoBaTbCH,
KOITla He 3aliuileH; u3beralo KOHGINKTOB U
nc4yesaro».

B mpouecce mccremoBaHMs 3TON CUTyaunuu
MBI CMOI/IM HasBaTb, 4YTO €ro IIyraer
obeclieHVBaHMe U BBICOKOMepue K cebe 1
U3 TAaKUX CUTYalluil OH IIBITAeTCA BBIATH,
OTKa3aBIIMCh OT cebs, MHTepeca, KOTOPBIN
ero IpMBeN B 9Ty cuUTyanmio. B wmrore on
HauyMHaeT (OPMAIbHO OTHOCUTCS K CBOEMY
y4eOHOMY MHTepecy, 3abbIBas O TOM, YTO
VIMEHHO O/arofaps CBOeMy MHTepecy OH U
IpUIIeTT Ha KYPChl. MBI TOBOPW/IM IIPO 3aILNTY
CBOVX VIHTEPECOB, BEPHOCTb CBOEMY MHTEPECY,
IIPO OTKPBITOCTb B OTHOLIEHWM CaMOTo cebs,
JIOBepUH, pUCKe OBITh COOOIL.

Co BpeMeHeM, K/IMEHT CTaJl OTMeYaThb OOIblIe
VICKDEHHOCTM M TIPUHATHS B OTHOIICHNN
CBOVIX JKeJIaHMiT, OH TOBOPWJI O TOM, YTO Y HEro
IIPOCHY/ICSL >KVM3HEHHBIVI MHTEpeC, ¥ OH CTajl
cBobonHee cebs1 omrymarb. OOHAPYXXWI, 4TO
60s171¢s1 OBITD O/1aTOJAPHBIM, OOSITICS HOMIOOUTD,
9TOOBI OIIATH HE CTATh YA3BJMIMBIM.

HoBplit B3IIAx NHOABMICA y K/IMEHTA Ha
YyBCTBO BYHBI ¥ OTBETCTBEHHOCTh. OH CKa3aJl,
9TO yBUZEI CeOs 3a>KaThIM MEX/y OLIYIeHUEM
ponra u BUHBL. OH OOHAPYXXWJI, YTO YYBCTBO
BUHBI [e/laeT ero paboM [Jpyrux Jofe,
XKeMTaHMAM KOTOPBIX OH JJO/DKEH CJIelOBaTh;
OBITb OTBETCTBEHHBIM JIA HETO, 3TO BCErfa
OfoOpATh Apyrux u nomoraTb M. OH cKasai:



love and cynicism and hypocrisy.

The suffering of the client which made him ask
psychological help was connected with the fact
that conscience as a moral landmark was not ta-
ken by him into consideration in vital relations
with himself and other people.

A sense of badness, a fear of rejection, which
were hidden behind a mask of nobility and ho-
nesty were prevailing in relationships. His ideas
were not connected with love and creation and
were not kind, though they were hidden behind
a mask of nobility and honesty. The obtaining
the values of honor and fidelity is to be consi-
dered as a question of conscience, which has
emerged from the inner need of the client to di-
stinguish between good and evil.

Thus, psychological help, in our opinion, is:

- the establishing of order in relations with the
others, with oneself, with God,

- reassessment from the point of view of good
and evil,

- setting up guidelines through research what
the soul suffers from and what answer to that
can be given,

- setting the reality,

- the acquisition of a new meaning and free-
dom for love, action and creation.
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«S] ycTanm oT 4yBCTBA BUHBI U TI€peHAPSKEHISI
(cTpaxa)». OTO MOHMMAaHME [O3BOJINIIO
K/IMEHTY /y4iine cebsi YyBCTBOBATb, KOTZjA OH
ObI1 B OfMHOYECTBe M OOJbIIE AyMarh PO
CBOM VIHTEPECHL.
VIHTEepeCHBDIIT OIBIT CAMOHAOTIONEH ST K/MEeHTA
Kacazicsi [ABYX COCTOSIHUIT yMa, KOTOpble OH
Ha3BaJI Kak COCTOSIHNUE CBETa I ThMB.
«CocCTosiHIE TbMBI TOTA/IIBHO, YM BpallaeTCs
BHYTpM BOIIPOCA, ThMa KaK WMHEPLVS yMa.
B 9TOM COCTOSHUM 51 He TPEACTAB/ISI, 4TO
fla/ibllle MOTY INArHyTh, He MOTY BBIATU U3
9TOr0, BO BCEM HAYMHAK COMHEBaThcs. B
MOMEHTBI TbMBI - IIYCTOT 3BYK, ITYCTOE C/IOBO.
TopabIHA — AyMaio, 4TO 51 BCE CaM MOTY U caM
BCe 3HAI0, TOHSIO MBIC/Ib IO KPYTY».
«CocTosiHMEe CBeTa, KaK OTOHb BHYTPU
3aropencsi M BCe OTBETHI IIE€pef JIALOM
9TOrO BUJHBL. Bce CTAaHOBUTCS KPUCTaIbHO
9)CTO, TOHATHO, YTO, YMOM He IIOHSATb.
BIusky OpUTYM B 9TOT MOMEHT, KaK TOJIOC
BeuHocTu. Kak mcropust o Tom, uto OyzeT B
mo6oM caydae». Takyke OH TOBOPUII, O CBOEM
OIIbITe BOCHIPUATHUS ITOTO COCTOSTHM. «Mory
3aI/IyIIaTh CBET, OH o3apsieT. CTPaIIHO B 9TOM
OBITH, TPONIMBATH CBET HA TO, YTO MHE MEIIAeT.
[Ipy 9TOM HeT MOHSATUS BBITOABI U €CTh
0e3011O0YHOCTD, 6ECKOHEYHOCTD, BEUHOCTD».

Mpl  MOXeM  NIPeJIoONOXWUTb, YTO  3TO
9K3MCTEHIIANbHBII ~ ONBIT  BCTpeYM  C
LIEHHOCTSMM,  KOTOpble  OOHAapy>XMBAIOT

HpPaBCTBEHHOE M3MepeHye fobpa ¥ 3ja BHE
KOHTEKCTa BUHBI KaK CaMOOOBMHEHMA U
LIEHHOCTEN KaK CPeCTBA YIIPaBIeHNA IPYTUMUI
TIIOIbMIL.

JInsa Hac STOT cmydYail IpefCTaBaAeT MHTepeC
KaK [BIDKEH)MEe KIMeHTa K COOCTBEHHBIM
LIEHHOCTSAM, K CaMOMy cebe yepe3 pasindeHne
mobpa ¥ 371a B PAa3MMYHBIX CUTYAIVIAX.
KoHcynbTaHT IpOBOJUT Yepe3 STV TEMBI, CTaBA
BOIIPOCHI K HDAaBCTBEHHOMY YYTbIO K/IVMEHTA, K
IPOSICHEHMIO TOTO, I7ie LIeHHOCTY TI00B, a I7ie
LVHNU3M U JINLEMEPHE.

Crpapganue KnmeHTa, KOTOpOe IPUBENO €ro 3a
IICUXOJIOTMYECKOI TIOMOIIbIO, OBIIO CBSA3aHO
C TeM, 4YTO COBECTb, KaK HPaBCTBEHHBIN
OpMEHTHMP He ObIIa YC/IbIIIAHA UM B )KMI3HEHHO
BO)XHBIX OTHOIIEHUAX C caMuM coboil u
LPYTVIMA JTIOAbMM. B OTHOIIEHMAX OOMbImit
BeC VIMeJIO OLyII[eHe COOCTBEHHOI IJIOXOCTY,



CTpax OTBEp)KeHMs, KOTOpble INPATAINCh 3a
MacKOJl 671aropojcTBa 1 JOOPOIOPATOYHOCTI.
BosspatueHne cebe lIeHHOCT YeC T, BEPHOCTY,
MOOBM MBI paccMaTpuBaeM KaK BOIIPOCHI
COBECTY, KOTOPBIE IOSABUINCH 13 BHYTPEHHEI
HEOOXOAMMOCTM  K/IMEHTa  pasTpaHMdINUTb
1o6po u 3710.

Takum o6pasom, mcuxonormyeckas IIOMOIIb,
Ha Hall B3I/IAJ, 3TO HaBeJeHUe IOpsfiKa B
OTHOIIEHMAX C JpyruMmy, ¢ coboit, ¢ borom;
peBM3Ns COOCTBEHHBIX MOTVUBOB C TOYKH
3peHus f006pa 1 371a; HACTPOJIKa BHYTPEHHUX
OPMEHTHPOB Yepes UCCIIeOBaHMe TOTO OT Yero

CTpajjaeT AyIIa K YTO Ha ITO CTPA/IAHVE MOXKET
OBITh OTBETOM; Ha3bIBaHME PeATbHOCTI;
obOpeTeHIe HOBOTO CMBICIA U CBOOOMIBI JiIs
MI00BYU U EICTBUSA, CO3UAHMNA.







Comment to

“Questions about
conscience in the process
of counseling (case study)

In her text, Marina Molodeckaya makes it clear
that, in the process of counseling, the conside-
ration of moral questions and of the function of
the conscience itself can make a great contribu-
tion to making the process deeply meaningful
for the person seeking advice. At the beginning,
she examines how there is often a taboo regar-
ding this approach in general psychological
practice: there is great concern about evoking
a bad conscience in the client where it was not
previously present, thus multiplying his suffe-
ring instead of relieving his burden. There is no
disputing the fact that this certainly can happen
when counselors moralise without due reflec-
tion.

In a carefully detailed case study, however, M.
Molodeckaya demonstrates that precisely this
tuning of the conscience, that is, of the internal
compass for right and wrong, is a decisive factor
in whether a person can find his way back to his
own dignity. In an easily followed text, the point
is made that the conscience can be “deformed”
- that is, supplying impulses for action which
are oriented on negative values. In the case pre-
sented, this is the disproportionate adaptation
and submission on the part of the client to the
expectations of other people. Impulses coming
from his conscience support this system of va-
lues and trigger constricting feelings of obliga-
tion and guilt. He suppresses his own self-asser-
tion as if it were an immoral impulse. This leads
to pronounce confusion between perceived and
expected feelings. He concludes that “emotions
are opposed to values, values shackle and bind,
they suppress life... Emotions absorb me, I lose
the ability to reason.”

The way in which the human conscience works
depends on which value system it is built up on.
In a figurative sense, it works like the compass
needle, which is aligned on the magnetic poles.
The process of conversion to God also includes
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the conversion of the conscience. Whom do I
allow to determine from me what is good and
bad? If no conscious effort is made to exami-
ne this question, the subliminal outworkings of
family background or of ideologies remain in
effect like invisible magnetic poles.

Christian counseling understands the orien-
tation of the conscience to be one of its core
areas, although it calls for a difficult balancing
act, for precisely the values which the Sermon
on the Mount presents to us cannot be fulfilled
in human strength. There is a great danger of
presenting the values of the gospel to the cli-
ent as a rigid system of rules, which leads to
a permanent bad conscience if he has not yet
firmly grasped the message of grace. Only when
the relationship-based nature of the Christian
message is communicated can a person disco-
ver that “the faith in Jesus Christ is his good
conscience” (Martin Luther). In a relationship
with Jesus experienced personally, the values
are then no longer a rigid set of rules, but can
be grasped by the heart in an interchange bet-
ween love and understanding. Making mistakes
and failing then does not have to lead to falling
into the hands of a bad conscience, but finds
an answer in grace. A conscience shaped in the


B.Psych

Christian pattern no longer takes its orientation
simply from what is forbidden, feeling content
if what is forbidden can be avoided: rather, it
pursues the question of what it means to be re-
sponsible. What is of service to my neighbour?
What expectations does God have regarding my
actions? (after D. Bonhoeffer). These questions
have to be asked and answered within the fra-
mework of the relationship with God.

If Christian counseling succeeds in accompa-
nying the client in this context of relationship,
the encounter with God can lead to a new ori-
entation of his conscience and he can step out in
a greater freedom in which it is not rigid norms
that hold sway, but where the light of God is
showing the path. In the present case study, the
client describes this in these words: “The state

of light is like fire lit inside and all the answers
in the face of this are visible, everything beco-
mes crystal clear...”
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theoretical aspects of human development and, in particular, what
the development is (metaphysical aspects of this process) and how
one can achieve its fullness (spiritual development). In particular,
conducts research on the philosophical foundations of psychology
and pedagogy, focusing on ethics and philosophical anthropology.
Also aims to create a general vision of the man and of the world,
trying to grasp the factors underlying reality and thus access to its
fullest possible understanding.

His main works:
1. From conception to deification. The outline of the theory of hu-
man development. Plock, 2008.

On the possibility of Christian psychology. Ptock, 2010.

The development of religious consciousness of the young peop-

le. Empirical studies of people aged 12 to 24 years. Krakow, 2012.
4. Principles and standards of supporting of human development.
Ethics for psychologists and educators. Opole, 2014.

There is nothing so practical as a good theory.
Especially anyone who deals with helping peop-
le, needs good theory of what is good and what
is bad for those people. In that way the therapist
also needs to have the clear concept of it. It is
impossible to help other people without a con-
viction what is good for them. And the problem
what is good and what is bad is the problem of
human conscience. Thats why the problem of
the development of conscience is connected
with the problem of the goal of psychotherapy.
There are many similar interpretations of psy-
chotherapy goals. Let’s take one of them:

“The primary goals of psychotherapy are:

1) To know yourself better.

2) Alleviate emotional pain or confusion.

3) Assist you in developing a more complete
understanding of your psychological issues.

4) Establish more effective coping mechanisms.
5) Foster a more accurate understanding of
your past and what you want for your future”
http://www.billcloke.com/goals-of-psychothe-
rapy/ (Retrieved 8 May, 2017).
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Nie ma nic bardziej praktycznego jak dobra

teoria. Szczegdlnie ktos, kto zajmuje si¢ udziela-

niem pomocy ludziom, potrzebuje dobrej teorii

dotyczacej tego, co jest dobre a co zte dla nich.

Tak samo réwniez psychoterapeuta potrzebuje

jasnej koncepcji dobra i zta. Udzielanie pomocy

ludziom nie jest mozliwe bez wyraznego prze-

konania, co jest dla nich dobre. Z kolei problem

tego, co jest dobre, a co zle, taczy sie z zagad-

nieniem ludzkiego sumienia. Dlatego problem

rozwoju sumienia jest zwigzany z problemem

celow psychoterapii.

Istnieje wiele podobnych zestawow celow psy-

choterapii. Rozwazmy jeden z nich:

»Gléwnymi celami psychoterapii sa:

1. Lepsze poznanie siebie.

2. Lagodzenie emocjonalnego bélu lub dezor-
ganizacji.

3. Pomoc w lepszym zrozumieniu problemow
psychologicznych.

4. Ustanowienie bardziej skutecznych mecha-
nizmow radzenia sobie ze stresem.

5. Lepsze zrozumienie swojej przeszlosci i
tego, czego chce si¢ na przyszlosc.”


http://www.billcloke.com/goals
mailto:tomaszniemirowski@poczta.onet.pl

As we can see, the problems of what is good and
what is bad and the problems what is true and
what is false are very important for the psycho-
therapy. “Knowing” and “understanding” con-
cern the truth while emotions are dependent of
human aims and desires, that is of development
and level of their conscience. In turn “effective
coping mechanisms” decide on human free-
dom. There is so because a man can feel really
free only when he/she is sure that what he/she
does is good. When he/she is sure that answers
for the situation in the proper way then he/she
acts according to his/her conscience and feels
free.

Let's have a closer look at these problems. We
will try to give answers for such questions as:

What is conscience?

What it consist on?

What is the development of conscience?
What is goal of the development of consci-
ence?

What is goal of the psychotherapy?

6. What is connection between goal of the
development of conscience and goal of the
psychotherapy?

L s

At the beginning we can state that conscience
has two aspects (or consist of two parts): innate
(inborn) and acquired; named traditionally as
habitual and actual conscience:

“The traditional understanding of conscience
made use of the terms habitual and actual cons-
cience. The term habitual referred to the innate
sense of good and evil that all human beings are
believed to possess. The term actual focused on
the judgments of conscience in which such an
orientation must be manifested. The habitual
conscience corresponded to the term syndere-
sis while the actual conscience corresponded to
conscientia” (Hogan L. 2000. Confronting the
Truth: Conscience in the Catholic Tradition.
Mahwah. New Yersey. Paulist Press, p. 128).
Let’s consider this structure more accurately.

What is innate?

I think we all agree that innate is desire for hap-
piness; that is synderesis:

»Synderesis® is a technical term from scholastic
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http://www.billcloke.com/goals-of-psychothe-
rapy/ (pozyskane 8 maja 2017).

Jak wiec widzimy, problemy tego, co jest dob-
re, a co zle oraz problemy, co jest prawdag, a co
falszem sg bardzo wazne w psychoterapii. ,,Poz-
nanie” i ,rozumienie” dotyczg prawdy, podczas
gdy uczucia i emocje zaleza od celéw i pragnien
czlowieka, to znaczy od poziomu rozwoju jego
sumienia. Z kolei ,,mechanizmy radzenia sobie
ze stresem” wplywaja na wolnos¢ czlowieka.
Dzieje si¢ tak, poniewaz czlowiek czuje sig
naprawde wolny wtedy, gdy jest pewien, ze to,
co robi, jest dobre. Jedli jest pewien, Ze reaguje
na sytuacje we wlasciwy sposob, to dziata zgod-
nie ze swoim sumieniem i czuje si¢ wolny.

Przyjrzyjmy sie blizej tym problemom. Sprébu-
jemy rozwazy¢ nastepujace kwestie:

Co to jest sumienie?

Z czego si¢ sktada?

Na czym polega rozwoj sumienia?

Co jest celem rozwoju sumienia?

Jaki jest zwigzek miedzy celem rozwoju su-
mienia i celem psychoterapii?

G P =

Na poczatek ustalmy, Ze sumienie ma dwa as-
pekty (albo sklada sie z dwoch czesci): wrod-
zonej i nabytej; nazywanych tradycyjnie jako
sumienie habitualne i aktualne:

»Iradycyjne rozumienie sumienia postuguje si¢
terminami habitualne i aktualne sumienie. Ter-
min habitualne odnosi si¢ do wrodzonego poc-
zucia dobra i zfa, ktére, jak sie sadzi, posiada
kazdy czltowiek. Termin aktualne wskazuje na
sad sumienia, w ktérym takie ukierunkowanie
musi sie¢ ujawnia¢. Sumienie habitualne od-
powiada terminowi syndereza (prasumienie),
podczas gdy sumienie aktualne odpowiada
terminowi conscientia” (Hogan L. 2000. Con-
fronting the Truth: Conscience in the Catholic
Tradition. Mahwah. New Yersey. Paulist Press,
p. 128).

Rozwazmy te strukture sumienia dokltadniej.

Co jest wrodzone?

Chyba fatwo sie zgodzi¢, ze wrodzone jest
dazenie do szczesdcia, czyli wlasnie syndereza:
» Syndereza’ jest terminem technicznym fi-
lozofii scholastycznej, oznaczajacym wrodzong


http://www.billcloke.com/goals

philosophy, signifying the innate principle in
the moral consciousness of every person which
directs the agent to good and restrains him
from evil® (Internet Encyclopedia of Philoso-
phy. http://www.iep.utm.edu/synderes/ Retrie-
ved 2 May, 2017).

In other words, striving for good and avoiding
evil is the same what innate desire for happi-
ness. If it is so, we must consider next what is
the nature of this desire? Where is man’s happi-
ness? What is the happiness of a man? It is wor-
th in this place reach out to Aristotle’s views.
According to him, happiness is achieved by eve-
ry being when that being acts according to his/
her own nature:

“For just as for a flute-player, a sculptor, or an
artist, and, in general, for all things that have a
function or activity, the good and the ,well’ is
thought to reside in the function, so would it
seem to be for man, if he has a function. Have
the carpenter, then, and the tanner certain func-
tions or activities, and has man none? Is he born
without a function? Or as eye, hand, foot, and in
general each of the parts evidently has a func-
tion, may one lay it down that man similarly
has a function apart from all these? What then
can this be?” (Aristotle, Nicomachean ethics,
book 1,7). http://classics.mit.edu/Aristotle/
nicomachaen.1.i.html (Retrieved 8 May, 2017).

What is this function? Aristotle said that: “the
function of man is an activity of soul which fol-
lows or implies a rational principle” (as above).
It is of course true, but we — Christians - can say
much more. We - people - are not only rational
beings. We are made according to God’s image.
According to Christian theology a man is the
image of God. Then his/her deepest desire is to
be like God, to live like God or even to be God.
This is our innate, although often unconscious,
striving. Whats more, those striving is nothing
else as God’s action (or will) in us. He himself
wants us to be like him and that’s why from the
inside he acts in us as a source of our consci-
ence.

In consequence the most important in human
life is the concept of the perfect life, that is: how
God lives? What is life like God? What does it
mean: to live like God? Of course, the perfect
life may be not named as Gods life, but I believe
this is the good name of the deepest source of
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zasade w moralnej swiadomosci kazdej osoby,
ktora kieruje dzialajacego do dobra, a powstrzy-
muje go od zta” (Internet Encyclopedia of Phi-
losophy. http://www.iep.utm.edu/synderes/
pozyskane 2 maja, 2017).

Innymi stowami, dazenie do dobra oraz unika-
nie zfa jest tym samym, co wrodzone pragnie-
nie szczescia. Jesli tak jest, to musimy nastepnie
rozwazy¢, jaka jest natura tego pragnienia, czyli
na czym polega szczgscie czlowieka i gdzie ono
jest. W tym miejscu warto siegna¢ do pogladow
Arystotelesa. Wedlug niego, szczgscie jest
osiggane przez kazda istote, gdy dziala ona
zgodnie ze swa wlasng funkcja:

»Jak bowiem u fletnisty, rzezbiarza i u kazdego
artysty oraz w ogodle u kazdego, kto ma jaka$
funkcje i jakas wlasciwa sobie czynnos¢, wartos$é
jego i ,,dobro¢” tkwi w spetnianiu owej funkcji,
tak tez zdaje si¢ by¢ i u czlowieka, jesli istnieje
jakas$ swoista jego funkcja. Czyzby wigc ciesla
i szewc mieli jakies wlasciwe sobie funkcje i
czynnosci, czlowiek za$§ mialby ich nie mie¢,
lecz miatby by¢ stworzony do prézniactwa? Czy
tez raczej tak jak oko, reka i noga, i kazda w
ogole czgs¢ ciala posiada jaka$ funkcje swoista,
tak tez i cztowiekowi przypisa¢ mozna obok
tamtych wszystkich jakas wlasciwa mu funkcje?
Jakaz by to wiec mogta by¢?” (Arystoteles, Ety-
ka nikomachejska, 1,7).

Jaka jest to funkcja? Arystoteles mowi, ze ,,za
swoista funkcje czlowieka uwazamy pewi-
en rodzaj zycia, a mianowicie dziatanie du-
szy i postepowanie zgodne z rozumem” (jw.).
To oczywiscie prawda, ale my - chrzescijanie
- mozemy powiedzie¢ znacznie wiecej. My
- ludzie - nie jesteSmy tylko istotami racjo-
nalnymi. JesteSmy stworzeni na obraz Boga.
Wedtug teologii chrzescijanskiej czlowiek jest
obrazem Boga. Zatem jego najgltebszym prag-
nieniem jest by¢ jak Bog, zy¢ jak Bég lub nawet
by¢ Bogiem. To jest nasze wrodzone, chociaz
czesto nieuswiadomione, dazenie. Co wigcej, to
dazenie jest niczym innym jak dzialaniem (albo
wola) Boga w nas. On sam chce, aby$my byli
tacy, jak On i dlatego dziata w nas od wewnatrz
jako zrédto naszego sumienia. W konsekwen-
¢ji, czym$ najwazniejszym w zyciu czlowieka
bedzie pojecie doskonalego zycia; to znaczy:
na czym polega boskie zycie? Oczywiscie,
doskonaty sposéb zycia nie musi by¢ okreslany
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http://classics.mit.edu/Aristotle/nicomachaen.1.i.html
http://classics.mit.edu/Aristotle/nicomachaen.1.i.html
http://www.iep.utm.edu/synderes

human actions.

Then the innate desire of a man is to be like
God. And this desire is fulfilled by developed
conception of God.

What is acquired?

Acquired (from environment) aspect of consci-
ence is the concept of what is good and what
is bad that is what gives us happiness. In other
words: dreams, plans, projects, aspirations,
goals, hopes, desires, wishes, yearnings, lon-
gings, and so on, and so on. In short: who (what)
a person wants to be and how he/she wants to
live. And because every man wants to live like
God, then everyone wants to live a perfect life.
But the main problem is: on what this way of
life consist of? All of this is shaped by the in-
fluence of education and society. What's more,
this state (those dreams) may be attainable or
unattainable or partly attainable. Then human
freedom depends on it.

It happens so because the person evaluates as
good everything what he/she sees as helping
to achieve this desired state and evaluates as
bad everything what he/she sees as disturbing
to achieve this state. Freedom then depends of
ability to achieve and fulfill human desires. Let’s
consider that the main words here are “what he/
she sees as good”. This “seeing” may be better
or worse, may be more true or false. When that
“seeing”, which is a part of the concept of the
world and himself in it, is false then a man can-
not be free and happy. The false concept of good
and evil (that is: underdeveloped or bad deve-
loped conscience) manifests itself as a lack of
freedom. Freedom depends then on the deve-
lopment of conscience. And development of the
conscience consist in knowing the truth: what
really is good for me and what really is bad for
me? Anyone who does not know the truth will
not be free. The truth makes us free (J 8,32).

It is easy to notice that Jesus is someone who
has always been free — why? It was so because
he has known the truth and that’s why he didn't
sought his own will. What is this truth? I think
the more important are two:

o “The Father loves me” (J 10,17),
o “The Father is greater than me” (] 14,28).

jako boskie zycie, ale uwazam, ze jest to dobra
nazwa dla okreslenia najgtebszego zrédta ludz-
kiego dzialania.

Zatem wrodzonym pragnieniem czlowieka jest
by¢ takim jak Bog. A to pragnienie spelnia sie
poprzez rozwinieta koncepcje Boga.

Co jest nabyte?

Aspektem sumienia nabytym z otoczenia jest
pojecie tego, co jest dobre, a co zle; to znaczy
co nam daje szczedcie. Innymi stowami: mar-
zenia, plany, projekty, aspiracje, cele, nadzieje,
zamiary, tesknoty, Zyczenia, itd., itd. W skrocie:
to, kim dana osoba chce by¢ i jak chce zy¢. A
poniewaz kazdy cztowiek chce zy¢ jak Bég, za-
tem kazdy chce mie¢ doskonate zycie. Tu jed-
nak powstaje problem: na czym polega takie
zycie? Wszystkie te marzenia, plany itd., zaleza
od wyksztalcenia i spoteczenstwa. Co wigcej,
moga one by¢ osiggalne lub nieosiggalne albo
tez czeSciowo osiggalne. A zatem zalezy od nich
wolnos¢ czlowieka.

Dzieje sie tak, poniewaz czlowiek ocenia jako
dobre to wszystko, co widzi jako pomocne w
osiggnieciu jego celdw, oraz jako zte to, co oce-
nia jako przeszkadzajagce w tym osiggnieciu.
Zwro¢my uwage, ze uzyty jest tu zwrot: ,,to, co
ocenia jako dobre”. Ta ,ocena” moze by¢ leps-
za lub gorsza, moze by¢ bardziej prawdziwa
lub falszywa. Jesli ta ,,ocena’, ktora jest elemen-
tem obrazu $wiata i siebie w nim, jest falszywa,
to cztowiek nie moze by¢ wolny i szczesliwy.
Falszywe pojecie dobra i zla, to znaczy
niedorozwiniete albo zZle rozwinigte sumienie,
objawia si¢ jako brak wolnosci. Wolno$¢ zalezy
wigc od rozwoju sumienia. A rozwdj sumienia
polega na poznaniu prawdy: co tak naprawde
jest dobre, a co zle dla mnie? Ten, kto nie zna
prawdy, nie bedzie wolny, poniewaz prawda nas
wyzwala (J 8,32).

Latwo zauwazy¢, ze Jezus Chrystus jest kims,
kto zawsze byl wolny - dlaczego? Poniewaz znat
prawde i nie szukal wlasnej woli. Jaka prawde
znal? Mysle, ze najwazniejsze sg tu dwa twierd-
zenia:

o ,Ojciec kocha Mnie” (J 10,17).
o ,Ojciec jest wiekszy ode Mnie” (J 14,28).






What are the consequences of knowing and
accepting that truth? — Submission to God: “I
seek not my own will but the will of the Father”
(J 5,30). It is obvious then that only one who
can say this words can do everything he wants.
Only God is totally free and such a man who
has no will outside the will of God, that is who
is subjected to God. But - of course - not sub-
jected as a slave but as someone in love. There is
so because love is a striving to happiness of the
loved person, that is to fulfilling his/her needs.
When - for example - I love somebody, then
the will of such person becomes my own will
and we are united. When the love is reciprocal
then unity of two persons is perfect exactly as
between people in heaven.

Then, if someone wants to be free then he/she
should always be submitted to God’s will. This
subjection is a task for a man. It must be rene-
wed every time and every situation. We need
steady consciousness of the presence of God
and we should keep repeating our devotion to
God. It is not slavery because God’s will is not
outside us, as the will of the other people. God’s
will for me is nothing else as my own will which
I seek and try to fulfill in order to be oneself.
When actual (acquired) conscience would be
the same as habitual (innate) conscience then
I will be completely free. In other words: when
my image of perfect, divine life, would be true;
or if I always be sure what should I do in the
give situation, then my freedom will be the
same as God’s freedom. There is no other way
to the freedom as unity with God’s will.

What are the consequences of that fact for
psychotherapist?

The first task for the Christian therapist is then
to try to know the truth about God, the world,
and oneself. And the first of these truths is:
“God loves me and is more clever than I am;
that’s why I should trust him”. The second is: “it
is worth to seek the will of God and submit to it
in the current situation”

Of course, such an attitude don’t free us from
learning, analyzing our successes and failures,
asking other people (especially supervisors) for
help and so on. God will not dictate us what we
should do and don't protects us from different
errors. Submitting to God doesn’t replace good
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Jakie sg konsekwencje poznania i zaakceptowa-
nia tych prawd? - Poddanie si¢ Bogu: ,,nie szu-
kam wlasnej woli, lecz woli Tego, ktéry Mnie
postal” (J 5,30). Jest oczywiste, ze tylko ten, kto
moze powiedzie¢ te stowa, moze czynic¢ wszyst-
ko, co chce. Tylko Bég jest catkowicie wolny
oraz taki czlowiek, ktory nie ma innej woli niz
wola Boga, a wigc ktory jest poddany Bogu. Jed-
nak - oczywiscie - poddany nie jako niewol-
nik, ale jak kto$ zakochany. Jest tak poniewaz
milo$¢ jest dazeniem do szczescia kochanej
osoby, to znaczy do zaspokojenia jej potrzeb.
Jesli, na przyklad, kocham kogos, woéwczas
wola tej osoby staje si¢ moja wlasna wolg i to
nas jednoczy. A jesli milos¢ jest odwzajem-
niona, to jedno$¢ miedzy dwiema osobami jest
doskonata, doktadnie tak jak migdzy ludzmi w
niebie.

Jesli zatem kto$ chce by¢ wolny, to powinien
zawsze by¢ poddany woli Bozej. Jest to zada-
nie dla cztowieka, ktére musi by¢ ponawiane w
kazdym czasie i w kazdej sytuacji. Potrzebuje-
my stalej sSwiadomosci obecnosci Boga i powt-
arzania naszego oddania Bogu. Nie jest to nie-
wolnictwo, poniewaz wola Boga nie jest poza
nami, tak jak wola innych ludzi. Wola Boga wo-
bec mnie jest niczym innym jak moja wlasna
wola, ktorej poszukuje i probuje wypetnic, aby
sta¢ si¢ sobg. Jedli nabyte (aktualne) sumienie
bedzie takie samo jak sumienie wrodzone (ha-
bitualne), wtedy bede calkowicie wolny. Inny-
mi slowami: jesli moje pojecie doskonatego,
boskiego zycia, bedzie prawdziwe, albo jesli
zawsze bede pewny, co powinienem zrobi¢ w
danej sytuacji, wtedy moja wolnos$¢ bedzie taka
sama jak wolno$¢ Boga. Nie ma innej drogi do
wolnosci jak jedno$¢ z wola Boga.

Jakie sg konsekwencje tego dla psychoterapii?
Pierwszym zadaniem chrzescijaniskiego psy-
choterapeuty bedzie wobec tego poznanie
prawdy o Bogu, o $wiecie i o samym sobie. A
pierwsza z tych prawd jest: ,,Bog kocha mnie i
jest madrzejszy ode mnie, dlatego powinienem
Mu zaufa¢”. Druga: ,warto szuka¢ woli Boga i
poddac sie jej w danej sytuacji”.

Oczywiscie, taka postawa nie zwalnia nas od
uczenia sie, analizowania swoich sukceséw i
porazek, proszenia innych oséb (zwlaszcza
superwizoréw) o pomoc, itd. Bég nie bedzie



education, training and experience. Neverthe-
less consciousness of God’s presence and his
love to us is very important and very useful. It
allows us to choose what is most valuable from
what we have, gives us good will and properly
understood love to the client. Such love then is
the source that creates the atmosphere of trust
(confidence) and freedom. I can't feel totally
free with someone whom I don't trust.

I suppose, we agree that the aim of the psycho-
therapy is freedom of the client and that this
freedom is achieved by knowing and loving
the truth. Who loves the truth, loves God also,
as Edith Stein has said. But what does it mean:
“love the truth’? Directly speaking, a man loves
the truth when he/she acts according to his/her
convictions that is according to his/her consci-
ence. In this way development of the conscience
is the condition of sense of freedom and even
a distant goal of the psychotherapy. Of course,
this aim may be and should be achieved pro-
gressively, according to therapy aims, life aims
of the client and God’s aims, as is shown by
Friedemann Alsdorf (http://emcapp.ignis.de/
pdf/emcapp_journal 9.pdf (Retrieved 8 May,
2017). This author points out that therapy aims,
life aims and God’s aims should be linked with
each other. But, of course, not always is the “de-
eper” aim also the better one. For example, it
is not necessary to speak directly about God to
someone who has difficulties in dealing with
others.

In such situations applies the rule known as the
therapeutic privilege: “Don't lie but you don’t
have to tell the whole truth” In other words:
“Make your client free but only according to
his/her current needs and capabilities” That’s
why psychotherapy may be considered as a part
of helping in spiritual development. Everything
the psychotherapist says or does to his/her cli-
ent should flow from his/her unity with God
and conduct his/her client to this unity. That’s
why the student of the psychotherapy should
know basics principles of the theory of spiritual
development and to try to have a properly deve-
loped conscience, that is to be free.

Conclusion
There is no real freedom besides the will of God.
But the main problem of our freedom is that we
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nam dyktowal, co mamy robi¢ i nie chro-
ni nas od réznych bledéw. Poddanie si¢ Bogu
nie zastepuje dobrego wyksztalcenia, trenin-
gu i dos$wiadczenia. Niemniej $wiadomosé
obecnosci Boga i Jego milosci do nas jest bard-
zo wazna i bardzo potrzebna. Pozwala nam
wybra¢ to, co jest najbardziej wartosciowe z
tego, czym dysponujemy, daje nam dobrg wole
oraz wlasciwie rozumiang milo$¢ do klien-
ta. Taka milo$¢ natomiast jest Zrédlem, ktore
tworzy atmosfere zaufania i wolnosci. Nie moge
by¢ bowiem calkowicie wolny w towarzystwie
osoby, ktdrej nie ufam.

Mysle, ze zgodzimy sig, ze celem psychoterapii
jest wolnos¢ klienta i ze ta wolnos¢ jest osiggana
przez poznanie i akceptacje prawdy. Kto kocha
prawde, ten kocha Boga, jak to powiedziala
Edyta Stein. Ale co to znaczy ,kocha prawdg¢’?
Moéwigc wprost, cztowiek kocha prawde wtedy,
gdy postepuje zgodnie ze swoimi przekona-
niami, to znaczy zgodnie ze swoim sumieniem.
W ten sposdb rozwdj sumienia jest warunkiem
poczucia wolnoéci, a nawet odleglym celem
psychoterapii. Oczywiscie, ten cel moze by¢
i powinien by¢ osiagany stopniowo, zaleznie
od celéw terapii, celéw zyciowych klienta i od
celéow Boga, co trafnie pokazal Friedemann
Alsdorf ((http://emcapp.ignis.de/pdf/emcapp_
journal_9.pdf (pozyskane 8 maja, 2017). Au-
tor ten wskazuje, ze cele terapii, cele zyciowe i
Boze cele powinny by¢ powiazane ze sobg. Przy
czym, oczywiscie, nie zawsze ,,glebszy” cel jest
celem lepszym. Na przykiad nie jest koniecz-
ne moéwienie wprost o Bogu komus, kto ma
trudnosci w relacjach z innymi.

W takich sytuacjach stosuje si¢ regule znang
jako przywilej terapeutyczny: ,Nie mu-
sisz mowi¢ calej prawdy, ale nie wolno ci
klama¢” Innymi stowami: ,,Prowadz klienta
do wolnosci, ale tylko wedtug jego aktualnych
potrzeb i mozliwosci”. Dlatego psychoterapia
moze by¢ uwazana za cze$¢ pomocy w rozwoju
duchowym cztowieka. Wszystko, co psychote-
rapeuta mowi albo robi, powinno wyptywac z
jego jednosci z Bogiem oraz prowadzi¢ jego kli-
enta do tej jednosci. Dlatego studenci psycho-
terapii powinni zna¢ podstawowe zasady teo-
rii duchowego rozwoju czlowieka oraz staraé
sie mie¢ prawidlowo uksztaltowane sumienia
pozwalajgce im czu¢ sie¢ wolnymi.


http://emcapp.ignis.de/pdf/emcapp_journal_9.pdf
http://emcapp.ignis.de/pdf/emcapp_journal_9.pdf
http://emcapp.ignis.de/pdf/emcapp_journal_9.pdf
http://emcapp.ignis.de/pdf/emcapp_journal_9.pdf

often don't know what is good (what is God’s
will), that is what we should do in a given si-
tuation or we know it but we don’t have enough
courage to do it. Of course, unconscious defen-
se mechanisms act within us and it is the role
of the psychotherapist to make them aware to
the client. It would be worth to consider that at
the source of these mechanisms there are false
beliefs about world and a man. Only the truth
make us free.

At the end let’s look at the mentioned above
goals of the psychotherapy:

1) To know yourself better.

2) Alleviate emotional pain or confusion.

3) Assist you in developing a more complete
understanding of your psychological issues.

4) Establish more effective coping mechanisms.
5) Foster a more accurate understanding of
your past and what you want for your future”

We can say now that fully true self-concept,
which is a condition of freedom, one can achie-
ve through contact with God. I am really who
I am only in the sight of God. It is impossible
to fully true know oneself without contact with
God, because our self-concept is dependent of
our environment. That's why we need constant
feeling of the presence of God. Only in his sight
we can be oneself.

Alleviating of emotional pain is possible
through trying to look at our situation “with
eyes of God”, that is by seeing the meaning in
them. God can conduct some good from every
situation.

As I have said, the distant aim of psychothera-
pist is to help his/her client in spiritual develop-
ment. Of course, a part of this helping is assi-
sting in understanding of his/her psychological
problems. But our main psychological issue
is how to live, how to deal with reality. Again,
God’s aims and God’s ways to behave should be
a pattern for us. In this way we can “establish
more effective coping mechanisms”.
Summarizing we can say that the problem of
freedom is the problem of proper developed
conscience. If the “synderesis” or habitual cons-
cience in us is nothing else as the will of God
(God’s aim), then knowing God and contact
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Whioski

Nie ma prawdziwej wolnosci poza wolg Boga.
Jednak gtéwny problem naszej wolnosci polega
na tym, Ze czesto nie wiemy, co jest dobre (jaka
jest wola Boga), to znaczy co powinni$my zrobié
w danej sytuacji albo wiemy to, lecz nie mamy
odwagi, aby to zrobi¢. Oczywiscie, nieSwiadome
mechanizmy obronne dzialajg w nas i jest rolg
psychoterapeuty, aby je uswiadomi¢ klientowi.
Warto wzig¢ pod uwage, ze u zrédet tych me-
chanizmow sg falszywe przekonania o $wiecie i
o czlowieku. Tylko prawda moze nas wyzwolic.
Na koniec spdjrzmy na wymienione powyzej
cele psychoterapii:

1) Lepsze poznanie siebie.

2) Lagodzenie emocjonalnego bolu lub dezor-
ganizacji.

3) Pomoc w lepszym zrozumieniu probleméw
psychologicznych.

4) Ustanowienie bardziej skutecznych mecha-
nizméw radzenia sobie ze stresem.

5) Lepsze zrozumienie swojej przesztoéci i tego,
czego chce si¢ na przysztos¢.”

Mozemy powiedzie¢ teraz, ze w pelni prawdzi-
wy obraz siebie, ktdry jest warunkiem wolnosci,
mozna osiagnaé poprzez kontakt z Bogiem. Je-
stem tym, kim naprawdg jestem, tylko w spojr-
zeniu Boga. Jest niemozliwe w petni poznac sie-
bie bez kontaktu z Bogiem, poniewaz nasz ob-
raz siebie zalezy od naszego $rodowiska. Dlate-
go potrzebujemy stalej Swiadomosci obecnosci
Boga. Tylko w Jego spojrzeniu mozemy by¢
sobg.

tagodzenie emocjonalnego bdlu jest mozliwe
poprzez prdébe spojrzenia na nasza sytuacje
»oczami Boga’, czyli poprzez dostrzezenie
sensu w niej. Bég moze wyprowadzi¢ dobro z
kazdej sytuacji.

Tak, jak juz powiedzialem, odlegtym celem
psychoterapii jest pomoc klientowi w jego roz-
woju duchowym. Oczywiscie, czescig tej po-
mocy bedzie wspieranie klienta w rozumieniu
jego problemdw psychologicznych. Ale naszym
gtéwnym problemem psychologicznym jest jak
zy¢, jak sobie radzi¢ z rzeczywistoscia. I tu zno-
wu cele Boga oraz Boskie sposoby zachowania
powinny by¢ wzorcem dla nas. W ten sposéb
mozemy odkry¢ ,,skuteczne mechanizmy rad-



with God are the best ways to achieve freedom
and make good psychotherapy. However, in or-
der to be a good psychotherapist, it is not neces-
sary to be a believer, that is a religious person.
Knowing God to some extent is the same as
knowing reality and everyone who has a lot of
training, professional experiences and the good
will can be really helping to the other people. It
happens because God is not limited by our di-
visions and labeling: “The wind blows where it
pleases; you can hear its sound, but you cannot
tell where it comes from or where it is going. So
it is with everyone who is born of the Spirit” (]
3,8).

zenia sobie ze stresem”

Podsumowujac, mozemy stwierdzi¢, ze problem
wolnosci to problem wtasciwie rozwinietego
sumienia. Jezeli ,syndereza’, albo ,sumienie
habitualne” w nas to nic innego jak wola Boga
(Bozy cel), to poznanie Boga oraz kontakt z Bo-
giem sg najlepszymi sposobami do osiagniecia
wolnosci i uprawiania dobrej psychoterapii.
Jednakze, aby by¢ dobrym psychoterapeuta,
niekoniecznie trzeba by¢ wierzacym, to znaczy
osobg religijna. Poznanie Boga jest w pewnym
stopniu tym samym, co poznanie rzeczywistosci
i kazdy, kto ma dobre wyksztalcenie, duzo prak-
tyki i dobrg wole moze naprawde pomdc innym
ludziom. Jest tak, poniewaz Bog nie jest ogra-
niczony przez nasze podzialy i etykietki: ,Wi-
atr wieje tam, gdzie chce, i szum jego slyszysz,
lecz nie wiesz, skad przychodzi i dokad podaza.
Tak jest z kazdym, ktéry narodzit si¢ z Ducha”
(J 3,8).







Comment to

“Freedom as the goal of the
development of conscience
and psychotherapy

The first survey of Tomasz Niemirowski’s tit-
le Freedom as the goal of the development of
conscience and psychotherapy made me think
about how these two concepts fit together. What
has freedom to do with the development of
conscience? Freedom has much to do with psy-
chotherapy and especially with Christian psy-
chotherapy. God wants to set us free but many
people are far from that. One goal of Christian
psychotherapy is to eliminate the obstacles that
prevent a person from living in the freedom
God has meant.

Tomasz Niemirowski shows the logic that con-
nects these two concepts. He says that a person
is really free only when he/she is sure that what
he/she does is good, when he/she acts accor-
ding to his/her conscience and he/she feels free.
Conscience is both a theological, psychologi-
cal and social psychological concept. In a psy-
chological and social psychological connection
one does not take into account that God has
anything to do with conscience. Person’s religi-
on may give information about good and bad.
I suppose that Tomasz Niemirowski takes it for
granted that God’s voice speaks in our consci-
ence. The false concept of good and evil (that
is: underdeveloped or badly developed consci-
ence) manifests itself as a lack of freedom.

Striving for good and avoiding evil is the same
what innate desire for happiness. Niemirowski’s
assumption that a person’s deepest desire is to
be like God, to live like God or even to be God
sounds strange to my ears. I should put it in
other words: a person’s deepest desire is to do
the will of God.

Freedom and happiness are a universal goal of
life. But how are freedom and conscience con-
nected in a Christian sense? Tomasz Niemirow-
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ski considers the concept of truth. He says that
development of the conscience consists in kno-
wing the truth: what really is good for me and
what really is bad for me? Anyone who does not
know the truth will not be free. The truth makes
us free (] 8,32).

“What is the truth?” asked even Pontius Pilatus.
We can make approaches to the question from
many sides. Niemirowski takes two aspects:“The
Father loves me” (J 10,17) and “The Father is
greater than me” (J 14,28). This truth helps us
submit to the will of God and trust Him.

Consequences of knowing and accepting that
truth is submission to God: “I do not seek my
own will but the will of the Father” (] 5,30). If
someone wants to be free then he/she should
always be submitted to God’s will.


http://emcapp.ignis.de/6/#/140

Niemirowski underlines that consciousness of
God’s presence and his love to us is very im-
portant and very useful for a psychotherapist.
It gives the therapist good will and properly un-
derstanding love for the client. Such love then is
the source that creates the atmosphere of trust
(confidence) and freedom. You can't feel totally
free with someone whom you don't trust.

Niemirowski suggests that the aim of the psy-
chotherapy is freedom of the client and that
this freedom is achieved through knowing and
loving the truth. Yes, but in a client oriented
approach we have to listen to our clients very
carefully and get to know what is their aim in
the therapy.

I missed some words about reconciliation, be-
cause in real life and in our fallen world situa-
tions are more complicated than in the theory.
We do not always succeed in choosing good or
even in living according to our conscience.

“A good conscience is the best pillow;” said
Martin Luther, and it is also the source of real
freedom. Thanks to Tomasz Niemirowski for
writing and remembering us about the theolo-
gical theory in Christian psychotherapy.




Andrey Lorgus (Russia)
A few sayings on pride

My article is the apology of ancient, highly
condemned passion - the passion of pride. This
apology is only possible from the position of the
psychotherapist, as traditionally religious posi-
tion considers any passion vicious, especially
the passion of pride. While psychotherapy al-
lows to see the meaning of the inner mecha-
nism, appearing in humans.
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The first saying

Like all passions, pride is unconscious, insur-
mountable, strong emotional striving - for su-
periority, autonomy, independence and power.
The great ascetic of Sinai, John the Climacus
(John of the Ladder) wrote in his ,,Ladder -
Chapter 23, ,On mad pride ,,: “Pride is denial
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Andrey Lorgus (Russia)
HeckonbKo ¢10B 0
TOPIOCTH

Mos craThsl - amosnorusA JIpeBHeN, BecbMa
OCYXX/IaeMOJl CTPacTy, CTPACTU TOPHOCTMU.
Takas anonorus Bo3MOXKHa TOJIbKO C MO3ULIUU
IcuxorTepamneBTa, 160 C  TPafgMUIVIOHHO
PEeMUTMO3HON MO3ULMM CTPACTh IOPOYHA, a
TeM 00JIee CTPAcTb TOPHOCTI. A ICUXOTepaIIA
IO3BO/IAET  YBUAETb CMBICT  MeXaHM3Ma,
HOABJIAILIETOCA Y Ye/IOBeKa.

CnoBo nepBoe
Kak Bcsakag  cTpacTh, TOpPAOCTb  €CTb
HEIIPEOJ0/INMOe HeOoCO3HaBaeMoe
CUJIBHOE  SMOLIMIOHAJIbHOE CTpPEMJIEHME K
IIPEBOCXO/ICTBY, aBTOHOMMM, HE3aBUCUMOCTU
n Bnactu. Bemukuin mnopBmkHukK CunHas,
Moaun JlectBuyHMK' mmcan Tak B 23 IaBe
cBoent JlectBuupl «O 6e3yMHOII TOPHOCTH.
TopmocTtp ecTb oTBepkeHue bora, 6ecoBckoe
nsobpereHue, Ipe3peHune 4e/I0BEKOB,
MaTepb OCYXX[EHMA, UCYajye I0XBaj, 3HaK
Oecruropys myuy, OTTHaHMe oMoy boxmuert,
mpeATeya  YMOWUCCTYIUIEHMS,  BMHOBHMIIA
majieHuil, MpuYrHa OeCHOBaHMsS, UCTOYHVK
rHeBa, IBEpPb nuLemMepus, TBEP/bIHA
6ecoB, ITpeX0OB  XpaHWINIIE, IIpUYMHA
HEMWIOCEPAUsA, HEBeJeHNe  COCTpaflaHuA,
YKeCTOKMIT UCTSA3aTeNb, 6eCYeTOBeYHbIIl CYAb,
npoTuBHKIA bory, kopenb xynbl.» O4eBupHaA
OTpHULIaTe/IbHAsA Y TPEXOBHAsA KOHHOTALIVA.

HanpoTtus, BO BHE XpUCTMAHCKOTO KOHTEKCTA,
TOPHOCTD CKopee IOCTOUHCTBO, yeM
HENOCTaTOK: «l0 pAOCTb — IIONOXUTEIbHO
OKpallleHHas aMoI, OTpaKkarolias
IIOJIOKUTE/IbHYI0  CaMOOLIEHKY Hajn4ue
caMOyBa)keHus, YyBCTBa COOCTBEHHOTO
OOCTOMHCTBA, COOCTBEHHOI IIEHHOCTU. B
IIEPEHOCHOM CMBIC/IE «TOPAOCTbIO» MOXKET
Ha3blBaTbCA IPUYMHA TAKOW CaMOOLIEHKU
(HampuMep, «3TOT CTYAEHT — TOPHOCTb BCETO

1 John of the Climacus, 525 - 595 BC. TekcT «JIecTBUI[bI»
BIO4€H B 88-it Tom Patrologia Graeca. (PGM). B
OpuruHaje HadBaHme KHUru — Ap.-rped. « KATpag».
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of God, an invention of the Devil, the despi-
sing of men, the mother of condemnation, the
offspring of praise, a sign of sterility, flight from
divine assistance, the precursor of madness, the
cause of falls, a foothold for satanic possession, a
source of anger, a door of hypocrisy, the support
of demons, the guardian of sins, the patron of
pitilessness, therejection of compassion, a bitter
inquisitor, an inhuman judge, an opponent of
God, a root of blasphemy.“! Here is obviously
negative and sinful connotation.

On the contrary, out of the Christian context,
pride is more an advantage than a disadvan-
tage: ,Pride is positively charged emotion that
reflects positive self-assessment — presence
of self-respect, dignity, self-worth. Metaphori-
cally ,,pride” can mean the reason for such self-
esteem (e.g., »Ihis student is the pride of the
Institute®)2.

Two sides of the passion, two opinions, clearly
divergent. The two given definitions are descri-
bing different psychological realities: the ascetic
says about the sin of arrogance, vanity and self-
aggrandizement before the others; the second
speaks of dignity, which surely can be positively
evaluated. Having lost his dignity, a man is not
only suffering, being humiliated, but is lacking
important mental and emotional supports for
existential decisions.

No other passion from the list of sins (sinful
passions) frightens so much a Christian (or a
person brought up on Christian ethics) as pride
(or hubris). This is due to the fact that many as-
cetics believed pride to be the ,,mother of sins.“
Le., the source of other passions and sins.

Just as the sinful meaning of pride passion is
obvious to Christians, so pride is revered in se-
cular ethics. The psychotherapeutic meaning
of pride can be neutral. The psychotherapeutic
meaning of pride can be considered from the
dynamic point of view, like a process. Obviously
overcompensating process of restoring dignity.
Understanding that dignity and self-esteem are

1 John the Climacus, 525 - 595 BC. The text of “ The
Ladder” is included into Vol. 88 of Patrologia Graeca.
(PGM). The original title of the book — (ancient Greek)
«K\ipaky.

2 https://ru.wikipedia.org/wiki/Topgocts -
obparenns 16.06.17
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UHCTUTYTa»)»>.

JIBe CTOpPOHBI CTpPacTyH, OABAa MHEHMUs, SBHO
HeCOBIIAflafolye Opyr ¢ pApyrom. [IBa
IPVBEJEeHHBIX OIPeie/IeHNs TOBOPST O Pa3HBIX
IICYXOTOTMYECKIX PeaIbHOCTAX: aCKeTYeCKas
TOBOPUT O Ipexe HaJMEHHOCTH, TIEC/IaBUsA I
IPEeBO3HOUIEHVS HaJl TIOJIbMI; BTOPOE, TOBOPUT
O JOCTOMHCTBE, Yero Heb3s He OLEHUTH
ITOJIOXKUTENbHO. be3 JOCTOMHCTBA YenoBeK He
TOJIBKO CTPajaeT, Oyay4n yHIKEH, HO U TepsieT
Ba)KHbIE MEHTA/JIbHbIE ¥ SMOI[MOHATbHbIE
OTIOPBI 9K3UCTEHI[MATTbHBIX PELIeHNIL.
HwuopnacTpacTp, n3 cimckarpexos (TpeXOBHBIX
CTpacTeli), He yCTpallaeT TaK XPUCTHAHMHA
(MM BOCHIMTAHHOTO Ha XPUCTMAHCKOW 3TUKE
YyeloBeKa), KaK TOPAOCTDb (VM TOPABIHA). ITO
CBSI3aHO C TE€M, YTO MHOIME ACKETbI CUMUTAIN
TOPIOCTD «MaTepPbI0 IPeX0B». T.e. ICTOYHNKOM
APYTUX CTPACTell, ¥ PYTUX IPEXOB.

Kak HECOMHEHEH s XpUCTVAHVHA
TPEXOBHBINI CMBICTT CTPAacTU TOPHOCTH, TaK
noyyTaeMa TOPAOCTb B CBETCKON 3THKE.
[IcmxoTepaneBTUYECKNIT  CMBICI  TOPAOCTH
MOXXeT OBITb HeNTpPaNbHbIM. ITOT CMBICT
OCHOBAaH Ha  [IMHAMUYECKOW  CTOpPOHE
JAVYHOCTHOM  JKU3HM, B  KOTOpPOWl MBI
MOXeM TIpocneguTb. Ecam noHmMaTh, 4TO
YYBCTBO COOCTBEHHOTO MOCTOMHCTBA TAaKXKe
HEOOXOUMO YelloBeKy (CaMOI|eHHOCTD), Kak
YYBCTBO OBITHS M YYBCTBO HPUHAMIEKHOCTU
(6asoBble MOTPeOHOCTM), TO CTpEMIIEHNE
K 9TOMY He IIOKaXeTcs IypHBIM. [oppocTb
3TO M eCThb TaKOoe CTPEeMJIEHMe, MICKa)KeHHOe
JIO>)KHBIMU CPefiCTBaMIL.
CnoBo BTOpOE, O TOM, 4TO
MOSIB/ISAETCS C YHVDKEHIEM
YHmKeHue waM  yrpara ObTMs -  [JBe
SMOI[MOHa/IbHbIe  Oembl  denmoBeka. OpHa
HpI/IXOHI/IT B OTHOUICHUAX U pa3}H/I‘IHI)IX
nEeATEIbHOCTAX, prraﬁ HpI/[XO,[U/IT I/I3HYTpI/I, B
ITOMICKAX CMbIC/IA U LI,

YHMKeHMe pa3pyuiaeT 3HaYMMOCTb, 1IeHHOCTD
yenmoBeka. JIoMaeT ero JOCTOMHCTBO. YemoBek
IIepe>XMBaeT He IIPOCTO Heyfavy, GpycTpanuio,
OH BCTpevaeTcsi C CBOMM HUYTO, Kak
9K3MCTEHIIMIAa/IbHBIM 6830BbIM Hepe)KI/IBaHI/[eM.

rOpAOCTh

2 https://ru.wikipedia.org/wiki/Topgoctp -
obpamienus 16.06.17

mara
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also essential for a person (self-worth) like the
feeling of existence and feeling of belonging
(basic needs), the desire for it does not seem
bad. Pride is such a desire, but distorted by false
means.

The second saying, that pride comes with hu-
miliation

Humiliation and loss of existence are the two
emotional human troubles. One comes in rela-
tionships and various activities, another comes
from inside, in search of meaning and purpose.
Humiliation destroys the significance, the value
of a person. Breaks his dignity. A man is expe-
riencing not just a failure, frustration, he is fa-
cing his nothing as basic existential experience.
Likewise the loss of existence leads a person to
the nothingness of self and existence meaning,
because it no longer supports all aspirations and
hopes. Doubting in self-existence, ,Do I exist?“
» Is Me - the actual reality?“ ruins the support
of the daily tension of personality, vivacity and
independence. Doubting in existence leads eit-
her to depression or to pride. Pride allows to
protect against depression, but it is painful and
destructive.

The third saying, on the suffering and fear

The sufferings of a proud man are the sufferings
of loneliness and wounded dignity, fear of criti-
cism and exposure.

The proud man often remains isolated, as he is
hard to deal with and build relationships. Pride
itself is striving to be alone, as it is afraid to get
close to people and be humiliated. Pride, as a
remedy from humiliation, prefers isolation to
intimacy, because intimacy is a risk.

Pride is afraid of criticism that can hurt. Pride is
afraid of exposing, because consciously or un-
consciously, feels the fragility of its excuses and
conceit.

The fourth saying, on self-healing.

Humiliation or emptiness require healing. It is
very hard to endure humiliation. Humiliated
person imagines that he is nobody, not existing,
that if he does not immediately regain his di-
gnity, he will vanish. He is very hurt, scared,
and hopeless. It seems that all have betrayed
him, left him and he is defenseless. Everyone
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Taxoke n yrpara OBITHS, IPUBOAUT TNIHOCTD
K HUYTOKHOCTM cebs ¥ CMbIcIa OBITHSA,
IIOTOMY 4YTO OOJbllle He MOAJEP)KMBAET BCEX
ycTpemiennit 1 Hafiexxs. CoOMHeHMs B ObITHY,
«A ectp mu A%, «A SI — 3TO OEelCTBUTENBHO
pearbHOCTh?», pa3pPyLIAIOT OIIOPY, OMIOPY
eXKeJIHEBHOTO HAIpSDKEHMsT  JIMYHOCTI,
6oxgpocty u camocrosATenbHOCTH. COMHeEHMe
B ObITMM IPUBOAUT UOO K Jempeccun, mmbo K
roppocty. [opfocTh MO3BOIAET 3aIUTUTCS OT
Jleripeccuyt, Ho O0e3HeHHa U pa3pyLINTe/IbHA.
CI1oBO TpeTbe, O CTpajjaHNM 1 CTpaxe
Crpajjanuss ropgena - 9TO  CTpajfilaHVsA
OlVHOYeCTBA M VA3BIEHHOIO [OCTOMHCTBA,
CTpaxa KPUTVKY U pa3o0IadeHs.

Topper; wamie Bcero ocCTaeTcsi B M3OJLALVIN,
TaK KaK C HMM TSDKEJIO MIMETD JIe/I0 U CTPOUTD
OoTHOIIeHUA. lOpHOCTh caMa CTpeMUTCA K
OZLMHOYECTBY, TaK 60UTCA cOMM3NTCA U OBITH
YHIDKEeHHOI. [opmocTh, Kak IUIacTBIph OT
VHIDKEHMSI,  IIPeAIIOuUTaeT  OAMHOYECTBO
0/1130CTH, TaK KaK O/11M30CThb €CTh PUCK.
ToppocTs 6OUTCSA KPUTUKY, KOTOpas MOXET
paunth. loppmocte 6outcs pasobmadeHus,
TaK KaK CO3HATeIbHO WM OeCcCO3HATeIbHO,
YyBCTBYeT INATKOCTb CBOETO OIPaBIAHUA U
CaMOMHEHVISL.

CnoBo 4eTBepTOE, O CAMOVICLIETICHIIN.

YHIDKeHNe WM IYCTOTa TPeOYIOT MCIeTIeHNA.
TeprieTb cBOe YHIDKEHME OYEHb TXKENO.
YHIDKEHHOMY KaXXeTCs, 4YTO OH HMUKTO,
YTO €ro HeT, 4YTO, €C/IM OH HeMeJIEHHO He
BOCCTaHOBUT CBO€ [OCTOMHCTBO, €ro He
craHer. EMy od4eHb OOJBHO, CTpAIIHO, WU
6e3BbIxogHO. EMy KakeTcs, 4TO Bce Ipemanm
ero ¥ OH 0e33allNTeH, YTO ero Bce OPOCUIIN.
Bce mportus Hero, u oH ofnuH. VI BeIOMpaTbCcs
OH JIOJDKEH TONbKO caM. Tak YHM>KeHHbIN
U OCKOPOJIEHHBINI OKasbIBaeTCs B KOKOHE
OMHOYECTBA, B WIIIO3UM OJMHOYECTBA. ITO
COCTOSIHME€ MOXXHO CPAaBHUTD C IIPECMEPTHBIM
y>)KacoM. Y>Kac He TOJbKO MYYMTENEH, OH
ellé 1 INIIAeT afeKBaTHBIX peakuuit. Camas
HeafleKBaTHas  peakuusa  YHIDKEHHOTO U
OCKOPOJIEHHOTO — aBTOHOMUS. «AX TaK, 3HaYNUT
Bce npotuB MeH:A?! Torma u 1 mpotus Bcex!».
Tak MoO)XeT poAMUTCA caMblil HeaJeKBaTHBIN
IVIaH — 3AIUTUTH ceOs CaMOMYy, CIIacTy cebs
B OfIMHOYKY, mpotuBocTosATh BCEM (11 paxke



is against him, and he is alone. And he is to get
out relying only on himself . So the humiliated
and insulted finds himself in a cocoon of loneli-
ness, in the illusion of loneliness. This state can
be similar to the near-death horror. The horror
is not only painful, it also deprives of adequa-
te reactions. The most inadequate response of
the humiliated and hurt person is autonomy.
»Oh well, so is everyone against me?! Then I
am against everyone!®. So the most inadequate
plan can be born to protect oneself, to save one-
self alone, to confront EVERYONE (and even
God - He has not protected!) and fight with
everyone.

Self-healing is a crazy plan, but it is autono-
mous, and for this reason is easy and feasible.
The victim believes he can cope himself, using
primitive defenses. Independence is the main
condition for him. This is an opportunity not to
ask, not to demand, not to build relationships,
not to negotiate, not to depend on another or
others - it is a condition of security. Security is
the most important motivation. Feeling safe a
person obtains the possibility to heal the wound
caused by humiliation or loss of self-feeling (va-
lues of existence and loosing existence). Self-he-
aling is palliative. To cure the wound, it should
be washed and stitched, and then a bandage is
applied. Self-healing is immediately putting
a band-aid on the wound, but it may beco-
me inflamed and sore under it, but not cured.
Self-healing does not bring health, but creates
the anesthetic effect. Self- healing is anesthesia:
defensive mechanisms, emotional decline, alco-
hol, TV and workaholism.

The fifth saying, on the trap of self-conceit
and arrogance.

Self-conceit, as a form of reflection, performs
the functions of self-assessment in the area of
intellectual and social value of the individual.
Self-conceit is a system of self — assessments
with pre-defined parameters.

Self-conceit requires a certain high rate of self-
evaluations. A man evaluates himself in the way
he would wish to look in his own eyes. Self-
conceit is fitting the assessment to the expec-
ted result. The result of self-conceit should be
at least calming by self-evaluation: ,,And I'm
pretty smart!, or ,Well, I am as good as John!%,
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Bory — OH He 3ammTn!) 1 60pOTbCA CO BCEMIL.
Camo wucueneHre - 310 0Oe3yMHBIN IUIaH,
HO OH aBTOHOMEH, HO IIOTOMY YyHOoOeH u
ucronHuM. JKepTBe KaxkeTcs, 4YTO OH caMm
CIIPABUTCS C IOMOIIBIO IPYMUTUBHBIX 3aIUT.
CaMOCTOATeIPHOCTh — IJIaBHOE  YC/IOBHE.
B03MOXXHOCTh He MPOCUTH, He TpeOOBaTh, He
BBICTPaNBaTh OTHOLIEHNII, He IOTOBaPUBAThC,
He 3aBUCETb OT APYroro WIM APYIUX — ITO
ycnoBre 6e3omacHocTu. besomacHOCTh 37ech
Ba)XHelIIasg MoTmBauua. Ilpu  ycmoBunm
0€30IMaCHOCTM JIMYHOCTh obecrieunBaeT cebe
BO3MOXHOCTb JWCLEIUTh PpaHy, HaHECEHHYIO
YHIDKEHVEM WM YTPATOil OIfylleHus ceos
(eHHOCTHM OBITMA M yTparoit OpiTusa). Camo
UCL[e/IEHNE — 9TO IaJ/UIMATUBHOE VICIE/IEHNE.
YToOBI BBUIEUNTD PaHY, HY)KHO €€ IPOMBITh U
3alINTh, @ IOTOM HAJIOXUTh IIACTBIPb. CaMo
VICLIeIeHJie Cpas3y 3aKJIleMBaeT paHy, X OHA IO
IUTACTBIPEM MOXKET BOCHAJIATHCS U 60/IeTh, HO
He ucuensercs. CaMo uclieneHne He IPUHOCUT
3I0POBbsI, HO co3piaeT 3ddeKT 06e300MMBaHN.
CaMo wucueneHume - 310 00e300nMMBaHNE C
IIOMOIIIbIO AHECTE3NUI: 3AIMTHBIE MEXaHU3MBI,
9MOIIMIOHA/IPHOE yracaHue, ajKoromb, 1V u
TPYLOTOJIU3M.

CnoBo msATOe, O JOBYIIKE CAMOMHEHUSA M
NPEeBO3HOLIEHN .

CamoMHeHMe, Kak ¢opma  pedrexcui,
BBINOJTHAET (PYHKIVV CaMOOLIEHKU B 00/IacTu
VHTE/IEKTYaIbHOTO U COL[MAIbHOTO 3HAYEHIs

quyHocT. CaMOMHeHMe — 3TO CUcCTeMa
CaMOOIIEHOK C 3apaHee OIpeJelIeHHbIMU
BeIMMYMMHaAMMN.

CamoMHeHue TpeOyeT OIpefie/IeHHOM BbICOTHI
caMOOIleHOK. YenoBeK oOlleHuBaeT cebs Tax,
KaK OH Obl XOTe/l BBIIVIALETb B COOCTBEHHBIX
rmasax. CaMOMHeHME — 3TO IOJATOHKA OLIEHKN
ojJ, OXNUAAaeMbIll pesynbraTr. PesynbraToMm
CaMOMHEHMs JJO/DKHBI OBITh KaK MUHMMYM
YCIIOKOEHNE OT OL[eHOK Ce0s: «A 51 JIOBOTBHO
ymHblM», wm «Hy a4 He Xxyxe JBana
ViBanoBu4aly, numm «Y>k Moii TO IOM IOTyYIle
Oyzer, yeM y VBana VBanoBu4a». CaMOMHeHue
paboTaeT Ha CaMOJOBO/NIBCTBO, U 3aKpbIBaeT
6onp u ppycrpanuio ot ocosHanus. Ero ponp
B BOCCTAHOBJIEHNM TOCTOMHCTBA MHVUMBIMMI
BeIMYMHAMU VMNTAI[Me}l  peasibHOTO
nonokeuuss gen. CaMOMHeHHNe JDKET He

n






or ,Oh, my house is much better than of Mr.
Smith®. Self-conceit works for complacency, hi-
ding the pain and frustration from awareness.
Its role is in restoring the dignity by fictions and
the simulation of real situation. Self-conceit is
lying, not wishing to lie, but to receive the desi-
red result, no matter - at what cost! If self-con-
ceit is lying, it is not a goal but a means.

But this is not enough. Self-conceit does not
lie only to heal the humiliation, but also to get
pleasure from superiority to others. The conceit
turns into arrogance over others. The goal is the
same, and the same is means. But if it becomes
habitual to regularly inflate the self-assessment,
then arrogance becomes a passion.

Conceit and arrogance are leading a person on
the way of compensation further and further
from reality. And that's the trap of personality,
which is impossible to get out. A person needs
realism for relationships and development, but
unrealistic self-evaluations are serious obstacle.

The sixth saying, on pride as palliative’.

So pride is a wrong solution of the deep-lying
problem. Of the profound task (problem - task)
of maintaining the self-value in one‘s own eyes,
before God and other people.

The true solution is difficult and not always
achievable, because a man with wounded heart
will never be able to run as well as healthy one.
And humbled, broken in the soul person can-
not restore his dignity or feel his self-worth to
the full extent. Loosing self-worth leads to the
loss of natural and spontaneous feeling of the
existence value.

This natural and spontaneous feeling is not re-
stored by itself, it requires constant and coura-
geous efforts. Can a person provide a constant
and intense effort to rebuild his self-worth?
This question in psychotherapy is always solved

3 Palliative (FR. palliatif from the Latin pallium — a pal-
lium, a cape, a Greek cloak, upper clothing) - not ex-
haustive, temporary solution, half-measure, covering
the problem like a ,,cloak® Originally, this word was the
name of the medication or any other mean of giving tem-
porary relief to the patient at the level of addressing some
symptoms or making feel better, but not contributing to
the cure of the disease (i.e. providing symptomatic and
palliative treatment). - https://ru.wikipedia.org/wiki/
IMannmarums - 18.06.17.
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IIOTOMY YTO JIFaTh XO4eT, @ IOTOMY YTO HY>XeH
pe3ynbTaT, Kakol LieHou — Bc€ pasHO! Ecmm
CaMOMHEHJI€ JDKET, TO 9TO He L[eJIb, & CPeCTBO.
Ho ororo mamo. CaMomMHeHMe He JDKET,
9TOObI WCLENMUTh YHVDKEHME, HO ¥ YTOOBI
IOMyYUTb YHOBOIBCTBYE OT BO3BBINIEHNA
cebsa Hap gpyrumu. CaMOMHEHMe CTaHOBUTCS
IIpeBO3HOIIeHNeM Hap apyrumiu. Llemp Ta ke,
u cpepcTBa Te xe. Ho ecmu 310 cTaHOBUTCA
IPVBBIYHBIM, 3aBbIIIATh CBOIO CAMOOLICHKY
PEry/IsipHO, TO IPEBO3HOIIEHUE CTAHOBUTCS
CTPacThIO.

CaMOMHeHVe U IIPEBO3HOIIEHMs YBJIEKAIOT
Je/IoBeKa I10 MyTM KOMIIEHCAL[MY BCe Jajblie
U la/Ibllle OT peajbHOCTH. VI B 3TOM JIOByIIKa
JIMYHOCTY, U3 KOTOPOJ ObIBaeT HEBO3MOXXHO
BBIOPATHCSL. JInanocTn HeobxoauMa
PeaMCTUYHOCTD /I OTHOLIEHWI U pasBUTHS,
HO HepeaJMCTUYHble CAaMOOLEHKM He JaloT
3TOTO CHe/IaTh.

CroBo 1recroe, o Kak o
najnIMaTnse’.

JTak, ropmocTtb, 9TO OMMOOYHOE pelIeHue
IyOuMHHOM 1po6neMpl. [yOuHHOI 3ajgayun
(mpobnema — 3ajjaua) MoJep>KaHMsI e HHOCTH
COOCTBEHHOII IMYHOCTH, Iiepef coboii, borom
VI IPYTUMM JIFObMIL.

[TopnnHHOE pellleHMe TPYAHO U He Bcerja
VICTIOJTHMIMO, 00 paHEHBII B CepAlle YeloBeK,
HUKOIJ|Aa He CMOXKeT Oeratb TakXe, Kak
370poBbIil. Tak M yHVOKEHHBIN, CIOMaHHbIN

TOpAoOCTH,

B AyHi€, 4YE/I0BE€K HE CMOXET BOCCTAHOBUTD

CBO€ [JOCTOMHCTBO, W/IM OIIYTUTb CBOIO

CaMOLIECHHOCTb B TIIOJIHOM CMBbIC/Ie CJIOBa.
YTpara caMOLIEHHOCTM BefieT K IIOTepu
€CTeCTBEHHOTO 17t HEIIOCPELCTBEHHOIO
OIIYLIeHNA  ILIEHHOCTU  CBOETO OBITHA.

3 Tamwmaruks (¢p. palliatift or mar. pallium —
Na/UIMIA, TIOKPBIBAJIO, BepxHee
IUIaTbe) — He JCYepIIbBalollee, BpeMEHHOe pelleHIe,
[I0/TyMepa, 3aKphIBaolee KaK «IUIAl» CaMy IIpobremy.
VI3Ha4a/IbHO 3TMM CJIOBOM Ha3bIBaJIOCh JIEKApPCTBO
WIN Kakoe-mmbo JMHOe CPefCTBO, Halolliee BpeMeHHOe
obneryenye OOIbPHOMY Ha YpOBHE YCTpaHeHUA
OT/Ie/IbHBIX CYIMITOMOB VJIM YIy4YIIeHUA CAMOYYBCTBILA,
HO He COJeNICTByIollee M3JIedeHMI0 6onesHM (TO ecTb
obecreunBaroliee CUMITOMATIYECKOe, Ia/UIMAaTUBHOE
nedennue). - https://ru.wikipedia.org/wiki/Ilammmarus -
18.06.17.

rpedyecKui  IUlal,


https://ru.wikipedia.org/wiki/<041F><0430><043B><043B><0438><0430><0442><0438><0432>
https://ru.wikipedia.org/wiki/<041F><0430><043B><043B><0438><0430><0442><0438><0432>
https://ru.wikipedia.org/wiki/<041F><0430><043B><043B><0438><0430><0442><0438><0432>

subjectively and partially. Each person is giving
his own answer, to the extent of his abilities (as
he can). The way of restoring self-worth is also
subjective, and may include both adequate and
inadequate tactics and means. One of the used
methods can be ,,self-aggrandizement with the
humiliation of another® - which leads to the de-
velopment of pride passion. Pride is an inade-
quate means of restoring self-worth.

Self-worth is being restored from the inside,
while pride patches (protects) the inner void
from outside. Pride serves as ,a cloak®, a pal-
liative, an appearance of healing, the simulation
of integrity. It's a personal defense mechanism
from feeling humiliated, from the emptiness
of one's existence. When a person ,,is hearing“:
am I really nothing, do I really mean nothing,
is my life only appearance, then the person
finds superficial answers: ,,I am stronger and
higher than anyone®, ,I'm more smart and
rich®, ,,I can do everything myself, I need nobo-
dy!“. Thoughts of pride or feelings of pride are
prompting simple but superficial solutions.
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9TO eCTeCTBEHHOE ¥ HEIOCPENCTBEHHOE
OllyILIeHVe He BOCCTAHAB/IMBACTCSA CaMO IIO
cebe, JUIs1 9TOTO TPEOYIOTCSA IMOCTOSIHHBIE U
MY>KeCTBEHHbIE YCUINA, IPU YeM ITOCTOSHHO.
MosxeT /1 TMYHOCTDb 06eCIeYNTh TOCTOAHHOE
Y HaIIpsDKEHHOE YCUIVE 110 BOCCTAHOBJIEHVIO
CBOEMl  CaMOLIEHHOCTM? OITOT BOIPOC B
IICHIXOTepaINi BCET/ja PeIIaeTcsi CyObeKTUBHO
¥ He NTOTHO. Ka)k/Iblil 4elloBeK pelraeT ero no-
CBOEMY, 11 1O CBOEJT MepBl, T.€. CTO/IBKO, CKOTTBKO
COYTET BO3MOYKHBIM (CKOJIBKO CMOXKET). ITO
06pa3 BOCCTAHOBJIEHVS CAMOL[CHHOCTY TaKXe
CyOBEKTVBEH, ¥ MOXKET BK/IIOYAaTh B ce0s Kak
aJileKBaTHBIE, TaK ) HeaJileKBaTHbIE TaKTUKI, U
cpenctBa. OTHNMM U CPENCTB MOXET CITY>KUThb
«caMO BO3BeNIMYMBaHME ce0s C YHIDKEHUEM
LPyroro» - 4YTO ¥ Be#eT K PpasBUTUIO
crpacty roppoctyu. [OpmocTh OKasbIBaeTCs
HeaJleKBaTHbIM CPEICTBOM BOCCTaHOBJIEHVIA
CaMOIIEHHOCT.

CaMOLIeHHOCTb BOCCTaHAB/IMBACTCS USHYTPI,
TOPAOCTD /aTaeT (3aluINaeT) IyCTOTY M3BHe.
ToprocTh Kak «Iriaiiy», MajuIimaTus, BUSUMOCTD
VICLITIeHVS, VIMUTAUMs IeIOCTHOCTH. ITO
3aIMTHBI MeXaHM3M JIMYHOCTU OT YyBCTBA
VHIDKEHHOCTHM, OT IIyCTOTBI CBOErO OBITV.
Korpga 4enmoBex «CIbINT»: HEYXXeln 51 HU4YTO,
Hey>Xely s HUYero He 3Hady, Hey)Kemu Mos
XKVI3Hb BUJIIMOCTb, TOT/]a JINYHOCTb HAXOJUT
IIOBEPXHOCTHbIE OTBETBL: «51 BCEX CUJIbHEE U
BDBIIIIEe», «d YMHee u 60raqe», «5 Bce MOFy cam,
MHe HUKTO He Hy>XeH!». MBIC/IU TOpAOCTY WN
YyBCTBA TOPJIOCTY IIO[CKA3bIBAIOT IIPOCTEHIE,
HO ITOBEPXHOCTHBIE PEeIIeHNS.






Comment to

“A few words about pride
/ HeCKOMbKO CIIOB O
ropaocTic’

Introduction

In a profound expression of hubris, Frederick
Nietzsche exclaimed, “There cannot be a God
because if there were one, I could not believe
that I was not He” Pride, as Fr. Andrey Lorgus
explains, merits both theological and psycho-
logical examination. In our response, we will
summarize Lorgus‘ essay on “pride”, and provi-
de additional perspectives from psychoanalytic
theory. We will then offer clinical commenta-
ry specific to the Christian narrative which we
suggest is embedded in relational psychoanaly-
sis (M. Hoffman, 2011; L. Hoffman, 2014).

Synopsis and Elaboration

Theological and Psychological Perspectives

In Lorgus’ “first saying” disparate views of pride
from theological and psychological perspecti-
ves, are described and contrasted. Historical-
ly, theology has viewed pride as a cardinal sin,
and in its worst forms, a “denial of God.” For
psychology, pride is a healthy expression of self-
esteem and self-worth. Lorgus asserts that the
two positions are not necessarily antithetical;
rather, they describe an original, innate dignity,
which when injured, compensates defensively
toward pride.

Narcissistic Injury and Its Consequences

The “second saying” details the deterioration
of innate dignity through humiliation of one’s
existential worth. In psychoanalysis this is re-
ferred to as a “narcissistic injury.” As a protec-
tion against depression caused by humiliation,
a person retreats to pride, a “manic defense” of
ego-inflation to deflect painful feelings.

Lorgus’ “third saying” details the consequences
of defensive pride in interpersonal relations.
People reactively retaliate, and further humi-
liate the injured person through what Melanie
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Klein called “envious attacks.” The prideful, in-
jured person then further withdraws into a self-
inflicted world of loneliness.


Ph.D.is

Narcissistic Injury and Self-Healing

The “fourth saying” occurs in this isolated with-
drawal. Needing healing, but now alienated,
the humiliated soul seeks inner solace for both
external and internal wounds. The sufferer be-
lieves there is need of no one, and relies exclu-
sively on the self. Psychoanalysts refer to this
state as one of “omnipotent control’, a state of
an illusory feeling of safety and security.

Lorgus’ “fifth saying” describes an ill-fated de-
cline toward grandiosity, a self-healing gambit
to feel superior to others. This self-coronation of
self-esteem is defensively maintained through
the primitive defenses of denial, projection, and
projective identification.

The Insufficiency of Self-Healing

Finally, a “sixth saying” is Lorgus™ assessment
of these primitive defenses as merely palliative,
and never curative. He concludes with the im-
portant question of how psychotherapists can
help such injured persons. It is to this clinical
dimension that we now turn.

Clinical Perspectives: Relational Psychoana-
lysis and the Christian Narrative

Overview

“We are all of us born in moral stupidity, taking
the world as an udder to feed our supreme sel-
ves...” (Eliot, 1871/1965, p. 243). With this quo-
tation, Jessica Benjamin (1990)--scholar and
psychoanalyst in the relational psychoanalytic
tradition—begins her exploration of the deve-
lopment of mutual recognition from the ubi-
quitous narcissism of infancy, to the capacity
for respect of another individual as an equal.
As Christian psychoanalysts, we both recognize
pride as a reaction to discreet injury, and also
a narcissistic condition into which we are all
born. Developing a capacity to relate to others is
the heart of much psychotherapeutic work and
more profoundly, our original calling as made
in the image of God to love God and one ano-
ther.

We will now describe a relational psychoanaly-
tic treatment model that is informed by Chri-
stianity. Parallels between this model and the
Christian narrative will be elucidated.
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History

Our embrace of relational psychoanalysis was
preceded by a desire for more authentic Chri-
stianity which led us to study with Francis and
Edith Schaeffer at 'Abri in Huemoz, Switzer-
land. There, our desire was fulfilled through
both teaching and caring human relating. The
loving community of I'Abri informs our psy-
chotherapeutic orientation. The cognitive and
behavioral decrees of Sinai are fulfilled and
transcended by the incarnation, crucifixion,
and resurrection of Jesus. These redemptive
movements were elaborated by G. W. E Hegel
(1807/1977) in his Phenomenology of Spirit
and unwittingly recapitulated in the develop-
ment of relational psychoanalysis.

Incarnation

Incarnation was God’s loving initiative to be
with us in our brokenness, and model for us
what we were meant to be. Jesus’ early kenotic
movement to become human was the commen-
cement of His redemptive tasks. In similar fa-
shion, mother and infant and psychotherapist
and patient become mutually identified with
one another. A mother becomes “preoccupied”
(Winnicott, 1959) with her infant whose nar-
cissism does not distinguish mother as separa-
te, but directs the symbiotic union through its
needs and helplessness. Likewise, the psycho-
therapist sets aside needs and desires and beco-
mes “preoccupied” with the suffering of the pa-
tient, a patient who may not perceive the thera-
pist as a separate person with needs and desires.

Crucifixion

As patients come to our office bound in the
defensive posture of omnipotent control, they
initially find us adapting as much as possib-
le to their need. As Winnicott suggested, the
patient like the infant feels that they cause the
mother/therapist to materialize in response to
their need. Narcissism is reflected in the com-
mon patient’s remark that the only reason we
offer care is because we are paid, i.e.,we are con-
trolled by them. Invariably, such omnipotent
control is challenged as the relationship reveals
a clash of needs.



D. W. Winnicott---raised Methodist---intro-
duced to psychoanalysis the necessity of cru-
cifixion and its survival. In “Use of an object
and relating through identifications” (1968),
he theorized that when the mother or analyst
is attacked and destroyed by the patient (cru-
cifixion) and does not retaliate or collapse, but
goes on to be the solid, caring therapist as be-
fore, the patient—like the infant---realizes that
the therapist is not under their omnipotent con-
trol. Benjamin, resourcing Winnicott, asserts
that the capacity to see the mother or therapist
as a separate other moves the patient from nar-
cissism to the capacity for receiving goodness
from another who cares not because of being
manipulated, but out of love.

Resurrection

To see the mother or therapist as a separate other
is not the end point of the story. As in the Gos-
pel narrative, Jesus’ resurrection and ascension
(Hegel grouped the two) was the confirmation
of His “otherness” producing both gratitude for
His patient love, and acknowledgment of de-
pendence on His outside goodness Gratitude
signifies surrender of narcissistic omnipotence
in response to the goodness of another be it a
benevolent parent, a loving therapist, or a be-
neficent Creator. This pivotal shift to need and
humility, through the relinquishing of pride, al-
lowed the gift of the outpouring of the Holy Spi-
rit to be received, and be gratefully proliferated
throughout the world.

Conclusion

Like Jesus' disciples, we give to our patients
from the excess mercies we have received. We
love, survive attack, and through our endurance
supported by the sustenance of the Holy Spirit,
demonstrate that it is safe to open to the love
of another. In so doing, we aid our patients in
relinquishing their hardened defenses of proud
narcissism, and resurrect within them the capa-
city to receive and even pass on the gift of love
we offer.
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Sarah Groen-Colyn (USA)

The coming of faith:

law, conscience, and moral
sensitivity of the human
soul

As I began work on this paper, I asked a
thoughtful twelve year-old what the conscience
is. After a quiet pause, he offered a very good
definition: “It tries to guide you.” In some way
or another the conscience has been a considera-
tion of theological anthropologists throughout
recorded history who have sought to under-
stand how the conscience performs this attempt
to guide us. Christian psychology and pastoral
care are pressed to consider the conscience sim-
ply because it is often disordered, and its healing
is critical to maturity. If Christian teachers, pa-
stors, and counselors aren’t mindful of the cons-
cience as a feature of the soul, and therefore a
feature that may be healthy or diseased, fallen
yet redeemable, much will be neglected and dis-
torted.

Over the last 50 years, the field of psychology
has drifted away from examination of the cons-
cience (as well as the superego, a psychoanalytic
construct that incorporates much of what we
might consider the conscience). An interest in
how the soul experiences and responds to awa-
reness of guilt has diminished “in favour of a
preoccupation with shame, narcissism, self, re-
latedness, intersubjectivity and, most recently,
the neurological foundations of mind” (Car-
veth, 2015, p. 206). There are some hopeful
signs of renewed interest in the conscience in
secular psychology. For example, researchers
are considering “stress of conscience” as a con-
tributor to burnout among law enforcement
and health care workers (Padyab, 2016) (Eric-
son-Lidman, 2015) as well as morally injurious
events as a cause of PTSD in military service
(Jordan, 2017), and some psychoanalytic wri-
ters are even addressing the conscience with a
theological interest as well (Sagan, 1988; Car-
veth, 2013; Fowler, 2017).
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Christians have been rightly wary of modern
psychology where it has viewed guilt solely as
neurotic and has made freedom from the dis-
comfort of guilt feelings the goal of psychologi-
cal treatment. Frank Lake notes the significant
difference between the goals of secular treat-
ment and Christian pastoral care: “The work of
the physician is completed when the pleasant
feelings have returned to the patient’s satisfac-
tion. It is part of the pastoral task to distinguish
between a healthy natural euphoria and what
is called ‘assurance, which is a spiritually va-
lid sense of being at peace with God”” (p. 233).
Christian Smith’s findings on the religious life
of American youth also evidence this rejection
of guilt. “In short, our teen interview transcripts
reveal clearly that the language that dominates
U.S. adolescent interests and thinking about
life—including religious and spiritual life—is
primarily about personally feeling good and
being happy” (Smith & Lundquist Denton,
2009, p. 8).


mailto:sarah@ministriesofpastoralcare.com

The conscience in Judeo-Christian history
Biblical

Judeo-Christian theological anthropology has
long considered the conscience an important
capacity in the human soul. The Old Testament
speaks of the heart as the inner locus of moral
guidance. “The Hebrew Bible has no word for
‘conscience”: the phenomenon is seen as one
of the many promptings of the human heart”
(Hoose, 1999, p. 130). The Hebrew word used
for this whole sense of the inner life, which in-
cludes the features that we call the conscience,
is 1¢, variously translated as understanding,
mind, and heart. I Sam 24:5 says that “David’s
heart smote him,” and Proverbs 2:9-10 assures
that “wisdom entereth into thine heart” (KJV).
For an insightful exploration of how ancient Ju-
daism conceived of purity, righteousness, and
ethical goodness, Hannah Harrington’s book
Holiness: Rabbinic Judaism and the Graeco-
Roman World is a valuable resource (2001).

In the New Testament, Paul brings the word
syneideésis into Christian vocabulary. Syneidésis
was a term used by both secular Greek and
Hellenistic Jewish writers as early as 500 B.C.,,
translated by Roman writers as conscientia. The
Greeks understood syneidésis in terms of the
pain one felt regarding past bad actions. Chal-
mers notes that Paul’s conception of the consci-
ence goes beyond this secular Greek notion and
outlines four features of the conscience in Paul’s
writings (Chalmers, 2013): a reliable capacity
for critical self-reflection (2 Cor 1:12); ability to
consider and judge the actions of others (2 Cor.
5:10-11); a capacity with which every person is
endowed (2 Cor 4:2, Rom 13:15, Rom 2:14-15);
humanness so that it may be weak or in conflict
with the conscience of another and is distinct
from God’s judgment (2 Cor 4:2, I Cor 8:7). In
I Corinthians 10 Paul illustrates how the cons-
cience engages in moral deliberation and judg-
ment. Chalmers argues that “Paul’s writing pre-
sents a definitive step in the development of the
notion of conscience, upon which later writers
would depend” (2013, p. 60).

Patristic
Christian writers of the Patristic period con-
sidered the conscience an important topic. A
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well-known patristic source that became key
for medieval considerations of conscience was
Jerome’s commentary in which he identified
Ezekiel's fourth creature with the face of an
eagle as representing the conscience (see Eze-
kiel 1). Jerome was likely drawing on Origen’s
view, as expressed here in his commentary on
Romans:

“In my opinion the conscience is identical with
the spirit... The conscience functions like a pe-
dagogue to the soul, a guide and companion, as
it were, so that it might admonish it concerning
better things or correct and convict it of faults”
(from Origen’s Commentary on the Epistle to
the Romans 2.9.3-4; in the translation of Ru-
finus, English translation by Sheck, quoted in
Kries, 2002, p. 78).

As we know is generally true of the Church
Fathers, their understanding of conscience in-
teracted with the philosophical framework of
pagan thinkers such as Plato and the stoics.
Augustine scholars find in his writings a rich
notion of the ethical capacity and functioning
of the soul, understanding conscience as “an act
of judgment that integrates these faculties and
activities [of reason, sense, and emotion] in the
search for a good life” (Svensson, 2013, p. 51).

Scholastic

Christian theologians of the Scholastic period
considered the concept of the conscience in
great detail, and their work then shaped seve-
ral centuries of subsequent inquiry. Synderesis
became a key concept through which the Scho-
lastics’ notion of the conscience combined “ac-
cess to objective natural law with fallible mo-
ral choice,“ (Chalmers, 2013, p. 81). Biblical
anthropology in this era considered how syn-
deresis was related to reason and the will and
whether it was a separate faculty (such as will,
appetite, or reason) or a habitus (a voluntarily
acquired disposition).

Chalmers explains the Scholastic understanding
of synderesis as “an innate non-deliberative in-
clination to the moral good; an essential basis
for our moral judgements,” and conscientia as
“an act of judgment of practical reason, which is



the conclusion of the process of an application Developmental considerations

of universal moral principles to the particular Frank Lake termed the first nine months of life
situation” (Chalmers, 2013, p. 151). He obser- the “Womb of the Spirit” and emphasizes the
ves that this increasingly complex consideration foundation of this stage to the sense of selthood,
of conscience “enabled Scholastics to formulate identity, and personal status.

with greater precision their already existing un-
derstanding of how conscience could be linked
to the natural law, while at the same time be
potentially flawed in its operation” (Chalmers,
2013, p. 151). The Medievals appreciated the

The Model as a basis for ontological analysis of Mother-Baby relationships th'rough
which selfhood, or human BEING and WELL-BEING are formed.
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BEING arises in a i
relationship between of joyful self-
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an obligatory need. selfhood.
Its denial or undue Courageous
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fallibility of the conscience while also seeing it (insert Lake, Figure 3, attribution: Frank Lake,
“as the herald of God’s law, and so deserving of Clinical Theology, A Theological and Psychia-
the greatest respect. Indeed, for the Scholastics, tric Basis to Clinical Pastoral Care (Lexington,

it is its relationship to God and to the search for KY: Emeth Press, 2005), Volume 1, p. 140. Fig
the truth rooted in God that gives conscience 3. The Womb of the Spirit. (Used by permission
its very dignity and authority” (Chalmers, 2013, from the publisher)

pp- 296-297).
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Lake suggests that all true motivation arises
from the mother’s giving in those first months,
“not ‘under the law’ as when Acceptance is
made conditional, but ‘under grace; i.e., a posi-
tive ethic, to ‘love as I have been loved™ (Lake,
2005, p. N.b.).

Sofia Cavalletti, founder of the Catechesis of the
Good Shepherd, spent over 50 years listening to
and observing children as they participated in
her Montessori-inspired catechesis centers. Her
perspective on the development of the consci-
ence is deeply Christian and pastoral and useful
for our considerations here. In line with Lake,
Cavalletti emphasizes the fundamental role that
love plays in the building blocks of what will
eventually become a mature Christian cons-
cience. “In early childhood, our fundamental
need is to be loved with a protective love, and to
have another to love” (1992, p. 152). She notes
that children from three to six are not interested
in moral behavior as such and are therefore
not able to receive explicit moral formation.
“The enjoyment of God’s presence in our life,”
what Cavalletti would call religious experience,
provides “indirect moral preparation for later
childhood” (1992, pp. 152-153) (p. 152, 153).
The more profound, deeply felt, and enjoyed
this experience is in early childhood, the more
ready, autonomous, and genuine the moral re-
sponse will be when this child grows older.

During middle childhood (ages six to twel-
ve), Cavalletti suggests that the greatest moral
need is to know God’s merciful love and infinite
tenderness. Cavalletti, who was also a Hebrew
scholar and Old Testament translator, notes that
the Hebrew word racham which is translated as
compassion or mercy also means womb, as in
the tender and cherishing love of the mother
for the child within her (i.e. see Gen 49:25). “It
seems that faithfulness is the aspect of God’s
love which best responds to the turbulence that
the ‘middle aged’ child feels when first coming
to terms with his or her weakness” (Cavalletti,
2002, p. 98). This is a vulnerable period in the
development of the conscience, for it is easy for
a child to become fixated on himself and his fai-
lures, losing sight of God and the gifts He desi-
res to give.
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The Catechesis of the Good Shepherd leads
children through a process of coming to under-
stand sin, of awakening moral consciousness,
in the light of God’s infinite love. Cavalletti sees
this time of middle childhood as significant in
the development of the conscience, particularly
as the practices of confession of sin and recei-
ving of Eucharist are woven together in the sac-
rament of reconciliation. “Children are all too
aware of what is not right within and around
them. Frequent reproaches keep them ever
mindful of their failings. Our role as catechists is
to help them look at the light within and around
them, to see how beautiful that light would be
if it were allowed to fully shine... The morality
of the gospel is a morality of “You can!” It is a
morality, which calls us to “Be perfect as your
heavenly Father is perfect” (Matthew 5:48). The
morality of the gospel is one of “You can,” be-
cause it is rooted in a morality of “You are™ (Ca-
valletti, 2002, p. 109).

Conscience, Super-ego, or both?

Medieval thinkers differentiated conscience
from synderesis, and psychological theories of
our day have differentiated the conscience from
the superego. The concept of the superego is
valuable in that it allows us to consider a psy-
chological structure or process within the soul
that engages in supposedly moral activity that
may be erroneous and internally and externally
harmful. The super-ego is understood to deve-
lop early in life, performing defensive activity
within the soul throughout the lifespan. I find
Frank Lake’s understanding useful: “mainly,
[the super-ego] is synonymous with the Neu-
rotic Conscience, which has been given the task
of incorporating within the mind the anticipa-
ted reactions and attitudes of the parents, as the
infantile ego perceived them — as often as not,
mistakenly. It warns the ego of painful rejection
if these standards are not kept... It sets a rigid
and unbending standard of prohibitions and
negative standing with these anachronistic pa-
rental figures. It is the ‘Mother Superior’ of all
those fast-bound in miserable morality and ju-
stification of themselves by works.” (Lake, 2005,
pp. 151-152).



The “evil conscience”

(insert Narcissos — attribution: Magnus Enckell
[Public domain], via Wikimedia Commons)

The functions of conscience can be enslaved
to the self, enlisted to manage sin and defend
against death in a futile struggle. Rather than
guiding the soul in accurately applying moral
principles to its specific situations, it can afflict
its bearer with

false guilt. It can moralize, be unforgiving, or
strive to manufacture a “too good to be true”
impression with others. It's worth noting that
there can be other serious problems with the
conscience that I'm not addressing in this pa-
per (such as the undeveloped conscience of
the schizoid character and the seared consci-
ence caused by willful unrepentance despite
awareness of guilt). The neurotic conscience is
attempting to apply the law with its eyes fixed
firmly on the self and its own interests.

Payne writes about this as a common failure of
Christian maturity:

“By and large we Christians do not understand
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Romans and Galatians, our freedom in Christ...
We do not grasp the greatest, most concrete rea-
lity we have as those born of the Spirit — Christ
in us. Our tendency is to remain in or come
back under law and condemnation rather than
to walk in the Spirit, listening to and obeying
our Lord. Paul cried out to the Romans:

There is no condemnation of those who are uni-
ted with Christ Jesus, because in Christ Jesus
the life-giving law of the Spirit has set you free
from the law of sin and death (Romans 8:1-2,
5NEB).

The occasion for his outcry was the Romans
going back under the law. They were straying
from listening to God and the vital walk in the
Spirit to which mature Christians are called.
Certain teachers were taking them back to the
law in order to better “control” and rule over
them. This is exactly what happens to Chri-
stians today when they fail to come into the
freedom of the realized, mature self in Christ”
(Payne, Listening prayer: learning to hear God's
voice and keep a prayer journal, 1994, p. 147).

When the neurotic conscience dominates
within, reasoning and even contact with reality
will be impaired. Lake notes that the superego is
atavistic and fails to differentiate contemporary
and infantile relationships (2005). Fowler arti-
culates how the neurotic conscience’s constant
attack on the self “impairs one’s capacity for co-
gnitive function, because of the intense anxiety
that results... The adult who is assailed by an
endlessly fault-finding and accusatory supere-
go, one that will be satisfied by nothing short
of perfection, will be chronically anxious, and
have little confidence in his capacity to think”
(Fowler, 2017, p. 62).

The neurotic conscience also wreaks havoc in
the spiritual life of its bearer. Lake describes
how the unhealed disturbance of infancy ef-
fectively interfere with the capacity to receive
God’s love in the present: “He is no longer in the
presence of the God of Christian theology, he is
in the presence of the merciless ,god" of his first
year. He is back in hell, crying out to someone
who does not come; praying with utter longing
to someone who is evidently not there. What is
the point of going on praying to someone who



never comes ? ... Implicitly but not overtly, he
accuses God. He says his prayers, but since his
emotions are trapped within the infantile situa-
tion he can feel no sort of answering assurance
of a loving Presence” (Lake, 2005, p. 219).

The healing of the conscience

Effective pastoral care identifies the diseased
motions within the soul that are the source of
these difficulties. In the process of healing the
conscience, the moral sensitivity of the soul is
directed toward judging and modifying the dy-
namics of the conscience itself.

(insert L'Innocence, attribution: William-Adol-
phe Bouguereau [Public domain], via Wikime-
dia Commons)
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Sense of being, setting in of love to core self
The neurotic conscience attempts to cover and
distort what is true within the self, just as when
Adam and Eve covered themselves in fig leaves.
Lake points to the infantile roots of the neurotic
conscience. He notes that in many cases there
was “actual prolonged deprivation of accep-
tance and support,” and therefore “a good deal
of justice in the infant’s plea that he was at one
point or another denied the necessities of being
and well-being” (2005, p. 218). Yet the one who
is still suffering with the consequences of this
deprivation in their soul will not acknowledge
the concomitant feelings of hostility, nor recei-
ve the validation of their need and pain (their
neurotic conscience won't allow it). When such
a real deprivation is discerned, it must be com-
forted and filled for the conscience to heal.
Many of the errant activities of the neurotic
conscience are undertaken to hide this inner
emptiness, and will continue to be fueled until
that emptiness is acknowledged and filled. As
we've already seen, a healthy conscience is built
on love and nurture, and so the filling in of any
deprivation of that foundational love is a criti-
cal step for many in maturation.

Perhaps more in this area than any other, Chri-
stian pastoral care can offer hope far beyond the
resources of secular psychotherapy. The God of
Christian faith creates by fiat (see Genesis 1,
Psalm 33). His creative power extends to the hu-
man soul, and is able to touch even the earliest
deprivations of being (see John 1). Through the
empowering of the Holy Spirit, sensitive pasto-
ral care discerns and then counsels and prays
with sufferers so that the unbearable pain of
these early deprivations can be yielded to the
Cross as the creative life of God enters in.

The Cross, false and real guilt, and responsi-
bility
(insert Christ on the Cross, attribution: Rem-
brandt [Public domain], via Wikimedia Com-
mons)

The neurotic conscience blocks an authentic
conviction of sin, and thus also deprives the
soul of knowing the reality of God’s forgiveness
and the gift of Christ’s righteousness. Lake no-



tes how the cross of Christ offers a gateway to
maturity:

“Those who were not made responsible at all in
their infancy by any human response of mer-
cy or graciousness, are made responsible to

Christ by His endurance of the common lot of
the afflicted... Now, in Christ, they can move,
and even slowness to move becomes a genuine
ground of repentance and the forgiveness of
sins” (2005, p. 26).

Often, such sufferers have only viewed the cross
and confession of sin in a moralistic light and
have never realized that they can also see Christ
bearing their deepest inner suffering. The crea-
tion or resurrection of the capacity to trust,
commit, and appropriate the gift of faith enab-
les one to respond rightly to God:

“Not the law, but His Cross alone makes us re-
sponsible, makes us guilty, makes us free, makes
us sons, gives us rest by His labour, life through
His pain.” (Lake, 2005, p. 367).

A person cannot receive God’s forgiveness un-
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less she has first faced her need for that for-
giveness as actual guilt. Christians remain sin-
ners as they also become saints, and even the
most mature followers of Christ will continue
to have real guilt that must be acknowledged to
Him for cleansing and restoration. Lake discus-
ses the paradoxical tasks of pastoral care in di-
minishing neurotic guilt while also aiming to
establish actual sin and culpability. Neurotic
guilt is false, motivated by perfectionism, self-
righteousness, and the need to “attract attention
to the arduous attempts it has made to be good,”
and, as we've already seen, often has its roots in
infancy when real moral culpability is minimal
(Lake, 2005, p. 225). It also may be necessary
to address the defensive maneuvers of pride,
much as David prays in Psalm 51, “cleanse me
with hyssop” Alcuin of York linked the anti-
inflammatory hyssop to Christ’s humility and
the cleansing of pride that inflames the neurotic
conscience.

Through the illumination of the Holy Spirit,
wise pastoral counsel and prayer aids a sufferer
in taking responsibility for the habits of their
own heart, coming into agreement with God
that these self-attacks are not His will but ac-
tually sin. Repentance over one’s own interior
processes brings healing to the neurotic cons-
cience. Compunction comes as the Holy Spirit
brings the focus to the core issue, the relation-
ship with God Himself. Lake offers this narra-
tion of the confession that will flow from such
loving conviction:

“I have been spending my days poking about in
my own ethical navel, circling round my own
past in hectic self-appraisal, alternately appro-
ving and condemning. I was determined to be
my own judge, determined to be my own advo-
cate, determined, if it came to the pass, to be my
own executioner. Whereas I now see that God
has made Jesus Christ to be all these for all men,
and also their Savior. This is my sin, my unkind-
ness to Christ, my injustice to this ultimate Fri-
end” (Lake, 2005, p. 226).

The conscience in union with Christ
Among modern writers in Christian psycholo-
gy, Payne offers a particular clear vision of what



she calls incarnational reality, that center of Ju-
deo-Christian faith that affirms God’s presence
with us and within us. In describing the new
life one enters through ‘putting on’ Christ, Pay-
ne writes, “This is no exercise in abstraction, or
even of positive thinking (though it is that and
more), but a waiting on Him who is within, wit-
hout, and all around us, the utter Reality who is
capable at any moment of manifesting Himself
to the creatures He has fashioned in His own
image. Thus we are ‘made new in mind and spi-
rit, and put on the new nature of God’s creating’
[Ephesians 4:23, NEB]. (Payne, The Broken
Image, 1981, p. 50)

The theology of the Orthodox tradition articu-
lates the anthropological implications of this
life in Christ. In Deification in Christ: Ortho-
dox Perspectives on the Nature of the Human
Person, Nellas offers this important summary
of St. Paul’s vision of maturity in Christ: “When
he urges the faithful to show that they are at-
taining to mature manhood, to the measure of
the stature of the fullness of Christ (Eph 4:13),
and to acquire the mind of Christ (1 Cor 2:16),
the heart of Christ (cf. Eph 3:17) and so on, St
Paul does not do so for reasons of external pie-
ty and sentiment; he speaks ontologically. He is
not advocating an external imitation or a simple
ethical improvement but a real Christification.”
(Nellas, 1987, p. 37). God’s indwelling pres-
ence is key in rightly understanding the mature
conscience. The conscience too must experi-
ence union with Christ so that the Holy Spirit
governs the inner man.

The deified conscience walks in the Spirit

In a mature soul the conscience is linked to Ab-
solute Reality through the indwelling presence
of the Holy Spirit. It is able to guide on the ba-
sis of ultimate truth. Union with God assures
the soul to the extent that one can say, “Even
though He slay me, yet I will trust Him.” The
soul is freed from the survivalist maneuvers of
the neurotic conscience and comes into a pro-
found faith in God.

“To walk in the Spirit, listening, is to live in the
present moment, looking to Christ, practicing
His presence, moving in tandem with Him. It is
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to live from the locus of the true self as the old
one is being crucified. This is the center whe-
re we are in union with Christ, that completed
self that hears and obeys God” (Payne, 1994, p.
148).

Those who walk in the Spirit are freed from the
self-preoccupation of the neurotic conscience,
and freed for relationship with God. Lake states
that the Christian view “places our relationship
to God through Christ as an absolute priority,
both as to time and to importance. It affirms
that if this relationship is maintained and re-
sponded to, ethical behaviour, that is, loving as
one has been loved, is certain to follow” (2005,
pp- 228-229). Here we see a conscience at peace,
the calmed soul of Psalm 131. Here we see a
whole person liberated to exist and act in accor-
dance with the most pleasurable feeling known
to humankind, that of being pleasing to God.
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Comment to

»1he coming of faith:

law, conscience, and moral
sensitivity of the human
soul”

I felt very hopeful reading about conscience in
Sara Groen-Colynss article because it highlights
how conscience is always an interesting topic
in secular psychology, although it has someti-
mes been covered by different concepts such as
narcissism, self, intersubjectivity, shame...At
the end all these terms lies the question of how
we should act and based on what. The author of
this article starts by pointing out that modern
psychology has not considered real or ontologi-
cal guilt, viewing them as opposites of neurotic
guilt. She reveals along the article the crucial
differences between ontological and neurotic
conscience.

Based on this idea, she makes a description of
different conceptions of conscience, starting
with the Judeo-Christian tradition, continu-
ing with the developmental approach, with the
concept of super-ego and the ‘evil conscience,
and ending with the conscience in union with
Christ.

In the Biblical tradition there was no a word for
‘conscience, but there was a Hebrew word used
for the whole sense of the inner life, which in-
cludes the features that we call conscientia; it is
1éb. In the New Testament Paul brings the word
syneideésis, a term used by both secular Greek
and Hellenistic Jewish writers. It was transla-
ted by Roman writers to conscientia. The big
step in the Gospel approach was that the pain
felt regarding bad actions was not only based
on critical self-reflection or ability to judge the
actions of others. It disclosed the foundation of
the guilt, which was a break in the relationship
with God. It is the consciousness of this separa-
tion which caused the pain of the soul that we
know as guilt.

This idea arrived in the Scholastic period in
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which Christian theologians reinforced the no-
tion that the relationship to God gives consci-
ence its very dignity and authority. The Scho-
lastics distinguished between synderesis as ‘an
innate nondeliberative inclination to the moral
good’ and conscientia as ‘an act of judgment
based in practical reason’

Under the development approach, there are two
crucial periods for the development of consci-
ence: the first is the nine months when the ex-
perience of unconditional love will be the base
of what eventually will become a mature Chri-
stian conscience. The second crucial period is
from 6 to 12 years old; during this period the
greatest moral need is to know God’s merciful
love and infinite tenderness. This approach re-
minds us that we cannot separate our consci-
ence from the quality of early childhood expe-
riences, although conscience cannot be fixated
on that period.

The author continues the analysis of the diffe-
rence between conscience and super-ego. She
states with slim intuition that current psycho-
logy, as medieval thinkers did with conscience
from synderesis, differentiate conscience from
the superego. The latter was understood as a
psychological structure engaged in moral acti-
vity and developed through internalizations of
attitudes of the parents. Based on Frank Lake’s
contribution, the author underlines a key point
of the article when she equates the super-ego
with neurotic conscience. After this clarifica-
tion she explains how the neurotic conscience,



instead of being directed towards God, can be
a slave to the self. This ego-reference distorts
conscience with subsequent self-condemnati-
on and false guilt. It is the immersion in one-
self instead of communication and unity with
God which leads to difficulty in differentiating
contemporary and infantile relationships, and
what’s more severe, interferes with the capacity
to receive God s love in the present.

The author finishes the article pointing out the
importance of the Christian pastoral care he-
aling this neurotic conscience since it offers
hope beyond the sources of secular psycholo-
gy. The cross of Christ offers a new perspective
about one’s own life, which is then reevaluated
with humility. Then we are able to assume and
embrace our psychic and moral state with its li-
mitations and all kinds of privation. When we
face our need for forgiveness as actual guilt, the
real transformation is possible. At this point

conscience will lead to a progressive apprecia-
tion of the intrinsic goodness and beauty of any
object without defensive maneuvers of pride.
To end up the author describes deification of
conscience. It is based on the conscience of
being indwelled by the Absolute Reality and
living it with absolute priority. It goes beyond
abstraction, ethical improvement or an exter-
nal imitation, and commits our life to Christ.
Through this brilliant article the authors return
to the original meaning of conscience, which
come from the Latin word conscientia, fomed
by the verb scire (to know) and the preposition
cum. Etymologically it could mean ‘to know
with, and it is found in union with Christ when
we exist, act and know in accordance with the
most pleasurable feeling, that of being pleasing
to God.
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