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Abstract: Integrating religion and spirituality in psychological counseling is a challenge for
many practitioners in mental health. Nowadays, the interest in this topic has increased due
to its great impact on addressing existential crises. Since many scholars proposed
spirituality as a reservoir for promoting well-being and growth after being confronted with
major life stressors, integrating it into therapeutical practices would be of great value for
welcoming human suffering. Thus, this study aims to explore the practical implication of
religion and spirituality in the context of psychotherapy and the various forms of
counseling. Specifically, it argues the value of building effective intervention on scriptures
and spiritual behaviors, especially when it comes to addressing difficult psychological
topics such as the meaning of life, traumas, or death anxiety. By bringing up attention to
our most profound need for spirituality, we aim to welcome this yearning by outlining
some of the guidelines that would help both clients and practitioners. Reviewing the most
recent empirical findings, we propose some general recommendations designed to help
practitioners work with spiritual/religious clients, together with some specific tools based
on cognitive restructuring using sacred texts, enhancing healthy spiritual habits, and
exploring and living values and virtues.
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1. Introduction

Addressing and integrating religion and spirituality in one’s practice
of psychological counseling has become an important aspect due to its
great impact on impacting existential problems. In the past two decades,
much attention has been given to how to address the problem of the
client’s religious orientation and spirituality, and how to integrate the
subject if needed. The interest in the subject can be attributed to research
showing positive relationships between mental health and religion
(Captari 2018), and to the increased interest in multicultural counseling
which implies facing religion and spirituality (Hage 2006).

Still, the question remains: how and when to address the
religious/spiritual elements? Thus, this article aims to explore the
practical implication of religion and spirituality in the context of
psychotherapy and the various forms of counseling. We start with the
invitation for therapists to consider their stance on the problem of
religion and spirituality, as most therapists are more likely to identify
themselves as non-religious persons, which can affect the way
practitioners view and interpret some of their client’s behavior (Post and
Wade 2009). In this case, studies show that therapists and counselors tend
to describe themselves as “spiritual, but not religious” (Delaney et al.
2007), while many of the clients will report engaging in spiritual or
religious practices and commitments. It is also problematic that most
practitioners do not receive specific training regarding the more spiritual
and existential aspects of the human experience, or are not encouraged to
explore their own religious and spiritual beliefs and biases (Hage et al.
2006). To avoid making poor judgments based on biases regarding
religious beliefs unfamiliar to psychologists, the practice demands
orienting their education towards the more existential realm of religion
and spirituality.

This aspect, it seems, is important for the clients, as many of them
seem to be open to addressing spiritual problems, even wanting to,
assuming that these clients might have concerns about religion and
spirituality causing distress (Post & Wade 2009). Of course, it takes courage
and flexibility to step on such “sacred grounds”, as most clinicians report
a lack of confidence in addressing religious/spiritual matters and
existential questions (Ulland and DeMarinis, 2014), which may be due to
insufficient training (Endresen Reme et al. 2009). A recent qualitative
study (Mandelkow, Austad & Freund 2021) investigated the importance of
exploring and integrating such existential aspects in the framework of
one’s practice, in the scope of creating “sacred moments” (Pergament et
al. 2014) in therapy, which include not only a sense of transcending one’s
suffering but also moments of meaning-making and interconnectedness,
on the basis of religious and spiritual values.
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2. Context

Even though the term psychotherapy has its roots in pastoral care
and counseling, the syncretism of spirituality and therapeutic practices
was susceptible to a continuous swing between two poles, acceptance, and
rejection (Jafari 2016). After being confronted with a period of dismissal
(Pandya and Kathuria 2021), the debate on integrating spirituality into the
therapeutic stage moved towards a more optimistic viewpoint that
encouraged the necessityto blend the two seemingly separated
dimensions (Harris et al 2018, Johnson 2020). This perspective is consonant
with Pargament’s (2007, 32) assumption that a prerequisite of stimulating
change in a client’s behavior and emotional repertoire is the therapist’s
need of acknowledging the propensity of human nature toward
spirituality. Bergin and Payne (1991, 95) also introduced the question “why
would clinicians be reluctant to address one of the most fundamental
concerns of humankind- morality, and spirituality?”. As we already saw in
the previous section of this paper, paradoxically, there is a lack of
instruction in terms of how therapists should tackle the spiritual
conversation with a client. Going back to Pargament’s (2007) perspective,
he introduces the term “integration” suggesting how spirituality can be
“interwoven into virtually any psychotherapeutic traditions whether it be
psychodynamic, cognitive-behavioral, family systems, interpersonal,
experimental, humanistic and existential”. Alongside our quest of making
this syncretism possible, we first need to refine our understanding of what
exactly spirituality means and how we can differentiate it from other
related terms (Frunzd, Frunzd and Grad 2019). The necessity of
terminological clarification was stipulated by a lot of scholars (Damiano,
Peres and Sena 2019; Piedmont 2021), thus Oxhandler and Pargament
(2017) took a step further and differentiated between “religion” which
refers to "the search for significance within an institutionalized sacred
context" and “spirituality” meaning "the individual search for the sacred”.
We will also refer to the “sacred” as “the experience of essential elements
of human life, such as meaning, belonging, or responsibility” (Mandelkow
et al. 2021).

Assuming this perspective we will further expand it in relation to
major existential domains, namely, meaning of life, experiencing
traumatic events, and existential anxiety, implicitly providing an overview
of the major therapeutical orientations and specific tools that are sensitive
to the spiritual underpinnings of human nature.
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3. Counseling, spirituality and existential crisis
3.1. Meaning of life

Perhaps one of the most overt existential topic addressed by several
therapeutic and counseling orientations is the problem of meaning. As
straightforward as it may seem, the concept of meaning has been used in
several forms across the different kinds of therapies, starting with the
humanistic and existential approaches. Today, cognitive-behavioral
therapies are starting to integrate the problem of meaning (Pimpinella
2011). As a universally problematic conceptualisation with multiple facets
(Frunzad 2019), we do not propose to solve the definition of meaning, but
we will merely choose to refer to this element of the human existence in
the form of one’s sense of purpose in life.

In the humanistic-existential psychotherapies, the idea of one’s
meaning of life took many forms, thus, Yalom (1980) distinguishes
between cosmic meaning and personal purpose in life, which we will
briefly discuss in this section. Before we do that, we take a look at how the
meaning of life was central to Viktor Frankl’s Logotherapy. His theory
claimed that man is guided by some external meaning, by a “will to
meaning”. That is, human nature strives for some sort of coherence
beyond himself due to its fundamental characteristic of being self-
transcendent. Frankl (1966, 2004) is careful to define meaning more as an
external strive, that which pulls humans towards something more than
the self-driven experience (thus being self-transcendent). In such a
context, striving for meaning of one’s life is essential to a healthy and
balanced life. But how does one claim meaning for his one life? This is
where for some, religion and spirituality, and the values promoted in such
systems of meaning, play their part in transcending the human being
(Mandelkow 2021). In western culture Judeo-Christian religion has
implemented the idea that the human being is part of a divine plan, thus
giving a cosmic meaning to human life (Yalom 1980). The cosmic meaning
refers to the existence of some external and spiritual ordered design,
which Christianity identifies in the faith in God and in the postulate that a
life lived, according to the values prescribed by this faith, will be
rewarded.

One’s meaning of life can be, of course, separate from spirituality and
from religion, but in the context of a client that has a faith, a spiritual
practice, or commitment, practitioners should know how to interact with
that system of beliefs, values and ultimately, of meaning, that could guide
the healing process.
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3.2. Spirituality in relation to trauma

Drawing upon Park’s (2010) view of people representing their world
in terms of meaning-making systems, we can understand the experience
of trauma as a direct violation of a person’s spiritual views that,
consequently, makes them question their existence, spiritual aims, and the
sense of purpose in life (Park et al. 2017). When experiencing trauma,
personal global meaning can be shaken which in turn can shatter the view
of God as a protective and loving parent or the fact that we live around
benevolent human beings (Park et al. 2017). In the midst of the conflict
between pre-existing existential beliefs and in the face of a reality that is
cruel, all that remains for us is to learn how to reduce these discrepancies,
and one way of doing that is by engaging in spiritual coping mechanisms
(Harper & Pargement 2015).

Going back to the two fundamental concerns that Bergin and Payne
(1991) proposed, when we talk about spirituality, we can’t ignore the
moral pivots of human existence. In regard to traumatic events, when
corroborating human lived experiences drawn from qualitative studies we
can easily uncover profound reflections on the conflict between
experienced life events and moral tenets that define one’s identity.
Drawing upon the tragic experiences that veterans go through, the
scientific community suggested new lenses that can offer us a way of
looking at their experience as a moral injurious one. Specifically, moral
injury, even if it is a relatively early emergent construct, it derives from
Greek tragedies, being associated with the word “miasma” which refers to
a "pollution of the soul”, or "a moral wound” (Currier 2020, Nash et al.
2013) that one can experience when confronted with potentially morally
injurious events (PMIEs) (Shay 1991). Litz et al. (2009) describe the
experience of moral injury as “perpetrating, failing to prevent, bearing
witness to, or learning about an act of transgression that creates
dissonance and conflict because it violates assumptions and beliefs about
right and wrong and personal goodness”.

Thus, bringing more attention to this experience, we can perceive
moral injury as a syndrome that consists in reporting feelings of shame,
guilt, and anger in relation to traumatic events that consequently lead to
social isolation, lack of meaning, and, most importantly, a challenge of
religious and spiritual beliefs. A set of doubtful questions regarding the
justice of the world we live in and the sense of uncertainty regarding the
benevolence of God are one of the aspects that brought this issue within
the purview of religious and spiritual counseling rather than classical
approaches. Seen as a private experience, a personal internal struggle
toward reconciliation, moral injury can present itself also as searching for
the soul. The consequences go beyond mere cognitive evaluation, and
tumultuous emotions and transcend the experience towards a more
profound phenomenological dimension. In the realm of these forces,
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questions like “Does God exist?” or “Does God care about humans?” arise
and challenge the most deeply held personal beliefs (Coady et al. 2021).
Consequently, the joint between spirituality and psychotherapy becomes a
useful tool for the practitioner to help clients work through these issues.

An example of how the most promising interventions on this matter
are ones that meet the confluence between spiritual orientations and
psychotherapy is a new approach called Spiritually Integrated Cognitive
Processing Therapy (SICPT; Resick et al 2016) which showed promising
results when addressed with clients that report experiencing a moral
injury. This protocol focuses on building spiritual strength that draws on
Fowler’s (1981) stage of faith development to enhance post-traumatic
growth. The main strategies are cognitive-behavioral interventions, using
an activity log of prayer practices, compassion, and forgiveness exercises
(Resick et al. 2016). In terms of therapeutical outcomes, patients reported
a decrease in symptomatology even after 2-month follow-up assessments
(Pearce 2018, 197), but the number of studies is limited which stress the
importance of empirical refining these new theoretical pivots that are
valuable for clinical practice (Coady et al 2021).

One of the most prominent grounds for opening the dialogue
between clergy or pastoral care providers and mental health practitioners
in terms of traumatic experiences was advanced by Rambo and Keller
(2010) in their work “Spirit and Trauma: A Theology of Remaining”.
Rambo demolishes the assumption that Christianity is too narrow, too
reductionist in the aftermath of its focus exclusively on the redemption
value of existence to be used for trauma survivors. His position seems to
condense the deep roots of what is Christianity, seeing it as what survives
after trauma, what remains in terms of re-joining with personal values
and virtues in the name of what makes life worth living, what makes
existence precious.

3.3. Conquering death anxiety

Embarking on the journey of understanding the complexity and
dynamism of anxiety, as humans, we take advantage of the symbolic
framework that spirituality offered us as a compass that guides us through
uncertainty. When facing death, even in the most distal, overt, and
impersonal way, we are experiencing a glimpse of how fragile human
beings are. The omnipresence of death can be easily seen even in the
sacred texts in which Jesus’s cry on the Cross “My God, my God, why have
you forsaken me?” (Matt. 27:46) shows us how universal the fear of
dissolution is.

There is something about being heard at the moment when our own
being is at stake when our being is threatened with the non-being (under
the form of death or the refusal of our potentiality and needs for the sake
of others more powerful than us). In this sense, anxiety in the face of
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death, or in the face of non-being, seems more of an ontological condition
than merely a state, as Rollo May (1983, 211) (one of the leading American
existential psychotherapists) observes regarding his clients. He sees
anxiety as always being related to death and to the others with whom we
must be involved to manifest our potentiality, our meaning of life. It is
also notable that may emphasize the importance of anxiety, as a search for
our values: “In the experience of normal anxiety, for example, if the
person would not have anxiety, he or she would also not have freedom.
Anxiety demonstrates that values, no matter how beclouded, do exist in
the person. Without values, there would be only barren despair” (May
1983, 211). What is central to overcoming the feeling of anxiety in May’s
view is the transcendence of the eros into Agape, a way of transcendent,
selfless love.

In the last half-century research was preoccupied with the problem
of death and the anxiety related to facing the imminent passing into
nonbeing (Kastenbaum and Costa 1977, Engelke 2019). Several other
studies looked at how spiritual practices alter or protect against anxiety
while facing death (Feng et al. 2021, Mohammadzadeh and Najafi 2020).
Considering these aspects of our most salient prospect, anxiety is a way
towards our freedom to embrace our values through nurturing Agape, a
transcendent selfless love. Religion and spirituality can serve as a beacon
toward what is valuable to human life and promises a purpose beyond our
own self, it becomes obvious why the sacred grounds of our existence can
no longer be neglected in the context of psychotherapy and counseling.
Thus, the promise of the eternal reward of Heaven and salvation becomes
a way of overcoming the anxiety of dissolution by offering meaning of life
structured around values and virtues, giving the possibility to act toward a
life worth living "And do not fear those who kill the body but cannot kill
the soul. Rather fear him who can destroy both soul and body in hell."
(Matt. 10 28:31).

4. Building a bridge between counseling and spirituality -
practices

Before we discuss some specific techniques that could serve as
mechanisms of change and as tools for healing, we note a few guidelines
for how and when to address the more existential and spiritual aspects of
one's schemas of meaning-making. In that direction, we use the advice
and the knowledge offered by the two studies. Firstly, we turn to Post and
Wade (2009), who are trying to explore the way religion and spirituality
find themselves in therapy and counseling today. The authors investigate
the clinical relevance of practitioners’ and clients' attitudes, but also the
impact of introducing more existential aspects and religious practices in
therapy.
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Considering this study, there are some recommendations made:
therapists and counselors should not shy away from asking and exploring
religious beliefs, and that could be done by including spiritual and
religious assessments. Therapists could find religious and spiritual
resources mentioned by their clients, and those could be explored to
evaluate if the religion the client commits to is truly supported or not.
Moreover, this kind of approach offers the client an understanding that
the practitioner is respectful and open to their values and beliefs. Another
aspect is that the practitioner might not be religious. In that case, if the
use of religious interventions might be useful to the client’s goals, the
clinician could show openness to the client's religion and enquire into the
specifics of the religious system. It is also recommended that if possible,
the practitioners could make use of more generic techniques, adapted to
the religious and spiritual needs of the client, or could make use of the
client’s spiritual metaphors.

It is also important to make the reminder that different clients may
respond differently to religious or spiritual interventions. In that regard, if
a client considers that religious interventions do not find their place in
therapy sessions despite them being religious, or if clients are not
religious, then religious interventions might not be appropriate.

The second study which we would like to reference, and which we
found fruitful regarding the way more existential, religious, and spiritual
interventions could guide our attitude toward more appropriate use of
these aspects of one’s life is a qualitative study by Mandelkow, Austad, and
Freund (2021). The study was conducted by interviewing 12 Norwegian
psychotherapists regarding their stance on using more spiritual
techniques. The problem the study addresses is the anxiety with which
practitioners are met when having to face existential or religious aspects
of their client's lives. What the study found is that all of the practitioners
used some sort of spiritual intervention at some point and that they have
similar reflections on how it is best to interact with the more existential
problems that arise. First, there must be the courage to step on those
grounds and create “sacred moments” with clients, by simply practicing
acceptance of the more religious and spiritual aspects of life.

Secondly, it is essential to pay attention to several competencies
described in more detail in that study, those being: existential/religious
sensitivity, self-reflection, and self-disclosure management.  Other
recommendations were that a practitioner should not wait for the patients
to address these topics, but could start the conversation in a respectful
manner and that sometimes could be achieved by questions evoking
meaning or values. Finally, the study alerts us about the spiritual bypass,
“the tendency of some patients to avoid personal challenges and conflicts
by using spiritual terminology and hiding behind spiritual world views”
(Mandelkow 2021) which should be appropriately addressed in therapy
(Picciotto, Fox, and Neto 2018).
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Assuming Romanyshin’s (2020, 23-43) claim that all research models,
even those that set the ground for different therapeutical schools, have a
spiritual component to them, a specific transcendental quality that also
offers a “hint of the sacred”, we stress the importance of incorporating
spiritual practices in our work with clients. In the wake of the existential
crises, even if we talk about trauma, death anxiety, or lack of personal
meaning, spiritual services are often seen as a way of facing these
difficulties (Dill 2017). Spiritual practices manifest as a pathway of change,
dedication to the roots of personal commitments, showing devotion and
discipline, but most important, offering a promise to a new beginning, by
reacquiring the sense of purpose and comprehensibility (Park 2017).

In building effective interventions, it is valuable to remember the
power of community in enhancing individual spiritual and psychological
journeys. Individuals do not come into the counseling space as solitary
beings, more likely are bringing with them their history of actors in a
larger social context in which they actively contribute to and co-construct
the identity of other human beings (Pargament 2007; Iftode 2021, 192).
Although spirituality implies a personal journey that encompasses unique
perspectives and beliefs, we can’t separate the individual from the
community itself (Hylton 2022). Blink (2012) asserts that individuals are
part of a community which entails being committed to a shared journey
and acting in the virtue of a shared creed by engaging in spiritual
practices that offer a “spiritual direction”.

4.1. Sacred texts as powerful intervention tools

Religious texts can serve as models of virtues such as compassion,
resilience, and kindness that can, in turn, act as protective factors amid
suffering (Bergin 1980). This implies a shared experience between client
and therapist, setting a common ground for integrating spirituality not as
a static set of practices and principles, but as a process of evolving and
being in virtue of what makes our lives worth living (Pargament 2007).
Moreover, clients need to understand that the sacred don’t disband the
full range of human experiences including both times of greater awe and
ones of suffering. In this way, integrating spiritual practices in the
counseling process offers a way of accessing the phenomenological
architecture of human nature by countering the “western propensity to
medicalize human suffering” (Gozdziak 2004). Clients should, thus,
understand that even going through experiences of pain and suffering,
our “darkest nights of the soul”, as St. John of the Cross put it, can be seen
as one of greatest value with a deeply rooted spiritual and transcendental
significance.

Immersing ourselves in a world where empirical data assets the
usefulness and importance of a therapeutical practice, we can easily
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recognize the rise of cognitive-behavioral therapies in clinical practice.
Stressing the importance of a comprehensive and applied method of
integrating spiritual insights into the therapeutic setting, recent studies
pointed out a new set of therapeutic techniques reunited under the name
of Religious Cognitive-Emotional Therapy (RCET; Rajaei 2010). This new
form of therapy encapsulates a set of practices in which religious beliefs
become the foundation for promoting insight in psychotherapy (Rajaei
2010). During therapy sessions, the therapist challenges the client’s set of
beliefs and values by clarifying and explaining them in relation to the
spiritual framework. An effective tool is the cognitive restructuring
technique that takes advantage of the person’s spiritual background and
knowledge by offering anchors for perceiving distorted and unrealistic
thoughts (Beck 1976) more flexibly, resulting in decreasing anxiety or
depression symptoms (Cole 2005).

Passages from Scripture, besides their immediate utility when used in
cognitive restructuring, can also be implemented in psychoeducation.
Specifically, they can help practitioners set the ground for normalizing
thoughts, emotions, and behaviors, implicitly, building the therapeutic
alliance. For example, the Psalms can bring attention to welcoming
emotions with an open heart and also enhance reflexivity. Some Biblical
passages also portray Jesus in his journey with emotional awareness, such
as His cry over Jerusalem (Luke 19:41-42), how he welcomes his anger in
the Temple (Matt. 21:12-13), and the heartbreaking prayer in the
Gethsemane (Matt. 26:36-46) and can be used in therapy sessions (Garzon
2005). Suffering comes with greater awareness of the feelings that we
embody, thus, seeing them not only as a part of mundane life but with a
flavor of spiritual transcendence can help clients be more accepting of
their emotional dynamic.

4.2. Connecting spiritual dynamics to daily life

Some therapeutical interventions aggregated in spiritually oriented
psychotherapy go beyond the mere cognitive aspect and immerse clients
into the world of sensations (Garzon 2005). One example has its roots in St.
Ignatius of Loyola’s practices from the 16th century (Endean 1990). He was
the promoter of what he called “Living Scriptures” seen as an approach to
integrating spiritual dynamics into daily life. Bringing this closer to the
therapy context, it can be used as a meditative practice during which both
client and therapist decide upon a Biblical passage, varying from a piece of
the Gospels, a parable, or even a passage from “The Lives of Saints”. The
client is then asked to immerse himself into that specific passage by
bringing his attention to every sensation that he has experienced, trying
to connect and blend with his body and mind (Cook 2004). After the

Journal for the Study of Religions and Ideologies, vol. 21, issue 62 (Summer 2022) 29



D. Dumulescu, C.V. Necula, D. M. Sarca, G. W. Cristea Spiritual practices

exercise, they can work together on what this experience brought up and
how it can be used as a map for navigating through daily experiences.

Secondly, the practices of praying is a proved practice effective for
relieving human suffering (Hayes and Smith 2005). As those practices
could be appealing in their secular form for most clients, the roots of
praying can represent a problem in the case of other clients that hold
different faiths, being off-putting due to its roots in eastern religion
(Garzon 2022). In this sense, an approach more integrates of Christian
belief system. This approach is called Christian Accommodative
Mindfulness, and it wishes to emphasize the need to accommodate the
eastern technique to more western practice. This approach defines
mindfulness as a way of making time to turn one’s attention toward God,
feeling his presence while practicing. This approach incorporates
meditation on the scripture and several prayers on love and kindness and
it encourages clients to end secular mindfulness practices with small
prayers to God or to just be with God for a few moments (Garzon 2022).

In another study, prayer was incorporated as a form of morning and
evening ritual that would “provide peace”, but also as a way of coping and
a way to regulate difficult emotions. It is mentioned that sometimes,
prayer can be frustrating for clients, and thus being stressful, especially
when in times of crisis, they feel that their prayer is not answered by God
(Szatachowski and Wioletta Tuszytiska 2021). The analysis of qualitative
studies focused on capturing spiritual insights in the most tremendous
human experiences offers us a refined perspective on how the lived
experience can define the benefits of this sacred practice. Participants
reported that “Prayer reminds us that we are part of a community.”
“Prayer ... redeems people from isolation.”, “The practice of praying is a
reassurance that people are not alone.” (Kushner 1981) emphasizing how
sacred rituals are not seen as singular experiences, but more likely as
glorifying interconnectedness.

The therapist should not limit the prayer to its most proximal utility
as a practice exclusively implemented in sacred rituals with a specific and
limited scope. There are examples of implementing prayer in
psychotherapy that show how it can be proved useful concerning most
common difficulties that clients face, namely being lonely or isolated,
since one of the most vocal human yearnings is the one of connectedness.
Pargament (2007) offers an example he used in therapy, suggesting a
prayer that addresses the specific fear that the client reported- “I live alone,
dear Lord,/ But I am sure/ Your gaze is ever on me/ As on an only child./ Abide in
me, dear Lord,/ That I may live in you. Amen!” (Hite 2005, 1).
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4.3. Values and virtues as a way of living

Acknowledging the sensibility of every form of counseling to the
axiological dimension of human nature, we can anticipate the importance
of values and value work under the framework of spiritually integrated
counseling (Pargament 2011). It can be easily misunderstood by the
scientific community that spiritually oriented counseling practices assume
an enhanced interest in values. In fact, is no more value-laden than other
forms of treatments. The only thing that seems different is the elevated
visibility and accessibility of values and virtues via spiritual practices.
Apropos of life transitions and struggles, as we saw in the case of trauma
and even the confrontation with death and dying, what remains constant
is the human’s propensity to orient himself towards what matters and
what seems to be important to them.

One of the founders of Acceptance and Commitment Therapy (ACT),
Kelly Wilson, views his clinical practice as a work that corroborates six
pillars, one of them being the value pillar (Wilson 2009). Drawing upon his
spiritual experience and the quest for redeeming himself for his
confrontation with addiction, he posits that a therapy session is a safe
place in which contact with personal values can be enriched. One way of
doing that is through paying attention to human suffering, acknowledging
the hardest experiences, and making them a spot for growing into what
gives us the fuel for living a life that fulfills us.

Even if this therapeutic orientation doesn’t expand on spirituality in
general, it sets the ground for the importance of values for any kind of
human experience. Particularizing this to Christianity, we can compress
the constellation of values and virtues to what theologians considered the
three most meaningful pillars of existence, faith, hope, and love, and see
how they can be brought up as tools for the therapeutic encounter
(McMinn 2016). Faith represents the seed of God’s grace and mercy,
allowing Christians to navigate through experiences with a deeply held
belief in God’s presence and kindness, which encapsulates the next virtue,
hope (Bergin 1980).

We can't see the therapeutical scene as one that’s involving just one
actor. Thus, the therapist himself offers us new lenses through which we
can see working with values in action. The counselor or the therapist
creates a space for modeling through his behavior and attitudes a set of
principles and values that can be of great value for the client’s progress.
From a foundation of faith and hope, the therapist will show confidence in
the benefits of the work he and his client are doing, seeing the possibility
of growth and change in his fellow companion. This reiterates Wilson’s
creed about the client being an astonishing sunset, an unfinished poem,
rather than a problem to be solved (Wilson 2009). In this way, living the
virtue of faith and hope can be of great utility for therapeutical alliance
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and its progress, even by offering an anchoring point in the present
moment, allowing a breath of trust and space amid suffering.

In relation to love, the therapist or counselor can put this virtue into
practice by showing warmth, understanding, and compassion, while also
remaining authentic to himself and embodying “the Christian
consciousness of the unique character and eternal worth of every human
being” (Edmonds 1991).

5. Conclusion

Integrating spiritual practices should not be seen as the start of a new
rival to other therapeutical treatments but as a way of enhancing human
potential. The present article has discussed a theoretical, practical, and
applied basis for bringing together spirituality and counseling
perspectives. Building on many recent findings, we proposed relevant
practices for enhancing the effectiveness of psychological interventions
on major life challenges such as death anxiety, traumas, or meaning-
making, emphasizing the importance of integrating and connecting
religious and spiritual perspectives and practices in daily life.

Thus, one of the most powerful arguments for seeing spirituality as a
central part of improving psychological well-being is that it can be a
source of comfort and guidance, which was argued in our paper through
the lens of different psychological perspectives. The scriptures and
spiritual rituals can enrich counseling tools by providing powerful
representations, and responses and can address profound personal needs.
As Mark (1994) concluded, religion/spirituality used in psychological
counseling enhances life and brings value—for time and eternity, for our
relationship with God and our relationship with others, for our spiritual
and emotional, and mental well-being.

References:

*** The Official King James Bible Online. https://www kingjamesbibleonline.org
(accessed 01, April, 2022)

Beck, Aaron. 1976. Cognitive therapy and the emotional disorders. London; Penguin.

Bergin, Allen. 1980. “Psychotherapy and Religious Values.” Journal of Consulting and
Clinical Psychology 48: 95-105.

Bergin, Allen E. 1980. “Religious and Humanistic Values: A Reply to Ellis and
Walls.” Journal of Consulting and Clinical Psychology 48: 642-645.

Bergin, Allen, and Payne, Reed. 1992, "Proposed Agenda for a Spiritual Strategy in
Personality and Psychotherapy," Issues in Religion and Psychotherapy: 18 (1) Article
3.

Journal for the Study of Religions and Ideologies, vol. 21, issue 62 (Summer 2022) 32



D. Dumulescu, C.V. Necula, D. M. Sarca, G. W. Cristea Spiritual practices

Blink, H. 2012, “Trauma Fand spirituality”. Psyche En Geloof 21: 20-32,

Captari, Laura, Hook, Joshua, Hoyt, William., Davis, Don., McElroy-Heltzel, S. E.,
and Worthington, E. L. 2018. “Integrating clients’ religion and spirituality within
psychotherapy: A comprehensive meta-analysis”. Journal of Clinical Psychology
74(11): 1938-1951.

Cashwell, Craig, Netol, Felix, Picciotto, Gabriela, & Fox, Jane. 2018. “The Spiritual
Bypass Scale-Brazilian Adaptation: How Religious Affiliation, Age, and Gender Can
Predict Levels of Psychological Avoidance and Spiritualizing”. Spiritual Psychology
and Counseling 3(1).

Coady, Albeil, Hawkins, Elaine, Chartoff, Ruth, Litz, Brett, & Frankfurt, Sheila.
2021, “Trauma, Spirituality, and Moral Injury: Assessing and Addressing Moral
Injury in the Context of PTSD Treatment”. Current Treatment Options in Psychiatry
8(4): 186-195.

Cole, Brenda. 2005. “Spiritually-focused psychotherapy for people diagnosed with
cancer: A pilot outcome study”. Journal of Mental Health, Religion & culture 8: 217-
226.

Cook, Cristopher. 2004. “Addiction and spirituality”. Addiction 99: 539-551.

Currier, James. M. 2020. Addressing Moral Injury in Clinical Practice (1st ed.).
American Psychological Association.

Damiano, Rodolfo, Peres, Pieto, & Sena, Marina. 2019. “Conceptualizing
spirituality and religiousness”. In G. Lucchetti, M. F. P. Peres, & R. F. Damiano
(Eds.), Spirituality, religiousness, and health (pp. 3-10). Cham, Switzerland: Springer
Nature.

Delaney, Harold D., William R. Miller, and Ana M. Bisond. 2007. “Religiosity and
spirituality among psychologists: A survey of clinician members of the American
psychological association”. Professional Psychology: Research and Practice 38: 538-546.

Dill, LeConté J. 2017. “’"Wearing My Spiritual Jacket”: The Role of Spirituality as a
Coping Mechanism Among African American Youth.” Health Education & Behavior
44(5): 696-704.

Endean, Philip. 1990. “The Ignatian prayer of the senses”. The Heythrop Journal 31:
391-418.

Endresen, Reme, S., Berggraf, L., Anderssen, N., & Backer Johnsen, T. 2009. “Er
religion neglisjert i psykologutdanningen”. Tidsskrift for norsk psykologforening 46:
837-842.

Engelke, Matthew. 2019. “The anthropology of death revisited”. Annual Review of
Anthropology 48: 29-44.

Feng, Yue, Xingcan Liu, Tangwei Lin, Biru Luo, Qiangian Mou, Jianhua Ren & Jing
Chen 2021. “Exploring the relationship between spiritual well-being and death
anxiety in patients with gynecological cancer: a cross-section study”. BMC
Palliative Care 20 (1): 1-10.

Fowler, James. Stages of faith: 1981. The psychology of human development and the
quest for meaning. New York: HarperCollins.

Frankl, Viktor. 1966. “Self-transcendence as a human phenomenon”. Journal of

Journal for the Study of Religions and Ideologies, vol. 21, issue 62 (Summer 2022) 33



D. Dumulescu, C.V. Necula, D. M. Sarca, G. W. Cristea Spiritual practices

Humanistic Psychology 6(2): 97-106.

Frankl, Viktor. 2004. On the Theory and Therapy of Mental Disorders: An Introduction to
Logotherapy and Existential Analysis. Brunner-Routledge.

Frunzi, Mihaela, Frunzd, Sandu, Grad, Ovidiu. 2019. “The role of spirituality in
therapeutic practices”. Journal for the Study of Religions and Ideologies 18 (53): 60-74.

Frunzi, Sandu. 2019. Comunicare si consiliere filosoficd. Bucuresti: Eikon,

Garzon, Fernando. 2005. “Interventions that Apply Scripture in Psychotherapy”.
Journal of Psychology and Theology 33(2): 113-122.

Garzon, Fernando, Andres Benitez-DeVilbiss, Vera Turbessi, Yaa Tiwaa Offei
Darko, Nelsie Berberena, Ashley Jens, Kaitlin Wray, Erica Bourne, John Keay,
Jeffrey Jenks, Courtney Noble, Carletta Artis 22022. “Christian Accommodative
Mindfulness: Definition”, Current Research, and Group Protocol. Religions 13(1): 63.

Gozdziak, Elzbieta. M. 2004. “Training refugee mental health providers:
Ethnography as a bridge to multicultural practice”. Human Organization 63(2): 203~
210.

Hage, Sally, Hopson, Amy, Siegel, Mathiew, Payton, Gregory, & DeFanti, Elizabeth.
2006. “Multicultural training in spirituality: An interdisciplinary review”.
Counseling and Values 50: 217-234.

Harper, Anna, & Pargament, Kenneth, 1. 2015. “Trauma, religion, and spirituality:
Pathways to healing”. In K. E. Cherry (Ed.), Traumatic stress and long-term recovery:
Coping with disasters and other negative life events (pp. 349-367). Springer
International Publishing AG.

Harris, J. 1., Usset, T., Krause, L., Schill, D., Reuer, B., Donahue, R., & Park, C. L. 2017,
“Spiritual/Religious Distress Is Associated with Pain Catastrophizing and
Interference in Veterans with Chronic Pain”. Pain Medicine 19(4): 757-763.

Hayes, Steven, Smith, Spencer. 2005. Get out of your mind and into your life: The new
acceptance and commitment therapy. Oakland, CA: New Harbinger Publications.

Hite, Fr. Gregory. 2005. “I live alone”. Saint Joan of Arc Newsletter 1-4.

Hylton, Leo. 2022. "Trauma, Spirituality, and Healing: A Journey through the Lens
of an Incarcerated Person". Religions 13 (3): 222.

Iftode, Cristian. 2021. Viafa bund. O introducere in eticd. Bucuresti: Editura Trei.

Jafari, Simon. 2016. “Religion and spirituality within counseling/clinical
psychology training programs: A systematic review”. British Journal of Guidance &
Counselling 44 (3): 257-267.

John of the Cross. 2002. Dark Night of the soul. New York: Riverhead Books.

Johnson, S. 2020. “A Survey Study of Spiritual Change and Related Factors Among
the Surviving Loved Ones of Homicide Victims”. Journal of Interpersonal Violence
36(23-24): NP13463-NP13486.

Kastenbaum, R., & Costa Jr, P. T. 1977. “Psychological perspectives on death”.
Annual Review of Psychology 28(1): 225-249.

Kushner, Harold. 1981. When bad things happen to good people. New York: Schocken.

Journal for the Study of Religions and Ideologies, vol. 21, issue 62 (Summer 2022) 34



D. Dumulescu, C.V. Necula, D. M. Sarca, G. W. Cristea Spiritual practices

Litz Bett, Stein, N., Delaney, E., Lebowitz, L., Nash, W. P., Silva, C., et al. 2009.
“Moral injury and moral repair in war veterans: A preliminary model and
intervention strategy”. Clinical Psychology Review 29(8): 695-706.

Mack, Mary Lynne. 1994, "Understanding spirituality in counseling psychology:
Considerations for research, training, and practice." Counseling and Values 39 (1):
15-31.

Mandelkow Lars, Austad Anne, & Freund Henning. 2021. “Stepping carefully on
sacred ground: religion and spirituality in psychotherapy”. Journal of Spirituality in
Mental Health 1-21.

May, Rollo. 1983. The discovery of being: writings in existential psychology. New York:
W.W Norton & Company.

May, Rollo. 2015. The Discovery of Being (Reprint ed.). W. W. Norton & Company.

McMinn Mark, McLaughlin Paul, Johnson, Bradley, & Shoup Rosanna. 2016.
“Psychotherapy and the Theological Virtues”. Open Theology 2(1): 426-437.

Mohammadzadeh, Ali, & Najafi Mahmoud. 2020. “The comparison of death
anxiety, obsession, and depression between Muslim population with positive and
negative religious coping”. Journal of religion and health 59(2): 1055-1064.

Nash, William, Marino Carper Theresa, Mills Abigail, Au Theresa, Goldsmith
Abigail., & Litz Brett. 2013. “Psychometric evaluation of the moral injury events
scale”, Military Medicine 178(6): 646-652.

Oxhandler, Holly. K., & Pargament, Kenneth. 1. 2017. “Measuring religious and
spiritual competence across helping professions: Previous efforts and future
directions”. Spirituality in Clinical Practice 5(2): 120.

Pandya, Apurva-Kumar, and Tripti Kathuria. 2021. “Death Anxiety, Religiosity, and
Culture: Implications for Therapeutic Process and Future Research”. Religions
12(1): 61.

Pargament, Kenneth., Lomax, J., McGee, J. S., & Fang, Q. 2014. “Sacred moments in
psychotherapy from the perspectives of mental health providers and clients:
Prevalence, predictors, and consequences”. Spirituality in Clinical Practice 1(4): 248.

Pargament, Kenneth 1., & Stephen M. Saunders. 2007. “Introduction to the special
issue on spirituality and psychotherapy”. Journal of Clinical Psychology 63: 903-907.

Park, Crystal. 2010. “Making sense of the meaning literature: An integrative
review of meaning-making and its effects on adjustment to stressful life events”.
Psychological Bulletin 136(2): 257-301.

Park, Crystal. 2017. “Meaning-making and resilience”. In U. Kumar (Ed.), The
Routledge international handbook of psychosocial resilience (pp. 162-172).
Routledge/Taylor & Francis Group.

Pearce M, Haynes K, Rivera N, Koenig H. 2018. “Spiritually-integrated cognitive
processing therapy: a new treatment for moral injury in the setting of PTSD”.
Global advances in health and medicine 7:1-7.

Piedmont, R. L. 2021. “Putting the science back in the scientific study of
religiousness and spirituality: A commentary on Paloutzian and Park (2021)”.
Psychology of Religion and Spirituality 13(1): 19-23.

Journal for the Study of Religions and Ideologies, vol. 21, issue 62 (Summer 2022) 35



D. Dumulescu, C.V. Necula, D. M. Sarca, G. W. Cristea Spiritual practices

Pimpinella, Emily. 2011. Dealing with suffering: A comparison of religious and
psychological perspectives (Doctoral dissertation, Antioch University).

Post, Brian C., and Nathaniel G. Wade. 2009. “Religion and spirituality in
psychotherapy: A practice-friendly review of research”. Journal of clinical
psychology 65(2): 131-146.

Rajaei Ali Reza. 2010. “Religious cognitive-emotional therapy: a new form of
psychotherapy”. Iranian journal of psychiatry 5(3): 81-87.

Rambo, Shelly, 2010. Spirit and Trauma: A Theology of Remaining. Westminster John
Knox Press.

Resick Patricia, Monson Candice, Chard Kathleen. 2016. Cognitive Processing Therapy
for PTSD: A Comprehensive Manual. New York: Guilford Publications.

Romanyshyn, Robert. 2020. The Wounded Researcher (1st ed.). Routledge.

Shay, Jonathan, 1994, Achilles in Vietnam: Combat trauma and the undoing of character.
New York: Scribner.

«w

Szatachowski, Roman Ryszard & Tuszyriska-Bogucka, Wioletta, 2021, “’Yes, in
Crisis We Pray’. The Role of Prayer in Coping with Pandemic Fears”. Religions
12(10): 824.

Ulland, Dagfin, & DeMarinis, Valerie. 2014. “Understanding and working with
existential information in a Norwegian adolescent psychiatry context: A need and
a challenge”. Mental Health, Religion & Culture 17(6): 582-593.

Willson, Kelly, & DuFrene, T. 2009. Mindfulness for Two: An Acceptance and
Commitment Therapy Approach to Mindfulness in Psychotherapy (Illustrated ed.). New
Harbinger Publications.

Yalom, Irvin. D. 1980. Existential psychotherapy. New York: Basic Books.

Journal for the Study of Religions and Ideologies, vol. 21, issue 62 (Summer 2022) 36



