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Introduction by Guest Editors

As guest editors of this volume 8hcredSpaceswe are pleased to present a collection of wide
ranging essays that focus on the fruitful and transformative intersections between biblical
interpretation and pastoral care. Whether singly or jointly authored, these essays model a dynamic
interactve reading of human situations and biblical texts in order to reveal the multivalent
complexities of both. Drawing upon texts throughout the Bible and diverse psychological theories,
the authors bridgethelorgt andi ng di vi de bepmwaethi ¢ &led 6ail &

Denise Dombkowski Hopkins and Michael Koppeto-author a look through the lens of
trauma studies at violent lament psalms 74, 79,andA3/. vehi cl es of | sr ael
psalms help Israel move from the muteness aadhhinjury occasioned by trauma to expressed
pleas for justice in a world turned upside down by the brutality of eXitese psalms provide

models for accessing the pain of trauma for individuals and groups today.

Tiffany Houck -Loomis argues that a trawatizing narrative arose out of exile(s) and was
later infused throughout the Deuteronomistic History (Joghwan g s ) as a mean
survival. This exilic trope made sense of exilic trauma through communablaeiée
(disobedience to the covenanl)hese texts need to be examined critically in contemporary
contexts to avoid rraumatizing those individuals and communities who have internalized this

covenantal shame.

JacoHammane x pl ores the narrative in the book
to inform the therapeutic process. Joel as
loss, build community, discover a compassionate God, and be a blessing to otterseyihs in
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Joel as destruction and the devastation of locust plague and drought ends in construction and life

giving water.

Ryan LaMothedr aws on the fiseeds of subversion
a hermeneutical stance for counselors taat disrupt dominant narratives that contribute to a
clientdés suffering. Many of these dominant
capitalistic society. Counselors can use Scripture to help clients name the sources of their

exploitation and demystify their suffering.

Angella Son critiques prescriptiv@riented pastoral care practices that reinforce
prescriptive biblical interpretation to lift up the Bible as the living Word of God rather than a book
of rules. By examining boththeBaatudes i n the Sermon on the |
followers and their suffering rather than prescriptive moral precepts, and God as selfobject in
Psalm 23 who nurtures with mirroring and idealizing experiences, she suggests we can form &

more cohese self.

Bruce Birch examines how David, a key figure in the biblical story, relates to and deals
with a varied cast of characters he encounters on his retreat from Jerusalem in the face of
Absal omoBi rrcehvéod tarticle | epkbi Bti aal oWwi gar et
David as a model for Abruised wisdom, o0 a be

in contemporary contexts.

Jane Williams and Deborah Appler suggest pilgrimage as a biblical, historical, and

contemporay practice that can serve as a tool for care giveicsaetf and renewal. They investigate

biblical texts such as the Psalms of Ascent and Exodus and wilderness narratives, as well as

historical pilgrimages to Jerusalem, Rome, Santiago de Compostelatedidry, and historical
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and contemporary practices of walking labyrinths. Pilgrimage can be transformative and healing
because those participating can experiecm@munitas physicality,and the sacred energy and

liminality of a place.

Terry Ann Smith and Raynard Smith read the story of matriarch Leah in Genesis 29 as
an example of a mild form of persistent depression called dysthymia. Because Leah cannot obtair
the object of her affection (Jacob) her story may resonate with many single African American
women who cannot obtain the object of their désirearriage to a Black man. The Smiths suggest

several pastoral care initiatives that Black churches may promote to address dysthymia.

HeeKyu Heidi Park mines the literature in Biblical and Christian codimgeto chart the
existential threat posed by the rise of modern psychology. Her article examines the nature of the
crisis and responses of Christian counselors which, in turn, shed light on their conceptualization

of the Bibleds role in practice.

It is our hope that these essays stimulate your imaginative engagement with biblical texts

and pastoral practices so that both may be enriched.

Denise Dombkowski Hopkins

Michael S. Koppel

Wesley Theological Seminary
Washington, DC

August, 2017
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Lament Psalmsthrough the Lens of Trauma: Psalms 74, 79, and 137

Denise Dombkowski Hopkins, PhD.
Rev. Michael S. Koppel, Ph.D.

Abstract The multidisciplinary approach of trauma studies can help Bible teachers, preachers,

and pastoral care givers use violent lament psalms 74, 79, and 137 as models for recovery among

individuals and groups that have experienced trauma. These psalms papredsnemories that

can be accessed and acknowledged when disclosed in a caring environment such as worship or
therapistdéds office. The range of emotions i
are partial and eweorvges ifoanmatla s iienscd u(dR sn gl d7) |,

79), and anger over divine abandonment (Ps 74).

Keywords anger;exile; holding environment; lament psalms; trauma.

During the last decade, reading biblical texts through the lens of traudliasshas created a
beneficial multidisciplinary framework for understandingeoa | | ed O pr obl emat i ¢
texts in the Bible, particularly in the prophetic corpus. The insights of trauma studies are now being
applied to other biblical textspeluding Job, Qoheleth, Lamentations, 2 Corinthians, and Psalms

(Boase & Frechette, 2016). As Christopher Frechette suggests, texts that are violent or that view

suffering as Gododés puni shment and abandonme

1 Denise Dombkowski Hopkinis Woodrow and Mildred Miller Professor &iblical Theology and Hebrew Bible,

Wesley Theoloigal Seminary, Washington, D@dhopkins@wesleyseminary.edu

2Michael S. Koppel is Howard Chandler Robbins Professor of Pastoral Theology and Congregational Care, Wesley
Theological Seminary, Washgton, DC., mkoppel@wesleyseminary.edu
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texts Athat can be injurious when handl ed in
(Frechette, 2015, p. 20). Trauma studies can help Bible teachers and preachers, as well as pastot
care givers, handle these texts carefully in order tonpte recovery among those who have
experienced trauma. Careful handling can encourage access to and acknowledgment of painfu
memories without rraumatizing.

Psalm | aments are saturated not only wi

enemiesbut also with evocative descriptions of divine violence directed at both Israel and its foes.

np r

al

t h

Many have either avoided these psalms, cl ai mi

worthy of believers, or have dismissed them as a negativeofail f 6 superi or &6 Ne
teaching on anger. Yet the trajectory of psalms scholarship, led by Claus Westermann (1981
[1965]) with his description of praise and lament as the two poles of prayer, and Walter

Brueggemann (1980, 1984, 1986, 2009) with hi®kygy of orientation, disorientation, and new

orientation describing seasons of faith, has moved toward an embrace of lament language as paf

of ancient | srael és therapeutic process. Thii

produced by aistory of invasions (beginning in thé” &entury under Assyria), deportations
(Assyrian, Babylonian), oppression (Assyrian, Babylonian, and Persian, Seleucid), and loss of

symbol systems such as the temple and kingship. This collective trauma wasetltyeshe

Hebrew Bible prophet andsvihrov ipvraold ulcietde riladti usraesot ptr t

horrors of war and offered hope in communities devastated by Assyria, Babylon, and Persia
(Stulman & Kim, 2010, p. 8). For both the prophets and therpsad t s , Aremember.i
the truth about terrible events are prerequisites both for the restoration of the social order and for

the healing of individual victimso (Her man,
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Trauma comes from the Greek aewhohas dees N Wo L

Atraumati zed, 0 using the passive voice, whic¢h

can be both individual and collective, overwhelming individual and social mechanisms of coping,
memory, and language and terrifying thoseowexperience it with loss of control, selbrth,
dignity, and meaning. A fApasticheo of def i
literary theory frames our discussion:
. . . trauma is an overwhelming event or experience that (1) leavespeopl
(whether individuals or groups) feeling helpless and dehumanized, without the
capacities or categories to understand the trauma; (2) affects their emotions and
memories in sometimes indirect ways; and (3) often profoundly and negatively
impacts their bedvior and interpersonal relationships. Their recovery from
trauma may then be defined as the various ways and means by which people

(whether individuals or groups) somehow overcome the many ways trauma
has wounded them. (Strawn, 2016, p. 144)

Strawn cite James Pennebaker (1997), who analyzes studies showing that disclosure of traums

hel ps the i mmune system, while fAinhibitionog

Many respond to trauma by avoiding thinking about it or pretending it neveemagpbut this

does not work in the long run. Cathy Caruth (1995, p. 9) points out that violent trauma fragments

remain in the mind fAli ke broken glasso and
Strawn argues (using Ps 35) that both traznad r ecovery are HfAat

laments, particularly in terms of their honest disclosure of feelings and thoughts about what has

been experienced. | f Aprayer is a form of di

psalm prayers cde viewed as vehicles of disclosure. In this article, we would like to investigate
Psal ms 74, 79, and 137 as examples of I srae
Disclosure, especially in written form, offers a way to confront the trahatas experienced as

Aunspeakabl edo (Her man, 1992, p . 1). These p
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of Apsychic mentality, which i s, first and
|l iteratur edo ( Be cBeaker (2012, 0pl ®O)wecan 15) . Wit h

see the psalms as oOcul tur al artifactsod6 that
coping with trauma. o6 The chall enge for exegqg
caused ancient trauma a@mnparable to modern experiences of trauma. Becker (2014,-gp) 24
suggests that the destruction of the Jerusalem temple, for example, is comparable to the destructio
of the World Trade Center in 2001 i sofadore Un

pi ece of nati onal or cul tural i denti

Perhaps another comparison can be drawn between the upheaval caused by the 2016 U.$.

Presidential campaign and el ection ashigand sr a
independence. These events caused loss of identity for many, as well as a loss of trust in leadersh
institutions. While many Americans were elated by election results, many others were frustrated
by the outcome. Tension in the national politieémosphere was mirrored in families with
different political commitments. It was no surprise, then, when a theological student shared an
experience in a private advising meeting before the start of spring semester this year. As a young
seminarian, he wastruggling with how he would be able one day to model servant leadership in
the church when he could not bring himself to relate peacefully in his own family. In a return
home for winter break, surrounded by members who voted one way while he voteet aiheth
young man talked about his simmering frustration at not being able to bridge the divide between
their views. I nstead of Aowningo his feelin
and expressed his hostility outwardly in whathé acald fAsni ppy and mocki

parents. o0 In a sense, he wanted to punish ¢t}
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In psychological terms, he displaced the discomfiting feelings using harsh words directed
at his parents. As a yognman with a learning disability, he felt himself diminished and

mar ginalized by the presidenti al candi dat ed

his parents did not draw a connection bet Wwee

experence. Absent a way to talk honestly and openly in the family about commonalities and

di fferences, the young mandés unexpressed th
Opuni shé those who had caused hi okingphssiparents s o
for their political deci si onbé. This pattern

across the country in the wake of this unusually divisive election, one that shook the foundation of
the nationds i deattiianyd santdr avuanhau eiss. ITihveedn o u't
fractured relationships in families, friendships, and communities. We learn anew the meaning of

60t he personal i's political 6.

Psalm 137

ABy the riviers of Babyl on

there we sat down and there wept

when we remembered Ziono (Ps 137: 1)
In the presence of his tormentors, the psalmist expresses his profound grief and the searing pain @
separation from the land of the familiar and the known. What Israel remembers is that its grief saps
soul energ. Energy cannot be mustered for talking, much less for singing. And even if the spirit
energy should stir, how could it possibly b

in it? Grief leaves people with just enough energy for maybe puttiagoot in front of
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the other, just enough to keep going, but not much more. Stranded in unfamiliar territory in the
throes of grief leaves no capacity for singing. And even if it did, the songs themselves would be
tearfilled laments, words closed ime chest or stuck in the throat as tears flow in their place.
It is hard to do soul work on demand, as
us for songs, and our tormentors asked for

Pastoal care practitioners embody patience in sitting with people and listening to their stories over

and over again. But healers can turn to tor
6Oeasy answer 0, a oO6why i s 1ishapmening tnithle Bppraanh td s s
veterans. Brock and Lettini (2012) have adyv

needs and calling civilian communities to do their part in mending moral injury caused by the
wounds of war. Soul repair is woand it takes time. Family members, congregations, civic groups,
and friends (anyone or any group that does not empathize with the searing pain of loss associate
with having a worldview or life experience turned upside down) can unwittingly engage in the
soul suffocating behavior of the captor. And when we fail to understand and to empathize, we
ought not be surprised when pain lashes out in seemingly vengeful rage. As Herman notes (1997
p . 177), ithe recitation of ifassterilesexemiset viitooutt  t

therapeutic effect.o This rage iIis a raw, 0

unwittingly become tormentors when anger, fear, and hostility fester inwardly without recognition.

Joands Dream

Joanstartledhersef i nt o a new orientation when sh
| walked into a large open grassy field and notice two figures in the distance. One looks like my
father and another | ooks | i ke a younotgeeher man|
face. She turns and stabs the man. She then
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something in Joan. It was as if she could finally claim her life. The psychic killing released her
from being held hostage by a looming figure im kife, the man responsible for traumatic pain in

her early life and into adulthood. The dream initially triggered feelings of remorse that gradually
gave way to a newfound sense of identity an
neglectco harm over years, can also make us go

Joan the path toward healing, but it did not feel that way initially.

Pastoral counselors, pastors, and care p
remor® or guilt about actions or thoughts. The act of confession is first an acknowledgment of
what needs to change. Giving voice to inner reality in the presence of a known and respected othe
who intends well being, and nream shagdwth heripastot h e
is not unlike the violent ending to Psalm 137, in which anger and calls for retribution finally erupt

in verses M. These are the verses left out of liturgical (think denominational hymnals) and popular

(think Sweet Honey in he Roc k, t he Mel odi ans) musi cal
Babylondo is warned in verse 9: AHappy shall
against the rock!o (NRSV; Compare similar g

8:12: Isa 13:16; Hos 10:14; Nah 3:10). Psalm laments can help the church deal with trauma and
the hurtful side of human experience in worship, yet the church has restricted our praying of angry
psalms. Responsive psalm readings in the back of many hymnafs tudee  sandipaste or s

met hodo of cutting out the angry parts of |

I n Ps 137, the exilesdéd plea is for God t
pl ea for meaning i n t Itien oivsovereighty and drdef lost in tBeo d 6

experience of trauma. The violent languageof¥ 7has a heal i ng functi

without harming anyoneo (Frechette, 2014, p |
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therapeutic frame is offered by tirship setting in which this psalm is recited after the exile.

Within the safe and controlled environment of worship, the memories of torment, grief, and anger

can be accessed symbolically and reframed to counter paralysis and collapse into helplessnes
from the trauma of exile. Wi thin worship, t
can provide emotional support and a mor al q

OQut side of the worship enviromtmefnites d hwlsiec h
(1997, p. 189) described as mirror images of trauma that imagine what was done to me will be
done to you. Each fantasy favoids the diffi

traumao (Frechette, 2014, p. 79).

Weargug hat t hese fantasies al®roalexipmjewrsy |rs
hidden wound of waro that is Athe resul't o]
traumatic conditions. 't comes fr omdvolated ng

core mor al bel i efso (&) Buckkinjugy cdn éd seen,tior exampl®, ih 2 ,
Lamentations 4:10: Athe hands of compassi on:3
2:20. Israel remembers here the $efficted atrocities of the destruction of Jerusalem and judges
them negatively.

These wounds generate fear and reinforce difference. Communal laments in Book IlI of

the Psalter repeatedly dehumanize and demoni

Books 11 and 111. Enemies viciously des§I0pyed
18; 79:13 , 10; 83:4) . This enemy behavior just.i

justice, e.g., in Pss 79:6, 12; 83:18 (Dombkowski Hopkins, 2®, p. 352)Studies have shown

that actual revenge does not provide relief but make things worse. For Frechette (2014, p. 82), the

difference between a revenge fantasy and the safe, controlled expression of rage in psalm lament
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is that God ratherthangh vi cti ms i s the agent of acti on,
Lord, against the Edomites. : .0 and in Psa
for your namebds sake. 0 We n-€hristopherd (2007, p. €Jine mb
reminds us, this angry rhetoric comes from
engaging in this level of violence against enemies; it represents the psychology of grief and anger
not national policy. We need to take care that we das@this language today to justify genocide
carried out by national powers.

Pastoral theologians exercise care by leading communities through a process of making
meaning of suffering and receiving the intense feelings, including anger, thatasfoenpany this
suffering. This requires | ocating oneb6s own
This question begs for reflection: do we see ourselves collectively as the oppressed or the
oppressor? Within the collective, are we oppressappressed? The questions themselves are
presented as either/or distinctions when lived experience is far more complicated. Still, it is useful
for pastoral leaders to acknowledge differentials in power and to find language and means to
minister with peop# inside and outside the community.

The Korean language names traumaticpatmeas fit he col | apsed ang
to psychosomatic, social, economic, politic
p. 11). Andrew Sung Parkaues that the anger of the oppressor and the anger of the oppressed
are not the same. The anger of oppressed people flows from wounds inflicted from outside forces
he calls this &édshame angerd which i s oagedr esp
or hurt by othersodo that triggers shame and

p. 35). Care ministers help survivors of oppressive life situations to grapple toward meaning

through a range of emotions and thoughts; ministriesacé offer opportunity to listen to and
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validate the shame and humiliation of people who have experienced trauma. In time, shame ange
can beneficially fuel advocacy toward justice, and resistance to systems of oppression.

The work and justice required tifose in positions of power is different; they must come

to terms with oO6guilt angerd or Athe aggressi
i's fAnot a response to a threat, but peopl e
oppressive or controlling action of offende

p. 57). Both shame anger and guilt anger are expressions of moral injury from different sides of
the experience.

Psalm 137 captures the suffering or shangeanf an oppressed people. It is smoldering
ener gy i nibhooxpeed, 6 t hat calls for realignment

(Park, 2004, p. 10). This realignment is violent and God is petitioned to carry it out so that the

world makes sese again. To hame this anger as sin locks the oppressed in place and fuels ilinesses

of body, mind, and spirit. Ministers with marginalized persons need to bear this in mind. In care
with African American women, for instance, care providers dowelltogreco z e t hat Ar
strong and resolvedo can be a Acoping respo
pain and grief (Wallace, 2010, p. 141). Pastors lead congregational care wherein oppressors an
oppressed inhabit shared liturgical spait is appropriate and necessary to include prayers of
healing alongside prayers of confession.

In a seminal work on anger, pastoral theologian Andrew Lester argues against the notion
of anger as sin or a refl e(@Q03, p BY) avristrubtsiampastoralt y (
theology of anger that draws on constructivist philosophy, narrative theory, and neuroscience in
conversation with biblical and theological scholarship to argue for honoring and harnessing the

Agi ft of e mons haverdévelopédinbiplogical history of humans to serve a positive
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purpose. o0 Lester (2003, p. 4) defines anger
that occurs in response to a perceived threat to the self characterized by théodssaek or

def end. 0 Huwradfe anger (amohgeother emotions) to survive. Since emotions are
triggered in the primitive part of the brain, emotions are in touch with reality and not separate from
it. AA principl e tooonhneatduiaaimal rature with theworddtiniwbichiti s
is embedded. Emotions respond immediately to the truth of things. They are our most alert form
of attentiono (James Hill man as quoted in L
capad y of being human and part of Goddés ord
beneficial use toward self and with others. We channel this energy toward positive ends by
examining both the lens through which we interpret experience and the stotiel$ augselves

and others about the experience.

Trauma complicates matters: fAneural path
activated by stimuli that the brain recognizes even when the conscious mind is not immediately
aware of the circumstac e s 6 (van der Kol k, 2014, p . 8 2
experience anger that seems to be an-mastion to the present moment, then the wise response
is to consider its possible | inkage wmighth pa
be activation of an unknown or stored memory, as was the story of David, a-anjgdlenan
whose memory of being violated by a baby sitter in his early years only began to surface when his
own daughters reached the same age as the perpetratorhehamuse occurred. Several years
before this memory emerged, he experienced significant anger in his job. He witnessed what heg
described as the unethical practices of the business. What he observed at work was triggering

strong emotional response; to Insnd, it called for moral action. He called the leaders of the
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organization to account for their practices. Not long afterward, he found himself separated from

the company. Anger fueled moral action and he paid a heavy price for it.

As Saussy (1995, p . 141) not es: ADi ffic
chall enging, anger is complex and multivale
woul d explore in detail the fcongedaetheinmstiacc mu

experienced at his company and the shame anger that lay dormant within him for years. In each
anger is a central emotion. Pastors and clinicians navigate care ministry with people like David by
helping to get in touch with the angerdato narrate a healing story for the future.

Psalm 137 allows the Israelite exiles in Babylon to get in touch with their anger over the
Babylonian invasion and their forced deportation. The exiled community clearly sees itself as the
oppressed, thoughe peasants who remained in Judah would claim that they were doubly
oppressed by the exiled elite and the Babylonians. The shocking violence of the language abou
dashing the heads of babies against the ro
collective stored memory about previous trauma under the Assyrians in the eighth century BCE. 2
Kings 17:541 recounts the siege of Samaria (the capital of the northern kingdom Israel), the
deportation of the Israelites to Assyria (v 23), and the resedtieof the land by inhabitants from
other parts of the Assyrian empire (vv 24ff).

We can understand how this memory was activated among the exiles when we review the
demographic data charting the changes that occurred in Judah between the seventh and fif
centuries BCE (Lipschits, 2003). Just prior to the time of exile, it is estimated that 110,000 people
lived in Judah; after the Persians defeated Babylon and instituted a period of return, there werg
only 30,000. Jerusalem contained 25,000 people foi@xile, but in the Persian period, only

2, 750; this constitutes about 12% of the <ci
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estimates suggest that most of the exiles to Babylon were residents of Jerusalem. No wondef

Nehemiah redistributed ¢ipopulace by bringing 10% of the surrounding population to live in the
city (Neh 11). Only a few thousand exiles returned under the Persians; the city remained poor until

the Hellenistic period. One can understand how the level of violent rhetoric m P33alis fueled

by linking traumas in |Israel ds history.

Psalm 79

ARuUI ns, unburied bodies scavengedithegeimabesd s
jolt the reader of | ament psalm 7906 ( Dombk oV

in Book Il of the Psalter, Psalm 79 offers a response to Babylonian exile and the destruction of
Jerusalem. Perhaps this psalm was used later as a response to the oppression of the Persian emy
or to the terror experienced under Antiochus IV Epipkan¢he second century BCE. It is recited
today on Friday evenings at the Western Wal
which is a liturgical commemoration of the destruction of the two Jerusalem temples (in 587 BCE
and 70 CE) and othersdsters in Jewish history. This festival is marked by mourning and fasting.
In the ritual use of this psalm we see reflected two of the three steps outlined by Judith Herman
for recovery from trauma (Herman, 1997, p. 155): establish safety (within tliv@renent of
worship) and mourn the traumatic experience (ritual fasting and prayer). These two steps lead tg
step threé reconnecting with ordinary life.

Safety within the environment of worship is key to understanding the production and use
of psalms inrauma recovery for ancient Israel and for us today. Strawn (2014, p. 416) is helpful
in this connection when he introduces Object Relations theory as part of his psalms hermeneutic

He suggests that Al i fe with Gotudst that is,talsteiggle s a |
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over proper attachment. o0 For Strawn, psal m

environmento or therapeutic frame withi-n whi

formed. Accordi ng t o]lisfatreflexafsecureiatiachmens and adprinsacy| o
means to maintain sucho (2014, p. 413).

Wi nnicottds (1965, p . 4 3) t heory of t he
observation of what infants need for healthy development: tactile holdingaaldeitvironmental
provision.o This provision is the relation
adequately responds to physi caelnonuegehddos caanrde pi
as the ability of a care giver to meet the imfahs s pont aneous, alive s
sufficient regularity so that the self is recognized and affirmed (Winnicott, 1965, p. 145). When
care i s Agood enough, 6 the infant experienc:¢
of trust and love (Winnicott, 1965, p. 49).

The concept of O6hol dingbé extends to ther
relate with care seekers in attentive listening and reflective interpretation that together
communi cate t o htehae carde rseeceeki evre: tihle whol e o
interpretation that receives only part and
frustration. 6Hol dingé as a care practandce i

helps the care seeker to make sense of that experience through-apptextiate interpretations.

A holding environment conveys the message 0|

in relationship, and it must be embodied in commuriitP a st or al | eader s st
the community by building bonds of trust a

Hopkins & Koppel, 2010, p. 217).
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Psalm 79 communicates the painful memory of a community under moral and traumatic
siege. Tk ravages of violence saturate that menm
have | aid Jerusalem in ruinso (v 1). AThey
the air for food, the flesh of your faithful to the wild animals oféehear t ho (v 2) . Th

of first person plural, o6theyd, amplifies t

or

enemies. The vivid descripti on -Jdcaldulatedingpatst r b c |

At o 1 nvimpegeatGoatbisc sryesponseo (DombkowsKki Hop

| ater petitions for retributive justice (e.

appear fAin tolerable doseso and i ssphiodd)asigl i mp s

the book of Jer emi a48,50)Olot€pratation begins th@hé dct, of cpegting 4 |7

language for what was seen and experienced; this language breaks the cycle of muteness and pf

simply reenacting the trauma, and gives thetims some distance to process it.

Verse 4 shifts from glimpses of horrifying physical scenes to a communal look at the
nati onal psyche: Awe have become a taunt to
us. 0 Her e, t he p g dignity ansl seffngoerstths et xhpee rlioesnsc ead a
trauma. Mocking and taunting by enemies is described frequently in psalm laments (see Pss 22:8

42:11; 44:17; 55:13; 80:7; 89:51; 102:9; 119:42). To be mocked is to internalize an individual or

collective sense of worthlessness, negative value, and deserved mistreatment. Herman (1997, pp.

10-:2103) | abels what is internalized as #Acore
and that serve as 1 nterpr et irechettd (20adne 82) réfaosr o
to this combination of memory and belief as

Again, this language in Psalm 79, as in Psalm 137, represents a symbolic working though

of the trauma of the t e mpdingemnsronmentsof worstdipt The n Wi
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community turns to God in worship and asks
these questions mark major sections of the
Psalm 79 raises the agonizing theotagjgquestion: has God been defeated by foreign gods? Psalm
79 assumes that the conflict between Israel and its enemy . . . is a conflict between the gods o

each nationo (DombkowsKki Hopkins, 2016, p .

choseaness and its special relationship to God.

has been shattered. |l peaébdosmedoss othet eagmy|

should the nati ons s a yperfoimdteefthe tauntactdabaemotivatiGho d 7
for divine action on |Israelds behal f. As J
can utter what it is struggling with theologically without being censured. This quoted taunt creates
a role play in viich the psalmist temporarily assumes the role of the other, of the enemy. The
psalmist thus dissociates from responsibility for the remark and expresses what is unacceptable
that i s, his or her (or the ¢ ommeloantegodkesits o0 W
voice and agency rather than remain a passive, traumatized victim.

The retributive plea: fAreturn sevenfold
in v 120 shows that #@Athe peopl DodskowskuHopking, at i
2016, p. 284); God is also victim. The repeated use of the s@ewadn masculine singular
possessive suffix, Ayour o emphasnhesi t @t e,
holy templed (v 1-3)wholiayedeen lefsuaburiegas ainsact of humitiatidh
in warfare (Schaefer, 2001, p. 195).

Psalm 79 is the only communal | ament tha
for your nameb6s sakeo (v 9b) . T H1, p. 44) offered o r i

provisional and partial response to the chaos of trauma: if Israel acknowledges that they causeq
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the trauma they might be able to undo it, and prevent it from happening again. Survivors of trauma

Aoften bl ame t he @bkRolnyse servdsasra suwiva mechamisecnuby providing

an explanation and asserting a sense of control, blaming the self helps a person confront the

14

i mmi nent threat of overwhel ming chaoso (Frekh

tomaket he worl d make sense again. This confesgsi

(Dombkowski Hopkins, 2016, p . 284) , as does
suffer i f God does not intervenelets@Bddoffthey our
hook for the peopleds trauma. Godds fiery a

t heir confession and redirected to Athe nat

not call on your name, fortheyhavedeavoed Jacob and | ai d-7wWaste h

as the enemies have fApoured out their [ Godb©d
3), the psalm petitions God to Apour out vVyo
We must r eme]mblert rtdwma fAifs preverbal é. Eve
have enormous difficulty telling other peop
43). But traumatized people struggle to put language to their experience, nonetheless. To helg
explain symptoms and behaviors to a public audience, those who have experienced trauma develo
a o6cover storyd to put a public face on an
simultaneous practice of believing/not believing, a practice tlapkl teaches in pastoral care
situations involving violence and abuse. Care givers are not asked to believe whether the care
seeker is telling the truth about an experience of abuse, but rather to believe the person/people af
in pain. This practice allosvfor the care seeker to express feelings and thoughts that fluctuate; it

is a process made complicated by survivorsb©é

the nature of the trauma, peopl esd paited c a
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persons can internalize blame and excuse the behavior of others; others resort to destructive
behavior toward self and others. All strategies are efforts to escape the pain and the collapse of
moral worldview.

Trauma recovery requires attentibono hearing the O0cover st
experience at the cognitive level, while also disrupting with care those same stories so that
individuals and communities can navigate a healing pathway. The important work of pastoral
psychotherapy anaounseling cannot be underestimated; individuals need safe space for

processing memories and experiences of trauma. This is what Bessel van der Kolk (2014, p. 3

refers to as Atop downo car e: t al ki mepling b out
from trauma, he argues, fdAutilizes the brai ng
alive in the presento (p. 3). The fdAbottom u
deeply and viscerally contradict the helplessse, r age, or <col |l apse t ha

Liturgies of the church provide a communal space for people to participate in the verbally
expressive fAtop dowrwoeré&dppr ceaxcpher aeadt it dle inioa
restorative healing..6c h f bu@tot gmacti ces engage the huma
faith. Barbara Holmes (2004, p. 27) charts the restorative contemplative body practices embeddec
in the Black church tradition and revived in various forms to sustain new gener&igns/al
strategies through the Middle Passage drew
could not be spoken was danced, dr ummed, o]
seekers need opportunities to make cognitive sense of agffand to live increasingly secure in
their own bodies after the shattering experience of trauma. Groups and nations also need suc

opportunities.
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Psalm 74
Whereas Psalm 79 offers a communal conf essi

sufering and avenge the destruction of the temple, Psalm 74, like most communal laments, does

not . These radically different approaches t
approach is satisfactory; each explains only partially; eacloisgr si onal ( O6Conno
AThe community in Psalm 74 seems bewil dered

29: 20; Ps 80.4) against the sheep of Godoés
Af ocuses on di vhenec cavheamnadnotn meenlta toifonshi p and
in the pasto (Dombkowski Hopki ns, 2016, p .
of the | ament s: Awhy do you cast us off for
The question Awhy?0 brackets this first sect
expressions of time underscore the urgency
people remember Goddés dest rseye dvhtad mpglhe yarsck e
steps to the perpetual ruins; the enemy has
t he ficarved wor ko af) dhefernbs dedcebing dneng hction are violent: v
Aroar ed, 0 f hda cok efidd, eds eficsrnaat seiiehiis afpdindul, viokerdt memory. v 4
In section three of the psalm, vv-28, Israel petitions God with negative and positive
i mperatives (Aremember, 06 Ado not forget o).
obligat i ons, as does the repetition of the pos
Aln this way the psalm makes <c¢clear that God
to respond to that experience; the psalmist seeks to toucha divner ve 6 ( Dombk ow

2016, p. 241).
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Care seekers yearn to know someone can hear and receive their pain, can be present wit
them in and through the growadtering anxiety that trauma provokes. Dorothy Soelle sees the
language of suffering in the phases: 1) muteness; 2) lamentation which expresses
communication; and 3) changing (in Swain, 2011, p. 96). Each language phase, from a pastora
theological viewpoint, invites parallel care practices that honor the lived reality of traumatized
personsEach | anguage phase reflects an individ
vehicle for exercising agency or control. In a sense, it is the only way we can be, given internal
and external circumstances. Being mute or experiencing mutenessstéorce, is an expression
of agency, albeit one that beckons for healing. This language state needs to be accompanied b
caring presence; anything else is a form of violence that compounds pain and suffering. Making

space for the expression of painandnamg Goddés rel ationship to i

A process relational theology envisions
a physical pol e. God hol ds all possibilitie
natudedcamsequent nat ur e86). G&l greatedthekworld antl Sakes,
all life possible (as the psalm attestsinv+127 ) ; God al so receives inr7
suffering the world and its people experience. God is not indiffépenauma; in fact, God feels
its effects in Godbés very being. God is a c

all that people feel and experience, and desires the best possible outcome given the circumstance

A

and variables involved. God rtan 0 t 0fi x6 the situation becal
created order. Yet, Godds power means that
occasions of experience, suffering with us and delighting in our joy. As embodiment of a process

relational theology, care givers and congregations practice continuity of presence through regular
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worship and outreach programs, and by being open to hear and help transform the pain of
traumatized people.
A key to transforming pain is opening rathertltah o si ng our sel ves t d

heart become constricted when avoidance of pain is a primary motivator. It is hoped that by feeling

not hing, the pain of trauma will be avoi dedlo

reinforces it. The @sult is more constriction, rather than flexibility. Being open to pain in
community can have healing effects for individuals and the whole; such practice, however, does
not require verbalization. Community drumming is a ritual mind/body/spirit practideefaing
through trauma. The drumbeat reflects the presence of God that is at once steady and changing,
and through which we are interconnected. Ma

Sacred Drummingo event hel dgtantDCtTheedesbtiation aoch a |

facilitator for the event highlighted dr umm
deeply to the heartbeat of Godo (see the cat
about 100 people. They were ptsed by an attendance of more than triple that number. The
reverberation of drumming energy can connect us with ourselves and restore us to living
relationship in a fragmented world. Such is
or Atensiysof care with a consistency of mes:s
2010, p. 66). Drumming creates relational space and activity for being just as we are while
simultaneously sustained by the healthy energy available around and wgthVkie touch the
6nerves of Goddé because we |l ong to Ilive 1in

heartbeat of God.
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Psalm 87

We end with a brief | ook at a psalm that re

is only possible because the psalms precedi

presupposes the other Songs of Zion among which it is usuallyfieldgBiss 46; 48; 76; 84; 122),

it moves beyond them to a remarkable alternative vision of the future in which Zion unites all
peoples as their universal mot her o (Dombkow
these other Songs fofr Ziom Gowd®9 ,dAlwhveh i s e

as Godods resi denrbcdd:2,8,M0; 763 122:hy cp( 1IBZ18). Gbd rulds from the

fr

city as AMost Higho in Psalms 87:5, 46:4, and

psal ms is the idea of Zion as t he-7pr/b:39¢cop. of
47:2-3) or Zion as inviolable refuge and secure stronghold (Pss 46:1,5, 7, 11; 48:3; 84:11; 122:3,
7).

Psalm 87 engages postexilic Israel in addressgnmndral injury.Female Zion speaks in
vv 4-6. She speaks to claim a new identity and a different future. No more the wife divorced by
her husband and Aput awayo (lsa 50:1), or t
Lam 2:19; 4:4, 10), othe widow sitting alone (Lam 1:1), or a spoil of war raped by the enemy
(Lam 5:11), female Zion reclaims her dignity. No longer a victim, she boldly claims her place in
Godbés ordering activity in t h®(seeespedallRrav8)n o f
In her, the universal mother, all the peoples of the earth are born (Dombkowski Hopkins, 2016, p.
349) . She | ooks toward a future that embrac
psalmist strips them of their foreign status, and oc ki ngl vy, makes them
(Schafer, 2001, p. 213), brothers and sisters. Mother Zion shows resilience by rejecting the

demonization of the enemy to justify retributive violence against them; instead, she seeks
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connection with the Othavho are her kin. The LXX makes this universal motherhood explicit by
calling Zion fAmothero in v 5. The humanity
takes seriously Godoés futurd 1p316 ansl MithodrandZ i o n

anticipates Galatians 4:26. May God equip us to live into this vision today.
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Traumatic Narratives: When Biblical Narratives of Trauma Re-traumatize

Rev. Tiffany HouckLoomis, Ph.D?

Abstract In this article | employ the psychoanalytic theories of Melanie Klein and Donald W.
Winnicott on symbols and symbol formation as a lens through which to analyze the historical and
literary nuances of the Deuteronomic Covenauetxplore the historicarcheological, and literary
arguments for the existence (or absence) of a politicized or socialized historical narrative
articulated in this Covenant motif read within Deuteronomy and parts of Jogkiegs. | argue

that a traumatizing narrative arosd of the exile(s) and was later infused throughout most of the
Hebrew Bible, recognized in scholarly circles today as the Deuteronomistic History (DH).
propose that this traumatizing narrative arose as a necessary means of survival during the
exile. However, this narrative became concretized within the dominant history of Israel in a way
that understood today, further ostracizes one from mourning the effects of intergenerational and

prol onged trauma and potent i é&éybndthe narhaiive.i t s o

Keywords covenant; Deuteronomistic history; Donald W. Winnicott; intergenerational trauma;

Melanie Klein

Introduction

When the boundaries of inside and outside have been breached, it is only in
between that it is possibfer anything to be shown. (Davoine & Guadilliére,
59)

3 Tiffany HouckLoomis is a pastoral counselor and therapist in private practice in the New York City metro area,
with a Ph.D. in Hebrew Bible, www.tiffanyhouckloomis.com
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There is a new surge in biblical scholarship that is beginning to take seriously the traumatic origins
of the Hebrew Bible, the devastating trauma the Israelite people underwent during the prolonged
experience of the multiple exiles at the hands of firstAssyrians and later the Babylonians and

the aftermath during the time of reconstruction (Seatiristopher, 2002; Janzen, 2012; Carr,
2014). What | explore in this article is the impact of the exile upon the Deuteronomistic narrative
and the dominantdeological lens through which thdistory of Israel is purported within the
Hebrew canon and the impact of tlvsstory upon present day constructions of identity, both
personal and collective. It is my view that analyzing these concretized notions céeBpdnd

other formulated within our sacred texts will help those involved in pastoral care understand how
people use the Bible in ways that might betreeimatizing. By neglecting to address the
devastating effects of t onatweon@ we psk neglectimg theBi b
illuminative potential of symbolically addressing such effects upon the individual and the
collective.

The historical reality of the many exiles and perhaps most prominently the Babylonian
exile was a defining and inflaéal moment within the construction of the biblical Israelite/Jewish
social and religious identity. Daniel Smi€hhr i st opher (2002) assert
Exile must be appreciated as both a historical human disaster and a disaster thaedava ri
variety of social and religious responses Ww
An exilic trope, that is, the foreshadowing and final judgment of the collapse of first the Northern
Kingdom and then the utter decimation of 8@uthern Kingdom runs throughout the dominant
history as it is told throughout Joshiu&ings. Danna Fewell argues:

The transition that colors the whole of the Hebrew Scriptures is the Babylonian
Exile. It is presupposed. It is narrated. It is forecadtad remembered. It is 1e
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enacted. It is the grief, the trauma, that Israel works through again and again in its
literature. (1997, p. 135)

Similarly, Daniel SmithChristopher maintains that:

the ancient Hebrew o6t heoliemgyanddventeafi | e d a

exile [spanning from the time of Assyrian exile into the time of the Persian empire],

and therefore any modern O0theology of ex

well as our own context, for any theological reflection on tihédal experience.

(2002, p. 73)

| argue that it is crucial not only to recall the sociological context of those who were exiled
but also to attend to the psychological context of these particular groups. By this | mean attending
to how traumatized indiduals and communities recount traumatic events and the histories that
surround such events. While Smi@hristopher briefly references the literature of trauma and
refugee studies, | add a new lens by engaging psychoanalytic literature and theory from the
perspective of my own clinical practice as a pastoral counselor and psychotherapist and therefore
expand upon some of his earlier arguments.

| utilize the psychoanalytic theories of Melanie Klein and Donald Winnicott on symbols
and symbol formation aslans through which to analyze the historical and literary nuances of the
Deuteronomic Covenant. Specifically, 1 analyze the historical, archeological, and literary
arguments for the existence (or absence) of a politicized or socialized historical ndredtarese
out of the exile(s) that is infused throughout most of the Hebrew Bible, known in scholarly circles
as the Deuteronomistic History (DH). | investigate the politicized construction of this history, both
formative for and further traumatizing tifie postexilic community. Rather than arguing for or
against archeol ogi cal evidence for Israel 6s
BCE at the hands of the Assyrians, the first Southern exile beginning in 596 and culminating in

the destration of the temple in 586, and the prolonged foreign influence of Persia throughout the

fifth and into the fourth century, | propose a theory for the literary existence of a dominant exilic
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trope. This trope constellated a national history known noweaB¢teronomistic History (DH),

and served as a basis for Covenant Religion. Recognized as a history of Israel through the lens o

exile this story was a product of what Klein (1952/1975) refers to as symbolic equation (p. 58). In

this history, the Covenanand its many tenets, became or perhaps remained equated with God

rather than serving as a bridge toward the God of the Covenant and toward other experiences

including the traumatic experience of exile.

Israel in exile

The first step is to give a thmugh picture of the historical and literary nuances of the exilic trope,

which | argue is formulated within the DH.

Deut eronomy 2 8: Ilffyou dolnbtwtkey thetvoice bf &dohai ybue
God, keeping and doing all of his commandments andthisiteswhich | am
commanding you todaylhen all these curses will come upon you and they will
overtake you 0

Deut er onomy \RilBgiveybu tdibA loeatdmeore your enemies by one
way you will go out toward them and by seven ways you will liiefre them and
you wi || be an object of trembling fo

Deut er on oAilthesg @rse$ Will come over you and will overtakeayau
they will overtake youwntil you will be exterminated for you did not hear/obey the
voice of Alonai your God keeping his commandmghis ordinances, which he
commanded you. 0

2Kings17:57 A Then the king of Assyria inva
for three years he besieged it. In the ninth year of Hoshea the king of Assyria
captured 8maria; he carried the Israelites away to Assyria. He placed them in
Halah, on the Habor, the river of Gozan, and in the cities of Ma@#ésoccurred
because the people of Israel had sinned against the Lord theiy &oal had
brought them up out of thand of Egypt from under the hand of Pharaoh king of

Egypt. o

2 Kings 22:13 AdGo, i nqguire of Adonai
people and on account of all of Judah concerning the words of the book, this one
found, because great is the rage of gxéhi which has been kindled against us
according to that which our ancestors did not obey according to this, lomikg
according to all that is written in i
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2 KingsBedawste oif Jerusalem and Judah, Ad
and Adonai threw them out of his presenae

2Kings25812 Adln the fifth mont h,iwbadhwdshe seve
the nineteenth year of King Nebuchadnezzar, king of Baldylebuzaradan, the

captain of the bodyguard, a servant of the king dfyBan, came to Jerusalem. He
burned the house of Adonai, the kingods
every great house he burned down. All the army of the Chaldeans who were with

the captain of the guard broke down the walls around Jerusalem. Ketarzdhe

captain of the guard carried into exile the rest of the people who were left in the

city and the deserters who had defected to the king of Babyddirthe rest of the

population. But the captain of the guard left some of the poorest peopklahd

to be vinedressers and tillers of the sof

The atrocious events of exile, both in the North and South, are always recorded in the DH
with reflective disclaimers, as can be read in the sample of texts above. While recounting the awful
events, thearrators of the DH qualified their history with specific phrases and nuances that made
a decidedly eval uat i vtesopcurkdjbemuse the péople ol Israelshads u
sinned against the Lord their Gpda n dbecauBe great is the rage Atlonai which has been
kindled against us according to that which our ancestors did not obey according to thjs dook
reflect this evaluative judgment. According to the DH, the Exile, no matter which exile is being
referenced, 0 C ¢ u rdisabeldientesto theucsvenard 6r tolthe voees df Adsnai
inscribed within the covenant.

Reading the Hebrew Bible through the lens of exile has important implications for the
reorientation that i nevitably occurs in onge¢
clinician, clergy, or layperson. This reorientation draws attentiomdovidual and communal
psychological wholeness and to the stories that reflectively narrate past experiences. Thus
historical narratives can be analyzed for what they leave out and how they are qualified, providing
readers today clues as to how certaimisgls in an ancient community functioned to construct

identity.
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There exists a great deal of controversy over the Babylonian Exile and the use of terms
such as prexilic, exilic, and postexilic Israel (Torrey, 1910/1970, pp.-288; Albright, 1960,
p. 141-142; SmitkChristopher, 1997, p. 7; Carroll, 2001; p-B3 Davies, 2001, p. 12838;
Blenkinsopp, 2002, pp. 27, 1487; Stern, 2004, pp. 2728/7; Knoppers, 2004, p .152; Kelle,
2012, p. 7). The questions that arise when trying to define exile iardanisrael include: What is
one referencing when discussing Israel before and after exile, or cumulative akitet?and
who comprises IsraelZurthermore, which exile is the refererihile |1 do not deny the concept
of Aexilicodo tiideelogxra constudtion, baseg onlarehedogical evidence, there
is no doubt that there were indeed exiles and most prominently, a Babylonian exile. The makers
of history, elite though they may have been, created a narrative that dominates the Hebrew Bible
and thus, it is worthy of significant attention.
I empl oy the term O6exiled in order to r g
exiles undergone by the Israelite community of the North and the Judean community of the South.
The first of the exiés are referred to within the canon in 2 Kings 417 which describes the
capture of Samaria by the king of Assyria in 722 BCE. Archeological findings, which have been
recently reinterpreted, attest to some level of devastation within the Northernrkingdmarily
in the regions of Galilee and the Northern Transjordan (Stern, 2004, pp72Z7Bnoppers, 2004).
Along with destruction and devastation, other Northern sites experienced momentary occupation
gaps when the occupants were exiled to Assyriananather ethnic group was sent to repopulate
the plundered areas, Assyrian or otherwise. Though these archeological findings are being
reinterpreted and even contested by some it remains a fact that Northern Israel experienced a majq

reorganization of pwer and privilege in the land once their own (Knoppers, pp-1I7Z).
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Due to the western campaigns of Tiglpileser in 743742 BCE the kingdom of Damascus

—h

was decimated and experienced mass deportations and thus a significant reduction in the size @
the Israelite state (Arav, 1996, pp. 1110; Knoppers, 2004). However, remains from the hill
country of Ephraim and Manasseh reveal less destruction and indicate some efforts of rebuilding.
There were even a few locations that remained untouched anduoarsiy populated. Knoppers

(2004) concludes, based on his survey and interpretation of the archeological data, that while there

A3~

is evidence for an average decline in population during the late eighth century BCE in the North,
the result is not as cleautas once thought (p. 170). While depopulation occurred, it occurred in
the midst of mixed ethnic, social, and religious environs. Upon the campaigns of Shalmaneser V
(727722 BCE) and Sargon Il (72205 BCE), who finally overthrew the Israelite state and
transformed Samaria into an Assyrian province, there occurred some form of influx of foreigners
who seem to have settled into the local population.

Due to the fact that the depopulation of Israelites was coupled with a repopulation by
foreigners, the Nortlenjoyed a slow rise in strength and prosperity during the seventh century
BCE even after it was taken over by Assyria. Evidence in surviving material remains from this
time period indicates the locals held onto their practices (p. 171). While the Nartimenmunity

never regained the autonomy once enjoyed, it maintained its material culture and seems to have

\v

made a quicker recovery after the Assyrian campaigns against Samaria than Judah did after th

D

invasions of Babylonia in the sixth century (Knoppersl fl; Stern, 2004, pp. 481). However,
while the North may have enjoyed some political and economic stability, even after Assyrian
invasion, there is no denying the influence of foreign presence upon the reconstruction of the

identity of the Northern comunity (Finkelstein, 2013).
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The Babylonian invasion of Judah in the sixth century, on the other hand, took a much
greater toll (SmitkChristopher, 1989; Kuhrt, 1995, pp. 5824; Oded, 2010.) Archeological
evidence has revealed phenomenal damage upordheraic infrastructure of Judah, as well as
physical destruction of Judahos fortificati
2004). While Samaria grew in strength during the years of the Babylonian Exile, Judea was utterly
decimated, the temg] palace, and surrounding city were destroyed, and the makers and sustainers
of Israelite public culture, the scribes and priédiise ruling elite, were deported off of their land
(Oded, 1979). This juxtaposition may account for why there was suclorieasd controversy
between the Samarian and Judean communities recorded in biblical texts suchHsaahtfsa
55-65) and EzrdNehemiah. Interestingly however, while the Exile was, no doubt, a profound
moment in the life of Judea, as it remains tHeremce point of the ancient Israelite history, there
are virtually no biblical archives describing life in exileeither from the perspective in Babylonia
nor in Judea.

A question emerges out of the archeological evidence and scholarly argumentsngegardi
the exiles. If the North enjoyed greater stability and even grew in strength during the years of the
Babyl onian Exil e, why is the doWlydaesnthe DiMi st
contain a strong exilic trope, narrating history through ¢ins bf exile?l contend, one cause has
to do with the severity of the Babyl onian E

Using object relations theorists Klein and Winnicott, | will now turn to analyze the
historical evidence just givenandtbeHés | it erary proclivity to
the Exile in a particular way. | thus provide a theoretical background for how the unprocessed
trauma of cumulative exiles ampts the dominant historical narrative of Israel by collapsing the

symbol of the Covenant. The Covenant, both found and created by ancient Israel, enabled Israe
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to define who they were amongst the warring superpowers of the éigatlenth centuries BCE.
However, due to the experience of repetitive exiles and internaiafis within the two
communities (North and South) the symbol that once provided the space to establish a sense o
identity, rigidified. After the trauma of the Babylonian Exile the distinction between the inner
reality, a communal understanding of Israeand | srael 6s rel ation to
future, and outer realities, the social and political reality in the Fertile Crescent, became merged
within the traumatic experience itself. Thus, the Covenant and the God of the Covenant becamsg
equated with this traumatic experience resulting in Covenant Religion concretizing an image of

God that demanded right action and obedience as a prerequisite for protection and salvation.

Symbolic failure in light of object relations theory

What originallybegan as a symbolic object that enabled Israel to find and create a national identity
in the shadow of Assyria becamguatedvith the trauma itself as a result of the Babylonian Exile.

As Ral ph Klein (1979) says i n adllofghk oldsynibolt h e
systems (temple, Davidic dynasty, land, covenant and priesthood) had been rendered useles:
Almost all of the old institutions no longer functioned. What kind of future was possible for a
people who traced its unique electiontoagddo had just | ost a war t
symbol,seperhatorah(The Book of Teachings), found and created by Israel, at one time enabling
Israel a sense of autonomy wherein space was created to formulate a communal identity in relation
to the surrounding nations, became an object of internal and perhaps, at least in fantasy, externa
torture (read the conquest narratives in Joshua as an example). Iis&padatorah,functioned

to place blame upon the Israelites themselves, figurindithree as the trespassed and thus angry

vassal | ord who heaped out consequences for
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Covenant was fashioned to demand eradication of any hint of otherness within the Israelite
community, including Judea themselves who had not been exiled, in order to protect and secure

future restoration and blessing (read Ezra 9 for an example).

Melanie Klein on symbolic equation

Melanie Klein (1959/1975), psychoanalytic forerunner and later, a colleague of Donald
Winnicott (18961971), explains how the process of symbol formation is necessary for ego
development in the young child. In the earliest stages of ego development, Klein suggests symbo
formation begins first through symbolic equation (1959/1975, p. 22@ugh symbolic equation,
the breast is the mother, from the perception of the developing infant. In the act of nursing and
cuddling, the child identifies with this good object, the warm and nourishing biréast is the
mother, by taking into her own $@r introjecting, the nurturing and good characteristics of this
mot her. Through this identification and t akj
ego begins to develop around these internalized images, or what Klein catlbjpats; he good
and nurturing breast is part of the external love object, the actual mothering one (1959/1975, pp.
251-252). The ability of the infant to identify with the good characteristics of the mother,
experienced as the breast in the earliest moments ef l&ifys the basis for other helpful
identifications (Klein, 1959/1975, p. 251). The introjected-paject enables the growing infant
to experience frustration when her needs are not immediately met, without losing the image of the
good inside. Evidencefcearly identification with the loving and nurturing aspects of the
motheringone is seen in the play of the small child when she imitates her mother and carries an
empathetic and nurturing attitude toward other younger children. If the baby is ablejectnt

good and loving characteristics the child will eventually grow to see her own self as good and
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l ovi ng. This stage, which is possible throt
formation and for devel opnalmgd esternal evbrldst (Kleim s h i
1959/1979, pp. 251252).

However, not only are there nurturing and loving experiences felt within the child early on
in development, but also, there is, aggression and hate toward her mother and later her father. Klein
(1933/1975), following Freud, believes the root of this aggvesess and hate lies within the
death instinct, existing in all human beings from the time of birth (pp2823. These feelings of
aggression and hate are di r &hbetpamentstoocaragiveéits t h e
due t o t hsteatioo Wwith thalbdeast that does not always provide warm milk exactly when
the child is ready or the rivalry felt with
the baby. The feelings that arise are frightening for the child and thé childd evel opi ng
they are projected, or put upon the mother, in the earliest moments of life, and later upon the fathe
and other external figures.

Through projection the infant and growing child achieves another kind of identification,
similar yetdifferent from identification that results from introjection. The child projects her own

aggressive and hateful instinct into the mothering one and, in a sense, creates a bad object, the

t |

ifbddeast. 0 Part of t he mot hdkeue itso fteHa dhi Ibded sl

hold her own aggressive instincts in fear of them spoiling the good object inside, elbrgastl
experienced as mother. The tendency of the infantile ego to split impulses and objects into good
and bad, loving and hating, & primal activity of the ego and in fact, is never entirely given up but

remains a lifdong process in and out of which one moves (1959/1975, p. 253).

This process of introjecting the ¢betd an|d

motherand he projecting of aggressive and hatef
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object mother is described as the pararsaidizoid position (Klein, 1952/1975, pp.-81). This
early position in ego development in which persecutory anxiety leads itdealsplit her own
impulses into good and bad in order to protect her love from her hate and her loved object from
the dangerous object, is supported through symbolic equation. The infant identifies the good

aspects with the godoreast and the bad asgseaevith the baebreast without initially realizing

both of these aspects are introjected from, and projected upon, the same mother. By splitting, the

individual preserves the childdés belief in
capacty to | ove it. Splitting protects the yo
being destroyed by a hostile external world and his own inner hostility. As Klein says,

If the interplay between introjection and projection is not dominatdubility or

overdependence, and is well balanced, the inner world is enriched and the relations

with the external world are improved. (1959/1975, p.253)

Persecutory anxiety, aggressive impulses, and splitting, are natural processes of ego
development mabled through symbolic formation. In normal development these processes,
however, diminish through a growing integration of the ego (Klein, 1959/1975, p. 255). When
these processes diminish, the person is able to bring together the contradictory imithilsegr
own ego, thus leading to a greater synthesis of good and bad for her own self and in her
understanding of the external world. In normal development, symbolic equation, possible through
the process of identification described above, gives wayrtiol formation (1930/1975, p. 220).

As Klein says,

A sufficient quantity of anxiety is the necessary basis for an abundance of symbol

formation and of phantasy; an adequate capacity on the part of the ego to tolerate

anxiety is essential if anxiety ie be satisfactorily worked over, if this basic phase

is to have a favourable issue and if the development of the ego is to be successful.
(1930/1975, p.221)
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Once the child is able to form other symbols through fantasy, that symbolize the mother and the
mot her 6s body though are not in actuality th
the process of adapting to reality.

However, if the child is unable to be in touch with fantasy life that Klein believes is our
inner life, our internal rday, then one is unable to form symbols and unable to play. However, if
one is unable to form symbols, unable to play, due to overwhelming persecutory anxiety or actual
traumatic events, then one is incapable of expressing her inner reality. In thigitteeseher
aggression will remain projected upon external objects while maintaining only the good inside or
her aggression will overwhelm her interior life, inhibiting an establishment of the good within the

chil dés own ego. | n remaim split faim@ to idtegrate the go@dgloviegg o

instincts) and the bad (aggressive instincts). Since, in the beginning, symbols are equated with the

objects they symbolize, the childbds own agg
experences her aggression as capable of annihilating her love object or vice versa, fear that he
love object (the empty breast) will annihilate her (Klein, 1946/1975; 1.5

The child gradually realizes her own aggressive impulses and emotions that Bave be
directed toward the mothering one and gradually the good and bad mother are one mother
containing both parbbjects (good and bad breasts) previously experienced as separate. When this
happens, the child is able to take back her own aggressive ang iosimcts integrating these
ambivalent energies through her developing ego, her conscious identity. The mother grows whole
and the child grows whole. Having previously lashed out in aggression toward the annihilating
object, the child feels guilt for daaging (in fantasy) the love object and now seeks to repair the

damage done in fantasy to this object, related to now as a whole object.
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Klein (1935/1975) refers to this process as the depressive position, the position after the
paranoidschizoid positionpeing characterized by depressive anxiety, anxiety arising from the
feeling of guilt once the child realizes the ba#gject she sought to damage was part of the same
internalized good and loving object (pp. 2245). In this position the child seeks to kaa
reparation with the whole mother or mothering one and thus seeks to take back the previously split
good and bad into her own ego (Klein, 1935/1975, p. 265). It is considered the depressive position
not because the child is actually depressed or melandiat because the child has come into
contact with external reality as separate from her own aggressive impulses. For Klein this has to
do with the death and Iife instincts, which
from day one. Ta death instinct is active early on during the parasoldzoid position and is felt
as aggressive impulses coming from the -paject motheringpne, which are in actuality
projected i mpulses of t he-ooehThddépiessiymsitioniseshg o u
position when the infant slowly begins to integrate her own aggressive instincts back into her ego,
integrating the life and death instincts, beginning to see her self and her caregiver as complex
whole people that contain ambivalence d@and hate (Klein, 1935/1975, pp. 2@39).

It is through this process of making reparation, thatseeking to repair that which she
has in fantasy maimed, and having her reparation accepted and reflected back upon by the
caregiver, that the child sble to establish and maintain an active and meaningful fantasy life.
However, if the child is unable to maintain this ambivalence or fears that the aggressive instincts
projected upon the motherikame are lifethreatening, or the child fears her own aggive
instincts will kill her love object, then the child may lose access to her own fantasy life. In this
case, the child will not be able to reach the depressive position or will regress back into the

paranoidschizoid position where symbolic equatiarnes, and there get stuck. If the child fears
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the motheringone will actually kill her, fears her self to be too bad to receive the motherm@ 6 s
love, or fears that her love within will be damaged by her own hate, the child is unable to
symbolize, unald to play and work out her own aggressive instincts and offer reparation, and thus
unable to experience an integrated and whole ego, a movement toward relating to the outside
world. She remains frozen in anxiety and guilt.

For Klein, symbols are the medmuupon which an individual is able to release her
aggression felt toward the object that she has earlier identified with and taken in as the good anc
loving object (1955/1975, p.137). Thus, symbol formation is crucial for ego development. It is
through theprocess of symbol formation the growing individual is able to understand her love
object or caregiver in realifyas she grows to understand both she and her caregiver contain good
and bad, love and aggression. Previously, the two were split, and tggvearbecame the
pl acehol der for the childds own aggressive
caregiver was felt to be a persecutor, as
aggression as a consequence.

Klein suggests hat it is through play one rel eas:s
from the death instinct (1955/1975, pp.1B38). In play, symbols become symbols in their own
right to be used and manipulated through the work of fantasy, rather than being equaltgd,
as in symbolic equation, with onedbds primary
the symbols formed and used, enables the child to take back the aggression into her own egqg
realizing her own good and bad emotions and impulsgsain the child can give her doll a time
out for hitting her teddy bear, a way of wo
have one of the toys hit another) toward her mothering one or her brother or friend for hurting her

or thwarting hedesires. She is also able to work through her guilt feelings in the act of giving the
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doll a time out. Or the child can kill her dolls through play, and make them come back to life,
acting out some impulse or desire she experiences in fantasy towardther or her siblings.
Through symbolization in play the child can reclaim her own aggression, learn to tolerate the
annihilating anxiety, and can begin to make reparation. Without recognizing aggression and love
belong together those objects felt to bespeuting within the first position, the paranaichizoid
position, remain so and the good, not well enough established internally, is subject to the wrath of
the childbés destructive aggression.

Without the capacity for fantasy and symbol formation tiilelaemains helpless to defend
herself against the bad projected out upon the love object felt to be directed toward her, or helpless
to defend the good within and others externally against her own aggression and hate. As Klein
says, Anot dsmlcgme tbdetbe faundatidnoi all phantasy and sublimation but,
more than that, it is the basis of the subj ¢
(1930/1975, p.221).

Before symbol formation there is aggression, and before aggrdabere is anxiety that
comes from the death instinct. It is necess:
some level of anxiety. Anxiety stems from felt persecution coming from the outside world and, for
Klein, the death instinct fra inside the child projected upon her outside objects. This persecution
includes the childés own aggr es sobjectrandsitpart, h a s
the caregiverés own actual aggr es s iirgmble tol h e
tolerate the anxiety produced from feeling this persecuting energy and being able to sublimate the
energy into forming symbols upon which she can retaliate. For instance, in the example above, the
doll who is in timeout symbolizes the child whrperiences her own impulses to hit, kick, or bite

the mothering one who has frustrated the child. The child is able to tolerate the anxiety of this
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persecuting energy coming from inside the child, but projected upon the mothering one by both
acting out lhe aggressive act of hitting (the teddy bear) and then placing the doll in tilneout
expressing both the persecutory (the earliest position when the child experienced the mothering
one as bad and good, annihilating and loving) and depressive anxieties{ibfdhe next position

when the child realizes the panbject she attacked in order to protect herself is only part of her
whole love object).

It is through this kind of serious work, known as play, that the child gradually comes to
realize and own heown aggression, take it back in forming a more whole ego that contains the
good and the bad, enabling her to be in relationship with the reality of the external world. However,
in some cases the growing c¢hi Kxietypsdueedio partby n o
the childdés own death instinct. In these ca
no symbols are formed wherein the child may work out her own feelings and relations to her
external world. The energy remains ledkup within the child.

In normal development, repression is used to deal with conflicts, according to Klein
(1927/1974). However, another mechanism use
more than would appear on the surface, the ckiddnts the unpleasantness of reality and tries to
adapt it to his phantasies and not his phan
life of a child is made up of his impulses and desires, working them over, performing them and
fulfilling them in playful imaginative plots. Observing a child throughout life, watching how he
plays with his animals, dolls, or action figures, retelling experiences from the day or working out
family dynamics, reveals the seriousness of such work. Sometimesyémowhildren can seem
as though they are comforting themselves, or not seeming upset by situations that are actually

upsetting (losing a parent or sibling, being the subject of abuse or incest, experiencing the
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separation of his parents, etc.), giving thnpression that they are better off than they are in reality.
Agai n, here the role of fantasy is used to
1927/1974, p. 181). Except that in this case, the child tries to adajpatineatic reality to s
fantasyrather than the opposite.

An example of this is when a child blames the vulnerable object within his play characters
for the dire circumstances of the play sequence. Or worse, the child is unable to play with toys at
all. His silence may be iatr pr et ed as fAgetting over ihe 06 o
becomes the object and subject of a devastating persecutory aldedm example relevant to
the topic at hand, to be discussed in detail below, a community can construct a ndraative t
assuages the horrible pain of national trauma by finding a way to blame themselves for the
devastating loss and destruction of their culture. Fear, as the result of a trauma, can lead to a great
repression before the way for sublimation is openedsThere is no channel through which to
work the traumatic situation over because symbolization is inhibited and is fixed, or stuck, at this
point. The result, according to Klein, is an installation of a cruel segerstuck in the primitive
paranoidschzoid phase, splitting bad and good and punishing himself for the bad that overwhelms
the good in his own ego (Klein, 1946, p. 183; p24] Fairbairn, 1952, pp. 8236).

In other words, even in normal development it is possible that the intrusionuofatea
any stagecould lead to a negative repression, a repression without sublimation. Sublimation is
possible through symbol formation. When sublimation is inhibited so, too, is symbol formation.
When symbol formation is inhibited the individual, child adult, loses access to her rage,
aggression, and disappointmeratl natural responses to trauma. The individual then, rather than
being able to work out her anger at the actual traumatic event or toward a real perpetrator, in g

sense, loses accessédality. The spaces between inner fantasy and outer reality are blurred. Stories
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may get created that provide a cognitive way of explaining external circumstances, such as the
history of Israel told through the lens of Exile as it was foreshadowed, cdroéitm, and then
attributed to the evil kings and |l srael s n
anything but symbolic because they work to make reality (the devastating loss of land and
religious, political, and economic structurd)difantasy (they got what they deservetdey did

not uphold their end of the Covenant, were too religiously promiscuous, and thus deserved the
wrath of Adonai), rather than the other way around.

The other way around would have allowed for the pairnxdé ¢o make its way into the
texts and the disillusionment of Covenant Religion to be addressed rather than silenced. In exile,
the stories of I srael 6s coming i nsbdhcéntuies g a
BCE, become necessary furvival. Through a Kleinian lens, the stories were equated with the
God of the Covenant and the actual horrific event of the Exile was explained as punishment coming
from Adonai. While living in Babylonia, the constructors of history found a way to neadse of
the Exile by finding the blame within the community (Hodaomis, 2012). If the community
would be faithful to the Covenant, according to Covenant Religion, there would remain a promise
(a hope) of salvation and restoration.

A more recent example of this can be seen in the construction of American history (Bender,
2002). The history books used when | was in grade school nearly erased the vicious reality of the
systematic removal and relocation of native populations and thenente removal and use of
African peoples in the founding of our nation. Merely blips on a page, these atrocious realities
only haunted the pages that highlighted 1ins

in the shadow of the aristocratic aadthoritarian British Empire. Illuminating other historical

events that led to American independence overshadowed the insalubrious aspects of our history.
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Growing up in the South, for instance, the events of the civil war were taught with a decidedly
Southkern spin commemorating the confederacy while all but ignoring the horrendous reality of
sl avery. Nowadays of course, more |ight has
history. Entire disciplines have emerged as protest in response to domimdntt ur e s por
history (Barry, 2009, p. 185). These discourses have emerged, as voices from the margins
(Sugirtharajah, 2006), within the field of biblical studies as well, but few have fully analyzed the
construction of history within the Hebreganon (YongHwang, 2005). Thus the question still

remains, what happens to the (hi)story when the symbols fail?

Winnicott and Symbolic Failure

Donald W. Winnicott explains:

In health, when the infant achieves fusion [with the mother], the frustrajiegias

of object behavior has value in educating the infant in respect of the existence of a

notme world. Adaptation failures have value in so far as the infant can hate the

objecté can retain the idea of tmg obj ecHt

its failure to behave satisfactorily. (1965, p.181)
The object referred to in this quote is the motheong or the primary love object, the one the
infant is fused with early on if there is enough adaptation on the part of the environment, on behalf
of thenfogpggchdd mot her (Winnicott, 1989-;0neps. 25
essential in the beginning, in order for the developing child to exist and go on existing in her own
body and in relation to her developing self and eventualbters.

Eventually, in order for the infant to discover her own self outside of her unity with the
motheringone, the illusion of omnipotence wherein the baby experienced all her needs and wants

automatically and almost autonomously met, must be pulled back @wstightly, introducing

frustration. However, the goeeshough mother does not introduce frustration without laying
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around objects for the baby to play with and relate to. These objects symbolize the merged unity
between motherirng ne and b ab yfeaimgs abauhtles rddationspip and toward her
motheringone. They are subjectively related to allowing the baby to work out, in fantasy, her
aggressive impulses due to the frustration experienced at the opposition introduced by the
environment and thmotheringone. In this frustration a sense of ambivalence arises in the child.
Opposition is felt and met with aggressive impulses or hefdifge potential urgently prodding
her to get her needs and desires met. Ambivalence arises as the child expétsitation toward
the one who has introduced momentary pain while also holding on to this same one as good ang
loved. Eventually the aggressive impulses lead the child to pick up the objects laid about that
represent the unity experienced between tilel @and her motheringne and her own feelings of
frustration, her subjective experience toward this unity, urge her to destroy these objects. It is at
this moment in development the child is able to actively and affectively use the objects that have
prevously been subjectively related to. During this stage, the child is able to destroy the
motheringone in fantasy as she seeks to affectively destroy the objects that have stood for the
merged unity between mother and baby.

Winnicott (1989) describes thigansition as moving from objectlating to objectsage
wherein the objects previously subjectively related to (subjeotijects) become objects in their
own right (objectiveo bj ect s) outside of the chil daml sub
transition allowed by the goeehough environment (Winnicott, 1989, p. 54). The attuned care
giver has provided objects to which the baby can relate and is then able to withstand or survive the
babyés aggressive i mpul saessandtfor tivearmotihdrabytueity and j e c
the babyds feelings about t hat uni t . Thi s ¢

allows the baby to place them, and therefore her mother, outside of her subjective experience. It ig
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through aggressiomg. biting the bear, throwing the stuffy across the room or shredding a picture
drawn of mother and baby happily holding hands, that the child is able to establish external reality
and live in a world of shared reality with others (Winnicott, 1971/2p0%, pp. 118L19).

However, i f the play space, the space fo
the external world, is not created or is impinged upon either by the caregiver or the environment,
Winnicott explains the child can be robbafcher ability to find and create herself and her ability
to live creatively, precisely because her ambivalent feelings go unnoticed or are shamed
(1963/1965, pp. 8%2). Impingement can come from the motherimg herself, introducing too
much oppositionearly on or from external environmental factors such as war torn ghettos,
displacement, poverty or any other circumstance (such as exile) that robs the caregivers themselve
of the ability to live creatively. Impingement can also come from external citemtes that
directly destroy the symbols of oneds cultu
play.

What can happen in dire circumstances when the frustration within this transitional space
is too great, is that these symbolic objects getksor become fetish objects creating behaviors
that lead to addiction rather than transition (Winnicott, 1965/1989, pp13@0 When there is
inadequate space provided by the environment or the growing child is robbed of her ability to find
and creatderself, behaviors such as thievery or addiction develop (1960/1965, p. 52; 1962/1965,
pp. 5663). In other words, when the space between the object and the thing the object symbolizes
collapses, then the object becomes equated with the thing it onceliggaland the individual
musthave it, and have it delicately preserved, in order to keep functioning. While symbolic
equation (Klein) and the creation of subjective objects (Winnicott) are the beginning of symbol

formation, one can get stuck at the stagjgsymbolic relating and fail to gain the ability to use
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objects that would enable the child to establish external reality. In some cases, the symbols becom
l'iteral rather than symbolic and what e&s | i
objects hold for the child. In healthy development, aggression intervenes and allows symbolic
objects (transitional objects) to be wused i
one is thrust back into the earlier phase of object relatiregein objects are related to subjectively
rather than used by the child allowing her to be in relationship with external reality, the object is
rigidified, literalized, and concretized. The doll is the mother and thus cannot be played with for
fear thatshe may be destroyed. The doll remains necessary for relating to the external world.
Rat her than the doll withstanding onebs des
related to subjectivel y, andimpusessirectes towaodtit. s u

Klein and Winnicott illuminate the necessity of aggression and destructive energy as a
means by which the individual develops ego strength and a consolidated personality. With a
stronger ego one is able to maintain ambivadetite simultaneous feelings of love and hate toward
others. With a consolidated personality comes the ability to live with others who are different, not
me, and the ability to accept otherdés diffe
merge with them in order to be in relationship.

Though articulated differently, Klein and Winnicott also both warn that trauma (or
impingement) can interrupt this process, which causes the individual to internalize aggression or
i nhi bits t hefromlmnking the ajgresdivé and leving impulses (Klein, 1933/1975,
pp. 250253; Winnicott, 19591964/1965, p. 127; 2005, p. 95). Klein suggests in the individual
this plays out in trying to match reality with her internal fantasy, rather than usingyfemtasrk
out her aggressive energies. Winnicott indicates this inhibits the ability to integrate aggressive

impulses within the individual, disallowing her the ability to place objects outside of her subjective
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experience of them. In individuals who haseffered severe trauma, the trauma takes up the
internal fantasy life and the victim remains the victim rather than being able to be the perpetrator,
i.e. to access her own natural aggressive impulses, her anger toward the actual harm done in g
effort totry and right a wrong done even if only internally. In acute cases, children may not be
able to play with toys at all because the reenactment would, in a sense, reify the trauma and the
child might be punished again in fantasy (Klein, 1926/1975, ppl338

Wi nnicott describes how aggressive i mpul
i mpul ses due to an excess of opposition ear
impulses are not integrated, one is not able to relate to the axtemd; her objects, rather than
being symbols, are fixed or believed to be the actual objects they were meant to symbolize, they
remain subjectively related to. When oneds
to, the object is not placed the external world and thus cannot be used to help the individual
transition from subjectively to objectively relating to others and to the world (Winnicott,
1951/1992, p. 24). If the early environment cannot withstand the aggressive impulses of the
growing child and the (fantastical) destruction of the objects that stand in for the caregiver, the
child must hold on to the objects, believing these objects to be the actual caregiver rather than
merely standing in for the caregiver. An external realityengets established in contrast to the

childés inner reality.

History through the lens of trauma and its implications for pastoral care

We can analyze now the Covenant as a potential object for Israel during transition that became
concretized and equat&dth the God of the Covenant as opposed to enabling the community to
see through the trauma and the historical narratives being rigidified to the God beyond it. During
| srael 6s transition from a n asaeamndthenatadsd od g e
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city-state autonomy and eventual loss of land and community structure, this object that enabled
the Israelites to find their particularity and uniqueness in the midst of the larger Near Eastern
context and provided structure for them to surafter years of Assyrian domination, ceased from

being a symbol due to the trauma of the Exile under Babylonian domination. When the object
ceased from being a symbol the space between the Covenant and that which the Covenan
symbol i zed ( Identitygaed réationship with Adoraai) collapsed. The object found

and created by Israel and used for transition from a nascent village community to a burgeoning

city-st at e, subjectively related to durinlgbéd sr

own bundle of projections, | srael 6s subject]|

Deuteronomy 28 shares similarities with the Vassal Treaty of Esarhadd@@&h [ sr ae |l 6
vassal treaty under Assyrian rule and therefore one of the objects Israel used to formulate its own
collective identity. One of the similarities Deuteronomy 28 shares withMi& is the emphasis
on selfblame for the exile or national collapse. In essence, Israel adopteebéagatig system
from the objects found and created lying around in cultureTig. Upon the devastation of the
Exile this selfblaming system was elevated to a national history maintained in Covenant Religion,
articulated in the Deuteronomistic History. This history provided a reason for the unspeakable
events of exile, thereastnei ng | srael 6s di sobedience to t1}

In this way Israel could no longer retain their initial ideas of their community and God
articulated in the Assyrian layer of Deuteronomy that promised Israel protection from the
surrounding enemies and a futimethe land of Canaan. The hope for renewal, provided during
the late seventh century at the initial formulation of the Covenant and the story of its being found,
collapsed. The Covenant, rather than creating a way into relationship with Adonai God golace

unseemly amount of blame on Israel for disobeysegerhatorah. In the national narrative
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maintained in the dominant Covenant Religion, only realignment with and perfect obedience to
seperhatorahwould give Israel any hope for renewal. The ramifarag of this trauma are seen

in the narrowing and rigidifying aspects of later redactions of Deuteronomy and the construction
of a historical narrative.

Wi nnicott explains the intermediate stag
relation to tle good or satisfying object is the refusal of it; this refusal, or what has been described
as destruction on the part of oneds aggressi
world (1959/1989, pp. 538). Being able to refuse, thatdsstroy objects, and yet watch them
survive, is what puts something outside of the child, and allows the child (and later the adult), to
experience anothero6és objective existence as

This intermediate area, the trangiiid space between inner and outer, between self and
ot her , is the area of communicati on. Howeve
ethics are actually destroyed and do not survive the transition through the intermediate area

between submive and objective relating, the space collapses and the objects within that space are

not seen as external. These objects are taken back up into the self and are needed for survival.

There is a regression back to symbolic equation or the earliest stagh illusion defined the

area of object relating. While this initial stage was essential for symbolic formation, regressing

back to this stage due to traumatic events at a later stage of development inhibits a subject of

subjects from relating to othsubjects in their own right in a world of shared reality. At this point,
creativity and communication cease and there is no room to move around.

In the final Babylonian Exile, after living through a century of exiles, Israel was robbed of
all objectsi places of worship, institutions, religious order, music, and land. What were left were

the words ofseperhatorahl oosel y fashioned | ust before
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disposal during the trauma of the Exile were the words of the Covenamt writton | sr a el
The community of Israel relating to the Covenant is unable to use the Covenant as a symbol
because the intermediate area of communication allowing for otherness and difference has
collapsed.

It is my view that this theory provides asother lens to view the changing nature of the
Covenant and its History throughout and beyond exile. During the traumatic experience of the

Babylonian Exile this object, the Covenant, the one thing left after Babylonia ransacked Judah,

ceased to carryst symbol i c value because that whi ch
nati onal and religious identity and | srael §
Exile created a massive i mpingement upton |

affecting their development as a national and religious community. The Covenant that originally
created space for a developing Israelite identity during seventh century BCE, in later sixth and
fifth centuries threatened to collapse the space by begalitenal in its meaning. As a result, a
literal interpretation of the Covenant shaped the construction of history. This collapse further split
| sr ael from I srael 6s own community. This o
blaming the Judeans whduring the exile and the obliteration of their known life, were forced to
remain in the land and chose to marry foreign women who worshiped foreign gods.

This may explain why the DH blames the Northern kings and kingdom and reads as though
it is told through the eyes of the South. Rather than due to the fact that the Southern Kingdom
lasted longer than the Northern kingdom, | would argue that the Southern bias in the DH is a result
of the severity of the Babylonian Exile that proved to be much morestééve than the earlier
Assyrian exile in the North. While the North was able to remain somewhat stable due to its slow

repopulation and the fact that it was not utterly demolished but maintained some economic stability
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and strength, the environment rem&d gooeenough for Israel to maintain a sense of autonomy.

However, as a result of the Babylonian Exile, the South was utterly destroyed. While it is likely

not t he case t hat al | of Judahos i nhabitant

inhabitants, it is true that the majority of the political and religious elite were killed or taken into
captivity.

When working within the realm of trauma, traditionally accepted notiomsstdry must
be redefined. Gayatri Chakravorty Spivak, a forerunner in subaltertplosial studies,
highlights the problem well by explaining how the available sources for writing a subaltern history
are typically only those sources of the elite/colonize®@961 pp. 712). The artifacts used to help
retell or even recreate historical events are artifacts of the elite. The artifacts of-gléenofien
do not survive. This is true of the construction of the history of ancient Israel. Deuteronomy and
other &pects of the DH were adopted from the Vassal Treaty of Esarhaddon. The interesting and
complicated aspect of any history of Israel, especially given the reality of its oppression and
exile(s) is determining whom it is that is writing the history, and fehat perspective. The
controversy regarding the Exile seems to circle around the issue of whether or not the Exile was
as traumatic as has been postulated, or whether one should think of the Exile as prominent withir
the entire community; perhaps it ordffected a small, elite, portion of the community. | contend
that these arguments are missing the mark. The issue at root here is not whether or not the Exil
was as invasive and devastating as some contend but rather how the historical narrative that i
constructed by the elite class (during exile) became the dominant historical narrative, thus
perpetuating a narrative of trauma.

The person or community affected by such intolerable experiences dissociates or cuts off

the emotional response to the intoldeaexperience as best they can in order to enable a functional
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external life as Klein and Winnicott contend. This dissociation does not occur without grave
internal consequences. While the external life may appear normally equilibrated with mainstream
sodety, the internal life of the individual or group takes an enormous toll. Kalsched reminds us
that, At he memory 0é&fullmarrativeshistbry carmot bedotd byhthe peesen i |
whose | ife has been interrupted by traumabo
These findings have important implications for pastoral care regarding how we listen for
the ways in which traumatizing narratives have been internalized by the individuals and
communities with whom we work. The other day | was sitting with a patientwalsaecounting
a painful aspect o f her own history. She ¢
everything right! I wasnodét bad! Il didndét me
more often than not regarding individuals trying twerstand the agaeld quandary, why bad
things happen to good people. This is to put it too simply; for the pain suffered by individuals and
communities asking this question is by no means trivial. The problem however, as | see it, resides
even in the conruction of our sacred texts and understood as concretely as history. The good and
bad falls upon people regardless of our actions and behaviors. However, for many in faith
communities, there is a strong held belief that if we live according to the Cayvbeoamver this
covenant is articulated for your particular faith community, then we can anticipate, if not a life of
ease, at least a life of fulfillment and some sense of security, a way to make sense of the world
Thi s, I cont end, vali nsechgniam, thow mfie makes sersse of the warld,
particularly if your world has known severe trauma. Freud (1961) considered this a childish
illusion, holding onto religion for a sense of wish fulfillment. | believe it is more deeply rooted
than this, andf consciousness is brought to the harmful collusion with the traumatic narrative, it

can free one up to engage once again with the transcendent being beyond our concretized historig
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and ideologies. Looking for the wrong one has done in the midst afatauexperiences colludes

with the perpetrator and disallows authentic mourning to transpire. What we can learn from
looking at the establishment of a dominant history as has been done in this article is the ways in
which this dominant history serves ttraumatize rather than to liberate, to stigmatize rather than

to process and mourn devastating realities in our past.
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Playing with Joel: An Invitation to the Good Life

Rev. Jaco J. Hamman, Ph'D.

Abstract The British pediatric psychoanal yst, D.
areaso as a dy n hetmeatwoppersonsepklysng dretvweerd person playing

with a toy (or an object). He used the same description to descrilbethpdutic journey and the
location of cultural experience. This essay identifies the narrative found in the Book of Joel in as
a toy to play with, inviting those who engage the narrative into an area of overlap. Joel empowers
his readers to embrace lobsjld community, discover a compassionate God and be a blessing to
others. The author argues that these el emen

that makes life worth living.

Keywords Bible; The Book of Joel, D.W. Winnicott; hermeneutics; pastoral counseling

Introduction

Pl ay, the British psychoanal yst, D. W. Winni
and [to] enj oy an(19e3ype 46) Usipg the samé wge in @ therapsudic
context, Winnicott continues: APsychot herap
that of the patient and that of the therapist. Psychotherapy has to do with two people playing

t o g e {ph38)"\hen playing is not possb | e, Wi nnicott saw it as

4 Jaco Hamman is Associate Professor of RefigPsychology, and Culture, Vanderbilt Divinity School, Nashville,
TN, jaco.hamman@vanderbilt.edsl 53435404
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to awaken play in a counselee, for without play, no transformation will cOoer can argue that
persons seek pastoral counselors and other clinicians when they are unable to effectively play with
their past, present or future narrativie.a world of radical individualism, prevailing interpersonal
violence, the urgency of technological immediacy, gluttonous consumerism, the myth of endless
progress, growing economic and ecological uncertaintieshdpefulness and helplessness of

mass human migration, and the threat of religious extremism, personal, professional and societal

Afareas of overl apo often coll apse, become
transformation].
PriortoWinnica t 6s writing on play, another Brit|i

ANecessity is not t h¢1988qg118)8uttie andllenged theawathowm n ; P |

proverb ascribed to Plato ithe Republic A Then, | s ai eateinlideata State; b e
and yet thdrue creator is necessity, who is the mother ofioarv e n(Platay Book II) For

Suttie, play isthe integral part to negotiating life, for play helps the child discover the world
through imagination and patrticipation. Play assists the child in negotiating the paradoxical tensions
of loving and hating as responses to environments that either provide ex@erienced as
withholding. The skills acquired through play in childhood empower adults to navigate life
betweenblessing and burden or between despair and reassurance. It is ironic that play, so

foundational to life, resists easy definition, promptieholars to describe it according to its traits.

Drawing on Winnicott, this essay defines pl
[ engages] oneds self, ot her s, God, and all
with othe s(damman, 2011, p. 7)

No doubt, l'ife is better Iived i f one ha

toy can become compulsive, at which point it serves anxiety. Toys, psychologist Erik Erikson
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reminds us, ar e ansedeate past Bxpesidncey, and anticpate figucetrales

and events with the spontaneity and repetitfi

(1977, pp. 99100). Although Erikson made his comment in the context of children at play, the
ritualization around toys as well as the correction and recreation of life continues into adulthood.
Toys, of course, are diverse in nature, seem to get more expensive as one ages, and are increasin
electronic and easily distracting.

For pastoral counsals, narrativeis a key toy to play with. Counselors play with stories.
As narratives of the past and present are explored, including narratives where God, the Divine, thg
Spirit, and Nature are key players, a new narrative unfolds. Sometimes a nasrditteevered
similar to an infant or toddler discovering a comforting object. The teddy bear or blanket was there
all along, but needed to be discovered and owned before its comfort, power, and purpose could bg
unlocked.

I n this essayrr atiev é nedgh ilad ¢ dioh Intealhme He br ¢
Biblical Book of Joel, is identified as a narrative that can inform the therapeutic p(Beets,
2001, pix). Comment at or James Crenshaw describes
[a] beautiful tapestry of providential car e,
narratives have become a burden or problenia®@5, p. 43)Since the use of the Bible in pastoral
counseling and narratives in therapy has been egblelsewhere, this essay focuses on playing
with the rich images contained in the book of J@sllard & Holmes, 2006; Capps, 1984;

Freedman & Combs, 1996; Rollins, 1999; Rollins & Kille, 2007; White & Epston, 19gr

highlighting some key traits gp | ay , a brief summary of Joe
her meneuti cal overl ap between Winnicottds p
| serd6s reader response criticism is i0@Gaent.
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A [ w o sulosstyted for another on account of [theégemblanceor on account of [the] analogy
bet we e ® aré thenrexplored for their therapeutic contribut{gssis, 2013, p. 45)The
narrative of Joel encourages its readers to play with the locusts,gblafe with loss, play in

community (or with strangers), play with God, and play with and as water.

The gift of play

The ancient Greeks used the same word fohill, play, and education paideia (or paidiag.
Counselors want to participate in and emage play, for in play they not only educate and
facilitate transformation, they also create the space to experience God anew. Theologically, play]
is imbedded irshalom t hat speci al time indicating God

kiss each ottr (Ps 85:10). In both Isaiah 11:86and Zechariah 8:8, two prophetic and

eschatological texts that give us a Vvision
entered, play is prominent: AThe o0i Nfsantahwis
Zechariah in turn envisions the streets of

there" The Holy Bible: New International Versiph984).

The academic study of play ar guabThgPlayp e ga
of Man in 1901(Groos & Baldwin, 1901)Groos argued that play is an instinct necessary for the
survival of a species as play prepares a child to face the challenges of life. Thirty years later,
psychiatrist Suttie, quoted earlier, reaffirmed theaongnce of play in human development. Then

in 1938, the Dutch cultural historian Johan Huizinga warned us iHdnso Ludens: A Study of

the Playelement in Culturé¢ hat fAWe moderns have | ost the $

civilization is worn wth age and too sophisticatét949, p. 158)One can only imagine what

Hui zinga would say about Homwmludend@camean imporsaotc i e
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conversation partner for anthropologists, sociologists, cultural theorists, psychologists, earl
childhood specialists, historians, folklorists, play therapists, toy and game specialists, and also for
theologians.

In Christian scholarship, theological inquiry of play flourished between 1965 and 1972
when Hugo Rahner, Robert Neale, David Miller, Jirgen Moltmann, and Harvey Cox wrote on
play. In 1965 Hugo Rahner publishdthn at Playexploring the classic virtue aurapelia,
implying a lightness of spirit midway between boorishness and frivil®7, p. 91) Robert
N e a | Ie Braise of Play: Toward a Psychology of Religianr gued t hat Al r]
appropriately pl ayf{1860, p.98HKapxovnesye Ctoax tshueg gseasctreed
theologically informed investigation of [a person] as imaginer, player, and Hopao(udens et
sperany i nstead of [ a person] as sinner, or e
(1968, p. 332)David Miller'sGods and Games: Towards a Theology of Pligplighted play as
a dimension of knowing and a way of livigifiller, 1970). And, Jirgen Moltmann responded to
Miller, Neale, and philosopher Sam Keen in his bobkology of Play A [ R] el i galon d
and in every instance originate in [personal] need but is actually more likely an outcome of play,
representati on (1972 rpd57) Bynthe micl@70d9, bowever, this flurry of
theological reflection on playing diminished, to be taken yge@ally by pastoral theologians in
the last decad@Hamman, 2011; Koppel, 2008; MilldcLemore, 2006)

Renowned play researcher Gordon Burghardt (quoting?dmh Dyson) reminds us iFhe
Oxford Handbook of the Development of Plagtii P | ay i eted,mdivelrsé, and eomplex. It
resists easy definiti of(Pellegnnd 2080n Algle diffiouley my d i
defining play stems from its diverse nature. Not only do humans and animals play, but play ranges

from solitary play to socigllay to symbolic play, and from verbal play to object play to imaginary
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play, to name just a few forms of play. Pl 3
experience. It is preconscious and preverbalarises out of ancient biological sttuces that
exi sted before our c¢ons@009 p 45 Rather than defirong play,a b i
Brown joins Burghardt in naming certain attributes of play such as its apparent purposelessness
also, it is voluntary; it has inherent attractiat brings freedom from time; it has diminished
consciousness of self; it brings improvisational potential; and it contains a desire to continue the
play behaviofp. 17) Psychodynamically, play speaks to the ability to effortlessly, spontaneously,
and creatively move into the space between subjectivity and objectivity, the space Winnicott
referred to as Athe transitional space, 0
exper i @Greenj1088;01992, p. 232)

Play impacts more than the ndedemotional experience and for relationship, friendship,
and community. Through creative and imaginative engagements, play can restore painful past
experiences by changing the emotional relationship one has to those moments. Play can ope
future possidii t i es and increase a personos-solvilgsi | i
skills, and personal adaptability. Play is a transformative practice for it has profound impact on
our brain functioningPellis & Pellis, 2010, p. 93When a person begits play in prayer or with
a narrative, measurable change can occur, as neuroscientist Andrew Newberg has documente
(Newberg, 2010)Play awakens the cerebral cortex that guides our memory, attention, perceptual
awareness, thought, language, and conscesss It stimulates the motor cortex that gets us
moving, while exciting the hypothalaniu®ontrolling our motivationand the amygdaia
regulating our social behavior as it assists us in recognizing facial and bodily expression.

Countering cortisol, the sse hormone, play diminishes stress and anxiety by releasing natural
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opioids. When a counselor invites a counselee to play with images or a narrative, physical,
neurological and therapeutic change occurs.

As Suttie stated, play is a dynamic assuring tmaingant or person can thrive in life.
Through psychology and neuroscience we have a deeper understanding how play invigorates a
person, stimulates the body, and awakens the mind. When one embraces a biblical narrative as ja

toy to play with, additional pential unfolds.

Joel 6s narrative: A brief introduction

Why the rather neglected and relatively unknown narrative of Joel? | was first introduced to Joel
and a life oscillating between burden and blessing by the South African feminist theologian, Denise
Ackerman. In her bookAfter the Locusts: Letters from ahdscape of FaithAckerman draws

upon the Book of Joel as she contempl ates heg

(Ackermann, 2003, xii). A worl d Aworth I iving for, o6 whijch

with self, other, the Bvine, and nature, is a universal longing. Every day we witness people willing
to die to initiate a worldvorth living for, even if that world oppresses. Since it is human nature to
seek meaning and purp@sé¢hus living a narrative existengeexploring whatt s fAwor t h |
foro is courageous, as pastoral counselors f
Joel, a Hebrew minor prophet, portrays a whole cosmology in 957 words or sthresty
verses, divided into three chapters (though some traditions dividedh@e k i nt o f our ) .
to the period when the prophetic task was no longer condemnation and denunciation but
encour a(@atame20l,®p. 19He probably lived in or around Jerusalem given the frequent
references to the temple. Scholars h&as lcertainty as to when to place Joel in history, more so

than any other prophetic bogkssis, 2013, p. 3)Since nothing in the narrative points to an actual
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historical context, dating Joel remains elusive, with a probable date range sometime between th
late 6" and early & centuries BCE (or between 5815 BCE; an exilic or postxilic date). Some
scholars, however, argue for a date some centuries earlier even as other scholars argue for multip
authorg(Crenshaw, 1995, p. 26)

Little is thus knowmm bout Joel 6s person or his backo:¢
highly disputed: Is it prophecy, a theodicy, lament, or apocalyptic? At a time of ecological disaster
and calamity, a plague of locusts and drought devoured the land. Joel calls oto ieeltheir
reality:

Hear this . . . listen all who live in the land. Has anything like this ever happened in

your days or in the days of your ancestors? What the locust swarm has left the great

locusts have eaten; what the great locusts have leftoilneg locusts have eaten;

what the young locusts have left other locusts have eated)1:2
With wvivid imagination Joel describes nfAdisa
col |l ect i (Genshavml®95ypol3ppeechless in the face of disaster, an avalanche of
grief, sorrow and displacement ensu@se is left wondering whether the locusts were real or
metaphorically refer to drought or the devastation of war. Scholars entertain all three scenarios,
with themajority of contemporary commentators leaning towards a metaphoric understanding of
the |l ocusts. Were they present at t he@leni me
1976, p. 297

The lack of certainty regarding the details of Joel aws/id playful engagement with its
symbols and images. Witnessing the devastatlon| calls on Isradb lament, to fastand to
congregate

Mourn like a virgin in sackcloth grieving for the husband h er Thewiomet h é

is dried up and the fig tree wgithered . . . all the trees of the fiéldare dried up.

Surely the joy of humankir@dks withered away . . . Declare a holy fast; call a sacred
assembly (1.84).
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In their lament, as they play with food (by fasting) and as they congregate, Joel calls on
Israel to discover the compassionate God that not only notices destruction, but restores damag
inflicted (2:121 3 ) : AGod i s gracious and compassi ona
Joel reminds his readers. Here Joel builds upon a strong bibdiddion seeing God as gracious
and compassionate, a theme repeated eight times: Exodtig, Bdubers 14:18; Nehemiah 9:17;
Psalm 86:15, 103:8, 145:8; Joel 2:13 and Jonah 4:2. In these texts, as in Joel, God is portrayed 3
a God with dAsmmdi @intdo uisc oo §Greashaw, 1R95,npd b36)Ehis O
compassionate God restores: Al wi || repay vy
have plenty to eat, unt il you are f ul-26§; n 6
Commentéor Elie Assis reminds us that shame is not a natural reaction to a plague of locusts,
which was a common occurrence in Canaan, but that shame was often tied to politicé2@&8eat
pp. 4243).

Blessed by the compassionate God, God promisesthe Giftal 6 s Spi rit bei
over all:

Your sons and daughters will prophesy, your old men and women will dream

dreams, your young men and women will see visions. Even on my servants, both

men and women, | will pour out my Spirit in those days. (328
Crenshaw (1995) transl ates this ver £@5as Al
164). AVital forceo reflects the embodied nat
spirit that is renewed, but the whole person, body, nand,d s oul . Goddbés i ndw
blessing far beyond the restoration of the |@Riten, 1976, p. 98; McQueen, 2009)he image is
of abundance and the spilling over of preci

God, Joel tells us,atices the devastation of life and promises restoration as a gift of grace.

The life force is a gift, yes, but also a response from God in the face of lament, which is a turn to
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God. Restoration is not a new promise, either, as Ezekiel (39:29) and Nydthe®) describe

the same promise as God recreates after destruction. The Book of Joel ends with Israel waiting in

the Avalley of decisionodo (located just north

for their actions (3:14). While they are iwag, however, God promises once more:

In that day the mountains will drip new wine, and the hills will flow with milk; all

the ravines of Judah willrunwithwaté&r. f ount ain will fl ow out

and will water the valley of acacia3:18 emphasis added)

In this final image, Joel draws on a pervasive theme of Scripture of a river wigfiviifig
capacity that flows (from God) to nourish people and the earth. Even a cursory read of Scripture
through the | ens of #fthe r i2d® thefirssréfavence toithtss p
life-gi vi ng r i v enver wateeing the gaclen flawéd from Eden; from there it was
separated int®sfabmr 416e adwa b altere is arever whode streams h e
make glad the city of God, theo |l v pl ace where the Most High
a river flowing from Godds temple that was

Fruit trees of all kinds will grow on both banks of the river. Their leaves will not

wither, nor will their fruit &il. Every month they will bear, because the water from

the sanctuary flows to them. Their fruit will serve for food and their leaves for

healing. (Ezek 47:12)

The final page of Scripture, Revelation 22:
river of the water of life, as clear as crystal, flowing fromtheneof God and of t
Water flowing from Godoés throne and templ e

Godds creation. | t Fgwingavder io atheist at i on t o be s

The Book of Joel, which begins with images of devouring locusts and devastated lives,
calls forth spiritual practices, and ends with restored lives and-fillgaefutures. Joel is not

grandiose in this image; a mere stream flows forth. Jos nar r ati ve, arguahb

single narrative, is for a world where too many people live with shame, loss and personal
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insecurity, carry emotional and relational burdens, and know interpersonal violence, to name just
some of the concerns tharopel persons to seek pastoral counselors. Joel is truly a book for our
time! The hope unleashed through playing with Joel comes from many sources: the act of playing
together and with a text, the power of narrative, the holding environment itseliGand 6 s
presence. Pl ay researcher and psychiatri st
world in which there is warfare, (S.Bfovre& i ng

Vaughan, 2009, p. 197)

Some thoughts on playing with (or readhg) Scripture
A Winnicottian epistemology, where personal
resides between the subject and the object, between a person and something else, in the play spa
also referred to as the transitional or poténtias pace or the Ainter medi
has been used to describe literary and cultural engagéBungiin, 2013, pp. 238; Lee, 2015,
pp. 273290; Rudnytsky, 1993; Winnicott, 1993, p. 9%here is significant similarity between
Wi n n i oootribtitibnsanddhe reader response criticism (or theory) of literary theorist Wolfgang
Iser.

In his, The Act of Reading: A Theory of Aesthetic Respdsesie(1978) argues that meaning
is foundbetweerthe author and the reader. Reark®ponse theory approaches the narratives with
the values, attitudes, and responses of the readers in mind. It represents a spectrum of position
that argue that readers play a role in the production or creation of #meng@nd significance of
the text, which is seen as a structural whole. Iser notes that the text is a product of an author's
intention, while reading a text also brings the intention of the reader in focus. He argues that in the

act of reading, the inteoh of the author challenges the intention, values, and attitudes of the
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reader. Meaning emerges from and is contrabeddieerthe written text and the reader, in what
Winnicott would call an area of overlap. Using language analogous to psychodynamyjcldexo
writes:

If the position of the work is between text and reader, its actualization is clearly the

result of an interaction between the two, and so exclusive concentration on either

the author's techniques or the reader's psychology will teltlesiiout the reading

itself. This is not to deny the vital importance of each of the two pilesssimply

that if one loses sight of the relationship, one loses sight of the virtual (678,

p. 21)

Locating the meaning of a text between the text and a reader implies that meaning is
created and/or found. For Iser, meaning is found in the virtual space between text and reader,
whereas Winnicott located meaning in the transitional sphere or potgaiial, $he area of overlap
one also finds in a counseling situation. Both Iser and Winnicott argue for the creative activity of
the reader or the subject, with a central role given to imagination, while maintaining the integrity
of what is objectively perceed. Reader response theory is interested in the affective experiences
of readers as well as the importance of culture and aesthetics, interests shared by counselors.

Three characteristics Iser identifies in literary works that describe the transforahatio
power of a nar r at idefamiliasiaatom negasion, Jamdeihdéterminacy e
Defamiliarizationrecognizes the limitations and deficiencies of traditional codes and norms and
argues that new meaning is found only where the familiar is tradedelLocusts were a threat in
Biblical times whereas few persons alive in the United States have experienced a locust plagus
due to the use of pesticides. Metaphorical locusts, personal, physical, social or economic, however
abound. Iser also identifiegegation-the questioning of the reader's accustomed relationship to
the world as the driving force behind defamiliarization. Negation shows the present norms and

values as belonging to the past and places the reader between the "no longer" and thé Anot ye

readerods current situation is challenged ev
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places one in a long line of people knowing locusts, when pain can make coensetéd.
Indeterminacyrefers to the fact that the text cannot predeine the reactions of its readers, as
meaning is discoverdaetweertext and reader. This dynamic assures the text remaining open to
readers of all times and for new experience to be discovered. Narratives are appropriated and th
(new) meaningoneattace s t o a story such as Joel 6s i s

A Winnicottian or psychodynamic hermeneutic has a wonderful conversation partner in
the person of Iser. That conversation can inform the therapeutic setting. In the remainder of this
essay, playingvi t h Joel 6s i ma g withlodusdswighXogs|/wibhrsteaigerswighl a vy i

God, and playingvith andaswater.

Playing with the locusts of life
Pastoral counseling, one can argue, empowers persons to play with the locusts djelife.
descrbes two kinds of locusts that are named in four different ways: Theredsazhen (cutter;
that which cuts off) and thehasili the chewers, devouring palmerworms, cankerworsisw
moving but devastatin¢Crenshaw, 1995, p. 88; Wesley, 2015, p.11)And t heyelek her
(eaters, that which consumes) anddhigeh(a swarm of locustsjast movindout just as deadly.
These pests describe different behaviors of locusts as they mature. As a metaphor, however, th
locusts are intricately tied twot only the personal and social, but also the political and ecological
salvation of IsragAssis, 2013, p. 11)

Every person knows those crises that surprise and those slowly moving towards us over
distant horizons, but inescapable. Whether personaklational, social or financial, locusts
abound. They come in various forms of abuse and violence touching especially the lives of

children, women, and the elderly; they come as failing and failed relationships; they come as illness
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and pandemics, or asaal systems that continue to support unjust systems. The locusts of life
destroy hope and humanity, lives and land, and relationships and reason. The first response i
resistance.

Playing with the locusts of life, whether individual, relational or spgaine form of such
resistance. Theologian James Evans explores how African Americans played with the darkness o
sl avery, a certain | ocu#®laying iBthe Darkto Rame jgst ame T ¢
author Evans explores, we can see how a pas@ustained and power is subverted through the
play of storytelling, song, and ritual. The liminality within playing, the fact that political,
economic, and social boundaries are blurred and obliterated through play, creates the possibility
fornewperenal and societal realities. d&andithmesestas k g
of ugd to play in the dark? . . It means, among other things, to attempt to construct a livable world
in which the realities of @ e 15 HEvahs shavs hoswwm c
ensl aved Africans played especially through
Rabbit was a playful trickster, a wise fool, identifying the enslaved worker as also a playful worker
and a working player. Playingiwt h t he Br é6er Rabbit tales mit.i
immoral effects of slavery and sustained a people. From sunup to sundown the owner was in
control, but from sundown to sunup, enslaved Africans engaged in playful acts of constituting

thenmselves and communing with each other, their God, and with nature.

APl ay, 0 researcher Thomas Henricks write
has long served as a bulwark against the controlling impulses of adults and tyrants
of every description . . . [It] has indeed functioned as a reservoir of personal
freedom, both the freedom o6frombé externasa

freedom to tke on the world in new (and old) ways1 Nwokah, 2010, p. 190)
Henri cks r emi ntdsesfounativein tha densethatiyrepiesentsfiefforts by

people to assert themselves against the elements of the world, to alter those elements,rand in doi
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so to | earn about the nature of reality and
Nwokah, 2010, p. 190). The transformative element of play counters the conformative nature of
work and what Henricks (following Victor Turner) catlsmmunitas those playful activities such
as parades, festivals and music performances where common plight and egalitarian support sets
group of persons apart from societyds deman
responsecommunitasgnticipates a group response alongside an individual response. In addition,
play is a confrontational activity that speaks to privilege, subversiveness, subordination,
engagement, and marginality. A television show sucBadsrday Night Livewhere actors often
impersonate the President of the United Stated and other politicians, thrives on the confrontationa
and subversive nature of play. And, plag@msummatoryrather than instrumental), celebrating
the moment. Here success is not determined by pragmatit c o me. A Whi | e we ¢
broader realities in which we live, we can at least translate those issues into smaller, concretg
settings where we can perform modest acts
p.190).

There is much to lea about playing with the locusts of life, an activity which begins the
moment a client tells his or her story to a counselor. As an act of resistance, the telling holds the
promise of restoration. Since locusts induce loss, the narrative of Joel isvitesngage the work

of mourning.

Playing with loss
Pastoral counseling seeks to empower persons to play with their IGssesselors play with loss
not only because locusts entered our world, but because a life without loss is unimaginable. Every

persorknowsrelationship lossasrelationships and friendships end. We kroateriallossas our
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financial resources diminish, as objects break, or as our environments change. Végdteavic
losswhen we recognize that we are no longer part of a communggadety that welcomed us.
We knowintrapsychic lossas visions and dreams remain unrealized. We Koowtional lossas
our bodies break down due to illness or age. And, we kiatevossas children mature and our
parenting patterns shift or as job degtians changéMitchell & Anderson, 1983)

Lament, as Joel indicates, is an appropriate response to the devastation caused by locust
Ackermann (2003) reminds wus that (20@Bnpeddiit of f
keeps cynicism, apathy, gilee, and moral outrage from becoming locusts themselves. Lament
should be generous and not grudging, explicit and not generalized, unafraid to petition and
confident in the Divineds response. Bi blica

[Lament] presets [our suffering] in all its rawness. It lingers over pain and gives

words to mute suffering. A house for sorrow and a school for compassion, [lament]

teaches resistance, it |'iberates passion

(2002, p. 133)

Pastoral theology and Biblical studies often explores laifigtitnan & Migliore, 1999;

S. A. Brown & Miller, 2005; Brueggemann, 2003; Hamman, 2005; O'Connor, 2002; Westermann,
1974; Wolterstorff, 1987)ament is risky speech for it invites God to do something and one does
not know what God might do. It is hopeful speech. The power of lament is that it facilitates the
work of mourning, which in turn allows an individual or community to discover a nemtitg or

to sustain a difficult journey.

Arnold, married for more than twenty years, was encouraged by his therapist to read the
narrative of Joel. The recommendation came after Arnold acknowledged how destructive his
possessiveness, distrust, and cdrak@r his wife was. She was not allowed to leave the house

without his permission and when she purchased groceries, had to show him what she bought, sinc

he did not approve | avish spending. They ca4
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after it became known that Elaine had an emotional affair with another man at church. Seeing his

behavior as a locust that alienated his wife and destroyed his marriage, Arnold wrote this lament:

Lord, | have come to you for help. Because You are rightdmlp, me now! Be my
Acarrier o, Lor d. The waters surrounding

danger of drowning; my soul is overwhelmed with the results of my sin.

Elaine and | have been tearing each other down; sometimes without recognizioigypu
and sometimes willfully. We nurse our own hurts; often assuming the worst about what the
other person said or did, and not checking if that was what they meant. We have grown

di stant from each ot her é

Lord, | put my hope in You. I trust You, amé&now that you have protected, carried, and
loved me since before | was born. | will echo the prophet when he says, no matter what
happens, | wilktill be joyful and glad, because the Lord God is my savior. You have been

my HAcarrierao.

Bring healing tomy marriage. Rescue me from my follies of control, criticism, and
distance. Do not drop me... Do not abandon me when the waters are over my head, and th{
waves crash down upon me. Pick me up again in your strong arms. Release your Holy
Spirit tofully live in my heart; that | may no longer live in my folly, but may always show

the fruit of gentleness, patience, kindness, and love. Restore to us the bedrock of love and
respect to build our marriage on. Grant me the privilege of proclaiming your grace and

rerewal in my marriage and in my life.
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As You have heard and answered my prayers in the past, O Lord, hear me now. Becauss

of your great forgiveness, | know that your ear is inclined to me.

My voice will then be raised in praise to You, my God. | will &aleryone how You have
loved and rescued me! My lips shall praise You, O Lord, for You alone are worthy. | will

proclaim the grace and power of my God.

Arnol déds | ament empowered him to minimize h
ineroding the |l ove he and El aine once share
prepared him for the couplebs decision to s

To | ament is to play with oneds | osses,

Brian SuttorSmi t h wr i tes that playing can fAbal ance

of sadness, shock, fear, anger, disgust and apathy, by regulation through the positive secondar
emotions: of pride, empat hy1997epnli® Hercantinsigse n t
ABeing at play is generally being more ali\
such, is a kind of personal emotional survi

Playing with loss is a form of symbolic play. Such play not only helps onmitetsi what
has happened, but as an act of representation, it is also future oriented. Both dynamics instill 3
sense of mastery, which wards off feelings of helplessness and despondency. Researchers Arti
Goncu and Suzanne Gaskins argue that symbolic pldyf er s an fAi nter sub|

experience, 0 which br i(Pelpgini,20le p. g cekaffirms playitgy o
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with oneds | osses, but that can be a very |pe

together with othegdor building community, is thus a powerful message.

Playing together
Pastoral counseling is not only an act of playing together, it encourages playing with others:

family, partners, spouses, children and even strangemsplaygrounds in neighborhoodsd

Mc Donal dés Restaurant s, children play with |ne

begging our parents to play just a bit 1 ong

activities may be mor e s ucngaegdtanlbetween ethrach i e|v i

groups] thanéinterventions de(Belegrmie2010,tpo27® r i n|g

Playing also as it is experienced in counsednigrings diverse people together. The therapeutic
holding environment mirrorsthta s acred assembl yo Joel call s
assembly, guided by the priests, is not a festival, it is a solemn gathering; the gathering knows the
destruction that brought them togetf@renshaw, 1995, p. 104eeing counselors as keatying

the priestly tradition, of course, is well establisf€tinebell, 1984; Dittes, 1999; McClure, 2010;
Oates, 1962)There is holiness and sacredness in the counseling journey or when persons come
together to reflect together on loss in the presehntiee Divine.

Devastation, especially the kind Joel describes, can leave us strangers to ourselves, an

(2]

uncomfortable and often unconscious awareness we easily project onto strangers and foreigner
(Kristeva, 1991) We play together, yes, but we alsoyplagether as strangers. As a client

discovers how to play with her counselor, she is empowered to enter into relationships with others
with deeper authenticity and intimacy. Bringing our lament to God and entering sacred spaces with

others lead us to emdmre playing with God.
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After working on the break in their marriage for six months, Eileen decided she could not
overcome the years of resentment and sexual abuse she experienced in marriage. Her lame
allowed her to name her pain. As the couple moveatdw divorce, they sought mediation and
avoided litigation. What Arnold hoped fbrforgiveness and reunion in his marridgdid not
happen. But his lament set the tone to seek a group of men at his church who could support him i
his confusion and hurt, baiso hold him accountable for his controlling and angry behavior, a
pattern of doing marriage that started shortly after he and Elaine got married as teenagers with

little income.

Playing with God
Pastoral counseling encourages playing with God, thetSfiie Numinous and/or the Divingor
those inhibited in their play or pious in their faith, the idea of playing with God might be
disrespectful or even blasphemous. The Book of Joel, however, invites such an understanding
Through Joel il p&oait ny Sprit om all:peofild. Youwr sons and daughters will
prophesy, your old men and women will dream dreams, your young men and women will see
Vi si ons 0-32]. Asctated, te:teRt@nvisions God placing a sacred life force in the people
of God. It is an inclusive gift, no longer exclusively meant for Israel only. Every person receives
this grace. This restored and empowered bod
an everdeepening relationship.

The day of the Lord, longpeculated and expected in Israel, finally arrives. Israel will be
elevated and recognized and blessed, while the enemies of Israel will receive final retribution. The
compassionate God holds one accountable. By the time Joel addresses this day, agdttaing a

f"century dat e, At he -deayelodpaedheplrophet wast me
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This day will be worse than the devastation the locusts have caused. With God over and within ug
as a | ife force, Goddaywitp prappebies, deamns, andeisidns. a s s u
Playing with God can take the form of imagining a life with the Divine. One can play with
God by entertaining Goddés purposes for onebod
For Arnold, playing with Gd was wrestling with the forgiveness God grants him, forgiveness he
would not grant himself, especially after Elaine left their home and moved into an apartment. Still
engaging the narrative of Joel, butedbuavaersi n
him, he sent this email to his counselor:
| keep reading Joel and I 6m confused abo
| started with the thought: AaDifficult ¢
warning. My true communitycanhep. Then | went t o: AWhen |
all ow people to help me. o Then | went to:
Then | went to: AFind help in community.
protect us in this | acéisflowinglokeeme a$ hevse nt t g
repaying me for the damage the | ocusts h
Those were the thoughts | wrote down; th
bit amazed that | see so many possibilities in a story | now haeademany times
andel i eved was very clear and had only on
Some of my thoughts intrigue me; with others | sense my own resistance.
In the overlap between Arnold and the text, transformation is setting in, but so too
defamiliarization, Bgation, and indeterminacy. Playing with God or the Divine, as one might
i magine, takes many forms. Arnolddés self is
In hisTrauma and the Soul: A Psychkpiritual Approach to Human Development and its
Interruption, psychoanalyst Donald Kalsched explores thecaié system used by the (false) self
Ato keep an innocent core of the self out
anot her(201Bpp. 24dTbe self protects against trauma with disation, allowing only

some parts of the self to experience the pain. The split leaves a gap that keeps the self fron

suffering as a whole even as some parts r
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Adi ssoci ati ve def e seffwhidesismaltaneousy logingit @rpartalty fogng o f
it)yo (2013, p . 11). The parts, now split ap
hiding. These gaps make telling a coherent story about the trauma impossible. One splitfis the sel
that goes into hiding, where it often communicates with spiritual or numinous entities: God, angels,
or the archetypal function of human experi er
of early trauma often report that an essential gfattiemselves has retreated into a spiritual world
and found refuge and support in the absence
p. 9). Pastoral counselors know that liminal space where the Divine appears in the midst of
experiencing andxploring personal pain.

Kalsched introduces Jennifer, a woman, now in her fifties, who told her story for the first
time. As an eighyearold, she was sexually violated by her sbepther. The abuse continued for
t wo year s. -biother thaatened hersvithanjury ghould she tell. She remembers sitting
in a school pl ayground and realizing that s
innocence, brokeno (2013, p. 31). Jennmith er f
herself and with others, the self she knew went into hiding to reappear briefly when she was

painting alone or spent time in nature. Her loud inner critic fueleetggtfism and shame telling

her she is damaged goodsicRdpoodotatet @f§&abdbsc
change your clothes to ook wiildi el tag&egny aw:
too fat to attract a mano (p.31). She knew
felt alive.

In relationship with Kalsched, where together they held the tragedy and triumph of her life,
she began reconstructing a personal story and revisited another key moment in her life. As hef

compassion for herself as a young, helpless, and scared child id¢relaseemembered a light
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visiting her at the time her abuse started, which she thought was an angel. Shortly after the light
visited with her, as if to prepare her for what she was about to face, she was in hospital with internal
injuries after another pe. Life was leaving her and her parents and nurses went silent. She
remembered the | ight that visited her earl.
decided she wanted to color and paint. Against expectations she made a miraculous physical

recovery, but her frozen hurt remained. A few months later, in the midst of winter, an angel

er

appeared to her, saying: AYou do not have t|o
stay, it wondét be easy. 0 ndespecigytleesolor RoselMaduer. a | b C
She told the angel: AHow can | | e advteusenmmyt h o Ut
colorso (Kalsched, 2013, p. 33). Feeling hel d
she chose life. As Jennifplayed with her narrative, she also played with God and was reminded
of the life she has and the Light that is within her.

Pl aying with God is not only about bl essing
introduces the theme of judgmentandhbgi hel d accountable. As peppl
decisiono (Joel 3:14), God becomes the covenar

into an overagainst position too. The context shifts to a legal court with the Divine as plaintiff and

judge. One can certainly read this portion of Joel in punitive terms, but Joel lacks a rebuke of the

people, and what he asks of the people is not altogether clear. Sin is not mentioned, as is common

in other prophetic texts. One can also read meetingiGtte valley of decision as being held
accountable for what one does with the life force bestowed éraatiountability and not mere
legal judgment. Specifically, the nations are held accountable for their humaAsade 2013,

p. 221)
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Individuals, families, societies and nature yearn for accountability, for love, nourishment,
equity, peace, and justice. Anticipating being held accourdabie judgment of a compassionate
GodJoel 6s vision of taking weaatpols tapsint andanctent r n i
longing of Israel, for a time where peace reigns.

The longing is also ecological in nature as the earth strains under our use of carbon fuels.
As weather records are being broken, whether through the veracity of a stormdayar in the
midst of winter, unprecedented rain and snow falls;yié¥¥ droughts and more, no one can tell
of a time such as this. Joel s question: AH
days of your anc e spertinenstifanevér.J o e | 1:2) is more

With God as a play partner that holds one accountable, a person is empowered to be 3
difference in the world. From experiencing deep helplessness in the face of devastation and
alienation due to dest rrastofativowork byobeimg a plessingitoc i p

others. Joel 6s message of hope envisions th

Playing with and aswater

Pastoral counseling empowers persons and communities to flourish in life and to participate in
the lives of others, to experience and becomalifing water.The final image in the Book of Joel
beckons us to playith water and to plajswater. We canlpy as water for water once flowed

from a rock (Ex 17; Num 20) or over us in baptism. For Christians, Jesus quenches their thirst
(John 4:10). Most, if not all persons, have memories of playtig water, even if not readily
available for recall. As infas we splashed in a tub. Later we dropped leaves in a flowing stream
to see whose leaf was the fastest boat. We ran through sprinklers on a hot day, slid down a wate

slide or floated down a lazy river. As adults we run rapids, ride a Jet Ski, or skil ladhiat. The
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opportunity to play with water, pl ay historji

which Awould be more natur e an d-ablaeswsherewatery ,
runs and can be touched, where miniature bedapasto the sand and small dams can be built .
(2090, p. 176)

The vision of Joel, permeating the Judedh r i st i an tradition as
rushing from YHWHG6s hous e, (Cranahave 4995 g. 196)ihe v a |
imageisof Godbés presence and bl essing. Il n a ho
not just in the rainy season, but all year long! How far have they all come from the devastation and
drought of the locusts? We now find ourselves living downstream tlierwater that flows from
Goddbés house, | ocating God close to the peoyj
living downstream from Eden!

God, of course, played with water in the flood and vowed never to play that way again
(Gen 9:15)! In aract of reparation God returned and invites us to play with the waters that cleanse,
whether in baptism, in a warm bath, or a shower. Playing with water, which started in the womb,
admits that we are tied to all people in all times and in all places.

Somene who playea&vithwat er , who was drenched by Go
aswater. Having gotten wet, she can become water to others. Taglater is tabe hospitable
and compassionate, to befriend, to resist the locusts of life as one saeksupe justice. We play
aswaterand flow when we give food and clothing, when we tend to the sick and visit those seeking
freedom. When one stops flowing to others, one risks becoming stagnant, toxic water. Or, when
one flows too fast and become a fldklod or raging torrent, one erodes mamedustbut-the-

imageof-God persons and | eave deep scars on the
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It can kill, robbing us of breath or forcef
Basswarns(Bass & Copeland, 2010, p. 198)

Arnold, shortly after his divorce was finalized, lost his job and ended up working for
minimum wage. His wrestling on how to be a blessing to others intensified when his church
announced a mission trip to South AngariHe wanted to go and his computer skills could be

used, but he did not have the finances to commit to the trip. His pastor urged him to ask people in

the congregation to sponsor him, triggering feelings of worthlessness and dependency. When he

musteredhe courage to ask sponsors, he discovered that they would give him money to go for
they could not join the trip. By helping Arnold go, they felt they were a blessing to not only Arnold,
but to a faith community many miles away. With their resources,ftbexd like water through
Arnold to a distant community. Imagining goodness and grace flowing from one person or
community to another is not only IHgiving, it can save a life.

Milton Erickson, a psychiatrist who believed the unconscious knows therarswet o | i
challenges, taught at the University of Phoenix. One day a patient became concerned about an au
whose emotional state placed her life in danger and knowing that Erickson would visit her town,
asked if he would make a home visit. A single vemmshe lived alone in a large house in
Milwaukee, but due to illness found herself bound to a wheelchair. Embarrassed, she pulled the
curtains, stopped going to social gatherings and to her church, and became depressed. The patie
asked whether Ericksomho used a cane due to childhood polio, would agree to visit with her.
Upon entering her home, Erickson asked the woman if she would show him her house. The
womanodés cloistered | ife was evident. Going
of young leaves, cuttings from an African violet. He told her to look at the local newspaper as well

as her church bulletin for announcements of births, significant birthdays, weddings, and deaths.
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She should then send the individual or family an Africasletiwith a note saying that it is from
her, expressing either joy or condolences. Erickson never heard from the woman again. Twenty
years passed and a newspaper article announ
article recalled how signidant a person she was to her church and comm{ltritkson & Rosen,
1982, p. 18)

Erickson empowered the woman to be a blessing to others. He gave her new purpose anc
meaning in life by asking her to cultivate African violets and send those to dieeraated in
the form of flowerd enriched the lives of individuals and families, many unfamiliar to her.
Arnol ddés faith community did the same. Of cqd
acts of kindness and compassion, table fellowshiphasgitality, or engaging in acts of justice.
Those who know | ocusts so wel/l, because Go
blessing to others. They discover they are living the good life, a life that ironically begins in loss

and mourning.

Conclusion
This essay argues that the Book of Joel can be a significant conversation partner for pastora
counselors and that playing with the images and metaphors within the text can inform clinical

practice and transform lives. Reflecting on the narganvites both counselor and counselees into

ce

a potenti al space where Godbdés | ife force can
where deprivation is replaced by blessing. Cor
e n c o ur aocgowlsfor aus own gtories to tell: What events have occurred in our own histories
which correspond to the del i (1988, & 60yhatdhallonm t h e

tell?

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9




93

The disclosive power of Scriptethe fact that biblical narrativeavite transformation
by disclosing a validated or new reafitylraws on the invitation of a narrative to be found or
appropriated by the reader or listener and for personal meaning to be discovered. Counselors wh
offer a narrative where meaning is alreadgcribed for their counselees foreclose the
transformational power of Scripture and uses Scripture pathogenically and not therapeutically
(Rollins, 1999, p. 145ff.)When the narrative of Joel is offered as a toy to either play with or to let
go, the thempeutic process has potential to mirror the narrative, where the second half is a reverse
image of the first. What begins in destruction and the devastation of a locust plague and drought
ends in construction and ldgiving water flowing. What begins witfeeling dead ends with

feeling alive.
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Class Suffering and Pastoral Counseling: Scripture as a Disruptive, Critical
Hermeneutic that Invites Agency, Resistance, and Hope

Ryan LaMothe, Ph.D.

Abstract Numerous authors have argued that neoliberal capitalism, which is currently a
hegemonic social imaginary structuring social relations and subjectivity, contributes to
psychological suffering, especially with regard to people in theafled lower classe$ contend

that pastoral counselors, in working with some individuals suffering from depression and anxiety,
can rely on the disruptive, critical hermeneutical lens of scriptateng with the human
scienced to acknowledge political and economic sourdesoa per sonds suf fer.i

increasing agency, resistance, and hope. | conclude with a case illustrating my claims.

Keywords counseling; neoliberal capitalism; class; scripture; subversion; agency; hope

As | have indicated before, modern man experiences himsethagjaas

an embodi ment of energies to be investe

(psychoanalysis) remains enmeshed in the socially patterned defect of
alienation, it may remedy this or thdefect, but it will only become
another tool for making man more automatized and more adjusted to an
alienated society. (Fromm, 1963, pp. 183D)

As a psychoanal yst | comsciosignessipe | hpi smy p at]i

unconscious, to no longer be temptedaldyallucinatory lactification, but

also to act along the | ines of a chang
will be to enable him tehoosean action with respect to the real source of

the conflict. (Fanon, 2008/1952, p. 80)

5 Ryan LaMothe is Professor of Pastoral Care and Counseling at St. Meinrad Seminary and School of Theology, St.
Meinrad, IN,rlamothe@saintmeinrad.edu
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Over two decades ago, a-g§@arold Hispanic woman sought counseling for her depression. Anita
had come to the United States 14 years earlier and shortly thereafter married Pedro, a man fron

Mexico. Ten years later, the couple had three children. Anita was a strong, intelligent wioonan

cared deeply about her daughters and their future in the United States. Like many immigrants, she

wanted a better life for her children. Anita worked hard as a domestic/nanny, while her husband,
Pedro, labored as gardener and handyman for a veryhwead#tn and his family. Anita took care
of the couplebdbs daughters, cleaned the hous
of the holidays. Despite the mands three pa
and Pedro struggleto make ends meet.

| remember Anita not simply because | was of little help, but because | struggled with anger
at the rich manés entitlement, parsi mony, a
however, never complained about her b&s$eed, she was grateful to have a job, given her legal

status, and she found the couple to be friendly to her, her husband, and heralalfirendliness

that cost them nothing. No, her work situation was not the source of her depression. Rather, she

bdieved her depression was a combination of biology and prolonged sadness regarding her
disconnection from her family in El Salvador. Anita recalled her mother being depressed and she
thought her depression was genetic. Also, because of her status, Atdtaaiogo back home and

she missed her parents, brothers, and sstersource of perpetual grief. This made sense to me,
but I also held other notions of the #fAreal g
address these, partly because $wat sure how to, | feared projecting my biases onto her, and |
worried | would exacerbate her sense of helplessness. This said, Anita did obtain some relief from
medication and perhaps she had a space to talk about her grief, but when she left afties 8imo

counseling, Anitabés depression had only sli
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Working with Anita began a process of raising questions for me about therapy with people
whose suffering is not simply related to childhood struggles, intrapsychic issues, situatiorfs of grie
or biology, but to systemic social, political, and economic sources of exploitation and
mar ginali zati on. I was bothered that by f g
childhood, | would be colluding with the oppressions that are the raedesoof suffering. It is
like a psychologist who helps a shglocked soldier recover enough to return to the madness of
war. | certainly remember thinking that | was bandaging wounds, while the sources of those
wounds were not addressed. Part of me eoedl if | was yet one more mideidass Anglo who
was colluding with the sources of her depression. But, what does it mean to raise consciousness d
sources of oppression and exploitation when the person has little resources to act in relation tg
these foces? What does it mean and how is it helpful to disrupt the dominant narratives a person
holds and relies on to make sense of her/his suffering so that s/he can recogmakstherces
of her/his suffering? How and when should one introduce and addesessources?

In this article, | consider the psychological suffering associated with class in the context of
pastoral counseling. | argue that scripture, which entails a disruptive critical hermeneutic stance
that exposes sources of human sufferinglaopke, can inform pastoral counseling methodology.
More particularly, | argue that the trajectory of scripture (or certainly a significant strand) is largely
disruptive with regard to narratives of power and exploitation associated with class. This
intelledual orientation or stance invites the counselor to consider ways to disrupt empathically a
clientés (and therapistdés) narratives, whic
the aim of inviting greater agency, resistance, and hopéegim, | first need to explain what |
mean by clasgs a complicated and contested térrand classism, as well as their relation to

capitalism. In addition, | consider in this section how capitalisraViss class and classism fosters
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psychological and physal suffering with regard to persons of thecsdled lower classes. In
knowing some of the key sources of a clien
intervene therapeutically. To be sure, psychological theories shape how we attend tol@med ex
the sources of a personds suffering, yet h
hermeneutical stance, serves as a guide. To argue this, | address some of the subversive aspects
scripture that are related to exploitative relatiomgluding class. The scriptural stance of
subverting narratives of exploitation and mystification, which does not imply the actual use of
scripture in session, ideally invites agency, resistance, and hope in the pastoral counseling proces

| conclude witha case that illustrates my claims.

Capitalism, class, and classism

In this section, | indicate what | mean by class, classism and their relation to capitalism. In brief, |
argue that understanding class and classism necessarily requires identifyirtppactihg
neoliberal capitalism as a dominant social imagihanythe United States (and many other
countries), which structures subjectivities and social relations. In particular, capitalism fosters and
depends on economic, social, and political ineitjgalwherein the upper classes possess greater

political, economic, and social resources, power, and privileges. Accompanying class disparities

6 Charles Taylor (2007) broadly defines social imagiresthefi way cont empor ar i eesthdyma g i

i nhabit and6)s.usMoarien op a(rpt.i cul arl vy, he notes that a so
intellectual schemes people may entert ai n rathérefthet hey
ways people imagine their social existence, how they fit together with others, how things go on between them

and their fellows, the expectations that are normally met, and the deeper normative notions and images that

underlie these expectai ons28) ( pA group6s soci al i maginary fimakes

widely shared sen28e Sariél imagingriest Taypaa writes further,.provide a sense of the
mor al order and is fAmore thannguetirasgcaabp pnathiecaé
a senseéamfkewwhatheme nor 8. Putanather vay bokia ilnag{ngries possess a moral
ethos that includes both the aims or goals and methods or sets of practices for achieving or realizingthgr oup 6 s
ends. Finally, a social i maginaryo6s mor al ethos 1is
ritual, and social practiced i n t hi s case neoliberal capitalismbés nar
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and conflict are the often unstated beliefs or, more accurately, illusions (and social performance
that reinfoces and reifies illusions) of upper class superiority and lower class infaiority
classism. A second feature of the hegemonic system of neoliberal capitalism is that it provides
narratives for interpreting andatus Ru difeerently, n g
in becoming a market society, capitalism becomes a dominant interpretive framework for making
sense of experience (suffering), which means the sources of suffering associated with class art
mystified and reified it is the ways thinga r e . I n addition, I not e
produces and depends on inequalitieso (Say:¢
competition, it inevitably produces class conflicts wherein the upper classes seek to retain and
expand econaic (capital) and political power and privilege at the expense of lower classes. This
discussion, while addressing the sources and features of class, does not explicate the sufferin
associated with class and classism. In concluding this section, | diseusaterial and immaterial

forms of suffering associated with persons inhabiting the lower rungs of a class system.

Any perusal of the literature on capitalism will leave one giddy at the mountains of articles
and books. A more sober and modest respanseu | d be to try to ide
features and then to account for its hegemony as a social imaginary structuring subjectivity and
social relations. First, many terms are associated with capitalism, salassisal capitalism ala
Adam Smith ad David Ricardo (Mann, 2013), laisskre capitalism (Mises, 1996),
supercapitalism (Reich, 2007), neoliberal capitalism (Harvey, 2005);cstgierate capitalism

(Duménil & Lévy, 2011), stateun capitalism (e.g., China), democratic capitalism (Walif] 2),

etc., and there are differences even within these specific forms. There is considerable agreement

however, that since the 1970s, neoliberal capitalism has become the dominant form of capitalism

in many countries (Jones, 2012).
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Since neoliberatapitalism has its roots in classical capitalism, it is important to offer a
short description of capitalism. The fathers of classical capitalism were two British subjects, Adam
Smith (17231790) and David Ricardo (177&823). They were influential in layg the
groundwork for the philosophical and legal principles of capitalism in theat8 19" centuries.
Briefly, classical capitalism is an intricate economic symbol system that outlines the dynamics and
ends of financial exchanges within and betweelividuals and societies. More particularly, this
semiotic system 1is Aorgani zedé around the
commoditieso (Bell, 1996, p. 14), whickh is
commodification of gods and servicésand the market law of supply and demarithe aims
and values of capitalism are productivity and profit or the accumulation of capital for the purposes
of reinvestment, market expansion, and greater profits. Profit is the central valiwe, anudtelos
t hat | argely det er mavisexpanding prodoctioa,lsaekind krger marketn s
share, wages, hiring, etc. Labor and wages, for instance, are inextricably linked to and ostensibly
determined by material and immaterial protion,® services, supply and demand, and, naturally,
the overarching aim of securing profit (Wolff & Resnick, 2012). Surplus &loaterial and
immateriad creates surplus value (Hardt & Negri, 2000, p. 222), and this is integral to the overall
profit, which is kept by those who are owners of the business. In addition, the means of production,

in classical capitalism, are privately owned, whether by an individual, family, or stockholders

7l have placed the term fArational 6 i n-calladdbarkesor thase s u g
involved in the Market make rational, objective decisions. Any casual observer of the rises and falls of the stock
market notes the presenceo gr eed, f ear , hubris, anxiety, and angert

decisions, which Alan Greenspan only realized after the financial collapse of 2008 (King, 2013). | would add here that
the noti on -@&vis capitatismi & kind of catiomalism that is associated with the advancement of each

i ndi vi d-ntresd dt is snstlurhental and individualistic. This is decidedly different from a rationalism
associated with making decisions with regard to the interestsemul$ 1of others (Gergen, 1994).

8Hardt and Negri (2005) fdconceive of immateri al | abo
primarily intellectual or linguistic, such as problem solving, symbolic and analytical tasks, and iknguist
expressionsé. We call the other principle form i mmate
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(more precisely, socially constructed legal entities called corposatiat have stockholders). In
terms of the relation between consumers an
Ai nvisible hando of t he market, whereby ea
interest in a milieu where supply will egjuthe demand, increasing the wealth of producers and
shareholderg Each subject, then, is setferential, maximizing his/her seliterest, which, it is
believed, wildl |l ead to an overal/l Afgoodo fo
Neoliberal capitalists, such as Friednaard Hayek (Jones, 2012; Dardot & Laval, 2013),
reinterpreted or reframed some of Adam Smit
of their warnings about corporate powers (Easterly, 2013). While disregarding some warnings of

classical capitalists neol i ber al capitalists kept the t

the best device for mobilizing even the basest of human instincts such as gluttony, greed, and the

desire for wealth and powéor the benefitofal ( Har vey, 2has® mine). frora 2 0,
neoliberal economist, the strong belief in the hidden hand of the market included the rejection of
Keynesian types of government interventions in regulating financial institutions. While there is no
clear consensus regarding the atti@isubf neoliberal capitalism (Dardot & Laval, 2013), |
nevertheless identify eight central features of this social imaginary, namely: (1) humaeiwg)|
understood almost exclusively in economic terms, is best achieved by providing entrepreneurial
freedons s o t hat individual actors (includes ¢
interests, (2) social goods will be maximized by expanding the reach and frequency of market
transactions, (3) anything and anyone can be commodified (Sandel, @)1tBg state is not to
intervene to control markets or restrict the reach of commodification, (5) the state functions to

ensure private property rights and deregulation so there can be free markets and free trade, (6

‘Hendricks (2011) points out that John Maynard Keyng
counted on to create its own demandodo (p. 152).
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where markets do not exist, entregrers and the state work together to privatize and deregulate
(e.g., privatization of public education, prisons, healthcare, etc.), (7) corporations are to inform the
state as to the laws that will enhance profit and market expansion, and (8) greedligvedb
benefits society (Couldry, 2010; Duménil & Lévy, 2011; Harvey, 2005).

With this brief identification of the contours of neoliberal capitalism, | shift to the notion
of classi® which is an integral feature of capitalism in general and neolibepifatam in
particular. Wolff and Resnick (2012) note that the notion of class has numerous referents. One
depiction of class, which stems from ancient Greece, frames class in terms of wealth or property.

AThe cl asses of haveclasSofhavee gt své i Teesd camde rvo

at

definition of class in terms of property ofwn

Arefers not to ownership of -Wbe)aWhilelstill ased, they c o m

poi nt o uxtuset diaastto reieMmt to wealth and power distributions but rather to processes

of producing and distributing surpluses in [so

an understanding of how each s ostribugongféugpluses gani

shaped its operations, its history, and the opportunities and obstacles for those seeking to establigh

a more egalitarian distribution of wealth and

argue that Marx focused on ctaprocesses associated with surplus &lsurplus labor that is
produced and distributed by the capitalistic system that awards surplus labor to owners (Wolff &

Resnick, 1987, pp. 14B48) 1!

10 sayer (2005) notes that class cannot be separated from gender, race, sexuality, and culture (p. 92). | agree, but du
to the limits of space | will focus on delineating aspects regarding the concept of class.
11 Hardt and Negri (2005) make a significant distinction regarding the current economy and labor that has arisen

because of the Apostmodernization of the gl obal econom
results in a material objecklie a car, cereal, furniture, etc., and i mma
such as a service, a cultural product, knowl edge, on ¢
i mmateri al | abor : A Thes tfriiraslt prso duncvtoil ovne dt hiant ahna si nbepn
i mmateri al | abor of analytical and symbolic taskseé. |[Fil
and mani pulation of affect and requires human contac|to
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The recognition that the notion of class can refer to-gapitdistic societies does not
suggest that we should give capitalism a pass, as if class is something endemic to all societies and
economic systems. As Sayer notes, capitalism both creates and is dependent on class for its very
existence. Wolff and Resnick (2B) echo this, arguing that capitalists expropriate surplus labor
generated by productive laborers and use it to secure or reproduce class structure (p. 157).
Neoliberal capitalism, however, is even more pernicious in its production of classes in that it
eschews any attempt to regulate the distribution of wealth (and power), as in Keynesian capitalism.
Thus, neoliberal capitalism generates unchecked, huge disparities in wealth and power (Mander
2012; Piketty, 2014, Stiglitz, 2012). These disparities atemawely bigger bank accounts, which
are shielded from public view. Instead, disparitiesawigs class are lived realities and evident in
all manner of public spaces (e.g., gated communities, skyboxes at sports events, separate entrances
for the pood for these and other illustrations, see Sandel, 2012), as well as seen in heightened

struggles to access resources (healthy dofubd deserts), educational opportunities (student

debt ), etc., ACl ass inequaliti esrtences$havgadth, ( 200
income, and economic security, but differences in access to valued circumstances, practices angd
ways of Iifed (p. 95). Hardt and Negr.i (2001(5)
that:

[T]he hegemony of immaterial labor @to transform the organization
of production from the linear relationships of the assembly line to the

i nnumer abl e and i ndeter mi nat e rel ati on|sh

[E]xploitation under the hegemony of immaterial labor is no longer
primarily expopriative of value measured by individual or collective
labor, but rather the capture of value that is produced by cooperative labor
and that becomes increasingly common through its circulation in social
networks. The central forms of productive cooperat&se no longer
created by the capitalist as part of the project to organize labor but rather
emerge from the productive energies of labor itself. (p. 113)
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An example of this is the employment of software engineers who creatively produce code
(application$ that are then sold by the company for profits. This contrasts with men and women
who are on an automotive production line. The company owns the buildings, machines, the cars,

and surplus labor. Whether we regard immaterial or material labor, the eafioypof surplus

labor is foundational to the production of classes, class disparities in wealth and access, and clas
conflict. Har dt and Negr.i add that the not
violence of capital against workerstitpe ner at es ant agoni smo (p. 1

of class, class exploitation, class conflict are more pronounced when neoliberal capitalism
becomes the dominant social imaginary for structuring society,

With this clarification, let me return téné¢ notion of class and capitalism to make another
point. In a capitalistic society, some individuals, by virtue of political policies, laws, and
government enforcement, are able to keep and use the surplus value of laborers, which means the
will obtain geater wealth. So, as Hardt and Negri argue, class is not only an economic concept, it
is a political one as well (p. 104). This means it is not simply about the accumulation of wealth,
but the political structures and policies that enable some peogkarer the surplus value and
have access to capital, while others do not. This is particularly evident in neoliberal capitalism,
where corporations, the wealthy, and politicians form a seamless garment or network of power and
privilege, undermining labornions that seek to return surplus value to laborers, enacting tax
legislation that reduces tax burdens on the wealthy and corporations, removing or reducing
restrictions on capital (financialization), eliminating rules or restrictions that owners believe
reduce their profits, and privatizing previously public institutions (e.g., schools, prisons, military).

All of this leads to greater disparities in wealth and power, as well as poorer classes having lesg
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access to social, political, and economic resouares heightened insecurity among the lower
classes?

To be sure, class can be understood in terms of wealth, power, surplus labor, and access t
resources. Yet, class has also been understood in terms of group ethos and what people share
common.Foriisance, Rauschenbusch considered cl| asg
work, their duties and privileges, their manner of life and enjoyment, that a common interest,
common conception of life, and common moral ideals are developed and connegtind u al s 0
Estey, 2013, p. 131). Boer (2015) calls this the subjective dimensions of class consciousness thg
includes a Acomplex web of cultural assumpt
and religiono (p. 9 8siveandhbitirsgsvay| illustrétes hi i3 his degiction a n

of the idioms, habits, and styles of working, middle, and upper class people. Today, however, class

as a group that shares an ethos is less clear than perhaps it was during the height of the power a
presence of |l abor unions (Silva, 2013). Thi
of mobilization in no way imply <class is di

Negri (2005), recognizing the steep economic and politicaléigps and the fading of clear class
distinctions, argue for the notion of the multitdddhose who are exploited by the 1%. The
multitude includes those who are excluded from wage éalioe unemployed, poor, homeless,

etc. (p. 129). While the multitud@anp r i ses f@Ai nnumer abl e el emen
from the other, and yet communicate, coll ab
of the action of the multitude is the protest against Wall Str@stcupy Wall Streét that

comprised idividuals from various classes.

2 Marris (1996) contends that the upper classes benefit from a capitpliditical system that displaces (or we might
say distributes) anxiety, uncertainty, and insecurity onto the lower classes.
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The emergence of c¢class often accompanies
necessary condition for the production of o
of cl ass o ( p.arglirghere isWHataacismPpeoguees the nstion of race, but classism
does not produce class. It is capitalism that creates and depends on class. Classism, however, ofts
attends class, especially when economic and political inequalities are great.uhkisrstandable
because classism emerges in relation to the distribution of surplus value. Ind&iduals
capitalist® who obtain the surplus value can begin to hold the illusion that because they hold the
value (and power) they are more valuable and supterittrose who do not (lower classes). The
poor and unemployed, classism holds, are of lesserdawdrain on the economy because they
do not contribute to the creation of surplus value. Like racism, classism entails the double
recognition that one group aidividuals is superior while Others are inferior and, like racism,
classism has very real consequences, which generally fall under the category of social alienation
For instance, the construction of a poor door entrance to a building so that wealtmsky not
have to encounter the lower class reveals the presence of cl&ssism.

This brief depiction of capitalism, class, and classism has not yet led to an understanding
of the relationship between capitalism and human psychological and physicahgufféarx, of

course, is perhaps the most recognized early critic of the exploitive aspects of capitalism and its

physical and psychological consequences. Ma
analytic link between economy and psyche, betwbe mode of production am@dbitu® ( p. 7 4
And this habitusi s a | i fe that nis alienated, stra

consciousness al so suffers t hhese effectso

commodi fication of |l abor, which i1 sofpprcha

13 hitp://www.npr.org/2014/07/30/336322608/ngark-skyscraperseparatgoordoorsparksoutrage Accessed 4
August 2015.
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Paradoxicall vy, Acommodi fication is itself ac

words] is not merely an effect but the cond

market society, commaodification is rife and this mepessasive objectification, which leads to

psychol ogi cal and soci al alienation. Georgel L
every form in which the national economy obj e
asocialrelatio et ween persons mediated through things
beginning of the article). I n Buber s {tl95 8]

relations. Even Wilhelm Répke, a proponent of a form of neoliberal dapitatecognized the

dangers of the dominance of capitalism in organizing society. He wrote that capitalism, when left

to i tself, Ai's dangerous and untenabl e becau:

eXi st enceo -hrelatiank(n Rardat & kadal, 2013, p. 98)-It relations are pervasive

when citizens fiaccept the mar ket situationéjfan

interest i f they do not want to | ose ¢thert i n
per sonal capitalo (p. 170).

I-It relations, then, points to subjectivities that have been shaped by capitalism and its aid,
individualism.l ndeed, t he market e c-formatiomyof thesecofiomic p r g
S ub | ®ardoto& Laval, 2013p. 1 06 ) . Or , from Foucaultds
perspective neoliberal capitalism is a disciplinary process and system that forms (and deforms) the
subjectDar dot and Laval (2013) claim neolibera
calledon to conceive and conduct hima r hersel f as an entedpris
already suggesting a commodified 8ethe individual is fitted to the market. Put another way,
commodification and individualism have created disembedded selves (alisneigllyp selves

ostensibly free to pursue their economic interests and free of any existential obligatioest
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the needs and desires of others, except when their interests coincide with the interests of others.

The disembedded self is a mobile selble to move with the flow of capital, able to pursue
employment wherever it is, not weighed down by familial and communal obligations and traditions
( Cushman, 1995) . As Silva (2013) not es, it
bewildering ldbor market is to become highly elastic and unencumbered by other obli§ations
including their own familieso (p. 31).

The psychological or immaterial suffering associated with disembedded selves is depicted
in different waysBrown (2001) argues that thmsychosocial consequences of commodification
and estranged | abor are fAsoci al powerl essne
and Guattari (1983), the disciplinary of capitalism creates a schizophrenic subject, alienated from
othersand self see al s o, Fr omm, 1963) . More recent
production of an acritical subject with psychotic tendencies, reemphasizing the alienated features
of social life.

If commodification is rife, if the market as a disciplinary ggses and system creates
disembedded selves that are powerless, deauthenticated, schizophrenic, or acritical with psychoti
tendencies, then it might seem that immaterial (and material) suffering associated with alienation
is evenly distributed. This, howex; is not the case. Let me briefly proffer some examples of
material and immaterial suffering that disproportionally impact different populations. Giroux
(2012) identified not only the rise of the acritical subject, but also the cruel reality of disposabl
youths in neoliberal capitalistic society (see also Coates, 2015). A commodifying society
engenders a sense of helplessness and worthlessness amorgdssvand minority youths (see
Rieger, 2013). Of course, it is not simply that some youths (undsjclare racked by

powerlessness and considered disposable, there are also communities that are cruelly treated a
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ignored. Hedges and Sacco (2012), for example, depict the vicious cruelty of corpdrations
assisted by the governménthat exploit economicall depressed peoples. They describe the
economic devastation of communities and peoples in what they call economic sacrifice zones,
which are kept hidden from the eyes of the larger public by the corporate media. Here | note both
the physical and mental amgh of those who live within these zones. Similarly, sociologist Saskia
Sassen (2014) details the chilling, brutal realities of various forms of expulsions that have arisen
with the dominance of global capitalism, creating psychological and physicalynmserany
nations, including the United States. Other sociologists have researched the impact of capitalism
on groups within society. Bellah et al. (1985), Silva (2012), and lllouz (2007, 2008) also depict
the psychological struggles of citizens who aralidg with the dominant narratives of capitalism

and individualism. Silva (2012), in particular, notes the decline of social and communal capital
among the working class, contributing to a greater sense of alienation and aloneness. In a different
vein, Cvekovich (2012) explores the way capitalism produces depression (see also-Rogers
Vaughn, 2014), which is related to both a higher level of economic insecurity (including food
insecurity) and feelings of helplessness among lower classeshma@eich, 2000 Economists,

as well, have identified the psychosocial and material impacts of rampant capitalism. Mander
(2012) lists numerous studies that point to rising violence, anxiety, depression, and suicide in the
United States (pp. 22B34; see also Hendrick011, pp. 174L77), which he attributes to the
dominance of neoliberal capitalism. Further, Nobel Pwi@ning economist Joseph Stiglitz
(2012) charts the rise of economic insecurity and anxiety among many-dtagsrpeople as
corporate capitalism hasme to rule society. While many soe@geonomic factors can contribute

to psychological suffering, these writers and others identify the rise of neoliberal capitalism as a

significant source of material and immaterial suffering.
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Before rushing to the nex¢stion, two questions arise when we are confronted by so much
material and immaterial suffering: Why is it that people do not see the sources of their suffering?
Why do they not act to resist, confront or overthrow systems that are the sources offdraigSuf
These are not new questions. Indeed, Marx answered the first question with the notion of false
conscious, which Lukacs (1968) notes is due to mystifying the sources of exploitation and
domination (pp. 6&7). There are also many possible answaertsldd me briefly mention two. So
prevalent are the ideas and practices of neoliberal capitalism in shaping subjectivity, relations, and
behavior that it became seemingly impossible to imagine altern@timeso political leaders
wanted people to believeConsi der Mar gar et Thatcher 6s p
Al ternative, 0 that the med-47 if noehowlya Oteedwrittra i | vy
have interpreted the idea that there is no alternative to capitalism as a form of religious dogma
crowding out critical thinking and imagination (Frank, 2000; Nelson, 2001). Economists, Nelson
noted, have become the new high priests and capitalism has become creedal and unquestionab
(p.270p the dogma that is perpetuated by the media, think tattk§see Dardot & Laval, 2013;
Jones, 2012% All of this points to mystification, by which | mean that citizens tend to interpret
their situation using the dominant narratives that inform them that they are responsible for not
making it in a market societFor example, sociologist Jennifer Silva (2013) researched werking
class young people who were in debt and hadpawing jobs. These young people tended to
blame themselves for not being entrepreneurial enough. Mystification is also facilitated by
dominant therapeutic narratives that locate suffering in the person and his/her history, rather than

in disciplinary political and economic structures and systems (see Cushman, 1995; lllouz, 2007,

¥ When alternatives were or are raised, there was/is a chorus of cries labelling Huaalést, communist, or un
American (as if capitalism is an identity equated with being an American, which proves the point of its hegemonic
cultural status).
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2008). When people do begin to move away from their false auswss, they become aware of
the real sources of their suffering, yet they may not act because they feel powerless to do anything
against such hegemonic forces, perhaps becoming depressed, cynical, apathetic or numbed by th
entertainment industry. My#$tation or false consciousness and futility are two explanations for

individuals who do not resist or attack the real sources of their suffering.

Scriptureds hermeneutic of disruption: Nami
| wish to consider the subversiaspects of scripture (hermeneutic of subversion, not suspicion)
that are related to exploitative relations, including class, with the idea that this will shape a
counseling hermeneutical stance that 1) identifies social, political, and economic sources of
exploitation and mystification and 2) aims to invite agency, resistance, and hope. To do this, | rely
principally on the works of biblical and Marxist scholar Roland Boer. But before turning to the
subversive aspect of scripture, | turn to other worksdoyptsire scholars who address class and

economics VvisxVis scripture.

Carolyn Osiek (1983) contends AThere i s 71
regarding rich and poor. Yet , certain edefini
Afare the objects of Godébés special attention
turning to prophetic literature, she notes

blames for the social abuses that are destroyinggghee nant communi tyo (p.
diatribes identify the sources of the suffering of the poor and they introduce a subversive element
by having an atpowerful God siding not with the wealthy, but with the poor, widows, and
orphans. Their hope 0t in the political, wealthy elite who write the stories and conduct rituals

that support the logic of their cherished positions, but in a God who hears the laments of the
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oppressed. Of course, Osiek also notes there are times when Hebrew scripturdegaigjasothat
wealth is a sign of Gododéds blessing. Nevert hj
champions the cause of the pooro (p. 19).

In his survey of the Hebrew Bible, Obery Hendricks (2011) makes a stronger statement
regarding scriptte and class. The core of the Hebrew Bible tradition, Hendricks claims, are three
di stinct commands: A(l) to Il essen, if not fu
existed; (2) to guard against the further development of economiadfasences in society; and

(3) to protect the poor and vulnerable aga

Hendricks contends further that Athe early at:t

system did not express theitha ed of Egyptds brut al cl ass hij

merely a function of a pr¥®immdtieased,pohetsapns

egalitarian social organization was an expression of their understanding of how God reguired th

to live in the world as the reciprocal, covenantal duty their freedom from bondage placed upon

themo (p. 135). These commands, which are t

Hendricks, the ground out of which Jesusd m
Turning to the Christian scriptures, Stephen Barton (2009), surveying Matthew, Mark,

Luke, and Act s, ar gues t khallengditd thesaudering of thirgs, h i N

persons, and patterns of exchamge pr esent ed by 0 ofh dfferert @dering, e e s

one expressive of the new economy of sal vatji

|l ndeed, t he rgdalipes, Intensifies, coafdudds, and fisrumminant notions of

Oakes (2009) notes that, wunli ke moder ntribétionrofmesouxds c ap
was dependent much more on power relations than the
®Hendricks uses the concept fdAegalitariano primarily

Scriptures are patriarchal in nature and thus nolitagan visavi s women and their part.i
political life.

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

it e
ma |

ci




117

what really counts and how to attaint 6 @ @ new &a@npmy. This said, Brian Capper (2009)

points out that Jesus did not condemn wealt}

on his own preaching tours by the patronage

thosewh weal th generously assist the destitut

Capper argues that the economic pattern fiba

were received from wealthy patr onascéhb ocreed t(hpe

Carrying this further, Aaron Kuecker (20009

unconditional availability in which relationships with group members are privileged over

relationships to personali maasys eddiexcnso o(fp.t h
he continues, Ais a radically reoriented ec
economic exchangeo (p. 82). What these auth

the early Churchapresent a movement toward a society structured and dominated by relations of
mutual respect and forms of distribution and exchange that mitigate class, classism, and class
conflict.

As if to problematize these views, Roland Boer (2015) trenchantly weraderut the
Arel evance of c¢class for interpreting biblic
texts fAare products of that small fraction
ruling class produce stories and rituiilat secure their positions of power and privilege? Steeped
in Marxist theories, Boer claims that bibli
to reveal the contradictions of rul i regerve |l as
t he mechani sms dnodoubd dneittingly. dumning té Ernst Blo¢h,) Boer (2014)
states that the ABible is also the churchos

any position one might av avords, theoBiblé sukverts thdse .
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interpretations of the Bible that function to secure privilege and power for the few. Two current
examples of this bad conscience is the prosperity gospel where blessing and favor are framed in
terms of the productionafe al t h. Consi der Reverend Bernard
way you can equate God with povertyo (Macdon
stated that MAHaving no increase rendert@s you
use the Bible to secure and justify economic privilege, confusing emancipation and freedom with
wealth!” Overlooked is the subversive scriptural seed of God born in a manger, not in a palace, to
poor parents.
In another work, Boer (2009) discusses piosition of Ernst Bloch in greater depth. Bloch,

unlike other Marxists who are critical of myth as ideology, argues for greater nuance. To be sure

myth can be used to retain class pr-utepiad egejls

di mens.2e)¥ond eed, Bl oc h p o s-ruling classhantpowerfbl,eantie 1 s

wealtho thread in scripture (Boer, 2015, p .

17 Macdonald (2010) provides numerous examples of Christian leaders and churches that link God with money and
poverty with the | ack of Gdvdbréaver,gaoromieallysang ehurahlleaders &laph g |,
a corporate, consumerist style of organizing their churches and entice members by focusing on meeting their individual
interests and desires (pp.-88), which reveals the subversion of scripture by neddibcapitalism instead of scripture
subverting the prosperous and powetfl.e r ry Fal wel | , for instance, believie
for a prediction of future innovationo (i ntratdothei n, P
prevalence of the prosperity gospel perspective seen in the discourse of popular religious motivators, such as Joel

Osteen. Osteen gives an illustration of wusing onebds |i

table at acrowded restaurant and then thanking God when this occurs (p. 127). A further example of the collusion
with capitalistic ethos and Christianity, Osteen adyvli
employees who are excitedabaub r ki ng at their companies. o0 For those
with that kind of attitude. God wants to give you ev
God wi |l bl ess you, 0 i sorreligieus fecihemlrcapitabsts.tTheefazile ohgerleadets ofma n

e
t
the prosperity gospel movement , l'i ke Osteen, col I ud|e
e

bl essing with the pursuit and a c hridisciplesmemilify thefemergeecé s d
of acritical subjects who enthusiastically embrace the ethos of capitalism, confusing acquisitive desire for virtue,

financi al success with Godbés blessing, ancdcsiveelementst y wi

of scripture, instead, using scripture and theology to mystify the material and immaterial suffering of the poor.

BWhile Boer (2009) clearly admires Bloch, he is also

a l

u

20

toemangpati on and would have done well to tarry with thle

shortcomings Boer identifies.

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9




119

Bible as subversivi® Moses and Jesus. Moses led his people from the abfdigypt, establishing

a religion of opposition, resistance, and rebellion (2009, p1®38§.course, it is important to
quickly point out that this rebellion and liberation were followed by the killings and displacement
of people in Palestine (Boer, 201k, 66). Jesus is also a revolutionary figure for Bloch, who
focuses fion Jesusods oOodownward attractionbo,
above, 6 against the powerfulo (2009, p . 45
subversie visaVis the reigning powers. Crossan (1995, 2007), Cone (2011), Gutierrez (1973),
Horsely (2003, 2011), Rieger (2007, 2007a), and Moltmann (1996) are some recent theologians
and scripture scholars who el evatwasavishteke sub
powerful who exploit the vulnerable, whether that is in relation to the Roman Empire, the wealthy,
or the privileged.

While | agree with the subversive hermeneutical element of scripture, it is also readily
apparent that scripture can b&ed by the dominant classes to oppress and marginalize people or
as Bloch observed, t he Bi-ibdedlso giiaedsa® t (aibn | B d
Scripture can also be used to mystify HhHthe s
think of the prophets as demystifiers of the sources of suffering. Recognizing this does not sugges
scripture (and theology) does not possess a subversive element, which, | wish to highlight, gives
rise to a subversive attitude or perspective whendfadgéh suffering. We note this subversive
perspective in liberation theologies that identify the sources of suffering in political, economic,
and religious systems and structures that secure privileges for the few, while exacerbating and
mystifying the patical and economic sources of the suffering of poorer classes (Moltmann, 1973;

Ri eger, 200 3; Sobrino, 2003) . Li berati on

9Boer (2013) also explores the works of Lenin and finds his use of the Gospels to be in a revolutionary vein (pp. 53
58).
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interpretation confronts the reality of political, economic and social relationsaarpprivilege,
and prestige, revealing the real sources of suffering.

In my view, a subversive perspective, developed from and rooted in scripture, can serve as
a lens in pastoral counseling wherein the counselor seeks to identify, name, and exp&ak the
sources of suffering (pr evi achossklyactmryvath respecte d )
to the real source of the conflictdo (Fanon,

greater agency and hape& hope that the action clersis aimed at addressing the real source of

suffering.

Case illustration?®

We are finally at the point of moving from an abstract presentation of neoliberal capitalism,
class, classism, and the subversive element of scripture to a clinical situat®bri€hclinical
example is not meant to claim that all ther
economic sources of a clientbés suffering. I
can, for some clients, invite them tonsider previously unnamed sources of their suffering with
the aim of increasing agency Aasvis the source of suffering and, in the process, experience hope.

Fiona, a 35yearold mother with two children (ages 9 and 8), came for counseling because
she siffered from depression and anxiety. Both she and her husband workgohé,livhile her
mother and father took care of the kids during the week. Fiona made clear in the first session tha
she grew up in an alcoholic home, though her father had beerfsober t he | ast t en
not a violent drunk, but you could not rely

the house and hanging out with friends. Her worlglass parents, she said, worked hard to raise

201 have used this case in a previous article, though with some maodifications, given the focus of the paper.
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her and her older brothewith whom she was emotionally distant. Like her parents, she lived in a
working-class neighborhood not far from an economically depressed and violent section of the
city.

Fiona, at times, expressed regret and anger at herself for not having obtaoledea c
education, though she wondered how she would have paid for it. After high school, she
immediately went to work in a factory three miles from home. Working hard, she was able to save
some money, but this quickly became her lifeboat when the fadtatylewn (moving to another
country). Eventually, after nearly wiping out her savings, Fiona found a job, but at a lower wage
with no benefits. It was at this job that she met her future husband. Together, with some help from
their parents, they were alitepurchase a house (a fixer upper, she said). Understandably, with a
house, two children, poor wages, and no benefits, Fiona worried constantly about living paycheck
to paycheck and hoped that she and/or her husband would advance in the company, igiough th
often seemed doubtful. Not wunlike Silvads
doing that kept her from achieving a better life or financial security, which included speculating
about her brain | acking a .8hebegan coanselingmbadpesifc a
finding out the real sources of her suffering so that she could take more control of her life and
advance in her job.

During the first few months of counselin
While growing up, she was relatively close to her mother and emotionally distant from her father.
After a long day at the factory, her father would grab some beers with his friends before coming
home, usually late. Her mother and father fought often, but nevercplysiAs a child, she

remembered her mother worrying about paying the bills, as Fiona was now. School, for Fiona, was

a place of escape, though she remembered that it was mostly about hanging out with her friend$
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and not about the schoolwork. Neither hgarents nor her teachers or school counselors
emphasi zed success or college. Al think it
high school , I would go to work and not go
go to college, ean though she never made it. One of the bright aspects of her young adult life,
which continued in the present, was her marriage. Fiona wanted to marry a man who did not drink
and who would be caring and supportive of her and her children. Unlike her fatheFi o n a
husband, Daryl, was involved in caring for the children and clearly devoted to Fiona.

Fionads childhood | acked any significant
cumulative trauma vis-vis an absent father and an anxious motA&.certainly addressed her
anger, hurt, and disillusionment with regard to her father and she recognized that she had absorbe
or internalized her motherdés fear and anxi ¢
did not initially mention, but wagresent, was her relatively low sel§teem. When this issue was
raised and acknowledged, she understood it to be the result of two parents neither of whom
possessed much s&lorth. In other words, for Fiona, low sedfteem was not constructed in terms
of economic class or the classism that communicates negative value for those who are poor
Instead, it was simply something that her parents had passed down, like genes.

Even while Fiona talked about her childhood and current struggles during the first few
months, | was aware that she was not considering or identifying other sources of her suffering.
Comparable to Silvabés interviewees, Fiona t
and in her family of origin, which in my view represented example of hermeneutical
mystification. That is, Fiona had internalized the dominant neoliberal capitalistic beliefs (e.g.,
individual responsibility visxvis economic success or failure). By adopting the values of the

neoliberal capitalist narrative (g, individualism, selfeliance) and the therapeutic narrative ¢self
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exploration, individual psyche, childhood development), Fiona could retain a belief that her own

agency would lead to advancement and economic success. At the same time, this belief was

connected, in part, to her depression because she blamed herself for not being successful. That i
she was, in this narrative interpretation, inadequate, like her parents. Moreover, this belief was
exacerbated by powerlessness and hopelessness thatates tiee her sense that, despite all her

work, there was nothing she could do. | had a different perspective and interpretations.

|l ntroducing interpretations that are out
part of the counseling process andl i ent s frequently adopt t
interpretations of their experience. AlIl of
are inevitable and, someti mes, appropriatel

making sense of their suffering. Hopefully, our interpretations are offered for the client to consider,
correct, emend, and reject. After several months of working with Fiona, and after | had a sense
that she felt understood, | asked if she had considghed possible sources of her depression and
anxiety. Looking puzzled, she said no. niWel
up and even now, that there was and is an air of depression in the household, almost a sense
futility. [Shenodded.] | wonder if one source of this is their sense of being trapped in an economic
system that has functioned to undermine th
responded by asking if | was saying they were victims and | said, yesdandnoe.nder st oo d
response as a defense, functioning to retain her own view of agency, which included blaming her
parents for not being more economically successful. That is, she was operating out of neoliberal
narratives and concomitant values tha bbth internalized and used defensively.

This session began a lengthy process of exploring, at times, her sense of agency and he

feelings of helplessness and powerlessness over and against the dominant social imaginary o
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neoliberal capitalism. Attime§;i ona woul d excl aim, fAWhatds t
her belief that as an individual she could do nothing about these larger forces. Her sense of futility
was closely allied with anger (sometimes at me) at the system, and for becoming nreée awa
more aware of her helplessness. Around the same time, though, Fiona grew more empathic ir
relation to her parentsé suffering. She und
powerful systems that made it difficult to find security andthert her 6 s al cohol i
medicate his own experiences of helplessieSsh e al so recogni zed t ha
included being unable to recognize the sources of their suffering, because they, like her, had
operated out of unquestioned raives. Put differently, their false consciousness was supported
by dominant narratives in the culture that deflected them from seeing how they were being
exploited.

As Fiona worked through and with these painful experiences of helplessness and
hopelessnes gaining greater insights into her life and the lives of her parents, her depression
abated, though she continued to struggle with anxiety. Toward the end of our work (three years),
Fiona and her husband became involved in a local community organiziog, gwhich |
understood as a renewed understanding of her ageaggncy not defined by helplessness and
isolation, but rather one founded on using aggression with others in addressing social, political,
and economic ills.

It is important to mention two other aspects of counseling. First, Fiona was not very
religious and | do not recall her ever referencing, or me using, scripture. That said, | consider my

stance toward the sources of her suffering to derive, in part, thiensubversive elements of

21 This interpretive exploration did not diminish her previous interpretations and narratives regarding her childhood,
but it did expand her werstanding of herself and her parents.

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

e

S

n €

r



125

scripturd an incarnation, if you will, of prophetic subversion that stems from a suspicion of
dominant systems and structures that exploit those who are vulnerable. A second point is that no
all of Fionads tchaafngeesu mwseelei ntgheamrdsmy i nvit g
with respect to theeal source of theconflict i . e. , t he soci al struct
emphasis mine). Fiona talked with her husband and friends at work. She took an inteegkh@

more about U.S. history, as well as the history of her city. My point here is that the changes she
made were also the result of her personal journey and education outside the consulting room. This
said, in my view, if | had not addressed in somghfon these other sources of her suffering, |
would have colluded (mystification) with th
i maginary and, wor se, exacerbated Fionads s

her and in her faily of origin.

Conclusion

Just as reading scripture can encourage someone to adopt a more compassionate attitude toward

others, so, too, it can enable a counselor to take a disruptive hermeneutical stance when confronte
with the suffering of persons whare being exploited by larger systemic forces and structures. In
this article, I argued that scriptur e, whi
political and economic power and position in society, also carries the seeds of sub\éessen.
seeds of subversion can flower into a critical hermeneutic stance in counseling whereby the
counselor possesses an interpretive perspective that disrupts dominant narratives that mystify th
real sources of a cl i e betiebeghisslisripfivereimanguticallgtancee |
is particularly apt when it comes to attending to the suffering associated with class and classism,

which stem from the hegemony of neoliberal capitalism as a social imaginary in U.S. society.
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Recapturing the Bible as the Living Word through God as Selfobject: The
Descriptive Eclipsed into the Prescriptivein Pastoral Practices and the Bible

Rev. Angella Son, Ph.#.

Abstract While it has been well established that the interpretation of the Bible as a book of rules
(theory) often distorts pastoral practices (practice), | propose that our pastoral p(pctctse)

often contribute to and define the hermeneutical approach in interpreting the Bible (theory). This
is especially evident in how our prescriptogented pastoral practices result in the prescriptive

as the major hermeneutic lens of the Billleother words, our current practices of the prescriptive

as the major discourse in pastoral care inevitably eclipse some of the descriptive into the
prescriptive during the process of biblical interpretation. | will demonstrate the eclipse of the
descrptive into the prescriptive in the Bible by introducing an alternate interpretation of the
Beatitudes that was proposed in my bd®girituality of Joy: Moving Beyond Dread and Duties

I wi || then utilize Hei nz Ko kalftb@d expenehcesotm s
suggest an alternate framework for the interpretation of the Bible, i.e., the Bible as the living Word
of God who engages in relationship with us.
and idealizing selfobjeaesponses in Psalm 23. The implication of this study then is the need to
examine our practices of pastoral care in order to examine how they affect the way we interpret
the Bible as well as how the Bible is used to reinforce our current pastoral pradicesver,

God as selfobject through the Bible is proposed to recapture the Bible as the living Word and to

advance growth and formation as the aim of pastoral care.

22 Angella Son, Associate Professor of Psychology and Religion, The Theological School, Drew University,
Madison, New Jersey, ason@drew.edu
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Introduction
Donald Capps (1981) offers a detailed survey of works on the relationship between the Bible and
pastor al counseling f r-d2n Cappenotdsh hdigbhtenedtinberedt ;7 0
the relationship between the Bible and past
The Bible in Pastoral Car¢ 1 95 3) and Eesyadhiaty ard thaVBildée966& were
published. This was aftertipeu b1 i cat i on oPast@a Qoanselin@ld49) streasng 6 s
counseling principles as the main guide in discerning the use of the Bible in pastoral care. Capps
also observes some of the scholarly works on the Bible and pastoral practices siece the
publications in the 19506s (p. 27). TheArt t he
of Pastoral Conversatiof1965) appeared in Europe, emphasizing the significance of pastors
taking initiative and reading the Bible without claiming itenfial authority, thus allowing people
to uncover their own meani ng fAMeoogy of Rastquah s s 4
Care(1962) highlighted the importance of the disclosure of the Word of God in pastoral care. The
19706s wer e anarriksehi mg dfhewdrk from the conse
Effective Counselinl972) focusing on sensitivity to context in the use of the Bible, and Jay E.
A d a mGompetent to Counsdll972) andThe Use of the Scriptures in Counseli(i®77)
advocating the unilateral use of the Bible in pastoral care and counseling and rejecting any
consultation with psychological theories.

Moderate and liberal theologians regained their attention on the relationship between the

Bible and pastoralcaley t he end of the 19706s. Some rep
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J r Theology and Pastoral Caf@977) cautioning the irrelevant use of the Bible and underscoring
the Bible as a part of o0ne &astor] FreachglPersox(10é8) i e n
proposing, as Hiltner did, the use of the Bible guided by counseling principles as well as the
instructional and diagnostic wuse of Biblibae Bi
Themes for Pastoral Car¢l980) took a thematic pproach toward the Bible, claiming a
regenerated being as the central theme of the Bible which can be divided into subthemes of
initiative and freedom, fear and faith, conformity and rebellion, death and rebirth, and risk and
redemption. Afew ofthesignf i cant wor ks since 1%i8elSmaoothc | u
Stones for Pastoral Work 1 9 8 0 ) , Bibl€a pppreathes to Pastoral Counselif$981),
Edwar d WiUsimgescriptyredirs pastoral Counseliri$y994), Paul Ballard and Stephen R.

Ho | meédiwdvolemeThe Bible in Pastoral Practic®005), and Denise Dombkowski Hopkins
and Mi c ha &tounded ip thesLiviagsWor@010).

As it is apparent from the survey by Capps, the relationship between the Bible and pastoral
care and counseling isuttivalent. Pattison (2000) offers five different relationships between the
Bible and pastoral care and counseling represented by pastoral theologians. They are: (1
fundamentalist (Adams, 1972, 1977) which regards the Bible as the single resourc¢ofal pas
care; (2) tokenist (Clinebell) which arbitrarily utilizes the Bible to substantiate theories or
practices; (3) imagist or suggestive (Campbell) which selectively employs the Bible to corroborate
an approach in pastoral care; (4) informative (Capiéch develops an approach in pastoral care
informed by the Bible; and (5) thematic (Oglesby) which applies the principal themes in the Bible
to pastoral care (pp. 1489). What is, however, generally consistent among the aforementioned
typology is tle use of the Bible as a book of rules, wittingly or unwittingly. Several scholars

historically trace the use of the Bible in pastoral care (Ballard and Holmes;146) nd their
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work amply demonstrates how church leaders used the Bible as a book ghauieularly evident
in the flourishing development of catechism during the Reformation andReéstmation.
Trueman (2005) notes how Scripture was the most fundamental aspect of pastoral care during th
Reformation period and catechism was the esseapiproach to pastoral care during the Post
Ref ormati on. He states: ATh[ e] emphasis up
practice in the seventeenth centuryo (p. 85
arising in thelives of believers and it sets the tone for the Bible as a book of rules for the faith
community. John Colwell (2005) makes an astute observation about the current use of the Bible
as a book of rules and says: dlya3 d doraperliunbdf e i
rules, as a prescriptive and proscriptive blueprint for pastoral practice and moral behavior, and this
more often than not in a most u-8l3nfor med an
It has been well established that the interpi@taof the Bible as a book of rules often
di storts pastoral practices. Col we l-basgdethica ut
will always prove inadequate; merely doing the right thing and avoiding the wrong thing will never
be sufficiem t o render a person godlyo (2005, p .
within the narrative of Scripture but Scripture is not given to the Church as a book of rules and to
use it as such is to misuse 2010)quole 2 GebySuyccinpt. 2
and pithy statement about Christianity from Birch and Rasmussen that strike the precise point of
the problem with treating the Bible as a book of rules, especially making an idol of the text:
Christianity -teptereb mlggion rdther tham a Kedent er e d oneo
Unfortunately, the harmful effect of seeing the Bible as a book of rules accompanied by the surging
development of psychotherapeutic and psychoanalytic interests among pastoral theologians an(

the publictriggered the disappearance of the Bible in the discussion of pastoral care.
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Stephen Pattison (2000) confirms this incongruity from a general expectation of a close
relationship between the Bible and paswomalor al
theologians seem to have almost completely avoided considering the Bible. . . . There is an almos
absolute and embarrassing silence about the
(2005) echoes Patti sonliedBiblsis pastorahere in Amdrica.t Hee n
states:

The modern practice of pastoral care, partly to avoid [the] didactic or moralistic
patterns of ministry, has generally promoted supportive listening but relied
more on psychological language than Scriptfwe interpreting human

situations. As a result, the divine narrative is often overlooked in pastoral
conversations. (Anderson, 2005, p. 195)

It is thus timely to examine the relationship between the Bible and pastoral practice to avoid the
inadvertent nglect of the Bible that can arise when one attempts to avoid treating the Bible as a
book of rul es. DombkowsKki Hopkins and Kopp
Bi ble is worth heeding. They ses aah gatheriihge C] o
fragments of their lives and open up within them more space to be all that God wants them to be.
Pastoral care givers are challenged t

(Pp. 56).

This paper thus is an effaid offer a more concrete approach to the Bible as the living
Word of God by addressing the pitfall noted above and suggesting Kohutian relational aspects in
relating to the Bible. For this paper, the focus is not on the already well discussféetiof
treating the Bible as a book of rules on pastoral practices as offering prescriptive answers. What
has been seldom or never scrutinized is the influence of our pastoral practices on the interpretatiof
of the Bible. The core of this work thus examitiesreverse effect of our pastoral practice on the

hermeneutical approach to the Bible. It finds that what is ingrained in the problgered
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definition of pastoral care and Godoés redem
pastoral ca is the current practice of problezentered pastoral care that ultimately lends itself
to a prescriptive practice. These prescriptviented pastoral practices result in implementing the
prescriptive as the major hermeneutic lens of the Bible. In athets, our current practices of the
prescriptive as the major discourse in pastoral care inevitably eclipse some of the descriptive, i.e.
explanation of how things or situations are as they stand rather than how things should be, into the
prescriptive dung the process of biblical interpretation.

| will demonstrate the eclipse of the descriptive into the prescriptive in the Bible by
introducing an alternate interpretation of the Beatitudes that was proposed in m@iotkality
of Joy: Moving beyondread and Duties | will then suggest an alternate framework for the
interpretation of the Bible, i.e., the Bible as the living Word of God who engages in relationship

with us. This wil/l be illustrated bnyptioreok a mi

sel fobject experiences, identifying Godds mi

23. The implication of this study then is the need to examine our practices of pastoral care in order
to understand how they affect the way welipret the Bible as well as how the Bible is used to

reinforce our current pastoral practices. In particular, | propose seeing God as selfobject through
the Bible to recapture the Bible as the living Word and to advance growth and formation as the

aims d pastoral care is.

Problem-Oriented pastoral care as prescriptiveoriented pastoral practice
Many pastoral theologians (except those that favor the literalist views of the Bible) have expended
much effort bringing the relational aspect into pastoral.cditeey have made significant strides

in moving away from the position of the Bible as a book of rules. However, they unwittingly
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remain in the shackles of prescriptizéng the Bible. Many pastoral theologians would find this
statement surprising anden unbelievable. Many strongly believe in their efforts to move away
from the idea of the Bible as a rulebook for people to dutifully obey. In contrast to this belief, |

propose that, in spite of much progress in reforming our theoretical outlook wl#tienship

between the Bible and pastoral care, current pastoral practices keep us still captive in treating the

Bible as a compilation of rules. | will point out two aspects of the current practice of pastoral care
that use the Bible as a rule book) pastoral care is in general defined as dealing with problems
of an individual(s); and (2) the central theological theme of redeeming acts of God in pastoral care
overemphasizes justification at the cost of minimizing sanctification that God is sebe as
answer to the brokenness of humanity.

While pastoral care involves diverse approaches and methodologies stemming from varied
theoretical and theological positions, one unifying voice is evident in the definition of pastoral care
as that which deals vhitproblems occurring in the lives of people within as well as without the
faith community. After the survey of pf980 literature on the use of the Bible in pastoral
counseling, Capps (1981) makes three observations. One of them is the consensus ataosig sch
that the purpose of the use of the Bible in pastoral counseling is to comfort the troubled, to instruct
adequate understanding of the Bible in order to avoid misappropriating the Bible, and to diagnose
peopl ebs troubl ed s iepaintstrevealragreat geal aboud how scholars s ¢
before the 198006s focused pastor al care on
Dictionary of Pastoral Care and Counseliigl 9 9 0) I's not any differ
from the biblical imge of shepherd and refers to the solicitous concern expressed within the
religious community for a person in troubl e

Edition of theDictionary (2005) adds a refinement to the original definition. Shatpaut how
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pastor al care should be both Arestorative
support, and advocacy are part of pastoral care (p. 1350). Regrettably, she describes formation
support, and advocacy in terms of care in dealing Wfithchallenges and problem situations.
Others follow the similar pattern of defining pastoral care centered on problems. David Lyall
(2001) offers the following definition of p
of a relationship or tationships whose purpose may encompass support in a time of trouble and/or
a deeper understanding of onesel f, ot hers 4
defines pastoral care as the fAcar eommonityby hos
choice or circumstance involves bringing the religious community and its meanings to the
separated ones through the2presence of a pa
Anderson working with Foley (1998), by utilizing narrative approach, offered a more
erncompassing definition (p.48). It is, however, noteworthy that even when the definition of
pastoral care is defined in a comprehensive way, pastoral care is still understood as-problem
oriented. Anderson (2005) suggests that the aim of pastoral caedingydeith problems in life.
He proposes that the aim has been consistent even though the diverse approaches to pastoral c3
were utilized depending on the situational, cultural, and historical contexts. His definition of the
aim of pas tooespand todanarepain and striggle with understanding, compassion
and graceo (p. 195). Thi s -priefted svenwhen thesdefimitow p &
of pastoral care is more comprehensive and includes more than human problems. Aarkrson
others demonstrate how our focus on pastoral care is praakng. This problententered
definition of pastoral care then paves the way for prokdeiving pastoral practices. These

practices then unwittingly approach the Bible as a book of snkibo answers.
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In addition to problententered pastoral care, a narrative approach to address the problem of the
use of the Bible as a book of rules inadvertently lends itself to pretéenered pastoral care
because of its central theological discouseoGod 6s redempti ve acti on.
both biblical and pastoral/practical theologians to address the problem of limiting the Bible to a
book of answers. Some contemporary biblical scholars observed abusive and oppressive aspec|s
of the liteal and educative use of the Bible in pastoral care and the limitation of historical and
literary criticism and turned to narrative as a principal hermeneutical approach. Simultaneously
pastoral theologians also paid great attention to narrative thealodjytherapy. The leading
pastoral/practical theologian in this new approach of seeing the Bible as grand narrative is Charles
Gerkin. Gerkin (1986) points to the Bible as the central narrative which ostentatiously
encompasses multiple stories of humanitg ahe world (p. 49). By drawing attention to the
interactive or relational aspect of God with humanity and the rest of the creation through the Bible,
Gerkinbs view of the Bible as the grand nar|r
abusiwe (at worst) use of the Bible, particularly in using the Bible as a book of rules. Meeting the
Bi bl e as -stny dfthe wonderdsuscitates the Bible from its deadness as a code book to
a living Word of God.

Gerkinbs attempt yvingthefBible as rules, hdwevernmnadvértendyc t if f
i mposed | imitations by overemphasizing the f
overemphasis on justification, i.e., reconciliation with God by redeeming our brokenness through
Jesus Christpver sanctification, i.e., growth into holiness after justificatiam d God 6 s a c|t
human act. Gerkin states:

The Bible is the story of God. The story of the world is first and foremost the

story of Godédés activity in creating, SuUS:
ful fill Godbés purposes for it The stjlr
promises for the waodll . It is also the story of the
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effort to fulfill those promises, efforts which are in various ways disclosed in
the narratives contained in the Bible. Most important of all, the Bible contains
the story of nGredrapive dctiviyan thee €aming of desus.
(1986, p. 48)

Gerkin methodologically includes human experiences in the hermeneutical enterprise by
proposing the revised correlation where Bible and other contexts are considered in hermeneutica
process. Reget t ably the Bible as the grand story
portrayal of humanity in brokenness and to focusing mainly on turning away from their undesirable
way of life, i.e., brokenness. This sets a tone of God as the atostleir problems. As a result,
the grand story of Goddés redemptive act in
problems of humanity, i.e., prescriptive of how to free ourselves from our brokenness or turn away
from our objectionable wagf life.

| will illustrate this inadvertent eclipse of the descriptive into the prescriptive with the most
unlikely person, Paul Ricoeur. Paul Ricoeur (1980) was a leading figure in treating the Bible as
more than a book of rules and placing narrativeht forefront as one of the five different
categories of revelation. Ricoeur, however, is not completely free from the bondage of using the
Bible as a book of rules. He was discontented with the undesirable practice of equating with

revelation the doctnies as authoritative rules for Christian life. Ricoeur proposes that the doctrines

are Aderived and subordinateo and that the
Aoriginary |l evel o (p. 74) . H ereveldtiendo beak@way s e s
from fia monolithic concept of revelation, w
forms of di scourse into propositionso (p. 1

prophetic discourse, (2) narratidescourse, (3) prescriptive discourse, (4) wisdom discourse, and
(5) hymnic discourse (pp. /b). Ricoeur incisively points out that understanding revelation only

as Godbés speech through a prophet by gthea ave
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idea of revelation in too narrow a concept,
suggests less attention should be given to who makes the speech and more given to what action
taken by God.

Godobds action i s ngr edi snealryr atth ev ef add aslc opuais
case of narrative discourse is the emphasis on the founding event or events as the imprint, mark
or trace of Godds acto (p. 79) . The full q
attenton in bringing the Bible into pastoral care. In order to do that, Ricoeur suggests, we need to
vigilantly circumvent our stubbornly ingrained attitude of extricating the prescriptive from the
Bible. Ricoeur also revises the traditional understandimyesfcriptive discourse as instructions
and suggests how narrative discourse is intertwined with prescriptive discourse; prescriptive
discourse is only one of the dimensions of the covenant relationship between God and humanity;
and ethical dimension of meriptive discourse is about transformation toward perfection instead
of compul sive and |l egalistic observation of
for perfection that summons t he whoWwelver, makds ma |

the same mistake of eclipsing the descriptive into the prescriptive that he tried to avoid. He

categorizes the Sermon on the Mount as a pr
Mount proclaims the same intention of perfectiondh hol i ness t hat runs t
(p. 84).

Unlike Ricoeur, | categorize the Sermon on the Mount as descriptive, including wisdom
di scourse describing the human situation bo
Koppel (2010) make refreshing move and suggest treating various images of God as descriptive
rather than prescriptive (pp. &®), | suggest a similar move in taking the Sermon on the Mount

from prescriptive to descriptive. | illustrate this with an alternate interpyetat the Beatitudes
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in the Sermon on the Mount that was proposed in my b®pkituality of Joy: Moving beyond

Dread and Dutie2013). In the book, | propose that the Beatitudes describe how the world is in

Godds eyes, how Jesuong ahddrestusdmds ot hewsuéflam

rejoicing as the defining nature of relations

terms, it is worthwhile to repeat it here to illustrate the breaking the shackles of eclipsing the

descriptive mto the prescriptive in biblical hermeneutics (pp-7&88.

Beatitudes as descriptive
Let us take a look at the Beatitudes in the Sermon on the MountZMaai2 NRSV)

3 Blessed are the poor in spirit, for theirs is the kingdom of heaven.

4 Blessed a those who mourn, for they will be comforted.

5 Blessed are the meek, for they will inherit the earth.

6 Blessed are those who hunger and thirst for righteousness, for they will be
filled.

7 Blessed are the merciful, for they will receive mercy.

8 Blessed are the pure in heart, for they will see God.

9 Blessed are the peacemakers, for they will be called children of God.

10 Blessed are those who are persecuted
the kingdom of heaven.

11 Blessed are you when peopéwite you and persecute you and utter all
kinds of evil against you falsely on my account.

12 Rejoice and be glad, for your reward is great in heaven, for in the same way
they persecuted the prophets who were before you.

While many writings in additiorotthe commentaries on the Gospel according to Matthew
have been published on the Beatitudes, verse twelve has not been emphasized by many of them.
Many authorsdé writing on the Beatitudes congi

twelveis a part of the eighth beatitude in verse ten. There have been a few that suggest that ther

D

are nine beatitudes by splitting up the verses ten through twelve designating verse ten as the eighth
beatitude and verses eleven and twelve as the ninth ldeatihether or not there are eight or

nine beatitudes, verse twelve, in which Jesus exhorts us to rejoice is commonly overlooked or
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merely pointed out but not fully commented upon. Verse twelve is often completely ignored with
no mention ofodesSasdéuexthortajfoice or, at be
simplistic way such as the statement, nWe a
the verse by us and the rare mention of the verse by scholars clearly point to ehemsipe and
radical consistency in our superficial way of relating to the verse. Why do we rather sweep this
verse under the rug or use it like a parrepeating the words without actually meaning them?

We can try to answer the question by suggegtiagwe are perhaps not as committed to
Christian life as we think, since we neither rejoice in the face of our hardships in life nor support
others in their sufferings and pains. My suggestion, however, is that perhaps we should not be s¢
hard on ourseh&for being superficial and ignoring the verse as a dead word. Instead, we should
try to understand the verse anew and in a different light that could help us be faithful to the verse,

so that the verse will indeed become a living word. Instead of coghpighoring its place in the

Beatitudes, or trying to understand the verse either separately from the rest of the Beatitudes, of

linking it to verse 10, it may be helpful for us to reexamine the relationship of verse twelve to the
rest of the BeatitudeBy doing so, we will better understand about Jesus and joy. It is interesting

to note how the verses from three through ten are written in the third person and in a literary

formul a, AnBl essed are the. ... O T bomfereandhas a t |
commands to Jesusd disciples. |t may, how:¢
Jesusd statements for alll people of the wor
people, that is, these are more orlesshowtlgs ar e i n Godds plan. Je
are in the world iIif we were to | ook beyond

presence and interventions in the world. In other words, instead of seeing these beatitudes a
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prescriptionsor commands, we should see them as descriptions of the world as seen through the
eyes of God.

In verses three to ten we can understand that Jesus is describing in various ways those wh
belong to the kingdom of God. First, Jesus describes those whdhhtritkey have room to grow
in the ways of God and thus have room in their souls to receive the kingdom of God. These are

those who are poor in spirit (v 3), who are the meek (v 5), who hunger and thirst for righteousness

(v6)and thus oftenareperseexd f or ri ghteousnesso6 sake (v
8) . They are more ready to be awed by and
verses are written each in a different way, they all point to those who experience lanksielties
and are ready to be filled.

Second, Jesus describes how those who | a

the unfortunate ones from Godbés perspectivel

abundantly. They will be comfodewhen they mourn (v 4) and they will be filled when they
hunger and thirst for righteousness (v 6). Lastly, Jesus is describing how life lived for others and
God is the mark of the family of God. Those merciful to others will in turn receive mercy from
Gaod and belong to God (v 7), the peacemakers will take on a new identity as children of God (v
9), and those persecuted for righteousnessb
(v 10).

While these three categories seem to talk about ditfénérgs, they may not necessarily
be so different. Those who seem to think that they are not perfect and in need of the help-of others
-and especially help from Gedre the ones who would be honest enough to admit and mourn
what are lacking within thembes. They are the ones who feel undeserving to judge others and

are willing to easily forgive or be merciful to others. They are those who are not bound by their

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

|®)

10

ot}



146

own perfection and are able to bring paeace
also those who do not feel that they have much to lose in their lives, as they never felt that they
had their life perfect or complete and are ready and willing to give their lives away in following
ri ghteousness to Goddés ways.

What then is the diffence between understanding the Beatitudes in the conventional ways,
understanding them as a prescription or checklist for discipleship of Jesus Christ, or in this newly
suggested way, understanding them as a description of the people who belong tolyhef fami
God? Arendt we just playing with words, sa
so. Yet, the difference is not so much in the understanding of each beatitude but their role in our
lives. The conventional understanding of the Beatitudnderstands them as moral precepts,
whereas the new understanding of the Beatitudes holds that they are the description of thg
followers of Jesus. The former stresses what we are to pursue, whereas the latter stresses the le
through which we areto@iw our sel ves. For instance, ABIl e
for righteousnesso interpreted as a prescri
this understanding of the beatitude, we will try to reach the absolute stagbtebrisness. If the
beatitude, however, is interpreted as a general description of the followers of Jesus Christ, then if
is understood as a criterion for discerning those who are the members of family of God. Regardless
the level of righteousness that bame practices in life, if you try and be contented with your best
in pursuing righteousness in life even though your best might be far from being perfect, you belong
to the Kingdom of God. When we have the proclivity in seeking righteousness, thoughanot
perfect or complete state, we belong to the family of God and, furthermore, God will fill our hunger
and thirst for righteousness. In other words, the beatitude is not a rule that requires perfection from

us but a description of the people of Godfdot, we do not make ourselves perfect in being

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

ns

Dt i



147

righteous, but it is God who helps us perfect ourselves in being righteous when we desire and work
toward it.

Instead of looking at them as specific commands from which to makedlitt, checking
off eadh as we try to complete them, this new way of understanding the Beatitudes sees them as a
description of those who are more ready to
beatitude as a specific command puts us in a compulsive mode of cayuasalves to the check
list of beatitudes and binds us into feeling forever inadequate as followers of Jesus Christ. Looking
at the Beatitudes as a description of those who belong to the family of God provides an embracing

boundary which includes peopleho are imperfect and know that they are imperfect. With the

former approach, there are obsessive compaftni

action, and attitude to achieve the perfection described in each command. With the latter approach,
there is a peaceful embracing of those who are willing to be honest about their own needs in life
and yearn for a power outside themselves to fill such lack.

In the new approach, we see Jesus describing those who belong to the family of God in a
multi-vision instead of in a uniision way. In other words, each beatitude does not describe a
specific command to check the condition of our righteousness against the list, but is a description
of those who belong to the family of God in various ways. In thigafuller description of being
a part of the family of God is provided. For instance, when we are describing an elephant, the
conventional approach would lead us to point out specific features of elephant such as a long
flexible nose, two huge ears, thang ivories sticking out, a big body, etc. When we put these
specific descriptions together, we may be able to draw specific parts but we cannot put an elephant

together because the fuller understanding of what an elephant is not possible only by painti
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its separate parts. The whole picture of an elephant requires a picture of an elephant that show
how each part is situated and integrated together with each other.

Perhaps our tendency to be bound by duties has been a motivating force in treglibog
that understands the Beatitudes as specific commands which are rather impossible for us tg
achieve. 1t was perhaps far from Jesusd int ¢
to, but rather to point out what type of people aoeamweady and pliable to respond to his sayings
and actions in order to enter the kingdom of God. Jesus intended to give a fuller picture of those
who belong to the family of God and not a 6
did notintend to create a competitive race to see who would actually make it to the kingdom of
God, but to tell people how those who yearn for help from God already belong to the family of
God.

This new way of interpreting achceo uBhetatoft U
ecstatic joy. According to Lukebs Gospel, J
you, Father, Lord of heaven and earth, because you have hidden these things from the wise an
the intelligent and have revealed them tornfas ; yes, Fat her , for su
(Luke 10:21). He was ecstatically joyous an
known to the uneducated, poor, underclass, and less religious who indeed felt that their lives were
not full by their own efforts. They knew they needed help from outside. This was anathema to
those who are considered the educated, proper, righteous, and religious. As shown by theg
Beatitudes, Jesus was more concerned with the general description of those tpébathgifamily
of God and not about how perfect one should be to belong to the family of God. When we have
the attitude of being poor in spirit, mourning for what is lacking in life, being meek, hungering and

thirsting for righteousness, being mercifukitg pure in heart, being peacemakers, and being
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persecuted for righteousnesso6 sake, we are ;
however imperfect our way of being those things.

Once Jesus makes these universal and general descriptioesnoéribers of the family
of God, he then turns his and everyoneds at

eleven, Jesus points out some specific experiences of some of those who were listening to him
After giving a description of genenmalembership of the family of God in verses three through ten,

he then talks about the experience of persecution and false accusation brought against his

followers. In verse eleven Jesus changes his address from speaking in the third person to the second

pe son. Jesus continues to use the formulaic
Athose, 0 he uses the second person Ayou. o0 H
his followers. He is both acknowledging and warning about kactiship of his followers. It is

then a confirming statement of particular experiences of his followers.

The more significant role of this verse, however, is that it is a transitional statement from
the general description of the family of God to themdtie statement about the membership of the
family of God. It is a transitional statement from the third person speech in verses three through
ten to the second person speech in verse twelve. In verse twelve, Jesus has made the full transitig
andnolonge uses the formulaic expression fdbl es
speech. Jesusd exhortation for his | istenei
of what Jesus wanted to say about those who belong to the family ofIGother words, Jesus
makes the most important statement and tells people to rejoice while being poor in spirit, mourning
for lacks in life, being meek, hungering and thirsting for righteousness, being merciful, being pure

in heart, being peacemakers,d bei ng persecuted for righteo
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While Jesus points out how his followers who are persecuted indeed share in the suffering
of the prophets and have a great reward in heaven, we must not be distracted by thinking that Jest
gives these two reass to try to convince his listeners to rejoice or be glad even in the midst of
impossible situations such as the persecutions and false accusations against them. We must inste
see how Jesus again points out these two simple truths: (1) that belonifiedamily of God is
indeed the ultimate blessing or reward for anyone; and (2) that persecutions are a fact of life for
them. His exhortation to his followers, to rejoice and be glad, is in fact a statement to prevent them
from observing the perfectiorf dis words in verses three through ten. He acknowledges and
praises those who are poor in spirit, mourn for what lacks in life, are meek, hunger and thirst for
righteousness, are merciful, are pure in heart, are peacemakers, and are persecuted fc
rIighteo usness® sake and tells them to do all th

Verses three through ten are a general description of the members of family of God.
People having these attitudes in life are considered as membersarhtlyeof God, even though
they have not yet perfected them. Yet, it is still implied that people will strive to be perfect in these
attitudes. Jesus perhaps knew well in advance our tendency to codify his words of invitation and
turn them into laws. Jesadso wanted to stress the most important aspect of being a part of the
family of God: rejoicing or being glad in life. Jesus does not force us to belong to the family of
God but instead invites us to take our own initiative in gladness and join imihg 6 God with
great joy. Jesus wanted to inform us that joy is the indicator that we stay present in the family of
God. When we are unable to be joyous in our situations or what we do, we need to be honest an
accept our own limitation. We need to stajthentic to our own abilities at each moment without
sacrificing our Arejoicingd while we <cont.i

mourning for what lacks in life, being meek, hungering and thirsting for righteousness, being
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merciful, ben g pure i n heart, being peacemaker s, 3
Our rejoicing attitude is thus the pinnacle of the expression of being a member of the family of
God.Our rejoicing attitude is the ultimate expression of our relationghidod. God expects us
to be able to rejoice in life, particularly because we belong to the family of God. The biggest gift
we can give to God is our rejoicing heart because being a part of the family of God brings a fountain
of joy to our life, despitente many aspects of our life that might attempt to dry out the very fountain
of joy. Thus we are to rejoice and be glad (pp763
This alternate interpretation of t he Be

category of wisdom discourse rathtban prescriptive discourse as revelation. Ricoeur (1980)
purports wisdom discourse as addressing humandimiations such as suffering, pain, and death.
He states:

Wisdom does not teach us how to avoid suffering, or how magically to deny

it, or how todissimulate it under an illusion. It teaches us how to endure, how

to suffer suffering. It places suffering into a meaningful context by producing
the active quality of suffering. (p. 86)

The Beatitudes descri be hovactbftifeandJesusdurderstands o f
and acknowledges their suffering. In doing so, Jesus points out theisilingitions and helps

them to face and accept their suffering. Jesus locates their suffering in a meaningful context, i.e.
the existence of aloher worl d or Godés world as oppos

human beings. Through the Beatitudes, Jesus
provides meaning attached to their suffering. Like this alternate understanding of tihedBsa

as descriptive, to avoid this ingrained pitfall of pastoral practices focused on problems and turning
the Bible inadvertently into a book of rules, it is imperative to specify the nature of the relationship

between the Bible and pastoral practides:. this task, | propose God as selfobject through the
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Bible to recapture the Bible as the living Word and to advance growth and formation as the aims

of pastoral care.

Formation-Oriented pastoral practices: God as selfobject through the Bible

As it wasnoted above, pastoral care heavily focused on justification orients it to probtegered

care and it inadvertently utilizes the Bible as a book of answers. It is imperative that pastoral care
balances justification and sanctification processes so thaafmn of people in the likeness of
Jesus Christ as well as caring for those in trouble are addressed. Pattison (2000) points out hoy
Clinebell successfully made the switch from problenented pastoral care to growthiented
pastoral care and illusteats wi t h t he t wo di f f er & Basic Typebdf i t |
Pastoral Counseling: New Resources for Dealing with the Trouldl@66) andBasic Types of
Pastoral Care & Counseling: Resources for the Ministry of Healing@ralvth (1984) (p. 28).
Clinebell (1984) makes a personal reflection about the revision of the book and explicitly mentions
the aspect of growth in pastor al care and s
liberationrgrowth paradigm; it emphasizes pastoral casethe nurturing context of pastoral
counselingo (p. 10) . Unf ortunatel vy, Clineb
problemoriented to growsoriented critically lacks the specificity of the relationship between the
Bible and pastoral care.eHlevotes a full chapter on the discussions of biblical bases of pastoral
care and counseling in botta8ic Types of Pastoral Care & Counselifi®84, ch.3) an&Growth
Counseling(1979, Chap. 5). Clinebell, however, does not offer any guides in deterntir@ng
relationship between the Bible and pastoral care. He instead offers various Scriptural bases for thg
reasons why pastoral care should be holistic and grovi#inted. As suggested by Pattison above,

Clinebell uses a it olBbletopastoral eape by referrmdy to vavousr e |
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biblical images and passages to give support for the themes of growth and wholeness in pastors
care.
Pattison (2000) criticizes that the generally accepted definition of pastoral care defined by

Clebsch andaekle (1974) as probleariented and misses the growtirmation aspect of pastoral

care. He then emphasizes how the aim of pastoral care should go beyond dealing with the problemis

of troubled people such as sin, sorrow, and suffering and shoulddhettere ct i t s ef f

people to a positive goal through growth and

of pastoral care has been neglected in North America under the influence of pooigieted

pastoral counseling. He contimue A The Bi bl ebs primary rol e

contributing to the vital task of Christian

attention to oneb6s character formation that
modi fication of onebés disparate behaviors o
t he character of a person is the determinin
other way around. He further suggests that the Bible t@nteansformative stories which shape
characters in people. He states:

Our lives are identified through continuity of character rather than through a

series of discrete responses to dilemmas, and the purpose of Scripture within

t he Chur ch, spurpose tarougheScripturé&witdirothe Church, is
to shape us as people, to bring us into conformity with Christ. (p. 215)

Col well 6s suggestion of turning our attenti (
of oneds <char atcdrera s od eotneerérsi ncihmg aaccf onebds di
The purpose of this paper thus is tivao | d : (1) to take seriousl
oriented pastor al care and Pattisonds alppea

care; and 3) to suggest the selfobject relationship between God and us through the Bible as 3
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specific approach to the Bible in pastoral care as a method of forroaigmed pastoral care. To
this end, Il turn to Heinz Kohutdés notion of

According to Kohut (1977), the development of a cohesive self requires empathic
responses from selfobjects to meet ¥major functions (pp. 171 9 1) : (1) Oneods
assertiveness needs to be affirmed in order to develop sound ambition and pnorfitese i
(mirroring response) ; and (2) Oneds healthy
to foster ideals and values in life (idealizing response). Kohut thus defines both the types of people
who can serve as our caregivers and the typasspionses from them that are necessary for
individuals to mature andbesefs sur ed facing | ifebds various
relationships. We need empathic responses from our surrounding (selfobject), both human ano
northuman, which is abléo see the good in us as we grow (mirroring response); we then
eventually form adequate ambitions and purposes in life. We also need empathic responses fron
our social surrounding (selfobject), both human andmanan, which allows us to share in and
own the very greatness we admire in the person, organizations, or community (idealizing
response).

Does God or God through the Bible qualify as selfobject? Kohut was positive about

religion while Freud treated religion as a human creation for the purpdsalafg with anxieties

in |ife. Kohut (1985) regarded religion as
supportive selfobject, religion is not poor
irrational dogma. But he ignoredeh supportive aspect of religi

outstanding psychologyo (p. 264). Hdhhkohut:es

23 Kohut originally included twinship transference as a-sategory of mirroring transference (1971, p. 115) and
later set forth it as the third transference (1984, pp:2l®27 ) . Twi nshi p experience is
others, a human like otte or belonging with others.
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The Making of a Psychoanaly{&001), describes how Kohut finds religion meeting mirroring and
idealizing selfobject needs (pp. 3383). Kohut was quoted as saying that we cannot do without
God fAbecause there must be something ideald@
perfect, something that one wants to |ive ulp
Kohut thinks the grace of God meets the mi
given to you, some innate perception of your right to be hateto assert yourself and that
somebody will smile at you and will respond
(p. 332). There are numerous studies done examining God as selfobject who can influence both
the development and maintenande oc ohesi ve sel f . Ant hony Ki |l
and proposes that God is the paradigmatic selfobject and he writes:

God is the selfobject par excellence, the unifying, continuous Being in which

all others live and move and have their being,dbestitutive source of the

human self. At the depths of our selves we find the image of God, and in the
face of God we find the depths of our selves. (p. 25)

L

Paul Marcus and Alan Rosenberg (1995) also show how Judaism played a decisive selfobject rolg

among the Jews at the concentration camp and argued for the supportive role of religion in

maintaining the self in spite of extremely unfavorable situationsyinnar t i c | e, A Mak|i
Ma n , Mo s e s : Sustenance and Augmentation of
demonstrated the crucial function of God as

for the development of his leadership of tsraelites.

God as selfobject can be encountered through various channels, such as in worship,
sacraments, prayers, preaching, Christian education, and pastoral care and counseling. While it
fascinates to discuss God as the selfobject in these aweifld)llistrate how God functions as a
selfobject through Scripture because it is a more concrete example of how God functions as

sel fobject. I wi || il lustrate how Scripture
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idealizing of God with Psal 23, arguably the most known Psalm among Christians. | posit that

AY”4

Psalm 23, as well as many other favorite Scriptures, is popular and meaningful to people becauss

of its ability to mirror God to people and to allow people to idealize and draw strengtiGivd.

Psalm 23
A Psalm of David

1 The Lord is my shepherd, | shall not want,
2 He makes me lie down in green pastures;
he leads me beside still waters;
3 he restores my soul.
he leads me in right paths for his name's sake.
4 Even though | walk throughe darkest valley,
| fear no evil; for you are with me;
your rod and your staf they comfort me.
5 You prepare a table before me
in the presence of my enemies;
you anoint my head with oil;
my cup overflows.
6 Surely goodness and mercy shall follow me
all the days of my life,
and | shall dwell in the house of the Lord
my whole life long. (NRSV)

Full of images, this psalm is especially rich in images of mirroring and idealizing. In verse 3a, "he

restores my soul" is the climactic verse which showsctitesequence of mirroring us and our

D

idealizing of God. It expresses fullness, completeness, and permanence. God's restoration of th
soul provides an image of rest awaiting the psalmist at the end of the road, which nothing and no
one else can provide take away. It is the final stop in the human journey, where no brokenness
or evil has any presence.

In verse 6, we find an interesting parallel between mirroring and idealizing activities. The
confession that "Surely goodness and mercy shall follow htheldays of my life" expresses

confidence that God will always respond to us with goodness and mercy. Or to put it another way,
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God will respond with affirmation to our reflection of God's goodness and mercy. When God
provides this mirroring, the reftéion of God's goodness and mercy is more concretely created in
us. Verse 6a can thus be a confession of our having confidence in God's mirroring us with God's
goodness and mercy. At the same time, "l shall dwell in the house of the Lord my wholealife lon
indicates that God's house is a desirable place to live, even for a whole life. It is the ultimate place
to be. This psalmist's confession is similar to a child's desire to sit next to her Mom all the time.
Verse 6b can thus be a confession of ourfidence in God as our ideal and our intention to
idealize God for a life long time. While both mirroring and idealizing images are present in most
of the remaining verses, these verses can be categorized into those denoting mirroring, and thos
denoting dealizing activities. Verses 1, 2, 4, and 5 show an empathic mirroring by God, and verses

3b, 4, and 5 show the Psalmist receiving strength and direction by idealizing God.

Conclusion: Recapturing the Bible as the living word

From this examination, altligh Psalm 23 is but one example, | propose that God can be our
selfobject through the Bible. God mirrors us through the Bible and the Bible facilitates us to
idealize God. God through the Bible can provide affirming and confirming selfobject experiences
aod all ow us to idealize God and enjoy Godods

through The Bible accords life to the Bible as the living Word. It testifies to the imprudence of this

heightened emphasis on the Bible as a book of rules. Mycatt e , ARel ati onal
Psychol ogy of the Selfo (2006) poi-detelsppmentt h
in a relational matrix instead of i n an in
idealizing experiences occur withinn i ndi vi dual 6s psyche, an o
prerequisite for oneb6s self devel opment. I n
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& Religion (1991) posits that pefreudian and postungian contemporary psychoanalytic
modelssuch as Kohutoés self psychol ogy shift t
defense or human creation to a relationship. He states:

[Contemporary Psychoanalytic models] of transferential understanding would

shift the focus of the psychoanalytitudy of religion. Congruent with this

model of analytic understanding, religion would be defined not primarily as a

defense against instincts or a manifestation of internalized objects but rather as

a relationship(with God, the sacred, the cosmos, or soesity beyond the
phenomenal world of space and time). (p.63)

As a result, God must come alive in the Bible as a being in relationship with people. In order to
recapture the Bible as the |living Woedpiltadas
growth in maturity, the Bibleds ability to
should be fully utilized.

It is thus not advisable to simply point to certain Bible passages to console someone
experiencing shame or reprimandrgmne in rage. Instead, God through the Bible should come
alive as Being in relationship with them. A good illustration of someone effectively utilizing,
probably unwittingly, God as selfobject in
2010) Mill er & Nathan attribute the success
cultural selfobject. They argue that Joel Osteen provides both mirroring and idealizing selfobject
experiences to his congregation members. One of the ways in aoes this is by representing
God as One who confirms/affirms his congregation members, thus allowing them to idealize God.

For instance, by referring to certain The Bible passages such as Ephesians 2:10, Matthew 9:29

and James 4:10, Osteen emphasizeh ow each i ndividual i n his
eyes and facilitates Godbés mirroring selfol
Osteenb6és ministry should be challenged in v

idealizing selfobject experiences to people through the Bible and allow them to sustain and grow
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in maturity should be more actively explored. Edward Wimberly (1994) confirms the significance
of God through the Bible, personally relating to people in pastotaisabing. Wimberly, who
advances -failitafivgea otwh &hr i t ati veo wuse of t he Bib
means to bring empowerment in people (ph59 He proposes that people through identification
with and role taking of characters estories in the Bible can find a way to healing and
empowerment because of their experiences of God actually intervening in their lives.

As God as selfobject through the Bible is brought to life, people would benefit by God
sustaining the needed resiliertceweather life changes and furthermore making a progress in
growth both as a person and as a Christian. Thus, God represented through the Bible is a Bein
not only for our spiritual growth but also for our emotional stability and growth. Ultimately, God
as selfobject through the Bible confirms and affirms our mirroring selfobject needs and allow us
to idealize and draw the necessary strength from God to help us to sustain our resilience and grov
in maturity. Godobés s el f ousihreveand flowrishandividoalysamdi p
communally in the likeness of Jesus Christ. Regarding the Bible as that which facilitates God as
selfobject, can shift the aim of pastoral care from proldelented to formatioriented, and will

ultimately enablggrowth that can provide the foundation for the formation of Christians.

References

Adams, J. E. (1972Fompetent to counsdB.1.]: Presbyterian & Reformed Publishing Co.
Adams, J. E. (1977The use of the Scriptures in counseli@gand Rapids: Baker Book House.
Anderson, H. Foley, E. (1998Mighty stories, dangerous rituals: Weaving together the human

and the divineSan Francisco: Josseass

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

<

W i




160

Anderson, H. (2005). The Bible and pastoral care. In P. Ballard and S. R. HolmesT{a@iBiple
in pastoral practice: Readings in the place and function of Scripture in the cfppckiii-
xxiii). London: Darton, Longman and Todd Ltd.

Ballard, P. & Holmes, S. R. (2005). General introduction: The underlying issues, challenges and
possibilties. In P. Ballard and S. R. Holmes (Edshe Bible in pastoral practice:
Readings in the place and function of Scripture in the chqpph xiii-xxiii). London:
Darton, Longman and Todd Ltd.

Capps, D. (1981Biblical approaches to pastoral counselir@hiladelphia: Westminster Press.

Birch, B. C. & Rasmussen, L. L. (198®Bible & ethics in the Christian lifeMinneapolis:
Augsburg.

Clebsch, W. A. & Jaekle, C. R. (1974)ad®oral care in historical perspectivélew York: J.
Aronson.

Clinebell, H. (196). Basic types of pastoral counselingashville, TN: Abingdon.

Clinebell, H. (1979)Growth counselingNashville, TN: Abingdon.

Clinebell, H. (1984)Basic types of pastoral care and counseling: Resources for the ministry of
healing & growth Nashville,TN: Abingdon.

Cobb, J. B. Jr. (1977Theology and pastoral car@hiladelphia: Fortress Press.

Collins, G. R. (1972)Effective counselingCarol Stream, IL: Creation House

Colwell, J. (2005). The church as ethical community. In P. Ballard and S. Rebl¢Eds.)The
Bible in pastoral practice: Readings in the place and function of Scripture in the church

(pp. xiii-xxiii). London: Darton, Longman and Todd Ltd.

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9




161

Dombkowski Hopkins, D. & Koppel, M. S. (2010krounded in the living word: The Old
Testamenand pastoral care practice$srand Rapids: William B. Eerdmans Publishing
Company.

Faber, H. & Schoot, E. (1965)he art of pastoral conversatioNew York: Abingdon Press.

Gerkin, C. (1986).Widening the horizons: Pastoral responses to a fragmentecetgoci
Philadelphia: Westminster Press.

Hiltner, S. (1949)Pastoral counselingNew York: AbingdorCokesbury Press.

Hunter, R. J. (Ed.) (1990Dictionary of pastoral care and counselifgashville: Abingdon Press.

Hunter, R. J. (Ed.) (2009pictionary ofpastoral care and counseliniy. Ramsay (Ed.) Expanded
Edition. Nashville: Abingdon Press.

Jones, J. (1991 ontemporary psychoanalysidew Heaven: Yale University Press.

Kil |, A. (1986) . Kohut 6s psychol ogyIntdiont he
Seminary Quarterly Reviedd (1), 1732.

Kohut, H. (19501978).The search for the self: Selected writings of Heinz Kohut: -195@(P.

H. Ornstein, Ed.). New York: International Universities Press.

Kohut, H. (1971)The analysis of the selew York: International Universities Press, Inc.

Kohut, H. (1977)The restoration of the sellew York: International Universities Press, Inc.

Kohut, H. (1984).How does analysis cureArnold Goldberg (Ed.). Chicago: University of
Chicago.

Kohut, H. (198%. Self psychology and the humanities: Reflections on a new psychoanalytic
approach. Charles Strozier (Ed.). New York: W. W. Norton & Company.

Lyall, D. (2001).The integrity of pastoral card.ondon: SPCK.

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9




162

Marcus, P. & Rosenberg, A. (1995). The value of religion in sustaining the self in extreme

situations.The Psychoanalytic Revied2, 81105.

Miller, C. & Carlin, N. (2010). Joel Osteen as cultural selfobject: Meeting the needs of the group

self and its idividual members in and from the largest church in Amedoarnal of

Pastoral Psycholog$9, 2#51. New Revised Standard Bible. (1991). New York: Oxford

University Press.

Oates, W. E. (1953).he Bible in pastoral caréPhiladelphia: Westminster Press.

Oglesby, W. B. Jr. (1980Riblical themes for pastoral car@&ashville: Abingdon Press.

Pattison, S. (20004 critique of pastoral careLondon: SCM Press.

Peterson, E. H. (1980yive smooth stones for pastoral woAtlanta: John Knox Press.

Ricoeur, P (1980). Toward a hermeneutic of the idea of revelation. In L. S. Mudge E5dgys
on biblical interpretationpp.73118). Philadelphia: Fortress Press.

Son, A. (2006) . Rel at i on al Joturyal of RastakabHAsycHology
55(1), 8192.

Son, A. (2013).Spirituality of joy: Moving beyond dread and dutieSeoul: Jeyoung

Communications.

Son, A. (2015). Making a great man, Moses: Sustenance and augmentation of the self through

God as selfobjecflournal ofPastoral Psycholog@4(5), 751768.

Strozier, C. (2001)Heinz Kohut: The making of a psychoanali$gw York: Other Press.

Switzer, D. K. (1979).Pastor, preacher, person: Developing a pastoral ministry in depth

Nashville: Abingdon Press.
Thurneysen, E. (1962A theology ofpastoral care Trans. J. A. Worthington and T. Wieser.

Richmond, VA: John Knox Press

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

PsS

y C



163

Trueman, C. (2005). The impact of the Reformation and emerging modernism. In P. Ballard and
S. R. Holmes (Eds.Yhe Bible in pastoral practice: Readings in the place famttion of
Scripture in the churcfpp. 7896). London: Darton, Longman and Todd Ltd.

Wimberly, E. (1994)Using Scripture in pastoral counselinyashville: Abingdon Press.

Wise, C. A. (1956)Psychiatry and the BibleNew York: Harper & Brothers.

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9




164

|l nsi der s, Outsider s, Adversari es and
Retreat and Return in 2 Samuel 15:416:14; 19:943

Rev. Bruce C. Birch, Ph.B.

Abstract In a time when leadership is frequently a focus of church interest it seems useful to look
at the story of David, a central figure in the biblical story, who in spite of his flaws remains a
centrally fascinating figureln particular this paper looks how David relates to and deals with

a varied cast of characters he encounters o
revolt. Al t hough this is a | ow point in Davidos
earlier was describeals t he fiman after Godods own heart
from a chastened David that might have something to teach contemporary readers, particularly in
forming leadership capable of pastoral and caring response to varied needs thathaesehtes

in spite of our scheduled plans.

KeywordsAbsal omdés revolt; kingship; | eadership;

When we seek biblical grounding for our understanding of pastoral leadership in the church today
it seems useful to explore leadership questions in relation to the central character ofAitavid.

all, it is David, who more than any other figure becomndse i deal i zed f i gur e
one, both remembered as the fAman after Godod

future as the prototype of the messiah who will someday come in the line of David and restore

24Bruce C. Birch, Dean and Professor of Biblical Theology, Wesley Theological Seminary, Washington, DC,
bbirch@wesleyseminary.edu
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Godds kingdom.s Dtaowlid 6isn st loe yBooks of Samuel
ambiguities and shortcoming.he Chr oni cl er even cleaned up
worthy of his role as |Israelds ideal once a

Yet, even in the narratives of the Baokf Samuel David remains a figure to be reckoned
with. His story has been an object of fascinated reflection from the earliest rabbis down to the
latest twentieth and twenfyrst century scholarship. David has been both revered and reviled by
those whahave read his story, but he cannot be ignored. If we are to explore leadership in the
community of Godbdébs people then we cannot 1ig
and for understanding the dangers of leadership that turns towaidtsedst. Elsewhere | have
considered themes of leadership related to D&Ratks, Lewis, & Birch, Bruce, 2004), but in this
paper | want to focus on Davidés care for o
the experience of others, somedis to his own potential disadvantage. We might, in modern terms,
think of David in this way as a giver of pastoral care.

Davidodés story is among the most expansiyv
story. It is impossible in one brief papto explore it all. The narratives often described as the
History of the Rise of David (1 Sam 1621Sam 5:10) offer some suggestive places to consider
our | arger focal theme. When David had been
was indistress, and everyone who was in debt, and everyone who was discontented gathered t(
hi m, and he became captain over them (1 San
outsider and the marginalized just as he himself had become an outsiddugiitve from Saul.

Twice David spares the life of Saul when he has power over him (1 Sam 24 ande2@fuses
to take the I ife of Godds anointed and thus

who have become his enemfpavid seeks ifeige with and enters the service of Achish, the
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Philistine king of Gath (1 Sam 277). He is able to make a practical alliance with a-Ispaelite

for his own protection, and the relationship is so positive that Achish makes David his personal

bodyguard 1 Sam 28:2). The narratives of the rigse
himo (2 Sam 5:10) and show David frequentl y]|r
Goddbés will. However, these st alpragmatisrgdndtberei | | [us
seems | ittle to extrapolate from these narrapat
not narrowly insular in his judgments about allies or enemies and often values the life and well
being of others beyond his owrlfsmterest.

It has |l ong been recognized that Davidoésl s
with the dividing point coming in the story]| of

12). For our purposes we @naitheseawo partCas Ddvid onded the d ¢ s ¢

bl essing prior to the Bathsheba episode, and I

1964). Gunndés characterization of these two par
seemed helpful (Gum 1978).1 f we | ook at the second halff

theme of leadership and care from David it seems mainly negative in the beginning of this sad

chapter of In2&am 1d idisUright adHittite, surelynotabeliever | sr ael 6 s
but serving loyally as a mercenary in David
his wife and then hislifeThi s i s hardly a basis for any t

well-being. In fact, the David o2 Sam 1114 bears little resemblance to the David seen in 1
Samuel 1& Samuel 9.David is no longer a man of praydie has become a nt
the dire warning of Samuel in 1 Sam 81®. Confronted by the prophet Nathan, David first
receives he words of Goddés judgment that the ver

will now visit his own (2 Sam-14) and then begins the tragic lived reality of this judgme&his
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tragic family history does not seem a promising ground on whidimdomodels for leadership
that exhibits a pastoral regard for others.

Yet, even as David is suffering through a rebellion led by his own son, Absalom, a
remarkable alteration takes place in the character of David within the story. Absalom has plotted
andlaunched an insurrection against his own father (2 Sam15:David has refused to see this
developing and is suddenly in danger of being captured in his own city of Jeru¥dlehensues
is Davidos retreat from Jecoun af lthese wheo rmet ardn U
interacted with him on this desperate journey (Mann, 2013). In the course of this retreat David has
five encounters (2Sam 15136 : 19) , and foll owing the dr ama
tragic death of Absalom, Davlths three more encounters on his return to Jerusalem (2 Sam 19:9
43). In the course of these meetings we see a transformed DBéevig. no longer the David who
simply takes in power what he desirble is chastened, and even penitade knows himself a
sinner yet he becomes once again a man of prayer willing to submit his life and his fate to God. It
is this David that in his bruised wisdom deals with a wide variety of people who come out to meet
him on his retreat from and his return to Jerusal®vie e the return of a David that might be
considered a fiman Itasfthis®avid@Gahtse pastoral enconreessythat wil

be the focus of this paper.

Davidoés retreat from8Jerusalem (2 Sam 15: 13
Four years have passed since Absalombs retu
of his brother Amnon (2 Sam 15:7). During this time Absalom has ingratiated himself to people
by hearing their grievances and suggesting that if only he viregehk would be more responsive

to the peopl &epbncowsoceoinsg(Wwé:dre told that i
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| sr ael oUndoubtedythg drew on dissatisfaction of northern Israelites still loyal to the

memory of Saul and hiamily, but the fact that he launches his rebellion in Hebron, the capital of

Judah and Davidodés own tribdbsaul@ge gtas nso Dtalvie rd

to go to Hebron for an offering to fulfill a vow and shrewdly takes with him twalred influential

men of Jerusalem who know nothing of his intention (v 11). Thus, when Absalom publicly declares
his rebellion (v 10) and summons his supporters these men are already implicated in his plan or if
opposed are in his powerHe also summoned ne o f Davi dos mo s t [
Ahithophel, and this counselor presumably joined Absalom willingly (v ABjthophel becomes

a crucial part of the turning point in the story of this rebellion (Carver, 1992).

When news of Ab sgeathesdaval it is pith the sweeping statement that
AThe hearts of the IlIsraelites have gone aft
apparent in the storyThe first is the decisive response of David. Without hesitation he makes the
judgmentthat Jerusalem must be abandoned (v H@. believes that to stay there will be to
become trapped. This is the kind of decisiveness in command that was apparent in the stories of

Davidoéos early life as a militar gwildemesmdiisd e r

[92)

something of a surprise because David appears weak and indecisive as tragic events unfold in hi

own family since the confrontation by Nathan (ch. 12). He fails to deal with Amnon for the rape

of his half sister Tamar (2 Sam 1Blealows t he circumstance that

on Amnon. He allows only banishment for the slaughter unleashed by Absalom, yet will not allow
restored relationship even after Absalom returns from exile. It is hard to believe that the behavior
ofAbsd om t o gain favor at Daviddéds expense was
faced with entrapment in Jerusalem and the threatened end of his kingship David orders an

immediate strategic retreat from Jerusalem.
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As the retreat begins a secomrglity becomes apparenavid stands on the outskirts of
the city to review his entourage asitpasses (v¥86i These verses speak o
his officials, his servants, and the mercenary troops that are in his personal s@iwce.
implication is clear: the people are with Absalomh e odds do not | ook gad
1998, p. 1324). I n this episode of HOmlongerd s |
represents established power. Perhaps this stirs somathing that recalls an earlier time in his
life when, without the trappings of power, he was forced to rely on God and to find God working
in unlikely ways, people and places. A detailed accounting of this retreat now unfolds in the form

of five encountera nd Davi dés response to them.

Ittai, the Gittite (2 Sam 15:193)

David has long used mercenaries, especially in the contingent of troops that served as his
personal bodyguardNo regular army troops are mentioned in those who pass by David in review,
only Cherethites, Pelethites, and Gittites (v 1Bt David singles out Ittai, the commander of the
Gittites, for a special encounter. The Gittites are said to number six hundred and are perhaps com
to serve David as an extension of his relationshipatth @hen he held Ziklag in behalf of Achish
of Gath. In any case, David seems surprised to see Ittai marching into exile with him, and
ironically tells him to AGo backo ( 2Rayid vv
indicates that Ittaiand®i conti ngent are recent additions
expected to wander the wilderness wi tTherehi m
seems to be some emphasis on the fact that Ittai brings not only his fighting menobulell
families, women and children, with thelMany commentators suggest this is not the ordinary

case for mercenaries so Ittai may be somewhat unusual in bringing to David not only fighting men
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but families intending to settle with Daviddavid addresss hi m as fia f or ei gn

er

from your homeo (v 19) and triesDawvwi d&d eapepd

personal and notaroyalcommandn deed, David urges Ittai to
to acknowledge Aleom as the holder of the throne and himself as deposed monarch (W019).

underline the tone of graciousness as opposed to command, David pronounces a blessing on Ittz
and his househol d, AfMay the LORD sliCoverantst e a
bl essings, shown by God to Israel, are exter

|l ttai 6s response is eluathg meademm@®s @aun

=.

st

df

d e

P e

mer cenary swears an oath i,n ft A tnlaenelL @R D Dlaivy as

lord the king lives, wherever my lord the king may be, whether for death or for life, there also your
ser vant wi Inthis dathdttai (eppects2he Fontention that Absalom is already king and
swears allegiance avid as king, in life or in deatht is a moving show of loyalty first shown
to David in exile by an alien who could have left honorably and in safatyl.it is this foreigner,
l'ttai, wh o reinforces Davi doés ownal journeyo K i n
begins.Davi d seems humbled and simply accepts |
ono (v 22), which ITttai and his entire hous
This sad entourage proceeds through the Kidron Valley with the wilderness nata®sti

and the penitential character of the journey is underlined by their weeping (v 23).

Abiathar and Zadok (2 Samuel 15:2@)

David is next met by the priests, Abiath
of t he c¢ oven a Bdh obtHese@enchave 4 lang fstbiy with David extending back

into his time in the wilderness eluding the pursuitof S&t om t he reader 6s p
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seemed an unlikely companion on Davidoke r et
powerful religious symbols that David would want to claim for his side in this conBigt.David
rejects this support in a characteristic blend of piety and pragmatism.

In the same decisive manner with which David announced the retreat fromlelarbsa
simply commands Zadok to ACar ry Théreisna debateo f
about iIits strategic Iimportance ®ravitd® spowmenr
reason for this command is theologicklis statement t@adok suggests that at this point in his
life David is once again willing to place his trust in Yahweh as the one who alone can restore fallen
ones. Previous events have shown that David is well aware of his status as a sinner before the
LORD beginningw t h hi s confessi onal responseButito Na
is only at this point in Davidés story that
and to accept the restoration from this banishment only as God wiie declares to Zadok that
the ark cannot save him, but only as he once again finds favor in the eyes of God will David return
to see the ark in its holy place in Jerusalem (v Ebiyther, if the LORD still finds David unworthy,
he is willing to accept whaver fate God has decreed for him (v 26his is no longer the David
who acts as though he can secure his own futitite.a David, who even given the opportunity to
claim the most powerful religious symbol of the ark, along with all who serve itsebdo go
into exile as the outsider trusting in the LORD rather than his own ability to claim the trappings of
power.

Lest we forget what a shrewd strategist David is, he also manages to turn this theologically
altruistic act to his own advantagéle uiges Zadok and Abiathar to return to Jerusalem and

become spies for Dav iThe sdnsof Zadok andl Abiastbas, Ahin@az arg a |
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Jonathan, are to serve as messengers to bring strategic information to David at a prearranged pla¢

(vv 27-29).
The retreat procession into the wilderness proceeds with additional signs of this as a
penitential journeyDavid proceeds up the Mount of Olives weeping, head covered, and barefoot,

and all the people followed him weeping with heads covered (v 30).

Hushai, the Archite (2 Samuel 15:3)

As Daviddéds procession progresses word re

Ahithophel, has cast his lot with Absalom (v 3¥}e are told later that his advice was considered

Aas i f one colnes ulotf e dGo dloTais (il & as@ridysly worrisome
developmentDavi dés response is i mmedi at eHeprayald i t
is a direct petitiontoGodi O L ORD, | pray you, turn the col

(v 31). We have not seen David pray since the death of his first child with Bathsheba (12:16).
Almost immediately David reaches the summit of the Mount of Olives and is met there by
another trusted advisor, Hushai, the Archite who, with torn cloak arfu @attis head, proposes
to go into exile with David (v 32). Archi,
and Ephraim.Thus, Hushai is from the northern tribes but clearly a David loyalist.
|t i's apparent that David takes Hushai 0S5
readers are intended to understand that as viglit David is capable of implementing the
answered prayers that Yahweh sends his v .informs Hushai that if he aaopanies David
into exile he will only be a burden (v 33) but if Hushai returns to Jerusalem and, like Ahithophel,
pledges his service to Absalom then he can become the instrument through which Yahweh will

Adef eat t he ¢ oun s éushaicdn sehdinfarnmbop th Bavidthrgugh thg 4ons.
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of Abiathar and ZadokHushai accepts the challenge and returns to Jerusalem just as Absalom
entersthecityAn unl i kely northern Israelite from n
weapon in bealf of David.

In his retreat encounters thus far David reminds us of the opportunistic yet piously trustful
David in the years before he became Kkitttai is most useful to him as a commander in the field,
and indeed, will be placed in command of ohaetr d o f Davidodébs ar my wh
comes (18:2)But Hushai, like Abiathar and Zadok, are more useful to David back in
Jerusalem.David seems to think of Hushai primarily as a spy, a man able to get close enough to
gain important information teend out with Ahimaaz and Jonathan. Little did David know that his
trust in Hushai as the answer to his prayer would actually lead to direct advice to counter
Ahithophel s plan offered to Absal om

Although it lies beyond the scope of this paper theredsamatic narrative detailing the
competing advice of Ahithophel and Hushai to Absalavh e n Absal om t akes |
it ensures that Absalombés forces will be |e

victory against the odds (16:113:18).

Ziba (2 Samuel 16:4)

David is now met by Ziba, the servant of Mephibosheth (16113. Sam 9 David had
extended hospitality to Mephibosheth, a surviving son of his friend Jonathan who had been left
handicapped by an injury to his feetasachiddavi d | earns of this sur
through Ziba, a servant of Saubavid grants Mephibosheth the possession of all the lands of his
grandfather, Saul, out of loyaltiigsed to Jonathan (Sakenfeld, 1978). He places Ziba and all of

hi ¢ fiffen sons and twenty servantso (9:10) i
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of MephiboshethMe phi bosheth himself is invited to ¢
his life.

We receive no explanation for the fact that Mephieoshh i s not wi t h Da
from the beginning of the retrealow, only Ziba approaches and brings with him two donkeys
laden with provisions, undoubtedly a gift of great value to the hastily retreating 2awad asks
him AWhy havtehegoa? ®rprugshhiumably to be clear
his entourageBut perhaps David is also questioning why Ziba arrives with provisions alone and
not also MephiboshethDavi dé6s next guestion is AdWhsere
interesting that David considers Zibabs mas
though Saul is long dead.

Ziba now tells David that Mephibosheth remained in Jerusalem in the hope that the
rebellion of Absalom would resultintherestar i on t o hi m of Zbarepodss ki
his words as AToday the house of I|Israel wil
are completely divided on whether Mephibosheth actually spoke these words or Ziba is lying.
Mephiboshethwill at er appear before Dav-BO) The textcears/p ut
does not help us to know the truth of the matteserves to underline the situation of David who
also does not know the truth here.

It would seem that there are problemd credi bi l ity to Zi bads
Mephibosheth think that Absalom has any interest in restoring Saulide heirs? Unless, as Goldingay
suggests (2000, p. 290), Mephibosheth has something wrong with his head as well as his legs.

David, as he &s been from the start of the retreat, is decisive in his response. He has no
evidence to di $iehas the génerbus §ifs of prdvigionsnbrought by Zies.

knows Ziba has cast his lot with the clear underdog in this unfolding dridmtheefore assumes
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that Ziba is loyal and Mephibosheth has betrayed Titn.u s he decrees hAAl
Mephi bosheth is now yourso (v 4). Ziba bows
course, he is now receiving.

David has acted approptely on the basis of the information he has, and he counts Ziba
among his friends and supporteBut this story is not yet complete@n his return to Jerusalem,
weary and grief stricken but victorious, David will meet Mephibosheth with a diffeieamyt 3Ve

will have to wait to see how David deals with that situation.

Shimei (2 Samuel 16:55)

The next encounter with David is of an entirely different character. Ironically, just after
receiving the support of an old Saulide retainer, a man frenmdise of Saul named Shimei of
Gera comes out to meet Daville curses him, throws stones at him, and accuses him of murder
and treachery. He c¢claims that Davidodéds | ow ¢
blood of Saul, and implies that Devis a usurper on the throne. He pronounces that Absalom is
the judgment on David who is a man of blood (vwv&bSurely Shimei is the epitome of someone
with the courage only to attack a man who is already down. It is unlikely he expressed himself so

vehemently when David was at the height of his power. He clearly believes that the moment for

Saulide vengeance has now come as he views a barefoot, head covered, weeping David making

his hasty retreat from Jerusalem.

Shimei almost miscalculates, for Abisha one of Davi dés most t
of David to take off Shimei éds hea-tkbmgenedstnd) .
of Zeruiah before (Abishai and Joab, 1 Sam Z§:2 Sam 3:30, 39), and he quickly restrains

Abishai. This s significant because David, in his recent life, has kept silent while violence
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unfolded in his own family with eventual repercussions for his kingdom. He could have kept silent
and let Abishai take care of this irritant. However, David not only restfdirshai, he responds

theologically to this adversary thrown in his path.

Davidodés response to Shi mei i's not simplyy
guicker and more practical. ADavid takes t hi
God and his trust that it is Godoés grace an

David reflects that Shimeids cursing may be
and he chooses to endur e providencedhasibreugld to hire. After p a
all, David muses, his own son Absalom is in open revolt against him (WMHat are curses and
stones compared to the threat from which they are in retreat? David recognizes that it is not the
goodwill of Shimei thahe needs, but the grace and mercy of God in his time of distress (v 12a).
He expresses a hope, al most a prayer, t hat
Goddés goodness (v 12b) . I n this momentiswe 38
best He trusts God and recognizes his relianc
himself with the most effective action he can take on his own behal. a juxtaposition of
political realism and trusting faith that is part of what so festeis us about David (Birch, 1998,
p.1326). David does not know the outcome of the events now unfolding, but he is willing to trust
his fate to the LORDHe journeys as a sinner in the grip of the consequences of his owesin.
does not hodeé tbmrtthe figeerves but the fAgoodl
of God.

This causes David to look, even at an enemy, with new Bgesaps even in those most
adamantly opposed to us, we, like David, are called to consider whether trugtrises are

more in |line with Godds grace than response
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procession down to the Jordan accompanied the entire way by the curses and flung stones o

Shimei.

Daviddébs Return to -I5grusalem (2 Sam 19: 9
At this point in the narrative the rebellion of Absalom is o\t its ending was far from simple.
David the king is victorious, but David the father is grief stricken and bédtefttreats his own
supporters as if they had committed an act of treaclaer than won for him an improbable
victory. It takes a straight talking Joab to convince him to take up his royal responsibilities in spite
of his loss as a parent (198].

David can now return to Jerusalem but this turns out to have politicauttifiee Most of
the tribal populace had supported Absalddut they now remember David as the king who saved
them from the Philistines and other enemies, and Absalom, who looked so promising is dead (vv
9-10). No one wants to step forward at first tangy David home.The text speaks of previously
anointing Absalom (v 10a). Perhaps David has been formally deposed and must be anointed
again. The situation is awkward to say the leaBiavid must himself appeal to his own tribe of
Judah to take the lead bringing him back.He further, shrewdly elevates Amasa, a distant
ki nsman, who | ed the army of Absal om, t o th
place of Joab (w 234). Joab probably kept command of Da
this gesture to Amasa suggests amnesty to those who had opposed IBitiitl this strategy
seems to work and representatives of Judah meet at Gilgal to bring David over the Jarslan.
later leads to harsh words from the elders of the northern wiblesael, and it is clear that the

unity between Judah and the northern tribes is a shaky one-d®.41
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One might expect Davidodés return to be al c

penitential procession of retreat, but it is not $be worldweary but often wise David we saw

U

during the retreat is the same one we see in three encounters on his return. Although thest

encounter narratives contain no overt theolloc

=]

expression in 15:25 thattheéreir n unf ol ds: Alf |1 find favor
me back and | et me see bot h iDavid[sdemseawarerthatlas a n|d
a sinner he returns only through the grace of G#id.decisions in these three enctara seem to

express this perspective.

Shimei (2 Sam 19:183)

Among those who, with the representatives of Judah, rushed down to the Jordan to escort
David home were two related to the house of S8himei, the Benjaminite along with a thousand
peoplefrom Benjamin, and Ziba, the servant of the house of Saul, with his fifteen sons and twenty
servants (19:14.7).

Shimei has a lot at stakéde miscalculated and has ended up on the losing side of this
civil war. He appears with an immediate confessiarhis lips. In his short appeal to David he
acknowledges that he is fAguilty, o that20).he hlas

He refers to David as dAmy | ord, the kingo tlhr

1%
—

Shimei a8 bBobpategy seems to be that he is th
to welcome and escort David to Jerusalem alljon

words, Shimei stresses that he is the first from the northern tribesaifttsraceive David back.
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Naturally, Abishai still wants to kill him, but he justifies it with a charge of slander against

the LORDOGOs amlmoi nthed @Ewidi)in the story we mig

be justice.Surely enemiedeserve their fate for the slander and violence they have caused.

But David and by implication the biblical witness in this story will not visit violence in the
name of justice even on those who have clearly declared themselves an &wandydeclares
th at none shall Abe put t ble kdowva that heiisnkingl, and laee |
acknowledged in the first encounter with Sh
him in spite of his own sinShould he then judge even an enemy ksjting violence upon
him?David gives Shemei an o aavd,keeps Yhs nathgdiriaglhis n g
lifetime, but he does instruct his son Solomon to deal with Shimei, and Solomon finds a pretext to

have him put to death (1 Kings 2.

Mephibosheth (2 Sam 19:230)

Ziba is reported to meet David at Gilgal with his sons and servants to welcome him back
as king (19:17), but David has no further interaction with Zithas Mephibosheth who meets
David and has quite a different story tell from that told to David on his retreat from
JerusalemHe is unkempt and dirty claiming that he has not cared for himself at all since the day
David left Jerusalem (v 24).

David wastes no time getting t @ht b spheeit mt
25). In response Mephibosheth tells a very different story from that related to David by
Ziba. Mephi bosheth also goes right to Héadampoi n
that he told Ziba to saddle for him a donkey so thablédaide out with David.Since he is lame

he requires a donkey and could not come aftdephibosheth does not give further details, but
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merely asserts that Ziba has slandered him (v 2@ implication is that he was intentionally left
behind. He sems to have some idea that Ziba has made claims against him and labels these
slander. It is clear that his case is that he intended to go with David and was abandoned without
recourse by Ziba.

What is true?The text does not give any help in adjudicgtinese competing claim3he
implication is also that David has no clear evidence for deciding between these conflicting

testimonies. Some commentators believe that Mephibosheth helps his case by immediately

appealing to the kihgthstpudgmBdanhgahdoto@Gpdoe

good to yhbeuof Urvt RRefr) .acknowl edges that he has
David has already rescued his house from d
table. Thereforehe ¢l ai ms AWhat further right Thss e |
either genuine humility or good strategy, but neither David nor the reader have any real basis for
discerning the truth of the matter.

Even in his weariness and grief \d retains the decisiveness that he seems to have
recovered from the start of his retreat from Jerusaléta. cannot know the truth of these
competing claims.So he makes a judgment that avoids harm to whoever might be the innocent
party in these duelinles. He divides the Saulide lands between Mephibosheth and Ziba, and he
declares the matter ended (v 2®).a final word, Mephibosheth declares that Ziba can take it all
Asince my | ord the ki ng Ishtahetoriaor genmeegetoudntcemard s a
of benefits?We cannotknowSome decl are that this proves |
refuses to gain benefitThere is still no evidence either way in the text or presumably for

David. Davi d6s deci si on Diggowcomeireggnainshidden tatinedeadeth e o

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

2 15 h

€ a

f e

vie |




181

Barzillai, the Gileadite (2 Sam 19:3D)

There is one final encounter for David on his return to Jerusalem, and it is with a trusted
ally who had given him provision in the wilderness at Mahanaim (128271932). Barzillai was
eighty years old, but he came personally from Rogelim to escort David over the Jordan (vv 31
32).

David seeks to reward this strategic friend by inviting him to come to Jerusalem and live
out his years at fohheloyaltyfv@d).3What folldves frarsBaraillaiisearw a r
eloquent refusal of such generosity (vw34). He appeals to his eighty years, and he says he is
long past the ability to enjoy the pleasures of Jerusalem, the food, the drink, the songs. ble desire
only to escort David a little way in honor and then be allowed to return home and meet death in
his own hometown near the graves of his ancedBartsBarzillai does take the opportunity to ask
of David one favor. He asks that Chimham (presumably histsoallowed to come to Jerusalem
with David in his place (v 38). David graciously agrees, and even on his deathbed instructs
Solomon to deal generously with the sons of Barzillai (1 Kings 2:7).

Barzillai accompanies David a short way over the Jordamalgood host bidding farewell
to his guest, and the two friends part company with a blessing and a kiss Ghg@ham travels
on with David. Significantly, on the return journey the men of Judah have now been joined by
Ahal f the pe4dpl e of I srael o (v

There are now disputes between the men of Judah and the men of Israel over claims to
Davi dos f-48) but we(wW mot ekplore those further herEhese do seem to lay the
groundwork for a further rebellion against David led by a man named Stiel29), and some

would see this episode as completing the return of David to full authority as king onceEagain.
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for our purposes David is not directly involved in these events except to send commanders and

men to deal with the rebellion, and he ieaty in Jerusalem by then (22t

The bruised wisdom of David
The David we see in the retreat from and return to Jerusalem is in many ways a return to the
gualities seen in David earlier in his storgut this is not the same Davidde is chastenetdy
knowledge and acceptance of his own sinfulné$s.is bruised by the events that have wreaked
violence and death in his own family.et, there emerges in the encounters during his retreat and
return a kind of bruised wisdom that rests not in trushiman abilities but in the grace of
God. David prays once agaiie acknowl edges Godo6és providen
but he decisively makes realistic decisions while trusting the ultimate outcome to God.
It is best to resist trying to absttageneral principles or mor#b-the-story outcomes from
the reading of narratives such as theget, surely there are pastoral insights into the leadership
of Goddéds community here when we rest that
making wise decisions in situations given to us in the presafg.would do well
1 to receive the offer of common cause given in loyalty to shared goals even when offered
by those from communities and religious perspectives other than our own (Ittai, the
Gittite);
1 to resist drawing the trappings of power and religiosity to ourselves when we can relate to
political and faith communities without controlling them (Abiathar and Zadok)
1 to trust that God can use gifts of others in unexpected ways (Hushai);
1 to show copassion even to those who have wronged us or become our enemy believing

t hat Godébés providence is working even th
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1 to wisely mediate complex situations where truth cannot be fully known but harm should
be avoided (Ziba and Mephibosheth);
1 andto affirm those who have shown us loyalty and courage in the recognition that we can

never save ourselves (Barzillai).
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Traveling Together on Sacred Ground:Pilgrimage Practice, Hebrew Bible and
Pastoral Counseling
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Abstract Pastoral caregivers and counselors often expend great emotional energy in caring for
those with whom they journey. An effective counselor or caregiver recognizes the importance of
maintaining his or her own spiritual and personal health, renewal, aniapidientity yet may

lack the tools or discipline to ensure such-salfe. The pilgrimage experience can be as powerful

a tool for spiritual seltare, transformation, and renewal for modern pilgrims as it was for ancient
pil gri ms. Vi c tl swork ol pilgrimage anstomsnenitaises@nates with ancient
Hebrew pilgrimage practices depicted in the Exodus, wilderness wanderings, and journeys to the
Temple (reflected in the Psalms of Ascent and Pilgrim festivals) as well as the final return to Zion
from Babylonian exile. This article explores the interdisciplinary connections between pastoral
care and counseling and Hebrew Bible uses of the practice of pilgrimage and will present

pilgrimage as a biblical, historical and contemporary practice.

Keywords Hebrew Bible; pastoral counseling; counseling; pastoral care; pilgrimage; spiritual
practice; spiritual formation; transformation; sedfre; Biblical pilgrimage; festivals; Exodus;

spiritual identity formation

25 Jane Williams iChairperson of MACC/Prof. of Clinical Counseling at Moravian Theological Bamiin
Bethlehem, PA, williamsr@moravian.edu
26 Deborah Appler is Professor Hebrew Bible at Moravian Seminary in Bethlehem, PA, applerd@moravian.edu

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9




185

Seminary faculty expect that at graduatibeir students will be able to sit with the deep suffering
of those they counsel and minister with and offer hope through a witness to the Light that shines
even in the darkness of struggle. Such witness is often best received when the giver risks being
genuinely present with and journeying alongside the other. This takes a capacity for empathy and
vulnerability that opens the counselor or minister to experiencing the suffering of the other while
remaining rooted in the conviction that suffering will evetigulift and the wounded one will find
meaning, healing, and hope. Healing does not come through offering triviagofeiplatitudes
that all shall be well. Healing more often comes from the counselor's or minister's willingness to
go into the sufferig with the other person, lending courage and hope through relationship and
through the mutual journey to Light.

How do we build capacity for ministering and counseling with hurting persons? How do we
help those who are accompanying others through siéfégring on a daily basis refresh their souls
and continue to see the Light in the midst of such deep darkness? As Seminary professors, wg
believe that the pilgrimage experience is one avenue that can offer both a way to deepen one'
capacity and willingess to walk with suffering and a balm for the wounded soul. We believe that
using the resources of the Hebrew Bible and the history of Christian pilgrimage can build
resonance with and acceptance of the pilgrimage experience with Seminary facultylantsstu

Repeatedly experiencing this journey of others' suffering happens often in ministry or in the
counselor's chair, and cannot help but impact the wellbeing of the counselor or clergy person.
Constantly offering empathy to persons who are stragglith emotional issues or mental illness,
with injustice or broken relationships, or with losses of many kinds takes a toll on any human being
and is one reason for burnout, boundary crossings, and leaving one's calling for a less strenuou

vocation. Addtionally, not many persons entering the fields of counseling or ministry have the
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innate capability of sitting with deep suffering or walking with someone who is in deep turmoil or
pain; these persons must develop the ability to be vulnerable yet groimdege through

instruction and practice. Pilgrimage can become a transformative experience when introduced in

the historical bi bl ical context, experienced

professional role. Pilgrimage can deepenastédent capacity for respondi

human suffering and can offer spiritual, e mot

ministry.
The ancients knew the power of pilgrimage. Their recorded history in a variety of texts
including tre Psalms can offer insights into the value of pilgrimage as powerful as contemporary

accounts.

The power of pilgrimage in the Hebrew Scriptures

While today there are many pilgrimage paths that travelers connected to the three Abrahamic
traditionsundertake, we will focus on the yearly pilgrimages embedded in the story of the Israelites
and the importance of them for creating and maintaining sacred space, sacred time, and cultural
and religious identity through the experience of enduring the jay/pitfalls of a rigorous journey

and sharing worship and meals together as a Holy community. The Hebrew Bible can provide
tools for contemporary pilgrims as they, like their forebears, experience thefdltrespiritual

stages of pilgrimage: letting gagaeiving insights and grace, andemry.

Seung Yeal Lee notes that the word dApil gri

(2011, pxii). Still, biblical texts make it clear that the people of Israel often journeyed to a sacred
site to offer sacrifie or celebration before God. Furthermore, the Hebrew lexicon connects several

words to these gatherings of people. The Hebreweslealgagi s t r ansl ated fAto
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feasto or fAcelebrate a feasto (Br chagisofienBr i ¢
transl ated as fAfestival gat heringo or dpilg
and Melody Knowles (2007) apply the Hebrew veddak( it o wal ko) t o maki
the sacred shrine. McConville furthers this associaimd suggests that to walk this walk demands
one exemplify or adopt righteous and just behavior (2004, p. 20). Pilgrimage is to be
transformative. McConville notes that these ancient pilgrims experienced transformation as they
sought to encounter God &aetholy site. They not only formed a stronger community identity, but
also developed a deep spiritual desire to live life more faithfully in God's light (2004, p. 19).
Pilgrimage was central to the faith of the ancient Israelites. Mark Smith (199 teak
that the Exodus event, formative to the Israelites, is patterned after a pilgrimage journey. The laws|
in Deuteronomy mandated that Hebrew mal es |
choosedo (Deut 16:16) t destivatsl(Pedach/Rdassvet/Hestivaltofitire e e
Unleavened Bread; Shavuot/The Festival of the Weeks; and Sukkot/The Festival of the Booths)
that are laid out in Exodus 23:148; Deuteronomy 16:17; Leviticus 23. During these trips and
their subsequent gathegs, those gathered offered sacrifieestrengthening their identity as

Godbés people and renewing their relationshi

As with medieval Christian pilgrimage destinations, sacred sites in ancient Israel shifted
over time. Foilinstance, Isaac built an altar at Beersheba (Gen 26) while those wandering in the
wilderness after leaving Egypt worshipped in a movable sanctuary (Ex 23). Hannah and Elkanah
were among other Israelites preonarchy who travelled to meet God at Shilolg.(dosh 18:1;

Judg 21:19; 1 Sam 1:3) while both Shechem (e.g. Josh 24:1) and Mizpah (e.g. 1 Sam 10:17) wers
also important pilgrimage locations during this time. Samuel offered sacrifices at Gilgal (1 Sam 7,

11) while later David and Solomon and the rdghe Davidic kings designated Jerusalem as the
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holy site for these holy trips.

Jerusalem, the capital city of the southern Kingdom of Judah and home to those whose
descendants heavily influenced the writing and editing of the sacred texts, waisleetited by
Deuteronomy as Gododés chosen pl ace. Sol omon
God when he builds the temple there and ins
presence, in its most sacred space (1 Kgs 8). Jemudgsecame the place where people gathered
for I sraelds sacred festivals, which certai
but it was Jerusalembs spiritual call to he
understatedMcConville makes a strong case that the faith story that was shared and the space
where it was shared became inseparable and
important role that she was about to play in the festival pilgrimages @atediin Psalm 132:13

18:

For the LORD has chosen Zion;
he has desired it for his habitation:
AThis i s my resting place forever;
here | will reside, for | have desired it.
| will abundantly bless its provisions;
| will satisfy its poor with bread.
Its priests | will clothe with salvation,
and its faithful will shout for joy.
There | will cause a horn to sprout up for David;
| have prepared a lamp for my anointed one.

His enemies | will clothe with disgrace,
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but on him, his crown will gleanNRSV).

Jeroboam |, the first king of the Northern Kingdom of Israel, surely recognized this
spiritual draw toward Jerusalem as he sought to redirect the pilgrimage path for his people to form
a new Northern identity. Jeroboam | required the people toncentelebrating the pilgrimage
festivals but at two new sites within the Northern Kingder@an and Bethel (2 Kgs 12:388).

The golden calves erected at these sites quite possibly were not to seduce the people int
wor shiping t he 8&rthénspedestabfar Godtmuch bke theecherudim an the ark

of the covenant functioned in the Jerusalem temple of what was now Judah (Collins, 2004, p. 255)
Regardless, Jeroboam hoped to keep his people worshiping within their national boundaries and
yet(at least at the beginning of his reign) still connected to God.

Pilgrimage festivals served a similar function in ancient Israel to what they do today:
people strengthened their relationship with God through prayer, remembering sacred story, and
liturgic a | rituals of prayer and sacrifice. I n
saving acts they renewed their covenant with Adonai and with one another. As pilgrims shared a
rigorous journey with its trials and joys, worshipping and singingthegebonds of nationality
and religion deepened. Travel to pilgrimage festivals created loyalty to God and to the sacred place
at a particular sacred time (festival).

Pilgrimage served as an economic and cultural equalizer and a symbol of inclusivity,
especially in adherence to the law requiring pilgrims to share gifts in proportion to their wealth at
the temple (Deut 16:16 7 ) . Mel ody Knowles emphasizes Jer
-that patrticipation in the festal celebrations may hawenat pilgrims an opportunity to petition
for legal justice in the royal courts (Knowles, 2007, pp-20). McConville emphasizes the

unifying power of these pilgrimages as he takes a closer look at the Deuteronomic lawig)6:13
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that mandated participation Feast of the Tabernacles (Sukkot). Those whose value was often
discounted by society (slaves, women, sojourners, widows) often participated in these sacred
journeys. Their participation offered them the possibility of experiencing the salvific, nmifyi

and transformative potential of pilgrimage:

.. . a unity created by its common experience of the salvation of Yahweh,
resisting all divisions created by inequality or oppression, giving back to
God as he has given to them and, in all of ti@gicing. Here is holiness
theology turned into nothing less than a vision of the Kingdom of God.
(McConville, 2004, p. 23)

History of Christian pilgrimage

After the death and resurrection of Jesus, pilgrimage to Jerusalem and sites relatedst® Jes
ministry arose organically when conversions of persons in the Reawn world first began.

By the 39 and 4" centuries, converts including Helena, the mother of Emperor Constantine, were
drawn to specific sites that local legend linked to Jesushase pilgrims often carried home relics
connected with such sites and/or Jesusd eart
part of liturgical observances and sacred spécdist within local church buildings and later in
elaborate sfines within each medieval cathedral.

By the 7" century, Christians were expected to go on pilgrimage at least once in their lifetime.
Pilgrimage to the Holy Land was still the ultimate destination, but travel was becoming more
dangerous due to Islamicraguest of Christian sacred sites and the rise in criminal bands that saw
pilgrims as a source of income. Consequently, by thee@tury, the Pope allowed pilgrimages to
Rome and to Santiago de Compostela to be substituted for ones to Jerusalem, émel Edfer

century when the Crusades had effectively made Holy Land pilgrimages impossible, walking
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l abyrinths that had been built into most medi

became an acceptable substitute for a walked pilgrintegeiago de Compostela and Canterbury

in England as well as Jerusalem, Rome and some local shrines remained pilgrimage sites until th
Protestant Reformation in the®.6entury. Pilgrims were often taken advantage of by merchants
and thieves (sometimes @and the same) who peddled fake tears of Christ or pieces of the true
cross or worse. Indulgences sold by priests and bishops promised heavenly bliss for a price
(frequently hiked to whatever heights the market would bear). The Reformation refuteduithe val

of pilgrimage and the labyrinth on the grounds of their association with irrational beliefs,
superstition, and opportunism. Pilgrimage eventually devolved from real walking practices to use
as a metaphor in |iteraturenaasern €086¢ erad
Pilgrimbs Progress (Bunyan, 2003).

Nonetheless, pilgrimage lived on to the present day in isolated observances such as the
pilgrimage to Our Lady of Guadalupe Cathedral in Mexico or traditional Lenten pilgrimages in
the Southwstern U.S. and in eastern Europe. The fgifgrimageworked its way back into public
awarenessinthe®@ ent ury with media coverage of soci
Mar c h i n support-govérnandeadbsn sehteé 19304
Pilgrimage/ Penance/ Revolution movement in t
to India in 1959, his Prayer Pilgrimage to Freedom in 1957 at the Lincoln Memorial, and his early
leadership (prior to his assassination in April 1968) in the Pecop | e 6s Mar ch pi
Washington, DC in May 1968.

By the turn of the 21st century, traditional pilgrimage sites in Rome, Jerusalem, and Santiago
de Compostela were experiencing upticks in pilgrims and the labyrinth with its likeness to

pilgrimage wasecoming a phenomenon. Pope John Paul Il declared the millennial Jubilee Year
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of 2000 C.E. to be the Year of Pilgrimage and made a Holy Land pilgrimagefirst visit. The

Pope encouraged visitors to Rome to continue on to Israel on pilgrimage. 280@eC.E.,
Christians and neghristians have rediscovered pilgrimage; visits to Santiago de Compostela and
other spiritual pilgrimage sites have increased exponentially. In 1986, 2500 pilgrims arrived in
Santiago. By contrast, in 2015, 265,000 pilgrimsked to SantiagoGamino Statistigs Years
considered Holy Years (i.e., when the July 25 Feast Day of St. James occurs on a Sunday, with th
next on 2021) will see visitations soar. During the most recent Holy Year, 2010, 272,000 pilgrims

arrivedd 35,000more than the previous year (Field, 2015).

The transformative experience of pilgrimage

A pilgrimage is a journey that is undertaken for a purpose, and often has as its destination a sacre
place or a shrine. For many if not most pilgrims, the one whaasdmlon pilgrimage is not the
same person who returns from pilgrimage. Pilgrims are changed by the jéurneny would
say they ar¢ransformed

In her examination of how ancient Israelite travel to Jerusalem for festivals functioned in
ancient Yehud dunng t he Persian period, Knowl esd de
underlying purpose for such ajourrédyshe defines a pilgrimage as§s
of daily activity to a site designated as holy by the community in order to worship or communicate

with the divineo (2007, p. 8).

27"\When the Babylonians destroyed the Kingdom of Judah in 587/586 BCE, the territory became
known asb AfnYehud.
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Boers def i nes -mativatgd travel doggerianse God imways that can shape
and change uso (2007, p. 22). Paintner (201

an intentional journey to court disruption . . . A welcoming in of being uncomfortable,

of beingcalled to our own edges . . . To become a pilgrim means to embrace our own

strangeness, the strangeness of a journey we are on, as a way of breaking open all of
our assumptions and expectations about how the world should work. (2015, p. 2)

While some pilgrimage traditions emphasize the destination and sacred site as most
i mportant, other traditions emphasize the t
characterizes the emerging popularity of pilgrimage in modern timeshé fgé¢eminence of the
journeying experience, usually wal kingo (Eu
traverses the unfamiliar without any real idea of what may lie ahead, walking the path step by step
and day by day and learning to be nfuidf and even grateful for what each step and each day
brings.

Pilgrimages often begin with specific intentieerhaps a simple physical challenge ("can
| walk that far with a pack on my back?"), a quest for forgiveness, a need for a new stgtpa wa
mark life transitions, a need to find an answer to a question, a way of connecting with companions
on the journey. Some pilgrims go on pilgrimage out of a desire to visit and gain a sacred blessing
from a particular site made holy over the centuriethk visits and prayers of numerous pilgrims.
Edith Turner notes that these pilgrims feel
call of the saint . . . and especially to sites where there are relics . . . whose stones seem to emit th
never obliterated power of the firsteveat cert ain shadowy aurxo ( T
And vyet, it is not the trail itself or the

is how [pilgrims] approach the journey, what th®ing to the trail. It is not the site that matters,

but our sight, our ability to seeo0o (2012, p |
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For some pilgrims, the intention of going on pilgrimage is to obtain emotional or physical
healing. Warfield (2012) surveyed religious and -meligious pilgrimages and found many
accounts of healing some labeled miraculous and others explained scientifically. Often, the
process of healing was through what Turner would label as the experie@ooebinitasin which
the pilgrim who is separated from therms and expectations of her community finds solace and
bel onging in the pilgrims wal ki ng tcdmeungast h
puts all social structur al rules in qgquestio

In the sharing that so commonly occurs along the path, the pilgrim experiences community,
gives voice to griefs and struggles, and finds a context in which she no longer feels alone. Arriving
at a sacred site, especially one connected to the narodtaveaint or historical religious event,
connects the pilgrim with a broader context that can change the pilgrim's perspective. The
pilgrimage walk provides a ritual framework with a long history, many stories of healing and
transformation, and countlegglgrims who have previously traveled the path. Seeing oneself

within this long history and tide of humanity, one can seek and discover meaning in the realization

t hat one is not alone and oneds suffergeng I
creates possibilities for transformation be
narrative of the event s, : : : provides a ¢
(2012, p. 3).

Stortz argues that although the atiemtWarfield and others focus on community is
i mportant, transformation comes about t hr o
makes the body the vehicle for transformation. The body forces the pilgrim back to the basics of
food, water, shelter and the generosity of ot herso (2

cheek, she notes that AGod thought bodies i
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experienced the hunger, pain, sweat, and exhaustion that we all experience (208)3 Spiritual
practices witness . : .to incarnation by i
example, eating and drinking at eucharist, incorporating (frofin corpus,fi t -dd o d) yew
members through the waters of baptism, makinwe si gn of the cross o
of the sick for healing, kneeling/standing/raising hands/bowing in postures of prayer, giving the
kiss (orhug)ofpeac® al | are rituals or sacraments t hat
p 206. The transformation wrought by pilgrimage, Stortz would suggest, is in large part a function
of the physicality of the journey truth and wisdom mediated through the body.

In ancient Israel as is true today, the journey was not an easy one. Pilgtiled beat,
robbers, illnesses, and food shortages, and struggled to make the final difficult ascent up to
Jerusalem, the city on the hill. Yael Klangwisan (2012, p. 41) describes the hard emotional,
spiritual and physical work that is required when tgkarlong journey, especially as the body and
soul begin to ache. Much of thighe hopes, dreams, and realities of ancient travelsrsecorded
in the biblical narrative, especially Psalms and particularly in Psalmd3£20These Songs of
Ascent gh r | a)oa Bilgrimage songs may well have been sung or chanted during the
journey to Jerusalem as a means to buoy one's spirit and encourage one to continue.

For many it is only in retrospect that the transformation becomes clear. For examphaspilgri
must follow blazes or signs along the path in order not to lose their way. Not paying attention to
the present moment may result in missing a blaze or sign and unknowingly traveling a distance on
a path that leads away from the desired destinatioeflection on one's day, one may realize that
it is essential to pay attention in oneds |

when one is distracted by daydreams, worrie
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onedhst ended path. AFor many, the secret of slou
sacred waiting to be discovered in virtually
Many pilgrimages are chosen by the pilgrim. Some, however, are thrustingiwiupon
someone. Such was the case for Christine Valters Paintner, who sees her experience of rheumatojd
arthritis through the lens of pilgrimage. She writes:
Understanding my life as a pilgrimage, and especially my experience with chronic
illnessaa ki nd of sacred journey doesnodt requi
uncertainty this brings. Instead, it asks me to embrace mystery and unknowing, to seek
fellow companions along the way, to understand that the profound discomfort of having

so nuch stripped away can reveal my own gifts in service of healing others. (blogpost,
2015)

Painter highlights several of the common experiences of pilgrims. Pilgrimage often becomes a

frame for making sense of onebdpokieseooedbsupr

assumptions about [|ife, about faith, about |ho

one (sometimes kicking and screaming) that life is mystery and one can rarely know what lies
ahead. Pilgrims usually encounter and pensetlerough uncomfortable conditions on their path,

learning something about themselves and others on the way.

Painter (2015) observes that pilgrimage is not the same as tourism:

Instead it means being willing to court holy disruption, to become profoamgiye

of our inner movements, to claim responsibility for our choices about how to

respond to this place we find ourselves in, and welcome in discomfort and

strangeness as carrying the possibility of new revelation. (2015 blogpost)
Pilgrimage has the capacity to shock us witlh
to see the new thingsdé that so many medi eva
actually help us see f ami | p. 29).Inunfamihagssrroandirgsy u [

and | acking habitual routines, the pilgrim|

one's physical environment, and one's internal responses. One can be a curious observer looking
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with wonder at what mightédomissed by a local native. Journeying in a new place brings freedom
from culturebound expectations of proper behavior, particular dress, and personal reserve, and
offers the pilgrim new eyes to see and experience difference, and new ways to
act/perceivd/ eel / react / think about onebds identity
pilgrimage immerses the pilgrim in a unique cultural mix that combines the culture through which
the path travels. Pilgrimage is also unique in that pilgrims share peeiexce with other pilgrims
on the same road, creating a senseoaimunitas.

According to Victor Turner (1969), anthropologist and ethnographer, it is the experience of
communita® a feeling of shared experience with other contemporary and anciempitiuring
this brief point in time tha® that allows for personal transformation. Turner said that this
experience that is so strikingly different from one's everyday life is akin to Martin Buber's
description of transformative 1/Thou or We/Thou relasbips. Buber suggested that there are
moments in relationships that are sacred and numihotimes when those in the relationship are
aware of a deep interconnection that transcends boundaries and that embodies deep respect a
desire for relationship.ugh I/Thou relationships are not dependent on conversational knowledge
or length of relationship, and may be established between strangers and even consist of a deep
accepting silence. "[In] invokingpmmunitaone is seeking transformative experienc tjoes
to the root or core of a person's being in a profound and shared (even sharable) fashion" (Killinger,
2014, p. 2). For Killingergommunitass akin to a force, a dynamic, a synchronicity that exists and
influences one's pilgrimage experience.

Finding oneself in a different sphere of culture and exerting oneself physically in a way

unl i ke one's usual experience "back homedo p

one's own culture, and creates disequilibrium through the unfamyiliafi experience.
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"Equilibrium may or may not be the desired state," says Beckstead, "but it does not seem to be
what works for human beings. Rather, punctuated experiences of the novel, the desire to bg
fascinated and even frightened;mingle with a bnging for the comfortable and familiar" (2010,

p. 392). The experience of seeing one's ordinary life from a different perspective can help us re
evaluate that life when we return home. "We travel at first to leave. Then, finally, we travel to
come home"QIsen, 2009, p. 29).

The transformational outcomes of pilgrimage, those deep and lasting changes in the pilgrim's
life, result from the reflective nature of pilgrimage. The inner journey parallels the outer journey.
AThe journey f or kesss put down onrtbaokssabdndom aurecomputexs, and
may lead us to a disciplined-magining of the life and habits of another age" (Greeni@5R0
Pilgrimage leads not only to thinking about life in previous eras, but enables us to look at the life
we have just left behind to go on pilgrimage. And as we look at our lives from a distance, we begin
to see ourselves through different eyes. Pilgrimage allows us to detdohdetach from our
situations at work and at home, our routinized habits, our tereeto zone out through social
media or online streaming and offers us the opportunity to ponder our lives and to consider
making subtle or definitive changes to that life upon our return.

Is it only through the physicality of the experience (Stode}he sociecultural experience
of being an outsider perspective (Turner), or the reflection on a parallel inner journey (Greenia)
that leads one to experience a transformative outcome of pilgrimage? The authors of this pape
believe that there is yet aher part of pilgrimage that aids pilgrims specifically in need of
refreshment and renewed hope. N.T. Wright wrote of this after a pilgrimage to the Church of the
Holy Sepulchre. As he arrived at that site most sacred to Christians as the place wheliedesus

Wright was stunned by the realization that he could intensely and clearly feel the deep suffering

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9




199

of the world-- and of his own life- in a way he never had before. He writes that he "glimpsed"
and understood deeply that a single act in a distine¢eand place could, indeed ". . . draw together
the hopes and fears of all the yéde014, p. 7.

Wright experienced powerful energy emanating from this place because of the events that
had taken place there. Pilgrims through the ages have tslifie the sacredness of the site to
which they traveled on pilgrimage transferred to them an awareness (what Wright calls "a
memory") that changed them positively and made them more sensitive to inner promptings and
outer needs. Wright says it this way: ' when God is known, sought, and wrestled with in a place,

a memory of that remains, which those who know and love God can picRop?, (p. 5)And
that "memory" or sacred energy of a particular physical location or edifice can serve to inspire,
refresh, reinvigorate, and renew the pilgrim whose pilgrimage has been a quest for meaning or

renewal.

Wright's experience of sacred energy in Jerusalem echoes the experience of many travelers.

For anyone making pilgrimage today in Jerusalem, the sacred pdvles place is evident as

Jews, Muslims, and Christians follow their sacred roots through its streets. Ellen Davis emphasizes

the sacred power or Anumeno that hovered ov
of Zionds grdeati ggpnladriy namd itthse fAcity of our

procl aims Adonai 6s great | ove for this city:
dwel l ings of Jacobo (87: 2, NRSV) . Gamgues And
that for the ancient inhabitants, Jerusalem

have mirrored the heavenly temple with its great pillars similar to those that hold up the earth

(Anderson, 1994, pp. 27283).
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The "energy" attributetb sacred sites by some pilgrims may have an explanation in part

through the idea afommunitagnentioned above and the experience of synchronicity in which the

boundary between past and present dissolves and the energy of a momentous event is present.

Christians on pilgrimage to sacred sites might explain Wright's experience as liminality or
"betweenness” in which one experiences a sacred site as being in between heaven and earth

between what our senses can perceive or know and what our soul earreg

The three-fold journey of transformation

Pilgrimage encompasses the thst@ge spiritual experience familiar to those who practice
spiritual disciplines: Purgation, lllumination, and Union. One initially prepares for the journey by
setting anntention for what one hopes to receive. Packing for the journey, preparing physically,

and receiving the blessing of others often precede setting out on the path. Purgation (releasing o

—

shedding) is a process of letting go of the familiar and stepping ¢wist into the unknown. It is
the metaphorical letting go of expectations, of worries and concerns, of old ways of seeing oneself,
of judgment and guilt. It also may mean literally determining what one needs to carrg albmg

you really need 2 bookd, pairs of shorts and 6 shirts? Purgation can be a freeing experience of

|l i ghtening onedés | oad to include only essenti
useful i n order to see oneds | ife erahektagand |r e
of Purgation may also include feeling one Hhas

abandoned one, or feeling disoriented and adrift. There may be a temptation to turn back. The
pil grimbds mandat e i n keaodmestep dt atgieto avritinu® anithg ath,i o n

trusting that the way will open.
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The pilgrim will gradually move into the stage of lllumination. Illlumination is a time of
openness, insight, clarity, renewal, and mindfulness. Often, the pilgrim begsee ther life
situation more clearly, perceive deeper meaning in both the inner and outer journey, and sense of
at | east trust that the Divine is present.
slow down, take time to receive and soakvimatever insights and clarity one is gifted with, and
respond with gratitude even if all is not yet clear. Journaling (either at the time or when one has
had an opportunity to reflect after the journey) can help one find clarity and capture what the
experence of lllumination offers.

The final stage of pilgrimage is Unidre-entry or integration) and involves living into a

deeper relationship with the Holy and making

TF

own as one renters the world oi h o me . 0 Pilgrims may or may [|no

changed on their pilgrimagewhether the journey has been one day or many weeks. But changes
are often noted by those back home. The stage of Union offers the pilgrim an opportunity to debrief
one's experience (alone or with others), to own insights and intentions, and to consider how to
maintain one's pilgrimage insights back home among persons who have not had the same
experience.

The stage of Union is key to the lasting effects of one'sipilige. How does one continue
to reap the benefits of pilgrimage, the deeper relationship with oneself and God, the deeper trusi
in the Holy, the release of fear, the knowledge that one is loved? Some pilgrims long to return to
pilgrimage and some are alttetake additional pilgrimages. Other pilgrims will use the metaphor
of pilgrimage to describe the rest of their lives, keeping fresh the sense of journey and path.

One of the pilgrims listed nireilgrimage Truthsafter reflecting on her Camino de Sagb

pilgrimage. They have become guideposts for daily andtemg choices she makes. Each of the
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nine is an insight gained from her pilgri ma
For instance:
7) You dondt get gtompacidn® evBomevgrasur tr avel in
wal king the path that day 1is your comp
something from them if you are open.
8) The food (or anything else) that God provides is adequate, sometimes amazing, but

often not what youxgectd try it all.

Connecting ancient Psalms to contemporary journeys

The authors are planning to take students on a pilgrimage as a way to help them connect with thei
interior selves, experience different persons and landscapes, and experienperstel
transformations and soul healing that are often part of any pilgrimage. Pilgrimage can be a balm
for one's soul and provide a means for standing with others and oneself in times of suffering. We
will use the Psalms of Ascent on that journey ag pathe threepart spiritual movement of
Purgation, lllumination, and Union, contemporizing them as necessary and determining how well
they support a preseday pilgrimage.

Stage one: Purgation

Melody Knowles (2007, p. 7) suggests that thalPs of Ascent (Pss 12184) were most
likely used to encourage pilgrims on their way to Zion. The first three Ascent Psalmk22,20
function as narratives of letting go, asking the traveler to identify the reason for travel, prepare by
packing, and takdéeave of his/her home in readiness to experience new possibilities on the

pilgrimage way to Jerusalem.
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For example, Psalm 120 is an individual lament that is sadly missing from the Revised
Common Lectionary. It describes the distress of a psalmistlivindiaspora in Meshech in
Kedar® (v 5) who feels cut off from justice and consumed by war. The psalmist calls out to God:
Aln my distress | c¢cry to the Lord, that Ado
having a desire to reconnect to tiay, the psalmist pilgrim intentionally lets go of despair and
recognizes in its stead the potential for liberation and transformation. Next, Psalms 121 and 122
(hymns for the community) encourage those in distress to look up to the hills for relreand
(121:1) and to envision themselves in Jerus
the house of the Lord! Our feet are2).sBotandi
psalms offer a blessing of trust and security; accordin§téphen Breck Reid these psalms
constitute a Aliturgy for travelerso that a
road (2009, p . 312) . Godbés presence is evi
protector of ettnb kess thanasix enlegin Bsalm $2a (Reid, 2009, p. 312). The
Psalm promises the traveler protection from evil and maintains they will be continually watched
over (121:78). Such assurances provide pilgrims courage to make the journey. Psalm 122 paints
a hopefilled portrait of their destination (Jerusalem) as a place of communitganchunitagvv
2-4), of justice and equality (v 5) and peace and goodness-@yv&uch descriptions build up
hope and anticipation and prod the pilgrim to take thearskgo. Singing these psalms, the pilgrim
travels with his or her hopes, dreams, and memories of a loving God, visions of Holy Jerusalem,

and an exultant songbook that includes a bl

28 Meshech and Kedar are located in Northwest Arabia, a territory occupied by the Ishmaelites.
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evil; he will keep yar life. The LORD will keep your going out and your coming in from this time

on and for evBNR®Y)reo (121:7

Stage Two: lllumination

The stage of il lumination often describe
path. Itis @ime of reflection, insight, and clarity regarding that which is unresolved in their hearts
(paraphrasing Rainer Maria Rilke, 2004)things that pertain to issues in their lives or their
understanding of faith. Th edreneviahttaboftemocouesort s 0
the path can be found in the language of the Psalms of Ascent. The length and experiences on th
journey toward Jerusalem varied for each pilgrim. Some pilgrims came from as far north as Dan
and others as far south as Bebe®. Encounters with strangers along the way were likely to be
many and varied. Samaritans, Edomites, Hittites, Egyptians, and those from many other cultures
were on the same paths, and encounters among these groups may have been the pilgrims' fir
experences of "difference."” Often walking these distances allowed time to meditate and take stock
of their lives and their situations at home.

For those needing words, these Psalms provided language to express their experiences. F¢
example, Psalm 123 acknlasiges the economic advantages held by the wealthy who add to the
suffering of those less fortunate. Further, through Psalms 124 and 125 the afflicted celebrate tha
it is Adonai who protects them from their oppressors. Offering praise and expressinglgfati

gifts one has received has been demonstrated to increase one's health and mental wellbeing. Mar,

of these Psalms of Ascent share language for such thanksgivings (e.g. Pss 122, 124, 126) and

encourage the pilgrim to mindfully recount blessings wistlom learned (e.g. Pss 127, 128) in
the chaos of everyday living. Walking the dusty road always presented the possibility of

encountering unknown dangers. This awareness caused pilgrims to be mindful of their dependenct

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

e

1y

U




205

onGodandtotrustmorefulyi @doddés presence, protection, a
walking journey allowed the space to slow down to reflect internally and communally on their
relationship with God. Further it allowed time for people to prepare for the moment when the
communit gathered to offer worship before God in Jerusalem. In these and many other ways, the

Psalms of Ascent offer us a window into the pilgrimage process.

Stage Three: Union

Some scholars suggest that the Psalms of Ascent, instead of being sung on thereoestited
as pilgrims walked up the stairs leading toward the temple (deCllalerd, Jacobson, &
Tanner, 2014, p. 87). However, we hold to the possibility that Psalm&328ved with the
pilgrims along the road. When we reach the end of thesmPsélAscent, we encounter two short
Psalms, 133 and 134, which appear to offer closure for the pilgrimage journey and prepare the
people to return home and reenter the world they had left. Pilgrimage has allowed them the time
and space to build holy anchhsformative community as gathered together they sing praises to
Adonai and share a sacred feast. The pilgrims have been collectively and individually blessed. The
Psalmist captures the joy of this newly built spiritual community formed by the journagheor

those coming from different towns and with different experiences become one as family and
bl essed beloved community. The Psal mist wuse

delight:

How very good and pleasant it is

when kindred live together in unity!

It is like the precious oil on the head,

running down upon the beard,
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on the beard of Aaron,

running down over the collar of his robes.
It is like the dew of lérmon,

which falls on the mountains of Zion.
For there the LORD ordained his blessing,

life forevermore. (Ps 133, NRSV)

This depiction of plenty underscores the spiritual fullness and holy and hpabadpilities of a
community centered on God.
Psalm 133 is followed by a blessing in the final Psalm of Ascent they take with them as
they travel home:
Come, bless the LORD, all you servants of the LORD,
who stand by night in the hee of the LORD!
Lift up your hands to the holy place,
and bless the LORD. (Ps 13421NRSV)
The blessing shared in versef In the temple perhaps transition to a new blessing (vv 3) to
pilgrims now wending their way back home:
May the Lord, maker of heaven and earth,

Bless you from Zion. (Ps 134:3, NRSV)

As the ancient Israelite pilgrims and God commune together in Jerusalem, they are all
transformed by the pilgrimage experience, just as our students are today as theydirapeinth
path to a sacred space. While it is often not possible or desirable for one who has experienced th
divine during pilgrimage to return to his or her former self, the act of pilgrimage is not typically

once and done. The ancient Israelites undedstois as they faithfully followed their call to be
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continually a pilgrimage people. It is that sense of spiritual renewal that offered the people of Israel
the tools they needed to withstand personal and community suffering and to survive their exile and
later subjugation. We hope that the pilgrimage on which we embark will offer our students the

same.
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The Mourning After: Leah, Loss, and Depression in Genesis 29

Rev. Terry Ann Smith, Ph.#.
Rev. Raynard D. Smith, Ph1.

Abstract The family dynamics attending the story of Leah and Rach@kimesis 29 particularly
as they relate to Leahods naming of her chil
associated with hatred, etc.) suggest that Leah may be suffering from a mild but chronic form of

depression calledysthymia the resuliof her inability to win the object of her affection, Jacob.

Leah6s story, when read together with the rf

single African American women in particular, suggests the need for a heightened conversation
within Black churches regarding circumstances, symptoms, andaselffor those dealing with

this type of suffering. The pastoral implications suggest the need for engendering hope and healing
when ministering to women who suffer from this malady of the sasilence.

Keywords: pastoral care; depression; dysthymia; Leah and Rachel; Black churches; African
American women

Introduction

This article examines the family dynamics undergirding the story of Leah and Rachel in Genesis
29. Specifically, it proposes that Leah likely suffers from dysthymia, a mild and persistent form of

depression, the result of her inability to gain the objédies desire and affection, Jacob. We

further suggest t hat evidence of Leaho6s sig

30 Terry Ann Smith is Ailiate Assistant Professor of Biblical Studies, New Brunswick Theological SemiNary
tsmith@nbts.edu

31 Raynard Smith if\ssociate Professor of Pastoral Care/Pastoral Thedieyy,Brunswick Theological
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children. For example, Reuben is associated with affliction in 29:30 and Simeon is linked with
hatred in 29:33. Being thentfavored daughter and less favored wife theoretically produces Leah's

depression. Reading Leah within the context of rising rates of depression among women, in
general, and African American single women, in particular, suggests the need for a heightened
conversation within Black churches regarding circumstances, symptoms, aocdrseibr those
dealing with depression. The pastoral implications suggest the need for engendering hope anc

healing when ministering to women who suffer from this malady ofdbk eften in silence.

Sins of the family

The patriarchal narratives begin in Genesis 12. Abraham called by God to sever his kinship ties

and abandon his homeland, sets out with his barren wife Sarah toward the unknown (i.e. Canaan).

In their later yearghis elderly couple will have a son, the promised one, Isaac; however, not before
Sarah takes matters into her own hands and ¢
(Gen 16 and 21). Sometime later the promised one, Isaac, is almost offevediount Moriah
when the combined arrival of fAan angel of t
day (Gen 22). Following this potentially traumatic experience, Isaac will wed Rebekah, who gives
birth to the fraternal twins Esau and Jacobr{@5). With the aid of his mother, Jacob will emerge
with Esauds birthright and bl essing; a cost
home to escape Esaubds wrath ( Gevaraf, thg homadad c ob
hi s mdathér whei@ ke is to obtainawifeframeof t he daughters of
Laban (Gen 28).

Our inspection of these events begins in Genesis 29 at the local well, since it is there that

Jacob first encount er s almarativef thelwallthasra énsltitudesofi g h
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functions that range from landmarks that denote routes between ancient settlements (e.g. Num
21:16, Deut 10:6, Ju 9:181) to places for negotiating important contracts and agreements (Gen
26:31). As an open plaaghere people gathered, wells also served as the hot spot for meeting

oneds future spouse (Havrelock, 2008, p . 16

1)

potenti al romance to water her fatherddnsasf | olck

he, not the men of the village, rolls the stone away from the well opening. It is he, not Rachel, who

attends to the business of watering her sheep. The encounter concludes with his kiss, his cries, arjd

his announcement of their kinship connecti@@en 29:1112). Jacob sees this young woman at

the well and it is love at first sight, so much so that he is willing to work not seven but 14 years

for her, the object of his desire (Gen 29:17, 27 and 28). What is it about Rachel that has Jacob so

drawn b her? According to the text, Rachel has beauty, favor, and thus, the opportunity to attract

and perhaps gain the love of a good man (Gen 29:16 and 18).

However, unlike the beautiful Rachel, the Torah provides no physical description of Leah

with the excetion of her eyes captured descriptively by the Hebrew takmThe exact meaning

ofrakas used in 29:17 remains unclear. The NRS
and NAS render it Aweak. 0 Tal mudi morsauchdas Mi dir
Aweako or fAlack | ustero capture Leaho6és resp
t heoretically from her prolonged weeping o0\

brother Esau (Seelenfreund & Schneider, 1997, pRO9T hi s expl anati on f orf

countenance counters the biblical portrayal of one whose own father according to L. Daniel Hawk,

ARapparently cannot obtain a husband for Leah

like Seelenfreund an8c hnei der suggest t hat the terms pfwi

vi ewed as fia negative description of nradeahos
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herself | ook because of hmkas dackylusterghas ifggant 2 0 )] .

implications for our reading of Genesis 29. When juxtaposed to Israelite concepts of beauty (Gen
12:11; 39:6, | Sam 25:3, 2 Sam 1426, Est 2:7), it is instructive that the narrator emphasizes
Leahds eyes as her mo sltoexibitraicéetaimviprarfcyeoa lirillianoy , e
whenrak is translated "lack lustef*Thereisawelu s ed saying that @dthe
the soul .o This implies that oneds eyes can
healthad e mot i onal state. I f Leahds eyes, as t
the sparkle that typically accompanies a healthy emotional state is gone. Given this, is it possible
that there is something aWwWmythey wodlg can\we assoc@mten L
rak with a demeanor that suggests a woman troubled by her circumstances? Is it possible that he
appearance is evidence of her dysthymia {¢pade depressed state)?

Depression, as a mood disorder, is commonly known toifes itself in a person(s)
experiencing extreme stressful and/or debilitating events; as in the case of loss (real or imagined)
be it of a loved one, a position, or any other attachment (animate or inanimate) in which one has
deposited a significant erional investment (Freud, 1917, p. 155). The person unable or unwilling
to adjust to the new reality without the d
anger (Freud, 1917, pp. 18385). Finding themselves in a less than desirable emaeah and
unable to express their true feelings of anger and frustration causes these feelings to be directe
inward, and once there, over time may lead to the depressed state (Freud, 1917158).X5be
way in which this internalized loss potentiallyamfests externally is found in the depressed

per sonds -watmandsehosteens e | f

32 Biblical references to the eye or eyes appear over 500 times and suggest the significance of this optical organ to
ancient Israelite concepts of justiethics and morality (cf. Ex. 21:24 Deut 3@; Jul8:6 and Ps 17:8).
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Freudian perspective

I n his seminal essay fAMourning and Mel ancho
grief and depression, which he called melancholia, a most severe form of depression. He noted thg
similarities as well as the distinctions between normal grietaltiee loss of a desired love object
and depression. He contended both mourning
of a loved person, or to the loss of some abstraction which has taken the place of one, such a

fatherland, liberty, andie a | , and so ono (1917, p . 153) .

concerning melancholia:

The distinguishing mental features of melancholia are a profoundly painful
dejection, abrogation of interest in the outside world, loss of the capacity fo love
inhibition of all activity, and a lowering of the satgarding feelings to a degree
that finds utterance in seléproaches and sekvilings, and culminates in a
delusional expectation of punishment. (1917, p. 153)

Freud asserted that notwithstanding lowered-asstéem, grief and melancholia exhibit a
similar symptomatologyror him, the first is a normal response to loss and follows a course called
mourning which seeks to adjust to a life without the object. Titer ia a profound state of sadness
that affects one interpersonally, physiologically, cognitively, and behaviorally, usually requiring
professional assistance. The outward manifestation of this particular state of sadness is typically
referred to as depssion and can range from mild to moderate to seWg#lecting on women
specifically, Chr i sti e Cozad Newuger offers that depr
with inadequate financi al resources, amd p¢qg

152). Moreover, dysthymia, as a milder yet chronic form of depression, consistently appears as g

Apersonal ity trait rather than a form of deg

something else (Neuger, 2002, p. 152).
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Genesis 29 is siig as to how Leah and Rachel interacted prior to meeting Jacob. Yet it is
t heoretically feasible that Leah has | ived i
her fatherdés favoritism for quierestial freamentfori me
the younger sibling over the older one are equally applicable here (i.e. Rebekah/Jacob,
Jacob/Joseph). Drawing upon the work of psychologist Walter Toman, Ronald Richardson in his
text, Creating a Healthier Churchoffers a theoretal construction of the characteristics and
significance of birth order on sibling behavior (1996, p. 144). His conclusions, when applied to
Genesis, suggest that Leah as the eldest sister, would have been destined to be the leader. S
would have been salized by her parents to set an example for other siblings. This expectation
would have endowed Leah with such qualities as being the most knowledgeable and comfortablg
with "l eading, directing, gui di ng, a ntheeir h e |
children (p.146).

On the other hand, Rachel as the youngest daughter would likely have developed a
personality of beingfree pi ri ted-famid nibhggdér to the akitent
flirtatious as well as competitive. Richardson sate

Her competitive side may come out with women, where she is seen wanting to have

more, sooner, of whatever is valued in her group of friends, be it marriage, children,
material goods, or whatever. (1996, pp.-149)

This potentially explains the riv3l between Leah and Rachel, which possibly manifests very
early in their lives. This rivalry, together with the entrance of Jacob into the family dynamics,
serves as a major trigger that could contri
as representative of her emotional state, alert us to the fact that something is terribly amiss in this
womanodos world. We read of no well encounter
that might result in the matrimonial bliss that will cose readily to her sister. If God has to

notice that Leah is unloved, (Gen 29:31) is it because no one else has noticed her or is complici
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in her sufferings? In her assessment of the relational dynamics attending this story, Renita Weem:
writes,i sSiNmompeai moi gnant and deafening than {
p . 61) . L e-told. Hew dpea sha handi thé psychological trauma of dealing with the
betrayal of her father, a husband who spends his waking moments wishimgrelsmmeone else,
and a sister whose very presence is the someone else?

Again, Freud posited that whereas one who mourns takes in the lost object into their self
structure, for the melancholic there is an ambiguity in relation to the lost object (E€4q,p.
159). The object is perceived whether consciously or unconsciously as having abandoned thg
individual and thus criticized alb6dDufldpal9,d o
p. 22). Instead of the lost object losing emotional stweent and being diminished, gradually
subsiding over time, it continues to hold sway over the individual. Thus, the lost object is absorbed
into the ego and then becomes the target of anger and harmful thoughts directed against the sel
This engenders ceiminating thoughts about the self and against the self, which harbored against
public knowledge predisposes the individual to a sunken state of depression. Neuger writes:

Depression is a total experience. It involves the mind, the spirit, the boadyrtamip
relationships, casual relationships, work, family, leisure time, and so on. There is

no aspect that depression | eaves untouch
150)

Is it possible that the pain Leah cannot name or openly expressdsutgance in the names she
chooses for her children and serves as further evidence of her sullen emotional state?

The preponderance of evidence in the Hebrew Bible suggests that children received their
names by the mother more often than by the fathed@Bri2014, p. 392). While naming points to
the important role that women played in individual households, it also simultaneously conveyed
their hopes, aspirations, and despair. In naming her first three children, Leah expresses her distres
over her lovelss marriage. The eldest son Reuben (meaning "behold a son"), receives his name
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because God saw that Leah was wunloved. Leah
captured by the words fAsurely now hengrieflands b an
sorrow regarding the lack of relationship between the two (Gen 29: 32). The birth and naming of
the second son Simeon suggests the growing
heard for a second thmelLORDhéeeraddclt hnatcsbe
Whether the culprit is Jacob or her sister Rachel (or both) fueling this emotional backlash, we
mi ght 1 magine that it l-estaethdut debnitelyiadigto Heraanguishi s
andsadnesd. eahé6s womb may produce sons but Jacob
her because of this.

The futility of Leahoés efforts and her m
naming of her third chinadddaetvo hRher sthesbBand |
Bailey submits that Leah is bearing children for herself and that the naming does not reflect
Aexpressions of compl a5)n.t , Yesto, rloavaloGs gmad mif ro
clear indication of hendlen inner emotional state. She is caught up in a tangled web of patriarchy
and sibling rivalry where her desire to be |
One even wonders with each birth whether Leah experiences the intrinsiatogdst mothers
experience when holding their newborn son or daughter. For her, this joy is eclipsed by the stark
reality that she is still unloved. She is disappointed repeatedly in that the birth of a male child has

not achieved what she wanted most,affection of Jacob, the desired object.

The commentary following the naming of these children suggests that Leah is failing in
her efforts to bring this about. Thus, Leah
her chil dr eonbédismissedrse easilg. Blowrdoes one deal with the pain of rejection,

not once, but three times? Here, we find a husband who seemingly is indifferent to her feelings
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and a sister who will envy her apparent fecundity (Gen 30:1). Leah raises her lanbaterly
one in the text who cares enough to collaborate with her in her sorrow, her GodB(Retsdl,

1994, p. 168) . Hawk submits: ARGod intervene

say in the fundament alt hdad c ifismMmeo nbse gti ma tt oa frfeea¢

longing and isolation as well as the comfort she now takes in knowing that the LORD cares for
hero (Hawk, 2011, p. 11).

The naming of the fourth son Judah ( me a4
changed fo Leah- or has it? Has she completed the mourning process articulated by Freud in
which her grief and sorrow over not becomin
expended® In other words, realizing the continued futility of her efforts, lnesh adjusted to life
as Jacobds second wife and decided to move
L e ah6s -mtargretingfher sitaation now viewed as a life filled with potential promise. Still,
such arenderingmaybe abitpeeinur e. Genesi s 29: 35 states t1}
a cessation most likely brought about because Jacob has now obtained the object of his affectiol
(i . e. Rachel) and thus has fAceasedo sl eepin

Moreover, despite having several sons, the text depicts afineveasing rivalry between
Leah and Rachel. With the offering of her handmaid, we possibly withess a desperate attempt by
Leah to prove that she is (or could be) the better choice sincerntbenh@ as an extension of
Leahds womb, also produces two sons, Gad an
Gad and Asher seemingly represent an attempt to build Leah up. As she already has four sons, W

can only surmise that somehow Leah $tiéls inadequate. Here, the underlying rationale behind

33 Herewe aredrawing upon the work of J. Wordé€h982) who identifies four taks of mourning: 1. Accept the
reality of the loss; 2. Process the pain of grief; 3. Adjust to a world without the deceased; and 4. Find an enduring
connection with the deceased while embarking on a new life.
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the naming of Gad and Asher represents how she wants others to perceive her; that is, as a hapy
woman (Gen 30:113). Yet simultaneously these names imply the opposite: a woman whose
unhappiness reains unabated. Given that we find her bartering with Rachel for a single night
with Jacob in Genesis 30:15 says much about
Clearly, the normative detachment that accompanies the mourning process put forth by
Freud suggests that Lehhs not let go of her hopes regarding Jacob, which is further evinced in
the naming of her last two sons, Issachar and Zebulun. As in the births of her previous sons, Lea
acknowledges the deityds rol e i n Jacbbensightast h
the object of her musings. We can al most he:ji
(Gen 30:20) after the birth of Zebul un. Hav
that somehow he will value her for the fruitsher loins. Perhaps, what Leah has been denied in
life, she ultimately achieves in death. In Genesis 49:18 we learn that Jacob is laid to rest next to
Leah, rather than Rachel. Whether one views this as the logical outcome for this couple, (Rache

prece@s them both with her death while giving birth to Benjamin), we (and maybe our narrator)

would |Ii ke to Iimagine that Leaho6és eyes regal

Depression among black women

Leahds struggle to secure the affections of
read as triggers for a legrade depressive disposition, which lends itself to a larger discussion of
depression in women in general. This is not to sughastiepression does not occur among men.
However, studies on depression indicate that women are much more prone to depression than me
(Weissman & Klerman, 1977, pp.4941; Dunlap, 1997, pp-2; Stone, 1998, pp. 424; Nolen

Hoeksema, 1990, pp. Z16). Neuger attributes this to the culture of patriarchy and incidences of
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traumatic aggression arising from physical or sexual abuse (2001, p. 150). While depression can
be defined in a myriad of ways and results from a variety of external factors, thecoipydrin
Genesis 29 appears to be the marital relati
as one that causes her much dissatisfaction for although married to Jacob, she is not the preferre
wife. According to pastoral theologian Howlabtone, people who experience marital problems
are predisposed to depression. He contends,
hasasmuchasaot®et wo chance of being depressedo (109
st at i nngvomen faei relatively powerless . . . in a marriage relationship, which exists in a

|l arger culture also working to disempower h
p . 160) . 't is clear from t hedintherxivalrytwhhaher L e §
sister, Rachel, causes her great consternation and would only compound her already depresse
state. Arguably, the text does not speak of a condition. However, it does present a dilemma whereir
Leahods sufferi ngnaming of ber chidedn. Thhst theutexthaffordh Leah an
agency that most women suffering from depression do not have, given the cultural stigma
associated with depression. This is especially true among African Americans, who for quite a while
Acharedtdepression as a OWhite diseaseb and
(WalkerBarnes, 2014, p. 54).

Like their white counterparts, black women are more likely than black men to have a
depressive episode (WalkBarnes, 2014, p. 55). While wecagnize that within Black churches
there is a heterogeneity among Black women, which would cause us to be cautious about over
generalizing, for some single black women the experience of depression brought on by their desirg
for marriage may be more prevatéhan imagined. A study by John Cacioppo and others report a

correlation to |l oneliness and depression, a
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or chronicity of |l onelinesso (Cacioppocan et .
American women are the least likely of all women of any other ethnic group to get niiried.
2005, 42.7% of African American women were single or unwed, a number that by 2010 had
increased to 45.2% and continues to grow. The reason behind theasedanembers lies in part
in social factors affecting the number of eligible African American males (mass incarceration, un
or underemployment, violence, substance abuse, lack of education, homicide, etc.).

Moreover, since the majority of African Ameaic females prefer endogamous marriages
(i.e. marriage to an African American male), the failure to find an eligible marriage partner only
increases the likelihood that they will remain singl€onsequently, in a culture where marriage
is highly celebratedand the nuclear family the eggeal, her occasions and experiences of
loneliness may be profoundly pronounced, and thus, her depressive episodes may occur mor
frequently, yet go unnoticed. One could posit that similar to Leah, who was unable to lodtain t
object of her affection, these women are unable to obtain the object of their desire, marriage to a
Black man, a situation that for them presents itself as a frequent and unending problem.

Another factor that affects depression among African Americamem has to do with
what WalkerBarnes critiques as the myth of the StrongBlackWoman. Conceived as a model of
strength, women striving to adhere to the m

suppression to deal wp.22). WalkefBarrtes avgaes:ie mot i on s .

While limited use of defense mechanisms such as denial, repression, and
suppression can be an effective means to cope with stressful situations
temporarily, longterm reliance upon them is a guaranteed recipe for emotional
and physical overload. (p. 23)

34 See BlackDemographics.com
35 BlackDemographics.com
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In other words, defense mechanisms provide a guaranteed recipe for having a number of depressiy
episodes or worse, an emotional or physical breakdown.

Unlike her white counterpart, many Black women have had to contend wittripie

oppressions of sexism, racism, and classism that abound within the larger society. The poverty rate

within the Black community impacts the lives of Black women and children at an alarming rate.
BlackDemographics.com documents that within the Bl@aokmunity there is a large percentage
of people living in poverty. It asserts:

According to the2014U.S. Censu8ureauACS study, 27% of all African
American men, women ardthildren live below the poverty levebmpared to just
11% of all Americans. Theffects of poverty upon the Black psyche are immense.

Given this information, Sunday morning worship services in Black Churches, where
women tend to outnumber Black men, could be filled with women who may be struggling with
persistent depressive diser. They may exhibit a variety of symptoms such as

depressed mood lasting at least two or more years, poor or excessive appetite,

insomnia or hypersomnia, low energy or fatigue, low -esteem, poor

concentration or indecisive about making importantigieas, and feelings of
hopelessness. (DSM 5, 300.4, pp.-168 )

In addition, while many of these women may be functionsaging for parents, children, spouses
and lovers, working jobs, pursuing careers, seeking/continuing education, etc., thes@smne
experience a continuous feeling of disenchantment and despair. In other words, for these womer

there may be |ittle to no joy. To quote Ter

e

174

not just what we say, 2004, %). about what we dopno

36 Criteria for Persistent Depressive Disorder (Dysthymia): Depressed mood for most of the day fotva least

years, presence of two or more symptoms while depressed, poor appetite or overeating, insomnia or hypersomnia,
low energy/fatigue, low seksteem, poor concentration, feelings of hopelessness. Major depressive disorder may
precede persistent depressivgodder or may occur simultaneously with PDD. People can be dually diagnosed with
MDD and PDD. Dysthymia is differentiated from Major Depressive Disorder by length of the depression (no less
than two years in duration) afewer symptoms (person must exhit least three symptoms).
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The StrongBlackWoman presents a face of invulnerability; therefore, most view her
suffering as normative. She is |ike the Tim
is the postechild for black femininity. Her image has comeo char act eri ze an
worldviews, behaviors, thoughts and feelings of African American women, shaping how they
perceive and i nt er aRatnesyw01d,lp. 36).MMeesevsante Wwamen (haMadf k
them single) may sit in congregatiossffering in silence, struggling with a persistent{grade
depressive condition, dysthymia, that leaves them functioning and passing not as normal women

but as superwomen, who sacrifice health and emotionalbe#ih for the sake of the image.

Black church response

The potential devastating lostigrm effects of depression, if left undiagnosed and untreated, poses
serious health concerns for individuals suffering from depression and thekpénsemal
relationships. Given that the majority of mendfep in Black church congregations consists

predominantly of Black women, the following suggestions offer ways pastoral care initiatives can

aid in addressing depression within Black church congregations. While these suggestions are not

exhaustive, it is @élieved that they can serve as a beginning for Black churches seeking to address
important issues relative to the lives of their constituents, particularly as the focus of this article
indicates, single females with or without children.

First, it becomes incumbent upon pastors and leadership in Black churches to recognize
and acknowledge that persistent depressive disorder/dysthymia is a major issue that camouflage
as normalcy. According to Nati orweyltenpancentoft ut

the African American community will be stricken by major depression disorder. Of this ten
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percent, 56% of African Americans surveyed exhibited dysthymia. Dennis Thompson in
ADepression in the African American Communi
Reseechers believe that more African Americans have dysthymic disorder because
they have less access to mental health care that could address their chronic low

level depression. Another reason is more exposure to risk factors like poverty and
crime, which caread to depression and other disordérs.

Thompson also notes that less than half the number of African Americans who suffer from
depression will seek treatment. However, when they do seek help, they generally report out to
those who are nehealth careproviders, like their pastors. Thus, Black pastors and those in
leadership in Black churches need to be informed about mental health issues, especially-the multi
variations of depressiolVhen pastors and leaders in Black churches learn how to idensiégsas
and provide aid to those women who may need it, depression takes on an antithetical character t
the Christian life that has ethical and spiritual significance.

Second, Black churches need to be actively engaged in partnerships with community
agences that provide mental health services and be readily able to make referrals when needed
Kim Stansbury et al. contend that clergy in Black churches are often viewed by their constituents
to be readily accessible persons to whom they can speak abosbti@iand emotional problems.
Because of this, they see clergy as major contacts who can connect persons who suffer with
depression or mental health problems with appropriate mental health services. In order to do this
clergy in Black churches must eldy have established relationships with community mental

health professionals to whom they can readily make referrals. Stansbury et al., assert:

A majority of individuals seek assistance from clergy exclusively and do not seek
additional care from physi@ns or specialty mental health personnel. This frontline
vantage point places African American clergy in an important position to act as
gatekeepers to the formal mental health system. (2012, p. 962)

37 http://www.everydayhealth.com/depression/africamericansand-depression.aspx
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Howard Clinebell and Margaret McKeever suggest theaggigo beyond an informal knowing to
having established relationships with mental health professionals and mental health agencies i
which they can serve as a bridge connecting the person with the mental health professional of
agency that is known persdlyaand trusted (2011, p. 404).

Third, Black churches must expand, embrace, and support the reality of the various ways
in which Black families are constituted within their congregations. James Perkins provides the
manner in which singlaouseholdsnight be constituted. He asserts:

When husbands and wives divorce, when unmarried women have children, when

married women have children and become widowed, when married women have

children and are divorced or are deserted by their husbands, or when wives die or

desert their husbands, thederesult is the same: singbarent households. (1969,
p. 89)

According to the statistics on African American women, 29% of all African American
households are headed by single black wofAduiany of these women attend Black churches
along with their cHdren and look to the church to provide them with spiritual and emotional
support as they deal with the exigencies of life particular to their single status. The continued
celebration of the nuclear family as the adeal within Black churches can be opgsive
particularly because a majority of families in Black churches are outside of the norm of this
dominant Eurocentric model. Nancy Bekdanklin asserts that just because a household is headed
by a single female does not necessarily mean thatitfsdysct i onal . She st at
American singlegparents who have never been married function well as parents, and their children
grow up to be capable adults. Many divorced or separated Black single parents. . . are functiona

as wel |l o (<oilarlg, Johrmy HillZdhténds:

38 BlackDemographics.com.
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The black family has never been prototypical model based on Eurocentric

standards. Since slavery, the black family has taken on many forms. More often

than not, the black family has been characterized by relationshipsrbtrust and

interdependency and not necessarily on the commonly idealistic nuclear family unit

of two heterosexual parents with children. (2007, p. 3)

While the nuclear family may serve as the model to aspire to due to the advantages that it
offers-two income household, sharing of care of children;-#tcan no longer be the only family
constellation celebrated within the life of the congregation. Single parent families, especially those
headed by females, need to be embraced and supportedl.aseadérship in Black churches
should conduct needs assessments of its spagient households and be prepared to develop
viable ministries and programs of support to alleviate some of the stressors that often confront
these families (caring for childresole provider for household, poverty, etc.), and therefore, might
predispose single African American females to dysthymia. These initiatives may include quality
affordable childcare, afterschool tutorial programs, afterschool care for latchkey kids whose
parents are working, advocacy for a living wage, access to culturally conscious and affordable
counseling, etc.

Fourth, in addition to already existent singles support groups, Black Churches would do
well to create therapeutic support groups for Afnidemerican single women in which they can
find an outlet to explore and express their feelings and thoughts about what is means to be African
American, female, and single in todaydés wor
a safe space forilgle black women who share a desire for marriage that continues to be
unfulfilled. Due to the nature of issues that having children present, there would need to be two
groups: one for singles without children and another for single parents with children.

Unlike the existent singles ministry groups, these therapeutic support groups would be

more developed and structured intentionally to address issues for single women who may be moreg
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predisposed to dysthymia. The aim of these groups would be to providenwaith the
opportunity for seHexploration and seliwareness on issues such as the desire for marriage,
loneliness, depression, learning to take care of oneself emotionally and physically, and envisioning
oneds |ife in the f otane skiledinmantalihéaithtisauesetieselmoupsy o |
when constructed as small and intimate (i.e., closed with participation kept at small numbers) can
provide a greater opportunity for sedvelation and healing. These therapeutic groups would need

to run at least one year and offer pneost, and midyear evaluations to assess their effectiveness

in treating core issues relative to African American single women who desire marriage but for
whom this desire remains ever elusive.

Fifth, Black Churcles must focus their attention on the sif/elopment of African
American males, many of whom are raised by single females where a male figure is absent in theg
household. In general, some Black churches already implement boys' rites of passage and
mentorirg programs that seek to provide moral and spiritual guidance very early in the
developmental life cycle of African American male youth. While these initiatives are well and
good, they are not enough. There needs to be intentionality in this area, espegmiting
healthy relationships and healthy marriages. Robert Franklin identifies healthy relationships as
A . . . i nterpersonal bonds and interaction
nonvi ol ence, and s h arresped,otheré BdsObe ,greaer emphas)s .on |
mentoring black males by black men who are committed to providing a stable nurturing
relationship and example. In this context, life span themes like identity, education, employment,
careers, healthy dating, mage, family life, sexuality, etc. must be part of the intentional
curriculum. The purpose of these programs is to be deliberate in cultivating African American

males who would potentially become eligible suitors and marriage partners for those African
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American single women who may desire marriage. This is especially important since many
African American single women in Black chur
finds a wife finds a good t hi ng Gwverdthisodalityai n s
training programs that emphasize marriage as a positive viable stage in the life cycle for African
American males is vital. Franklin affirms that the best people to instill and promote the institution
of marriage among Black males #énese Black men who are actively engaged in secure and happy

marriages (2007, pp. 7IR).

Last, Black churches must engage in the work of social justice that seeks to address the
societal ills perpetuated by structures of oppressiacism, classism, sesxn--that impact the
quality of lives of single African American women. Mass incarceratioder/unemployment,
substandard education, substance abuse, homicide, and violenceacraatidue burden for
African Americans in general, and compound the siregsrof African American females in
particular. In addition, this situation also reduces the pool of potential suitors for African American
wo men. Gender oppression is gquite prevalen
sense of self. Povertynol y serves to compound womends se
human ful fillment in America. Bl ack churche
could serve to convey to single African American women that they are not alone inrthggies
with depression and or singleness and that the Black institution to which they look for spiritual
support partners with them in their attempts to be fully human and reap the rewards that full

participation in American society brings.

Conclusion

In conclusion, the Leah dynamic as it relates to the choice or preference of a marriage partner may

resonate with the experience of many Bl ack
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partner but have found this to be an eslkisive dream. This absamof a marriage partner may
trigger feelings of selfoathing and despair. Addressing this dilemma will call for #oti
approach: one developed to directly impact the plight of single Black women and the second more
directed to the black males wherghgy become more accessible suitors for single Black women.
The pervasiveness of depression, specifically among African American women in Black churches,
compels the creation of ministries explicitly designed to educate and promote mental health
awarenesswvholeness, and healing. Implementing pastoral care initiatives within the congregation
to address the concerns of those suffering from depression, while challenging, can have
tremendous impact by providing much needed support through counseling aradsreddicensed
professionals. In essence, pastoral care initiatives around depression can be life affirming, and
t hus, | i fesaving as the AlLeahso in our cong

has been broken.
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Rock and Fortress in Times of Trouble: The Rle of the Bible in Christian and
Biblical Counseling

Rev. HeeKyu Heidi Park, Ph.03°

Abstract This article explores the literature in evangelical Christian counseling to understand the
role of the Bible in this field. The literature reveals that the role of the Bible in Christian counseling
has been conceptualized through the process of dealimgheiperceived intellectual and spiritual
threat by the introduction of modern psychology into the community. This threat was experienced
as a crisis in identity that required Christian counselors to redefine their identity in terms of their
commitment tahe Bible. This article examines the nature of this crisis and different responses by
the Christian counselors whose responses give insight into how they conceptualized the role of the

Bible in their field.

Keywords Bible; Christian counseling; Biblicatounseling; psychology and Christianity;

theological epistemology; theological anthropology

Introduction

There is a renewed interest in the role of the Bible in pastoral counseling. In my previous work in
exploring the role of the Bible in ardent Bible readers (Park, 2014), | noticed the field of pastoral
counseling has not engaged the literature of Chri€immseling, the evangelical counterpart of
pastoral counseling. Due to the Bibleds cen

in Christian counseling, it seems to me an exploration of Christian counseling literature could shed

39 HeeKyu Heidi Park isAssistant ProfesspChristian Studies Department, Ewha Womans University, Seoul,
South Koreaheekyu.park@ewha.ac.kr
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light on diferent ways the Bible is engaged in counseliflgis article offers a review of the
Christian counseling literature surrounding the role of the Bible.

Therole the Bible plays in Christian counseling has much to do with its identity crisis in
the latterhalf of the twentieth century; it concerns how the Christian counselors formed an
evangelical Christian identity and defended their jurisdictional right among the psychologists,
counselors and their evangelical community during this time. This papemisized around this
crisis, the strongest response to which was given by Jay Adams, and shows how other Christiar
counsel ors formul at ed t heir identity i n r
counseling. Rather than arguing for a particular pofntiew, this article is a descriptive work
based on |iterature review. My observation
identities requires explaining how they relate to the Bible, a task accomplished by weaving their
theological epstemology and anthropology. While Christian counselors do not employ those terms
explicitly, 1 will organize their views by analyzing their theological epistemology and
anthropologyBYy doing so, | hope to give a thicker description to the field of Ganistounseling,
of which many pastoral theologians lack understanding. This exploration will let us study
counseling models in which the role of the Bible in counseling is considered.

This is mostly a descriptive work with some assessment. It is meaningful in the following
ways. In our current geopolitical situation that includes extremist religious movements and global
refugee crises, the need for both interreligious and intrareligionpetency is increasing. This

article addresses pastor al counselorbés intr

ar

counsel or 6s t hought t o mor e progressive past

counseling are nested under the biggabrella of Christianity, yet the knowledge does not flow

between these two fields, resulting in misconceptions. In particular, the field of pastoral counseling
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is missing a thick description of the field of Christian counseling. Thus, we are in danger of
coloring the field of Christian counseling in a certain way and obscuring the possibility for
dialogues. | want to open up the possibility of dialogue between the fields. Second, the relationship
between theology and psychology has been an intrinsic part past or all couns
formation process. By examining the way Christian counselors have formed their identity, | believe

pastoral counselors can find an outlook from which to reflect on their formation process.

The crisis and responses
While most mainline Protestant Christian pastors embraced the advance of modern psychology
with enthusiasm in the latter half of the26entury, some conservative evangelical Christian
counselors sensed the intrusion of modern psychology as an intellecigaifdtig church. In the
words of Eric Johnson, Southern Baptist Theological Seminary professor of pastoral care:
Christianity has its own substantial psychological and-sarg tradition, beginning
in the Bible and continuing for the next two millennw@dth many permutations
over the generations, and consisting of many psychological andcaaul
subtraditions (e.g., Catholic, Orthodox and Protestant). (Johnson, 2010a, p. 25)
Noting that both the Old and New Testaments offer psychological insights, he states that Pauling
|l iterature offers a fAstrongly religious pr ¢
history of psychology in 1912 (Brett, 1912). He traces the Gdmigradition through the dessert
fathers (among whom he includes Tertullian, Athanasius, Cassian, Gregory of Nyssa and Gregory
the Great, Augustine, Aquinas, Bernard of Clairvaux, Symeon the New Theologian, Gregory
Palamas, Anselm, Bonaventure, Duns 8sptWalter Hilton, Julian of Norwich, William of
Ockham, and Thomas & Kempis. After the reformation, he traces the tradition to Luther, Calvin,

and Catholics like Teresa of Avila, John of the Cross, and Ignatius of Loyola. In his view, the

pastoral psycholgy of the reformation tradition reached its peak in the Puritan, Pietist, and

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

D

) t




236

evangelical movements through writers like Richard Baxter, John Owen, George Herbert, William
Law, John Gerhardt, John Wesley, Jonathan Edwards, and John Newton. In thefidttsophy,
he traces the Christian psychology tradition in René Descartes, Giovanni Vico, John Locke, Bishop
George Berkeley, Thomas Reid, Bishop Joseph Butler, Gottfried Leibniz, Blaise Pascal, and, the
most significant, Sgren Kierkegaard, who interegti used the word psychology to describe some
of his work. Behind such efforts to locate psychology in Christian tradition was the fear that the
church was losing its ground to psychology. Precisely out of such concern Clinton and Ohlschlager
s ay fechueh mote lthan the hospital or clinic, is the central place for healing, growth, and
rich relationshipdo (2002, p. 31). Such defe
Christian attempts to care and explain the human psyche for centuriesiviirece of modern
psychology seems to have replaced the caring and expository function of the church on the humatr
soul both inside and outside the church. This perception of displacement generated a sense of crisi
This crisis is quite palpably presdantthe literature of Christian counseling and Biblical
counseling. While Johnson names this crisis as an intellectual one, it was very much an existentia
crisis, as well as an identity crisis. For Robert Roberts, psychological theories of
Rogers, Ellis,Jung, Kohut and others are really alternative spiritualities: like
Christianity, they are ways of conceptualizing what it is to be a person, along with
sets of disciplines by-thathsitocgitow toveard&ruer i ve a
z)ersonhood or aay from various forms of failure to be proper persons. (1993, p.
When psychologies are alternative spiritualities, there lurks the danger of Christian spirituality
being replaced by alternative ones, a danger so much greater when these spirgnaékasto

Christian lives unnoticed. Such existential anxiety generated the need to ground the Christian

identity on something firm. The enthusiastic embrace of depth psychology by the liberal Protestant
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pastoral counseling movement also played a roleeightening the anxiety around the identity
crisis for many conservative evangelicals and Johnson (2010a) duly notes:
liberal Protestants largely accommodated themselves to the modernism they
sought to influena@ modern psychologists were far more influahin their
works than Scripture. The relation of the faith and psychology was largely one
directional, resulting in a reshaping of the faith by the incorporation of modern

values (greater individualism, softened personal morality and reason/science
as maoe authoritative than biblical revelation). (p. 27)

In such historical context, the conceptualization of the role of the Bible was essential in shaping
the discourse by which to navigate through this crisis, as the relationship to the Bible formed the
verycore of Christian counselorsodo evangelical

The strongest response to this crisis came from the Biblical counseling movement led by
Jay Adams in the 196(and 1970s. He called this counseling nouthetic counseling, borrowing the
Greek wordnoutheeo( 6 ad moni sh, 8 o6warn, 6 6exhortdo) fr
counseling work a battle ground against the modern/secular/scientist that seemingly invaded the
territory of Christian ministry. He was concerned that the scope of human experikates
psychology can impact exactly overlapped with the scope of experiences Christian clergy care
should reach: psychology invaded the clerical jurisdiction of pastors. As a defense against such
invasion, he conceptualized a form of counseling that oper@at the premise that the Bible is
sufficient for guidance and resolution of all human problems.

When considering the role of the Bible,
Christian counseling what psychoanalysis was to subsequent courtséliego r i es . Adan
commi t ment to the relevance of the Bible as
core tenet: The Bible is the infallible Word of God that Christians should consult with as the
primary source of wisdom. In most Christiemunseling literature, his commitment to the Bible is

treated with certain reverence, even by those whom Adams criticized as being in the wrong
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profession based on psychologythe very discipline he resisés as we can see in the work of

psychiatrists ke Frank Minirth and Walter Byrd (1990). It also generated a certain grandiosity on

Adamsdé part, which motivated him to tell Stant

of Wheaton College, to stay away from psychology and go to a seminaryaineg Jones asked
Adams in 1977 dAwhat | could do to glorify Gpd

dedicated to remaining faithful to 1184 <c | ea

=

While Adams is still personally continuingshline of teaching through the Institute of
Nouthetic Studies, many evangelical Christian counselors have not been comfortable with his

approach and have responded to his proposal with various nuances to counteract what they believe

is rigidity. Aspsychad gi st John Carter assesses, Adams fh

most of the significant counseling questions

nout hetic counseling movement coul dodeQuot e¢|tl e

in Powlison, 2010, p. 210). With such little room for further growth, even the Biblical counseling
movement that Adams started seems to have mopv
contemporaries John Bettler and John Broger revived Wesinti e r Seminaryos
program with a more open stance than Adams, creating a space for the next generation of Biblica
counselors like David Powlison and Heath Lambert, who prolifically produce academic works on
the subject and lead the academicdjuilof Bi bl i cal counseling. Powl
80s, -Bliibdwi ng evangelical 8 had become one |[f
state of affairs wuni maginabl e twenty years
becomethe ficranky voice in the wildernesso (p.

Nonet hel es s, Adamsoé cal l to come back to

counseling was at the very center of the crisis. As a minister with consistent commdrhent
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conviction, Adams challenged the very potential of professional existence of the evangelical
psychotherapist within the Bibleentered community. Against such a jurisdictional challenge, the
evangelical psychologists had to defend their right tetexithe way pastoral counselors did not
have to. At the same time, this call to ret
own discomfort being in the profession. As Nicholas Wolterstorff observes, when Christians
Awor k 1 n cpsytcehmploog@yr,y t here are things ther
the result of a real existential feeling of tension and conflict between two things that we care
about, o (2007, p . 96) , which calls dmngd tdel
touched the core of this discomfort. Thus, the centrality of the Bible articulated by Adams
prompted evangelical counselors to articulate their identity and legitimacy within the evangelical
circle.

This articulation was a rather rigorous pragesghich is well captured in the works of Eric
Johnson and Stanton Jones. In 2000, they publB&gchology and Christianity: Four Views with
Contributions by Gary R. Collins, David G. Myers, David Powlison, Robert C. Roladrish
contains chapters discussing an approach by a theorist followed by responses by other theorist
advocating different approaches, creating a rich conversation. In this book, the four approaches
are: (1) a level®f-explanation view, (2) an integratietew, (3) a Christian psychology view, and
(4) a Biblical counseling view. Ten years later, Johnson edited the second edition of this book,
Psychology and Christianity: Five Viewshis time Stanton Jones, one of the original editors,
replaced Gary Colls to articulate the integration view. This edition also added the
transformational psychology view, which the first edition had dismissed as a view that had not
gained enough traction to include in the conversation. Maintaining the format of the fist,edit

this work created dynamic dialogue among counselors of different approaches and has become
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standard introductory textbook in Christian counseling education. These five approaches may form
more of a spectrum than a cleart distinction in practiceyut all have enough nuances to render
their approaches unique. This is a seminal work in Christian counseling, already moving away
from the ofterassumed unity of views in evangelical communities. These categories of methods
offer a good starting point toonsider their conceptualizations regarding the role of the Bible in

counseling.

Approaches to the Bible

The role of the Bible in these approaches is not explicitly articulated but more assumed in their
conceptualization. To access this conceptualimaiaommon denominator needs to be explored.

In my observation, an exploration of their epistemology and anthropology allows us to access their
understanding of the role of the Bible in their approach because the way the counselors relate ta
the Bible poss theological epistemological and anthropological challenges. Just as all approaches
were for med i n response to Adams?d nout het
epistemology and anthropology are also formed against the challenges posed Iylitaé B
counseling model. Therefore, to articulate the dialogical points, we need to examine those
chall enges, starting with Jay Adamsdé Vvi ew,
challenges. Thus, the role of the Bible will be examined firstopyd or i ng Adams§®o
will be categorized as the nouthetic counseling view to distinguish it from the later generation of
Biblical counseling view. After this, the rest of the five perspectives follow the categorization of

approaches identified iRsychology and Christianity: Five Views.

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

Vi




241

Nouthetic counseling view

I n Jay Adamsd understanding, the Bible i
The Bible provides assessment of the human condition, the methods to deal with the condition,
and ultimately the healing and resolution of the human problems. Hpnodiems rise from
human sinfulness, as attested by the Bible according to him, which is not necessarily obvious to

the counselee or counsel or. Thus, t he coun

supposed were at the bottom of the diffigut ( Ad a ms , 1978, p . 188)|.

nouthetic counselors need to be trained in seminaries to become competent in their understandin
of the Bible, the meaning of the Bible lays nakedly available to any reader. The method he
advocates for the Ble reading is telic exegesis, which is done in the following steps. First the
counselor has to understand thlesof the passage and use it for the purpose the Holy Spirit gave,
and then demonstrate to the counseleddiosof the passage. Thislosi s di scover ab
studying the scripture with the telgoal in mind (2) by looking for telicuesp whi ch «c a
overtly available or not. He also notes tha
Scriptureo ( Ada mglposdde®9notgield nuultipleZn@eipretationS. drar example,

he says that t he eqistolkiregdab thad af thepsodigaksonanotl ag a story
for the seeking father or pouting elder brother (p.199). With such interpretive logic that generates
a |imted number of ways to intervene, lynout
short term with 23% terminating with 1 session, 21 % wigs2ssions, and 33 % witF6dsessions
(Powlison, 2010, p. 214). Followers of Adams have produced literature that renders rather easy
access to such telic biblical interpretation (see, Krid902 Clinton & Kawkins, 2009; Miller,

2002).
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Interestingly, this rather simplistic yet dogmatic interpretive lens provides us an
opportunity to glimpse Adamsdé epistemol ogy:

knowable. Accordingly, human intelit can achieve the capacity to understanddiosof each

biblical passage, ii.e. Godbdés intention. Diuvj

to a quick reference book format to guide human experiences. There is little room fer divin
mystery, contestations, or complexities. This remarkable trust in human capacity to know,
unfortunately, is in direct contrast to his theological anthropology.

Adamsd6 theological anthropology is based
only the salvific sacrifice of Christ can resolve all problems arising out of such sinfulness. The

psychiatric counseling knowledge that rises, in his view, out of godless secular knowledge is like

the counsel that Satan as a serpent gave to Eve inthe garttlen.d oubt s and di st
Whil e he thinks humans are created as mor al
an ontological t ol | on human kind and the i

the result of sovereignlybestve d gr ac e 0 ( A dBHM)sAs thelnBed #r,coupspling 1 2
arises from the underlying sin of the counselee, this sin needs to be found and addressed for th
counseleebs | ife to be aligned to Goddahat wi |
Ait i s only in Christians that the i mage of
of the wordo ( A-dzi)masd onlylChréstians shpyd coubhs2l@nd be counseled
(therefore the need for pemunseling, the act of evargen).

Ironically, the Genesis passage that has Satanic counsel leading humans to a new form o
epistemology of good and evil puts not only the contested profession of psychologist and
psychiatrist under the paradigm of sinfulness, but also the biblcaiselors themselves. The

power of the sinfulness of the human nature is impactful: WhileGtorstians have no chance of
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proper healing, how can Biblical counselors keep their epistemological capacity at bay from their
own sinfulness when it so powerfylhides the image of God, which was the source of human
morality? The very trusting understanding of theological epistemology that allows a telic reading
of the Bible collides with the basic theological anthropology from which the need for counseling
devebps, forming a dilemma that biblical counselors need to navigate.

The | ogic behind Adamsé6é epistemol ogy and
for literal reading of the Bible that can often be heard in evangelical circles. Yet, when this logic
was packaged in Adamsé polemic argument s,
Narramor e, w hGompetsene td Colirdsaks ra ge&tbook in his classes in Rosemead
School of Theology to showcase arguments against psychology within Christianundym
not es: Afabout the only readings that I assi
Adams are readings such as the paper that Albert Ellis (1970) delivered to the American Humanist
Association some years eligon énbi tLl9&EBveniDhavide 1Q 4
Powlison, who is the current leader of Biblical Counseling movement, criticizes Adams for his
misuse of the Bible, stating:

The Bible was the authoritative rule for faith and practice, but Adams misused the

Bible in three ways: [1] He treated it as a comprehensive counseling textbook, when
the Bible itself never claimed to be such; [2] he thus denied that the secular

psychologe s mi ght contri bute to counseling wi
he misused the Bible, by treating it as a collection of proof texts and quoting
selectively. Hi s wrong view of the Bibl {

sources of GuosdihesBibte mproperly.d20kD, pt 170)

Standing in opposition to Adamsdé theory
paradigm, Gary Collins reorganized in 1991 the then diminishing American Association of
Christian Counselors into a guild thaaters to the pragmatic needs of the practitioners who were
not getting their needs met by Christian Association for Psychological Studies, a guild that

provided an academic outlet for the Christian counselors. In his effort to quench the thirst of his
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non-academic practitioner audience, he wrdtee Biblical Basis of Christian Counseling for
People Helpersin this work, Collins articulates the need for pronounced hermeneutics of the
Bible, which he lays out in steps moving from observation and intatpmetof the historical,
literary, cultural, geographical and theological context to shed light on the meaning of the text, and
then to application. By such deliberation, Collins moves away from the literal reading paradigm
which assumes immediate accasthie meaning.

William Kirwan is said to be a longtime foe of Adams, and Biislical Concepts for
Christian Counseling: A Case for Integrating Psychology and Thealogy a fir unni ng
with Adamso (in Powlison, 2 licdl basis fpr th@ ibt@gyative wh i
approach, in his case with insights from Karen Horney. Martin and Deidre Bobgan, currently
leading a Psychoheresy Awareness Ministry, accused Adafxgminst Biblical Counseling: For
the Bible,of distorting the Christian mistry by introducing the biblical counseling model into the
church, when counseling should have been an intrinsic part of church ministry but instead
resembled psychotherapy by adding things foreign to church ministry like taking fees for
counseling (Bogan & Bobgan, 1994). Whatever the criticism, however, it should be noted that
even Adamsdé critics who opposed his interpr
intention. They all had to acknowledge that they share with Adams a common coréroentm

The authority of the Bible as infallible guide in Christian life.

Levelsof-explanation view

Levelsof-explanation view assumes that each discipline has its own truth claims contained
within the scope of the field. In this conceptualization, there are fields that offer more elemental

explanation of facts and truth like physics, elucidating therabphenomena that do not call for
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integration. A field like chemistry will need to utilize the principles established in the field of
physics to develop the elements that are relevant to the field of chemistry. Chemistry is then more
integrative than phsics but more elemental than biology, which integrates principles from both
physics and chemistry. In such a way, each field has different levels in which it integrates
principles from more elemental fields. In this conceptualization, theology providemdbie

integrative explanationgSee Figure 1. Adopted from Myers, 2010, p. 52)

Integrative Explanation
Theology o
Philosophy
Sociology
Psychology
Biology
Chemistry
Physics \ 4
Elemental Explanation
Figure 1. Partial hierarchy of disciplines

The more elemental sciences can suggest resources for the more integrative fields to
wrestle with and make sense within their paradigm, as the higher integrative fieldssoar a
guestions that fields lower in integrative capacity cannot. Mostly in this view, as each different
field has different levels of the phenomenon to explain, each contributes to the thicker
understanding of the phenomenon rather than conflicts witlotthers. The Bible is mostly
subsumed under the field of theology, being the source of theological reflection. Epistemology is
organized according to the levels in terms of its capacity to integrate given elements.

Thus, there are theological issues &t be challenged by psychological science. David

Myers, a psychologist at Hope College says:
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We have seen how psychological research affirms-faibked assumptions
about human nature, faitiooted values and faitelated weHbeing. Although
psychologcal science is largely congenial to faith, it does sometimes motivate
us to rethink certain cherished ideas and to revisit Scripture. (2010, p. 67)

He gives two examples of such conflicts that call for revisiting Scripture, namely intercessory
prayers anchomosexuality. He cites psychological research on intercessory prayer, which was
conceptualized as research on illusory thinking. He accuses this research of being an improper
attempt to test out the infinite with empirical tools. This is a case whetb@sgy needs to revisit
scripture for more wdepth understanding of the experience of God. On the other hand, he cites
the case of homosexuality as an example that invites theology to revisit psychology for-more in
depth understanding. He observes trengelical understanding of homosexuality to be too rigid,
yet such rigid understanding is not fully supported by Scriptural evidence and is challenged by
new scientific information. Myers sees these as opportunities for growth:

Such findings have prompmtesome of us to rethink our presumptions about both

prayer and sexual orientatién and to look more closely at what the Bible does

and does not say. Mindful that we are fallible creatures, the scientific challenge to

some of our assumptions should neitstartle nor threaten u&s we worship God

with our minds and with humility of spirit, we should expect our "eeéorming”
faith to change and grow. (2010, p. 67)

In the face of the identity crisis noted earlier, this view defended the location of
psychologists by achieving relative independence of the field of psychology through
compartmentalizing and subsuming itself under the integrative work that theologp@sedpo
do, while humbly maintaining the possibility for contribution to theology in the form of challenges.
The Bible, as an integral part of the theology paradigm, kept its high and central place within the
person of the psychologist. As a view thatuses on the intellectual relationship between
psychology and theology, levetd-explanation view rather comfortably nests both psychology
and theology in their respective compart ment

processes thamahe underlying philosophical or epistemological processes.
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Christian psychology view

The core commitment of Christian psychology view, representing a trend that responds to
the diminishing effect of positivism by moving more deeply into Christian philosophy, is to
challenge the epistemological assumptions of modern psychology. Rather than
compartmentalizing the Christian view from a psychological one, Christian psychologists choose
to articulate a distinctive Christian form of psychology, creating a safe epistemological paradigm
for psychological deliberation. With the influence of phildsers like Alvin Plantinga, Nicholas
Wolterstorff, and William Alston, the Christian psychology view can be seen in the works by Mary
Stewart Van Leeuwen, Paul Vitz, Eric Johnson, P.J. Watson, Ray Anderson, Andrew Purves, Ellen
Charry, Robert Roberts, Lar@§rabb in his later works, Neil Anderson, Diane Langberg, Leanne
Payne, Sandra Wilson, and others. In his bdaking the Word to Heart: Self and Other in an
Age of TherapiesRoberts articulates the jurisdictional challenge that Adams had fiercely
responded to by claiming the jurisdiction, not only by the Bible, but also by the tradition: Church
has always had a psychology called spirituality, which is the discipline dealing with the
development of persons, but the modern psychologies of Rogess,Jalg, Kohut, and others
are replacing it as alternative spirituality (Roberts, 1993, #). 3

Partly motivated by the new development of positive psychology that traces the

~

development of psychology back to Plato and Aristotle, Roberts and Watson hotet At hli

growing historical awarenesso teach-bengiss t
essentially contestéd (Roberts & Watson, 2010, p. 150). Competing with numerous
anthropologies that conceptualize human psychic-betlg, the Christiarpsychology view

asserts that Christian history reveals that Christians have already constructed a Christian
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psychology out of the deep history of spirituality that can inform psychotherapy operating from a
Christian foundation based on the Bible:

The Bide has a special and authoritative place as the fountainhead of Christian

ideas, including psychological one. Much of the foundational work in Christian

psychology will therefore require a careful rereading of Scripture, in light of some

of the great Chrigan psychologists of the subsequent past. (p. 155)

Such a foundation is built by excavating the psychological principles from the Bible, as
Roberts and Watson showcase through their exegesis of the sermon on the mountain in Matthey
5. Thisexegesisietl i c, as much as Adamsd Bitelnosclkangedht er
In fact, Christian psychology unapologetically declares that its normative work is coming out of a
stated assumpti on: Christian psyftlnalodbgizg i s
the picture of humanwelh ei ng t hat dominates our Christi e
Watson, 2010b, p. 164) . tesifsf enroetn tc |fari ome dA daasmsj
intention shown through the biblical passadrather, Christian psychology carved out a very
positive theological anthropology through the complex layers of the Christian psychological
tradition, which contains a wide enough range of thoughts and spiritualities that it allows bigger

room for the cacept of wellbeing basetklosto form from. Thigelosi s mor e open th

and the authoritative divine intervention is less immediately available, giving room for human

agency. A human agent al ways br i ngsologysis ump
essentially a normative discipline, and nor
The statedelosof humanwellb ei ng, thus, functions as C

interpretive lens as well as their empirical one. 8tgrfrom this telic assumption, Christian
psychology builds both empirical and comparative methodologies that can create psychological

knowledge within a Christian paradigm. For the internal logic within Christian tradition to be
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congruent, its validity reds to be tested, and thus the Christian tradition and faith become a
research method, the epistemological foundation of the knowledge generated in the field:

A Christian psychology will therefore need to supplement standard research
procedures with conpéual demonstrations of what might be called "tradition
validity"d the fitness of research instruments to measure psychological realities by
the norms given in one's metaphysical/religious tradition. Such operationalizations,
in other words, will need to flect the Christian tradition faithfully. And if the
claims of the tradition seem to be disconfirmed by defensibly valid procedures, then
Christian researchers will have good reason to suspect that they have misconstrued
Christian psychology and that thelyould return to the Bible and the tradition for

a better interpretation. Faith, in these instances, will use empirical methods as a
stimulus for seeking deeper understanding. (Roberts & Watson, 2010, p. 166)

By positioning their anthropology and episteom) squarely within Christian traditions and
biblical i nterpretation, Christian psychol o
operating thoroughly from Christian tradition that springs from the Bible. Hinging on the fact that
all researcherdring their own assumptions, they declare their faithful commitment as their
operative assumptions for their research and clinical work. By doing so, they are addressing the
turf war between the church and psychology by confronting psychblegy e pi st e mo |

assumptions.

Transformational psycholoqgy view

The transformational psychology view is somewhat similar to the Christian psychology
view in that the threat it deals with is also the epistemology of modern psychology. Like Christian
psychology, transformational psychology notices the overlap between psychology and spirituality.
It attempts to bring back a preodern knowledge paradigm into its psychological processes and
met hodol ogy to Aredesign [ t he ]ology inadalation itoo n a |
Christianity, as well as rethinking the ver

In their nostalgic effort to bring back preodern, prepositivism epistemology, transformational
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psychologists propose thatthere@hk r i st i an realities Acompri se

nature of the human spirit, values, sin, ouf

2010b, p. 83). This Christian reality can be also summarized into seven tenets:

(1) thatGod exists (Heb 11:2); (2) that we are created in the image of God to rule,
understand and properly relate to creation as fundamentally relational beings (Gen
1:26; 2:18); (3) that we are sinners saved by grace through the finished work of
Christ on thecross (Rom 5:4.0); (4) that we are now a new creature "in Christ" (2
Cor 5:17); (5) so that being fundamentally relational, our ultimate end or purpose
in life in Christ is loving neighbor and God, glorifying him forever "so that God
will be all in all* (1 Cor 10:31; 15:28 NASB); (6) that this is only accomplished by
being transformed into the image of Christ by means of the indwelling Holy Spirit,
who in union with our spirits desires to fill us with the fullness of his presence (Eph
3:17-19; 5:18) so thiaall of life is for the sake of his glory and ends; and (7) that
God has taken special care to reveal these truths in Scriptura gadt, in the
believer's experience. These tenets frame and inform our existence and the entire
framework of science, ®nowing and being rightly related to reality. (p. 204)

Coe and Hall claim these tenets to be true through a reasoning that seems to make sense to the
while it strikes me as a circular reasoning:

They are true because they correspond to and are biamengperience within

reality, and they are subject to scrutiny as are any belief. They are as certain as

my knowing my own existence, in fact, they condition and ground my very

existence experientially and theoretically as a believer. (Coe & Hall, 2p10b,
205)

Transformational psychology is founded on this reality that Coe and Hall mention above, which

they adamantly claim to be a reality, not a presupposition. Operating from this perception of the
reality, the focus shifts from the intellectual task of scientihalysis of the reality to the person

of the therapist, who needs to have experienced the transformation intrinsic to such reality. Coe
and Hall suggest the sages of the wisdom literature as a model of those who embody-such pre
modern, biblical epistenbeagy and transformation. Thus, this view, which locates the

epistemology in the evangelical theological tenets driven by commonly useetgxtsofrom the
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Bi ble, gains the affirmation from others 1|
bibl i cal authority and a fundamental groundi

The framework the transformational psychologists have built out of their commitment to
Christian faith has a rather narrower scope that resembles the rigithtedpretatiorbased
outl ook of Adams: For exampl e, Dgical anthropblogyr s ¢
that <c¢claims the human soul to be of fessen
works of Fuller Theological seminary professors Nancey Murphy, Warren Brown, and Joel Green,
who had argued precisely against such anthagpyoby their biblical interpretation.

In spite of inflexible interpretations of the Bible and a rather immediate claim at truth,
echoing Adamsdé epistemology that all ows eno
through literal reading of the Bil e, t hi s view seems | ess intr
theological epistemology and anthropology is mainly put on the therapists for their own formation
and reflection instead of on the counselee. In this paradigm, the person or theraplisegantgal
importance as the very locus of transformatlarl984, Stephen Evans argued for the need of the
concept of the self as the locus of integration for learning and faith. This argument came from his

wrestling with the challenges of the uncowsisly operating apparatus of human psyche proposed

by psychoanalysis and tiiec ar eeni ng back and f or tdéificatiant we e
an intellectual schizophreniao (Evans, 2007
thinking. Thi s argument had a formative i mpact on
bl ossomed with the transformational psychol
Il n his conceptualization, t h ebelisf,edesire, meaningful e r
action, responsi bil ity airdnsformatiomal tpsycholagy (s€es a n

this agency as the one that can interact with the Bible and grow. Thus, transformational
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psychol ogi st sdé f ocpissputs an uhphreeedestedlpfessuwef on thehspiritialh €
formation of the counselor as the yeguisite for the transformation of the counselee. In contrast
to the absolute healing power pl aced on th
replaceabléool of God, in the transformative psychology perspective, interaction with the Bible
is the core of the spiritual formation of the counselor, which is the source of accountability for
therapeutic transformation. Thus, this view, in spite of its limikeblogical scope, overcomes
the dil emma of epistemology and antrdflectivg ol o ¢

ethical, spiritual burden on the counselor for accountability.

Biblical counseling view

It should be noted in spite of many serious criticisms Adams has received, the Biblical
counseling movement did not wither, but rather revived by the next generation of Biblical
counselors. The Biblical counsel i figency oftheav ma
Bible for counseling but with a different relationship with psychological knowledge. The next
generation of the Biblical counselors, led by David Powlison and his student Heath Lambert, has
examined the shortcomings of the original congalitation of Adams. This new generation,
benefiting from the first generation weathering the turmoil of the aforementioned crisis, has
developed much deeper reflection on their position, which has more open and dialogical posture
for the psychological theries. Lambert, in his bookhe Biblical Counseling Movement after
Adams captures the advances the next generation has added to the Biblical counseling movemen
that Adams initiated. Their guild of Christian Counseling and Educational Foundatiorhand
Journal of Biblical Counselingpave functioned as their academic platform to advance and revise

the Biblical counseling approach. Edited works ligaristCentered Biblical Counseling:
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Changing Lives wit h(M&bohadsKel@rmen,nkg/mf2@18)Scriptureu t h
and Counseling: Godds W(Kelldmeh, @014)Qountebng thenHaal B
Cases: True Stories Il lustrati ng(Stott&LaBbert, f i c
2012) have also advanced their thinking anmdedgsified the voices within the Biblical counseling
movement.

Lambert points out several issues that the next generation had to revise to continue their
commitment to Biblical counseling. As for the content of the counseling, he notes that the
relationslip between sin and suffering and the theory of human motivation-amoeptualized.
Adamso conceptualization had significant I
counseleebs experience. Because oWihintentiogmal t h
effort to stay away from clinical language like empathy, the second generation has taken great
pains to conceptualize the need to pay weighty attention to human suffering by utilizing passages
from the Bible. Lambert notes that the cotesisy in methodology has been maintained in the next
generation with some reframing of the tone of the counseling, which used to be militantly
aut horitarian in Adamsé day. The new gener
approach from 1 Timby 5:1:2 t o reframe whatoupedal omieé adi
afibr odihsetrer rel ationship, o6 which maintains |
from the Bible, but done in a more relational way (Lambert, 2012, p. 91). Also, concepts like love,
sacrifice, humility, and addressing suffering before sineweframed as methods to soften the
tone of counseling to enhance effectiveness. Most noticeable from an outside perspective is the
way that Biblical counselors are engaging other Christian counselors to talk about their field, which
is much more relatoma and | ogically articulate than b

view in thePsychology and Christianity: Five Viewlemonstrates how psychology is no longer
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an enemy to defeat, but rather a reference point that can motivate Biblical couttséiutghe

articulation point from their own platform, the Bible.

There are two points to make about Bi bl i
principle of sufficiency of the Bible has been maintained. In spite of the more opentstdinee
secular counseling theory found in Powliéom wr i t i ng, the i nsight fr
cannot function as a valid counseling theor
God intends Scripture to serve as the orientingrardor i ent i ng wel | sprin
Faithds psychology, d we might cal l it) . Sc
Lambert, 2012, p. 134). To Biblical counselors the Bible provides a system of counseling, as
counseling is exactly umrd the jurisdiction of Christian ministry, the very turf of the church, as
Adams maintained. However, Powlisonds met afy

second generationbés attitude is differiegnt
approached from a vista point, allowing much more movement within their reflection.

Also, the way that the biblical passages are used in the Biblical counseling literature needs
to be addressed. While Adams had proposed a method of telic integoretathe Bible, it was
merely an eisegetical form of literal reading of the Bible. In my limited reading, | have yet to
encounter an exegetical principle articulated within the Biblical counseling literature. Often claims
are constructed in the formdi,ie Bi bl e sayséo or AThe Scrif
accusing them for using the Biblical passages as ftextihg, it becomes quickly clear that the
Biblical passages function as the grammar of the internal language for the Biblical counselors or
maybe, by implication, the evangelical community. While the sophistication in the persuasion
using such |l anguage has i ncreased significaf

trust in human epistemology in understanding Biblical truth conginwéthin such limits, the
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second generation of Biblical counselors addressed the dilemma of theological epistemology and
anthropology by softening their approach to the theological anthropology by attending to the
matter of suf f er wmsmfulaesscandthimdity,evbialn was eery smuch missing

in Adamsdé approach.

Integration view

The integration view responded to the crisis by placing their commitment to the Bible on their
worldview, which allows them to conceptualize the relationship between psychology and theology
in terms of differences in worldviews. This view builds on themgres e t hat t he Bi
provide us all that we need in order itl@). und e
Thus, this approach allows psychology to have a role in contributing to the advancement of the
understanding of the human catiain by providing conceptualization and pragmatic tools. Stanton
Jones articulates the working definition of integration view as follows:

Il ntegration of Christianity and psychol o
living outd in this particular agad of the lordship of Christ over all of existence

by our giving his special revelati®nGod'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 mwaith particular. (2010, p. 102)

Daryl Stevenson (2007) summarizes the seminal works of theorists of the integration movement
in the introduction to the edited voluntesychology and Christianity Integratidry saying:

Although each author uses differeviirds, a summary of their thought leads to the
essential core finding: Integration is the task of searching for the unity of truth,
seeing things whole from a Christian perspective, and holistically attempting to
relate elements of an objective real woddren by God at creation. It is
fundamentally a discovery, not a human creation; an illumination by multiple
perspectives, not a cloudy amalgamation; an understanding of what is, not inventing
what ought to be. Thus integration is a mindset that inspueksligects activity and

is not an achievable ergbint in itself. (p. 5)

Sacred Space$he Elournal of the American Association of Pastoral Counselors, 2017, vol.9

bl

N



256

Christian Association for Psychological Studies (CAPS) has been the academic guild that fosters
the academic rigor of this perspective withJtairnal of Psychology and Christianiéong with
the Journal of Psychology and Theolofgyunded by Bruce Narramore, a faculty member of
Rosemead School of Psychology. Along with Rosemead, evangelical graduate programs in
institutes like Fuller, George Fox, Wheaton, Regent, Azusa Pacific gattdeSPacific are founded
on the integrative approach framework. The integrationists juggle two expectations: The
commi t ment to the evangelical tenet of Bi bl
The Integrative view does not see the Bible at dbater of integration. As in the
transformational psychology view, the integrating psychologists put their faith commitment to the
fore as their assumption, as they recognize fhat t i's the personal f
commitments of individual psychajcsts that can and will shape their scientific and professional
work, not the teachings of the Bible that are supposedly disconnected from the person nor the
abstract di scipline or body of Christian t
element to integrate, manifesting in the conviction that the therapist brings to the therapy, forming
a worldview. As a terminology prominently featuring in the literature of integrative approach,
worldview is behind the answers to the following questionsraaeg to David Entwistle:
(1) What does it mean to be human? What are the characteristics of human nature?
What is the purpose of human life? What duties, obligations, and responsibilities
do human beings have? (2) What is the nature of the world? @)t\Wins wr ong wi f{
the world? Why does the world contain suffering and evil? (4) how can what is

wrong with the world, and what is wrong with my life be fixed? What gives
meaning or hope to human existence? (2010, p. 56)

By aligning the worldview asevangedid , t he i ntegrationists mai
as Christian . . . to the Lord Jesus Chri
understanding that Athe Scriptures direct u

mg cyo i s fundamental, but #Athis does not me
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the Bible, including everything we want to know about child development, human personality,
schizophrenia or depressiono (p. 110).

Encountering the secular thgawith a critical yet appreciative stance, the integrationists

are called to examine the worldview assumptii

methods selectively and cautiously, striving all the while to reflect first the character dfa®iaris

their grounding in a profoundly Christian vi
(1996) notes that the integrative approach in its earlier stage had mostly focused on the intellectual
integration of Christianity and theology, which Hmeught him to work on the spiritual formation
aspect of the integration, which he doe$Bychology, Theology, and Spirituality in Christian

Counseling(p. xvii). Thus, the integrative view locates the epistemological standard on the

therapist6 wor |l dvi ew, which becomes the benchmark

to be loyal to Christ.

While the sufficiency of the Bible advocated in Biblical counseling is undermined, the
integrative view maintains the faithful commitment to ewdingl tenets by holding their
worldview aligned with them as their stated academic assumptions. | find such academic honesty
about their faithful assumption admirable, but some epistemological problems remain. The
evangelical construction of worldview, agplained by Entwistle, is very much a theological
formation, which is treated as an intellectual position consciously available to the therapist. In
reality, such a theological construct is experienced fluidly, moving between embedded theology
and delibeative theology as Howard Stone and James Duke descriddom to Think
Theologically(Stone & Duke, 1996). maintain that those theological elements are experienced

among believers in evangelical communities more as a resulting confession of giveenegseri
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than their starting point, a product of their embedded theology being jerked into a new deliberation
in response to life events.

Given such dynamic formation of a theol
colleagues to attend to the spirité@mation of the counselor is taken seriously, there needs to be
a serious reflection on how that worldview is constructed. For the assumptions of the therapist to
be examined with faithful accountability, integrationists need to pay attention to thaadpri
faithful knowing that generates their assumptions. | contend that the language of loyalty has a
tendency to generate a sense of fear or betrayal in oneself or others, and a positional worldview a
the starting assumption of the integrationist mat/allow the integrity of their epistemology as

this view sets out to construct.

Conclusion
The role of the Bible in evangelical Christian counseling during the last several decades centered
on the particular needs at critical times. The introduction of modern psychology infringed upon
the boundary of the evangelical jurisdiction on the humarthesycreating a strong need to
articulate the identity of the evangelical counselor. In such an identity formation process, a strong
centering force was needed; thus, the authority of the Bible became their central claim to solidify
their identity. As Bibical counselor David Powlison observes in his critique of different views,
therndi f ferences turn on how we actually unde
of authorityédo (Johnson, 2010, p courbkelg)giants| t

in the 1950s, Wayne Oates and Carroll Wise, both paid attention to the possible harm caused by
authoritative use the Bible (Oates, 1953; Wise, 1956), which may have set the concerned tone i

the approach to the Bible in the field of paat@ounseling.
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As Christian counseling wrestled with a rather extreme manifestation of such an
authoritative approach to the Bible in Adams, a similar concerned tone developed, creating a
movement that located the authority of the Bible more on thempa&rspiritual formation of the
counselor, rather than at the center of the counseling process. This may indicate the need for th
experience of the Bible to be more relational and formative than instructional. If this understanding
is to be rigorously matained, the relational experience that counselors locate in their own
formation may need to be more actively tra
formation process.

This article traces the formative process in the Christian counselowgment that
happened in the context of a crisis. In times of crises, the need arises for a strong foundational roc}
and a fortress to weather the trouble. The Christian counselors found such a rock and fortress ir
their strong adherence to the authoritytte Bible. The prolific writings and the stability of the
institutions that house the field of Christian counseling seem to indicate that the movement is
stepping out of the identity crisis at this point. If such a strong grip on the Bible was tharmgginn
of the formation process, | wonder if the next step may invite a more complex, multidirectional
way of relating the Bible to the counselors, counselees, and their contexts as well to the counseling
processes. With the resurging interest on the rolleeoBible in pastoral theology in recent years,
this formation process may very well be an important conversation point bridging the gap between

Christian counseling and pastoral counseling.
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