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Abstract

Research on religion and intimate partner violence does not appear to have integrated well
the current evidence on religion/spirituality, marital functioning, and mental health and lacks a
cross-sectoral perspective that bridges psychology, public health, international development,
anthropology, and sociology. A better integration could reveal how religious experience could
be leveraged resourcefully in developing faith-based interventions engaging religious leaders and
when counseling victims/survivors and perpetrators in religious contexts. The current scoping
review explored (a) the influence of religious experience on the rationalizations, behaviors and
mental state of victims/survivors and perpetrators, and (b) the approaches and effectiveness of
faith-based interventions to respond to domestic violence engaging religious leaders, communities,
and psychologists. In pursuing these questions, we aimed to overcome the dominance of Western
definitions of intimate partner violence and religion by combining evidence from sectors that are
more international-looking and studies from low-and middle-income societies that historically
received less attention. The review suggests the need to move toward more diversified and
holistic understandings of religion and more context-specific approaches to designing faith-based
interventions and counseling responses that are theologically grounded and trauma-informed and
embedded in the sociological realities of the individuals and communities they seek to support.
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Introduction

Research on the relationship between religion, individual mental health, and behaviors and inti-
mate relationships has expanded significantly (Bahnaru et al., 2019; Clayton, 2000; Fattahi &
Homabadi, 2017; Gonzalez, 2001; Klestzick, 2018; Lakatos & Martos, 2019; Mahoney et al., 1999;
Parker, 2009; Pollard et al., 2014). Previous studies have investigated how religious beliefs and
practices—often defined under the concept of “religiosity”—influence individuals’ sense of for-
giveness, humility, and loyalty toward partners’ coping and levels of stress, attitudes to conflict
resolution, marital competencies and marital adjustment, marital satisfaction and relationship qual-
ity, and even the likelihood of intimate partner violence (IPV; Aman et al., 2019; Cooper et al.,
2019; Ellison & Anderson, 2001; Fincham & May, 2017; Hatch et al., 2016; Lambert & Dollahite,
2006; Lambert et al., 2010; Reinke, 2006; Roberts, 2018; Stafford, 2016; F. Wang et al., 2017;
White et al., 2018). While nuanced, this evidence generally suggests an important effect of reli-
gious experience, defined at the level of both beliefs and practices, on individual behaviors in
romantic relationships and how individuals experience or respond to challenges associated with
marriage and family life, with implications for the deterrence of IPV. Studies have found, inter alia,
that religious attendance can inversely relate to IPV perpetration (Ellison & Anderson, 2001), that
religious experience can influence how victims rationalize and respond to IPV (Hassounch-Phillips,
2001), and that spirituality can play a protective function against the negative effect of both child-
hood and adult violence (Hipolito et al., 2014).

The international scholarship on religion and IPV has yet to systematically integrate this exten-
sive evidence on religion, marital functioning, and mental health and behavior. The discussion so
far generally lacks a cross-sectoral perspective, with important insights from counseling psychol-
ogy and studies on religion and psychology yet to be bridged with evidence from public health,
international development, and anthropological and sociological research. A better integration
could help to specify in more concrete terms the effects of religious experience on IPV and how
these effects could be leveraged resourcefully in faith-based interventions to respond to the prob-
lem at community level or during counseling or treatment programs involving IPV victims/survi-
vors and perpetrators, respectively. It would also help to identify, with more precision, what works
(and what does not) in faith-based interventions engaging religious leaders and communities and
how the effectiveness of such programs could be improved. While research on faith-based inter-
ventions has expanded in recent decades, studies that identify mechanisms of effectiveness are
noticeably fewer. The current evidence synthesis is the result of a scoping review that was con-
ducted to start to bridge this multi-sectoral evidence to explore the following two questions:

(a) What is the influence of religious experience (encompassing beliefs and practices) on the
rationalizations, behaviors, and mental state of IPV victims/survivors and perpetrators?

(b) How has religious experience been integrated in IPV interventions engaging religious lead-
ers, communities, and psychologists and how could this be done effectively in diverse con-
texts and when engaging differently religious individuals?

The review questions were pursued with the recognition that the dominant evidence on IPV, reli-
gion, and mental health and behavior has historically emanated from Western societies. The first
author, hailing from Eastern Europe, has worked for over a decade with rural and urban communi-
ties in sub-Saharan Africa to de-Westernize and diversify theoretical and practical approaches to
IPV in religious societies. The second author, combining British and Pakistani backgrounds, has
been exposed to diverse communities internationally and the complex role of religion in IPV. We
thus sought to diversify and expand the current theoretical discussion by integrating evidence from
more internationally looking sectors and community-grounded studies, such as public health, inter-
national development and anthropology, and studies from low- and middle-income societies
(LMICs) that had received less attention historically.
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Theoretical premises and methodological challenges

This review proceeded with the recognition that the concept of religion has been historically dis-
proportionately defined by Western societies’ legacies with Western Christianity and theological
dogmatism, enlightenment struggles, and secularization processes. In Western societies, seculari-
zation gradually led to a marginalization of religion to the private sphere and fuelled the emergence
of the rigid concept of religion in the 19th century (Asad, 1993). The historical co-option of reli-
gion by power in these societies fostered tendencies to see the need to delegate religion to the pri-
vate sphere and separate it from public life, while extensive Western feminist portrayals of religion
as conducive to women’s abuse and oppression had fostered paradigms that have sought to subvert
the grip of religious institutions on society (for the full deconstruction of the argument see Istratii,
2020). Within international development and the social sciences and humanities, these legacies
often continue today in the form of persistent demarcations between secular and religious spheres,
belief and reason, private and public religion, religion and culture, and other conceptualizations of
religion that assume a separation of belief from the lived realities of the people (Deneulin & Rakodi,
2011). In religion and psychological studies, similar legacies are visible in conceptualizations of
religion as private or public or in definitions of religion as implicit and explicit, which have been
predominantly adopted by North American researchers.

Similar ethnocentric tendencies have affected IPV conceptualizations and interventions within
public health and international development, dictated mainly by feminist anti-violence campaigns
in North America. As a result of this historical influence, the issue of IPV has been most often
approached through single-factor feminist theories, which resulted in a consistent neglect for psy-
chological and intergenerational parameters of violence (Center for Women’s Global Leadership,
1994; Green, 1999; Heise, 2011; Le Roux et al., 2016; Terry & Hoare, 2007), and has led theorists
to eschew the need to ground the analysis of IPV in a people-centered analysis of local worldviews
and lived realities of [PV (Istratii, 2020, 2021). While within industrialized societies feminist theo-
ries of IPV have been increasingly integrated with family studies and psychological theories of
violence (for an overview, see Lawson, 2013), within LMIC foreign-led research and practice, the
assumption has been that [PV is the outcome of gender inequalities, women’s subordination, and
culture- or religion-condoned pernicious norms and practices (Bowman, 2003; Jakobsen, 2014,
2015). This has fostered tendencies to appraise cultural and religious institutions and norms as /oci
of female subordination and abuse (Istratii, 2020; Narayan, 1977; Volpp, 2005), neglecting the
influence that religio-cultural parameters have in shaping help-seeking behaviors, as well as their
possible resourcefulness in the alleviation of the problem.

Owing to the differences in conceptual and methodological approaches, bridging different
scholarships, disciplines, and theoretical frameworks together is not without challenges. For
instance, anthropological and sociological studies examining the relationship between religious
experience and I[PV are often qualitative, while studies in psychology or public health tend to be
quantitative cross-sectional studies. Anthropological or sociological studies often employ more
nuanced conceptualizations of religion compared with the more definitive or operationable under-
standings employed within psychological studies. As discussed above, these different disciplines
present variable tendencies in dissecting religion into beliefs and practices, separating religion
from culture and from wider sociological systems, placing religion at odds to reason, or bounding
religion in the private sphere, which continue to reflect predominantly Western experiences with
religion. Such conceptualizations can be unhelpful in contexts where religious traditions are salient
in public life and are experienced as inextricable from social norms, influencing collective memo-
ries, individual identities and value systems. Hence, comparing findings from studies in different
societies can be difficult as what is meant by religion can differ significantly across cultural
contexts.

It is also important to consider the conceptual link between religion and spirituality, which
authors may use interchangeably or with conceptual differentiations. Spirituality has often been
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defined as a quest for existential meaning and one’s relationship to a higher power, while religion
has more directly referred to faith-informed beliefs and practices. Hodge (2005), for example,
defined spirituality as an individual’s existential relationship to God/Ultimate Transcendence, see-
ing religion as flowing from spirituality and being encompassed in beliefs, forms, and practices
developed as a result of specific religious traditions. On the contrary, Marterella and Brock (2008)
defined spirituality as “the human experience of discovering meaning, purpose, and values, which
may or may not include the concept of a God or transcendent being” and religion as “the formal
institutional contexts for spiritual beliefs and practices” (p. 64). While such definitions have been
mainstreamed in much religion and psychology literature, recent studies have pointed out to a
diversity of understandings of religion/spirituality across different cultural contexts. For example,
a study in 12 countries that looked at how domestic violence practitioners defined spirituality in
their work found that the large majority (45%) spoke of spirituality in conjunction with the values
of unity, peace, equity, unconditional love, forgiveness, and letting go (Pandya, 2017). About a
third spoke of spirituality in reference to mysticism and transcendence. Importantly, the study
found that practitioners from European countries, the United Kingdom, the United States, Canada,
and Australia, Christians and those with higher spiritual openness tended to speak of spirituality in
terms of mindfulness, peace, and letting go in supporting domestic violence victims and survivors.
On the contrary, practitioners from Asian and African countries placed emphasis on the role of
spirituality in helping victims and survivors to let go and to achieve empowered reconciliation,
where women can negotiate space within a rights framework. Such diverse understandings reflect
different socio-cultural realities and need to be considered more carefully in religion and IPV
research.

In view of this increased recognition of the need to diversify conceptualizations and theoreti-
cal frameworks of religion and IPV, the review sought to distance itself from both rigid under-
standings of religion and theorizations of IPV to become relevant to more societies and
communities in the world. Thus, in the context of this evidence synthesis, [PV was not strictly
defined but rather referred to any abuse or violence between intimate romantic partners as per-
ceived by the participants in the different studies that were reviewed. The term “domestic vio-
lence” was also employed where the original studies used this term in ways that referred to or
encompassed IPV. On the contrary, religion was understood to refer to religious experience as
influenced by religious beliefs and practices and was not disassociated from the cultural life of a
community or the cultural identity of an individual or group. Thus, religion could refer both to
the influence of authoritative norms and standards associated with a religious system in the
imaginary and lived experience of a religious community, but it could also capture more personal
experiences, interpretations, or relationships to a divine figure or the realm of the sacred. The
definition of religion used in this evidence synthesis excluded spiritual realms or experiences
that were not associated with a religious belief system or personal faith experiences. Since main-
stream conceptualizations of spirituality often move beyond religious experience to focus on
experiences of self-exploration and meaning-making that are not specific to religious individuals
or linked to a religious system, most studies of spirituality were excluded. Both terms, religion
and spirituality, were used in the article within these specifications in an attempt not to limit the
review linguistically, since what mattered was how these terms were defined and used in the
studies reviewed.

Method

The review employed an Arksey and O’Malley’s (2005) scoping review methodology. This
approach is useful for determining the state of evidence on an issue which requires further clarifi-
cation before more rigorous empirical studies are undertaken (Constand et al., 2014). It is a five-
staged process involving defining the research question, identifying relevant studies, study
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selection, charting the data and collating, summarizing, and reporting the results (Arksey &
O’Malley, 2005).

Identifying relevant studies

A literature search using the search engines MEDLINE, PubMed, Web of Science, APA PsycINFO,
Scopus, CINAHL, International Bibliography of the Social Sciences (IBSS), and Atla Religion
Database was performed. Keywords used in the search included domestic violence, intimate part-
ner violence, spousal violence, wife abuse, religion, domestic violence AND religion, OR religion
AND intimate relationships AND psychology, religion, and intimate partner violence. Use of
Boolean operators enabled exploration of a combination of terms. A search was also conducted
using Google and Google Scholar to identify studies not published in indexed journals. In addition,
the reference list of each article was scrutinized to identify studies that have not been listed in the
searched databases.

We looked for studies that first explored the relationship between religion and IPV from the
victim’s or perpetrator’s perspective and second, presented faith-based interventions with IPV vic-
tims/survivors and perpetrators involving religious leaders and clergy, communities, and psycholo-
gists. The review was open to studies from any context in the world, focusing on non-Western
societies, religious minority communities in secular societies or communities where religious tradi-
tions have been publicly prevalent. Included studies had to be based on empirical data, written in
English, and published in a peer reviewed journal between 2000 and 2020. Papers such as reports,
case series, editorials or commentaries, and master’s or PhD theses were excluded. Literature
reviews were excluded, except where papers presented evidence not available otherwise and/or
combined the review with primary research data. Studies on spirituality that did not make explicit
reference to participants’ religious beliefs and experiences were also excluded.

Selection of studies

The initial search resulted in the identification of 2,381 potentially relevant studies. After the
removal of duplicates (659) and irrelevant studies (1,495), a total of 232 articles were identified as
relevant to the two questions of interest. A review of title and abstracts of each study resulted in the
removal of another 168 studies, which left us with 29 papers under Question 1 and 35 papers under
Question 2 for inclusion in the review (presented in Tables 1 and 2, respectively). The full-text for
these studies was retrieved and both authors read these articles to determine inclusion as shown in
PRISMA chart in Figure 1. The titles and abstracts of the selected studies were independently
reviewed by the authors. If articles were representative of the inclusion criteria, the articles went
through two full-text independent reviews by the authors.

Finally, 16 additional studies of diverse methods and approaches were included on the themes
of religion and IPV that the authors were aware from psychology, anthropology, sociology, and
international development that did not emerge in the search but were known by the authors. Many
publications in these disciplines are books and book chapters, reports published as gray literature,
or other publications in non-mainstream journals that may not always be indexed. These studies
were not presented in tables given their diversity in study scope, research methodology, and
methods.

Charting data

A data extraction template was used to record relevant information such as purpose, research
design, sampling method, sample characteristics, data collection method, method of data analysis,
the results of the study, limitations, and comments.
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Table I. Studies Reviewed Under Question | (Most Recent to Oldest).

Author

Year

Country

Purpose

Adjei & Mpiani
Chadambuka

Gongalves et al.

Lynch & Renzetti
Tonsing & Barn

Zavala & Muniz

Bhandari
Ghodrati et al.

Band-Winterstein
& Tuito

De la Rosa et al.
Fischer et al.
Rasool & Suleman

Katerndahl et al.

Lilly et al.

Drumm et al.

Hayati et al.

Hipolito et al.

Austin &
Falconier

Zakar et al.

2022

2022

2020

2020

2021

2022

2019

2019

2018

2016

2016

2016

2015

2015

2014

2014

2014

2012

2012

Ghana

Zimbabwe

Brazil

USA

USA

USA

India

Iran

Israel

USA

USA

South

Africa

USA

USA

USA

Indonesia

USA

USA

Pakistan

Explored the influence of religious beliefs and practices on the
perpetration of IPV and the entrapment of victims in Ghana
Explored the strategies that women in rural areas used to
manage and cope with IPV

Explored whether religiosity is associated or not with
diminishing violence in a Brazilian population-based
representative sample

Investigated the relationship between alcohol use, hostile
sexism, and religious self-regulation with IPV perpetration
Explored help-seeking behaviors, practices, and the role of
religiosity as a coping strategy, among abused Fijian women
Determined whether religious involvement can reduce IPV
victimization indirectly through the three elements of routine
activities theory: motivated offenders, target suitability, and
capable guardianship

Explored the coping strategies of women in India using the
problem-focused and emotion-focused conceptual framework
Investigated the relationship between religious attitudes and
domestic violence

Explored how ultra-Orthodox Jewish women in Israel coping
with IPV experienced the spouse selection process
Examined the correlation between spirituality, resilience, and
IPV

Examined two potential protective factors in the IPV-suicidal
ideation link, namely, existential and religious well-being, in a
sample of African American women

Exploring marital violence in Muslim communities from a
feminist perspective and highlights the effect of patriarchal
interpretations of divorce on Muslim women

Assessed the relative impact of spiritual symptoms and
religious coping on attitudinal/behavioral and clinical outcomes
among women in violent relationships

Explored whether world assumptions are related to IPV
exposure and PTSD, and to test whether world assumptions
mediate the relationship between IPV exposure and PTSD
symptoms

Explored the spiritual coping processes for surviving and
healing used by Christian women victims of IPV from a
conservative faith community

Explored men’s views on masculinity and the use of violence
within marriage, in order to gain knowledge on how to
involve men in prevention of DV in rural Indonesia
Examined the protective roles of spirituality and personal
empowerment in the relationship between childhood and
adulthood experiences of violence and mental health/well-
being

Examined whether spirituality and dyadic coping protected
partners from becoming psychologically aggressive toward
each other

Explored coping strategies adopted by women victims of
spousal violence in Pakistan

(Continued)
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Table 1. (Continued)

Author Year Country Purpose

Knickmeyer etal. 2010 USA Findings illuminate mechanisms through which Christian
beliefs about the sanctity of marriage and partner and
community pressure to present as model Christians serve to
shame and silence battered women

Popescu et al. 2010 USA Explored patterns of victimization and coping in a
conservative Christian denomination
Sharp 2010 USA Explained that prayer is an imaginary social support

interaction that provides individuals with resources they use
to perform individual emotion management strategies

Todhunter & 2010 USA Examined the impact of nine religious and spiritual factors on

Deaton the probability of IPV perpetration by Christian males

Khng & Ow 2009 Indonesia Explored factors that influence the women’s decision making
in their process of leaving their abusive relationships

Popescu et al. 2009 USA Explored religious belief-based barriers that deter women

survivors of IPV in a conservative Christian community from
changing their circumstances

M. C. Wangetal. 2009 USA Examined Christian women'’s religious beliefs and practices in
relationship to their IPV experiences

Higginbotham 2007 USA Assessed the association between adult attachment styles,

etal religiosity, and courtship violence as experienced by females

Hassouneh- 2001 USA Explored American Muslim women’s experience of domestic

Phillips violence with attention to cultural context

Ellison & 2001 USA Explored direct and indirect links between religious

Anderson involvement and domestic violence

IPV: intimate partner violence; PTSD: posttraumatic stress disorder; DV: domestic violence.

Collating, summarizing, and reporting results

The data were extracted differently depending on whether they were extracted from qualitative or
quantitative studies. The studies were grouped thematically and were summarized under relevant
sections in the article using narrative, with emphasis being placed on study objectives, context, key
findings, and limitations.

Results

The reviewed studies are presented in two sections, which reflect the two questions driving the
review. The first section presents the evidence on the influence of religious beliefs on victim/survi-
vor and perpetrator mental state and behaviors, placing attention on specific mechanisms that
related faith to helpful or unhelpful help-seeking and coping responses by victims/survivors and
helpful or unhelpful rationalizations by perpetrators. The second section presents the evidence on
faith-based interventions that engaged religious leaders in religious spaces and community settings
and faith-sensitive approaches in counseling and psychological support, victim services, and per-
petrator treatment programs. In presenting these studies, emphasis was placed on the ways in which
religious experience has been integrated in interventions, the effectiveness of this integration, and
strategies for improving effectiveness.

The influence of religion on victims/survivors and perpetrators of IPV

Types and focus of studies. Studies in this category came from the United States, Brazil, India, Indo-
nesia, Iran, Israel, Pakistan, South Africa, Ghana, and Zimbabwe. A large majority (n=14) used
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Table 2. Studies Reviewed Under Question 2 (Most Recent to Oldest).

Bernard & Steyn

Kassas et al.

Shaw et al.
Davis et al.
Gezinski et al.
Choi et al.

Jankowski et al.

Drumm et al.

Sisselman-Borgia
& Bonanno
Choi et al.

Le Roux &
Loots

Le Roux &
Bowers Du Toit

Pandya

Choi & Cramer

De Roure &
Capraro

Petersen

Le Roux et al.

2020

2022

2022

2020

2019

2019

2018

2018

2017

2017

2017

2017

2017

2016

2016

2016

2016

South Africa

Lebanon

USA
USA
USA
USA

USA

USA

USA

USA

Global South

Global South
Multiple
countries

USA

Brazil

South Africa

Global, multiple
African
countries

Presented a gender inclusive Christian-based intervention that
was designed, piloted, and evaluated

Explored the views and attitudes of religious leaders on
domestic violence, and their experiences of dealing with the
issue in Lebanon

Explored Black female clergy’s role as responders to IPV
among Black women in their congregation

Explored how “The Men’s Group” (TMG) at St. Pius V parish
worked

Examined the lived experiences of survivors of IPV who
approach their religious leaders for guidance

Presented an evaluation of the Korean Clergy for Healthy
Families program

Examined select Christian beliefs about Divine-human
relating, hierarchical relational expectations, complementarian
gender ideology, and existential defensiveness as predictors of
domestic violence myth acceptance (DVMA)

Reported findings from an IPV training project in which 104
Seventh-Day Adventist pastors received a 4-hour training in
responding effectively to IPV disclosure

Examined Rabbis’ opinions about and responses to domestic
violence

Discussed the process of developing an online IPV
intervention curriculum for Korean American clergy to
increase capacity for IPV prevention and intervention within
their congregations

Explored how the “faith versus secular” binary had
influenced how gender-based violence (GBV) interventions
were implemented within public health and international
development

Explored scoping study on the role of faith communities and
organizations in the prevention and response to sexual and
gender-based violence (SGBV)

Explored, through the views of domestic violence workers
across cultures, the domains of spirituality that can be
deployed in work with victims and survivors

Examined the potential of Korean Protestant churches in
preventing and intervening in domestic violence against
women through the views of Korean Protestant female lay
leaders

Explored long-standing experience of Christian Aid in Brazil
working with progressive Christian churches and faith-based
organizations toward gender justice

Reflected on the work of the South African Faith and Family
Institute (SAFFI), a multi-faith nonprofit organization that
addresses the faith dimensions of violence against women
(VAW) in South Africa

Presented a synthesis of primary data and findings from
studies conducted in six African countries and Myanmar
focusing on faith leadership and models of partnership with
other sectors in addressing SGBV

(Continued)
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Table 2. (Continued)

Choi
Stennis et al.
Kim & Menzie

Hancock et al.

Hook et al.

Behnke et al.
Fowler et al.
Moon & Shim
DeHart
Brade & Bent-
Goodley

Petersen

Danielson et al.

Marterella &
Brock

Levitt & Ware

Hodge

Ronel & Tim

Ronel &
Claridge

Ripley et al.

2015

2015

2015

2014

2014

2012

2011

2010

2010

2009

2009

2009

2008

2006

2005

2003

2003

2001

USA

USA

USA

USA

USA

USA

USA

USA

USA

USA

South Africa

USA

USA

USA

USA

Israel

Israel

USA

Explored the practices of Korean American Protestant clergy
regarding IPV in their congregations

Described the development of the S.T.A.R.T.® Education and
Intervention Model, a religiously sensitive and spiritually based,
multidimensional IPV education and intervention model
Reviewed Shimtuh, a Korean domestic violence and sexual
assault program located in the San Francisco Bay area, and its
collaborative models with secular organizations

Described a project designed to stimulate and support
appropriate responses to family violence by rural immigrant
churches, including those identified with conservative
theological views on women

(a) Examined the techniques used in couple therapy, (b) the
extent to which clients improved over the course of therapy,
and (c) the extent to which client religiousness influenced
improvement

Surveyed the understandings and beliefs of Latino church
leaders about domestic violence

Examine differences between shelter and faith-based service
utilization and satisfaction in a shelter sample

Examined Protestant pastors’ perceptions of and responses
to IPV

Described a descriptive needs assessment that preceded a
national project to link faith-based organizations and victim
service programs in five high-crime neighborhoods

Described the perceptions of a cohort of African American
clergy seminarians related to domestic violence awareness and
engagement in initiatives within faith communities

Explored the challenges experienced by selected clergy within
the Anglican Church in dealing with domestic violence
Outlined the four-phase process used in developing the Set
Free Ministries, a comprehensive faith-centered domestic
violence program and described the variety of interventions
and the breakthroughs and challenges that women and
families face when struggling with domestic violence in their
community of faith

Explored various aspects of religion and spirituality as a part
of marital and family therapy, including definitions, attitudes
and beliefs, ethical issues, culture, and training

Examined the understandings of the intersection of IPV and
religion of Jewish, Christian, and Islamic leaders

Introduced readers to a recently developed set of six
complementary spiritual assessment tools or approaches and
present a methodological framework for selecting from among
these various approaches

Presented Grace Therapy, a model for male batterers’ group
therapy based on the 12-Step program that aims at self-
transformation by replacing “self-centeredness” with “God-
centeredness”

Presented how the Grace Therapy program (as per previous
paper) could be effective in treating substance abuse in male
batterers

Presented results from a survey of demographics and
religiosity with US married Christian individuals

IPV: intimate partner violence.



150 Journal of Psychology and Theology 51(2)

[ Identification of studies via databases and registers ]
_§ Records removed before
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@

Reports sought for retrieval »| Reports further excluded or not

(n=232) retrieved (n=168)

\4

Reports assessed for eligibility

(n=64)

Additional studies included

known by the authors (n=16)

Studies included in review (n=80)

Figure |. PRISMA flow diagram for systematic review.
Adapted from Page et al. (2021).

qualitative methods, another set of studies (n=12) were quantitative cross-sectional studies, one
adapted a mixed-methods case-study approach, and two were based on literature reviews combined
with primary evidence, such as anecdotal information or case studies. Most studies took place in a
community setting, utilizing purposive or convenience samples and collecting data using question-
naire surveys or individual in-depth or semi-structured interviews.

Studies in this category looked at the influence of religious beliefs and practices on the perpetra-
tion of IPV and violent behavior (Adjei & Mpiani, 2022; De Bernardin Gongalves et al., 2020;
Ellison & Anderson, 2001; Ghodrati et al., 2019; Lynch & Renzetti, 2020; Todhunter & Deaton,
2010; Zavala & Muniz, 2022). Another set of studies explored the relationship between spirituality,
resilience and IPV (De la Rosa et al., 2015), IPV and suicidal ideation (Fischer et al., 2016), IPV,
religiosity and post-traumatic stress disorder (PTSD) (Lilly et al., 2015), and relationship to God or
a divine force experience of violence and mental health/well-being (Hipolito et al., 2014). Other
papers explored abused females’ rationalizations of IPV (Hassouneh-Phillips, 2001), the effects of
patriarchal religious interpretations and religious standards around marriage, divorce and spouse
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selection on female victims (Knickmeyer et al., 2010; Rasool & Suleman, 2016), faith-related cop-
ing strategies, and help-seeking behaviors used by female victims (Bhandari, 2019; Chadambuka,
2022; Drumm et al., 2014; Katerndahl et al., 2015; Popescu et al., 2010; Tonsing & Barn, 2020;
Zakar et al., 2012). Only two studies directly engaged with male perpetrators or men in the general
population (Adjei & Mpiani, 2022; Lynch & Renzetti, 2020). A group of studies examined the
association between adult attachment styles, religiosity and courtship violence (Higginbotham
etal., 2007) and spirituality, dyadic coping, and psychological violence (Austin & Falconier, 2012).

Key findings

Effects of religion on how individuals respond to or engage in victimization, violence, or conflict. As
early as 2001, a study involving adults in the United States found that regular religious attendance
was inversely associated with the perpetration of IPV (Ellison & Anderson, 2001). Among men,
this protective effect was evident for weekly attenders, whereas among women, this effect surfaced
also for monthly attenders. A later study that explored religious beliefs and practices in relation
to I[PV among 1,476 Christian women found that women as well as their partners who reported
attending church more regularly were less likely to perpetrate or experience IPV (M. C. Wang
et al., 2009). Women with abusive partners reported that while their church communities were less
accepting of divorce, they had found strength in their faith to leave. More recently, Zavala and
Muniz (2022) conducted a study involving 4,126 college students in the United States to determine
whether religious involvement could reduce IPV. The authors found that participants with higher
levels of religious involvement were less likely to report victimization and concluded that victimi-
zation could be reduced using religious counseling or preventive and intervention programs that
increase prosocial bonds between partners.

To understand better what aspects of religious experience might serve as a protective or deter-
rent factor in situations of IPV, researchers have attempted to capture the effects of specific reli-
gious practices, such as individual prayer, partners praying together and both partners being
religious on the conflict resolution, and coping tactics that couples may engage in. For example,
Sharp (2010) conducted a study with 62 current and former victims of IPV from a wide range of
religious, socioeconomic, ethnic, racial, and geographical backgrounds in the United States and
found that prayer served as imaginary social support interaction that provided individuals with
resources to perform individual emotion management strategies. Austin and Falconier (2012), in
turn, examined whether spirituality and dyadic coping protected partners from becoming psycho-
logically aggressive toward each other in research with 114 adult Latino partners, the majority of
whom were Catholic. Participants’ level of spirituality was assessed using the question, “how
important is religion or spirituality to you in your daily life?” on a Likert-type scale that ranged
from very important (4) to not at all important (0). The researchers found that each partner’s spir-
ituality had a direct negative effect on their own psychological aggression and a direct positive
effect on their own supportive dyadic coping and the couple’s common dyadic coping. Moreover,
each partner’s spirituality also had an indirect effect on both partners’ psychological aggression
through increases in the couple’s common dyadic coping.

The evidence emerging outside the United States and Europe moves along similar lines, sug-
gesting a potentially positive effect of religious experience on IPV, while evidencing that religious
couples do not eschew violence. For example, Ghodrati et al. (2019) investigated the relationship
between religious attitudes and [PV against women in Iran by recruiting 210 Muslim participants
from health centers in Shiraz. In line with other studies, in cases with high levels of religious atti-
tudes, the violence was reported to be lower, while the most severe violence was observed against
participants with moderate religious attitudes. In Brazil, De Bernardin Gongalves et al. (2020)
explored whether religiosity was associated or not with diminishing violence in a Brazilian popu-
lation-based representative sample. The study seemed to concur an inverse relationship between
religiosity and violent outcomes mediated by alcohol consumption. Ultimately, individuals with a
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religious affiliation or those who considered religion important in their lives were found to be less
involved in fights and detention.

Religion has not only been related to a lesser likelihood of violent behavior, but it has also been
found to have a remedial or mediating effect on the mental health of individuals experiencing child-
hood or adult violence and abuse. For example, a study that examined the protective roles of spir-
ituality (defined as a quest to understand the ultimate questions about life, purpose, and comprehend
the existence of and one’s relationship to a God or divine force) and personal empowerment in the
relationship between childhood and adulthood experiences of violence and mental health/well-
being found that spirituality could play a protective function against the negative effect of both
childhood and adult violence (Hipolito et al., 2014). Another study found that PTSD symptoms
were positively related to religiosity in the sense that individuals experiencing trauma sought cop-
ing in religious engagements (Lilly et al., 2015).

The evidence on religion and IPV also refers to attachment theory, which broadly holds that
early childhood relations with parents mediate how children create relationships with peers and
intimate partners later in life (Ainsworth et al., 1978; Bowlby, 1969, 1980). Adult attachment pro-
files are often classified as secure and insecure, with insecurity presenting both fearful/anxious and
avoidant types. Individuals with anxious attachment types are generally insecure about losing the
attachment figure, while individuals with avoidant attachment types consider attachment futile,
downplay the importance of intimacy, and prioritize their independence (Li & Chan, 2012).
Attachment insecurity has been also related to the development of personality disorders character-
ized by borderline traits and/or antisocial behavior (Cameranesi, 2016; Dutton & White, 2012).
Through personality disorders, avoidant and anxious attachment have also been related to physical
and psychological violence (Mauricio et al., 2007).

Importantly, such attachment models may also be influenced by religious experience, which
points to possible unexplored connections between religion or spirituality and the manifestation or
deterrence of aggression via attachment styles. Two studies have suggested that individual reliance
on and appraisal of God as an attachment figure is probably not unrelated to attachment models that
individuals develop through relationships with other humans in their life (Birgegard & Granqvist,
2004; Hall et al., 2009). According to these studies, individuals who have developed secure parent-
internal working models will tend to display more secure relationships to God as well. Another
study found a correlation between less positive religious coping and higher attachment avoidance
and more religious coping with attachment anxiety in romantic relationships (Pollard et al., 2014).
The implication was that more positive religious coping mediated the negative effects of attach-
ment avoidance in the intimate romantic relationship.

Subsequently, some studies have tried to relate attachment styles to religion and the likelihood of
IPV in the same model. Higginbotham et al. (2007), for example, examined the association between
adult attachment styles, religiosity, and courtship violence experienced by females in the United
States. The participants were in the age group of 18-24 years and were predominantly of a Christian
affiliation. Religiosity was defined to include both public and private expressions of religious expe-
rience and researchers asked both about individual and relational religiosity, the latter referring to
the salience of religious values and practices in the romantic relationship. Overall, the study found
that females with low religiosity and insecure attachment (anxious or avoidant) styles reported vio-
lence more frequently. Interestingly, and in contradistinction to aforementioned studies that found a
negative association between religious attendance and IPV, this study found a positive relationship
between religiosity (measured as holistic religious experience) and the frequency of reported IPV. A
negative relationship was found only with relational religiosity, which meant that females who
looked for certain religious characteristics in their partners reported less victimization.

Effects of religion on victims and survivors of IPV. Studies exploring religious women’s responses
to IPV agree on a dual influence of religious beliefs on the help-seeking attitudes and coping
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mechanisms of victims and survivors. While many victims may hesitate to leave an abusive situ-
ation because of what they understand as religious interpretations or standards, many may find
support in their faith to cope and to become more resilient and determined to exit the situation.

In a study engaging American Muslim women, Hassouneh-Phillips (2001) found that the wom-
en’s faith experience influenced how they rationalized and responded to IPV. Two themes that
emerged as central in the women’s interview responses were what the authors called a negation of
the self and an expectation that women should submit to and always obey their husbands. A more
recent study also with Muslim women in South Africa found that abused women’s access to solu-
tions were often curtailed by patriarchal applications of Islamic law by religious leaders (Rasool &
Suleman, 2016).

Two studies involving Christian women in the United States found that religious belief-based
barriers deterred IPV victims and survivors from changing their circumstances (Popescu et al.,
2009; Knickmeyer et al., 2010). Such beliefs regarded marriage and divorce, stereotypes about
Christians, and Christian gender roles. Both studies found that these beliefs were being reinforced
by clergy, church members, family members, and partners, which often resulted in holding the
women in abusive relationships. Similar tendencies emerged in a recent study from Ghana that
found that women constructed their entrapment in abusive relationships in terms of a proscriptive
theology of divorce in the Bible (Adjei & Mpiani, 2022).

On the more positive side, Drumm et al. (2014), who explored the spiritual coping processes for
surviving and healing used by 41 adult Christian women victims identifying as a current or former
Seventh-day Adventist, found that the women moved from coping to building resilience and heal-
ing, pointing to a potentially empowering role for faithfulness and religious belief in psychosocial
support provision. Similar findings emerge from other country contexts, as well as from research
with migrant communities. Zakar et al. (2012), who explored coping strategies among IPV victims
in Pakistan involving 21 married Muslim from the lower economic, found that the women used a
combination of strategies to cope with the violence, the majority of which were positive and help-
ful, including increased engagement in individual religious activities. Tonsing and Barn (2021), in
turn, explored the role of religiosity as a coping strategy among eight Fijian women in abusive
relationships. During the interviews the women not only did not justify the violence by cultural or
religious justifications and many reported seeking help first from religious personnel, but also
appeared to cope with their situation through their faith and personal relationship with God, by
reading the Bible, praying, and having faith in God as main coping strategies. Chadambuka (2022),
who explored the strategies that women in rural areas of Zimbabwe used to manage and cope with
IPV again identified religious-based coping mechanisms, including resorting to pastoral mediation
and prayers.

Khng and Ow (2009) explored factors that influenced women’s decision-making in their pro-
cess of leaving abusive relationships in Singapore, engaging Muslim, Roman Catholic, and
Buddhist believers. The study found that religious faith had an important influence on the women’s
process of leaving. Faith helped some of the women, especially the Muslim believers, to process
their situations and find strength to face their difficulties. A study that examined the correlation
between spirituality, resilience, and IPV with 54 Mexican American women in domestic violence
shelters of Roman Catholic (47%) and Evangelical Christian (30%) affiliation found that higher
levels of spirituality were correlated with increased resilience (De la Rosa et al., 2015). While in
the specific study, spirituality was identified with a profound search for meaning and understanding
of one’s place in the world in reference to a transcendental source and not necessarily in relation to
a religious belief system, given the women’s religious identities, religious beliefs, and experience
would be likely to inform the women’s spirituality. To measure spirituality, the researchers used
SIWB, a 12-item instrument that measures one’s perception of one’s spiritual quality of life. The
study found that increased time spent in a shelter was associated with an increase in women’s
reported spirituality after controlling for education. Higher levels of perception of spirituality were
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associated with fewer types of abuse experienced by the women after controlling for resilience and
education.

On a more negative side, Katerndahl et al. (2015) assessed the impact of spiritual symptoms
(lack of reason for living, lack of sense of purpose, lack of harmony and peace, lack of feelings of
productivity, and lack of self-comfort) and religious coping measured using the COPE instrument
on attitudinal, behavioral, and clinical outcomes among women in violent relationships recruited
from the low economic classes and the Hispanic population in the United States and found a con-
sistently negative effect on clinical outcomes, with religious coping being only associated with
staying in the relationship. The use of spiritual resources, including going to a spiritualist or healer,
however, had variable effects.

A few studies took a more psychologically grounded approach in their assessment. For example,
Fischer et al. (2016) examined existential and religious well-being as two potential protective fac-
tors in the IPV-suicidal ideation link in a sample of African American women in the United States.
The study included 111 African American women of low socioeconomic status between the ages of
18 and 56, who presented to a large public sector hospital for medical or psychiatric reasons. The
study confirmed a direct and positive effect of IPV on suicidal ideation and found that existential
well-being was a mediator of this relationship. However, religious well-being was not found to
serve a similar mediating purpose, pointing to the significant importance of holistic well-being.
Bhandari (2019), in turn, examined the coping strategies of abused women (n=21) recruited from
four community-based organizations that work with survivors of domestic violence in Mumbai,
India. Study participants were of Hindu (n=13), Buddhist (n=5), Muslim (n=2), and Christian
(n=1) affiliations. The study identified five themes into problem-focused and emotion-focused
coping strategies, the latter of which included spirituality/religion, such as belief in God, praying
and chanting God’s name, or being involved in rituals.

Other studies examined attitudes about IPV and responses to it by engaging directly with reli-
gious communities. For example, Popescu et al. (2010) explored patterns of victimization and
coping in a conservative Christian denomination in the United States. This was a cross-sectional
study involving 1,823 female and male participants in a community setting, 68% of whom consid-
ered themselves conservative in terms of their religious practice. The study found that negative
coping was significantly predicted by childhood victimization and current victimization and that
religiosity had a small protective effect against negative coping, which disappeared completely
when childhood victimization was taken into account. Witnessing parental violence was also a
strong predictor for negative coping, with its effect being slightly diminished by current victimiza-
tion. Still, a study with ultra-Orthodox Jewish women in Israel found that the women did not hold
personal or intergenerational violence factors as responsible for their experiences of being in a
violent relationship but rather felt that it was the matchmaker and system’s fault that put them in
the specific situation (Band-Winterstein & Tuito, 2018).

Evidence from more sociological and anthropological studies of IPV suggest that religious
women who experience husband abuse tend to endure and to forgive it, often as a direct result of
how they understand and embody religious teachings or vernacular religious traditions (Merry,
2009: 68; Mardsen, 2014; Nason-Clark et al., 2018, chapter 2; Shaikh, 2007). At the same time,
female victims may resort to religious beliefs to condemn the abuse and through their ordeals
may acquire a more justice-oriented understanding of their faith, helping them to address the
harmful situation (Johnson, 2015; Shaikh, 2007). In a recent study in Ethiopia, Istratii (2020)
found that women living with difficult or abusive husbands generally resorted to their Christian
Orthodox faith to make sense of their situations and find strength to endure. In this case, women
were fully aware that the treatment they received was unjust, and never used their religion to
justify the men’s behavior, yet their economic dependence on men, fear of divorce due to stigma-
tization and a genuine hope that their husbands could change generally kept them within their
marriages.
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Effects of religion on perpetrators and men in the general population. Only two studies that directly
involved perpetrators or men in the general population were found in the sample. However, addi-
tional insights emerged from studies with abused women through their accounts about men, studies
engaging providers and social workers and more sociological and anthological studies.

Among the two was the study by Hayati et al. (2014), which explored men’s views on masculin-
ity and the use of violence within marriage through focused group discussions with 44 male com-
munity leaders in Indonesia. The authors identified three different groups of men with different
positions of masculinity and thoughts about gender and attitudes toward violence in marriage: the
traditionalist (with higher acceptance of partner abuse as a tool to uphold men’s position in mar-
riage), the pragmatist (who believed partner abuse was undesirable but sometime necessary to
correct the wife’s behavior), and the egalitarian (who saw men and women as equal and comple-
mentary to each other and felt partner abuse was unacceptable). While it was not made clear how
these attitudes were distributed among the participants, the different positions taken by men sug-
gested shifting views on masculinity in a changing Indonesian society.

Another study investigated the interactive effects of alcohol use, hostile sexism, and religious
self-regulation on male-perpetrated partner violence with 255 males aged 18 or older living in the
United States (Lynch & Renzetti, 2020). The authors found that introjected religious self-regula-
tion (when religious behavior is performed because of pressure of others and external influences
rather than personal positive motive) was positively associated with hostile sexism and positively
associated with perpetrating physical partner violence. Identified religious self-regulation (when
religious behavior is freely chosen and internalized) was negatively associated with physical vio-
lence perpetration. The implication of the study was that alcohol abuse elevated the risk for physi-
cal violence perpetration among men high in introjected religious self-regulation and low in hostile
sexism, but reduced the risk for perpetration in men high in identified religious self-regulation and
low in hostile sexism. This would suggest a positive mediating effect of religiosity in cases of alco-
hol abuse for certain types of religious men, but not all.

The aforementioned study by Adjei and Mpiani (2022) in Ghana reported that perpetrators
employed a prescriptive theology of male headship and authority in marriage, which was related to
IPV. Another aforementioned study, which relied on interviews with 24 social workers in daily
contact with Haredi women experiencing partner violence, found that religion was used as a dou-
ble-edged sword and that women experienced emotional as well as spiritual violence when the
husband used religion to not only justify the violence but also to control the woman (Band-
Winterstein & Freund, 2018).

More insights emerge from within anthropological and sociological studies from the United
States, Canada, South Africa, and other contexts, which suggest that some abusive men may have
distorted understandings of religious teachings that they often use to justify their abusiveness
(Johnson, 2015; Nason-Clark et al., 2018, chapter 3; Shaikh, 2007). On the contrary, religious mor-
als could have a deterrent effect on abusive behaviors among some men in certain religious con-
texts. An anthropological study on conjugal abuse that engaged the Ethiopian Orthodox community
in Tigray region of Ethiopia reported that some men in the general population invoked religious
morality, righteousness, and the fear of sinning to explain to the researcher why they had not
engaged in adultery or other harmful behaviors toward their wives, suggesting a possible deterrent
or protective effect of religious experience on conjugal abuse (Istratii, 2020).

Faith-based interventions and responses involving religious leaders, communities,
and psychologists
Focus of the studies. Thirty-five studies discussed faith-based or faith-sensitive interventions for

domestic violence. Most of the studies investigated current understandings, attitudes, and responses
to the problem among clergy in different communities, including female clergies, Black Church
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clergies, clergy in Latino migrant communities, and other contexts. These studies documented the
current level of preparedness among clergy to respond to domestic violence in an informed man-
ner, how clergy understood and addressed distorted understandings of religious tenets, their will-
ingness and confidence to collaborate with secular providers, and other parameters (Behnke et al.,
2012; Brade & Bent-Goodley, 2009; Choi, 2015; Choi & Cramer, 2016; Gezinski et al., 2019;
Kassas et al., 2022; Levitt & Ware, 2006; Moon & Shim, 2010; Petersen, 2009; Shaw et al., 2022;
Sisselman-Borgia & Bonanno, 2017).

The most relevant studies to this review presented specific faith-based programs or interven-
tions involving clergy and their congregations (Bernardi & Steyn, 2021; Choi et al., 2017, 2019;
Danielson et al., 2009; Davis et al., 2020; Drumm et al., 2018; Hancock et al., 2014; Kim &
Menzie, 2015; Stennis et al., 2015), examined impediments and resourcefulness in faith-secular
collaborative approaches (DeHart, 2010), and looked at how theological language and teachings
could become useful or might need to be specifically challenged in such interventions (Jankowski
et al., 2018). Another set of studies emerged primarily from international development and public
health practice and presented approaches followed by development or community organizations or
faith-based initiatives implemented with religious leaders and communities (De Roure & Capraro,
2016; Le Roux & Bowers Du Toit, 2017; Le Roux et al., 2016, 2020; Le Roux & Loots, 2017;
Petersen, 2016).

A final group of studies from the field of counseling psychology presented approaches used by
therapists, psychologists, social workers, and other practitioners to engage with their clients’ reli-
gious experiences and the integration of religion in victim services and perpetrator treatment pro-
grams. Studies presented techniques in individual or marital counseling integrating religious beliefs
or spirituality (Hodge, 2005; Hook, 2010; Marterella & Brock, 2008; Pandya, 2017), presented or
evaluated a couple therapy approach engaging couples (Hook et al., 2014), examined the receptive-
ness of religious counseling approaches for religious/highly religious versus non-religious clients
(Ripley et al., 2001), discussed the role of religion in how IPV victims respond to services (Fowler
et al., 2011), and evaluated a faith-informed perpetrator treatment program (Ronel & Claridge,
2003; Ronel & Tim, 2003).

Key findings

The role of religious leaders and their preparedness to respond to IPV. A common reference for
the scholarship that looks at faith-based interventions involving religious leaders and clergy is the
understanding that religious personnel, the discourses they use, and their responses to communities
can both contribute to the continuation of IPV and serve as a positive influence in efforts to address
the problem. While the level of awareness and preparedness among clergy to respond to IPV has
improved in the past decades, problems and challenges remain.

Echoing earlier evidence, Levitt and Ware (2006), who examined the perspectives of religious
leaders from Jewish, Christian, and Muslim traditions in the United States on marriage, divorce,
and IPV, identified tensions between the perceived sacredness of marriage and the need for divorce
in cases of [PV. Moreover, while most of the interviewed clergy considered the men responsible for
the abuse, they still placed some responsibility on women for inciting the situation or for staying in
the relationship, which could hinder effective responsiveness to victims.

Studies in the United States that examined clergy perceptions and responses to domestic vio-
lence in their congregations consistently noted shortfalls in the clergy preparedness and the need
for more training. For example, a study by Brade and Bent-Goodley (2009) with Protestant reli-
gious leaders found that the latter perceived the problem to be salient in their communities and
considered that additional training and resources on domestic violence were needed. The study
suggested that partnerships between social workers and clergy would be necessary to achieve a
more adequate response. A study by Moon and Shim (2010) that examined nine protestant pastors’
perceptions of and responses to IPV found that pastors tried to support victims and even couples
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together and would not hesitate to support divorce if this was found necessary, but, along similar
lines, felt unprepared to respond with confidence due to lacking training or resources.

Sisselman-Borgia and Bonanno (2017), who, in turn, examined Rabbis’ opinions about and
responses to domestic violence also found them willing to help, but noted that the Rabbis felt
unequipped to provide appropriate counseling support. A 2019 study by Gezinski et al. on the lived
experiences of victims of IPV who approached their religious leaders for guidance in a community
of Latter-Day Saints in the United States, found again that generally the latter were unprepared to
respond to the issue in an informed manner, placing faith first and limiting their support to prayer
and to encouraging church attendance. The study highlighted the need for comprehensive training
for religious leaders, education that recognizes the impacts of trauma and that teaches religious
leaders practical, trauma-informed approaches. A more recent study by Shaw et al. (2022) that
explored Black female clergy’s role as responders to partner violence among Black women in their
congregation in the United States found that female clergy considered it their responsibility to care
for victims and they generally sought to provide holistic, culturally sensitive support. However,
they felt that they had limited support from the wider Church they affiliated with and limited exter-
nal resources to rely on.

Similar results emerged in studies with migrant populations. A study that examined US Latino
church lay clergy and pastors’ beliefs about domestic violence found that clergy acted by providing
counseling to both victims and perpetrators, offering spiritual guidance, suggesting legal action,
referring victims to other community services to protect them from risks, and providing job-related
advice (Behnke et al., 2012). While many of their responses were constructive and genuine, some
of their actions evidenced the clergy’s limited familiarity with safeguarding risks, as in the case of
wanting to advise a perpetrator when they still lived with the victim.

A survey conducted by Choi (2015) with 152 Korean American Protestant clergy in their con-
gregations found that the majority of respondents reported providing counseling support to inti-
mate partner victims, although one-third had never referred victims to additional/external resources.
Only 16% felt prepared to respond to IPV in their communities, which suggested the need for more
training for clergy to understand how IPV manifests in their specific cultural context and how it
might be addressed. Another study by Choi and Cramer (2016) with Korean American lay men and
women recruited from Protestant Korean Churches evidenced expectations in the community for
the churches to play a central role in addressing domestic violence. The study also interestingly
found that theological interpretations among migrants could reflect influences from the host soci-
ety’s religious tradition and not always or necessarily the effect of the home “culture,” which
required a closer look at interactions between home and host cultural and religious contexts.

One of the few studies that took place outside of the United States explored the challenges expe-
rienced by selected clergy within the Anglican Church of South Africa in dealing with domestic
violence (Petersen, 2009). According to the findings, the clergy felt that they lacked training in
addressing real-life domestic violence situations and clear theological guidelines on how to respond
to prevalent patriarchal practices or beliefs in their society that contributed to the problem. In
another paper, Kassas et al. (2022) conducted in-depth interviews with 13 male religious leaders
from various religious denominations in Lebanon. In line with studies from more tradition-oriented
religious societies, the authors found that the religious leaders were very much involved in address-
ing family related problems in their communities and that providing the clergy with proper coun-
seling training and information on referral options could be an effective response to domestic
violence.

In a paper published in 2016, Le Roux et al. presented a synthesis of primary data and findings
from studies conducted in six African countries and Myanmar focusing on faith leadership and
models of partnership with other sectors in addressing sexual and gender-based violence (SGBV).
Some of the key findings included communities’ own recognition for the role that faith and reli-
gious leaders should play in addressing gender-related issues, the difficulty for faith leaders to
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separate religious teachings from cultural standards, and the tendency of religious leaders to inter-
pret sacred texts in a rigid manner that could be conducive to the problem and its continuation. The
overall evidence suggested that people did not consider faith leaders to be well-disposed or
equipped to respond effectively to SGBV victims and pointed to the need for multilevel engage-
ment and integration and equipping clergy with theological knowledge to move toward interpreta-
tions that promote gender justice. However, as the authors noted, any such engagement and support
for clergy would need to be sustained over time to ensure personal change and to move beyond
training approaches based on mere information assimilation.

In another study published in 2017, Le Roux and Bowers Du Toit drew on data collected during
a scoping study on the role of faith communities and organizations in the prevention and response
to SGBV. The review was accompanied by 20 key stakeholder interviews and an electronic survey
involving faith and gender-based violence (GBV) specialists around the world. The findings from
the consultations again emphasized the faith leaders’ complicity within the continuation of patriar-
chal traditions, leading to the misinterpretation of sacred texts, the double role of religion in serving
as a support and healing system for victims but also making them vulnerable as a result of certain
misplaced beliefs about how a “good” religious person should respond to abuse, and the clergy’s
disbelief or lack of awareness of the extent of GBV in their communities. However, the overall
evidence confirmed that clergy are often willing to address the problem, but they may feel une-
quipped to do so and may need continuous training and support to be effective.

Faith-sensitive interventions engaging religious leaders and communities. Many faith-centered inter-
ventions to address IPV respond to this evidence and the clergy’s shortfalls, placing emphasis on
cultural sensitivity. In a 2009 paper, Danielson et al. presented the Set Free Ministries program,
a comprehensive faith-centered domestic violence program initiated by four women attending
Moody Church in Chicago, Illinois, who sought to address the issue in their congregation and to
support female victims of childhood abuse. The program focused on providing mothers with sup-
port in the context of domestic violence, although it recognized the need to work also with perpe-
trators to reduce the likelihood of intergenerational violence. The program incorporated faith-based
healing through prayer, the Bible, support from the wider community, and referral to other com-
munity resources. It also included the provision of training to families and pastors to help develop
healthy individual identities and relationships.

Hancock et al. (2014) have, in turn, described a project that was designed to stimulate and sup-
port appropriate responses to family violence in rural immigrant churches in the United States. The
project team implemented a community-based participatory research approach engaging with rel-
evant stakeholders. To achieve cultural sensitivity the program sought to promote women’s protec-
tion without undermining the traditional position of the father and husband in the community and
by developing a biblically informed approach that held men accountable of the abuse and encour-
aged behavioral change. As a way of assessing the intervention, the authors enquired about the
pastors’ learning before and after the intervention. The survey indicated that most of the pastors had
been receptive to the content and that they planned to incorporate it into their church work, but
some felt that they needed more training on how to speak to and help abused women.

In another paper, Kim and Menzie (2015) presented and reviewed Shimtuh, a Korean domestic
violence and sexual assault program located in the San Francisco Bay area, United States. The
program reached primarily Christian and Buddhist communities and comprised direct services and
advocacy for affected women and children, and community organizing and engagement to change
norms contributing to the problem. Among other activities, the program delivered a 2-day annual
domestic violence training to faith leaders, which was bilingual and culturally adapted. Leveraging
on their role as social change agents, Shimtuh organized the clergy to participate in campaigns to
end domestic violence in their communities. What appears to have worked particularly well in the
12-year program is the flexibility of Shimtuh to adapt to the evolving relationship with faith leaders
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and faith-based institutions (from outreach, to training and technical assistance to community
organizing campaign and shared leadership) and to learn from each phase of the collaboration.

The S.T.A.R.T.° Education and Intervention Model is another important example, comprising a
religiously sensitive and spiritually based, multidimensional I[PV education and intervention model
involving the African American faith community (Stennis et al., 2015). START stands for Shatter
the Silence, Talk About It, Alert the Public, Refer, and Train self and others, which reflects the
program’s work process to educate African American communities about the issue and to actively
prevent and address it. The program was designed both to respect religious and cultural traditions
and to be consistent with NASW Code of Ethics and CSWE mandates on cultural competence. The
overall feedback and evaluations received were positive, with participants appreciating the reli-
gious diversity addressed, the culturally sensitive content, and the ease of using this model for other
related topics, such as sexual exploitation.

In 2017, Choi et al. presented the process of developing an online intimate partner intervention
curriculum for Korean American clergy to increase their capacity to address IPV in their congrega-
tions. The module comprised of three components, the first of which covered definitions of partner
violence and why faith matters in addressing the problem, a second looking closely at Korean
cultural values surrounding the family and marriage and roadblocks within religious beliefs and
practice, and a third dedicated to building bridges with victims and responding to I[PV situations
with sensitivity and safety concerns in mind. The survey feedback on the 3-month pilot was posi-
tive, with participants making suggestions for improving the content by including specific exam-
ples of clergy responding to victims. Participants also commented that the module should give
more attention to the changes men experience when they move in the host society, such as feeling
that their traditional roles are questioned and trying to reaffirm those in the Church. The feedback
also suggested the need to incorporate a list of referral services and more legal information on [PV
and related options.

A small number of the studies among those reviewed presented robust evaluations of IPV inter-
ventions involving clergy. In 2019, Choi et al. described a randomized controlled trial that they
conducted to assess the Korean Clergy for Healthy Families program. The evaluation was based on
a baseline and a 3-month follow-up assessment completed by the participants. Participants were
Korean American faith leaders in a South-eastern state of the United States, with =27 being ran-
domized to the intervention group and n=28 to the control group. The statistical analysis showed
that the intervention group significantly improved their knowledge of resources and presented
enhanced attitudes against [PV at the 3-month follow-up. Overall, the participants found the online
module helpful and convenient, although the authors acknowledged that additional clinical trials
would be necessary with a larger number of participants to address some of the design limitations
of the trial.

In 2018, Drumm et al. conducted a study that directly sought to address the gap in the research
concerning the effectiveness of pastor training for spouse abuse response. The authors reported the
findings from a training project in which 104 Seventh-Day Adventist pastors received a 4-hour
training that aimed to improve the pastors’ understandings of partner violence, knowledge of avail-
able resources and services supporting victims, and their preparedness to intervene to prevent or
address the issue in their communities. The assessment approach included a pre-test, a posttest, and
a 1-year follow-up questionnaire, which overall found that pastors generally increased their knowl-
edge of the dynamics of partner violence and available resources and services and were more likely
to show initiative to address the problem in their congregations. An important insight was the ten-
dency of participants to forget the training content, which pointed to the need for ongoing learning.
The results also showed a low likelihood of clergy teaching publicly in a sermon about IPV.

More recently, Bernardi and Steyn (2021) presented results from a gender inclusive Christian-
based intervention in South Africa. Relating faith to lower levels of delinquency and crimes; the
authors anticipated that a faith-based approach could help to curtail or prevent IPV. In contrast to
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the historically mainstreamed Duluth model that considered patriarchal hierarchies to be the main
cause of violence affecting women, this program placed emphasis on trauma healing, recognizing
that abusers often had been abused or seen abuse in their early lives contributing to their abusive-
ness. Prayer was used as an emotion regulation tool, while the understanding that no person is
unacceptable to God was used to foster self-acceptance. The pilot study was evaluated on the basis
of a single-group pre—posttest and follow-up quasi-experimental design. The authors used the
DASS21 questionnaire to assess typical dysphoria and sadness, physiological arousal and fear, as
well as states of tension and stress. Overall, all the scores went down, but not all were statistically
significant. The score for depression was statistically significant pre—posttest and the decrease in
stress was statistically significant post-follow-up and pre—post-follow-up. The study suggested that
the Christian-based approach used by the program could succeed in reducing risk factors of partner
violence and should be examined further.

In a more recent paper, Davis et al. (2020) presented a detailed study on “The Men’s Group”
(TMQ) led by the St. Pius V parish in a predominantly Hispanic area in Chicago, Illinois in the
United States. Their assessment of the groups” work relied on program-related archival material
and semi-structured interviews with parish leaders, administrators, and staff in English and focused
group discussions with new and senior group participants in Spanish. The study showed that, con-
trary to widespread practice, the pastor of the parish had often addressed the issue of domestic
violence in public sermons. The study also showed that the TMG did not actively recruit partici-
pants but that existing members referred new members to the group, who joined voluntarily.
Moreover, the group operated under flexible principles, respecting the different circumstances of
the participants and creating a safe space for them to share what led them to join the group. The
program proved effective as a result of being culturally focused, spirituality-based, and encourag-
ing participants to support each other beyond the group and to engage in service-oriented volun-
teering activities. The interviews suggested that group members especially appreciated the peer
support they received as part of the group.

Other clergy-centered approaches to address IPV have been implemented by international
organizations and nongovernmental entities in the context of responding to GBV at the community
level. In a 2016 paper, De Roure and Capraro presented the experience of Christian Aid working
with so-called progressive Christian churches and faith-based organizations to promote gender
justice in Brazil. The paper presented the work of two of Christian Aid’s partner organizations,
Koinonia and SADD (Anglican Service of Diakonia and Development). The work of the Koinonia,
based in the city of Sdo Paulo, included building the capacity of faith leaders, providing women
with information of available public services, and working with communities to raise awareness
and with municipalities to inform policymaking. SADD, in turn, a project that provided biblical,
theological, and advocacy resources to address GBV offering social, pastoral, and material support
to women fleeing abusive situations. The authors reported that the regular work of SADD with
clergy and non-ordained religious leaders gradually led the latter to engage more directly with the
issue, incorporating it in sermons and responding better to victims and survivors. Given an increas-
ing salience of religious identity in policymaking, especially around gender issues, the paper
stressed the need for faith-inclusive approaches and employing theology to denounce violence
affecting women.

Another study reflected on the work of the South African Faith and Family Institute (SAFFI), a
multifaith nonprofit organization established in 2008 to address the faith dimensions of violence
against women (VAW) in South Africa (Petersen, 2016). SAFFI was established to advance a coor-
dinated, multi-sectoral, and culturally competent approach to addressing VAW. The means included
providing resources to clergy to support victims/survivors and to hold perpetrators accountable,
employing theology-informed discourse to counter “patriarchal traditions” conducive to women’s
abuse and using scripture to encourage mutually supportive and fulfilling models of marriage. In
its approach, SAFFI employed a theoretical framework drawing from the concept of Ubuntu and
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the Human Development theory, ultimately aiming to advance the dignity of the human being. One
of the program’s main achievements was its interfaith character, bringing together clergy from faith
traditions that would not otherwise communicate with each other. Moreover, the program’s respect-
ful engagement with clergy had reportedly brought many to reflect on their own practices and
discourses and even to open up about challenges in their own family lives.

In a more recent paper, Le Roux et al. (2020) presented an evaluation of a 3-year intervention
that addressed Violence Against Women and Girls (VAWG), and especially sexual violence, by
engaging with communities of faith and their leaders in DRC. Two community surveys were con-
ducted, one before and one after the intervention, in three health areas in DRC’s Ituri Province. At
both baseline and endline, data were collected from male and female members of randomly selected
households in 15 villages (five per health area) in which the intervention was being implemented.
At baseline the sample comprised 751 respondents (387 women, 364 men) and at the endline 1,198
respondents (601 women, 597 men). The study showed significantly more equitable gender atti-
tudes and less tolerance for partner violence at the endline. Positive attitudinal change was not
limited to those actively engaged within faith communities, with a positive shift being noted across
the entire community around gender attitudes, rape myths, and rape stigma scores. This again
seemed to point to the influential role of religious discourse in shaping social attitudes and norms,
affecting the wider society.

Overall, the evidence reviewed pointed to the need for more collaborative approaches between
secular and religious stakeholders and providers to achieve more effective responses. However,
numerous factors were identified to stand in the way of such fruitful partnerships. A paper that spe-
cifically examined current and envisioned models of faith-secular collaboration and the perceived
role that such collaboration could play in the lives of crime victims including faith leaders of
Christian, Muslim, Jewish, and Hindu background, victim service providers, and other professionals
(DeHart, 2010) showed that collaboration was hindered by numerous factors, including differences
in philosophies and misperceptions or stereotypes about each other that hindered constructive
engagement with each other. The authors proposed that building mutual understanding of the sources
of differences could help to overcome those. In addition, trainings addressing ethical standards, such
as confidentiality and appropriate approaches, could help to address concerns about skills and
approaches to bring the different stakeholders in alignment in terms of standards of good practice.

In another pertinent paper published in 2017, Le Roux and Loots explored how the “faith versus
secular” binary had influenced how GBYV interventions were implemented within public health and
international development. The analysis, based on a scoping review and key informant interviews,
established the existence of what the authors referred to as secularist biases in the post-secular era.
Interviewees, for example, spoke about their marginalization in programs involving secular actors
or their general and consistent portrayal as negative actors. Others said that there was a widespread
underlying view in the sector that faith is backwards, and that religion was often instrumentalized
just to tick a box by secular agencies, with tools and resources used by faith organizations being
appropriated or used by secular agencies in a non-equitable model of collaboration. Many con-
doned the critique of religion, explaining that clergy have often taught through a cultural patriar-
chal lens that maintained women’s abuse, while faith communities as a whole often contributed to
stigmatizing and shame silencing victims. Faith leaders also would not work with secular actors to
address the problem together and often hesitated to question fundamental beliefs upheld within the
faith, or perceived suspiciously other religious traditions, which challenged collaborative interfaith
approaches. In parallel, interviewees spoke about a perpetuated myth that secular approaches and
discourses were neutral in contrast to what were often presented as biased or value-laden approaches
employed by faith-based organizations (FBOs). The authors stressed the importance of overcoming
the religion-secular binary as this not only alienated faith stakeholders, but also mistakenly repre-
sented faith actors as engaging only in “faith-related” activities as defined by a very rigid main-
stream secular discourse.
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Faith-sensitive approaches in counseling and psychological support, victim services, and perpetrator treat-
ment programs

Integration of religion/spirituality in family and marriage counseling. The integration of spiritual and
religious parameters in psychological approaches was gradual and heavily skewed to reflect the
realities of industrialized Western societies. According to Hodge (2005), this integration started to
become more visible in 1985, with more counselors being interested in knowing how to engage
with spiritual parameters in their practice and the field of psychological counseling in an effort to
cater to clients from diverse religio-cultural traditions. Other motivations included the clients’ own
interest in having their spiritual or religious experiences incorporated in counseling sessions and
new research evidence on the potential positive effects of religious beliefs on family and married
life. Writing in 2005, Hodge noted that spiritual and religious parameters had not yet been well
integrated in psychological and counseling education, recommending an initial assessment on the
importance of spirituality and religious beliefs for the client through approaches that included spir-
itual histories, spiritual lifemaps, spiritual genograms, spiritual ecomaps, and spiritual ecograms.

A few years later, Marterella and Brock also spoke about the need for therapists to become more
educated and confident to engage with spiritual and religious parameters in their counseling prac-
tice, but also to challenge those beliefs that can be contrary to the objectives of the therapy, without
disrespecting or questioning the importance of religious convictions in their clients’ lives. The
authors referred to the challenging task for therapists to not allow their own beliefs to interfere with
a productive engagement with their clients’ religious beliefs and stressed the need for self-reflexiv-
ity. They argued that cultural sensitivity should not be dissociated from religious beliefs, since in
many communities cultural and religious parameters intertwine and influence the identity of the
individual in complex ways.

Previous studies have reinforced the need to incorporate religious beliefs within counseling
practices, at least for certain types of clients. In a 2014 paper, Hook et al. presented a naturalistic
study that examined the role and effects of religion in couple therapy working with 44 therapists
and 68 couples entering couple therapy with religious couple therapists. The results showed that
religious techniques were related to the clients’ religious commitment and that therapists were
adapting to religious clients by taking into consideration the importance of religious beliefs in their
clients’ lives. The study also reported that clients expressed improvements in relationship satisfac-
tion over time, which suggested that incorporating religious parameters in couple therapy was
effective with such clients. One limitation of the study was that the therapists who were consulted
identified as Christian, which meant that the study was less able to indicate what happens when
there is a discrepancy between the therapist’s religious commitment (e.g., when a therapist identi-
fies as secular) and a client’s religious commitment.

A study that had been published as early as 2001 had, in turn, presented results from a survey of
demographics and religiosity with 211 US married Christian individuals who were asked to rate
four marital therapy situations: Christian therapy using Christian practices (e.g., prayer), Christian
therapist using psychological techniques only, non-Christian therapist willing to use Christian tech-
niques, and non-Christian therapist using psychological techniques only (Ripley et al., 2001).
Those with high Christian beliefs expressed a significant difference between the non-Christian
therapist using psychological practices only and all other types of therapy, as well as between the
non-Christian therapist and the Christian therapist. This implied that the use of religious techniques
and the religiosity of the therapist could influence highly religious couples in their decision to
engage in therapy.

Religion/spirituality in victim utilization services. In one of the few studies referring to victim sup-
port services, Fowler et al. (2011) examined differences between shelter and faith-based service
utilization and satisfaction in a sample of 73 women residing at a domestic violence shelter in cen-
tral Texas, United States. In the case of this study, focus was placed on spirituality, with religiosity
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being subsumed within the former. In this study, spirituality was defined as pertaining to a way
of being, an awareness of the transcendent, deeper meanings about life and an interaction with a
higher power. Participants were asked to complete questionnaires to collect information regarding
psychosocial characteristics, intimate partner abuse, spirituality, service utilization, and satisfac-
tion. Overall, the study found that women survivors with higher levels of spirituality were less
likely to utilize shelter services despite the level of partner abuse experienced. However, women
survivors who reported more partner abuse experiences were less likely to report satisfaction with
faith-based resources.

Religion/spiritudlity in perpetrator treatment programs. Only two studies specifically assessed
faith-based perpetrator treatment programs. Those referred to the Grace Therapy program, a model
for male batterers’ group therapy based on a 12-Step program, which directly responded to histori-
cal barriers in treating male perpetrators of IPV (Ronel & Tim, 2003). Influenced by the model of
Alcoholics Anonymous, the program used spirituality language to achieve the men’s self-transfor-
mation by replacing self-centeredness with “God-centeredness” and by instilling within the male
batterers a win—win principle of partnership that is based on unconditional giving. Spirituality was
defined in this case “as the quest for God, as one understands God” (p. 65). The program report-
edly differed from cognitive, behavioral or other approaches in its assumptions, such that abuse is
both a mental and spiritual imbalance, with the latter being understood as the self-centeredness or
selfishness and the result of feeling powerless as a result of attempting to control what one cannot
control. As the authors explained, faith in God was not a requirement to be part of the therapy, but
a possible outcome as a sign of spiritual development. Like most available programs, the Grace
Therapy Program used a group therapy approach informed by evidence that providing therapy in a
group format fosters identification with other participants and the development of a cohesiveness
in the group that can lead to productive results.

In another article, Ronel and Claridge (2003) presented how the Grace Therapy program could
be effective in treating substance abuse in male batterers as a means of reducing the severity and
occurrence of the problem. The authors presented the program that was implemented at the Tel
Aviv Center for the Treatment of domestic violence involving over 300 men who had participated
in ongoing groups between 1994 and 1999. The men’s participation could last from weeks to years
and many of the men suffered from substance abuse as well, allowing the current study. The authors
mentioned that male batterers spoke of feeling powerless to control their circumstances and to
manage their life, leading them to frustration and fostering their abusiveness. Recognizing that they
were never in full control and that others were not responsible for their powerlessness was identi-
fied as a vital step for participants to work toward recovery.

Discussion

Summary of findings

The current article sought to start to integrate the evidence on religion and IPV from numerous
disciplines and sectors, including psychological research, international development and public
health, criminology, and anthropological and sociological studies to improve understanding of how
religious beliefs and experiences influence victim/survivor and perpetrator rationalizations and
behaviors and how they can best be leveraged in IPV interventions involving clergy, religious com-
munities, and psychologists working with religious clients or in religious contexts. The review was
particularly interested in diversifying the current scholarship by collecting studies from across the
world and in departing from rigid conceptualizations of IPV, religion/spirituality and domestic
violence and ethnocentric theorizations of how these relate to cultural systems to account for diver-
sity in the world.
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A first important insight that emerged from this preliminary synthesis of the evidence is the dual
effect that religious experience could have on IPV victims and perpetrators. On one hand, religious
beliefs and standards, especially around marriage and divorce, could feed hesitation among victims
to leave their abusive situations (Adjei & Mpiani, 2022; Hassouneh-Phillips, 2001; Katerndahl
etal., 2015; Mardsen, 2014; Merry, 2009; Popescu et al., 2009) and could be employed by perpetra-
tors to rationalize or justify the abuse (Adjei & Mpiani, 2022; Band-Winterstein & Freund, 2018;
Hayati et al., 2014; Nason-Clark et al., 2018; Shaikh, 2007). On the other hand, religious beliefs
and engagement in religious activities, such as prayer and reading sacred texts, were consistently
reported to serve as coping mechanisms for victims and survivors that could help them to regulate
their emotional states, make sense of their situations, exit abusive relationships, and build resil-
ience or a renewed sense of agency and justice over time (Bhandari, 2019; Chadambuka, 2022; De
la Rosa et al., 2015; Drumm et al., 2014; Istratii, 2020; Johnson, 2015; Khng & Ow, 2009; Shaikh,
2007; Tonsing & Barn, 2021; Zakar et al., 2012). Victimized women were also consistently reported
to resort to religious counselors for advice and mediation and to find resort in spiritual resources
(Chadambuka, 2022; Nason-Clark et al., 2018; Tonsing & Barn, 2021).

Moreover, different levels or types of religiosity or spirituality seemed to be associated with
different effects on coping, help-seeking attitudes, or aggression. In some cases a very high degree
of religiosity or spirituality could have pernicious effects, as compared with a low or medium level
of religiosity. Very spiritual women who were victims of IPV, for example, were found to be less
likely to utilize domestic violence services (Fowler et al., 2011). The effects on men, and the more
specific group of male perpetrators, were equally nuanced. Some studies found that perpetrators
could use religious language or theology to justify their authority over their intimate partners or
spouses and some could even abuse their partners spiritually. Other studies reported that men iden-
tifying as religious had a lower likelihood of engaging in fights and were more likely to condemn
abuse or consider it inappropriate (De Bernardin Gongalves et al., 2020), that men could invoke
religious morals to deter themselves from harmful behavior toward intimate partners (Istratii,
2020) and that in men who were self-motivated in their religious behaviors alcohol abuse nega-
tively correlated with physical violence against a partner (Lynch & Renzetti, 2020). These differ-
ences could reflect different relationships to one’s faith, but also variable religious, theological, and
exegetical traditions and the diverse religio-cultural contexts in which participants were embedded,
resulting in different religious interpretations and influences in lived experience and especially in
married life.

It is important to read these results with reflexivity of the different definitions for religiosity/
spirituality employed in the studies that were reviewed. These differences could reflect the authors’
subjective views on religion and their own variable conceptualizations, but they could also reveal
variable ways of understanding and experiencing one’s faith across different contexts, communi-
ties, and groups (victims, perpetrators, counselors, practitioners, etc.), different social structures
prevailing in Western and non-Western countries, and different ways of relating religious systems
to spirituality, with understandings in Western societies moving toward more secular quests for
inward-looking meaning and those in Asian and African countries being more directly related to
religious systems and beliefs of justice emanating from within these religious systems. Such differ-
ences stress the importance of not only broadening the definition of religion in research on IPV, but
also placing such definitions in the wider social and religious systems in which the victims/survi-
vors, perpetrators, and IPV providers are located.

The evidence on faith-based interventions in congregations and communities revealed numer-
ous examples of effective programs and approaches led by a variety of actors, including churches,
congregation members, priests, or organizations working in community development (Bernardi &
Steyn, 2021; Choi et al., 2017, 2019; Danielson et al., 2009; Davis et al., 2020; DeHart, 2010; De
Roure & Capraro, 2016; Drumm et al., 2018; Hancock et al., 2014; Kim & Menzie, 2015; Le
Roux et al., 2020; Le Roux & Loots, 2017; Stennis et al., 2015). The common thread of these very
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diverse approaches seemed to be the importance of cultural sensitivity to ensure that programs
were relevant and impactful with those they aimed to support. This cultural sensitivity was equally
relevant to those working in LMIC contexts and those supporting migrant populations in more
secular societies, with the important insight that religious understandings among migrant com-
munities could reflect newly acquired theological influences encountered in the host society and
not solely or necessarily beliefs upheld in the home country. Once again, context becomes impor-
tant in making a better sense of people’s religious experiences and the effects of the latter on
experiences of [PV.

Interventions engaging religious leaders and other clergy evidenced numerous commonalities
across geographies, but also some differential needs given the context in which they operated.
While the evidence from the United States and other Western societies, including migrant com-
munities, pointed to an increased awareness of [PV among clergy in their communities and even a
willingness to help, a lack of trauma-centered training and the need for continuous support from
religious institutions to address the problem adequately (Brade & Bent-Goodley, 2009; Choi, 2015;
Gezinski et al., 2019; Levitt & Ware, 2006; Moon & Shim, 2010; Shaw et al., 2022; Sisselman-
Borgia & Bonanno, 2017), studies from non-Western, tradition-oriented religious communities, or
LMIC contexts focused on the central role of religious leaders in addressing marital problems and
in mediating [PV situations and how best to leverage on this role. In such contexts, the pervasive
nature of religious idiom in social life has meant that religious tenets have often been indistinguish-
able from cultural practice, reinforcing rigid interpretations among the clergy and the lay commu-
nity. This has meant that religious leaders might not be perceived to be fully equipped to respond
and that their primary need might be theological training (Le Roux & Bowers Du Toit, 2017; Le
Roux et al., 2016). On the contrary, the influence of religious leaders in collective and individual
life has also placed the latter in a key position to influence collective attitudes and human behav-
iors, provided that they receive the support and the resources they need to become agents of change
(Le Roux & Bowers Du Toit, 2017).

Regardless of geography, it seemed to be agreed that clergy-centered interventions could be
more effective if religious leaders and other clergy were better equipped with theological/exegeti-
cal knowledge to respond to distorted deployments of religious language in the community, were
willing to address the topic of IPV in public sermons, understood how to respond to I[PV victims
and perpetrators with consideration of their psychological states and likely safeguarding risks fac-
ing them, and integrated more substantively with secular systems responding to the problem. In
fact, within international development and criminology studies, the divide between secular and
faith actors and organizations was identified as a key hurdle to achieving integrated approaches and
constructive partnerships (DeHart, 2010; Le Roux & Loots, 2017). The literature review suggests
that priority should be given to address biased preconceptions that hinder religious and secular
stakeholders to learn from each other and to collaborate constructively. This could be achieved by
fostering the understanding that the divide between religious and secular actors and organizations
is itself more mythical than realistic, since neither are secular organizations without religious influ-
ences, legacies, or motivations, nor are faith-based actors necessarily different in a radical way
from their secular counterparts.

In regard to faith-sensitive psychological approaches and counseling, the literature evidenced a
well-established family and married life counseling paradigm that engages with clients’ religious
beliefs and identities (Hodge, 2005; Hook et al., 2014; Marterella & Brock, 2008; Ripley et al.,
2001). The evidence suggests that different clients may relate differently to their faith, which will
likely influence their receptiveness to and satisfaction with counselors employing secular psycho-
logical methods versus counselors who integrate religio-cultural parameters in their counseling and
counselors who themselves identify as religious (Hook et al., 2014; Ripley et al., 2001). The faith-
based psychological approaches that seemed to be particularly effective within family and married
life counseling were those that understood the need to address religious beliefs within the specific



166 Journal of Psychology and Theology 51(2)

cultural context of the client and were based on the psychologist’s reflexivity about their own
beliefs and how these could interfere with counseling their religious clients (Marterella & Brock,
2008). In relation to perpetrators of IPV, findings from faith-informed perpetrator treatment pro-
grams suggested that spirituality and a God-centered conscience could help some perpetrators
minimize or overcome their abuse (Ronel & Claridge, 2003; Ronel & Tim, 2003).

The evidence analysis revealed also a well-established research field relating attachment
models, marital adjustment/dyadic regulation, and religious experience, with some studies
implying direct associations between attachment insecurity, religious experience, and I[PV
(Birgegard & Granqvist, 2004; Hall et al., 2009; Higginbotham et al., 2007; Mauricio et al.,
2007; Pollard et al., 2014). If higher attachment insecurity is related to psychological and physi-
cal violence and if attachment insecurity is not unrelated to religious experience and coping,
religious experience could mediate some manifestation of I[PV, a relationship that merits further
investigation.

Relating the two group of studies evaluated under each research question leads to the conclusion
that faith-sensitive responses to IPV involving religious leaders, communities, and psychologists
can become more effective if these recognize and understand that two-way effects that religious
beliefs and practices can have on victims/survivors and perpetrators, that these effects will differ
depending on how one relates to their faith and understands the premises of the religious tradition
they belong to, and that individual religious experience should not be assessed in isolation from the
wider religio-cultural context and sociological realities of the individual or target group. The evi-
dence overall points to the need to move toward more diversified and holistic understandings of
religion and more context-specific approaches in designing faith-based interventions and responses
that are theologically grounded and trauma-informed and consider carefully the sociological and
psychological conditions of the individuals and groups that these aim to support.

Evidence gaps and future directions

The review identified studies from within the fields of psychology and to a lesser degree, interna-
tional development, sociology, and anthropology. Considerably few studies seemed to emerge from
the field of religious or theological studies, criminology, or public health. This could reflect the
skewed specializations of the authors (primarily health studies, international development, and
anthropology), as well as differences in the attention that each of the said disciplines has given to
religion and IPV research.

Moreover, while evidence in some topics emerged to be extensive, research in other areas
seemed to be scarce. For example, numerous studies discussed clergy-centered or faith-informed
intervention programs with congregations and communities, but considerably fewer were found on
faith-sensitive psychotherapy or on the relationship between attachment models, religious beliefs,
and IPV. More specifically, while the evidence on the effect of faith and religious beliefs on victim
and survivor coping was well-established, evidence on faith-sensitive psychological counseling for
IPV victims and survivors was almost inexistent in the sample of studies, with only a few present-
ing on faith-sensitive perpetrator treatment programs. Furthermore, focused systematic reviews
and research could be conducted to understand how accounting for the religious beliefs and experi-
ences of [PV victims and survivors within counseling might support or interfere with processes of
coping and healing.

In addition, the literature on faith-sensitive psychological approaches and counseling seemed to
be missing a discussion of how evidence on attachment models, or dyadic regulation and religious
experience (attachment to a religious figure) could be applied in psychological services to survi-
vors and perpetrators of I[PV or in counseling with religious couples and how it could be leveraged
to support religious clients. Future evidence reviews and studies could aim to identify more sys-
tematically how these psychological dynamics might improve the effectiveness of counseling
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when therapists are aware and leverage on this knowledge. Studies could also present how such an
integration could be achieved in currently used therapy techniques and approaches.

The overall insight of this cross-sectoral evidence synthesis is that there is a need for further
integrating and comparing findings from religious, psychological, sociological, and criminology
studies, as well as from different areas of focus within the same disciplines, such as combining
evidence from psychological studies examining attachment insecurity, religion, and IPV with evi-
dence from psychological studies examining religion and IPV victimization and coping strategies.
This scoping review could be followed by more focused discipline- or topic-specific reviews, such
as evidence reviews on religion and IPV within criminology studies, religion and IPV within coun-
seling studies, and others.

Limitations

While a rigorous search strategy was used to collect evidence from different disciplines and sec-
tors, and important studies were added by the authors as a result of their disciplinary specializations
and prior exposure to them, it is possible that other relevant and important studies were missed. It
is also significant that the review was limited to studies in English. It is likely that many more rel-
evant studies exist in LMIC contexts in national, regional, or local languages not assessed in this
review.

In terms of the studies reviewed, it is important to recognize that difficulty of comparing across
study results due to differences in study design, context, and methodologies to assess interventions.
Therefore, in presenting the results, emphasis was placed on understanding the individual studies,
and relating their findings to each other only where and as feasible. A more robust comparison of
studies that have assessed interventions could be undertaken in the future, exploring also the pros-
pect of a meta-analysis where possible.

Acknowledgements

The authors would like to acknowledge the following individuals: Professor Gene Feder at the Bristol Medical
School for reviewing the review protocol in its early stages of development and for providing feedback for
consideration and improvements. All errors and shortfalls are the responsibility of the authors. Anthea Tucker,
Liaison Librarian for Medicine, Dentistry and Health at the University of Sheffield, for generously running
the review searches. Moninuola Ifayomi and Dr Salma Rehma for stepping in to help the authors in preparing
the tables at the stage of revision, especially the supplementary tables which required revisiting many of the
studies to extract missing data.

Declaration of Conflicting Interests

The author(s) declared no potential conflicts of interest with respect to the research, authorship, and/or publi-
cation of this article.

Funding

The author(s) disclosed receipt of the following financial support for the research, authorship, and/or publica-
tion of this article: The review was completed as part of the UK Research and Innovation-funded Future
Leaders Fellowship “Bridging religious studies, gender & development and public health to address domestic
violence: A novel approach for Ethiopia, Eritrea and the UK” (Grant Ref: MR/T043350/1).

ORCID iD
Romina Istratii https://orcid.org/0000-0001-8083-634X

Supplementary Material

The supplementary material for this article is available online.



168 Journal of Psychology and Theology 51(2)

References

Adjei, S. B., & Mpiani, A. (2022). “I have since repented”: Discursive analysis of the role of religion in
husband-to-wife abuse in Ghana. Journal of Interpersonal Violence, 37(5—6), NP3528-NP3551. https://
doi.org/10.1177/0886260520948528

Ainsworth, M. D. S., Blehar, M. C., Waters, E., & Wall, S. (1978). Patterns of attachment: A psychological
study of the strange situation. Lawrence Erlbaum.

Aman, J., Abbas, J., Nurunnabi, M., & Bano, S. (2019). The relationship of religiosity and marital satisfaction:
The role of religious commitment and practices on marital satisfaction among Pakistani respondents.
Behavioral Sciences, 9, Article 30. https://doi.org/10.3390/bs9030030

Arksey, H., & O’Malley, L. (2005). Scoping studies: Towards a methodological framework. International
Journal of Social Research Methodology, 8(1), 19-32.

Asad, T. (1993). Genealogies of religion, discipline and reason of power in Christianity and Islam. The
Hopkins University Press.

Austin, J. L., & Falconier, M. K. (2012). Spirituality and common dyadic coping: Protective factors from
psychological aggression in Latino immigrant couples. Journal of Family Issues, 34(3), 323-346. https:/
doi.org/10.1177/0192513X12452252

Bahnaru, A., Runcan, R., & Runcan, P. (2019). Religiosity and marital satisfaction. Revista de Asistenta
Sociala, 3, 107-114.

Band-Winterstein, T., & Freund, A. (2018). “Walking between the raindrops™: Intimate partner violence in
the ultra-Orthodox society in Israel from social workers’ perspective. Journal of Interpersonal Violence,
33(19), 3001-3024. https://doi.org/10.1177/0886260516633218

Band-Winterstein, T., & Tuito, 1. (2018). The meaning of choosing a spouse among ultra-Orthodox Jewish
women who found themselves in a violent relationship. Violence against Women, 24(6), 727-744.
https://doi.org/10.1177/1077801217722236

Behnke, A.O.,Ames,N., & Hancock, T. U.(2012). What would they do? Latino Church leaders and domestic vio-
lence. Journal of Interpersonal Violence, 27(7), 1259-1275. https://doi.org/10.1177/0886260511425246

Bernardi, D. A., & Steyn, F. (2021). Developing and testing a Christian-based program to address depression,
anxiety, and stress in intimate partner violence. Journal of Religion & Spirituality in Social Work, 40,
39-67. https://doi.org/10.1080/15426432.2020.1828221

Bhandari, S. (2019). Coping strategies in the face of domestic violence in India. Women s Studies International
Forum, 74,204-204. https://doi.org/10.1016/j.wsif.2019.04.007

Birgegard, A., & Granqvist, P. (2004). The correspondence between attachment to parents and God: Three
experiments using subliminal separation cues. Personality and Social Psychology Bulletin, 30(9),
1122-1135. https://doi.org/10.1177/0146167204264266

Bowlby, J. (1969). Attachment. Attachment and loss (Vol. 1). Basic Books.

Bowlby, J. (1980). Loss: Sadness and depression. Attachment and loss (Vol. 3). Hogarth Press.

Bowman, C. G.(2003). Domestic violence: Does the African context demand a differentapproach? International
Journal of Law and Psychiatry, 26(5), 473—491. https://doi.org/10.1016/S0160-2527(03)00082-7

Brade, K. A., & Bent-Goodley, T. (2009). A refuge for my soul: Examining African American clergy’s per-
ceptions related to domestic violence awareness and engagement in faith community initiatives. Social
Work & Christianity, 36(4), 430—448.

Cameranesi, M. (2016). Battering typologies, attachment insecurity, and personality disorders: A comprehen-
sive literature review. Aggression and Violent Behavior, 28, 29-46.

Center for Women’s Global Leadership. (1994). Gender violence and women’s human rights in Africa.
Rutgers University.

Chadambuka, C. (2022). Coping strategies adopted by women who experienced intimate partner violence
in the context of social norms in rural areas in Zimbabwe. Journal of Interpersonal Violence, 37(5-6),
2776-2800. https://doi.org/10.1177/0886260520943734

Choi, Y. J. (2015). Determinants of clergy behaviors promoting safety of battered Korean immigrant women.
Violence against Women, 21(3), 394-415. https://doi.org/10.1177/1077801214568029

Choi, Y. J., & Cramer, E. P. (2016). An exploratory study of female Korean American Church leaders’ views
on domestic violence. Social Work & Christianity, 43(4), 3-32.

Choi, Y. J.,, Orpinas, P., Kim, 1., & Ko, K. S. (2019). Korean clergy for healthy families: Online interven-
tion for preventing intimate partner violence. Global Health Promotion, 26(4), 25-32. https://doi.
org/10.1177/1757975917747878



Istratii and Ali 169

Choi, Y. J., Phua, J., Armstrong, K. J., & An, S. (2017). Negotiating the cultural steps in developing an online
intervention for Korean American intimate partner violence. Journal of Aggression, Maltreatment &
Trauma, 26(8), 920-936. https://doi.org/10.1080/10926771.2017.1327911

Clayton, D. C. (2000). Religion and marriage: A cognitive-behavioral model of religious influence on mari-
tal quality. Dissertation Abstracts International: Section B: The Sciences and Engineering, 60(9-B),
4881-4881.

Constand, M. K., MacDermid, J. C., Dal Bello-Haas, V., & Law, M. (2014). Scoping review of patient-
centered care approaches in healthcare. BMC Health Services Research, 14(1), Article 271. https://doi.
org/10.1186/1472-6963-14-271

Cooper, A. N., May, R. W., & Fincham, F. D. (2019). Stress spillover and crossover in couple relationships:
Integrating religious beliefs and prayer. Journal of Family Theory & Review, 11(2),289-314. https://doi.
org/10.1111/jftr.12330

Danielson, T., Lucas, P., Malinowski, R., & Pittman, S. (2009). Set Free Ministries: A comprehensive model
for domestic violence congregational interventions. Social Work & Christianity, 36(4), 480—494.

Davis, M., Jonson-Reid, M., Dahm, C., Fernandez, B., Stoops, C., & Sabri, B. (2020). The Men’s Group at St.
Pius V: A case study of a parish-based voluntary partner abuse intervention program. American Journal
of Men’s Health, 14(1), 1-21. https://doi.org/10.1177/1557988319891287

De Bernardin Gongalves, J. P., Madruga, C. S., Lucchetti, G., Latorre, M. D. R. D., Laranjeira, R., Vallada, H.,
... Vallada, H. (2020). The effect of religiosity on violence: Results from a Brazilian population-based
representative survey of 4,607 individuals. PLOS ONE, 15, Article €¢0238020. https://doi.org/10.1371/
journal.pone.0238020

DeHart, D. D. (2010). Collaboration between victim services and faith organizations: Benefits, challenges,
and recommendations. Journal of Religion & Spirituality in Social Work, 29(4), 349-371. https://doi.org
/10.1080/15426432.2010.518886

De la Rosa, I. A., Barnett-Queen, T., Messick, M., & Gurrola, M. (2015). Spirituality and resilience among
Mexican American IPV survivors. Journal of Interpersonal Violence, 31(20), 3332-3351. https://doi.
org/10.1177/0886260515584351

Deneulin, S., & Rakodi, C. (2011). Revisiting religion: Development studies thirty years on. World
Development, 39(1), 45-54. https://doi.org/10.1016/j.worlddev.2010.05.007

De Roure, S., & Capraro, C. (2016). Faith paths to overcome violence against women and girls in Brazil.
Gender and Development, 24(2), 205-218. https://doi.org/10.1080/13552074.2016.1195577

Drumm, R., Popescu, M., Cooper, L., Trecartin, S., Seifert, M., Foster, T., & Kilcher, C. (2014). “God just
brought me through it”: Spiritual coping strategies for resilience among intimate partner violence survi-
vors. Clinical Social Work Journal, 42(4), 385-394. https://doi.org/10.1007/s10615-013-0449-y

Drumm, R. D., Thayer, J., Cooper, L. L., Mayer, S., Foster, T., Gadd, H., & Brayak, K. (2018). Clergy training
for effective response to intimate partner violence disclosure: Immediate and long-term benefits. Journal
of Religion & Spirituality in Social Work, 37(1), 77-93. https://doi.org/10.1080/15426432.2017.1363011

Dutton, D., & White, K. (2012). Attachment insecurity and intimate partner violence. Aggression and Violent
Behavior, 17, 475-481.

Ellison, C. G., & Anderson, K. L. (2001). Religious involvement and domestic violence among US couples.
Journal for the Scientific Study of Religion, 40(2), 269-286. https://doi.org/10.1111/0021-8294.00055

Fattahi, R., & Homabadi, J. V. (2017). The mediating role of religious belief according to personality traits,
identity, conflict and marital satisfaction among couples in Tehran. Bioscience Biotechnology Research
Communications, 10(1), 33-41.

Fincham, F. D., & May, R. W. (2017). Prayer and forgiveness: Beyond relationship quality and extension to
marriage. Journal of Family Psychology, 31(6), 734—741. https://doi.org/10.1037/fam0000331

Fischer, N. L., Lamis, D. A., Petersen-Coleman, M. N., Moore, C. S., Zhang, H., & Kaslow, N. J. (2016).
Mediating effects of existential and religious well-being among abused, suicidal African American
Women. Journal of Family Violence, 31(3), 315-323. https://doi.org/10.1007/s10896-015-9771-1

Fowler, D. N., Faulkner, M., Learman, J., & Runnels, R. (2011). The Influence of spirituality on service
utilization and satisfaction for women residing in a domestic violence shelter. Violence against Women,
17(10), 1244-1259. https://doi.org/10.1177/1077801211424480



170 Journal of Psychology and Theology 51(2)

Gezinski, L. B., Gonzalez-Pons, K. M., & Rogers, M. M. (2019). “Praying does not stop his fist from hit-
ting my face”: Religion and intimate partner violence from the perspective of survivors and service provid-
ers. Journal of Family Issues. Advance online publication. https://doi.org/10.1177/0192513X19830140

Ghodrati, F., Yazdanpanahi, Z., & Akbarzadeh, M. (2019). The relationship between religious attitude and
domestic violence against women of reproductive age. Journal of Midwifery & Reproductive Health,
7(1), 1522—1526. https://doi.org/10.22038/jmrh.2018.23306.1250

Gonzalez, H. A. (2001). The interaction of spirituality with marital interpersonal relationships: A Structural
Equation Model investigation. Dissertation Abstracts International: Section B: The Sciences and
Engineering, 62(6-B), 2957.

Green, D. (1999). Gender violence in Africa: African women’s response. St Martin’s Press.

Hall, W. T., Fujikawa, A., Halcrow, R. S., Hill, C. P., & Delaney, H. (2009). Attachment to God and implicit
spirituality: Clarifying correspondence and compensation models. Journal of Psychology and Theology,
37(4), 227-242. http://citeseerx.ist.psu.edu/viewdoc/download?doi=10.1.1.469.6740&rep=rep1 &type=
pdf

Hancock, T. U., Ames, N., & Behnke, A. O. (2014). Protecting rural Church-Going immigrant women from
family violence. Journal of Family Violence, 29(3), 323-332. https://doi.org/10.1007/s10896-014-
9581-x

Hassouneh-Phillips, D. S. (2001). “Marriage is half of faith and the rest is fear Allah”: Marriage and spousal
abuse among American Muslims. Violence against Women, 7(8), 927-946.

Hatch, T. G., Marks, L. D., Bitah, E. A., Lawrence, M., Lambert, N. M., Dollahite, D. C., & Hardy, B. P.
(2016). The power of prayer in transforming individuals and marital relationships: A qualitative exami-
nation of Christian, Jewish, and Muslim families. Review of Religious Research, 58(1), 27—46. https://
doi.org/10.1007/s13644-015-0236-z

Hayati, E. N., Emmelin, M., & Eriksson, M. (2014). “We no longer live in the old days”: A qualitative
study on the role of masculinity and religion for men’s views on violence within marriage in rural Java,
Indonesia. BMC Women'’s Health, 14(1), Article 58. https://doi.org/10.1186/1472-6874-14-58

Heise, L. (2011). What works to prevent partner violence: An evidence review (Working paper). https://www.
oecd.org/derec/49872444 pdf

Higginbotham, B. J., Ketring, S., Hibbert, J., Wright, D. W., & Guarino, A. (2007). Relationship religiosity,
adult attachment styles, and courtship violence experienced by females. Journal of Family Violence,
22(2), 55-62.

Hipolito, E., Samuels-Dennis, J. A., Shanmuganandapala, B., Maddoux, J., Paulson, R., Saugh, D., &
Carnahan, B. (2014). Trauma-informed care: Accounting for the interconnected role of spirituality and
empowerment in mental health promotion. Journal of Spirituality in Mental Health, 16(3), 193-217.

Hodge, D. R. (2005). Spiritual assessment in marital and family therapy: A methodological framework for
selecting from among six qualitative assessment tools. Journal of Marital and Family Therapy, 31(4),
341-356. https://doi.org/10.1111/j.1752-0606.2005.tb01575.x

Hook, J. N. (2010). The effectiveness of religiously tailored couple counseling. Dissertation Abstracts
International: Section B: The Sciences and Engineering, 71(5-B), 3358.

Hook, J. N., Davis, D. E., Worthington, E. L., & Atkins, D. C. (2014). Religion and couple therapy:
Description and preliminary outcome data. Psychology of Religion and Spirituality, 6(2), 94—101. https://
doi.org/10.1037/a0035412

Istratii, R. (2020). Adapting gender and development to local religious contexts: A decolonial approach to
domestic violence in Ethiopia. Routledge. https://doi.org/10.4324/9781003006992

Istratii, R. (2021). The necessity for a decolonial approach to researching and addressing domestic violence
in diverse religio-cultural contexts (Project Blog). SOAS University of London.

Jakobsen, H. (2014). What’s gendered about gender-based violence?: Anempirically grounded theoretical explo-
ration from Tanzania. Gender & Society, 28(4), 537-561. https://doi.org/10.1177/0891243214532311

Jakobsen, H. (2015). The good beating: Social norms supporting men’s partner violence in Tanzania. https://
doi.org/10.13140/RG.2.1.4478.1922

Jankowski, P. J., Sandage, S. J., Cornell, M. W., Bissonette, C., Johnson, A. J., Crabtree, S. A., & Jensen, M.
L. (2018). Religious beliefs and domestic violence myths. Psychology of Religion and Spirituality, 10(4),
386-397. https://doi.org/10.1037/rel0000154

Johnson, A. J. (ed.) (2015). Religion and men’s violence against women. Springer.



Istratii and Ali 171

Kassas, S., Abdelnour, N., & Makhoul, J. (2022). “Hitting as light as feathers”: Religious leaders’
voices on domestic violence. Journal of Interpersonal Violence, 37(3-4), 1270-1291. https://doi.
org/10.1177/0886260520922349

Katerndahl, D., Burge, S., Ferrer, R., Becho, J., & Wood, R. (2015). Effects of religious and spiritual variables
on outcomes in violent relationships. International Journal of Psychiatry in Medicine, 49(4), 249-263.
https://doi.org/10.1177/0091217415589297

Khng, J. N. W., & Ow, R. (2009). Getting out: Factors that influenced abused wives’ decisions to leave
their abusive spousal relationships. Families in Society, 90(2), 153—153. https://doi.org/10.1606/1044-
3894.3868

Kim, M. E., & Menzie, A. R. (2015). Models of collaboration between community service agencies and
faith-based institutions. In A. Johnson (Ed.), Religion and men’s violence against women (pp. 431-442).
Springer.

Klestzick, T. (2018). Links between religiosity and marital and family functioning in Jewish parents.
Dissertation Abstracts International: Section B: The Sciences and Engineering, 79(10-B(E)). https://
www.proquest.com/openview/0d8def24a0276f8f4eaafad82f71b27{/1?pq-origsite=gscholar&cbl=18750

Knickmeyer, N., Levitt, H., & Horne, S. G. (2010). Putting on Sunday best: The silencing of battered
women within Christian faith communities. Feminism & Psychology, 20(1), 94-113. https://doi.
org/10.1177/0959353509347470

Lakatos, C., & Martos, T. (2019). The Role of religiosity in intimate relationships. European Journal of
Mental Health, 14(2), 260-279. https://doi.org/10.5708/ejmh.14.2019.2.3

Lambert, N. M., & Dollahite, D. C. (2006). How religiosity helps couples prevent, resolve, and overcome
marital conflict. Family Relations, 55(4), 439—449.

Lambert, N. M., Fincham, F. D., Stillman, T. F., Graham, S. M., & Beach, S. R. H. (2010). Motivating change
in relationships: Can prayer increase forgiveness? Psychological Science, 21(1), 126—132. https://doi.
org/10.1177/0956797609355634

Lawson, D. (2013). Family violence: Explanations and evidence-based clinical practice. American
Counselling Association.

Le Roux, E., & Bowers Du Toit, N. F. (2017). Men and women in partnership: Mobilizing faith communities
to address gender-based violence. Diaconia, 8(1), 23-37.

Le Roux, E., Corboz, J., Scott, N., Sandilands, M., Lele, U. B., Bezzolato, E., & Jewkes, R. (2020). Engaging
with faith groups to prevent VAWG in conflict-affected communities: Results from two community
surveys in the DRC. BMC International Health and Human Rights, 20(1), Article 27. https://doi.
org/10.1186/s12914-020-00246-8

Le Roux, E., Kramm, N., Scott, N., Sandilands, M., Loots, L., Olivier, J., Arango, D., & O’Sullivan, V.
(2016). Getting dirty: Working with faith leaders to prevent and respond to Gender-Based Violence.
Review of Faith & International Affairs, 14(3), 22-35. https://doi.org/10.1080/15570274.2016.1215837

Le Roux, E., & Loots, L. (2017). The unhealthy divide: How the secular-faith binary potentially limits GBV
prevention and response. Development in Practice, 27(5), 733-744. https://doi.org/10.1080/09614524.
2017.1327023

Levitt, H. M., & Ware, K. N. (2006). Religious leaders’ perspectives on marriage, divorce, and intimate
partner violence. Psychology of Women Quarterly, 30(2), 212-222. https://doi.org/10.1111/j.1471-
6402.2006.00283.x

Li, R., & Chan, D. (2012). How anxious and avoidant attachment affect romantic relationship quality dif-
ferently: A meta-analytic review. European Journal of Social Psychology, 42(4), 406—419. https://doi.
org/10.1002/ejsp.1842

Lilly, M. M., Howell, K. H., & Graham-Bermann, S. (2015). World assumptions, religiosity, and PTSD
in survivors of intimate partner violence. Violence against Women, 21(1), 87-104. https://doi.
org/10.1177/1077801214564139

Lynch, K. R., & Renzetti, C. M. (2020). Alcohol use, hostile sexism, and religious self-regulation: Investigating
risk and protective factors of IPV perpetration. Journal of Interpersonal Violence, 35(17-18), 3237—
3263. https://doi.org/10.1177/0886260517708758

Mabhoney, A., Pargament, K. L., Jewell, T., Swank, A. B., Scott, E., Emery, E., & Rye, M. (1999). Marriage and
the spiritual realm: The role of proximal and distal religious constructs in marital functioning. Journal of
Family Psychology, 13(3), 321-338. https://doi.org/10.1037/0893-3200.13.3.321



172 Journal of Psychology and Theology 51(2)

Mardsen, D. (2014). Okay, now you can turn it off. The New Zealand Journal of Christian Thought &
Practice, 21(3), 4-13.

Marterella, M. K., & Brock, L. J. (2008). Religion and spirituality as a resource in marital and family therapy.
Journal of Family Psychotherapy, 19(4), 330-344. https://doi.org/10.1080/08975350802475072

Mauricio, A. M., Tein, J., & Lopez, F. G. (2007). Borderline and antisocial personality scores as mediators
between attachment and intimate partner violence. Violence and Victims, 22(2), 139—-157.

Merry, S. E. (2009). Gender violence: A cultural perspective. Willey Blackwell.

Moon, S. S., & Shim, W. S. (2010). Bridging pastoral counseling and social work practice: An explora-
tory study of pastors’ perceptions of and responses to intimate partner violence. Journal of Religion &
Spirituality in Social Work, 29(2), 124-142. https://doi.org/10.1080/15426431003708253

Narayan, U. (1977). Cross-Cultural connections, border-crossings and “death by culture”: Thinking about
dowry-murders in India and domestic violence in the United States. In E. Hackett, & S. Haslanger (Eds.),
Theorizing feminisms (pp. 62—77). Oxford University Press.

Nason-Clark, N., Fisher-Townsend, B., Holtmann, C., & McMullin, S. (2018). Religion and intimate partner
violence: Understanding the challenges and proposing solutions. Oxford University Press.

Page, M. J., McKenzie, J. E., Bossuyt, P. M., Boutron, 1., Hoffmann, T. C., Mulrow, C. D., . . . Moher, D.
(2021). The PRISMA 2020 statement: An updated guideline for reporting systematic reviews. BMJ, 372,
Article n71. https://doi.org/10.1136/bmj.n71

Pandya, S. P. (2017). Practitioners’ views on the role of spirituality in working with women victims and survi-
vors of domestic violence. Journal of Aggression, Maltreatment & Trauma, 26(8), 825-844. https://doi.
0rg/10.1080/10926771.2017.1311976

Parker, S. T. (2009). Marital satisfaction and religiosity: A comparison of two measures of religiosity.
Dissertation Abstracts International: Section B: The Sciences and Engineering, 70(6-B), 3812.

Petersen, E. (2009). Addressing domestic violence: Challenges experienced by Anglican clergy in the diocese
of Cape Town, South Africa. Social Work & Christianity, 36(4), 449-469.

Petersen, E. (2016). Working with religious leaders and faith communities to advance culturally informed
strategies to address violence against women. Agenda-Empowering Women for Gender Equity, 30(3),
50-59. https://doi.org/10.1080/10130950.2016.1251225

Pollard, S. E., Riggs, S. A., & Hook, J. N. (2014). Mutual influences in adult romantic attachment, religious
coping, and marital adjustment. Journal of Family Psychology, 28(5), 615—624. https://doi.org/10.1037/
20036682

Popescu, M. L., Drumm, R., Dewan, S., Rusu, C., Popescu, M. L., Drumm, R., . . . Rusu, C. (2010). Childhood
victimization and its impact on coping behaviors for victims of intimate partner violence. Journal of
Family Violence, 25(6), 575-585. https://doi.org/10.1007/s10896-010-9317-5

Popescu, M. L., Drumm, R., Mayer, S., Cooper, L., Foster, T., Seifert, M., Gadd, H., & Dewan, S. (2009).
“Because of my beliefs that I had acquired from the church . . .”: Religious belief-based barriers for
Adventist women in domestic violence relationships. Social Work & Christianity, 36(4), 394—414.

Rasool, S., & Suleman, M. (2016). Muslim women overcoming marital violence: Breaking through “struc-
tural and cultural prisons” created by religious leaders. Agenda-Empowering Women for Gender Equity,
30(3), 39-49. https://doi.org/10.1080/10130950.2016.1275199

Reinke, L. (2006). Christianity, forgiveness, and marital satisfaction: Is there a common thread that links
them? Dissertation Abstracts International: Section B: The Sciences and Engineering, 67(4-B),
2240-2240.

Ripley, J. S., Worthington, E. L., & Berry, J. W. (2001). The effects of religiosity on preferences and expecta-
tions for marital therapy among married Christians. American Journal of Family Therapy, 29(1), 39-58.
https://doi.org/10.1080/019261801750182405

Roberts, S. K. (2018). A phenomenological analysis of God attachment, romantic attachment, and relation-
ship satisfaction in Christian couples completing an emotionally-focused marital intensive. Dissertation
Abstracts International: Section B: The Sciences and Engineering, 79(5-B(E)). https://www.proquest.
com/openview/28b2cea7bd8d8801de5a262894f17d7d/1?pq-origsite=gscholar&cbl=18750

Ronel, N., & Claridge, H. (2003). The powerlessness of control: A unifying model for the treatment of male
battering and substance addiction. Journal of Social Work Practice in the Addictions, 3(1), 57-76. https://
doi.org/10.1300/J160v03n01_05

Ronel, N., & Tim, R. (2003). Grace therapy: Meeting the challenge of group therapy for male batterers.
Clinical Social Work Journal, 31(1), 63—80. https://doi.org/10.1023/a:1021466618783



Istratii and Ali 173

Shaikh, S. (2007). A tasfir of praxis: Gender, marital violence, and resistance in a South African Muslim com-
munity. In D. Mguire, & S. Shaikh (Eds.), Violence against women in contemporary world religions:
Roots and cures (pp. 66—89). Pilgrim Press.

Sharp, S. (2010). How does prayer help manage emotions? Social Psychology Quarterly, 73(4), 417-437.

Shaw, A. R., Enriquez, M., Bloom, T., Berkley-Patton, J., & Vidoni, E. D. (2022). We are our sister’s keeper:
The experience of Black female clergy responding to intimate partner violence. Journal of Interpersonal
Violence, 37(1-2), NP968—NP990. https://doi.org/10.1177/0886260520918574

Sisselman-Borgia, A., & Bonanno, R. (2017). Rabbinical response to domestic violence: A qualitative study.
Journal of Religion & Spirituality in Social Work, 36(4), 434-455. https://doi.org/10.1080/15426432.2
016.1250146

Stafford, L. (2016). Marital sanctity, relationship maintenance, and marital quality. Journal of Family Issues,
37(1), 119-131. https://doi.org/10.1177/0192513x13515884

Stennis, K. B., Fischle, H., Bent-Goodley, T., Purnell, K., & Williams, H. (2015). The development of a
culturally competent intimate partner violence intervention-S.T.A.R.T.©: Implications for competency-
based social work practice. Social Work & Christianity, 42(1), 96-109.

Terry, G., & Hoare, J. (Eds.). (2007). Gender-based violence. Oxfam GB.

Todhunter, R. G., & Deaton, J. (2010). The relationship between religious and spiritual factors and the
perpetration of intimate personal violence. Journal of Family Violence, 25(8), 745-753. https://doi.
0rg/10.1007/s10896-010-9332-6

Tonsing, J., & Barn, R. (2021). Help-seeking behaviors and practices among Fijian women who experience
domestic violence: An exploration of the role of religiosity as a coping strategy. International Social
Work, 64(6), 931-942. https://doi.org/10.1177/0020872820904159

Volpp, L. (2005). Feminism versus multiculturalism. Columbia Law Review, 101(5), 1181-1218.

Wang, F., Edwards, K. J., & Hill, P. C. (2017). Humility as a relational virtue: Establishing trust, empowering
repair, and building marital well-being. Journal of Psychology and Christianity, 36(2), 168—179.

Wang, M. C., Horne, S. G., Levitt, H. M., & Klesges, L. M. (2009). Christian women in I[PV relationships: An
exploratory study of religious factors. Journal of Psychology and Christianity, 28(3), 224-235.

White, T., Chelladurai, J. M., Monroe, P. A., Garand, J. C., Dollahite, D. C., & Marks, L. D. (2018). Kept
together by faith: Confession and forgiveness among American Catholic and Orthodox Christian fami-
lies. Marriage & Family Review, 54(7), 677—692. https://doi.org/10.1080/01494929.2018.1469573

Zakar, R., Zakar, M. Z., & Kraemer, A. (2012). Voices of strength and struggle: Women’s coping strategies
against spousal violence in Pakistan. Journal of Interpersonal Violence, 27(16), 3268-3298. https://doi.
org/10.1177/0886260512441257

Zavala, E., & Muniz, C. N. (2022). The influence of religious involvement on intimate partner violence vic-
timization via routine activities theory. Journal of Interpersonal Violence, 37(3—4), 1133-1157. https://
doi.org/10.1177/0886260520922375

Author Biographies

Romina Istratii is UKRI Future Leaders Fellow at the School of History, Religions and Philosophies at SOAS
University of London. She is Principal Investigator of the UKRI-funded project “Bridging religious studies,
gender & development and public health to address domestic violence: A novel approach for Ethiopia, Eritrea
and the UK” and the research project “Religion, conscience and abusive behaviour: Understanding the role of
faith and spirituality in the deterrence of intimate partner violence in rural Ethiopia” funded by the Harry
Frank Guggenheim Foundation.

Parveen Ali has a joint position at the University and Doncaster & Bassetlaw Teaching Hospitals (DBTH). She
is a Registered Nurse, Registered Nurse Teacher, and Senior Fellow of Higher Education Academy and
Fellow of Faculty of Public Health. She leads MMedSci Advanced Nursing Studies and is a Deputy Director
of Research and Innovation in the Health Sciences School. She is Editor-in Chief of International Nursing
Review and editorial board member of Journal of Advanced Nursing and Journal of Interpersonal Violence.



