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Foreword


Eric L. Johnson


Within the first year after Psychology and Christianity: Five Views (2010) was published, I received a number of emails asking whether a similar kind of book on Christian approaches to counseling and psychotherapy could be brought out. Well, here it is! I’m very glad. Though psychology is a much broader discipline, counseling and psychotherapy are clearly what most people think of when the topic of psychology comes up. This is not surprising since these and related areas get the most publicity, and also because the task of improving the psychological well-being of humans is such an important cultural task. Most importantly, the unique challenges and complexity of counseling and psychotherapy warrant their own “five views” book.


This is an extremely important time for followers of Christ to consider deeply what it means to be a Christian in the fields of counseling and psychotherapy. Not too long ago religion was viewed as a topic of disrepute in the fields of psychology, psychotherapy and psychopathology. However, things have changed radically in the past two decades. Perhaps because of the influence of postmodernism, there is an increasing openness to alternative perspectives in the field of psychology. Positive psychology has made the case that “transcendence” is a human virtue or strength (Peterson & Seligman, 2004). Theistic psychology is contesting the dominance of naturalism over the field and arguing that theists (like Christians) ought to consider the relevance of God in the psychological study of human beings (Slife & Reber, 2009). Psychology of religion is enjoying something of a renaissance (Emmons & Paloutzian, 2003; Paloutzian & Park, 2005). Finally, those active in contemporary counseling and psychotherapy have come to recognize that the topics of religion and spirituality have to be addressed in their work, so it is widely acknowledged now that counselors and therapists are ethically obliged to consider the religious and spiritual orientations of those with whom they work. We might consider all of this to constitute something of a revolution in modern psychology. Movement is occurring in some good directions, so Christians have great reason to be encouraged and optimistic about the future. It is very fitting, then, for Christians to think deeply and talk together about their views of counseling and psychotherapy.


At the same time, of all the subdisciplines of psychology, none are so controversial and so fraught with disagreement among Christians. There are a number of reasons for this. First, all of the world’s great religions and worldviews concern themselves with the improvement of the psychological well-being of humans. So, modern counseling and psychotherapy have been encroaching upon areas that historically have been considered integral to the Christian religion. And second, since Christianity’s founding, “soul improvement” was considered by Christians ultimately to be a gift of God through Christ, and therefore a primary task of the Christian church. Consequently, counseling was being done in local churches, monasteries and convents for centuries before modern psychiatry and psychotherapy arose in the late 1800s, and developed an enormous literature on the Christian healing of the soul. (With many ironies, the root meaning of the relatively recent term psychotherapy is literally “soul healing”: psychē = soul; therapeuō = to heal.) Third, and most controversial, is the fact that modern counseling and psychotherapy have been explicitly secular and so have been committed to promoting a kind of “soul healing” that is restricted to human resources and not supernatural. Consider this observation by Singer (1970), a modern psychotherapy theorist: “Man is capable of change and capable of bringing this change about himself, provided he is aided [by other humans] in his search for such change. Were it not for this inherent optimism, this fundamental confidence in man’s ultimate capacity to find his way, psychotherapy as a discipline could not exist, salvation could come about only through divine grace” (p. 16). One has to be grateful for such worldview transparency.


Christians as well as naturalists have therefore considered modern counseling and psychotherapy to be, in the most fundamental sense, competitors to Christianity with regard to the task of the “healing of the soul” (Adams, 1973; Cushman, 1995; Foucault, 1988; Rieff, 1966; Vitz, 1994). As a result, good Christians are sharply divided regarding how to think about what is called counseling and psychotherapy in our day, how much Christians should borrow from non-Christian counseling and psychotherapy, and to what extent Christians ought to participate in the contemporary mental health field. Even so, such differences among members of the body of Christ usually indicate that the issues involved are complex and that simplistic answers will not be able to address them. All this makes the kind of conversation found in this book extremely important.


No one wants to read a “five views” book that has slightly different versions of basically the same view. Thankfully, this book delivers the goods! The editors wisely gave the contributors a case study to work on (a particularly daunting test case that would make many counselors hasten to refer!), which brought out differences in practice much better than a number of theoretical essays would have. As a result, we are presented with five distinct approaches described by thoughtful and knowledgeable representatives of their respective counseling positions. What stuck out to me were the significant differences in the degree to which Christian content is salient in each approach: reference to the Trinity (and specifically Christ), or merely to God, or to spirituality; beliefs regarding the formative impact of one’s personal relationship with Christ; the use of Scripture (in the chapter, in the counseling and as a guide for counseling practice) and prayer as intrinsic to the healing process; the weight given to biblical law and a focus on sin; the therapeutic impact of the counselor’s relationship with the counselee; the openness to mainstream psychology and the willingness to participate in the current mental health system; the desire to base counseling practice on empirical research; the attention given to the DSM-IV and clinical diagnosis and the use of diagnostic instruments; the extent to which multiple aspects of the counselee are taken seriously and taken into account; the degree of directiveness that characterizes the counseling; and the humility in presentation (and presumably in counseling style). Where could one get the opportunity to learn from five markedly different Christian counselors how they think about how they counsel? The diversity here offers a remarkable occasion to compare, reflect and learn. The editors are also to be commended for their chapters on the historical and social-institutional context of these presentations. Altogether the book well achieves its end: an in-depth exploration of five significant kinds of Christian counselor in the early twenty-first century.
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Setting the Stage for the Five Approaches


Learning Objectives




	Differentiate pastoral and Christian counseling trends from secular, medically oriented clinical services


	Distinguish key features of the five major views for relating the Christian faith to modern psychology


	Associate each of the approaches in this volume with the corresponding viewpoint in Psychology & Christianity: Five Views (Johnson, 2010a)





Walking down the hall in the Student Center, Jake looked like a typical 22-year-old with his holey jeans, mussed hair covering his ears, and a couple of days’ growth of beard on his face. Upon closer scrutiny, there was a pained resolve on his face and urgency to his gaze. With a moist palm, he hesitantly opened the door to the Student Support Services office. Somewhat to his surprise, Jake did not back out of his counseling appointment.


Jake was struggling to adjust to life at a Christian college and sought some guidance with his study habits. Yet deep down he knew there was much more to it than that. His short life had overflowed with challenges, joys, sorrows and failures. The Christian faith of his childhood had been battered as he faced the throes of life, and Jake clung to the tattered remnants of that faith as he opened that door. Academic psychology and abstract theology meant little to him at the moment. He needed help—desperately enough to keep this appointment.


Jake, whom we will get to know quite well in the pages that follow, is not unusual. Modern life is challenging, confusing and often daunting. While Christians know their faith is a resource in coping with the trials of life, we struggle to know exactly how this works out in the “real world.” For thousands of believers, talking with a counselor is an act of hope that their lives can be better, and their faith stronger. But what should counsel to Christians look like? How do we take the truths of Scripture and apply them to twenty-first-century life? And what do we do with the insights of psychology and its sister mental health disciplines? Do we ignore them and stick to the Bible, embrace them wholeheartedly as gifts from God, or find some via media that incorporates both? Christian counselors must confront these issues if we are to be ready to help the thousands of Jakes who seek our services. It is not enough merely to offer encouragement haphazardly, going with our gut or calling counseling “Christian” simply because we hold to the faith. We must think through how to relate our faith—both beliefs and behaviors—to modern approaches to counseling, but the bottom line is this must translate to practice: what we say and do in session. We intend in the ensuing pages to serve Christian counselors, both those in practice and those still in training, by furthering the connection between theory and practice in relating our faith to the mental health disciplines.


To do so, we will unashamedly build on another’s foundation. Eric L. Johnson’s (2010a) Psychology & Christianity: Five Views offers five major views that represent families of approaches in connecting the discipline of psychology with the Christian faith. These vital theoretical approaches are essential to form a model from which to relate these two fields. Good basic science must always undergird applied science, and likewise biblical wisdom is foundational to biblical advice. Yet for many, a further step is necessary: how do science and biblical wisdom translate into real-life counseling scenarios?


In this introductory chapter, we will document the crucial need for practical application of the theories in Johnson’s book before turning to a summary of those views to prepare for the chapters ahead, introducing the clinicians who will guide us as we go.


The Burgeoning of Counseling Services and Providers


How badly do we need to address this issue of how “Christian counseling” should look in the consulting office? We argue that it is vital given the demand for such counsel. Anyone working in mental health who is a Christian can sense the growth of the field over the past few years.


In the world of the twenty-first century, counseling is not just for the seriously mentally ill or wealthy. While it goes by differing names such as psychotherapy, psychoanalysis, therapy, pastoral care, coaching or counseling (depending largely on who is doing it), it is far from uncommon. Why? Seeing a counselor lacks the stigma it once had, which frees many up to seek help who might not have a generation ago. This is especially true for Christians as they accept that being a believer does not immunize one against the struggles of life, nor does seeking help mean one is “mentally ill.” The availability of more expert helpers who explicitly state they are Christians or who promote themselves as doing faith-based counseling further enhances the openness to counseling for followers of Christ.


Another reason for the amplified interest in counseling is the increase in mental health problems. While arguments abound as to whether this reflects the stress of (post)modern life or changes in diagnostic criteria, the facts remain. In 2009, the National Institute of Mental Health (NIMH) reported that 26.2% of Americans 18 years of age or older (i.e., roughly one quarter of adult Americans) suffer a diagnosable mental condition each year. That translates to nearly 60 million persons, with 6% of these persons experiencing serious forms of mental illness. Nearly half (45%) of those with one diagnosable condition meet criteria for a second.


One way to look at the significance of this trend is to consider the impact of emotional distress on the economy. Mental illness accounts for 15% of the total impact of disease on the American economy—more than all cancers combined. It is also the leading cause of disability in the United States and Canada. Some 9.5% of the U.S. population meets criteria for depression and 18% for anxiety (NIMH, 2010). Consequently, some 15% of U.S. adults use mental health services each year (U.S. Department of Health and Human Services, 1999). That translates to more than 30 million adults seeking services each year, and while many of those will see a physician for medications, a significant number of them will seek out a talking cure.


Studies focusing on children reveal a similar situation. The NIMH (2010) found 13% of teenagers have a mental disorder. The U.S. Department of Health and Human Services (1999) states that 20% of children and adolescents experience a mental illness each year, translating to approximately 10 million young people. Yet some two-thirds of those do not get the professional services they need. Adding that to the adult totals, some 70 million Americans suffer from a diagnosable mental illness each year, and that does not include those who are not diagnosable but who bear hardships through divorces, job loss and other stressors. Even though many of these persons do not seek specialized support, a great need for counseling services obviously exists in the United States and elsewhere.


This demand for services is paralleled by an increase in supply. I (TAS) can measure it subjectively by tracing the counseling center where I work. An anomaly in a mid-sized Southern U.S. city when launched in the late 1970s, it has grown to include 15 clinicians plus interns who provide 1100 hours of therapy per month. Even so, several other centers have appeared in our city in recent years and are also expanding rapidly. Or, track the growth with book publishing: Christian counseling titles and self-help books have gained in popularity even as other genres have languished. Or, consider the burgeoning number of Christian counseling training programs. When I applied to graduate school in 1979, there were only three programs on the map: Fuller Theological Seminary, Rosemead Graduate School and Psychological Studies Institute (now Richmont Graduate University). My town alone now has three of its own, exemplifying the explosive expansion in the number of programs available to believers who want to counsel in a manner that incorporates faith.


From another vantage point, I (SPG) have been associated with Christian Counseling Associates (CCA) in the Capital region of upstate New York. The practice mission is to honor Christ according to his revealed Word, partner with Christian ministries, and assist those hurting in heart, mind, relationship and health (www.ccahope.com). Birthed by visionary evangelical leaders over 30 years ago, the intention was to support pastors and parishioners via advanced therapeutic assistance that complemented, not crushed, personal faith in Jesus Christ as Lord and Savior. Increased reliance on third-party funding for medically sanctioned mental health services prompted changes through the years in both organizational structure and counselor credentials. The heritage of CCA is typical of Christian practices across the country. For perspective, in 2010, CCA provided a weekly average of 147.5 billable hours of service. Nearly 80%, or 6,136, of these clinical sessions flowed through a variant of managed mental health care. Despite compliance with oversight requirements and “best practice” expectations, CCA counselors humbly designate our efforts as Christian counseling. In our limited corner of the evangelical world, CCA provides over 7,670 hours a year of professional-level therapy to clients who desire to utilize faith as a critical resource in promoting both overall health and spiritual growth (Greggo, 2007). The demand for service continues to expand.


But maybe national data says it best.


The number of counselors of various ilk is growing to meet the need. As of 2008, there were 152,000 employed clinical, counseling and school psychologists in America (U.S. Bureau of Labor Statistics, 2010), with that number expected to grow by 12% by 2018 to an average of 168,800 among the professions. The number of counselors (including marriage and family therapists) stood at 665,500 in 2009 with a very strong growth rate of 18% expected for the next decade (to 782,200). Mental health counselors are expected to grow even more rapidly at 24%. The 642,000 social workers employed in 2008 should grow to 745,400 (a remarkable 16% increase), with mental health and substance abuse social workers growing even faster at 20%. This adds up to nearly 1.7 million Americans employed in the area by 2018, an extraordinary number even granted that not all of these persons will be counseling.


All of this is not to mention those who counsel as ministers. It is difficult to track how many pastors, chaplains, and pastoral or biblical counselors talk with troubled persons about their burdens. Historically most believers turned to clergy for solace and help, but times are changing. The migration away from pastoral direction and toward secular, medically oriented services continues to trigger strident objection from many conservative Protestants. The core dispute is over the specific parameters for when a ministry or medical setting offers the optimal platform for addressing internal unrest, problems in living or undesirable patterns of behavior (Powlison, 2010a; Adams, 1970).


The profound shift toward evidence-based mental health care is exactly what the current investigation sets out to explore. Within this historical overview, notice that the basic definition of mental health, as offered by the Surgeon General (U.S. Department of Health and Human Services, 1999), contains numerous phrases that plainly tie to value-laden criteria: productive activity, fulfilling relationships, adapting to change, coping with adversity, well-being and community contributions. The implicit understanding of health is embedded in moral and ethical guidelines that shape expectations of typical human behavior. Behavioral norms can be defined by social science using methods of central tendency or by establishing individual baseline functioning. Such norms are utilized to flesh out phrases such as productivity, fulfillment, successful change or coping, health and meaningful contribution to community. Ideal behavioral and ethical practices that transcend “normal” have long been addressed in biblical teaching and Christian tradition through discipleship, pastoral care and spiritual nurture. After all, it was Jesus Christ himself who posed the ultimate reflective question: “What good will it be for a man if he gains the whole world, yet forfeits his soul?” (Matthew 16:26 NIV 1984). Mastery over a mental health concern does not automatically demonstrate spiritual transformation as defined by biblical values. A soul care perspective will be explored shortly.


With the medicalization of mental health, increasing numbers of believers are inclined to consult first with their physicians when feeling a mental health need. If they do specifically seek counseling, they may ask their primary medical provider for a referral to a counselor of one of the varieties just discussed. Insurance coverage of psychotherapy further impacts the direction of service-seekers who may choose providers that are covered on their policies. Christians who practice under the auspices of state licenses have the advantage here, though that begs the question of whether this makes their counsel better than those who counsel within the church or independently as biblical or Christian counselors.


Whether licensed or not, the need for counselors is great, and people are rising to the occasion by entering the field in large numbers. For the growing number of these who are Christians, there is need for great wisdom in determining how to be true to the faith and the teachings of Scripture while in some way responding to the growing data of psychology and its sister mental health disciplines and the current marketplace. Let us briefly trace how believers have responded to “mental health” matters in the past to set the stage for our discussions of the five approaches we will be exploring.


A Brief History of the Christian Care of Souls


Mental health problems are not new; people have long struggled with distress of the soul. Moreover, the debate of who to turn to for such care is also longstanding. The modern Christianity-versus-psychology question is only the latest chapter in the Jerusalem-versus-Athens dilemma that has lasted since before Jesus walked the earth. Johnson (2010b) offers an insightful review with more focus on the study of the nature of persons. We will focus on several themes pertaining to the actual care of souls.


Christian soul care has its earliest roots in the Old Testament. McNeill’s (1951) classic work points out that the people of ancient Israel saw God as the Ultimate Guide and the Bible as his wisdom. Yet wise men were guides in discerning this wisdom (a point vital to Coe and Hall’s [2010a] transformational model). Central to wisdom was godliness, making the goal of their counsel a clear conscience before God and his Word. This is the background of the rabbi, a term applied to Jesus himself based on his teaching ministry (e.g., Matthew 26:25, 49; Mark 9:5; 10:51; 11:21; and six times in John). Thus, the earliest “counselors” in the Judeo-Christian tradition were men wise in their knowledge of and walk with God, with this wisdom necessarily embodied in a godly life.


However, a competing model arose early, that of the philosophers (McNeill, 1951). Contemplation, religious or not, was a source of wisdom and thus advice. Even so, the “soul” was central, and even Socrates wanted to be considered a “psychiatrist,” a “healer of the soul” (much as the word psychology means “the study of the soul”—with both terms being ironic given the rejection of the idea of “soul” by most who bear those titles today). Philosophers such as Cicero still found the curing of the soul’s irrational arousal to be found in virtue, a morally (though not necessarily religiously) laden idea. Others, such as the Stoics, saw salvation not as moral, but intellectual, with mental control of emotions making the personality whole. Thus, soul care was separated from the religious and no longer clearly tied to godly lives or God himself. The locus switched to human sources for guidance.


The New Testament continues the themes of the Old Testament regarding soul care. As mentioned, Jesus was considered to be a rabbi, though he was much more. While Socrates stressed intellectual clarity as the goal, Jesus’ model is quite different. “The transformation of lives he achieves is instituted not in the exposure of error and confusion of thought, but in inducing repentance and commitment to the kingdom” (McNeill, 1951, p. 73). The apostles built on this foundation but included a culture that stressed mutual edification and fraternal correction, communal dimensions of soul care often ignored in our individualistic culture.


In the early church, repentance and consolation (particularly in grief) were themes of the soul care literature (McNeill, 1951). Yet “it was Augustine who formulated both the theology and the psychology that dominated the church for several centuries and, to a large extent, is still the psychology of large areas of the world today” (Kemp, 1947, p. 34). One can only speculate how Augustine’s method would be viewed today in the “integration” debate, for he drew from Plato and neo-Platonists in much of his thinking. His contribution, nonetheless, was different. He virtually invented the introspective approach of the Confessions, which still is useful in modern counseling (Sisemore, 2001). Whatever one concludes about the influence of philosophy on his thinking, Augustine wrote with great biblical and theological acuity and was quite explicit in the priority of his faith in his thinking.


Space does not permit detailing the progress of soul care through history. It is worth briefly noting, however, one work over seven centuries old by the great Thomas Aquinas, whose wonderful treatise, Summa Theologica (1948), offers much guidance to counselors while drawing from Aristotle. These great men of the faith illustrate that soul care drew deep from the Word of God and theology, yet did not ignore the “secular” writers in their thinking. Distinctly writing for “Jerusalem,” these greats did not neglect “Athens.” As Johnson (2010b) concludes, “In a very real sense, the works of both represent an ‘integration’ of Christian and non-Christian psychology” (p. 12).


Later scholars of “Jerusalem” were not negligent of the emotional aspects of life and the problems produced. The Puritans are well known for the frequency with which they addressed melancholy, or depression. Noteworthy among the insights of the Puritans was the awareness that melancholy or depression might be physiological. Richard Baxter’s Christian Directory (1997/1673) might be the first “Christian counseling manual” ever published, addressing issues far beyond depression.


It is not as well known that Christians might have actually “discovered” obsessive-compulsive disorder (OCD). Judith Rappaport (1989) finds the roots of modern OCD in what the Catholic Church originally called “scrupulosity”—the overly rigid attending to morals and proper behavior. Jeremy Taylor (1660) most thoroughly explored it, making it a disorder with a longer history of religious “diagnosis” and “therapy” than secular. These examples illustrate that Christians have long addressed mental health in ways that were progressive for their time. Even as Christian music set the standard for quality in the years around the Reformation, so Christian thought on mental and emotional life was more “cutting edge” than it is now (see, e.g., Noll, 1994).[1]


Let us fastforward to the emergence of the modern discipline called psychology in the late 1800s. In the light of the Enlightenment and emboldened by Darwin’s explaining life independent of a Creator, science embraced an empirical approach that allowed only what could be seen and measured, excluding the divine altogether. Whereas the early philosophers generally held to some supernatural beliefs, the new psychologists embraced a methodology that barred the supernatural from the table. Over time, most who practiced psychology abandoned the “soul” of their discipline and embraced a godless worldview to match their methodology. Jones (1994) reported statistics showing academic psychologists to be among the least religious group of scholars, with 50% reporting no religious preference compared to only 10% of the general population. Clinical psychologists were little different, with only 33% claiming religious faith to be the most important influence in their lives in contrast to 72% of the general population. At a time when 90% of the population claimed to hold belief in a personal God, less than one third of counseling and clinical psychologists could endorse a similar claim (Shafranske, 2001). A chasm has developed between the scientific study of persons and faith.


Relating the Christian faith to modern psychology posed new challenges and demanded new thinking and approaches to relating faith to the new, powerful, and popular discipline of psychology. Johnson (2010b) picks up the story at this point, leading us to the need to compare and contrast differing approaches to this task. His focus, appropriate to the focus of Psychology & Christianity: Five Views (Johnson, 2010a), is on the theoretical approaches to relating the disciplines. While there have been efforts to bridge the gap from theory to practice in Christian counseling (McMinn and Campbell’s [2007] Integrative Psychotherapy being one of the best recent efforts), more Christians who counsel likely have developed their approaches rather haphazardly given the lack of clear models from which to work.


The current volume intends to follow the models presented by Johnson (2010a) to show practical conclusions, comparing and contrasting the five approaches as they are manifest in the counseling room. How much should modern soul care mirror the sages of ancient Israel? What, if anything, can secular thinking and methodology contribute to caring for Christians with mental health challenges? What does all of this mean in a day when a license from a state board, embracing the secular models, is required to counsel in many settings? And most fundamentally, how do we put all of this together to help our friend Jake and others like him?


In preparation for addressing these practical issues, let us review the theoretical underpinnings of the five approaches as laid out in Johnson’s (2010a) precursor to this volume.


Theoretical Foundations of the Five Approaches


Approaches to science rarely fit neatly into categories, though such categories enhance communication and enable comparison and contrast among ideas. Thus, the five views in Johnson’s (2010a) work are neither orthogonal nor monolithic. They are not orthogonal in that there are points of overlap among them. If one pictures a Venn diagram, the five circles would overlap, though not necessarily with all of the other circles. (This might look strangely akin to the Olympic rings.) For example, while there may be little intersection between biblical counselors and those with a levels-of-explanation approach, there is overlap of biblical counseling with the other three views. These areas of overlap will be even more apparent when we apply these approaches to counseling itself and to Jake in particular.


The five views also are not monolithic. Back to our image of circles, even though there is enough distinction to separate one view from another, there is room for differences within each view within its circle. Thus, if we were covering secular counseling theories and examined psychodynamic theories as a view, Freud would be an appropriate representative. Yet there are, needless to say, considerable differences among Freud, Jung, Adler and the Object Relations theorists who would all fit in this view. Another way to envision this is to think of the taxonomy that organizes living things. Each of the five views might be considered to be more of a genus, containing within it a variety of species. As we move from the authors in Johnson’s (2010a) volume to their partners in this one, we will learn that there is similarity enough, but also considerable diversity within each view. Each contributor offers an approach from his or her family, but by no means the approach. This is important to bear in mind as we proceed.


A levels-of-explanation approach. David Myers, social psychologist and prolific scholar, represents this view in both Johnson’s volume (Myers, 2010a) as well as the earlier edition (Myers, 2000). His widely recognized introduction to psychology, now in its ninth edition, may be quite familiar to readers (Myers, 2010b). Despite his stress on science, Myers (2010a) makes clear his Christian commitment from the outset, stressing his work in scientific psychology does not deter him from prayer and Bible reading each day. He carefully defines psychology as “the science of behavior and mental processes” (p. 49) as he accepts the dominant scientific paradigm for the discipline of psychology. Three basic tenets of his view are that (1) science and Christianity both point to a need for humility and awareness of human fallibility, (2) much science provides support for the Bible and theology, and (3) occasionally science will challenge traditional Christian understandings. Myers illustrates point (2) with data from social scientific research and (3) by arguing that homosexuality research should make us rethink biblical teachings on the topic (an interpretation of the data that has been challenged by other Christian scholars, such as Jones and Yarhouse, 2000).


These three tenets flow from Myers’s view of the levels of explanation offered by various disciplines, the concept underlying his approach to relating faith and science. Reality, Myers (2010a) contends, is a multilayered unity. So a person can be considered as a group of atoms, a dazzling assortment of chemistry, an object of beauty, a person in a community and a person for whom Christ died. Each layer can be analyzed, or explained, by certain disciplines appropriate to that level. In this particular illustration, the levels might best be examined by a physicist, chemist, artist, social psychologist or theologian, respectively. “Which perspective is pertinent depends on what you want to talk about” (p. 51). Each perspective has its domain, and complements the others. One does not, then, “integrate” the two disciplines of psychology and theology, but honors each in its own domain. Admittedly they will conflict at times, but in general they will cohere, for “In God’s world, all truth is one” (p. 52). Persons are to be studied from all levels with humility that becomes scholars of all disciplines.


Myers’s position is most common among research and academic psychologists who are Christians. Those who fit in the “genus” of levels of explanation might include Donald Mackay (1991) and Malcolm Jeeves (1997), with an emphasis on neuropsychological research. Everett Worthington (2010) recently has made a compelling case for the importance of science in understanding the person—his theses (p. 13) echo Myers’s three major points while his work has focused on more applied and clinical aspects of psychology.


Warren Brown (2004) takes perspectivalism a step further as he wonders if there is any resonance among the perspectives of, say, “a nonreductive physicalist account of human nature and a Biblical understanding of persons” (p. 118). His model sees the disciplines as resonating (amplifying and enriching each other as auditory signals in harmony) to yield truth. Brown draws from the Wesleyan Quadrilateral, which holds that knowledge comes from four sources: Scripture, experience, tradition and rationality. He adds science as a fifth source, and argues that information coming from all five sources should “resonate” together in harmony as a symphony orchestra does. When there is dissonance on a subject, the scholar is to arbitrate the differences emanating from each of the sources. This takes Myers’s position a step closer to applicability in counseling by addressing the interaction of these fields while not seeing them as being “integrated.”


This “resonance” is important when one seeks to draw from science to counsel believing clients as the levels of explanation merge in the counseling office. Science offers descriptions of problematic life issues and has produced techniques that are evidence based as ways to treat them, yet the moral and spiritual dimensions are more often evident in counseling than in the psychological science. In the counseling office, the levels of explanation merge (or resonate loudly) as counselors trained in empiricism serve clients who bring religious and spiritual values and interpretations to the session. These values are now considered as an area of diversity by the major players in the field. The Ethics Code of the American Psychological Association (APA; 2010) in Principle E requires respect of clients’ religion, and in the American Counseling Association’s (ACA; 2005) Code, the same is stressed in standard C.5.


Therefore, these major professional organizations have begun publishing material on addressing religion and spirituality in counseling. Burke, Chauvin and Miranti (2003) illustrate the efforts of ACA, while APA’s efforts include Spiritual Practices in Psychotherapy: Thirteen Tools for Enhancing Psychological Health by Thomas Plante (2009). So, who better to turn to from this perspective to guide us in helping Jake and in understanding how science approaches religion and spirituality in the counseling office? Dr. Plante is Professor of Psychology at Santa Clara University and is also on the adjunct faculty of Stanford University School of Medicine. He has served as president of APA’s Division 36 for the Psychology of Religion and Spirituality. He is author of many books, including several addressing the issue of sexual abuse by clergy in the Catholic Church. Plante’s familiarity with research and history of addressing spiritual issues in counseling makes him a valuable representative of the levels-of-explanation position.


An integration approach. Johnson (2010b) traces the roots of the second view of relating psychology and Christianity to the 1960s, seeing it arising as a middle ground between biblical counselors and the levels-of-explanation approach by its honoring the former’s critique of the latter while still seeing value in scientific psychology. Thus the two disciplines overlap and can be “integrated” in some sense, though what is integrated and how it is done has prompted much discussion.


Stanton Jones (2010) presents the integration view in the Johnson (2010a) volume. He opens by defining the approach as he sees it:


Integration of Christianity and psychology (or any area of “secular thought”) is our living out—in this particular area—of the lordship of Christ over all of existence by our giving his special revelation—God’s true Word—its appropriate place of authority in determining our fundamental beliefs about and practices toward all of reality and toward our academic subject matter in particular. (p. 102, italics in the original)


Jones concedes that the term integration is inadequate to carry the freight of all that is involved in relating faith and secular thought, but asserts that the vital issue is taking a fundamental stance as a Christian in the world of learning and action. He responds to Collins’s (2000) concern in the earlier Four Views edition of the book about which terms one is to use to define what is being integrated. Jones proposes that it is science and Christianity that are integrated. Science is preferred as psychology owes its legitimacy to its base in scientific knowledge. Christianity is chosen over “the Bible” or “Christian theology” as he sees “it is the personal faith convictions and commitments of individual psychologists that can and will shape their scientific and professional work” (Jones, 2010, p. 106), rather than abstract teachings. While greatly valuing Scripture, Jones maintains that much biblical language—even regarding the nature of human persons, the focus of this integration—is imprecise. Science also has its shortcomings, particularly in that it is not as objective as many presume, with facts being influenced by theory, and theory underdetermined by facts. Scientists ultimately cannot avoid addressing metaphysics, something beyond the purview of empiricism.


Jones (2010) does not believe there are “concrete steps” to accomplish this type of integration, but offers some guidelines to the process: the integrationist must keep clear his or her fundamental loyalty to the faith, must be methodologically rigorous, must attend to the tension between the two fields, must conduct science in a way shaped by Christian convictions, and do all in a spirit of tentativeness, patience and humility. Thus, as Myers (2010a) also argues, humility is vital.


Unlike most of the other contributors to Johnson’s (2010a) volume, Jones is a clinical psychologist and is well equipped to address the implications of the integration view for therapy (e.g., Jones & Butman, 1991). He remarks that psychotherapy is not completely determined by the (secular) theories of psychotherapy that one might draw from, and a broader understanding of psychotherapy is founded in the therapist’s loyalty to Christ and a Christian understanding of the nature of persons. His overall conclusion is that, given the weaknesses inherent in the metaphysical and moral presuppositions of science, “we may need to modify and reshape what we learn from psychology in light of our Christian beliefs” (p. 126). Jones thus differs with Myers in that psychology is reshaped by Christian beliefs rather than challenging them.


Probably the preponderance of writings on relating Christianity and psychology could be termed “integrationism,” with most of the authors being psychologists (such as Jones & Butman, 1991; Collins, 2007; Entwistle, 2004). In some instances, the mental health professional teams up with a theologian (e.g., Beck & Demarest, 2005; Shults & Sandage, 2006). (Note that this is also true of the transformational theorists Coe and Hall, 2010a, 2010b.) The major organizations for Christians in the field—the Christian Association for Psychological Studies (www.caps.net) and the American Association of Christian Counselors (www.aacc.net)—are rooted in integration, as are the core journals, Journal of Psychology and Theology and Journal of Psychology and Christianity. As evidenced in the literature, integration can occur in a variety of ways, but few are as well thought out as the work of Mark McMinn (McMinn & Campbell, 2007; McMinn, 1996, 2008).


Dr. McMinn is Professor of Psychology at George Fox University after helping start the Doctor of Psychology program at Wheaton College. He is also a past president of APA’s Division 36, and author of a number of books and articles. Dr. McMinn has demonstrated Christian counseling in a video made by the APA (2006), a rare honor indeed. His recent model of integrative psychotherapy (McMinn & Campbell, 2007; McMinn, 2008) may be the most thoroughly elaborated model of integration to date. This makes him an exceptional choice to represent the integration perspective.


A Christian psychology approach. Johnson (2010b) explains this recent, yet ancient, approach originated with Christian philosopher C. Stephen Evans who, observing the renaissance in philosophy where explicitly Christian models found a hearing, argued that believing psychologists should follow suit. “He challenged Christians in psychology to develop their own theories, research and practice that flow from Christian beliefs about human beings—while continuing to participate actively in the broader field” (p. 36). The call was to reclaim the Christian tradition of thinking about persons (found largely in philosophy and theology) and use it—not modern psychology—as the foundation for our models while not eschewing empirical research. Rather, Christian psychologists engage in research to demonstrate the validity of Christian psychology and to enter dialogue with professionals in the contemporary discipline of psychology.


Central to understanding the Christian psychology approach is breaking free of current use of the term psychology. Psychology historically is the “study of the soul,” a meaning strangely lost by a modern discipline practiced mostly by those who do not believe in a “soul” to start with. Thus, Christian psychologists are any who study the soul from a Christian worldview, be they biblical authors, theologians, philosophers, novelists, mental health practitioners or empirical psychologists. The term Christian psychology, therefore, carries a much broader meaning, as reflected in the name of the journal of the Society for Christian Psychology, Edification: The Transdisciplinary Journal of the Society for Christian Psychology (www.christianpsych.org).


Appropriately, then, the two contributors to Johnson’s Psychology & Christianity (2010a) are a philosopher and research psychologist. Roberts and Watson (2010) begin their case by noting the failure of modern psychology to produce a dominant paradigm or overarching theory, unlike other scientific disciplines. Meanwhile, modern psychology has become more open in admitting that it overlaps with moral functioning, reverting to the older language of the virtues, particularly in the area of positive psychology. This opens the door to Christians working from our own tradition and moral base to propose a model of psychology, a Christian psychology. Roberts and Watson propose two steps in developing this model.


The first step is to retrieve Christian psychology, the biblically rooted understanding of the nature of persons and our psychological functioning and disorder. The fountainhead of this is, of course, the Bible itself, and the Sermon on the Mount, specifically, illustrates this. Roberts and Watson (2010) draw out basics of the psychology of Jesus’ teaching in this passage. The Sermon offers a model for personal well-being with the character traits of the Beatitudes and kingdom values, traits that conflict with secular thought at many points. Jesus also points out the “psychopathology” of anger, grudge bearing and anxiety, among others. The psychological explanation for these lies in inwardness explaining actions, such as anger underlying revenge. The “therapeutic interventions” of the Sermon are cultivating the qualities of the Beatitudes and the rest of the moral character of the Sermon, with these again contradicting most secular approaches to therapy. While the authors focus on Scripture, they point also to the rich tradition of Christian thought that develops the basic psychology of the Bible. Roberts and Watson mention Augustine, Aquinas, Pascal and Kierkegaard as examples of “Christian psychologists” from the past, from whom we still stand to learn.


The second step in developing a Christian psychology is to conduct empirical research within the tradition. Roberts and Watson (2010) call out the prejudice of the allegedly “unbiased” theories of modern psychology and argue that “a Christian empirical psychology will begin unapologetically with an explicit normative understanding of human beings” (p. 165) as understood in the Christian tradition. It is thus more intellectually self-aware than other theories. Good research done from this perspective can make a Christian psychology a “worthy intellectual competitor to the secular psychologies” (p. 165). This research can proceed to address explicitly Christian goals and methods, and the authors illustrate this with studies that have already been conducted. Less directly pertinent for clinicians is the task of research to bring the Christian worldview into dialogue with secular models and to expose hidden metaphysical assumptions of establishment psychology, a project reflected in Watson’s own research (e.g., Watson, 2011).


A third step might be added to the two Roberts and Watson (2010) propose: an approach to counseling based on the Christian psychology approach advocated above. Johnson (2007) has taken a step in this direction, developing a strong intellectual basis for work in the area, but no clear models of therapy have yet been put forth.


For the present work, we turn to a woman who has been counseling in a manner consistent with Christian psychology (Johnson, 2010b), Dr. Diane Langberg. Author of several books on counseling, she has largely focused on survivors of abuse (Langberg, 2003), including, like Dr. Plante above, those who experienced abuse by clergy (Langberg, 1996). With over 35 years of experience as a therapist, and now serving as director of her own clinic, Dr. Langberg also holds academic appointments at Reformed Episcopal Seminary and Westminster Seminary. She is a leader as well, serving on the boards of the American Association of Christian Counselors and the Society for Christian Psychology. She serves as an experienced guide in bringing Christian psychology into the counseling office.


A transformational approach. Johnson (2010b) notes that this view is new to his volume, not appearing in the earlier Four Views (Johnson & Jones, 2000). Since then, a number of integrationists have shifted the focus from intellectual to personal/spiritual matters, arguing “that how Christians live out their Christianity in the field of psychology and counseling is at least as important as seeking to understand human beings Christianly” (p. 37; italics in the original). David Benner (1988) was the pivotal pioneer as he looked to historic spirituality for a model of care of souls. He spawned a following, with John Coe and Todd Hall (2010a, 2010b) most fully developing it into a comprehensive approach to reconciling psychology and Christianity.


As Coe and Hall (2010b) present it, the transformational approach might also be called a spiritual formation approach. They de-emphasize relating psychology to faith and argue that psychology, and science itself, is to be transformed into a unity of faith and love. To do this, they propose we are to “get behind the veil” of what tradition tells us is good psychology and do it afresh: “The goal, then, is for each generation in the Spirit to allow reality and faith to shape this endeavor, to do the work of psychology in faith and then, as a secondary task, reintegrate its findings with those truths and traditions within which it finds itself” (p. 202; italics in the original).


This is therefore a more subjective approach, embedded in the individuals doing such psychology, though certainly objective research has its place as well. The transformational approach is a psychology only for Christians, as it is grounded in Christian realities. The person doing this psychology is fundamental, and the more godly (or healthier) the individual, the better the psychology. “The good person is most able to do psychology, for good character transformed by the Spirit and other healthy relationships” (Coe & Hall, 2010b, p. 215) guarantees that the investigator acts out of love and is open to all of reality. Such spiritual maturity is another form of the humility that is a theme in most of the approaches we have surveyed, though here its cultivation is given the most attention as it enables the psychologist to avoid personal biases and distortions.


Coe and Hall (2010b) present a radically relational model, with a strong connection between relation and knowing, in regard to both God and other persons. This is the foundation of the previous point: as we grow in our relationships, we grow in our knowledge. Spiritual disciplines that foster our union with God are a vital part of being a psychologist in the Spirit.


With these basic elements, Coe and Hall (2010b) proceed to lay out the contours of such a transformational psychology. Most basic (Level 1) is the transformation of the psychologist by the spiritual-epistemological disciplines and virtues as we have discussed. Level 2 is the methodology of doing psychology in God. Here the authors look to the Old Testament sage (as is seen, for example, in Proverbs and other Wisdom literature) as their model. Theory and the development of a body of relevant knowledge occur at Level 3. Coe and Hall posit three main dimensions of this: (a) the nature of self as spirit, having a nature and being relational, (b) sin and psychopathology, consequences of original sin, perpetuated by sins of the will and heart, and also result from the demonic and the impact of being sinned against, and (c) psychological health promoted by parental love, Christ’s redemptive work, the Holy Spirit, and love to God and neighbor. As one studies their longer explanation in their book, Psychology in the Spirit (Coe & Hall, 2010a), it is apparent that much of the model draws from attachment theory in secular psychology. This leads to Level 4 and care of the soul, the place that connects to the consulting office as it takes the model from theory to praxis in counseling and spiritual direction. Level 5 introduces a model of training in transformational psychology, a feature unique to this approach.


This might be a good time to reiterate that each of the approaches is a family, grouping around some central features while having differences with others in the genus. Coe and Hall (2010b) propose a model that incorporates spiritual disciplines, a very intentional relationality and a radical approach to redefining psychology while drawing from attachment theory. Others in this group of approaches might lie closer to Benner (1999), who draws profoundly from the spiritual disciplines while keeping more modern psychology. This forms the core of his edited book on spiritual direction, where he is joined by Gary Moon as coeditor (Moon & Benner, 2004). We will turn to Dr. Moon for help in caring for Jake’s soul. Dr. Moon is Director of the Dallas Willard Institute and Chair of Integration at Richmont Graduate University. He is a founding editor of Conversations, one of the two publications most germane to this approach (the other is the Journal of Spiritual Formation and Soul Care, published by Biola’s Institute for Spiritual Formation). Dr. Moon has written widely in journals and authored several books (2004, 2009) on the spiritual life. Trained as a psychologist yet having drunk deeply of the spiritual disciplines and spiritual direction, Dr. Moon is thoroughly qualified to represent the transformational approach.


A biblical counseling approach. Jay Adams (1970) is well known for his strident criticism of modern psychology and Christian adaptations of it. His position is not surprising given the state of affairs at that point in history (Johnson, 2010b). Time has shown this to be a critical turning point, as it played a role in evangelicals’ becoming more serious about the integrity of their faith as they worked in psychological fields, and it rallied together those who see the Bible as a basically self-sufficient counseling manual. Founded by Adams in 1968, the Christian Counseling & Educational Foundation has, for many, been the standard bearer of this approach (www.ccef.org). Johnson offers a brief history, and Powlison (2010a) presents a detailed one as biblical counseling, too, has had diversity of opinion. Partly the debate has been on how much dialogue to have with scientific psychology and other approaches. Even since these were published, however, biblical counselors have moved to unite through several meetings in 2010, forming the Biblical Counseling Coalition (www.biblicalcounselingcoalition.org).


David Powlison (2010b) offers a summary of his biblical counseling position in Psychology & Christianity: Five Views. Immediately stating his position, he contends, “Christian faith is a psychology. . . . Christian ministry is a psychotherapy” (p. 245; italics in the original). Conceding that there are many competing psychologies from outside the Christian faith, Powlison would direct us to the only one that is truly rooted in the nature of God and his revelation in the Bible.


Powlison (2010b) begins by stating that merely amassing psychological facts (as in modern science) without keeping God in view is inadequate. In contrast, he maintains three assumptions that underlie his position. First, God is the Maker of all, and to truly know and love this Maker is to be fully human. (Only the Christian faith, then, can show us our ultimate well-being.) Second, the Lord is judge of the living and the dead, knowing and evaluating us completely. We are to be loyal to this God and nothing else. Finally, Christ came to us and for our salvation. This restoration climaxes in a restored relationship with God, which affects all aspects of our psychological functioning.


Building on this, Powlison (2010b) deconstructs current meanings of “psychology” by breaking it into six pieces, progressing from concrete to abstract. Psych-1 is like a good movie or novel; it “simply describes how we operate in the world we inhabit” (pp. 249-50). It concerns the person interacting with his or her entire life situation, including behavior, motives, what rules you, and ultimately the living God. Psych-2 is a detailed knowledge of human functioning, like science. It includes “close observations and systematic descriptions of human functioning” (p. 253). Here Powlison admits we can learn from secular psychology, but only some “neurotic insights” (p. 255) and nothing systematic given the problems of their version of Psych-3, the interpretive and explanatory level based on Psych-2. For Christians, this must be explicitly a Christian worldview, as it is like theology.
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