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	Abstract	
	This dissertation uses a critical reflection methodology to analyze the formation and treatment of Military Moral Injury (MMI) through the lenses of research, theory, and practical experience to appraise how warrior codes function within warfighters’ moral orienting systems to reconcile moral dissonance. An orienting system is a biopsychosocial description of the processes individuals use to think about their identity, express emotions, connect socially, navigate life, and order behavior. Orienting systems are driven by core values with a spiritual dimension subset that guides individuals along, “preferred pathways to significant destinations” (Pargament and Exline 2022, 29-30). Such values and behavior guides define moral orientations; thus, these systems can be considered as moral orienting systems. Within the military ethos, warfighters’ moral orienting systems are driven by warrior codes that define the moral standards and direct the ethical behaviors which characterize warfighters’ identity. Therefore, the content and processes of warrior codes need to be considered when defining and treating MMI. 
MMI is caused by significant betrayals and violations of moral values that generate levels of moral dissonance that in turn produce maladaptive cognitions, emotions, behaviors, and life meaning (Litz et al. 2009; Shay 2014; Maguen et al. 2011; Tick 2005; Park et al. 2017; Larson and Zust 2017; Graham 2017). Moral dissonance, defined as tensions or clashes between moral values and ethical behaviors, is a specific manifestation of spiritual struggles that disorient the nature of individuals’ moral orienting systems and disrupt their formations of life purpose and meaning  (Pargament and Exline 2022, 32-34). Thus, the reconciliation of the moral dissonance caused by clashes between values and behaviors within moral orienting systems is important when treating MMI. 
During military training, warfighters integrate the military values and professional competencies defined by warrior codes into the moral orienting systems they will use in combat. Warfighting can disconnect moral values from ethical practices causing moral dissonance which has the effect of dis-integrating elements within warfighters’ moral orienting systems. Following combat, warfighters need to reconcile their moral dissonance by re-integrating moral values with ethical practices within their moral orienting systems. The inability to reconcile moral dissonance results in the cognitive, emotional, and spiritual struggles that define MMI . Conversely, the reconciliation process during treatments for MMI supports the creation of new meanings and a transformed identity (Tick 2005; Park et al. 2017). 
I will adapt a critical reflective methodology borrowed from a pedagogical philosophy to analyze the commonly accepted cause-and-effect relationships, prescriptive assumptions, and paradigms (Brookfield 2012) used to explain MMI. I will apply my methodology to the three phases of the combat deployment cycle (training, warfighting, and recovery) by individually focusing upon warfighters development and use of warrior codes in their war moral orienting systems through the lenses of research, theory, and warfighter experiences, and I will apply my conclusions to practical test cases from military events. This work will consist of four chapters. In the second chapter, I will focus upon the training phase to analyze how warfighters integrate core values, personal beliefs, military standards, and ethical practices into the warrior codes they use as moral orienting systems to determine their moral agency. In the third chapter, I will focus upon the warfighting phase to analyze how combat events can dis-integrate the connections between warfighters’ moral standards and ethical practices and cause damaging levels of moral dissonance within the moral orienting systems that warfighters use to process traumatic events and life meaning. In the fourth chapter, I will focus upon the recovery phase to analyze how different treatment modalities help warfighters re-integrate their moral values with ethical practices to reconcile their moral dissonance and create new life meanings. Finally, in the fifth chapter I will focus upon lessons learned from research, theory, and warfighter experiences to emerging trends in warfare that will challenge the codes warfighters use to determine their moral agency and reconcile their moral dissonance in future operations.
KEY WORDS:  Moral Injury, Military Moral Injury, Military Ethics, Moral Orienting Systems, Warfighting, Moral Dissonance, Warrior Codes, Post-Traumatic Stress, Post-Traumatic Growth, Post-Trauma, Spiritual Care, Moral Identity, Post Traumatic Stress Disorder, Just War, Spiritual Integration, Spiritual Struggles, Moral Foundations Theory.
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Chapter One: Reconciling Moral Dissonance: A Critical Reflection on the Function of Warrior Codes within Warfighters’ Moral Orienting Systems during the Formation and Treatment of Military Moral Injury (MMI)  


From any nation each man [person] returning from war stands alone in the rubble of his [her/their] personal homecoming. (Mason 2018, 18) 

Moral injury, characterized by guilt, shame and self-condemnation, is conceptualized either as an adjunct to post-traumatic stress disorder or as a new syndrome. Studies of symptoms and potentially morally injurious events have produced a possible definition and informed the design of rating scales. The current challenge remains the design of effective interventions. Because moral injury relates to ethical behavior, the meaning attached to events and perceptions of the self, moral philosophy and spirituality could contribute to the design of treatments. (Jones 2020, 127) 

Introduction

There is not a common definition or terminology to describe Military Moral Injury (MMI). Some view moral injuries as a consequence of Traumatic Brain Injury (TBI), or a manifestation of Posttraumatic Stress Disorder (PTSD) as defined in Diagnostic and Statistical Manual of Mental Disorders V (DSM-5) (Nash 2011; Bonura 2016; Peters 2016).  However, others describe MMI as value-based emotional, cognitive, and spiritual reactions to traumatic combat experiences (Shay 2014; Litz et al. 2009; Evans et al. 2018). Some theorize that MMI may be related to both physical and psychological causes (Larson and Zust 2017). PTSD is caused by intruding and enduring, anatomical-based reactions to traumatic events triggered by the Autonomic Nervous System (Van Der Kolk 2015). Contrarily, moral injuries from traumatic events are described as enduring, cognitive struggles over value-based perceptions and judgements (Litz et al. 2009; Shay 2014; Tick 2005). 
Regardless of causation, all the above viewpoints include the importance of an individual’s creation of post-traumatic meaning for well-being, and this raises the question, “what is the basis for evaluating trauma and building post-traumatic meaning?” Research demonstrates the key role individual’s value-based systems have in the formation and treatment of traumatic injuries (Park et al. 2017; Pargament and Exline 2022, 221; Farnsworth et al. 2017). In this dissertation, I will build upon this research by focusing on how the moral orienting systems of the warfighter, along with the sources for their suffering, need to be accounted for when designing effective interventions and treatments for MMI. 
MMI is the spiritual and psychological damage caused by chronic moral dissonance between warfighters’ values and their actions when they are not able to reconcile what they did, failed to do, witnessed, or experienced during combat (Litz et al. 2009; Pargament and Exline 2022, 246-248; Drescher et al. 2011, 8; Shay 2014; Tick 2005; Graham 2017, 87). I argue in this dissertation that warfighters’ moral judgements are based upon warrior codes embedded within warfighters’ moral orienting systems. Military ethicist Shannon French defines warrior codes as the internalized acceptance of certain  moral constraints that, “allows warriors to hold onto their humanity while experiencing the horror of war – and when the war is over, to return home and reintegrate into the society they so ably defended” (French 2017, 12). 
French focuses upon the broader purposes of these codes, but states that it is the specific constructions of these codes applied in specific contexts that makes them effective. Thus, warrior codes set moral limits related to “whatever they [warfighters] hold most dear” (French 2017, 17). There is another aspect to this. Military veteran and educator David Grossman claims that the military ethos also creates permissions that allow warfighters to use violence in service to moral purposes. He uses the metaphor of a sheepdog to describe the distinctions between predator and prey in the use of lethal force (Grossman and Christensen 2004, 177-179). Thus, warrior codes function as the standards upon which warfighters’ base permissions and constraints for their moral agency. 
Warrior codes integrate ultimate senses of values and beliefs with professional practices to form what psychologists Kenneth Pargament and Julie Exline define as a person’s “biopsychosocial” orienting system (Pargament and Exline 2022, 9 and 29). Thus, warrior codes function as moral orienting systems by integrating the, “attitudes, habits, experiences, practices, coping skills, and personality characteristics,… [and] network of social relationships that provide a sense of direction and stability” (Pargament and Exline 2022, 29).  Pargament and Exline argue that these moral orienting systems are linked with subsets of spiritual dimensions composed of sacred beliefs, emotions, and practices to form pathways to personally significance. (Pargament and Exline 2022, 30). Early Moral Foundations Theory (MFT) research has found that people use broad, theological and non-theological social senses of purity/degradation along with moral senses of care/harm, fairness/cheating, loyalty/betrayal, and authority/subversion (Atari et al. 2022, 3; Haidt, Graham, and Joseph 2009, 111-112) to define ultimate meaning through virtues that provide, “The ability to endow ideas, objects, and events with infinite value, particularly those ideas, objects, and events that bind a group together into a single entity” (Haidt 2012, 193). 
Currently MFT measures the moral sense of purity/degradation by a person’s self and social comparisons of  their ultimate values against their conduct and context (Atari et al. 2022, 4-ff). Thus, the moral sense of purity includes elements of spirituality as it functions as a moral orienting system that integrates  personal  core values, beliefs and practices with social values, beliefs, and practices. Within the military ethos, this means that a warfighter’s personal standards  become integrated with the professional standards within warrior codes to function as the moral orienting system they use to define the constraints and permissions that determine their moral agency and  ethical action. 
Warfighting can dis-integrate the connections between the core values, beliefs, and practices that warfighters’ use to judge their moral agency, and ethical actions. This dis-integration generates moral dissonance which warfighters’ may experience as biopsychosocial or spiritual struggles (Pargament and Exline 2022, 32 and 246; Graham 2017, 87; Larson and Zust 2017, 7). The nature of these struggles is created by conflicts within the moral orienting systems that determine ultimate life meanings. The transcendent quality of moral orienting systems applies to a broad spectrum of religious and non-religious populations (Pargament and Exline 2022, 57; Pargament et al. 2005; Sedlar et al. 2018; Evans et al. 2018). 
The effects of these struggles are often life changing and pivotal, much like a fork in the road. They can either lead to a maladaptive decline, or an adaptive re-integration of cores values with life practices that  produce positive life meaning and committed life practices. (Borges et al. 2022, 2-3; Park et al. 2017, 77-94; Pargament and Exline 2022, 35). The re-integration of core values with life practices is an iterative reconciliation process of post-traumatic meaning-making that must address the particulars of moral dissonance. Because warrior codes contain the core values, beliefs, and practices warfighters use to judge their moral agency and ethical practices, understanding how they function within warfighters’ moral orienting systems is essential for preventing and treating MMI. 
There is one caveat. The above argument assumes that warrior codes provide positive moral guides for warfighters’ well-being. However, French warns that warrior codes can also set the conditions for unjust behaviors that place warfighters’ humanity and their professional identities in conflict (French 2017, 18-19). When this happens, warfighters can experience a betrayal that extends from their ethos through their chains of command to the national political level (Shay 1994, 145). Thus, warrior codes might be obstacles that need to be de-constructed in the process of reconciling moral dissonance during treatments for MMI. So, for better or worse, warfighters warrior codes operate on complex levels as moral orienting systems to navigate battlefields defined by individual values, social expectations, International Humanitarian Law, and national policies. 
Each of these levels has implications for how warfighters reconcile their moral dissonance generated from spiritual struggles between their moral agency and ethical practices. These struggles do not originate from linear courses of action, and they are not reconciled through linear, cause and effect treatments. Sociologist Hans Joas believes that histories are not linear, and that influential national, political policies  do not always produce desired social outcomes. Thus, the formation and resolution of wars have social and historical implications for meaning-making that must take into account the cumulative losses that nations and groups of warfighters experience as well as the “contingent nature” of personal outcomes for their actions (Joas 2003, 16-17). Such is the iterative process of reconciling the moral dissonance that accompanies the integration, dis-integration, and re-integration of the warrior codes that regulate warfighters’ moral orienting systems. 
Methodology and Thesis
Military moral injuries form in violent contexts defined by the intersections of theology, rules of engagement, military ethics,  psychology, sociology, traumatology, and spiritual care. My dissertation compares conclusions derived from research, theory, and warfighter experiences to critique The Revised Two Mirror Model (TMM) which proposes an explanation for how warrior codes function within warfighters’ moral orienting systems during the three phases of a combat deployment cycle (training, warfighting, and recovery). I will use an interdisciplinary, critical reflection methodology adapted from the pedagogical philosophy of educator Stephen Brookfield to analyze the commonly accepted cause-and-effect relationships, prescriptive assumptions, and paradigms (Brookfield 2012, 17-20; 2017) used to explain MMI. 
Brookfield suggests critical reflection upon teaching practices involves feedback collected from students, colleagues, theories, and self-reflection  to reveal and critique the systems that harm us by controlling our instincts and responses (Brookfield 2012, 59-75). However, I am working in the context of the military, so I will substitute and extrapolate material from researchers, theorists, and warfighters to critique the military systems that can form MMI. The work and experiences from some of these people resides in multiple categories: for example, a researcher like William Nash is also warfighter, who proposes theory. My goal is to provide a research literate, theoretically sound, and practically focused critical reflection of the formation and treatment of moral dissonance in MMI. 
My dissertation is driven by my desire to critically examine the limits of different disciplinary approaches to MMI, and to discover interdisciplinary connections that allow for researchers, theorists, and warfighters to cross the multiple academic and spiritual boundaries that are present in MMI. My desire derives from the methodology of theologian Paul Tillich, a WWI German Army Chaplain, whose life work viewed the unconditional essence of human existence in conditional forms of religious life practices (Tillich 1966, 68-69). Tillich explained the practical application for his theology as the discipline that allowed him to understand and find meanings in the boundaries between, “religion and culture, the sacred and the secular, heteronomy and autonomy” (Tillich 1966, 80-81). 
I believe that MMI exists within the religious-cultural, spiritual-material, and social-individual boundaries defined by the relationship between moral agency (a judgment upon essence) and ethical practices (a judgment upon form). The form of these boundaries is defined by disciplines of theology, psychology, and military ethos/ethics/law. The dissonance between perceived moral agency and ethical practice is what injures warfighters. Furthermore, these perceptions are often complex, and the ambiguity increases the dissonance. 
My experiences as a military chaplain shape my critical reflection, but my work is not an ethnography of my combat. I present chosen topics because warfighters have told me these topics are issues for them, and I protect my privileged communications with them by using substitute illustrations taken from public sources. My experiences have led to the formation of the Two-Mirror Model for understanding MMI. This explains my “hunting assumption” (Brookfield 2012, 7) for proposing that unreconciled moral dissonance from military actions is the source of MMI. My critical reflection of research, theory, and warfighter experiences will provide a wide lens to 1) appraise the TMM, and 2) apply my conclusions test cases derived from specific military events. My goal is to provide informed actions, or a phronesis (a practice wisdom for living) that researchers, theorists, care providers, and warfighters can use in their work. 
My critical reflection is a type of reflexive praxis that is common to studies of lived religion and ethics. Liberation theologies begin with the lived experiences of peoples and social groups struggling with systemic social oppression. A construction of military ethos embodied in warrior codes functions as moral orienting systems that control the instincts and practices of warfighters who may, or may not, act willfully in a just manner during combat. My correlation of research and theory with the lived experiences of diverse warfighters allows for an analysis of military ethos as a social construction that regulates uses of power in the public sphere through moral orientations and ethical practices. These uses of power have implications of personal well-being and social justice based upon transcendent values and ultimate senses of meaning. Thus, my analysis of warrior codes function in the formation of moral dissonance includes the theological language that informs personal identity and calls for social action by correlating moral agency, defined by value-based orientations, with ethical practices, defined by value-based actions. 
[bookmark: _Hlk107402485]Exploring lived experiences of military ethos is also writing from the margins, because less than 7% of the U.S. population has ever served in combat (Vespa 2020).[footnoteRef:1] Because of this, warfighters numerically represent a marginalized ethos within society who are aligned with political authorities and who wield great power in protective and/or destructive ways. Warfighters are given privileges and exceptional permissions by governments and groups with political agendas. Critiquing these agendas is not the intent of my dissertation. However, the subject of MMI requires critical analysis of the political influences that govern the moral agency and ethical practices for harm done to others. Thus, my critical reflection will include social justice in my composition of the lenses I use to analyze research, theory, and warfighter experiences. [1:  It is probably lower for the world population.] 

My exploration of lived experiences within military ethos also reflects the racial, gender, sexual orientation and religious diversity of the men and women who are warfighters. However, my work will largely reflect the experiences of the U.S. Military, because of the limited availability of resources from militaries of other nations and cultures. However, certain aspects of being a warfighter link the warrior codes of American warfighters with the warrior codes and combat experiences of warfighters from other nations and time periods. I will include as much as possible of these experiences in my critical reflection. I am continually trying to locate resources that make these connections possible. But at best my dissertation only provides an “on ramp” for further academic work. 
My purpose is to contribute to the growing knowledge of preventing the formation of MMI and increasing the effectiveness of treatments for MMI through the reconciliation of warfighters’ moral dissonance. The reconciliation of moral dissonance requires dealing with issues of moral agency and ethical practices in the religious/spiritual, and moral struggles (Pargament and Exline 2022, 35-ff). My dissertation will analyze 1) how military training integrates warfighters’ core values and personal beliefs with professional standards and ethical practices into the warrior codes they use as moral orienting systems to determine their moral agency in combat, 2) how warfighting can dis-integrate the connections between warfighters’ moral standards and ethical practices to cause chronic levels of moral dissonance within the moral orienting systems that warfighters use to process traumatic events and life meaning (Graham 2017, 86-87), 3) how different treatment modalities help warfighters re-integrate moral values with ethical practices to reconcile chronic moral dissonance and create new life meanings, and 4)  how emerging trends in warfare will challenge the warrior codes and create moral dissonance in future operations. 
Definitions
Warfighter
I choose to use the term “warfighter” to designate the identity of individuals in military service because it is inclusive with respect to branch of service, and it draws attention to the function of military service to use lethal force and conduct war.  I will use the specific nouns of Soldier, Marine, Sailor, Airmen, Coastguardsman, and Guardian when referring to specific individuals in specific contexts. I will only identify rank, gender, race, sexual orientation, culture, and nationality when necessary to a specific narrative, argument, or event.
Military Moral Injury
The specification of “military” needs to be added to the term moral injury to differentiate the unique origins and effects of this injury from combat service as opposed to general participation in the military or trauma experienced by a civilian (Drescher et al. 2011, 8). This addition agrees with the work from a combination of theorists, researchers, and care providers. In his work with Vietnam Veterans, Jonathan Shay defined moral injury as the betrayal of “what’s right” by those in authority (Shay 1994, 9-21). However, subsequent research with warfighters has shown that some of this betrayal is self-inflicted. So a working definition of MMI must also include what warfighters did, failed to do, or witnessed in combat (Litz et al. 2009; Maguen et al. 2011). The definition of MMI must also include the spiritual dimensions of “soul wound” (Tick 2005; Nakashima-Brock and Lettini 2012), and the spiritual struggles associated with meaning making experienced by combat veterans (Park et al. 2017, 77-ff; Pargament and Exline 2022, 248-249; Bachelor 2012, 17-41). 
A working definition of MMI must address questions about the origins of MMI, what is damaged by MMI, and how MMI is manifested. Thus, my working definition of MMI combines aspects from each of the above studies and theories to specify the relationship between warfighters core values and ethical agency as the cause for MMI. 
Thus, my working definition for MMI is:
Military Moral Injury is the “soul wound” caused by the dis-integration of warfighters’ moral agency from their ethical practices by what they have done, failed to do, or witnessed. This betrayal of values and practices produces a moral dissonance that generates a chain of maladaptive emotions, thoughts, and behaviors that can alter warfighters’ core identity and damage their capacity for living[footnoteRef:2] [2:  This definition is adapted from the work of  (Larson and Zust 2017, 11; Zust 2015, 1-2; Litz et al. 2009; Shay 1994).] 






Spiritual Dimensions
Spirituality is the solitary or communal search directed towards ultimate values and practices connected with a transcendent being, or the ideals used for defining life meaning, transforming goals, priorities, and closeness (Pargament, Desai, and McConnell 2006, 122-124). For some people “spiritual” is theological relationship, for others it is philosophical principle. However, the importance of spirituality is that it defines the  sacred, sanctity, purity, or ultimate meaning that function as a confluence of the values within moral orienting systems that allows people to, “make homes and cross boundaries” in life (Tweed 2006, 54). The military ethos is full of such crossings, and warrior codes are built around the integration (confluence) of values that compose moral orienting systems. Thus, warfighters’ searches for meaning and self-identity are manifested in the spiritual dimensions that are strands in a braided set of values that compose their human and professional identity(Taylor 1992, 495-ff; Larson and Zust 2017, 94-95). Warfighters will use these braided spiritual dimensions within their warrior codes for warfighting, mitigating posttraumatic effects, and facilitating healing (Smith-MacDonald et al. 2017; Sharma et al. 2017; French 2017). I will address these issues in Chapters 2 and 4.
Moral Orientations and Ethical Practices
	The differentiation between “moral” and “ethical” is important for understanding the orientations and practices that contribute to the function of warrior codes. I define “moral” in terms of the prescriptive values and standards expected from wide, diverse groups of people and cultures. I define “ethical” as the narrower, prescriptive praxis that is required from members of specific groups in specific contexts. These categories are complex and should not be considered as “bright lines,” although they do include deontological elements.
Imagine the differentiation between moral and ethical this way. Suppose three different people are traveling down deserted roads and they come across a vehicle accident with an injured person signaling for help. There are no laws that require any of these three people to stop, but there is a broad, social expectation that all three of these people should stop. Thus, “stopping to help” is a moral orientation for expected behavior that is applicable to all three people. Luckily all three people share this basic, moral orientation, so they stop.
Now, suppose that one of the three people is a paramedic, the other is a licensed emergency medicine physician, and the third person is a dog groomer. In stopping, all three people obey an expected moral orientation, regardless of their awareness that they are protected by Good Samaritan Laws. However, the paramedic and physician will be required to treat the injured person according to the ethical practices defined by their professional training, and they can be held publicly accountable for what they do or what they fail to do.  These higher standards include both moral obligations and ethical expectations. The doctor will be held to a higher moral and ethical standards than the paramedic, and both will be held to higher moral and ethical standards than the dog groomer. Moreover, the doctor and paramedic may hold themselves personally responsible for their actions as judged by the moral and ethical standards associated with  of their profession. 
Warfighters have similar moral and ethical expectations defined by their humanity, and their profession. They are expected to act differently than civilians. This difference is embodied in the warrior codes that are embedded in their training and enabled by the political authorities they serve.  Thus, warfighters have moral expectations and ethical practices for which they are publicly accountable. They regulate their public accountability through the moral orienting systems that direct their performance of duty. 
Warrior Codes and Moral Orienting Systems
Warrior codes are the practical forms (phronesis) of the moral orienting systems used by warfighters to determine their moral agency and ethical practices in combat (Zust 2015; Larson and Zust 2017). These codes are the integration of cultural core values, lived experiences, and social expectations that regulate the identity and behaviors of its warfighters (French 2017, 3). Warrior codes are firmly rooted in the mythologies, histories, cultures, traditions, ceremonies, and competencies that compose the military ethos. 
Some common examples of warrior codes in the American military are: “Semper Fidelis” (Marine Corps - always faithful), “Semper Paratus” (Coast Guard - always ready), “Aim High, Fly-Fight-Win” (Air Force), “Ship, Shipmate, Self (Navy),” “Always Above (Space Force), or “I will always place the mission first, I will never accept defeat, I will never quit, and I will never leave a fallen comrade” (Army). Thus, a unit leader can enforce a warfighter’s conduct by simply stating, “We don’t do that,” or a warfighter will automatically volunteer for dangerous duty or instinctively run through intense fire.
Whether warrior codes are informal commands, short, formal imperatives as the preceding mottos, or formal, long doctrines as the Ranger Creed, they are designed to motivate and guide warfighters’ moral orientations and ethical practices in extremis conditions. These codes also exist to protect warfighters’ identity in combat and contribute to their post-traumatic recovery. Thus, warrior codes create intrinsic and extrinsic expectations and values. They are the “reasons why” that support warfighters’ moral orienting systems.  However, warrior codes may also contribute to MMI by creating values that support an immoral ethos that supports permissions for objectionable moral agency that causes harm to both non-combatants and combatants (Grossman 1995, 188-ff). Thus, warfighters’ positive and negative uses of warrior codes influence the levels of moral dissonance they experience in combat. The function of warrior codes will be analyzed in depth in chapters 2-4. 
Moral Agency
A warrior code specifies the standards for the code of conduct that functions as a moral orienting system to determine warfighters’ moral agency. Thus, warfighters’ moral agency is the integration of their moral values with the practical application (phronesis) of military ethics to form a moral orienting system. Warfighters are trained to kill as members of a unit, and this creates societal expectations that they will act under some type of authority operating under a code of conduct that regulates the use of lethal force. 
This expectation existed in ancient societies as it does today. French demonstrates the function of a warrior code using the story of a Spartan mother sending her son off to war with the words, “Come back with your shield, or on it.” Spartan shields were designed to link Spartan warriors in phalanx formations where each warfighter was personally responsible and publicly accountable for protecting the warfighter next to him. Thus, safety and success depended upon the physical integrity of the formation, and so the Spartan shield served as a warrior code for protecting individual self-integrity and honor with respect to others. Thus, the mother’s words communicated a moral orientation for an ethical practice; the warrior was to come back victorious, dead, or wounded with his honor intact (French 2017, 268-ff). 
 This expectation is carried over into the warrior codes that influence the moral agency of modern warfighters. They are moral agents who are personally responsible for their moral orientations and ethical practices, and they are publicly accountable for what they do or fail to do. It is not difficult to imagine how traumatic events cause intense emotional, relational, and physical reactions in individuals. However, it is more difficult to understand how warfighters process their combat experiences, because they have been trained to endure and fight back while under extreme, traumatic stress, or they have been conditioned to repress their cognitive and emotional reactions to trauma.  More important, warfighters are often the creators and active participants in the traumatic stress they experience. Therefore, they will not morally or ethically react as civilians, and this needs to be accounted for when applying research gathered from assault and abuse victims. 
This is not to say that survivors of assault, abuse, and traumatic accidents have not experienced moral injuries. They do. They may event perceive they are responsible for their traumatic events, but they do not bear the same personal responsibility or public accountability as the warfighters who have public accountability to cause traumatic harm, and public responsibility for protecting others from the effects of such harm. This level of responsibility and accountability belongs to warfighters and police forces.
Warfighters have a responsibility and accountability for traumatic events associated with combat, and this carries over into the prevention of assaults, the protection of fellow warfighters who have been assaulted, and the punishment of perpetrators (Dunnaback 2014). Current events demonstrate that warfighters have been morally injured from sexual assault, physical abuse, toxic leadership, political policy, and activities not directly associated with combat. However, these traumatic stressors manifest differently, because warfighters are trained to act as moral agents instead of passive victims. Therefore, a warfighter who has been assaulted, will process these events as betrayals of the warrior codes that make them moral agents (Hoyle 2014; Falsetti, Resick, and Davis 2003).  This is also true of combat situations where warfighters will process traumatic events such as being ambushed, experiencing indirect fire while at rest, or while performing non-combat duties. as moral agents, not moral victims. This will be analyzed in depth in Chapter 3. 
Moral Dissonance and Reconciliation
Moral dissonance is the emotional and cognitive reaction experienced by warfighters as their values conflict with their actions, or their contexts conflict with their moral convictions. Thus, moral dissonance is directly related to the function of warrior codes in moral orienting systems. My definition of moral dissonance is based upon social science concepts of cognitive dissonance and human development, applied through a psychological construction of self-identity. In development theory, young adults mature by resolving conflicts between personal and societal needs, with each successful resolution of a conflict producing healthy identity growth (Erickson 1950, 268-274). 
Inconsistencies and conflicts between personal and social needs produces a cognitive dissonance that motivates individuals to seek consonance or resolution of the conflicts. However, there is also a regressive element that happens when social needs overcome individual needs. This results in an ongoing cognitive and emotional dissonance that blocks development and manifests in individual behaviors of social avoidance or affirmation seeking from peer groups (Festinger 1957, 2-4; Erickson 1950, 270-ff). Thus, cognitive dissonance is related to maladaptive behaviors. 
 The concept of cognitive dissonance can be applied to the way adolescents form their self-identity. Young adults who experience small amounts of dissonance between their ideal and perceived identities have stronger self-identities than those who experience large amounts of dissonance. Thus, large amounts cognitive dissonance are linked with maladaptive behaviors and stunted development, and positive identity development is linked with small amounts of cognitive dissonance (Olson 1984, 26-32). Other researchers and theorists applied similar concepts of dissonance to value-based, moral judgements that influence the development of self-identity (Gilligan 1989, 54; Farnsworth et al. 2017; Chu and Gilligan 2014; Gentile 2010; Rest et al. 1999). 
I use the concept of moral dissonance to describe effects from the dis-integration of moral orientation from ethical practices that warfighters experience during combat. I use the concept of reconciliation to describe the re-integration of warfighters’ values with their actions. In earlier work with my writing partner, we used the concept of “resolution/resolve” to describe the treatment goal of bringing consonance to moral dissonance (Larson and Zust 2017, 20-ff). However, I find the term “resolution” inadequate for what happens with moral injuries, because it makes healing moral dissonance a choice, a decision, or a linear practice that solves a moral or ethical problem, rather than the deep, reoccurring struggles for meaning reported by researchers, theorists, and combat veterans. In this dissertation I will show how the concept of reconciliation better describes the healing processes warfighters go through during treatments for MMI. 
Reconciliation implies re-integration or re-connection, and this is the treatment goal used by many treatment modalities. Reconciliation is a word used in sacred texts to describe the process of reunion with what has been broken apart, harmed, separated, or alienated. The goal of reconciliation is the restoration of wholeness, harmony, and integrity (Bianchi 1969, 7-14). My use of “reconciliation” seeks to be true to the restoration of morally injured warfighters through the re-integration of the ultimate values, practices, relationships, and life meanings that compose their self-identity. 
It is the linkage between warfighters’ moral orientations with their ethical practices that make warrior codes function as a moral orienting system. It is the dis-integration of warfighters’ moral orientations from their ethical practices that make moral dissonance a type of spiritual struggle. Such struggles are recurrent, and they are reconciled over time through iterative processes that promote the re-integration of a person’s moral orienting system with their life practices.  Such processes can be the source for posttraumatic growth (Pargament and Exline 2022, 9-21; Pargament 2007, 134-136). Thus, warrior codes are useful in helping warfighters reconcile their moral dissonance. This is the reoccurring message in Chapters 2-4. 
The Reasons Why
The subject of MMI is important to me because I am a combat veteran who served 33 years as a soldier and chaplain at the tactical, operational, and strategic levels of the Army. I am also a military ethicist who taught senior military leaders at the United States Army Sergeants Major Academy and the National Defense University. So, I view MMI through the lenses of a warfighter, pastor, and ethicist. When I entered the military, I was given a mimeographed booklet entitled The Reasons Why. The book contained 105 pages of quotes and inspirational messages from past military leaders to define the moral and ethical obligations of military duty. In a way, each passage served as a heuristic intended to become part of future warfighters’ moral orienting systems. These reasons why were a catalyst for my development of a warrior code. The issues raised and the examples I use in my dissertation are here because warfighters have reported them to me, and I have witnessed them in the contexts I have served. However, with rare exceptions my experiences are not included in my dissertation. This is necessary to preserve classified information and the privileged communication I owe to the warfighters I served. This is also an internal, critical check to ensure that my selection of issues and examples are not solely based upon personal interpretations of my experiences. My dissertation is my academic opinion, and not the official position of United States Government, Department of Defense, Department of Veteran Affairs,  or the Evangelical Lutheran Church in America.
As I ministered in different combat zones, I came to understand that The Reasons Why represented internalized warrior codes that guided warfighters in the performance of their duties. I also witnessed how these codes protected or condemned warfighters perceptions of their moral agency during combat. Towards the end of my military service, I began to understand how moral dissonance from moral judgements become haunting struggles that prevent combat veterans from returning home. In the quote at the beginning of this chapter, veteran Scott Mason alludes to these haunting struggles as the “rubble” that some veterans carry away from their combat service . This “rubble” is caused by warfighters inability to restore consonance by reconciling their moral dissonance. Thus, moral dissonance from value-based conflicts between warfighters’ moral orientations and their ethical practices becomes the “primary wound” that causes the “secondary” wounds of the struggles they carry with them through life.  Research shows that the source of such struggles can be the reasons behind issues such as substance abuse, domestic abuse, depression, and suicide (Tripp, McDevitt-Murphy, and Henschel 2016; LeardMann et al. 2021; Van Winkle and Safer 2011; Jacobson et al. 2008). 
Try to imagine moral dissonance from the perspective of a soldier who
is obligated to act as a moral agent in combat after events go wrong. In 1966 Marshall Storeby was a young Private First Class (PFC) in Vietnam. While there, he participated in a long-range patrol, where he refused to participate with his Sergeant (SGT) and three members of his squad as they kidnapped, raped, and murdered a young Vietnamese woman named Phan Thi Mao. During the patrol Storeby was torn between his duty as soldier to perform as a member of his squad, and his duty as a human being to protect Mao. The patrol took his rifle and gave him a grenade launcher, so he was no threat to them at close range. A corporal (CPL) ordered him stand watch over an injured Mao, who was unable to flee because of her weakened condition. Later the same corporal stabbed Mao and ordered Storeby to fire his grenade launcher at Mao. Instead, Storeby fired at a different target, and this was confirmed by forensic evidence. 
Storeby was repeatedly threatened with injury by the patrol, and he consistently refused to participate in Mao’s rape and murder. However, he failed to keep her alive. As he struggled to survive that patrol, he vowed:
I wouldn’t rest until something was done about Mao’s murder. It was the least I could do – I had failed her in so many ways. The only thing that could stop me was if I became a friendly casualty. (Lang 1969, 54; 1970, 54)

Storeby returned to his patrol base and tried to report the crime to his chain of command. His immediate chain of command failed to act, so Storeby reported Mao’s murder to a chaplain, “who had the rank and conscience to help me” (Lang 1969, 73; 1970, 74)”. This resulted in the Army investigating the crime, but his efforts brought more death threats and some reprisals. Storeby escaped the “friendly fire” that killed the interpreter who accompanied the murder scene investigators, and he was told that members of Mao’s family had disappeared (Storeby 1999).
Eventually, the SGT, CPL and two other squad members were court martialed, and Storeby testified at their trials. The SGT’s defense attorney tried to portray Storeby as a malcontent who did not like the SGT, a loner who did not fit in with his squad, and a coward who traded Mao’s life for his own. The defense attorney also tried to legitimize the SGT as a war hero doing his duty by identifying Mao as stranger and a suspected Viet Cong who might endanger the patrol. PFC Storeby answered with conviction by reminding the defense attorney, “I wouldn’t say that sir, they are all strange faces… Sir, that girl wasn’t supposed to be on this patrol. (Lang 1970, 93; 1969, 92).
At this point, it is important to examine why Storeby acted contrary to the other members in his patrol. Warfighters in combat experience all-encompassing moral, spiritual, and ethical challenges that can change elements of the warrior code that they are operating under. These changes can run contrary to personal moral orientations, and the warrior codes embedded in military doctrine. These changes form a mindset, or bias, that binds  individuals to groups, and influences decisions at the “point of the spear” (tactical level). Storeby as well as the other members of his patrol, were struggling with to challenging contexts that conflicted with their warrior codes.
Strangely, the members of the patrol confirmed Storeby’s non-participation in Mao’s kidnapping, rape, and murder. But predictably, they testified to their adherence to moral values and ethical practices that elevated their roles as lethal warfighters and minimized their responsibility for the protection of non-combatants. However, both lethal capacity, and humanitarian capability were expectations of the warrior code and Rules of Engagement that should have guided the patrol’s moral orienting systems. However, Storeby and the members of his patrol were operating with different values. 
Lang’s interview with Storeby reveals the conflicting nature of these values and how they affected him as he entered Vietnam. Storeby explains:
From one day to the next, you could see for yourself changes coming over guys on our side—decent fellows, who wouldn’t dream of calling an Oriental a ‘gook’ or a ‘slopehead’ back home. But they were halfway around the world now, in a strange country, where they couldn’t tell who was their friend and who wasn’t. Day after day, out on patrol, we’d come to a narrow dirt path leading through some shabby village, and the elders would welcome us and the children come running with smiles on their faces, waiting for the candy we’d give them. But at the other end of the path, just as we were leaving the village behind, the enemy would open up on us, and there was bitterness among us that the villagers hadn’t given us warning…. It could keep them from believing that life was so valuable—anyone’s life, I mean, even their own… Of course, I was a foot soldier all this time. I was operating in a forward area and probably seeing the war at its ugliest. In daylight it was search-and-destroy missions, and at night it was setting ambushes for the enemy. I discovered it’s not difficult to kill a human being—in combat it’s as instinctive as ducking bullets. You never knew whose turn it was to die, and that isn’t how it was in rear areas. The farther back you got, the closer you approached the way people lived in civilian life. (Lang 1969, 19-20; 1970, 18-19)

The court martial testimony from Private (PVT) Diaz, who was the youngest member of the patrol reveal the vulnerable position of Soldier whose life depended upon acting as a member of his unit. When questioned why he participated in the rape when Storeby (an older and higher-ranking soldier than Diaz) refused, Diaz answered that he was in Vietnam longer than Storeby: 
I don’t think I’m braver than Storeby, [it was] better to go into the hootch [where the rape took place], sir, and keep contentment in the squad, and keep a better – well, how can I explain it? – keep the thing running smooth. It makes for an easier mission and no problems. The Army expects you to do it the Army way, and that’s follow orders. (Lang 1970, 102; 1969, 100)

Diaz reasoned that longevity in the unit, not maturity or rank, or the morality of rape and murder determined the appropriate moral agency for a warfighter on a patrol in enemy territory. Some civilians may reason that Storeby was only doing his moral duty as “good” human being, while Diaz and the others were moral failures. This is partially true, but there is more involved. Diaz testified to the all-encompassing values that were a part of the warrior code that Storeby had to overcome in order to refuse participation in Mao’s rape and murder, and later report the actions of his squad. He couldn’t leave his fellow soldiers in a combat zone, and he couldn’t remain silent to what he witnessed. Thus, the loyalty owed to his unit conflicted with his core values as a human being. He reasoned that Mao was a non-combatant, and his Army values conflicted with the intentions and actions of his unit.
 Notice that Storeby expressed similar values and practices as Diaz when it came to obedience to his chain of command with one important difference; he believed that conscience, “crossed over from civilian life to war … It was as much a part of us as our legs and arms” (Lang 1969, 73; 1970, 74). PFC Storeby’s answer is a powerful testimony to the warrior codes he lived by, and the warrior codes he expected his SGT, his squad, and the Army to uphold. Later he told Lang:
 We all figured we might be dead in the next minute, so what difference did it make what we did? But the longer I was over there [Vietnam], the more I became convinced that it was the other way around that counted—that because we might not be around much longer, we had to take extra care how we behaved. Anyway, that’s what made me believe I was interested in religion. Another man might have called it something else, but the idea was simply that we had to answer for what we did. We had to answer to something, to someone -- maybe just to ourselves. (Lang 1969, 110; 1970, 112).

What is remarkable about Storeby’s actions are that he operated with a different warrior code and moral orienting system than the other members of his unit. His decisions were not simple choices, because they required him to act contrary to his unit under threats to his own life. He believed he was acting like soldier, counter to what he was ordered or pressured to do. Under extremis conditions where everyone was “strange” he  differentiated between enemy threats and civilian safety. His story demonstrates how his integration of moral values with ethical practice formed into a warrior code that functioned as his moral orienting system – the reasons why that defined his moral agency. His comments also reflect spiritual dimensions about conscience, the value of life, and compassion entwined with his professional convictions of what it means to be a Soldier. Because of this, PFC Storeby held himself and others accountable for what happened to a non-combatant civilian caught in midst of a war. In a way Storeby’s code provided a source of resilience that helped him perform moral agency under duress. Unfortunately, this same code didn’t provide him immunity from moral dissonance caused by his witness of Mao’s murder and his perceived failure to save her life. Subsequently, Storeby took his moral dissonance home with him, his life has been an enduring attempt to reconcile the irreconcilable. 
In 1968 writer Daniel Lang interviewed Storeby and wrote two best-selling books about Marshall’s experience where gave him the pseudonym “Erickson.”[footnoteRef:3] In 1989 Brian DePalma made his story into the movie Causalities of War, where he took the preceding quote from the books, and placed it into the script as a passing conversation between friends (DePalma 1989).  In 1990 Sonja Groenewald interviewed Storeby for an article she published in The Lutheran magazine, titled, “And He Never Came Home,” In the article she focused on the depth of Storeby’s ongoing reactions to Mao’s murder, and this allowed him to express his moral dissonance in terms of his ongoing spiritual struggles:  [3:  Casualties of War was released in America and Incident on Hill 192 was released in England. Philosopher Glen Gray quoted Storeby when writing his classic work, The Warriors: Reflections on Men in Battle.] 

I was unable to save the woman, and I have to live with that the rest of my life… The incident replays itself in my mind and has since 1966. Each time it is replayed, it reinforces my feeling that there has to be some meaning in this. I failed. There’s no question. For one with my background, that’s tough. I have to live with that… I believe that God forgives. God is more forgiving to us then we are to ourselves. (Groenewald 1990, 15)

Groenwald’s article returned Marshall Storeby’s identity and his moral voice (Gilligan 1993). In 1999, I brought Marshall to Fort Bragg to tell his story to the leaders and Soldiers of my brigade prior to our deployment to the Balkans. He talked openly about the crime, his feelings of guilt, and what was then diagnosed as PTSD. However, he also talked about the ongoing emotions, ruminations, and struggles that made him, “a haunted, angry veteran.” He described his scars from the causes and effects of moral dissonance upon his moral orienting system, and he talked about how different Soldiers, Marines, VA counselors  and his church helped him to restore his “equilibrium” (Storeby 1999). His talk provided a testimony to the core values and beliefs that are the reasons why behind the function of warrior codes in warfighters’ moral orienting systems during the formation and treatment of MMI. The work of researchers, theorists, and other warfighters support this narrative of PFC Storeby’s moral injury.
Literature Review and Two Models for MMI
In this section, I will review of the foundational theories and research for MMI, and then I will present two models for the formation and treatment of MMI. The models use the trauma narrative work of Crystal Park et al. and a modified moral dissonance model for Moral Injury that I developed at the National Defense University. Both models utilize the foundational theories and research and will provide the framework for my dissertation. 
The earliest mentions of moral injury are from North American Christian sermons published in the mid 1800s. Pastors used the term to describe the effects of sin and the degradation of moral standards amongst congregational members (Walker 1845). In this context moral injury referred to a spiritual state caused by a damaged conscience/soul. In modern times reporter Peter Marin used the term moral pain to describe the psychological effects from a damaged conscience that were experienced by Vietnam Veterans returning home (Marin 1981). 
The phenomenon of moral pain described similar conditions reported by military psychiatrists working with Vietnam Veterans. The appraisal of psychological battlefield casualties changed during the Vietnam War. Care providers found that battlefield breakdowns attributed to “combat fatigue” caused by prolonged exposure to battle decreased from Korea to Vietnam, but the number of warfighters suffering from delayed neuropsychiatric reactions increased (Goodwin 1987, 3). Vietnam Veterans were complaining of symptoms that psychiatrists diagnosed as Delayed Stress Response Syndrome (DSRS). These symptoms included: 
· difficulty in integrating reflections with past, present, and future events, 
· impaired self-concept
· depersonalization of interpersonal experiences
· depression
· shame
· frustration and reactive rage
· impaired social relationships
· aggressive and destructive behavior
· fear of loss of control over hostile impulses. (Figley 1978) 
Psychiatrists linked veterans’ symptoms with similar symptoms reported by victims of sexual assault, abuse, and traumatic events. Their findings resulted in the inclusion of the new diagnosis of PTSD in the DSM-3 in 1980 (Goodwin 1987, 4). Thus, research and treatments for possible MMI followed a medical model that was based upon a diagnosis of PTSD (Combat Stress Injury: Theory, Research, and Management 2007; Hoge 2004; Nash 2011; Van Der Kolk 2015; Menakem 2017).
During the same time frame VA Psychiatrist Jonathan Shay and Army Veteran David Grossman began linking posttraumatic stress reactions of shame, guilt, and rage to moral causes associated with the ethical practices of warfighters. Shay uses exegesis of the “Iliad” and the “Odyssey” to describe the rage, betrayal, and alienation expressed by modern warfighters in their journeys as they transition from civilians to combatants and back to civilians. In describing the issues experienced by warfighters in their journey from battlefield to home, Shay began using the term “moral injury” to expand the medical model for PTSD treatment to include a critical look at the structures of political and military leadership that contributed to veterans post-traumatic stress reactions (Shay 1994, 2002).  
Grossman, a former Army Ranger, and educator, analyzes the role of military training and combat leadership to assess the “psychological costs of learning to kill in war and society.” He uses research gathered from WWII to examine the need for military recruits to overcome deep seated, internal prohibitions against killing, and he describes how operant conditioning methods used in modern training changes warfighters’ ability to effectively target and kill in combat. Grossman links the operant conditioning used in military training to increase lethality with trends in civilian computer gaming and he concludes that there is a moral danger in the increased capacity for killing unless there are also conditioned restraints to control the skills and motivations used to kill. He proposes the ethical metaphor of a sheepdog protecting sheep as a warrior code to regulate increased capacities and capabilities for killing. Grossman also links acts of killing in war to negative emotions and behaviors experienced by combat veterans (Grossman 1995; Grossman and Christensen 2004). Thus, Shay and Grossman associate the violation of moral standards and ethical practices with  the formation of moral injuries. 
 Later, Ed Tick, Rita Nakashima-Brock, and Gabriella Lettini built upon the work of Shay and Grossman to include spiritual dimensions of the human “soul” to define moral injury (Tick 2005; Nakashima-Brock and Lettini 2012). Like Shay and Grossman, they view the posttraumatic reactions of warfighters in terms of actions that violate moral standards.  But unlike Shay and Grossman, Tick, Nakashima-Brock and Lettini do not  conduct a deep analysis of the training and leadership that influence the moral values systems and ethical practices that warfighters use as standards for their moral agency. Instead, their focus on moral injury is based upon psychiatric and emotional responses to the social issues surrounding war and the spiritual care of returning warfighters as victims of combat. 
As a psychiatrist Tick formulated a theory for mature warriorhood to demonstrate the internal disassociation warfighters’ experience in combat through violations of the “Geneva Convention of the soul” (Tick 2014, 144; Dewey 2004, 73). Tick defines the soul as the self-awareness, conscience, will, and power to create and preserve life (Tick 2005, 17-19). He argues that warfighters experience a spiritual and psychological separation of their soul from body during combat, and their post-war recovery requires a restoration of soul as a mature warrior for the return of internal peace (Tick 2005, 2014).  
Pastoral theologians Nakashima-Brock and Lettini are theorists who use a definition of social justice to consider moral injuries as violations of conscience and forms of moral suicide (Nakashima-Brock and Lettini 2012, xi-ff). Their work focuses upon the violations of spiritual values that cause moral injuries in warfighters and they advocate a counseling process based upon just war criteria. They explain their goal is to, “understand how moral conscience is deeply important for those who choose military service… we believe a society must never rush to war, but challenge its leaders to explain why it is the only alternative” (Nakashima-Brock and Lettini 2012, 117). 
Like Grossman and Tick, Nakashima-Brock and Lettini focus upon acts of killing as the primary cause behind the subsequent effects of moral injuries. However, unlike Shay and Grossman, Tick, Nakashima-Brock, and Lettini do not provide a close examination of the military ethos and its influence upon the standards warfighters use to differentiate acts of killing. current research studies support the importance of differentiating acts of killing in war for treating MMI in warfighters (Drescher et al. 2011). 
From 2003 to 2013 the military conducted the Mental Health and Advisory Team (MHAT) studies with redeploying Army and Marine warfighters to determine their responses to combat in Iraq and Afghanistan. The MHAT studies reported that a higher percentage of warfighters used lethal force than the number who accepted responsibility for the actual harming of enemy combatants or experienced post-trauma stress issues related to their actions. The MHATs also found that lower percentages of warfighters witnessed harm to noncombatants without experiencing issues related to responsibility for the injuries (Mental Health Advisory Team 2005-2013). This witnessing without admission of responsibility is understandable because of the legal implications associated with reporting. However, Warfighters did report reactions to acts of cruelty that resembled issues with bullying associated with embitterment disorder  (Linden et al. 2007; Trice 2011). Thus, the MHAT studies are a significant indicator of the level of warfighters valued-based reactions as the perpetrators of harm. 
In 2009, a review of empirical studies reaffirmed the above findings and recommended that further MMI research should include the study of effects from, “potentially morally injurious events, such as perpetrating, failing to prevent, or bearing witness to acts that transgress deeply held moral beliefs and expectations (Litz et al. 2009).” Such transgressions serve as criteria for determining the impacts of killing upon warfighters (Maguen et al. 2010). However, these impacts depend upon warfighters’ judgements if the acts of killing were just or unjust (Krauss et al. 2020). These types of judgements were also reported in research that compared findings from the MHAT studies of Iraq and Afghanistan veterans to the National Vietnam Veterans’ Readjustment Study (NVVRS) and found that adverse reactions from warfighting involved similar value-based judgements of ethical practices. Thus, value-based reactions to combat events were documented from different time periods and three different theaters of war  (Vargas et al. 2013).
The preceding studies focused on the specific perceptions and experiences of warfighters. However, other researchers have focused upon types of Morally Injurious Events (MIE), and they have provided the basis for taxonomies and instruments that differentiate Moral Injury as a value-based, religious/spiritual struggle producing cognitive and emotional responses (Evans et al. 2018; Held et al. 2017; Nash 2013; Stein et al. 2012).  Still other groups of researchers focused upon Moral Emotions (ME) produced by combat experiences (Breslavs 2013; Farnsworth et al. 2014; K. Gray and Wegner 2011; Hutcherson and Gross 2011; Tangney, Stuewig, and Mashek 2007). These studies reinforce that the conclusion that moral injuries need to be assessed along a spectrum of causes and subsequent reactions. 
All of the above studies and theories support conclusions that differentiate MI from PTSD, but they do not provide a model to conceptualize how moral values and ethical practices form into a moral injury, nor do they provide a model that conceptualizes how warrior codes function within warfighters’ moral orienting systems in the formation and treatment of MMI. This is where Park, Currier, Harris, and Slattery provide a meaning-making model that helps researchers, theorists, and care providers conceptualize the processes experienced by a  warfighter going through life-altering trauma. They frame moral injury in three phases: 1) the global meanings a person takes into a traumatic event, 2) the shattering effect that traumatic events have upon a person’s global meaning, and 3) the transformative meaning-making processes a person must go through following traumatic events. 
The Park Model for Post-Trauma Meaning
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Figure 1.1 Park et al. (2017) A Model for Post-Trauma Meaning
This figure represents what happens to the global meanings that people use to interpret life events as they move from low stress events (green) to higher stress events (yellow to red) due to traumatic experiences they face in life. Global meaning is the internal orienting system that helps people determine life meaning, and it includes subsets of spiritual and social values (Park et al. 2017, 15-38; Harris et al. 2015). When people experience severe traumatic events (red explosion), they can also experience a shattering of their global meanings, and this results in struggles with the values and goals they use for living. These struggles leave them with unstable orienting systems from which they construct situational post-traumatic meanings. The task traumatized people face is to assimilate and accommodate new meanings from their traumatic experiences (Park et al. 2017, 15-18). A failure to do so results in maladaptive meanings that produce cognitive and behavioral problems (Park et al. 2017, 51-54). Thus, constructing posttraumatic meaning involves a reciprocating trajectory, that moves between pre and post traumatic meanings as well as adaptative and maladaptive meanings” (Park et al. 2017, 75-96). Now look at Figure 1.2:
[image: Diagram

Description automatically generated]
Figure 1.2 Revised Narrative Model for Post-Trauma Meaning
The purple line and purple text boxes are my own insertion into Park’s model to show the pathway of warfighters’ moral orienting systems and their struggles to create life meaning in the extremis situations they encounter during military service. My insertion accounts for: 1) the integration of warrior codes into warfighters moral orienting systems, 2) the dis-integration of these moral orienting systems as warfighters become moral agents in the trauma they experience, and 3) the iterative, re-integration of moral orienting systems that warfighters experience in their creation of post-traumatic meanings.  Along this pathway warfighters experience moral dissonance caused by the conditions of their profession. 
The Two Mirror Model (TMM) of MMI
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Figure 1.3 Revised Two Mirror Model (TMM) of MMI
The TMM is the revised model from my past work at the National Defense University. I have changed the terminology I used in my original model to include: 1) the concept of a moral orienting systems in the deployment cycle, and 2) the processes of moral agency and ethical practice. 
The left side of the TMM reflects warfighters’ moral orienting system. These systems consist of the broad moral standards expected of humans embedded in their moral orienting systems integrated with the moral standards expected of warfighters embedded in their warrior codes. Thus, civilian recruits become warfighters with integrated moral orienting systems that they take to war. The right side of the TMM reflects the direction warfighters moral orienting systems have upon their ethical practices in combat. During warfighting, warfighters participate in and witness events that can dis-integrate their moral orientations from their ethical practices. When this happens, they experience levels of moral dissonance represented by the diamond shape with gradient shading. The shape and gradation of the diamond reflect the proportions of dis-integration and re-integration warfighters’ experience in their moral orienting systems during combat and recovery. 
 Warfighters who experience great separation of their moral orientating systems from their ethical practices experience large amounts of moral dissonance because of what they’ve done, failed to do, or witnessed. This is represented by the widening and darkening shape of the diamond. Warfighters who experience high levels of moral dissonance need to re-integrate their moral values with the life practices, and this requires some type of reconciliation process that reconnects their values with their life practices. This process is the task of the healing modalities that match warfighters’ posttraumatic needs with their posttraumatic experiences. 
The path of recovery completes warfighters’ deployment process. However, the reality is that this process occurs in a fluctuating cycle represented by 1) the narrowing and lightning shape of the diamond that represents the intent of treatments to re-integrate warfighters’ moral values and life practices, and 2) the aqua circle in the TMM model that represents the cyclical, iterative process for reconciling moral dissonance. 
In the reconciliation cycle, warfighters’ life meaning is continually formed and re-formed through the integration, dis-integration, and re-integration of their moral orienting systems which contain both civilian and military moral values and ethical practices. This happens on the battlefield as well as in treatment sessions. So, what is integrated during training and dis-integrated during warfighting, can be re-integrated during recovery. This recovery process depends upon 1) the circumstances and level of the warfighter’s moral dissonance, 2) the structure of the moral orienting systems that serves as the standard for determining their life meaning, and 3) the type of treatment modality. 
Three Types of Treatment Modalities
Current treatments can be classified as types of three modalities. The first type of modalities are evidence-based treatments focused upon care seekers suffering from PTSD. These treatments are similar to Cognitive Behavior Treatment (CBT) in that they focus on some type of return to traumatic events.. Most CBTs are action-oriented treatments focused around three types of practices: think (strategies for training thought), act (behavioral techniques for choosing actions), and be (live in the moment)  (Resick, Monson, and Chard 2008; Resick et al. 2017; Schnurr et al. 2007). Cognitive Processing Therapy (CPT) is a 12 session modality that uses Socratic dialogue to help warfighters heal from their traumatic experiences by clarifying their questions, challenging their assumptions, labeling their emotions, and modifying their thoughts and behaviors (Resick, Monson, and Chard 2017, 64-ff). The treatment goal of CBT and CPT is to help warfighters evaluate, change, and control their physical and cognitive reactions to traumatic events (Foa et al. 2007; Held et al. 2018; Van Der Kolk 2015). Two related modalities are 1) Eye Movement Densitization and Reprocessing (EMDR) and Prolonged Exposure Therapy (PE). EMDR focuses on restructuring limbic reactions in the brain to modify warfighter’s somatic responses to traumatic events. PE repeatedly returns warfighters to their traumatic events in order to cognitively reframe their traumatic responses. Modalities of CBTs may combine individual with group psychotherapy (Shay 2014, 1994, 2002; Menakem 2017).. 
The second modality is Acceptance Commitment Therapy (ACT). ACT focuses upon the present, instead of helping warfighters reconcile past traumatic events. ACT focuses upon acceptance, mindfulness, commitment, and behavioral change to increase warfighters’ ability to connect their present and changing contexts with their chosen values (Hayes, Strosahl, and Wilson 2012; Gordon and Borushok 2017; Nieuwsma et al. 2015; Santiago and Gall 2016; Walser and Westrup 2007). ACT is based on the way, “language entangles clients into futile attempts to wage war against their own inner lives … [and] … learn how to make healthy contact with thoughts, feelings, memories, and physical sensations that have been feared and avoided.”[footnoteRef:4]  The goal of ACT is to help warfighters develop clarity about their personal values, and commit to adaptive behavior changes that reconnect them with positive life practices and less emotional suffering (Hayes, Strosahl, and Wilson 2012; Park et al. 2017).  [4:  This definition is taken from Al Harub Medical Center website. https://alharubmedical.com/acceptance-commitment-therapy-act/] 

The third type of treatment modality is Adaptive Disclosure Therapy (ADT). ADT is a hybrid using CBT for processing traumatic events with ACT for processing mindfulness, values, change, and committed action. ADT operates with four critical assumptions: 1) “war zone narratives” need to be uncovered, and 2) warfighters to resolve entanglements of their war trauma with their present struggles, 3) this resolution will create a foundation for warfighters’ healing by introducing them to iterative methods (instead of  static goals) for dealing with their traumas, and 4) some type of substitutionary forgiveness exercises will help warfighters to create new-meaning from haunting experiences (Litz et al. 2015; M.J. Gray et al. 2012). 
CBT, ACT, and ADT are not the only healing strategies, but they represent the broad theories and practices that care providers use to intervene and treat MMI. I argue that psychotherapy and most spiritual care practices share the same treatment focus with ADT. However, the treatment theories and practices are only one-third of the MMI process. Training and warfighting are the other two-thirds of the process, because military deployment cycles work this way. Thus, the Park Narrative and TMM models break the processes of MMI into three phases to provide frameworks for critical analysis of what happens to the function of warfighters’ warrior codes in their moral orienting systems as they integrate, dis-integrate, and re-integrate their moral agency with their ethical practices. I will use the Park Meaning Making and the TMM models to structure my dissertation.
Chapter Summaries
I will structure my dissertation using the three phases for military deployments (training, warfighting, recovery) associated with the three processes of the Two-Mirror Model for Military Moral Injury (TMM): the integration of moral orienting systems during training, the dis-integration of moral orienting systems during warfighting, and the re-integration of moral orienting systems during recovery. Chapters two through four each contain literature reviews that compare the relevant work of researchers, theorists and warfighters and apply conclusions from these comparisons to systemic test cases taken from military operations. The test cases from the introduction and the inclusion of warfighter experiences focus mainly upon important individual perceptions and practices. The test cases I will use in Chapters two through four will focus upon systemic issues and practices within the military ethos to make the point that issues of moral agency in specific events have a wide effect upon participants. This methodology provides an analysis of how warrior codes contextually functioned at multiple levels in the moral orienting systems of past and present warfighters, and this will allow me to make some general conclusion. Chapter five concludes my dissertation by applying current theories of MMI to emerging trends in warfighting.
Chapter two analyzes how members of the military integrate warrior codes into their moral orienting systems during training to form a braided, identity that determines the moral agency warfighters will use in combat. These warrior codes combine spiritual and human dimensions with international law and the military ethos. They function as guideposts and guardrails for the moral orientations and ethical practices that differentiate warfighters from warriors, and pirates. This differentiation is critical for understanding the ethical practices that betray moral orienting systems and professional identity. I will apply these concepts to systemic test cases from Sand Creek, My Lai, and Hadditha to analyze how the integration of warrior codes influences the moral orientations and ethical practices of warfighters in combat. 
	Chapter three analyzes specific ethical practices in warfighting that challenge warfighters moral orienting systems. I will examine how moral reasoning within mission command and the kill chain can dis-integrate moral orienting systems from ethical practice and set the stage for the formation of damaging moral dissonance. I will also examine how new rules of war will influence warfighters’ moral orienting systems and ethical practices. I will apply these concepts to systemic test cases from Drone Warfare, Abu Gharib, and Risk Transference to analyze how warrior codes can function in specific conditions to dis-integrate moral orientation from ethical practice.  
	In chapter four I analyze how the re-integration of warrior codes helps warfighters reconcile their moral dissonance during treatment and restructure their trauma narratives after combat through the re-integration of their values and life practices. I will analyze how reflexive processing allows warfighters to construct adaptive posttraumatic meaning from maladaptive thoughts and behaviors experienced in combat. I will apply the use of spiritual integration as a subset of current treatment modalities to test cases from veterans rehabilitation and recovery programs to analyze the specifics of how warfighters create new meanings from re-integrated values and life practices.
	In chapter five I will conclude my dissertation by applying what has been learned about the function of warrior codes in the formation and treatment of MMI from past wars to future challenges presented by emerging trends in warfare. I will use test cases of Automated Weapon Systems, Cyber Threats, and Surrogate Warfare to examine threats to future warfighters’ moral orienting systems and ethical practices. 
 Test Cases: Baghdad, Okinawa and Ukraine

Moral dissonance may result from a healthy, but hurting, conscience, or its absence may reflect the dysfunctional moral orienting system of a warfighter no longer able to distinguish right from wrong. Some things are ethically and morally wrong, no matter how we may justify them, and every part of our being should react negatively towards them. This is the conviction of PVT Storeby that was not shared by the members in his squad. However, most things exist in complex, contested senses of morality orientation and ethical action. This is the case of PVT Storeby as he struggled against members of his squad, and with his own identity as he returned from Vietnam.
Moral agency describes what is and ought to be, and this is the purpose of warrior codes (Fried and Fried 2010; Farnsworth 2019). Yet some warfighters do not view it this way. Instead, they believe their status gives them permission to perform acts that violate moral and ethical boundaries. Combat can provide temptations that move moral boundaries and change ethical practices, but humanity and warfighting are lived in their integration. Thus, moral dissonance can be the sign of a healthy or unhealthy moral orienting systems. 
Such is the case of Storeby and his SGT cited earlier. Storeby operated with a moral orienting system and warrior code that had well-defined moral boundaries that constrained him from acting with his SGT, prompted him to prevent Mao’s rape and murder, and then struggle with his failure to save her life. The SGT and the squad operated with moral orienting systems based upon contextual desires and personal abuses of power. Thus, their moral orienting systems operated with moral boundaries that were mere suggestions that permitted them to willfully commit murder with little contrition for their actions. Consider the following three cases: the first is from an American Marine fighting on Okinawa in 1945, the second is from an American Soldier serving in Baghdad in 2007, and the third is from a Russian Soldier fighting in Bucha in 2022. All three cases involving the killing of non-combatants in different contexts.
During combat on Okinawa, a young Marine PVT Sledge found a woman who had been wounded during the battle. Sledge tried to care for her wound, but there was only so much he could do. Her abdomen was torn open, and she was in agony. She motioned and begged him to kill her, but he couldn’t do it. Instead, he went to find the medic, and when they returned to the woman they found her dead from a gunshot delivered by a Marine who was standing over her. Sledge exploded with rage and cursed the Marine, and so did the Doc (a combat medic is often referred to as “doc” by unit members). When a SGT came by and asked about what had happened, Sledge and Doc told him. The SGT then screamed at the young Marine, calling him a “dirty bastard” (Sledge 1981, 289-291). Was this a justifiable mercy killing or murder?
Somehow in the midst of force-on-force combat operations a young Marine PVT and two older Marines were able to uphold a moral distinction between combatant and non-combatant that another Marine transgressed. The severity of the woman’s wounds didn’t enter into Sledge’s moral equation to fulfill the woman’s request, and his sense of compassion motivated him to find help even at some risk to his own safety. The Doc didn’t distinguish between nationality, or combatant status in his decision to aid the woman. Only the unidentified Marine operated with a warrior code that allowed him to kill an unarmed, wounded civilian, and later justify the killing as an act of mercy. Years later, Sledge was still ruminating over his moral dissonance from this event when he wrote a book about his experiences on Okinawa. His reasons why testify to the influence his warrior code as a Marine had upon the moral orienting system that directed his ethical practices, informed his self-identity, and generated his moral dissonance. 
In 2007, I ministered to a Sergeant First Class (SFC) in the aid station of a Forward Operating Base (FOB) in Iraq. One of his Soldiers, a young PVT, had just committed suicide after coming off a patrol where he had killed unarmed civilians who were driving their car at high rate of speed towards his control point. Insurgent groups in the area of operation were using car bombs to attack American Soldiers, and there was no way to know the intent of the driver. There were only seconds to react, so the PVT engaged the vehicle with his machine gun. He probably did the correct, but difficult, thing according to the Rules of Engagement that prompted him to protect his unit and permitted him to engage active threats (even if there was a degree of doubt about the intent of the perceived threat) . However, he was shaken by his killing of non-combatants, and he subsequently shot himself shortly after returning to FOB where he was informed that the incident would be investigated. Was this a justified shooting, manslaughter, or murder?
The SFC was in shock at his PVT’s suicide, and sick over the deaths of the civilians. The investigation was procedural, and he did not intend the young PVT’s death. So, I listened to his lament, not wanting to deny his emotional response to the deaths. After a while, and not knowing what to say or do to acknowledge the level of his emotional reaction, I simply asked him, “Why does this bother you so much?” He looked at me like I had lost my mind. However, he stopped and collected his thoughts before answering me. Then he began to explain his reasons why, and they revealed  the standards he tried to uphold as a professional Soldier. 
His core values included the moral boundaries to 1) protect non-combatants and, 2) bring all his Soldiers home alive and well. Perhaps, his warrior code set standards that he couldn’t fulfill, and in this traumatic moment, the SFC’s moral orienting system became an accuser and a source for lament over his perceived moral and ethical failures. The civilians his platoon was supposed to protect were dead. A young PVT, who he was supposed to bring home was also dead.. The SFC’s moral dissonance was palpable. However, “my ridiculous” question allowed him to begin re-integration of elements within his moral orienting system that he was struggling with in this tragedy. Was he a moral failure or struggling moral agent?
During combat in the Ukraine in 2022 a young Russian SGT named Vadim Shishmarin shot and killed a 62-year-old Ukrainian man, Oleksandr Shelipovas,  who was pushing his bicycle along a road near the border of Russia. Shishmarin was later captured by Ukrainian forces and put on trial for pre-meditated murder according to the rules of war under Ukraine’s criminal code. Shishmarin admitted to killing Shelipovas, but he claimed that the unarmed man was talking on a cellphone, and Shishmarin’s fellow soldiers feared that the man was acting as a spotter for Ukraining forces. Such an action could lose Shelipovas his non-combatant status, if he was truly acting as a spotter or spy. However, he wasn’t, and Shishmarin shot him out of his own fear and because he was ordered to shoot him. Thus, he was found guilty and sentenced to life in prison. 
 At this time Russia is justifying its invasion of the Ukraine as a security mission to protect Russian nationals from Neo-Nazis. During the trial, Shishmarin was confronted in court by the Shelipovas’ widow who accused him of violating his warrior code by failing to protect the Ukrainian civilians he was deployed to protect. Shishmarin replied to her, “Yes, I admit guilt. I understand that you will not be able to forgive me. I ask for forgiveness for what was done” (Pietsch, Chapman, and Timsit 2022). Shishmarin’s case is unique because it is a rare occurrence when a warfighter is held publicly accountable for personal moral agency by a court from the nation they are invading during the battle they are fighting. So, Shishmarin’s ethical practice and the warrior codes that influenced his moral orienting system are on trial, and his level of moral dissonance from the event can only be guessed from his words to Shelipova’s widow. Was Shishmarin a murderer and/or an immoral agent set up for failure by his own warrior code?
The warfighters in these test cases represent different cultures, generations, and battles. Yet, each one struggles with issues of moral agency in the deaths of noncombatants, and each one experiences some level of moral dissonance generated by the moral orienting systems that regulated what they did, failed to do, or witnessed. Each of these test cases occurred within the boundaries defined by the 4 principles of the Law of Armed Conflict (LOAC). Each of the previous situations required the warfighter to 1) distinguish civilians as combatants or non-combatants, 2) establish the military necessity for using lethal force, 3) determine the proportionality of the warfighter’s response to a perceived threat, and 4) to a lesser extent consider the unnecessary suffering inflicted upon the target (Solis 2010, 250-ff). The Marine on Okinawa had time to consider these principles, the Soldier in Baghdad and Shismarin did not. Yet each individual operated with warrior codes that overrode legal constraints and permitted their choices to use lethal force in situations that were not morally clear.
In the final report of the My Lai Inquiry, General  Peers stated a common command assumption, “there were some things a soldier did not have to be told were wrong – such as rounding up women and children and then mowing them down, shooting babies out of mothers arms, and raping” (Peers 1979, 230). According to their narratives, each of the previous warfighters “knew” that their warrior codes included  Rules of Engagement (ROE) based upon LOAC that did not allow them to kidnap/rape and/or kill non-combatants. Under LOAC, no legal order or situation could change these moral principles. Nevertheless, outside of  ROE and LOAC these killings occurred in contexts where these warfighters performed their duties based upon their interpretations of warrior codes built upon obedience and loyalties to specific units. Thus, they could (and did) act out of a situational utility that overrode principle or virtue.
Here is a source for the formation of moral dissonance. Changing circumstances and localized permissions that override constraints within specific unit warrior codes can disorient humanitarian principles and virtues within warfighters’ moral orienting systems. This disorientation can cause the moral dissonance demonstrated in the diverse test cases presented in this chapter. What made Storeby oppose a direct order from his SGT and peer pressure from his squad? What made Shishmarin obey an illegal order from his peers and kill an unarmed civilian?  What made one warfighter risk his life to help a wounded civilian and another warfighter at no risk to himself shoot her? What made one SGT ignore the welfare of his squad by committing a war crime, and another SFC grieve his failure to protect his soldier and a car full of civilians?  Why did one warfighter kill himself over his actions, another warfighter condemn himself at his trial, and another warfighter justify the actions that made others condemn his as a “bastard?” Finally, why did some of these warfighters struggle with conflicts over their moral agency, while others seemed to express little or no moral dissonance? 
The answers to all these questions are related to the integrated warrior codes that informed their moral orienting systems. Warfighting requires the navigation of moral boundaries in extremis conditions in contexts that can dis-integrate warfighters’ moral orientations from their ethical practices. Warfighters also need the capability to re-integrate their moral orienting systems, and the capacity to reconcile their moral dissonance after combat. The moral struggles experienced by the warfighters in the preceding test cases can cause chronic levels of moral dissonance that result in MMI. MMI is an occupational hazard for warfighters. For each of the preceding warfighters, their warrior codes are their “reasons why,” and these reasons exist within the integrated moral orienting systems that guard their well-being from becoming the personal rubble caused by unreconciled moral dissonance. The following chapters will present a critical reflection of the commonly accepted cause-and-effect relationships, the prescriptive assumptions, and the paradigms used to explain and treat MMI. 
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