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“I Am The Way, The Truth, And The Life” (John 14:6)

It is a sad fact of the psychotherapy profession that truth iy diseussed, at
least in any formal way. Look at any of our journals. We receatlypled a number of
psychotherapy journals in the library of Brigham Young University and foundtictear
to have the term "truth" in its abstract, let alone inils.tiConsider this for a moment.
Our journals presumably contain the formalized concerns of our dmsgipind our
abstracts supposedly summarize the main ideas of these concelyet, iaoige of them
evidenced any concern for the truth. This lack of concern is probablysngprése to
many psychotherapists. Nevertheless, it is, we believe, a prafudiotiment of the
psychotherapy discipline.

This is not to say that truth is never discussed or that truthrabesiderlie our
many activities as therapists. Indeed, we deal with thie éneryday as we talk about
what is right or good for our clients. Even when we avoid dictakisgruth for our
clients, this avoidance is itself a type of truth for us.Webster's Dictionary (1981) tells
us, truth is whatever is the "actual state of the mafperlZ45), the actual state of
goodness or rightness. Consequently, anything that therapists might cgosider
right in therapy, including strategies that help clients discovardi truth, involve the
truth in this sense. Our contention is that these truth consmtesatre rarely
acknowledged explicitly. They are rarely brought into the open for disaipli

discussion.
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This, we submit to you, is a dangerous situation. Sidestepping theitexpli
discussion of truth is probably dangerous for any discipline, but thi isur primary
concern here. Our primary concern is the therapist who is @nris€hristian therapists
are typically trained in the most popular understanding of truth irothal sciences,
often without even knowing it. Certainly, our mainstream theoriesyahpgherapy are
bathed in this popular understanding. However, our main contention tRighpopular
truth is_notChristian truth. Christian therapists need to know that Chrigtiéimis not
only different from this popular understanding, but radicdifferent (Slife, in press a;
Slife, in press b). We hasten to add that this radicalrdiftee is not merely
philosophical or theological in nature. This radical difference Wa/thing to do with
who therapists are and how they practice (cf. Slife, Willias8nBarlow, in press), as we
will attempt to demonstrate.

To do this, we must first sketch our culture's common notion of t\é.could
use several labels for this particular brand of truth, but lealist secular truttior the
purposes of this article. Secular truth primarily originatbere a lot of Western
intellectual culture primarily originates -- Greek philosophy amtlce, and thus
Hellenism (Slife, 2000). We will not bore you with the histordetails, but suffice it to
say that when the noted philosopher Alfred North Whitehead said thsesiern
philosophy is a series of footnotes to Plato, he was thinking about tmadhgeother
things. What, then, is our popular, essentially Greek, notion ofitrifestern culture?
And, how has it affected our psychotherapy theories and practices?

Actually, secular truth has four distinct, yet overlapping charattey (See
Table; Slife, Petersen, & Larsen, 1999; Slife, 1919w.e realize that some of the terms
[Table about here]

contained in this table are not in the common parlance of psychotherbptdtear with

us. We plan to explain them carefully, one by one, and then attersippw how each



Truth and Psychotherapy
3

has influenced psychotherapy. As you can also see in this tableyeveutdned four
contrasting characteristics of Christian truth, using C. S. $€1840; 1942; 1947; 1952;
1957) as a spiritual guide (see also Slife, Peterson, and La@89), You may be
especially interested in the implications that these Chrishiaracteristics have for
psychotherapy. We will proceed through these four pairs of contrasiamgcteristics
and compare them across the two types of truth, theoreticallharapeutically.

A few words of caution before we begin: we are not trying to trnddividual
psychotherapists and counselors, nor are we indicting others who masyabkelogical
theories, such as ecclesiastical leaders and clients. Indeede betting that many who
are Christian have instinctively moved away from these seculeaatbastics of truth.
Rather, we are trying to indict the formal discipline of psychaitner As we will
attempt to show, it is our form#leories and strategies that are founded upon secular
truth and are distinctly dissimilar from Christian truth. Howetsose who use these
formal theories and strategies are not off the hook entirelyalgdecontend that many of
these formal theories and strategiesaffect their practice, perhaps in subtle ways, but
affect it they do, particularly if they are not readily recognizkdthis sense, describing
these characteristics and their Christian counterparts shoutd @ftend of
consciousness raising, if not sensitivity to how a Christian thenmagg$it uniquely
proceed.

Propositionality versus Concreteness

The first characteristic of secular truth is its propositibyéSlife, 1999; Slife,
Peterson, & Larsen, 1999). That is, truth is thought to exetsas$ of logical
propositions or, more commonly, as a set of principles. Thistasppopular truth is
readily seen in our culture's rendition of ethical codes. Most [giofed organizations,
for instance, represent their ethics in written principles, usscarinciples are thought to

be sufficiently abstract to be applicable to all the situationghich professionals might
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encounter ethical questions. In this sense, the abstract natwehgbropositions makes
them ideal for the universal nature of ethics.

Of course, the ethics of our professional organizations are nohtyhaspects of
our disciplines to depend upon abstract principles. Indeed, virtlidhearies of the
social sciences partake of this propositionality. VirtuallyaH therapy and diagnostic
systems consist of abstract and logical principles. In fastptioperty of our theories is
SO pervasive that it is presumed to be the way all theoriesainer than the way a
particular philosophy of truth has made our theories to be.

If, in fact, such theoretical abstractions #re truth, then the obvious practical
implication is that therapists should focus their primary attenticih@se propositions.
In other words, if the therapist is interested at all in'#wtual state” of the client -- the
truth of the client -- not to mention what is good or right for tiengl then the real truth
of the client is manifested in a set of propositions. We makmaw whichset of
propositions -- which theory -- but we supposedly know that it is propositionalure,
because the truth, whatever it is, is propositional in nature.

In this sense, the concrete clients themselves are secondagyalostract
principles that supposedly underlie them. Clients are merely whepinciples occur,
the vessel through which these abstractions are manifested. Psyg$tsaf@ example,
are interested in the clients’ ego or superego -- theoretidahetisns, to be sure.
Likewise, behaviorists understand clients only insofar as they undetiseapdnciples of
reinforcement and punishment. Cognitivists, too, understand theitsclieough their
cognitive structure and beliefs. And for humanists, the truth cfliget lies in the
principles of organismic valuation and self-actualization. The heird is that what is
ultimately important to these theories is their abstractiongheatoncrete clients

themselves.
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The propositionality of secular truth will also lead theragstgach their clients
to focus on principles. Secular therapists must ultimately assuah their clients' well
being depends on their learning the principles of “healthy” behavior. Conslgquent
psychoanalysts will inevitably instruct clients on how to maintdiralthy ego;
behaviorists will teach clients that reinforcement and punishmenharguiding
principles of life and will endeavor to teach clients to apply tiposeiples
appropriately, and so on. Yet again, the focus is removed fromsglantoncrete
individuals, and the emphasis is placed instead on the abstract srtial are
supposed to underlie their behavior.

How then does Christianity violate this pervasive characterisseailar truth?
To even imply that it violates the familiar and, in some sestejshed notion of
propositions and principles may be provocative. Indeed, many may asstime tha
propositions and principles are the essence of Christianity itéeld, we would ask
them to consider that this assumption is the encroachment of the gphijosf men" (in
this case Greek philosophy) inBhristianity (Slife, Hope, & Nebeker, 1999; Slife,
Peterson, & Larsen, 1999).

Christian truth is easily distinguishable from secular truth wherconsiders
Christ's astounding pronouncement: "l am the way, the truth, andghg@lbhn 14:6).
Notice that Christ does not say that he knows the truth, or thatriescaith him the
principles of truth, or that he exemplifies these propositions.sCays that he the
truth. Jesus Christ is the Word or Truth made flddbedless to say, this concrete,
embodied truth is a radical departure from Hellenistic and thus eaté traditions of
propositional truth.

C. S. Lewis was very aware of the concrete nature of @wrisuth. In the

Screwtape Letterdor example, Lewis describes the divine presence as "conypletd!

and there "in the room" with him (p. 22). This concrete trutiotsnecessarily an
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empirical substance, with the truth having to be a sensory experikelogeever, as

Lewis shows, this truth is an “objective” presence neverth€isprised by Jayp.

220), one that allows us to converse with it and form a relationstiptwWe have,

declares Lewis in Surprised by Jdg commerce with something which, by refusing to

identify itself with any object of the senses . . . proclaisef sheerly objective Far

more objective than [conventional] bodies, for [the living Christias like them,
clothed in our senses. . ." (emphasis added, p.?220).

Such a claim should not be surprising for a Christian. Christ@nsider the
historical Christ, as the Word Made Flesh, to continue to livéhata real relationship
can be formed with an objective and divine presence, even today.a@m# form a
personal relationship with an abstract set of propositions. Sooseméy have enjoyed
learning our favorite theory of therapy. However, few of us would denshis a
personal relationship with the theory itself. It is an abstmacafter all, and thus does
not possess the necessary concreteness with which to form @i

Another way to understand this embodied truth is to understand ourselves as
Christ's “body.” In this sense, the Truth of Christ is litgrad and operating through us

as concrete beings. Consider Lewis's writings in Mere Christialiiet me make it

quite clear that when Christians say the Christ-life is imtiteey do not mean simply
something mental [or propositional]. When they speak of being ‘in Cbrisff Christ
being 'in them,' this is not simply a way of saying that they are tigrddbout Christ or
copying Him. They mean that Christ is actually operating throudhtheir bodies] (p.
49).

If Christ is truly operating through us as therapistisat does this mean? First,
Christian truth leads us to focus on our clients, rather thanketsaation of our clients.
Just as Christ supercedes any principle that might be ascribechi@ii clients should

supercede any theoretical abstractions ascribed to them. Thekmost their clients not
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by knowing their reinforcement histories or their repressed libidbeor irrational
beliefs. Therapists know their clients by forming a relationstiip them, where the
client is a person, rather than a manifestation of abstracigesc

Still, this move away from abstractions is easier said than @specially in view
of our strong Western intellectual heritage. We would asseratlyasuch move is only
accomplished with the help of Christ himself, through the Holy Spiliitat is, the living,
concrete being of Christ must be "in us," as Lewis says, to tlegrtype of relationships
of which we are speaking. We read in Moroni (7:16) that “thetSgiChrist is given to
every man” and that “every thing which inviteth to do good...is sent forthdopower
and gift of Christ.” Therefore, whether or not Christ's presgaa@cknowledged, He is
nevertheless present in the therapeutic context and in our relatianghtpe client,
inviting both of us to the good, inviting both of us to the truth. As Chrigtierapists,
we must become sensitive to His invitations, which can only ocuve first reject the
idea that the truth consists of abstract theories.

Are we advocating the rejection of theories altogether? Of cootséVNe need
theories to help organize and make sense of things and events. Haweedernot have
to make our theories into truths. We do not have to reify our petiples, making our
own organization of reality the actual state of the mattdre-truth. Still, it is tempting
in our Western culture to think of the most fundamental things, tst truthful things,
as abstract principles — whether theoretical or religious. pféigdem is that such
principles can ultimately hamper our recognition of the truth ththeise (concretely) in
the therapy room with us -- the Holy Spirit.

Consider the example of Nephi who was commanded to kill Laban, bwenas
distressed because it violated his principles (1 Nephi 4:10). dndeeolated a widely
accepted theory and principle of his day: “Thou shalt not kill.” Ilotey cherished

therapeutic principles, this principle was thought to be the truth, theeGod-given
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truth. Yet, Nephi was not stymied by this moral dilemma, bechaknew that the
embodied, experienced Christ superceded any principle, even a prtheip&hrist
himself may have offered at one time. “Therefore,” as Nephit putverse 18, “I did
obey the voice of the Spirit.”

If Nephi had relied solely on his principles -- whatever their smurowever
helpful they might have been -- he would have been closed to the moment-grimom
commandments of Christ. This means that there are two typemaiandments: the
abstract propositions of secular truth, and the concrete, moment-byatncmidtual
promptings of the Spirit. The former is easily revealed to be nosi@mi because a
complete knowledge of such propositions would imply that we no longer needst Chr
we could rely on just the commandments themselves. The lattezybgwequires a
constant touch with our Lord and Savior, because these commandmentdiremthe
from his "voice," as Nephi put it, and not a list of abstractqppies.

Of course, it is unlikely that we would be commanded to kill o@nts.

However, we must be equally sensitive to the Lord’s guidance andyecgeadly to
violate our cherished theories and case conceptualizations. Goqudiseafready know
this anti-principle, because we know how easy it is for us to bé @irea particular
logical strategy in therapy and become less responsive to our emehtair Lord. One
of us (Slife) was blessed recently by a client's anger, bedaosk this client’'s anger to
burst through Slife’s conceptual bubble. With the help of the Lord, vexw8life was
able to transcend his own abstractions of the client to remainaoons¢antly in touch
with Him and the client.

The concreteness of Christian truth also means that we do nobigaclients to
rely exclusively on abstract principles. Instead, we teach mmntglrelationship skills
that facilitate their contact with the truth. Helping thenibé more loving and sensitive

to others in their families, workplaces, and communitieswake them more available
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to the invitations of the Lord, whether or not they are Christindeed, if we teach our
clients to become, as King Benjamin admonished, “as a child, sibejimmeek, humble,
patient, full of love...” (Mosiah 3:19), our clients’ relationships witteos will
inevitably become more truthful, because they will be filled withstkrpresence and
more open to his influence.

Contextlessness versus Contextuality

The second characteristic of secular truth is its contextles¢Béfe, 1999; Slife,
Peterson, & Larsen, 1999). By "contextlessness" we mean thaojhesitions of
secular truth cannot be located in any particular context or situatidmough ethical
codes can be represented on a particular piece of paper, the thekeopropositions
does not exist in any unique location or era (e.g., the piece of) papesuse it must be
applicable to all locations and eras. Secular truth, then, ia aay particular situation;
it lies in some metaphysical realm outsalesituations. From this perspective, truth
enters particular contexts when it is translated and tailordx tortique situation at hand,
So it cannot already be part of that particular context in thepfase.

What effect does this lack of context have on our understanding of
psychotherapy? First, we must observe that therapists are neéwautwontext. All of
therapy takes place in a particular context -- perhaps many, parwomtexts -- but
never is therapy conducted outside of particulars, whether they grarttoeilars of the
physical context, historical context, social context, or spiritualesontThere is always
some essential uniqueness to the context. Consequently, therapistembersiualize
the abstractions of their theories and techniques for them to by asa. They must
tailor or translate these theories and techniques into the unique cafrtexttherapy
session.

Anyone who has attempted to do this with a particular client knowdfoeult

it can be. In fact, the abstractions of secular truth thensseféer no help in this
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contextualizing. Because theoretical propositions must be universahasdendent of
particular situations, by their very nature, they can never insisuas to how to be
particular and concrete. This is the reason supervised expesewessential to
therapy training; it provides a contextual bridge from universaladtigins to particular
therapeutic situations.

The frustration of this arrangement is that two distinct setkidé must be
learned: abstraction skills and application skills. One mustdiasn how to understand
and develop theoretical propositions that are contextless and imgrdwtidaeir very
natures. Then, one must learn a completely different set tsf wkpply these
propositions. If this sounds familiar, it is because this igptpailar theory/practice
distinction that secular truth has fostered. Theory is an absatacf principles, and
practice is the application of those principles to a parti@datext. However, this
familiar arrangement is not itself a truth; it is a Hekigi view of truth, and thus theory
and practice.

This approach to theory and practice might make sense if the pesoiptheory
functioned as advertised, i.e., applicable to everyone in everyispgesttuation.
However, therapists have increasingly discovered the awful trutpatiieulars of their
therapeutic experiences reveal that these principles aendaan nevdre as universal
as advertised. Because these principles were formulated byufgarindividuals in
particular circumstances for particular client problems, tlagige of domain is too
narrow. This is why, as we have shown in another article (&IReber, in press), so
many therapists have moved to eclecticism; they have sensecthidbnal single
theories are not as universal as they first had thought, so théynezhthese theories
together into an eclecticism.

To complicate matters further, the therapist must also tbactlienttwo sets of

skills as well. Clients must first have abstraction skdlsinderstand the principles that
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supposedly underlie their behaviors. Then, clients must acquire ajopliskills to learn
how to use the appropriate application skill at the right tinedfextively tailor the
correct principle to the unique context at hand. Our personal expeisethed our
clients and our students of therapy typically have trouble with one skilsfor the
other; they seem to be either too theoretical or too pracficadither case, they must
supposedly have both sets to know and use the truth in their lives.

Let us now turn to the Christian counterpoint to contextlessnegetbow it
relieves us of the need for these skills. Perhaps it goes wgagpimg that a concrete,
embodied truth, such as Christ, cannot be a contextless truth.alAftle historic Jesus
did exist in a particular time and a particular place, and tlassadully_ contextuabeing

who claimed to béruth. As Lewis notes so persuasively in his book The Problem of

Pain "Either [Christ] was a raving lunatic of an unusually abomm#gbe, or else He
was, and is, precisely what He said[ -- the truth]" (p. Zd, as we noted above, Jesus
livesin the eyes of Christians. If Jesus were a fully contextuatisunae Being
historically, why would we presume that he can no longer be such@dfeer his
resurrection?

Does not Christ promise us that he is with usun particular contexts? His truth
IS not some abstraction, which we then have to translate intdieugarcontext; his truth
is part of the context itself -- through the Holy Spirit and throlghpeople who have
him in their heartslf Christian truth only provides us with abstract principles orrabst
divinities, then we are truly lost, because the details of hove {hrsciples get applied
are crucial to what is right and wrong in a particular contéstthe saying goes, "the
devil is in the details."

What, then, does this contextual truth mean for the Christian th&xapeshaps
foremost, it means that the truth is present in the here-anahih& therapeutic context;

it is directly accessible to the therapist, with no abstadair application skills necessary.
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Indeed, from this perspective, it is only by letting go of caseeptualizations and
theoretical principles, at least as primary authorities, #edding to the present context
of the therapeutic relationship that therapists_can mbw and help the client. Just as
Saint Paul let go of Pharisaic law on the road to Damascusdeecha disruption by the
Truth (Acts 9), therapists must also allow their own ideals lagortes to be disrupted by
the Spirit to permit the fully contextual Christ to be acknowledged.

This acknowledgement need not be understood in explicitly religious t&wes
your nonreligious clients can take advantage of this truth, and probaddgwldo,
whether or not they realize it. Consider the pianist who mugblet her concern for the
sequence of the notes -- the individual movements of her fingerket-the spirit of the
music swell into her performance. Likewise for therapibisabstract principles of
theories can get in the way of our relationships and our “naturkéntfor-granted sense
of what to do in a given context.

The therapist can also sensitize clients to their own sengghbfind wrong in
the various contexts of their lives. All people, religious or naot,ecgerience what Terry
Warner (1992) describes as a “sense of what others need from us ane loogght to
act toward them” (p. 12). Indeed, this may be the primary caihitige Christian
therapist — helping the client to develop this sense. The ®ysirsthis development is
to know whatwe are to sense. We are not intended to sense abstractibaspposedly
exist outside the unique situations of our lives. We are intendethse she divine being
of Christ who knows the very hairs on our heads, who knows the very unigegmés
our particular situations, and can advise us accordingly.

Unchangeability versus Changeability

The third characteristic of secular truth is its unchangegl8iife, 1999). This
characteristic implies that truth is the way it is, becatisethe way it haso be. It

cannot be any other way. The truth has not been changed, and it cachahged. It
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does not change across time and it does not change across cultbies. cBtles cannot
be otherwise than they are, if they are truthful. People caouofe, lie or misrepresent
the truth, but the truth itself is unchangeable.

This unchangeability has subtle but dramatic effects on psychotherapy. F
instance, all good theorists have presumed that a valid theory diopisgapy is
unchangeable. Freud, Skinner, and Rogers all formulated their conceptiotiss
notion in mind. Whether it is ego, reinforcement, and actualizataie theory side, or
transference, conditioning, or facilitation on the therapy sidehydbke principles and
techniques of clients and their therapy are presumed not to changecahhehange in
their contents -- from individual to individual -- but they must rieni@mutable in their
basic processes.

What does this immutability do to client care? Most importarttipcuses the
therapist's attention on the unchangeable rather than the changealsl thRethe truth
is the actual state of things. This means that the acttaldagtene client is considered
unchangeable, even though the expressed purpose of therapy is to effect Glinenge.
irony is that the unchangeability of truth leads to a focus on theesiablstatic aspects
of clients, when the main task of the therapist is to fatdichange. Why would the
therapist focus on less than the actual state? Why would a théoapson a
changeable process, when it is presumably a secondary or evenpdeéss?

This is the reason that clients who are diagnosed as schizophreharedater
free of their symptoms, are stdthizophrenic but "in remission." Their schizophrenia is
viewed as the truth of their condition, and thus unchangeable in prindip&interesting
thing is that people with schizophrenia never really “have” schizophadrttze time. It
is only our conceptions of them, as fostered by our understanding of uncharngehble
that never really changes. People with schizophrenia change conskrdly those who

exhibit the most psychotic of symptoms are often symptom free f@airc@eriods of
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time. The reason we give them the label of "schizophrenic" as egppowsoccasionally
schizophrenic" is because therapists have been schooled to thirllethedlttruth of the
patient is constant and unchangeable. Consequently, we attend pricntrdy
schizophrenic episodes, rather than their lucid episodes, and thhnk mditient’s
condition as being constant.

D. L. Rosenhan (1973) demonstrated some of the problems with this titerape
emphasis on unchangeability many years ago. Rosenhan asked sever#} perfect
people to tell different psychiatric hospital staffs accuraterimétion about themselves,
except for one thing -- he asked them to say that they were "hearcgs."

Immediately after being admitted to separate hospitals, thepéepeported that they
had ceased hearing voices, and exhibited no other symptoms of abnorialitgver,
the average stay of these "pseudopatients,” as recommended by thé $taspiveas 19
days. During this stay, their normal behaviors were constantly pgthetl, and all
ultimately left the hospital with the diagnosis of schizophreni@migsion.

Now we could debate the methods of the Rosenhan (1973) study, but it seems
clear that diagnoses and theories do color our thinking and our seeifagt, there is a
large program of social psychological research (e.g., Beyerde&; i&lpress) that shows
how frequently we confirm our own biases, and how frequently we astatneutr own
therapeutic propositions -- from diagnosis to treatment -- are uncii@ags spite of
evidence to the contrary.

These findings apply to our clients as well. One of us (Sidpgrvised a student
therapist many years ago, whose client listed her symptoms ineadatbw manner,
and confessed that her symptoms were completely puzzling to hdre étd of this list,
the student therapist told his client that these were the sympfotlepression — at
which point the client sat bolt upright and shouted with sheer joy, "Titial'sy

depressed."” Within a few seconds, this client was back to thepsach, and the
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therapist was back to his original line of questioning. Neitheagh& nor client seemed
to notice the momentary change that had occurred.

When both the therapist and the client were asked about this incidentirigl
the session, neither seemed to have any awareness of the chanteerdpist was
looking for the things that made his client a "depressive," andiém was looking for
whatever fit her conception of herself. Both held the unrecognizesf bedit the most
profound aspects of human nature -- the truth -- are unchangeable.ntdonahanges
are at best secondary and more likely irrelevant.

Is the belief in an unchanging truth consonant with Christianityw@(gd ask
you to consider that it is not. If Jesus, as the embodied trushhiweelf unchangeable,
then his actions would have no meaning, because he would not be able tawsethe
than he did. What would his love mean, for instance, if Christ n@rable to do
otherwise? How meaningful would your spouse consider your pledge of lgoe, if
could not pledge otherwise? We can program our computers to say yoloyeout this
phrase would have no meaning, because the computer could not say otherwise.
Similarly, how much stock would we put in Jesus's healing of theosikis compassion
for the poor, when every action and attitude had to be the way # waéthout any
choice? His agency, his ability to change, is crucial to themgaf his actions.

It is true that we do not usually think of divine beings as being chamgebbl
fact, most religious people consider such holy entities to be sst¢adi faithful. How,
then, can we say that the truth of Christ is changeable? The #et the ability to
change one's own actions and attitudes does not preclude commitment and c?ovenant
That is, Christ can be unchangwghout also having to be unchangeable

As C. S. Lewis put it in his book MiraclesT'he living fountain of divine energy. .
. does in fact, for us, commonly fall into . . . patterns. tBuhink that a disturbance of

[such patterns] would constitute a breach of the living rule and orgaitic[of] God . . .
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is a mistake" (p. 97). In other words, the truth of Christfoam unchanging patterns,
such as his trustworthiness. However, this does not mean thst Kinnself is unable to
change or unable to minister to changing situations. Christ, &sitheministers to us
where we are — in our particular context — and if this contextgds then the way he
ministers to us changes as well.

In this sense, the truth itself, from a Christian standpointyeay from situation
to situation. We are not arguing a relativism here, where atitlyn "anything goes.”" We
are arguing a changeable, absolute truth, where what is right andrgagpropriate
can change from context to context, with the truth of Christ as theinig factor. In
most situations, one should not steal the bread, but in some situdatroight be the
right thing to do. This even applies to the Ten Commandments asted earlier in the
lesson of Nephi and Laban. The point is that our eyes have to bentignstethis
Christian truth. We cannot assume that our knowledge of moral prismevglevork in
the next context; the next context could be just enough different from theuyse
situation for the principles to be wrong. Only a constant touchtingf ruth Made Flesh
will suffice.

What does this mean for the Christian therapist? First,anm#hat the changing
can be as much a part of truth as the unchanging. Christian tfutid&gnentally
changeable -- able to change -- though not required to change. Secamhiéxé of the
situation must be taken into account to decide the truth; what is goodd client is not
necessarily good for another. What is good for one session, evethevgame client, is
not necessarily good for the next session.

Third, momentary changes can be fundamentally important. The brieémam
joy experienced by the depressed client (above) could have been monumentally
important. Why was she so jubilant? Why then? How was it podsitieer to move so

quickly from despair to elation? Why did she overlook this change? Hewadid she
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overlook it during the day? Any one of these questions could have been pivotal to
treatment, yet our focus on unchangeability prevents our gaining ansviiees.

Passivity versus Activity

The fourth characteristic of Western, secular truth ipassivity. That is, truth is
not something that acts on its own accord. It has no will @fwts, nor any means of
extending itself to us. Truth propositions, such as ethical codesymably lie "out
there" uncaringly, waiting for us to discover them. In much #meessense that truth is
unchangeable, it is also quite passive and does not intervene in agr@ff@ach out to
us on its own. This is not to say that when we discover this séautlarit will not
change us or suggest important implications for our lives; itsaydhat we must
discover and comprehend this truth for it to have these effeaisedtnot discover and
comprehend us; we must discover and comprehend it.

This need for discovery was the original impetus for methods. Tka/pasd
concealed nature of truth implied that some means was necesSdiy’ tit out.
Consequently, methods have become one of the hallmarks of the modern age
(Polkinghorne, 1990). Some have even accused social scientists of metlipda&ing
an idol of their methods (e.g., Danziger, 1990). Scientific methad urse, the most
prominent of these, formulated as it was to discover and comprehetndthiseof nature
(Slife & Gantt, 1999; Slife & Williams, 1995). Because th&séhs do not reveal
themselves, we needed a method to bring these truths to scikgttific

The same rationale is given for therapeutic methods. Indeenafoy people,
therapy is synonymous with the notion of method. Some type of techniquesidered
necessary to discern the truths of the client. For example faisg8life) has known
whole departments of psychology that did not know what to do with exigtentia
psychotherapy, because it consisted of no formalized methods (eam,Y&80). This

lack of a formalized method made existentialism not only diffitculinderstand as a
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valid therapy but also difficult to view as a possible truth. Thetpsithat the passivity
of secular truth has led to the seeming necessity of some stpgognethod or
treatment system.

Another implication of passivity is that the therapist and cliantreever be sure
of the truthfulness of what the method reveals. There is giritiniple” problem that
prevents this certainty: methods have to be formulated before tleetsoigtter is
investigated. In other words, the subject matter cannot be knowra uméithod is
available for investigating it. Although this may seem to magecal sense, it means
that methods must make all sorts of assumptions about the naturig stibpect matter,
before anyone can know the subject matter. If a subject mattker lse known before a
method, no method would be needed in the first place. Just esnalgeer is
configured to fit screws, so too a scientific or a therapeutithad is configured to fit a
particular investigative world, which is assumed before thedasath be known.

Problems occur, of course, when we attempt to pound nails \wdreadriver or
when we attempt to use an inappropriate therapy technique witta claee might hope
that the misfit of technique and client would be immediately detentd another "tool"
employed. Certainly, this would seem to be the case witreavdaver and a nail.
However, the problem is more complicated with a technique aheind, because the
technique comes with an implicit, if not explicit worldview.

The psychoanalyst, for example, actually appears to experience egos and
superegos, whereas the cognitivist actually seems to experiegnoalrand irrational
beliefs. The point is that the worldview implicit in a partaounethod often prevents our
detecting that the tool or technique does not fit the task or cBstause the theory
underlying the technique must be presumed before seeing the cliettieahdory

directs our attention away from and toward certain events, ayenever know that our
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technique is wrong. This is another reason that many psychotherapistadaaceto
eclecticism -- to avoid being so biased.

The difficulty is that this avoidance is impossibleifg§|& Reber, in press). From
the perspective of secular truth, all of us, includimg éclectics, must be presumptuous
about our methods. We are all caught in the trap cjpnerg our methods of
investigation beforeve can know the subject being investigated. It is Biprocess is
backwards: common sense would say that we should gefregfésl our subject (or
client) before we choose a method. However, theagssef truth makes this
impossible. We have to adopt a method to reveal thie dftthe client even to get a
correct feeling for the client. The technique cartvwgags before the subject matter
horse, because the truth or appropriateness of a thedimoonly be revealed once a
method has been applied.

Thankfully, these problems do not arise with Christian truth. Jéltist, aghe
truth, is not only alive but also active. The Truth, in this saasseking us as much as
we are seeking it. Itis -- or rather, He is -- not imgifor us to formulate certain
methodologies. He is not waiting to be discovered in the passivaissenke. As

Lewis put it in_Mere Christianity'When you come to know God, the initiative lies on

His side. If He does not show Himself, nothing you can do will enadnli to find Him."
From Lewis's perspective, Christ -- via the Holy Spirit -alise and active. God
has intervened through his Atonement and is continuing to intervene in oaulaarti
lives, whether or not we know this Truth. Indeed, none of us would knotruthe
without this activity, because no human-made method would ever rese@rith
without the Truth’s willingness to be revealed. Certainly, none obukl form a
personal relationship with this Truth without Him reaching for useseach for Him.
What does this mean for therapy? Obviously, as we have said, nd specia

technique or method is necessary for discerning the truth of CHrisé wishes to reach
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us, and we have faith that He does, then no lack of method or euweapanopriate
method will stop His reaching us. This is the reason that unedusadeunsophisticated
people can be so holy and discerning; they do not need sophisticated methods and
education to know the truth. They need only what the therapist andneesht—
receptivity to the Lord's ever-present invitations.

In fact, no explicit prayer is necessary to invite Him into theaihye context,
because He is already there. This is evidenced by the fagtdlstt often sense what is
right and good in the various contexts of our lives. Although we sonsehme ethical
dilemmas, the vast majority of the time we know exactly whasheaild do, because He
is always with us. Our continual sensing of rightness and goodnessiistr Lord,
from the Truth. This sensing does not demand an explicit recognitiomrist @s the
truth. Indeed, we see in Western culture where this seribe ethical and spiritual is
taken for granted. It is so natural, in a sense, thathbigght to be our own sense of
things -- our intuition or our conscience (Slife & Richards,resp).

This lack of dependence on methods has many benefits. First, ape ¢le trap
set by the secular notion of truth. We do not have to pick a methoit b@fowing what
we are investigating. We have a continually revealed truth thaetars which method
or technique is needed for a particular client, if any method thexest all. Second, we
are not caught in the web of pretherapeutic worldviews (or Djastdeast not in the
same way. We may be biased, in a sense, but with revelaican have the right
biases. The truth of Christ can break through all our inappreghatries and
conceptualizations, if we allow Him. He can instruct us in tmehange with every
changing context, if we are receptive to Him.

From this perspective, our main job as therapists is to &deildr enhance this
receptiveness in our clients. Again, this facilitation need netxpécitly religious in

nature, such as prayers and religious rhetoric. Instead, theaskiis to learn how to
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love and to serve, for it is in loving and serving others that @eptareness is honed and
refined. We have the testament of many saints as evidence, dfdhmdMother Teresa to
President Hinckley. Our relationship with our Lord is facilidiay our relationship with
others. When we learn how to truly love and truly serve, we learrChoist, the truth,
is truly loving and serving us.
Conclusion
At this point, we have reviewed four major differences betweerstémiand
secular approaches to truth. These differences manifest themsel only in
theoretical positions taken but also in therapeutic interventions endpl&exular
approaches are frequently presented as if they are neutraptorrelias if they are
value-free or take no position contrary to religion. This presentétia mis-
presentation. Secular approaches not only take a very definit@pasittherapeutic and
religious issues but also have very specific consequences thatesrénotinsistent, if not
antithetical to Christian approaches. Christian therapist&ftrer may wish to consider
an approach to therapy that is more consonant with their own belttisahues.
Therapists should be appropriately sensitive to the explicit uségbus rhetoric in
therapy, especially with clients who are not religious. Howehes does not mean
therapists cannot implicitiyse assumptions and values that are more reflective of their
own assumptions and values, particularly when neutral or value-freeaghps are not

really available.
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Footnotes

1 The list of characteristics described here is not intendeel tomprehensive.
Indeed, we recognize there are a number of other contrasting ehiatexst of secular
and Christian truth that have important implications for psychothesapi, as
reducibility vs. irreducibility, comprehensiveness vs. incompleteaessso forth (see
Slife, Petersen, & Larsen, 1999).

2 Lewis’s quotation here may appear to differ from an lpe&pective because
the living Christ is “more objective” than a “convemtad body” and not “clothed in our
senses.” However, Lewis’s point is that Christ careben mor@bjective (more real)
than conventionally understood, and this objectivity do¢haweeto occur through our
senses or accord with the philosophy of empiricismwig’s position could be consonant
with a “glorified body” (ref) that is not commonbxperienced through our eyes or our
touch.

3 We would argue that covenants and commitments retjus@bility. A divine
being that is changeable can tridye, because he does not have to love. He may feel he
has to love in the sense of keeping his commitments, but he does ntd leaxeesin the
sense of being forced to love. If he were forced, his love would défacent from a
robot that is forced by its programming to act lovingly. If, ondtieer hand, he has real
choices and possibilities, then he can truly be a moral being anbehaised. Indeed,
this is part of the wonder of the Lord's continual love for us asrsinnéle does not

have to love us.
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Secular Truth

Theory

Therapy

Christian Truth

Theory

Propositionality

Truth is a set of abstrac
propositions found in
theories, ethical codes,
and diagnostic systems.

Therapists must focus
more attention on
theoretical abstractions
than the actual client, an
teach clients to focus on
abstract principles as
well.

Concreteness

Truth is embodied i
the concrete being of
the living Christ with
whom we can all form
real relationships.

Contextlessness

Truth lies outside all
locations and eras and
only enters particular
contexts when it is
applied or translated.

Therapists and clients
must learn abstraction
and application skills to
use theories and
techniques in the
particular contexts of
therapy.

Contextuality

Truth is a fully
contextual, divine bei
who is with us in our
particular contexts an
our particular hearts.

Unchangeability

Truth has not been
changed, and it cannot b
changed. It does not
change across time and
does not change across
cultures.

The therapist must atten

eprimarily to the
unchangeable aspects o

ttherapy, rather than the
frequently overlooked,
momentary changes in
the client.

1 Changeability

Truth may be
unchangingn some
respects, but it is not
unchangeable Truth
can change as the
context of our lives
change.

Passivity

Truth does not extend
itself to us and can only
be known through the
correct application of the
right method or
technique.

Therapists must rely on
therapeutic methods tha

the world, which prevent
a truthful conception of
what is right or good for

clients.

have implicit biases about

Activity

The Truth of Christ
reaches outto usin o
particular context and
actively seeks us as
much as we might se
it.




