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i.

"Forgive us the wrong we have done,

As we have forgiven those who have wronged us".

(Matthew 6:12)

"Mutual forgiveness of each vice,

Such are the gates of Paradise".

Blake.
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PREFACE

Most of the scriptural quotations in the thesis

are from the American Revised Standard Version of the

Holy Bible. Some long quotations are made so as to

acquaint my advisers on the psychiatric aspect of the

thesis with the full biblical stories. There are few

quotations from the New English Bible, New Testament,
and they are indicated wherever they appear.



IHTRQLUCTIOH

A. Purpose of Thesis.

When the writer was in his last year at Lancaster

Theological Seminary, Lancaster, Pennsylvania, he read

P.M. Baillie's book, God Wa3 In Christ, When he came to

the section, "Objective and Subjective Atonement", he

became very interested in and v/as looking forward to the

kind of answer that Baillie would give to the question,

'How does forgiveness become a constitutive reality of

the sinner's being?* In other words, the writer was

interested in knowing how Baillie would answer the

question, *How does Christ's work of redemption become a

reality in the sinner's concrete life?' When Baillie

comes to this point he says;

"His love is inexorable towards our sins, just
because it is infinite love and sin is its opposite.,
and for the same reason it persists indefatigably
through all our sinning. That is how He bears our
sins. And that is how He overcomes them. That i3
the costly 'expiation' out of which forgiveness
comes. And the story of that, as it was incarnate
in Jesus, is what gives us the liberation which
leads to a new life. Por that story, with the
Christian interpretation of it, makes us willing to
bring our sins to God, to see them in His light,
and to accept from Him the forgiveness which we
could never earn."-*-

The writer is not satisfied with this answer because

Baillie doe3 not say exactly how the story of Christ's

1. God Was In Christ (Charles Scribner's Sons, Hew
tork, 1948), p. 201.
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sin-bearing changes the sinner's life. The writer

realizes that Baillie, however, touches upon a very

important point when he says "For that story, with the

Christian interpretation of it...." It means that the

story per se, or a Muslim or Buddhist interpretation of

it, is not likely to change the sinner's life. The

writer realizes that there is a certain subjective or

psychological factor in Baillie»s statement. The

psychological factor is the subjective element in the

interpretation and reception of the story. The writer

feels that there is a need for an investigation into

this subjective element to determine the way Christ's

work of salvation becomes a factor that changes the

sinner's life and what the nature of this change is.

To determine the reality of forgiveness becomes a pro¬

blem not only for theology but also for psychology.

Before the writer arrived at this conclusion he

read more about forgiveness from Encyclopedia of

Religion and Ethics, edited by James Hastings, vol. 6

pp. 73-82, He found out that the New Testament concep¬

tion of forgiveness is theologico-psyehological.

The lew Testament conceives of forgiveness as the

way the individual when becoming a Christian gets rid

of the incubus of his sins, and after he becomes a
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Christian he can. annul the sins which still easily

beset him. In other words, forgiveness in the New

Testament is the annulment of the old life, which is

sometimes described as the old man, the old Adam or the

old creation, and putting on the new life, St. Paul

writing about the process of transition from one mode

of existence to the other says, "Do not lie to one

another, seeing that you have put off the old nature with

its practices and have put on the new nature, which is

being renewed in knowledge after the image of its

creator", (Col. 3:9,10)

Forgiveness in this sense is a change from one state

of the soul to the other. This process is described in

the New Testament as passing from death to life. Thus

Jesus says, "Truly, truly, I say to you, he who hears my

word and believes him who sent me, has eternal life, he

does not come into judgment, but has passed from death to

life". (John 5:24). Other New Testament passages

that describe forgiveness as a transition from one state

of the soul to the other are: Acts 26:18; Rom. 8:21;

6:18; Col. 3:1; I John 3:14.

The moment that marks the transition is described as

'being born again', John 3:3; 'regeneration', Tit. 3:5;

'conversion', Matt. 18:3; Acts 3:19; 'opening of

understanding', Luke 24:45 and as the 'Opening of
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heavens', John 1:51 J Matt. 3:16; Acts 7:56$ 10:11;

Rev. 4:1. The subjective factor in the process of

change is 'repentance* and 'confession'. Matt. 3:2;

4:17; Luke 13:3; Acts 2:38; 3:19; 17:30; 26:30.

With this New Testament understanding of forgiveness

the writer becomes more convinced that forgiveness is

really a theologico-psyehological problem and it is con¬

cerned with the sinful acts of the individual and with

his change over to a new way of life.

Systematic Theology has concerned itself with the

way Man's (man is used in generic sense) Gin is removed

and thus deals with general theories of redemption

e.g. reconciliation, atonement, justification and not

with the way the individual as a concrete being may find

grace with God. The writer is of the opinion that

there is no sin with capital 'S*, i.e. racial sin, and

that there is no such thing as the sin of the world but

rather sinful acts of individual human beings of time and

space are real and should be the issues that forgiveness

should be concerned with. He therefore feels that all

that has been said about forgiveness theologically is a

one-sided account of forgiveness and that this account

should be combined with all that has been discovered in

psychology about the change of an individual from one

way of life to another to give a well-rounded and
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complete account of forgiveness.

This theologieo-psychological approach to the study

of the problem of forgiveness may look strange and

unusual to some psychologists and theologians. But one

verse from St. Paul's letter to the Romans will bring out

the necessity of this approach. In Chapter twelve,

verse two of this epistle he says, "Adapt yourselves no

longer to the pattern of this present world, but let your

minds be remade and your whole minds thus transformed.

Then you will be able to discern the Will of God, and to

know what is good, acceptable, and perfect". (The Hew

English Bible, Hew Testament). What is implied in the

first half of this verse is that the reformation of a

person's mental life is a necessary condition for the

transformation of his life. The truth of this verse of

St. Paul has recently been pointed out by Dr. Robert J.

Lifton in his study of brainwashing, or thought reform,
1

in China.

A statement of Dr. Brunner on salvation points to

this theologico-psychological approach to the problem of
forgiveness. In his book, The Mediator, p. 528, he says,

— »•- —

1. Dr. Lifton is a Research Associate in Psychiatry and
an Associate in East Asian Studies at Harvard
University. The result of his study of thought
reform in Communist China appeared in his book,
Thought Reform (Victor Gollancz Ltd., London, 1961),



"Salvation is the Word of God in Christ as it speaks to
1

us in the heart". There are two very important factors

in Brunner's statement: a) the Word of God which may be

called an external factor, b) the desire of the heart

which may be called man's impulses towards a change.

These two factors work together to bring about the new
2

life and they are theological and psychological. Man
I

is not changed either by the external force, the Word of

God, alone or by his impulses towards change alone.

He is changed by the combination of these two factors.

Another way to express this truth is to say that people

are changed according to a specific ideological convic-

:tion which may be a religious faith or a political

belief and this conviction is directed towards their

desire for change.

The purpose of the writer, therefore, is to deter¬

mine the way forgiveness becomes a constitutive reality

of the sinner's life by using both theological materials

that are available in modern theology on forgiveness and

the psychological materials that are available on human

1. (Lutterworth Press, London, 1959)* On this point
H.R. Mackintosh says, "But we are saved only as in
spirit we join ourselves to His act and suffering."
The Christian Experience of Forgiveness, (Nisbet &
Co. Ltd., 22 Berners Street, London, 1954), p. 225.

2. In verse 21 of the first chapter of St. James' letter
the two factors are clearly indicated: "Away then
with all that is sordid, and the malice that hurries
to excess, and quietly accept the message planted In
your hearts, which can bring you salvation". (The
New English Bible, New Testament).



7.

nature, conversion, the human mind and on thought reform.

The appropriate sub-title of the thesis will be, "The

Heality of Forgiveness in Human Experience".

B. Definition and Limitation.

Since the personal relations of a person constitute

the reality of his personal existence forgiveness as a

realization of a new life presupposes a renewal of

personal relationship which has been disturbed by the

individual's sins. Man i3 basically related to God or

to any object of supreme devotion but this relationship

is materialized in his relationship to the world and

neighbour. In other words, man's relationship to God

and to his fellow men are one and indivisible. It is in

the individual's personal relation on the human level

that he encounters God and his demands as the other

which are over and against him. The individual Christ-

sian does not encounter God outside the world of his per-

jsonal relations but rather within it. For this reason

Jesus Christ regards what is done to others in one's

world of relations as done to God. In the parable of

the Last Judgment he esiphasizes this point by saying,

"And the King will answer them, 'Truly, I say to you, as

you did it to one of the least of these my brethren, you
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did it to me1,.. Then he will answer them, 'Truly, I say

to you, as you did it not to one of the least of these,

you did it not to me'." (Matt. 25:40, 45) One of the

best poetic expressions of the indivisibility and oneness

of divine and human relations is found in Leigh Hunt's

poem, "Abou Ben Adhem". At first Abou Ben Adhem does

not consider the love of his neighbour as the same as the

love of God but when the angel writes his name down as

the one who loves his neighbour he discovers that he

becomes one of those who loves God as well.1 The Indiv¬

idual's sins disturb this personal relationship with God

and men and so forgiveness in a broader sense is a
2

positivization of a disrupted personal relationship.

A right understanding of forgiveness, therefore, needs a

good understanding of human relations. Erich Eromm, the

American psycho-analyst and cultural analyst, has made a

good contribution to the study of human relationship in

Western Society and so the writer has chosen him for a

special study on the nature of personal relationship.

The objective of forgiveness is not only the positiv-

tization of personal relation but a reformation of the

1. The Oxford Book of English Verse. 1250-1918, edited
by Sir Arthur Quiller-Couch, (Oxford, The Clarendon
Press, 1957), p. 699.

2. 'Positivization' is used to describe the making of a
sin-disrupted relationship creative of life again.
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sinner's life. The renewal of the sinner's life is

implied in the transformation of the sin-disturbed

relationship because a positive relationship has a power

to recreate life. The writer has chosen Carl Gustav

Jung's works for a special study on this aspect of for-

jgiveness. William James's book, The Varieties of

Religious Experience, and William Sargant's book,

Battle for the Mind, and Dr. Robert J. Lifton's book,

Thought Reform, are very useful on this aspect of

forgiveness.

In theology the writer has studied Dr. Bmil Brunner's

and H.R. Mackintosh's theological works on the theological

conception of forgiveness. These two theologians are

chosen for a special study because they fairly represent

the theological position on forgiveness. Mackintosh's

book, The Christian Experience of Forgiveness; and

Brunner's, The Mediator, and Man In Revolt, are very

useful in the study and the thesis is based mainly on the

works of Brunner and Mackintosh and on the works of

C.G. Jung and Erich Eromm.

1. Smil Brunner, (1889-)

Dr. Emil Brunner is one of the leading reformed

theologians of our time. He was born on December 25th



10

1889 in. Zurich, Switzerland. He is a son of a school

teacher and was educated at the Gymnasium in Zurich and

matriculated at the University of Zurich. In 1912 he

received his doctrate degree in theology from this

University.

Dr. Brunner was theologically brought up in the

reformed tradition of Ulrich Zwingli and his mother, a

daughter of a reformed minister, taught him the Bible

through a naive picture Bible. Johann Christoph

Blumhardt and Christoph Blumhardt, reformed ministers,

played a very important role in his early formative

years. They introduced him to dialectical theology.

Both Dr. Brunner and Karl Barth were greatly influenced

by Hermann Kutter, (1863-1931). Kutter was an uncle of

Mrs. Brunner and Brunner was greatly impressed by his

prophetic and challenging sermons, Kutter's influence

appeared in Karl Earth's first commentary on St. Paul's

letter to the Romans, Per Romerbrief. Dr. Brunner came

under the influence of leonhard Ragaz (1868-1945) in his

University years. Ragaz was the head and the founder

of the religious socialist movement and he introduced

Brunner to the works of Kierkegaard. Ragaz influenced

also Walter Rauschenbush, Paul Tillich and Martin Buber

with his socialist ideas. Through Ragaz's help Brunner

was able to travel in England and while he was learning
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English in England he taught French.

He returned from England during the first world war

and became a soldier in the Swiss militia. After his

military service he became a pastor in a mountain church

at Obstalden. Here he was married to Margrit Lauterburgh

in 1917 and they have four sons.

While Brunner was serving as a pastor at Obstalden

he intensified his study of Kierkegaard because he be-

slieved that Kierkegaard would help him interpret the

Gospel in terms that modern man will understand and

preach it in a way that will be relevant to the modern

situation.

In 1924 he was called to the Chair of Systematic

and Practical Theology at the University of Zurich and

he held this post until 1959. While at the University

Dr. Brunner wrote many books on theology and through his

theological works he continues to speak to those outside

the Church and interpret the Gospel to the secular mind.

Because of his concern for the modern man both inside

and outside the Church he has been interested in the

"anknupfungspunkt", i.e. a point of contact between man*s
mind and the Word of God, while Karl Barth writes his

theology with his eyes on believers and for them. Dr.

Brunner is a very strong opponent of totalitarian commu-

snism and he thinks that it is as evil as Hitlerism,
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because of his attitude to communism he could not

understand why Karl Barth should oppose Hitlerism but

be soft on communism.

Dr. Brunner was very much interested in the Oxford

Movement through whioJh he saw clearly the connection

between spiritual reality and fellowship. Through the

Movement he received a training in teamwork which he

valued as one of the greatest gifts of God in his life.

In his autobiography, speaking about this fellowship

experience, he says, "Fellowship was no more a mere

ethical attitude but a new reality the reality of
1

God*s Holy Spirit among and in men". Dr. Brunner was

very active in the ecumenical movement and he took part

in innumerable study groups in many countries. Among

the many honours which came to him are honorary degrees

from Edinburgh University, 1931, from Oxford University,

1937, and from Princeton University, 1946, as well as

from many continental universities.

The writer found the Brunners very kind and friendly

Christians when he visited them in April of I960. Dr.

Brunner walked with him during this visit even though he

was not in very good health. The writer asked him

1. "A Spiritual Autobiography", (The Japan Christian
Quarterly, July, 1955).
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whether he thought that there was a need today for a

conversation between theology and psychology. He replied

emphatically by saying, "Yes, there is really a great

need for psychology and a good theology to converse."

Then he added, "Of course, when I say *good theology* I

mean my theology which looks at both aspects of the pro-

jblem and not Karl Berth*s theology which looks only at

one side of the problem".

2. Hugh Ross Mackintosh, (1870-1936)

H.R. Mackintosh was born on October 31st, 1870 at

Paisley, Scotland. He was a son of Rev. Alexander M.

and Jessie Ross Mackintosh. Both of his parents died

while he was a child and he was brought up by an uncle

and aunt in Ross-shire.

Mackintosh was educated at Paisley Neilson Institu-

:tion, at Tain Royal Academy, Edinburgh George Watson*s

College and at the University of Edinburgh where he

received his M.A. degree in 1892 and Ph.D. degree in

1897. He studied theology at New College and learned

much from the New Testament scholarship of Marcus Bods

and A.B. Davidson gave him a profound insight into the

theology of the Old Testament. He studied for a semes-

:ter in Preiburg, Halle and Marburg under Reischle and
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developed a profound respect for Ms theology. His

theological mind was also shaped by P.T. Forsyth, James

Denney and H.A.A. Kennedy from whom he gained an under-

sstanding of Pauline theology.

Mackintosh*s pastoral ministry in the Church was

very short. In 1904 he was called to the Chair of

Systematic Theology at Hew College and he held tMa post

■until his death in 1936.

While he was lecturing at Hew College he was still

interested in the pastoral ministry and preached on

Sundays because he believed that doctrine and life must

answer to each other, and the less they in fact do so the

more likely they are to err. He believed that the

Kingdom of God (salvation) is realized in and through

the events of the world of every day experience diseern-

sible simply through the e ct (moral) of entering it."5"
Mackintosh was very much influenced by Hitschl but

towards the end of his life he swung from Hitschl to Karl

Barth from whom he received fresh insight into Ms old
2

theological problems. He published about nine volumes.

1. James W. Leitch, A Theology of Transition, (London,
Hisbet & Co., Ltd., 22 Berners Street, v/Vl., 1952)
pp. 1-12.

2. A.B. Macaulay, Sermons bv H.R. Mackintosh.
(T. & T. Clark, 38 George Street, Edinburgh, 1938),
pp. 1-33.
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3. Erich Fromm, (1900-)

Dr. Promm is one of the outstanding psycho-analysts

and cultural analysts of our time. He was born in 1900

in Frankfurt, Germany. He was educated at the University

of Heidelberg and received the Ph.D. degree from this

University in 1922. He studied at the University of

Munich from 1923-24, and at the Psycho-analytic Institute

in Berlin. Until 1932 he worked in Frankfurt as a

lecturer at the Psycho-analytic Institute and at the

Institute for Social Research at the University of

Frankfurt.

Dr. Fromm was affiliated with the International

Institute for Social Research in Hew York from 1934 to

1939. In 1941 he joined the faculty of Bennington

College and was a guest lecturer at Yale University and

Columbia University. He also taught at the New School

of Social Research and at the same time was the Chairman

of the Faculty of the William Alanson White Institute of

Psychiatry, Psycho-analysis and Psychology. He is now

a guest lecturer at the National University of Mexico.

Dr. Promm has written about eight books. Among

them are, Escape from Freedom; The Sane Society,

Psycho-analysis and Religion and The Forgotten Language.

In many of these books he deals with the problem of modern
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man*s relationsiiip in our industrial society. He shows

a good grasp of the effects of capitalistic society on

the structure of man*s relationship. His books have

been widely read and quoted. He is now an American

citizen.

4. Oarl Gustav Jung, (1875-1961).

Carl Gustav Jung, one of the pioneers of modern

psychiatry, was born on July 26th, 1875, at Kesswill in

Swiss Canton of fhurgau and he died on June 6th, 1961,

at the age of 85. His father was a pastor whose spare

hours were devoted to the study of symbols and the mean-

:ing of language. He came from a long line of theolo-

jgians, physicians and men of learning.

He graduated in medicine in 1900 at Basle. He

originally entered the university to study archaeology

and philosophy but, following a period of doubt, he

transferred to medicine. While studying for his final

examinations, he read hie first book of psychiatry, that

of Kraepelin, and at once realized where his real inter-

rest lay. As a result, he surprised his contemporaries

by not applying for the university post which was clearly

his due and by going to work at the Canton Mental Hospital

where his father was the visiting pastor. He later
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moved to tiie Department of Psychiatry of the University

of Zurich where he worked under the direction of Eugen

Bleuler, head of the famous Burgholzli.

In 1902, he went to Paris and studied for a semester

at the clinic of Pierre Janet at the Salpetrlere, at that

time the centre of new thought and method in psychological

treatment. Like his colleagues of the early days of the

psycho-analytic movement, Preud and Adler, he had a

thorough training in the methods of objective science and

in general medicine before turning his attention to human

motive as seen in disease. Unlike Freud and Adler, he

was also intrigued by the apparently supernatural, by

mysticism and the history of religious thought,and his

first publication was a psychiatric appraisal of occult

phenomena.

On his return to Zurich, Jung published a series of

descriptive papers on psychiatric disorders, including

hysteria and malingering, which reflected the beginning

of his search for a unifying hypothesis to explain

psyohoneurosis, It was Jung who gave the name complex"

to the hidden constellations of ideas which may determine

attitudes and behaviour of individuals without full

awareness on their part. He was already well known, if

only for his use of the word-association test as a guide
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to hidden motives, when he became aware of the work of

Sigmund Freud. Jung realized that the Freudian theory

of the unconscious provided an attractive explanation of

his word-association experiments and his observations on

dream symbolism.

Jung's encounter with Freud led to an intense

interest in the theory and method of psycho-analysis.

This method fitted in so well with his own developing

ideas of the "depth psychology" of neurotic illness that,

by 1911» he was fully associated with the psycho-analytic

movement, and was elected as the first president of the

International Psycho-analytical Society. He was regarded

by Freud as the most promising of his co-workers and as

his own natural successor in the position of leader.

By 1913» however, considerable differences of opinion had

appeared in the group and Jung established his own separ-

:ate school of Analytical Psychology.

His differences with Freud and Adler came under his

self-analytic eye, for he saw them not so much as

differences of doctrine but as due to the differing

temperamental qualities of three strong personalities.

His preoccupation with the constitutional aspects of

temperament led in 1921 to the publication of his theory

of psychological types and the introduction of the
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contrasting "introverts" and "extroverts" whose different

outlook on life has clashed repeatedly in the course of

history.

Jung's view of unconscious mental life was always

less restricted than that of orthodox psycho-analysis and

his introduction of the concept of the "collective or

objective unconscious" was founded on the study of

different temperaments, customs and folklore of different

races and cultures.

While developing these ideas, Jung travelled

extensively, living with the Pueblo Indians in New Mexico

and with peoples of North Afriea and Kenya. His interest

in the individual mind extended itself to that of the

group, with its mythologies, mysticism and religions.

He was profoundly influenced by Praser and later by his

personal contact with Richard Wilhelm who introduced him

to Chinese religion and philosophy. He was a man of

enormous energy, physical and mental, he treated patients,

founded and encouraged the school of thought organized

by his pupils, wrote constantly on a wide variety of

subjects and, above all, set an example to psychologists

by unashamedly enjoying the simple things of life. His

home base was at 228 Seestrasse, Kusnacht-Zurich where

the writer visited him last year. He married, in 1903>
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Emma Ruasenbach, herself an analyst and his most valued

collaborator. He had one son and four daughters and

over 20 grandchildren.

Jung was a prolific writer and his books have been

translated into many languages. His publications run

into well over 30 volumes, and more than 100 papers in

various journals.

C. Method and Procedure.

The thesis is a result of a study in which the method

of fact finding and critical analysis and interpretation

of the collected facts is used. Apart from the facts

collected from various sources the writer went down to

Zurich in April of I960 and interviewed C.G. Jung and

Brunner on forgiveness. His interview of Jung, with the

writer's critical comments on it, is added as 'Appendix A'

to the thesis. Br. Brunner was not able to give the

writer an interview because he had just returned from the

hospital, but he drew the attention of the writer to some

of his important books on forgiveness,

The writer interviewed some patients suffering from

morbid guilt at Jordanburn Herve Hospital, lorningside,

Edinburgh, He attended some of the University Psychi-

:atric Clinic classes to gain an understanding of some

mental illnesses. In the interpretation and analysis
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of the collected facts the writer used concrete human,

experience with its scientific interpretation as the

criterion of judgment.

The thesis is divided into six chapters and a

conclusion. The first chapter deals with human nature

and its relation to wrong-doing; the second chapter with

sinful acts which are the result of man's creative-

destructive nature. The subject of the third chapter

is guilt and its role in the experience of forgiveness.

The fourth chapter deals with forgiveness as a trans-

iformation of personal relation and the fifth chapter

is on an examination of the relationship between

forgiveness and punishment. The last chapter is about

forgiveness as a reformation of life and the marks of the

forgiven life.
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THE PROBLEM OF HUMAN NATURE AND

ITS RELEVANCE TO FORGIVENESS.

MAN: The Enigma of Human Nature

"What is man that thou art mindful of him? (Ps. 8:4a)

is one of those perennial questions that every generation

of men has to ask itself. This question may be asked

within the framework of man*s relation either to God or to

the rest of the universe. The content of the question

may differ but it has to be asked by eaoh succeeding

generation.

This question is addressed to and it is about human

nature and existence as a whole. It is a question of

meaning and of human destiny. It is inherent in the

nature of human nature and existence. In a profound

sense man himself is the question and at the same time
i

the answer to it. The whole expression of his life,

what he says and does, what he is, is an answer to the

question, What is man?

Man, as an answer to this question, is not always an

answer in the affirmative, sometimes he is a negative

answer. Thus at every point of deep human experience he

finds his nature and existence in conflict. He experien¬

ces a contradiction between the contrasted element of

1. Emil Brunner, Man in Revolt, translated by Olive
Wyon, (Lutterworth Press, 4 Bouverie-Street, London.
1939), p.65,
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his nature and in the conditions of his existenoe. St.

Paul gives a classic expression to this inner conflict

in these words, "I do not understand my own actions. For

I do not do what I want, hut I do the very thing I hate".

(Rom. 7:15)

This experience of doing the evil that one does not

want and not doing the good that one wants to do, or the

experience of not doing the good all the time in spite of

one*s desire to do it all the time, is one source of

constant crisis in human experience. Man's nature and

existence thus become an enigma, a puzzle and a contra-

Idiction. He finds himself as a question, a riddle to be

solved.

Who is this man whose experience of life is in

contradiction? He is not an abstraction but the "actual
1

human being whom we have known here and now..,.", and in

history. Therefore the human being whose experience of

life is in contradiction is the empirical man as he is

known in the past and in the present.

It is this empirical man whose existence and nature

are a question and an answer at the same time. Man's

whole nature and existence is the problem. The contra-

sdiction is a part of himself and his life. (1) What

m™ "" •

1. Op. eit., p.302.
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then is the nature of man's inner contradiction?

(2) What are the need-problems resulting from the contra-

idictory conditions of human nature and existence?

(3) What is the meaning of the contradictory nature of

man and his existence in terms of human destiny?

(4) What is the nature of sin and its relationship to

human nature?

A. Man's Knowledge of Human Nature

The first three of these questions will be taken

up in the present chapter* and the fourth question will

form the subject of the next chapter, (This will be the

chapter on "Sin")

Before any of these first three questions about the

nature of man and his existence is discussed* it is neces-

isary to discuss the nature of our knowledge of man as an

external object and as the knowing self. This discussion

will show the area within which any knowledge of man's

nature can be validly asserted.

1. The nature of human perception

It has been pointed out above (p.23) that the subject

of this discussion is the actual human being as he has

been known by experience in the past and in the present.
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This actual human being is an external object from the

standpoint of the perceiver and as a subjective self of

the perceiver. And so the actual human being is the self*

reflecting upon himself with some amount of detachment

and upon others as objects.

What is the actual content of this reflection? Is

it the actual concrete human being or sense data from

him?1 The actual concrete human being in himself does not

come into sensation. It is only his sense data that are

present in perception and form the materials of our

knowledge of the actual human being. Therefore all that

oan be positively said about the actual concrete human

being is that he exists in space* because the sense data

that are present in sensation when two human beings come

into contaot with each other* represent something in

space. The knowing mind receives these sense data by
o

means of the organs of hearing* seeing and touch.

How do these sense data from the actual human being

1. Sense data. Sense datum is used here as a part of
what is given in sense at one time and attention is
focussed on it, e.g. particular properties of colour,
noise and smell.

2. Bertrand Russell, The Problems of Philosophy.(Oxford
University Press, London. 1954)* pp.7-45.
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come to form a piece of knowledge? This work of trans-

sforming the sense data into knowledge is done by the

nervous system. The nervous system translates the sense

data received by the body from outside into a uniform

system of electrical coding. The electrical impulses in

the nerves are then decoded into knowledge. Man as an

object of knowledge is therefore known as the nervous

system interprets and co-ordinates the sense data from

outside.

This medium of perception necessarily colours our

knowledge of the actual human being. The nervous system,

especially the brain contributes some sensory qualities

to the object. It has been known that drugs like mescal-

sine and lysergic acid can interfere with those parts of

the brain concerned in perception and produce perceptual

illusions. As a result of a drug interference the brain

can fabricate information such as would have been aroused

by external objects. The validity of our knowledge of

man therefore depends upon the integrity of the nervous

system.

However, because the sense organs and the nervous

system can receive and do receive information from the

external world and of the self, perception is never

purely subjective. Perception gives indirect knowledge of
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an external object and of the perceiving self. But it is

not known what the actual human being really is.

2. Knowledge of Human Hature and the Unoonscious Element

It is not only during the physiological process of

receiving information about the actual human being that

something is added. Sometimes what has been finally

settled upon as a piece of knowledge of man has been

unconsciously conditioned. Thus what an individual says

about himself, or about his friend, or what a certain

religion or school of thought says about the nature of

man, cannot be taken to be unconditionally true. Some-

stimes what •A1 says about fB* is a piece of information

about *A* rather than about *B*. What 'A1 says about 'B1

can be a pieee of information leading to reliable know-

sledge of •A*. fA* then presents rationalised information.

This rationalisation is not limited to individuals only,

but it extends to religioiis, political and philosophical

groups as well.

This handicap on the acquisition of reliable knowled¬

ge of human nature is not, however, insurmountable. The

rationalised information can be penetrated by a careful

analysis. But the danger of presenting rationalised

knowledge of man*s nature to be true is very great
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especially in religion and politics.

There is some feeling of insecurity involved in this

type of rationalisation. The individual, his nation, or

his religious institution may he a victim of this feeling

of insecurity. Whenever this happens there is an attempt

to present a sectarian view of man*s nature as the sole

truth. What the group wants to be true becomes the truth.

This may result in divergent and contradictory views of

human nature. All this is due to unconscious defense of

group interests. Each group turns to defend its sectarian

view of man while attacking and condemning views presented

by other groups,^"
In the present study of the nature of man the

Christian view of man is cross-checked over against the

empirical view of man and vice versa. This approach of

the problem of human nature leads to the adoption of the

empirical method and the method of revelation in the

study of human nature. These two methods need some brief

discussion.

1. This discussion of the unconscious factor in m&n*8
knowledge of himself is based on Promm,s analysis of
this problem in his book, Psychoanalysis and Religion.
(New Haven, Yale University Press, 1955)* pp.55-60.
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3. The Empirical Method and the Study of Human Nature.

There has been some rivalry between religion and

science as to whioh holds the more correct view of man.

This rivalry is fundamentally concerned with the two

methods mentioned above for arriving at knowledge of man's

nature, for example E. Brunner maintains that true

knowledge of man's nature comes from what is revealed by

God in Jesus Christ. This means that only the method of

revelation gives true knowledge of man. Though he admits

that any theological statement about the nature of man

should not contradict what is known of man through exper¬

ience and that all that can be learned about man from

experience ought to be included in theological doctrine

of man* yet he contends that the revelatory knowledge of

man is the true one."*"
Both Brunner and Reinhold Niehuhr argue that as man

knows God revealed in Jesus Christ, he comes to have true

knowledge of himself. If this is the case it means that

the actual observable facts of man are not to be inter¬

preted empirically but from an a priori standpoint. And

so though Brunner admits the place of tne empirical

method in acquiring knowledge of man he rejects it again.

1. Brunner, op.cit. Man In Revolt, pp. 60-64.
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Due to this attitude towards the empirical method

Michael B, Foster goes as far as to say that the empir-

:ical method is only good for dealing with physical

reality but not with man since man truly knows himself by

knowing God as revealed in Jesus Christ. According to

Foster the empirical method is used to compel "nature to

answer questions framed by man"j^ but God is hidden and

he is only known by his self revelation. Therefore,

argues Foster, "... Revelation is not an answer to our
2

questions".

It must be pointed out that the empirical method,

and for that matter the experimental method, is not used

to force nature to answer man's questions. If it were

used to force or to extract an answer from nature, it

would not be experimental or scientific at all. If it

is true that the method is used to force nature to answer

humanly desirable questions then only those questions

that man wants answers for would be addressed to nature.

But this is not the case. The method is experimental in

this sense that various connections are experimented upon

in establishing suitable relations between observable

1, Michael B, Foster, Mystery and Philosophy. (SCM
Press Ltd., 56 Bloomsbury Street, London, 1957),
P.56,

2. Ibid, p. 27
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facts. Only the right question can connect the facts

satisfactorily.

Moreover, the nature of physical reality determines

the kind of questions that can be asked about it. The

empirical method tries to discover the inherent laws in

the nature of things so that man can co-operate more

success fully with nature. This is more than true in the

physiological and psychical study of man* The medicine

man ±s .lass successful in dealing with man's physical and

psychical problems because he wants to force human nature

to answer his questions.

Conclusion

The empirical method thus deals with observable

facts. It interprets and establishes satisfactory connec-

itions between the observable facts. Its validity is well

established in dealing with empirical facts, and so far as

the facts of human behaviour are concerned this method

can give some knowledge of man.

The empirical method, however, does not say anything

about what is behind the phenomenal. It ceases to be

empirical and becomes metaphysical as soon as it starts to

make statements about Dinger an Sich. Its competence is in

the realm of the observable. And so the empirical method

is not capable of dealing with God, not because it tries
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to force God to answer human questions% but because its

validity is limited to the phenomenal.

Furthermore, it should be pointed out that though

revelation is not a forced answer to a question asked by

man, yet it is an answer to a question. In other words ,

revelation is purposive. God has a purpose to become man

in Jesus of Hazareth, God becoming man is an answer to

the question posed by the contradictory conditions of

human existence. God's mighty acts in the history of

Israel came at certain crucial points. Thus when love

of justice and righteousness temporarily disappeared from

Israel, and the oppression of the poor and sham piety and

senseless luxury took their place, God became known once

more in the propheoy of Amos. In it the people of Israel

knew God as God of justice and of mercy, and as God who

demands true devotion of the spirit.

And so a divine revelation is an answer to a

question posed by the mystery of human existence and the

contradictions involved in human nature. If the answer

is relevant, it can reveal the nature of the problem.

That Is to say something can be known about human exist¬

ence and human nature in relevant revelation. Revelation

is relevant when it does not contradict experience.1

1. Brunner, op.Git., Man In Revolt, p.60.
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'Thus revelation and the empirical methods can work to-

jgether to yield balanced knowledge of man.

4. Revelation and Human Nature

The revelation of God does not fall down from heaven

nor does God as a rule speak through the telephone to men.

The revelation of God comes to man through the soul as

one of its media.1 When the revelation is received it is

communicated to the community. Since revelation does not

have a conceptual language of its own it has to be commun-

:icated through a language that is culturalized.

Culturalized images have to be used as a prong for grasp-

sing the new experience. Thus the prophet Amos reported

one of his visions in these words loaded with rural

images of which he was familiar. He said, "Thus the Lord

showed mes behold he was forming locusts in the beginning

of the shooting up of the latter growth, and lo it was

the latter growth, after the King»s mowing"« (Amos 7:1.

Italics are mine.)

This cultural handicap on revelation becomes more obvious

when revelation is handed down from one culture to another,

1. The communication of revelation here referred to is
especially the form that came to people like Moses
before the burning bush, to Isaiah in the Temple
and to St. Paul on his way to Damascus. In this
form of revelation the whole psychic personality is
possessed and used as a medium.
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from the one which directly encountered the divine

reality.1
Furthermore, since the soul is finite and suseept-

:ible to both physical and phyohie disorders, the validity

of the revelation that the soul transmits depends upon

the integrity of the soul, The soul also has its bright

ana dark sides and some horrible materials could come out

2
of the soul.

Conclusion

The cultural limitation on revelation can be over-

scome by a careful study and re-interpretation of the

cultural conceptual forms. This will bring out the

1. This discussion of the cultural factor in the under-
tstanding of a new religious experience is based on
an interview which the writer had with C.G, Jung on
man's understanding of God and on his introduction
to his book, Answer to Job, where he says, "It is,
in fact, impossible to demonstrate God's reality to
oneself except by using images which have arisen
spontaneously or are sanctified by tradition..• "
(Routledge & Kegan Paul, London, 1958), p.XVll,

2. Soul is used here to mean the whole psychic reality
or process. A detail discussion of this subject
appears in Hans Schaer, Religion and the Cure of
Souls in Jung's Psychology, trans. by R.F.C. Hull,
(Routledge & Kegan Paul Ltd., London, 1951), pp.21-
27. The dark and bright sides which are unconscious
form a psychic personality in themselves and Jung
calls this personality "The Shadow" C.G. Jung,
Psyche & Symbol„ (A Doubleday Anchor Original, Hew
TorEuC55S")i^pT 6—9•



message of revelation afresh for each succeeding genera¬

tion.

Since the activities of the soul could he observed

and studied empirically% whatever is communicated through

the soul could be evaluated over against actual experien¬

ces of life. It is ir. experience that the truth or

untruth of the Christian view of man's nature could be
t

_ ^ .

asserted. In arriving at either the Christian view or

the empirical view of man certain principles are used to

interpret the observable facts of human nature and human
_ I

existence. It will be necessary at this point to discuss

these principles.

1, Brunner* op, cit.t pp. 205.
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B • The Principles of Interpretation of Human Nature

In the interpretation of the observable facts of

man Brunner and H.R. Mackintosh use the 'hierarchical

principle' while Jung uses both the hierarchical and

'causalitic principle

The hierarchical principle while looking at man in

terms of what he could be* has overlooked what he has

been in the past. Thus this principle alone is inadequate

to comprehend man's nature. It is true that man's life

is shaped and directed by whatever is his supreme object

of devotion* yet what man's goal of development could be

can be fairly ascertained from what man has been in the

1, Brunner* op. cit.* Man In Revolt, pp. 63-66. Brunner
contends that man is whatever fs the most controlling
idea in his life. It is the ideal goal or the idea
from above (hierarchical) that guides* directs and
shapes man's destiny. According to Brunner the all-
controlling idea should be the revelation of God in
JesuB Christ. The essence of this revelation is love
which is the only factor that resolves the problem
of human existence and man's inner conflict. Further¬
more, it is love that unites man to God and man to
man. For these reasons the observable facts of human
nature and existence should be interpreted in the
light of divine love. Divine love then becomes the
principle from above— the hierarchical principle—
which is used to comprehend human nature and life.
According to this view point man's nature and life
are comprehended in terms of where it is going and
not where it has been.
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past# It is necessary therefore to complement the

hierarchical principle with the principle of causality.

Jung describes the principle of causality as a way

of interpreting the present in terms of the past. This

principle does not necessarily mean that present events

are the consequences or effects of antecedent conditions.

The facts of man*s historical existence can be studied

to arrive at reliable knowledge of human nature. This

will undoubtedly lead to an understanding of man's pres-

jent life* but it will also lead to knowledge of what can

be reasonably expected of him in the future. Thus the

two principles working together could yield a more

balanced interpretation of human nature.

It is unfair to human nature to interpret it by one

principle of corruption as Mackintosh does. At page 52

of his book* The Christian Experience of Forgiveness, he

said, "... the fatal distinction between what we are and

what we ought to be comes home to us. We are forced to

look with open eyes on the one hand at our moral obliga-

stions, on the other at our moral incapacity. Both exper-

siences are our own—— the sense of what we should be

imposed on us by God, and the sense of what we are thrust

on us by a corrupt nature".

It is true that man has a corrupt or evil nature.
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and that some evil always accompanies his actions* but

this is not a total representation of man's nature * his

being and actions. Because it is equally true to say

that man has some good in him. If this were not so man

would not know that he is corrupt. It is* therefore*

true to say that man in general is a mixture of good and

evil, and so a principle of corrupt nature alone cannot

be used to interpret what man is now. What he is now is

a result of his good-and-evil nature. Any true view of

human nature should assert the contrasted and conflicting

possibilities of human nature.

Mackintosh further argues that what man ought to be

is imposed on him by God. This view of what man should be

is unacceptable because what man should be is not an

external pattern of life forced upon him. What man ought

to be is inherent in his very nature. In other words*

what man ought to be is limited by his own nature. It is

true to say that there is a state of being which affords

the maximum of integration and union of man's inner

conflicts. It is rather this wholesome state of being

that man should seek to aohieve. The oughtness implied

in this search is in the fact that it is on this plane of

being that man truly fulfils himself in spite of the

conflicting elements of his nature. This state of being
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is a renewal of the old which has been distorted* corrup-

ited* and almost destroyed. Salvation of the old nature

or creation is not an imposition or destruction of the

old state of being but a transformation of the old state

of being into a new one. In other words there must exist

an intrinsic relation between the divine plan of life

and what man is capable of being* In this sense the

divine plan of life is not an Imposition upon man but it

becomes the innermost law of man's true growth,

0, Conditions of Human Existence and Human Nature

It has been pointed out above that man in general is

a mixture of good and evil. In man is found love as well

as hate. His whole existence has been characterized by

contrasted possibilities. He is a rational being but he

is also driven by irrational nature. He has achieved a

considerable consciousness but he is still rooted in un-

: consciousness, In one chapter of the book of Genesis

man is described as created in the image of God* then in

the next chapter he is said to be formed of the dust of

the ground (Gen,li27t 2i7)
Alexander Pope accurately describes this grandeur

and-misery condition of man and man as*

A Being darkly wise* and rudely greati
With too much knowledge for the Sceptic side*
With too much weakness for the Stoic's pridet
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He hangs betweenj in doubt to act, or rest?
In doubt to deem himself a God, or Beast;
In doubt his Mind or Body to prefer;
Born but to die and reas*ning but to err;
Alike in ignorance, his reason such,
Whether he thinks too little, or too much*
Chaos of Thought and Passion, all confus'd;
Still by himself abusfd, or disabus*d;
Created half to rise, and half to fall;
Great lord of all things, yet a prey to all;
Sole judge of truth, in endless error hurl'd:
The glory, jest, and riddle of the world!1
What then is the nature of man*s inner contradiction,

the contradiction inherent in his existence and the con-

iflict they cause? This question will be discussed under!

The Bipolarity of human nature, (a) Season and Animal

Nature, (b) The Bipolarity of psychic life, (c) The Image

of God and the Creaturely Image.

1. The Bipolarity of human Nature

Both Brunner and Mackintosh argue that man*s present

existence is one of conflict and separation. Man, deep

within him, experiences a conflict and feels that he is

separated from God and from what he really wants to he,

and from this neighbour. They go on to say that before

the present existence in contradiction, there was a

1. Immortal Poems, edited by Oscar Williams, (Pocket
Books, Inc., New York, 1953), pp. 160-161
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"human existence as created by God"^ This God-created

existence, however, was lost, and what man has now is a
2

human existence of sinful man.

Brunner maintains that man has lost his existence in

the love of God during the Pall. Then he goes on to say

that the Pall should not be taken as a historical fact

and that Adam's deed does not make men sinful and guilty.

This is so, contends Brunner, because Adam is not the

physical father of the race and thus sin or existence in

contradiction is not inherited.^
If there was no great, great historical grandfather

who brought forth existence in contradiction, and that

so far as human memory is concerned, there is no time when

man's life is not in contradiction, then there is no

perfect human existence once lost and new man is trying

vainly to regain it. That means that all that man knows

is this life of inner as well as external contradiction.

1 . Emil Brunner, The Christian Boctrine of Creation and
Redemption, translated byolive tVyon, (Lutterworth
Press', london, 1952), p.50.

2. Brunner,op.cit., Man In Revolt.pp. 94* 168, 229, 235{
Mackintosh,op.eit•, TKe Christian Experience of for¬
giveness. pp. 52, 55. ™

3. Brunner, op.oit., Man In Revolt, p. 119
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So far as racial memory and individual and personal

memory are concerned man is always aware of an existence

in contradiction.

Brunner has seen this aspect of human existence but

at another place he gives the impression that once upon a

time there was a life free of conflicts. In support of

the view that man has lost no ideal existence Brunner says,

"We are not aware of any moment in our existence when we

are not sinners. So far as our consciousness is concern-

sed* the state of "being a sinner" began with our first

sin.... So far as recollection as persons is concerned we

are aware of ourselves as sinners. The same is true of

humanity as a whole* so far as it can be perceived in his-

itory* it is seen to be sinful".1
Therefore anyone who assumes an existence* which

once was free of sin* free of all conflict and suffering*

is denying that God is the creator of this present sinful

existence and is escaping from the baffling contradictions

and puzzles of the present life into a life which existed

nowhere. Again Brunner has something very cogent to say

1. Brunner* op.cit.* The Christian Doctrine of Creation
and Redemption, pp.9^ - IwO.
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on this conclusion# He says» "For believers in the Bibli-

:cal revelation^ the fact that this creaturely existence

is not only transient but also contains suffering* is no

reason to deny that it has been created by God"."1"

Conclusion

The present human existence with its inner contrad¬

iction is the existence that man has known, Man is not

aware of any once-perfect existence which is lost in the

misty past of human history# Man's restless seeking of

an existence in which he will find meaning for his present

life of contradiction does not mean that he is restless

after a lost existence# The restless search for a life

of meaning is forward looking} it is not a nostalgic

anamnesis. The existence of meaning after which man

aspires grows out from the present existence of contra¬

diction# The restlessness is inherent in the existence.

The Christian therefore lives this life of conflicts with

hope and not as one who is trying to escape either into a

once-perfect life of the past which never existed* or to

escape into a future life which is yet to be. It is this

existence in contradiction that is man's concern and God's

1. Ibid. p. 129.
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purpose to save.

a. Reason and Animal Nature

One of the characteristics of this existence in con¬

tradiction is the fact that* though man has developed his

power of reason* and by means of it he transcends his

animal nature and historical contingencies and himself*

though with his rational faculty he is able to interpret

and order his experiences* and though by the power of

reason he can envisage possibilities of order, unity and

harmony above and beyond the contingent and arbitrary

realities of his physical existence* yet at the same time

man finds that he is still rooted in nature* subjected to

its laws and unable to change them, Man realizes that he

is still driven by his animal instincts of sex* hunger

and thirst. The upshot of this is that though man has

emerged from his instinctual level of existence yet he is

still in it. This causes a conflict in his life.1 In

thought and imagination man realizes that he is free and

he transcends his animal nature but he does not always act

on rational ground. His actions are greatly motivated

1. Erioh Fromm. The Sane Society. (Seinehart and Company,
Inc., New York, 1955)* pp. 2*-28, Psychoanalysis and
Religion, op. cit.* pp. 22-25.
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and determined by his emotions of fear* hate* anger and

love*

Furthermore* man realizes that he is capable of con¬

ceiving higher values and better order of society, but

he is incapable of incarnating all his higher values and

transforming his society as it is rationally conceived.

This leads man to discern a certain disharmony between

his thought and action. This realization drives him to

seek for a unity in the disharmony in his nature.

The more clearly he perceives this disharmony the

more man realizes that he is free but limited* that in

him finiteness and infinity meet, and that with his power

of reason he creates and destroys , he produces evil

thoughts and gives birth to evil actions.

The existence of these opposites of freedom and fin-

iteness* of creativity and destructiveness, creates con-

sflict and tension in man's nature. Man finds this disun¬

ity unbearable and he is driven to find a state of equil¬

ibrium.

How is the conflict between man's rational and animal

natures to be overcome? Erich Fromm suggests that man

can overcome this inner conflict by developing his reason

until he becomes a master of nature and of himself.^*

1. Fromm* op.cit.* The Sane Society. p.24.
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What Fromm is saying in effect is that mere use of

and development of reason will bring about inner peace

and unity of life. But experience does not support this

kind of solution. It is not true that man*a animal nature

will become more amenable to reason if reason alone is

developed to the peak of perfection. What man needs is

not one-sided development of the personality but full

development of mind and heart and instincts, C, J.Jung

gave an example of a professor whose life does not bear

out Fromm's contention. Jung said this professor talked

about his absolute reliability and honesty. Some time

later the professor was caught lying. This professor de¬

veloped his reasoning power but he neglected his dark

side which took him by surprise.

And so man cannot be saved by the development of his

power of reason* however important this may be. It is

the whole man who is to be saved* because it is the whole

man who is involved in an existence of contradiction. The

conflict between reason and man's animal nature can be

overcome when both are accepted* developed and utilized

in a new existence of love which is of God. In this unity

reason and man's animal nature will complement each other.

b. The Bipolar!ty of the psychic life
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It may seem that the inner contradiction of human

existence is only limited to man*s conscious life. But

it is amazing to find out that this inner conflict has

permeated man*s whole being and has reached down into his

unconscious life. Jung points out that from the same un¬

conscious mind comes the power of psychic healing as

well as evil forces that destroy the personality.1 And

so the same unconscious life becomes the source of good

as well as evil. The same contradiction that exists in

conscious life finds its corresponding part in the life
2

of the unconscious.

The conflict inherent in the human psyche sometimes

manifests itself clearly in psycho-pathological cases

like schizophrenia and other forms of mental disorders.

In these cases the conflict has actually resulted in

1. Jung* Two Essays on Analytical Psychology.translated
by H.F.O. Hull* (houtledge 'and ICegan Paul* London*
1953)* chapter V. "The Personal and the Collective
(or Transpersonal) Unoonscious"| Chapter Vll* "The
Archetypes of the Collective Unconscious"; "The
Personal as a segment of the Collective Psyche",
pp. 154-160.

2. The unconscious is that aspect of man's psychic life
that is not accessible to conscious life. The un-
iconscious contains materials that are not acceptable
to conscious life. These materials because they cau-
sse pain or because they are not acceptable either
to the individual or to his group* have been pushed
down into the unconscious.



splitting the personality. Thus there seems to he two

contradictory selves in the same personality.

Jung points out that even in the normal person there

are two selves or personalities. He calls the one the

persona, which is the acceptable self and the socially

unacceptable self he calls the shadow. There is always

a tension between these two selves and this affects the

personality of the individual and his life as a whole.

Jung goes on to say that sometimes the individual or

his group may project the unacceptable self on to persons

or upon the environment. The individual or his group

turns now to deal with this unacceptable self externally.

This method of dealing with the unacceptable elements of

the psyche turns in the end to dull the sharpness of

the inner conflict, because the individual regards the

conflict as between him and an external object which is

interfering with his peace of mind and so he has every

right to fight it. The conflict, however, is still preab¬

sent. The individual feels the inner conflict in a more

acute form as soon as the external symbols for dealing

with the objectionable materials of the psyche have been

removed. And so the conflict of man's psychic nature is

there whether he becomes unconscious of it through
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1
projection or he is forced to faoe it directly.

This contradiction is not confined to the personal

unconscious which is the top layer of the unconscious,

but it has gone down into the collective unconscious which

is the deeper layer of the unconscious and contains racial

memories. Jung points out that the collective unconscious
2

contains archetypes which act as a compensation for one¬

sided development of a conscious function. Thus it may

happen that a man may develop his intellect and neglect

his feeling function. Then the archetype in dreams will

warn him against the danger of unbalanced development of

the personality. If he heeds this warning then he will

correct what is going wrong in his personality develop¬

ment.

However, whenever a function of an archetype, say of

the god-image, which stands for man^ desire to have order

and meaning in his experience of physical realities and of

1. Jung, Ibid, p. 73.

2. "Archetypes are recurrent impressions made by subjec¬
tive reactions" (Jung, Ibid, pp.68-69) of the soul
to everrepeated experiences of life. The archetypes,
because they become highly charged autonomous centres
of power, have the power to cause certain regular
physical and psychological phenomena to be experien¬
ced in a universal way. The archetypes (or univers-
jalized images of psychic experience) contain all the
good and fine things thought and felt and also the
worst infamies of which men have been capable. Some
archetypes are the shadow, the God-Image, the anima,
the animus, the wise old man, the mother, and the
child.
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human affairs, has been Introjected, that is when the

psychic energy embodied in the archetype has ceased to be

experienced as an outside phenomenon, as was the case

during the period of Enlightenment,, the psychic energy

runs into its opposite function. It then becomes a des¬

tructive force as was experienced in the horrors of the

French Revolution. Thus the same archetype of order and

meaning could reverse into one of destruction.

Man*s unconscious life as a whole, therefore, is not

free from the contradiction of human nature and so man's

desire for a unity of his nature and of his experience of

life stems from deep within him.

c. The Image of God and the Human Image.

The contradiction of man's nature does not stop on

the rational and the psychic levels of man's nature, but

it has reached down into his spiritual existence as well.

Man experiences within him the image of God as well as

the human image.

In discussing the image of God in man Brunner argues

that once upon a time there was a perfect state of exist¬

ence which is now lost because of man's sin. In the pre-

:fall perfect state of existence man had the imag«* of God

in all its fullness but now only a relic of it is left,
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He goes on to say that man's limited freedom which he has

now to respond to God is derived from the relic of the

image of God left in him and that this freedom was not

there at the beginning. In other words, man's limited

freedom is the result of his fall from the perfect state

of existence."*"
But Brunner at another place says that the self

2
always has a certain amount of self-determination, and

that this self determination or limited freedom is neces-

:sary for responsibility. He goes on to say that this

limited freedom is the heart of man's being and that it is

the very purpose for which man has been created. He oon-

:eludes his argument by saying that man possesses this

limited freedom that he may respond to God.

There are two main objections to Brunner's conception

of human freedom. Firstly, if this limited freedom is

not there from the beginning then there is no use calling

it a relic as he does. Secondly, if this freedom is the

1. Brunner calls the relic of the image of God in man
as the "formal image", op.cit., The Christian Boc-
:trine of Creation and Redemption, pp.57-58. Ikid,
PP.&061.

2. Ibid, p.56.
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essence of man being man at all then It is not alien to

man. Man. therefore, possesses this limited freedom from

the very beginning end so the freedom does not become

visible after the wrong response has been made. Moreover,

it is the essence of this freedom that it should contain

the possibility of making a wrong response otherwise it

will be no freedom at all.1 It means that only human

beings can be sinners, to be a sinner it is therefore

necessary to possess that quality, freedom, that dieting-
2

juishes man from the animal.

Man's limited freedom, therefore, is not a relic of

a lost freedom or a result of his fall, it is an essen-

stial part of human nature. Man has this freedom to be

a human being at all. This limited freedom involves

either yes-or-no possibilities. In other words, within

this limited freedom there is what may be called the

human image which can say 'no' to the Word of God end the

image of God. The existence of these two images makes

1. On this point Brunner himself says, "... it is the
essence of this responsible freedom that its purpose
may or may not be fulfilled..,. Thus it is part of
the divinely created nature of man that it should
have both a formal and material aspect". Ibid, p.56.

2. "Only human beings can be sinnersj to be a sinner it
is necessary to possess that quality which disting¬
uishes man from the animals". Ibid, p.60.
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man responsive to an existence in the love of God and

also responsible for his decisions. Man cannot avoid the

task of decision which forms an essential part of his

nature. The existence of the image of God and the human

image creates a conflict in man's experience of life and

he seeks for a resolution of this conflict.

Conclusion

Whether man is considered as a rational, as a psychic

being or as a spiritual being, he experiences a constant

contradiction in his nature and existence. He is torn

between contrasted and conflicting possibilities of his

nature; between reason and animal nature, between the

personality-building and personality-destroying forces of

the psyche, and between the image of God and the human

image. It is in the conflicts of these contrasted possib¬

ilities that man has to decide either for or against God,

This is his unique human quality as well as his unique

responsibility; it is the condition of his greatness as

well as of his fall.

D. Human Needs in relation to Human Nature

This polarity of human nature drives man to seek for

a restoration, not for a resolution that will eliminate
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one opposing element* e.g. the one that is not acceptable

to him* but man is driven to looh for a way of harmoniz-

:ing the contradictory elements of his nature. It is

then upon the basis of the harmonized elements that he

will build a wholesome personality and a true human exis¬

tence.

As man's possibility for the growth of a wholesome

personality and his experience of a meaningful existence

can be and is being destroyed by the evil effect of his

contradictory nature* he therefore needs to be saved from

being destroyed by the inner contradictions of his nature

and existence. This will mean a salvation from destruc¬

tion as well as for a meaningful human existence and

genuine personality. In the process of this salvation

there is a (1) need for self-identity* (2) need for com-

smunions relatedness and rootedness* (5) need for trans-

toendencej (4) need for a frame of orientation. All these

needs can be summed up under one general heading* the

need for an all-embracing meaning of life and a need for

a unity of personality. A genuine salvation will include

the resolution of these needs.

1. The need for self-identity

One of the chief characteristics of man is his
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ability to respond. Man is a being who has to answer to

and to decide for or against God* that is for or against

a dynamic form of existence. (Brunner calls this form of

existence, an existence in the love of God or in the Word

of God) and a dynamic form of personality. As man decides

for this dynamic form of existence he acquires his human-

sus.

To be human then man has to respond, he has to

answer to a certain form of existence. It is in the pro-

soess of this life of decision that man discovers who he

is. Since man has lost his original unity with nature,

he can no longer live in a perpetual unconsciousness of

who he is. The loss of this original unity drives him to

make decisions and to sense himself as the subject of his

own thoughts, decisions and actions. It is only in a

life of decision that the individual discovers his ident¬

ity.

This individual Identity, however, is very difficult

to realize in the process of living. Many people do not

experience themselves as the subjects of their own

thoughts, emotions and actions. They continue to live in

participation mystique.1 This state of existence is

1. Jung uses this expression, participation mystique, to
mean a projection of everything that is unconscious
in ourselves on to nature, and on to neighbours.
Modern Man In Search of a Soul, p. 197.
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especially true of people who are at a very low level of

religious development. Animals, and trees, rivers and

lakes, mountains and caves are peopled with human thoughts

and emotions. And so these people never discover them-

:selves as the authors of their own thoughts, decisions

and actions. They live and die without achieving a sense

of self-identity.

The existence of the sense of self-identity is also

threatened by the individual's desire to belong. In the

individual's desire to belong he follows the crowd ungues-

itioningly. The crowd may be one's nation or religious

group, it may be one's social class or labour group. The

individual comes to Identify himself with the group, and

thus substitutes the identity of the group for his own

which he is completely unaware of. The individual exper¬

iences the group values and attitudes as that of his own,

and by this means he falsely satisfies his need for self-

identity, He identifies himself so closely with the

group values and attitudes that he is ready to sacrifice

his life, give up his love, surrender his freedom and

critical thinking to defend the group values and attitudes.

In the end he comes to think, feel and act as he thinks

his group wants him to do."1'

1. Fromm. Bscaoe From Freedom. (Rinehart & Company. Inc.
Hew TorkfxgTlTTPP • If0-276»
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I There are two dangers involved in the lost of true
self-identity. There is the danger of having 'a group

faith* in God instead of a personal faith which springs

from the individual's own encounter with God. An indivi¬

dual who is too much formed in the image of the group

lacks this personal or genuine faith which is an event in

which the individual himself is encountered by the Word

of God, True self-identity and genuine faith therefore

go together and they form an essential basis of one's

response to the Word cf God.

The second clanger is that since the group gives a

synthetic self-identity to the individual% there is always

a danger that the individual may turn to defend whatever

the group believes to be true. Such people are more

easily led to fight aggresive wars and they unreasonably

defend unjustified group claims. How can the individual

then achieve a true sense of self-identity and at the

same time maintain a healthy communion with his group?

2. The need for Communion.

1. Brunner* op.cit.» Man In Revolt, p. 205.
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It has "been pointed out above that one of the things

that endangers the achievement of a true sense of self-

identity is the need for communion or "belonging. Man is

driven to discover himself as an individual but he finds

it terribly frightening to achieve his individual identity

in isolation. He feels insecure and lonely when he is

alone, and he is torn between his need for self-identity

and his need to belong.

Moreover, as man is created for communion, it is

only in the community that he realizes his unique person-

:ality. The individual thus has his roots in the commun-

:ity and grows up in his relationship to the community.

The value of communion is so vital that some groups use

its denial as a form of punishment for those who will not

conform to group demands. This creates a tension between

the group image and the individual's sense of self-iden-

ttity.

Man needs social communion as well as spiritual oonm—

:union. Individuals can bear to be hermits and withdraw

from any social communion, but they cannot live without

communion with Sod. A lack of communion with God means an

inward emptiness and spiritual death.

What then should be the basis of this communion both

with God and man? The basis of this communion varies.
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It may "be on the "basis of fear or domination, on the

basis of submission or love, or on the basis of hate,

The individual may submit passively to his group in

order that he may belong. In his submission he loses hi3

individual integrity, self-identity and freedom, Then

instead of the community helping him to fulfil himself,

the individual becomes an instrument of group policy.

The totalitarian states afford good examples of this type

of relation between the individual and his group. The

group as such is capable of either contributing to the

development of the individual's personality or destroying

the integrity of the individual.

In personal relations the communion may be one of

submission or domination. One individual may sacrifice

his own integrity and freedom simply because he wants to

belong to a particular individual or he may adopt a domin*

seering attitude in the relationship so as to cover up for

his own feeling of insecurity. In either of these cases

the individual is carrying on a communion of a sort but

these relations are not creative. Even in the God-man

relationship God may be rather feared than loved. The

relationship oar also be dominated by mutual hate. In

all these forms of communion the individual is losing

his true life rather than finding it.
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What then is the true basis of communion? The true

basis of a creative coxamunion is love. Because love that

is without fear, love that is a spontaneous response of

the heart, is the love that unites one free personality

in freedom with other persons, and therefore this is the

love that forms the true basis of both divine and human

fellowship. True love then becoraes the power that makes

every form of communion creative of a wholesome person¬

ality.

3. The Need for Transcendence

One of the characteristics which distinguishes man

from the rest of nature is his power of reason and imag¬

ination. By these two powers man is driven to create

culture in form of art and religion. Thus man by his

power of reason and imagination transcends nature, histor¬

ical accidences and himself. He is thus raised above

time, space and nature into the realm of freedom and pur~

sposefulness. This is the realm of creativity. Man then

becoraes a creature by virtue of his power of reason and

imagination.

But the nature of man's reason is such that it can

oe employed creatively as well as destructively. And so

what is an asset to man on one hand becomes a liability
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on the other. These two possibilities are inherent in

man's rational nature. Froram remarking on these two

possibilities says* "The enormous power of will for des¬

truction which we see in history of man* and which we

have witnessed so frightfully in our own time* is rooted

in the nature of man (Italics are mine) just as the drive
1

to create is rooted in it",

Man may project his destructive power upon external

objects, e.g. the devil, but in the final analysis man

has to accept the fact that he is the source of both his

creative and destructive powers. He is the problem. The

problem in this connection is how to be creative on the

basis of the double possibilities of his rational nature,

Man therefore needs a meaning and a purpose for his powers

of imagination and reason. He needs a unifying factor

that will take care of the creative use of his powers of

reason and imagination and at the same time control their

destructive use. This unifying factor will form man's

frame of orientation.

4. The need for a frame of Orientation

1. Fromm, op, cit.* The Sane Society, p. 37.
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The contradictions of man's nature drive him to seek

a transcendental reference that will give a unity to his

experience of life. Only this will resolve the general

contradiction of man's nature and existence. This need

for a transcendental reference manifests itself in the

restless search of man for a meaningful existence. St.

Augustine gives a classic expression to this spiritual

need of man in these words, Oor meunt inquietum donee

requiscat in Te, Domine. As man devotes himself in faith

to this transcendental frame of reference he will have a

unity of thought, of feeling and of action.

This consciousness of a need that only God himself

can supply is manifested in man's religion. Man, however,

has turned to all kinds of objects for a satisfaction of

this need. Thus man is known to be devoted to a totem,

to an idea, to an institution or even to himself for the

satisfaction of this need. In all these devotions he wor-

:ships anything but the living and true God through whose

worship and help he can find meaning and unity for his

life.

The problem that faces man in this connection is how

to know the true transcendental .frame of reference, the

true and living God that alone creates the new existence

and the new being. As man is related to God on the basis
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of love he achieves his new being, his true sense of

identity, and enters into a creative relationship with

his neighbours and experiences a meaningful existence.

E, Religion

What is the nature of religion as a phenomenon mani¬

festing the consciousness of a need that only God can

supply, and its relation to human nature? In what sense

is God, the creator of that new existence and new being

and their fulfilment?

1. Authoritarian Religion and Forgiveness

There is a form of religion that has been identified

with forgiveness in the popular mind. This is what John
I

G. Mackenzie calls "religion of the law". As many people

associate forgiveness with this type of religion it is

necessary to Indicate the difference between a religion

of the law or •heteronomous religion* and the religion

which is the phenomenon of man*s consciousness of his

need for a divine help and power which is only found in a

creative communion.

1. John G. MacKenzie, Nervous Disorders in Religion.
(George Allen and Unwin Ii^dT,' 1951) , pp. 151-167.
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In authoritarian religion the law of righteousness

is assumed as external to God and man. This law is

usually identified with what the religious authority has

said, God then is to see to it that the law is obeyed

and he punishes every violation of it. To this type of

religious attitude the alternative to punishment is for-

jgiveness or expiation, forgiveness then ceases to be a

restoration of a broken fellowship or re-establishment of

the sinner in the love of God and of his fellow men.

Grd is pictured in this type of religion as a law¬

giver, who must be obeyed because he demands obedience.
'

Religion of the law feeds on a personality structure

which is built on parental and social prohibitions and on

threats of punishment. There is always a fear of not

meeting the demands of God in the adherents of authoritar-

sian religion. This creates a state of unconscious insta-

sbility which is symbolized by fear of heights. This

state may manifest itself as a fear of not being able to
.

meet the trials of life, illness or bereavement, faith in

God then is replaced by fear of God and of life as a

whole.

The individual who has this type of religion usually

projects the prohibitions of his infantile conscience upon

God, and so God appears to him as a policeman and a bully.



But deep within the individual he is morally at war with

his natural drives. He experiences a conflict between

his internalized parental and social prohibitions end a

legitimate expression of his natural drives. As a result

of this internal conflict the individual may develop a

severe sense of guilt and a neurotic striving to be above

temptation. Victims of this type of religion become fan-

satical crusaders for the keeping of ,God,s law*.

A further psychological effect of this type of relig-

:ion on the individual is that it prevents him from attain-

ling to a mature and unified manhood and from experiencing

the values of a mature religion. Thus the individual can-

snot stand alone in freedom and make decisions upon the

basis of that freedom. He reckons submission to authority

as equivalent to faith. His relationship with God and

his fellow men is based on the law instead of on love

which is the fulfillment of the law.

Submission is not only to God but it is transferred

over to dogmas> to political creeds and to political lead-

ters. The individual may become a ,Yesl man with an insi-

spid personality. This type of submissive personality

considers servility instead of insight as a virtue.

Forgiveness is also distorted in the mind of this

type of religious individual. He rejoices in forgiveness
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not "because the whole person has been re-established in

the love of God, but because the infantile conscience has

been temporarily relieved. The individual feels that he

has been spared the punishment due to his infringement of

the law. Forgiveness in this sense is not creative of a

new life of God, but it leaves the individual yet in

chains of his prohibitive conscience.

True religion on the other hand is an incarnation of

man's encounter with God. In this encounter man's need

for salvation from the conflict that is due to the contra-

:dictions of his nature and existence is met. The indiv¬

idual who experiences the power of God in this type of

religion finds an all-embracing meaning of life and ex¬

periences a genuine development of personality. The law

of God is not imposed on the individual in this form of

religion, but the law of love that is rooted in God be-

:comes at the same time the innermost lav; of man himself.

The law of love becomes the essence of man's relation to

God and to himself and to his fellow men.

The task of a true religion is therefore one of find-

sing an all-embracing meaning of life that will resolve

the contradictions that man finds in himself and in his

existence both as a part of nature and as a spiritual

personality, and as a being made in the image of God and
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as a sinner.

Reinhold Niebuhr maintains that the sole problem of

religion is to seek redemption from sin of which the con¬

tradiction of man's nature is the occasion. Sin as the

destructive manifestation of the human contradiction de-

istroya lifet personality and society% therefore it should

be a proper concern of any true religion.1 But any real-

iistlc approach to the problem of human existence should

not only stop at sin but should go right on to what is

the occasion for sin* that is,to the contradiction of

human nature and existence. This contradiction cannot be

reduced to one static and absolute solution because human

nature is dynamic and so the contradiction of human nature

is dynamic and so the contradiction of human nature should

be tackled afresh again and again. The dynamism of human

nature drives man to transcend any momentary solution of

tho contradiction of his nature. And since the contra-

sdiction of human nature is the ground upon which man's

moral and spiritual character is builtt it is necessary

that religion should be concerned with the contradiction

as well as sin. In other words,the contradiction is the

1. This concern is tragically lacking in Fromm's human
siatic religion which is a religion concerned only
with the development of man's power of reason and
love«
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occasion for man's moral and spiritual growth as well as

for sin, and so a true religion should have a scope for

both man's sin and moral and spiritual growth on the basis

of the contradiction.

Sin in this sense becomes a barrier in the way of

creative communion with God and one's fellow men. It is

in this creative communion that man realizes his moral and

spiritual stature. It is therefore necessary that the

barrier should be removed, that is sin should be forgiven.

Forgiveness is therefore necessary for the realization of

the new state of being in which the new humanity is made

possible. Forgiveness, hov/ever, is not an end in itself,

it clears the way for the realization of the new being

which is created in man's encounter with the creative

Word of God. As a chaotic mass and contradiction man

encounters God's Word and through this encounter, God's

Word acts as a power that forms the new man from the
'

chaotic mass.

■

F. God, the Meaning of Human Nature

In speaking of God as the creator of the new life

and the new being the Bible uses the Hebrew w ord

which means 'to form by cutting' or 'to fashion', and thus

to introduce an order into a chaotic mass. (Gen. 1:27)
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The word >niie used exclusively of divine creation,
T T

and the instrument of God's creation is the Word or the

Will of God. God's Will is revealed in Jesus Christ as

divine love. It is this divine love that is creative of

both a meaningful human existence and a substantial

personality.1 In contradistinction to human existence

and wholesome personality formed by God is an existence

that is devoid of meaning and destructive of personality.

It is through God's Word that man's genuine personality

is brought into being.

God therefore is not "a symbol of man's powers"

(powers of reason and of love) which he tries to realize
2

in his life as Fromm contends. God is the creator of a

genuine human existence and of a true selfhood, and he

transcends this new being by the fact that he is the

creator of it. Moreover, man is more than reason and

love. A true self development includes man's emotions

as well as his other powers of love and reason and feeling.

The creation of God takes man as a whole and not just a

1. Brunner, op.cit., The Christian Doctrine of Creation
and Redemption, p. 50.

2. Fromm, Psychoanalysis and Religion. (Yale University
Press New Haven), p. ~3TT
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part of him. In other words it is the whole man who is

to be saved.

How does God's creation come about? The creation of

genuine human existence and wholesome personality takes

place in the actual everyday business of living. It

takes place in the actual business of social relations

and in the historical process as a whole. Above all it

takes place in a direct personal encounter with God in

the soul.

In the everyday living of the family, of friends and

of social relations the creating power of God is encount¬

ered, and from this encounter and with man's response*

the new being is formed. This new being, however, is

not a static creation but a growing entity and the extent

of its growth* its direction and fulfillment is in the

Word of God.

God is not limited to the above means of creation

alone. He communicates himself directly to the individ¬

ual e.g. to the prophet Isaiah and St. Paul. The Bible

speaks of this kind of personal meeting with God as

'knowing' ( $ ~] ") ) that is to" know by direct experience.
(Job. 5:25; Ex. 6:7; Is, 5:19)

In such an experience of the creating Word of God,

the individual is overwhelmed, gripped and possessed by

God. A good example of this kind of knowing is the one
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afforded by St. Paul's conversion experience. St. Paul

was possessed gripped and driven around by the new power

in his life. He told of the overwhelming power of this

experience to King Agrippa in these words* "Wherefore»

0, King Agrippa* I was not disobedient to the heavenly

vision".. (Acts* 26:19)

Prom a careful study of the results of this kind of

experience Jung points out that the experience of the

transcendental power transforms the personality. This

experience consolidates the ego of the individual subject

and the individual finds a new and positive direction for

his psychic processes. This new psychic direction affects

the whole personal attitude of the individual. His life

assumes a new meaning and a new direction. In case of

St. Paul his psychic energy was turned from persecuting

the Church and directed to preaching the word of God.

(ICor. 9:16)

Jung goes on to say that this experience of God may

lead to confession* reparation of wrong done or open
1

acknowledgement of guilt. Thus Isaiah in the Temple v/as

overwhelmed by the numinous experience of God and he

1. Plans Schaer. Religion and the Cure of Souls in Jung's
Psychology, op. cit.* pp. I'd'j-Il'?}'
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declared, "Woe is me! For I am lost? for I am a mail of

unclean lipsj and I dwell in the midst of a people of

unclean lips". Is. 6:5.

As the whole personality of the individual is alter-

:ed by the transforming power of this experience* the

individual is said to know ( ) God. The numinous

experience of the subject is given a conceptual formula¬

tion. Others who have not gone through this numinous

experience can only comprehend these conceptual formula¬

tions but the actual transcendental experience is out

of their experience.

Jung says that in the transformation of personality

that is the consequence of this divine experience the old

attitude or the old nature disappears from consciousness

but it is not completely dissolved. The old nature re¬

mains latent in the unconscious and goes on exerting

certain influence from there. It is because of the exis¬

tence of the old nature that St. Paul in spite of all

the wonderful results cf his conversion he could still

say afterwards* "I do not understand my own actions. For

I do not do what I want, but I do the very thing I hate".

Rom. 5il7. The double possibilities of good and evil are

still parts of the individual^ nature even after the

numinous experience. But the individual does not make
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the destructive powers of his nature as the dominant

motivating principle of his life. In other words the in¬

dividual is saved but his struggle for a continual growth

of wholesome personality continues.

Conclusion

In summing up it could be said that man has known

only one nature and only one human existence. This is

his present nature and existence which are not imitations

of a lost ideal and once-perfect nature and existence.

This nature and existence, however, contain contras¬

ted possibilities. Thus iaan is capable of doing good

as well as evil, of loving as well as hating. Prom his

nature arises good as well as evil. This possibility of

good and evil existing in the same nature is carried over

into human existence and into human society.

These contrasted possibilities cause a conflict and

tension in human life. The consciousness of this conflict

and tension drives man to seek a meaning for his exist-

sence and a unity of his experience of himself as a part

of nature and as a spiritual personality.

The new being and existence that man restlessly seeks

is not anything that emerges as a result of the annihi-

slation of the destructive possibilities of his nature
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and existence» but the new being and the new existence

grow out of the actual conditions of human nature and

existence. For God himself is in the midst of these

conditions of human existence. That is, there is the

power of God working for good in the historical process.

In peace as well as in war there is the creative presence

of God. In man's response to the creative presence of

God he experiences a new dimension of existence and a

substantial and wholesome personality. The achievement

of this new being and new dimension of existence means a

removal of anything that may act as a barrier to it. In

othor words before the new state of being is realized sin

which works to destroy a meaningful existence must be

dealt with through forgiveness.
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75.

SIN

Introduction.

Human nature lias been considered mainly as a general

phenomenon with some basic elements in the last chapter.

The contradictory and contrasted nature of these elements

has been emphasized. She basic instinctive elements,

(the sex, hunger and thirst drives) and the human emotions

of love and hate are contrasted with man's power to re-

sspond to something above him and in so doing demonstrates

his freedom of choice. This ability to respond to a

transcendental Being on the basis of his freedom of choice

forms man's unique character. This unique characteristic

has set man apart from and above the rest of created

nature.1
A truly human life, however, does not emerge simply

by the virtue of the presence of these basic elements and

of man's power to respond and to decide on the basis of

his freedom. As the individual goes through the actual

1. Brunner speaking on the importance of the responsive-
iness of man says, "The Christian, however, holds
that man has his essence and freedom in God's Word of
creation and grace. In this act of God which is
unthinkable without a responsive act of man, that is,
in this responsibility, man has his being. He is a
man through his relation to God, Outside that
relation man is a caricature of man " The Jord
and the World. (SCM Press, 58 Bloomsbury Street,
London, W.C.I., 1931), p. 73.
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affairs of life he has to make certain, decisions. Upon

the basis of these decisions a certain pattern of life

emerges. The form of life may he rooted in love and thus

yields the truly human life. Man's life of decision may

lack love as its motivating principle. This form of life

then will he against an existence in the love of God and

of one's fellow man.

Thus in actual life there exists a state of deciding

either for or against a truly human life (or an existence

in the love of God and of one's fellow man). Whenever

the individual decides against this existence in the love

of God and of his neighbour he has strayed from the true

life and thus has sinned.

It should be pointed out that man's experience of

life is not characterized by one stream of adverse decision

against a truly human life. Man sometimes responds

positively to this existence in the love of God and of

his neighbour. That is to say man does not exist perpet-

sually in a sin-committing state. If this were so man

would not know it, because he would have no experience of

any other state of existence to use as a basis of compari

:son. Man's sin is therefore an act as his response to

the Word of God is an act. The individual therefore

lives on the boundary line between the possibility of



responding to a truly human life on the one hand and the

possibility of deciding against that way of life on the

other.

A life of this nature is not one which is character¬

ized by one continuous harmony or discord. It is

marked rather by tension because both possibilities to

sin or not to sin are always there. The individual

therefore undergoes tension and conflicts in his experi¬

ence of life and of his nature. It is upon the basis

of this life of tension that the saint and the villain

are made. In this life of tension there is the possibil-

:ity for saintliness and also for villainy.

Therefore the discord between passion and reason, between

impulse and conscience, and by and large, the discord

between the divine and the human is inherent in the very

fabrics of human nature and it is not the consequence of

the wreck and ruin of a once-fair-and-perfect harmony as

Brunner maintains."*" It is the reality of this organic

discord of human nature tint has made sinning an actual

experience of life. What aspect of human experience

comes then under the category of sin?

1. Brunner, op. cit., Man In Revolt, p. 168.
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A. Sin in the Bible

X• Sin in tiie Old Testament.

Sin as a category of human experience has been mis¬

understood today in some quarters, and has been regarded,

with the advance of psychological science, as a primitive

concept. Thus Professor Knight Dunlap of Pittsburg

University says that sin is a human creation and is not a

basic part of the universe. He goes on to say that the

concept of sin is evil and should be destroyed.^ Since

sin is strictly a religious and moral terminology it is

necessary to start the study of sin by examining the term
2

'sin' as it is used in the Bible.

There is no systematic account of sin in the Bible.

Different aspects of the individuals experience of life

have been subsumed under the category of sin; but there

is something common about all these varying forms of

experience, and this is a sense of failure which is

common to them all.

a. Sin as missing the marksun
T T

The Hebrew word is used in the Bible to
T T

1. Knight Dunlap, Religion, Its Function in Human Life,
(McG-raw Hill Book Company, Inc., London, 194*3), p.^50.

2. This part of the study is based on Gerhard Kittle's
Bible Key Words, Sin, (Adam and Charles Black, Soho
Square, London, 1951;•

i
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mean 'to miss the mark and not hit the goal1 or 'to

stumble in the path of rectitude*. The word could be

used to mean a deviation from a religious objective, e.g.

I Sam. 7:6, the people of Israel said, "We have sinned

( -"H ^\)f) ) against the Lord". The word could also
Tt

mean a deviation from an objective of social relationship,

e.g. Gen. 20:9, "Then Abimelech called Abraham, and said

to him, "What have you done to us? And I have sinned

( ) against you".
• t T

The Hebrew verb can also mean *to become
T T

liable to a penalty or forfeiture of something by sinning,

and in this sense it has no reference to motive or to

inner quality of sinful behaviour, but it is mainly an

objective reality.

The verb can also be used to mean *to miss one*s

way* e.g. Prov. 19:2, "It is not good for a man to be

without knowledge, and he who makes haste with his feet

misses ( ) his way". meaning 'to make
T T

mistake* becomes the commonest expression for sin in

Hebrew.

In the Old Testament legal term the word
T T

is used to denote a faulty action, and comes to be applied

to all kinds of wrong doing. It may be used to denote

a failure to comply with the normal laws of human
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intercourse e.g. Judges 11:27, "I therefore have not

wrong "by making war on me...."

could also mean a deviation from an ethical
c Tt

norm e.g. I 3am. 19:5b, "Why then will you sin (

against innocent blood by killing David without cause?".

In Gen. 20:9, cited above ^ is used to mean "things

that are not done", (tabus).

As the Hebrews regard social life as subject to

legal norms or to generally recognized rules, religious

life is al3G regarded as being under rules and regulations

and intercourse with God is possible under these pre¬

scribed conditions.

Sin, therefore, in the sense of^VTlis a failure to
T T

arrive at the right objective in social as well as in

religious intercourse. Sin in this sense is mainly

concerned with an objective reality, e.g. social norm or

religious norm. This norm is the condition of a creative

communion either with God or with one's fellow man. A

failure to conduct a social or religious intercourse under

these prescribed conditions is sin.

The Hebrew verb meaning 1 to fall a?/ay from

sinned ( \n a?vj) ) against you, and you have done me

b. Bin as rebellion
\

"T
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anyone1 or 'to break a covenant entered into with a

person' e.g. I Kings, 12:19» "So Israel has been in

rebellion, ( ) against the house of David to this

day". Amos used the word to mean 'to transgress

against the Lord' or 'to assert one's independence of

God.' (Amos 4:4) In any political state the breaking

away of any political unit could be described as

•rebellion* in the original understanding of the word

In religious usage cornea to mean 'breaking

away from God as the leader and unifier of one's life'.

Sin in this sense is therefore a separation or breaking

away from God who is the meaning of one's life.

c. Sin as
T T

The Hebrew verb which means 'to wander* or
7 T

•to go astray* is also used for sin in the Old Testament.

while £091)and ^{/^0refer only to an objective reality e.g.
tt - T

social norm or covenant agreement, jl'X)!)* however, imolies
a right intention on the part of the one who has gone

astray. His going astray is then attributed to God.

Thus Job is able to say that God is responsible for "the

deceived and the deceiver" (Job 12:16). According to

this view of sin man in his finite strength is not

allowed to reach God, that is man experiences failure,



82.

because God denies him the power to do so. The source

of man's fatal incapacity to do good always is attributed

to God. This is the irrational factor in sin. The

Hebrews realize a sense of necessity in sinning. But

this irrational factor in sinning is only the occasion

for sinning and it does not make sinning unavoidable.

Under the views of sin expressed by the 8 mi and
T T " T

the factor of man's responsibility to decide either for

or against an existence in the love of God and of his

neighbour is always implied.

Conclusion.

Sin in the Old Testament is (a) a failure to reach

the objectives of social and religious relationship.

Sin becomes an abnormal behaviour, a deviation from the

norm that only makes social and religious intercourse

possible. (b) Sin also means a breaking away, separation

from either a ruler or a ruling house e.g. the house of

David, or from God who is regarded as the guardian of

one's life. (c) The Old Testament also recognizes the

inevitability of sin. It recognizes the fact that man

is finite and his finite situation involves a possibility

of sinning. Thus "to be human is to be a sinner",1

1. Kittle, op. cit., p. 32.
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According to tills view of sin, its consequences

consist of all kinds of suffering. (Horn. Is27)

The Jews regard suffering as punishment for sin, 3ick-

sness especially is considered as a punishment for sin.

Thus when the disciples of Jesus saw a blind man they

asked Jesus, "Rabbi, who sinned, this man or his parents,

that he was born blind?" Jn. 9:1, 2,

The Jewish formula then for sickness as a punishment

for sin is that no one can recover from one's sickness

until God has forgiven all his sins. (Ba. Ned. 41a).

Forgiveness in the context of this kind of understanding

of sin is sparing one of punishment due to one's sin.

It is only in the revelation of God's nature by Jesus

Christ that forgiveness of sin becomes atonement, that

is a restoration into the right fellowship with God and

with one's fellow man and restoration to one's true self.

2. Sin in the New Testament

In the New Testament Jesus deals with sin as he

meets it in the lives of people. He does not give a

systematic account of the nature and consequences of sin.

He shares some Jewish ideas of sin, e.g. a belief in sin

as the cause of some illnesses, thus in curing the

paralytic man he said to him, "My son, your sins are
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forgiven", (Mark 2:5)

Jesus, however, does not confine sinning to an

external non-conformity to a norm. According to him

the individual sins not only in his overt behaviour, but

also by his motives and intentions as well. Evil

motives and intentions to Jesus Christ are as sinful as

the acts they give birth to and so he says to the

Pharisees, "Por out of the heart come evil thoughts,

murder, adultery, fornication, theft, false witness,

slander". (Matt. 15:19). These evil motives and

intentions form the psychological elements in sinning.

They make a man a sinner even if they are not actualized

in overt behaviour. A sinful act is therefore to be

judged not only by its objective quality but also by the

individual^ motives and intentions. Sin is a subjective

as well as objective reality.

Sin as a subjective reality is well portrayed by

Jesus Christ in the parable of the Prodigal Son and his

stay-at-home brother. To all appearances the Prodigal

Son has sinned because he has broken away from his father

and has declared his own independence of his father. His

sin is a sin of rebellion and it is objectively real.

The stay-at-home brother maintains a filial

intercourse with his father and there is no break in his
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relationship with him. But this very fact has made

him become self-righteous and jealous. So though his

external relationship with his father is maintained yet

his spiritual relationship with his father and his

brother is sinful. He thinks that his obedience to his

father has won for him indisputable privilege to his

father's love and therefore Ms father is bound to

recognize his righteousness. Furthermore, he thinks

that because he has not broken any filial bonds he is

better off than his prodigal brother who is publicly

known to be disobedient and rebellious. The stay-at-

home brother thus becomes proud in Ms righteousness and

sins in Ms wrong attitude towards his prodigal brother.

Therefore an outward conformity to a norm of social

and religious intercourse alone is not a guarantee of

sinlessness. The individual can sin in his attitude

as well as in Ms overt behaviour.

b. St. Paul's Conception of Sin.

St. Paul to start with was a self-righteous man as

the stay-at-home brother in the parable of the Prodigal

Son. He believes that a rigid observance of the Law

will make a man righteous and this self-acquired right-

seousness will not escape recognition from a righteous
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God. Thus in bis letter to the Christians in Philippi

he says, "Though I myself have reason for confidence in

the flesh (law) also. If any other man thinks he has

reason for confidence in the flesh, I have more:

circumcised on the eighth day, of the people of Israel,

of the tribe of Benjamin, a Hebrew born of Hebrews; as

to the law a Pharisee, as to zeal a persecutor of the

church, as to righteousness under the law blameless".

(Phil. 3:4-6)

It is with this understanding of the Law and right¬

eousness that St. Paul judges the rightness of his

persecution of the early church. But after his conver¬

sion he perceives that his rigid observance of the law

is not necessarily the doing of the will of God, which

has been made known afresh in Jesus Christ. He therefore

comes to conceive sin as man's determination to live for

himself and manage by himself. To him sin, therefore,

is hatred and opposition to the will of God and a

reliance on one's power to procure one's own salvation.

The reliance upon one's power to obtain one's salvation

according to him expresses itself in the rigid observance

of the Law which holds a promise of death for those who

believe in it.

St. Paul, however, develops his conception of sin
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further and extends it to embrace the origin of it* As

a Jew he believes that sin entered the world through one

man, Adam, who freely chose to act against God. (Rom.
5 J12). But he does not stop with this Jewish tradition-

:al answer to the origin of sin. He goes on to say "sin

indeed was in the world before the law (Will of God) was

given, but sin is not counted where there is no law".

(Rom. 5:13).

When St. Paul says "sin indeed was in the world be-

rfore the law was given" he is not referring to sin as an

act but as a propensity. According to him the human

propensity to sin is innate and it is actualized after

the Law has been made known. It is this sin-disposed

nature that makes it possible for man to go against the

will of God as made known in the commandment of the Law.

Sin is therefore a rebellion against the will of God and

it is thus an act and guilt before God. St. Paul argues

that the place of this sinful propensity is in the flesh.

Lhe Law is given because of the weakness of the flesh

and through the flesh it makes sinning actual, and thus

he says, "Apart from the law sin lies dead". (Rom. 7:8b),

Since sin brings death the function of the Law then

is death not life. As man by nature is sold as

slave to sin he is consequently under the dominion of
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death.1
How is man saved then from sin and the Law and

death? According to St. Paul the end of the coming and

work of Jesus Christ is to condemn and to destroy sin and

thus bring an end to the power of the Law and death.

Through the death of Christ, on the Cross, he argues,

sin is defeated once and for all. (Rora. 6sl0| I Cor.

15:3). The sinner who dies with Christ, that is,

believes Him and in His saving work will receive a

newness of life. Salvation then does not depend upon

the life and works of the sinner but only on faith in

Christ and his saving work. In concrete terms, what

does this mean to the sinner here and now? A close

examination of the Pauline answer to this question, that

is of St. Paul's solution of the problem of man's sinful

propensities and of sin as an act and of its consequences

will be taken up in chapter four, but it is enough to say

1. The Pauline conception of the function of the Law
as death is the very opposite of the Rabbinic
understanding of it. Rabbinic Judaism admits the
fact that man has sinful propensities which are
given him by God. But God, on the other hand,
gives man the Law to curb his sinful propensities
and if man lives according to the Law he will be
saved from the evil powers of these propensities.
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here that "for one who has died and risen again with

Christ, i.e. for his ego, Christ has become the pattern

( TO"JloS ) shaping his conduct".

To summarize, sin in the Bible is both an objective

and subjective reality. As an objective reality it is a

failure to live one's life according to the conditions

that make fellowship with God and with one's fellow men

possible. This failure leads to a separation from God

who is the ground and meaning of life, and a separation

from one's neighbour.

Sin as a subjective reality implies the evil quality

of the motives and intentions of the individual's actions.

This understanding of sin makes evil thought, whether

actualized or not, sinful. The Bible also recognizes

inherent evil human propensity as a factor in sinning

and it is this factor that makes sinning possible at all.

But sinning is not a necessary consequence of this pro¬

pensity. The individual does not sin until he has

chosen to do 30. Actual sinning is a responsible act

and the individual's acts become sinful in terms of the

revealed will of God. In other words, his acts become

sinful in terras of what will promote and make more mean¬

ingful his life and the life of his neighbour and the

1. Kittel's Bible Key Words, Sin, op. cit«, p. 83.
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common interests of his group. Sin considered in these

terms is an opposition to God*a will as made known in

connection with the purpose and meaning of man's life and

the life of his group. Sin is the failure to use the

will of God as the foundation of one's life and thus to

be independent of God's will.

B. Sin in Modern Theology and Psychology.

1. Sin as Apostasy.

According to Brunner the kind of human nature that

God had given and established in the beginning was "a

creation in the Word of God".1 In other words to start

with man lived in perfect obedience to the will of God

and he knew no sin. This period of perfect obedience to

the will of God may be called 'the pre-Promethean era'.

Brunner goes on to contend that man, once upon a time,

decided to go against the will of God and this was the

beginning of his sinful life. The pre-Promethean era

thus ended with man's disobedience. Sin therefore is

the reversal of this era of harmony and obedience; it is

an apostasy, a turning away from living in the Word of

God.

1. Brunner, op. cit., The Christian Doctrine of
Creation and Redemption, p. '92'.
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It has been demonstrated in the introductory-

chapter that there is no time in the history of the

human race or of the individual when man is not a 3inner,

Therefore sin cannot be considered as a secondary element

or the reversal of the primary element which is an

existence in the Word of God. The co-existence of being

in the Word of God and in sin is rather inherent in human

life and is the source of tension in man's experience of

life. Because of the co-existence of these two elements

the Individual has a decision to make here and now whether

to live in the Word of love or not. Any fresh decision

against the existence in the Word of God is a turning

away apostasy —- from God. Sin is apostasy not

because once upon a time man by his first sin had reversed

the primary element, but because here and now man decides

to turn away from God.

Sin as an apostasj^ cannot be said to be disobedience

to God either.1 For disobedience presupposes a command,

and before a command is disobeyed there must be a dis¬

ruption in the objective relationship. That i3 to say

man first breaks away from a communion with God before he

disobeys his command. If love, which is the condition of

creative communion, is lacking then disobedience is made

1.. Brunner, ibid., p. 92.
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possible. Thus Jesus said, "If you love me, you will

keep my commandments". Jolm 14s15. The communion of

love therefore comes before obedience, and breaking away

from the communion of love is sin and disobedience

follows as a necessary consequence.*''

2. Sin as egoism and idolatry.

Usually egoism selfishness and self-love

are considered as identical and since selfishness is evil

2
therefore self-love is evil too. But is self-love the

same as selfishness? Does it follow that if love for

others is virtuous then self-love is a vice? There is

an evil in making self as one's sole object of love, but

if it is a virtue to love others who are human beings,

since the loving subject is also a human being, it follows

1, Fromm in his book, Psychoanalysis and Religion, fails
to see disobedience as a consequence of sin, and so
he represents sin in Christianity as "lack of
reverence and obedience", p. 35.

2. Reinhold Niobuhr, regards self-love as sinful as
pride. (op, cit,, p. 198). Calvin calls 'self-love'
as *a pest*. (John Calvin, Institute of the
Christian Religion, trans, by ' -Jr. Altau,' "hresbyterian
Board of Christian Education, Philadelphia, 1928,
p. 622, John R.W* Stott, in his book, Basic
Christianity, defines 3in thus, "in fact, sin is
selfH. p." 78. He goes on to say, "If only the
spirit of self-assertion could be replaced by the
spirit of self-sacrifice our conflict would
cease", p. 80.
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that the self should be loved as well as other selves.

For this reason Jesus said, "You shall love your neighbour

as yourself". (Mark 12:31.)

Psychologically*others as well as oneself are the

object of one's feelings and attitudes. One's attitude

towards oneself determines one's attitude towards others.

If one has an attitude of love towards oneself one will

see something lovable in others too. If one has a re¬

spect and concern for one's own integrity and uniqueness,

and love for and understanding of one's own self, these

attitudes will be shown for other individuals too.

Therefore a reasonable and an accurate image of

oneself is necessary for seeing others as they are. For

the unhealthy self experiences everything in a distorted

way. Therefore the acquiring of a true self is a value

in personal and social relations. The failure of some

individuals to act according to the normal conditions of

social intercourse is due to a faulty view that they have

of themselves.

Thus it cannot be said that 'self* as such is sin,

or a natural self-assertion is sin. Rather the failure

to acquire a true self is sin. For there will be no

unique Individual without an individual organization and

assertion of his vital energies. The person who can
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rightly affirm Ms unique individuality will not be a

mere reflexion of the group image and will be able to

love others in his unique way.

How is 'selfishness* different from *self-love*,

and the static and phony self different from a dynamic

and true self? Psychologically, selfishness is direct¬

ing all one*3 psychic energy on to a self that is sick

and static. The selfish individual "is interested only

in himself, wants everything for himself, feels no

pleasure in giving but only in taking. The world out-

sside is looked at only from the standpoint of what he

can get out of it; he lacks interest in the needs of

others, and respect for their dignity and integrity.

He can see notMng but himself

This type of individual is basically unable to love

himself as well as others. He feels that he has no

substantial self that will give him stability and so he

becomes morbidly concerned with his empty self. He does

this because he has no real self that he can genuinely

love. Therefore basically the lack of a true self and

a reasonable self-love lead rather to selfishness and

2
unhealthy self-assertion.

1. Promm, The Art of Loving, op. oit., p.60.
2. Fromm, op. cit., pp. 57-63.
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Theologically, selfishness is a sign that the

individual's centre is removed from existence in the

Word of God. The self then becomes the centre of itself

and of its world. This is the sin of idolatry. Man

makes the wrong object (self) an object of its supreme

devotion and worship.

Selfishness becomes a pride if the individual's

being is centred in himself. The self-centred man

elevates himself beyond his peculiarity and makes himself

divine on the basis of his finiteness.

Egoism can also manifest itself in the form of

power. In such cases the individual may draw the whole

reality into himself in terms of power. He sees every¬

thing in terms of how much power it can confer upon him

and he uses the power to further his own interests. He

comes to worship power in terms of his own individual

ends. This is a worship of the self through power.

The sin of selfishness may show Itself also in the

form of a moral pride. This form of selfishness is

revealed in all forms of self-righteous judgments. In

this self-righteous judgment the other person is condem-

ined because he fails to conform to the highly arbitrary

standards of another self. Since the self judges itself

by its own standards it finds itself good. It finds
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others evil because they do not measure up to it3 arbit¬

rary standards. In all this the self is made the centre

of the world and of worship.

The self-centred individual may go as far as to

attribute divine sanction to its partial standards and

relative attainments. This is a spiritual pride. In

another sense this can be a sin of arrogance or preten¬

tion and a desire to be equal to God while that very

self is far removed from God.

Conclusion.

Selfishness is not the same as self-love. Selfish-

sness is rather the worship of a sick and inauthentic

self. It is the removal of man*s centre from existence

in the Word of God and centring it in the self. Spiritu-

ially speaking,, this is idolatry. True self-love on the

other hand is a virtue in itself and a necessity for an

experience of a genuine social and personal relations.

C. The origin and nature of Sin.

What then is the origin and nature of sin? Sin is

only predlcable of a human existence. This means that

sin Is predicable of a being who has a finite nature and

existence, and of a being who possesses freedom and power
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to be independent and superior over the world. A pro-

sblem arises when the individual has to live this finite

existence; especially when he has to live hie life of

decision. At this point he has to decide whether to

make a god of his human nature and existence or to live

them in the love of God and of his fellow man. Sin thus

comes at the meeting point of nature and freedom. And

so the fact that man has transcended his created nature

by his gift of freedom, becomes the presupposition of

his sinning. But this gift of freedom is the image of

God in man. Therefore "sin itself is the manifestation

of the image of God in man, only he who is created in the

image of God can sin... No animal is able to sin, for it

is unable to rebel against its destiny, against the form

in which it has been created; it has no power of

decision".1 Therefore the fact that man has the free-

idom of decision and a nature which is capable of good

and evil makes sin possible. In sinning then there is

both a personal responsibility and necessity. The

human situation itself is susceptible to sin and the

temptation to sin lies in it because man's freedom and

finiteness are capable of being used either for good or

1. Brunner, op. cit., Man In rlevolt, pp. 132-133.
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for evil.

1. The Devil as the Source of Sin.

1
How does sin, evil, actualize itself in the human

situation? Both Brunner and Reinhold Niebuhr argue

that whenever man sins he is tempted by the devil which

they identify as the serpent cf the Adam*s story and
2

sometimes as a fallen angel. They contend that the

devil is a force of evil antecedent to any evil and

human action. Brunner, in particular, argues that man

did not invent evil because he is too small, too weak and

too closely connected with his senses to be an inventor

of evil and so the devil invents evil. Human sin,

therefore, presupposes a force of temptation or "powers"

as the Hew Testament calls them. (Rom. 8:38} Mark 6:14).

Brunner and Niebuhr go on to say that evil first befell

the devil in his attempt to transcend his proper state

1. 'Evil* is here used to mean that which hinders,
corrupts and destroys life. It is life-defeating
and dis-integrating. Sin then is an evil because
it is destructive of life. Good, on the other hand,
is life furthering and integrating. It is purpose¬
ful and meaningful.

2. Emil Brunner, The Christian Doctrine of Creation and
Redemption, op. cit., "pp." 107-108. Vleinhold
Hiebuhr, lffhe Nature and Destiny of Man, Vol. I.
Human Nature',' London. W.l. Bi'sbet & Co.. Ltd. .
1941), pp. 191-193.
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and become like God. The human situation being made

susceptible to sin became sinful after the devil had

introduced sin into it.

Firstly, this account of the origin of sin is

unsatisfactory, because the question could be asked,

how did sin come to the devil? To this question two

answers could be given. (a) The devil might be tempted

like man by a force external to him. If this is true

then the origin of sin is pushed a step further back

without explaining it. The investigation of the origin

of sin then could lead on to an infinite regression of

external temptors. This means that the origin of sin

has to be posited arbitrarily, and this could as well be

man himself as the devil. (b) Or the devil might have

such an unconditioned power so as to introduce sin all by

himself into the human situation. But such a position

will lead to a metaphysical dualism. God then becomes

just one of the cosmic powers. Therefore to say that

the devil as a fallen angel is the origin of sin is an

untenable proposition.

Since the introduction of evil into the human situa¬

tion cannot be attributed to God, otherwise he will be

defeating his own purpose, the actualization of sin in

the human situation is to be attributed to man himself.
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The actual manifestation of sin then is the result of

man's decision. Sin, therefore, becomes real in human

life as a result of the individual's decisions. The

devil therefore cannot be used as a principle to explain

the origin of sin.1 Sin comes from the junction of human

1. Psychologically Jung points out that the devil is a
projected human shadow which comprises all that the
individual has repressed into the personal uncon-
jscious without reflection of any kind. The con-
stents of the shadow are usually materials that are
not approved of either by one's family or group, or
are objectionable to the individual. The individual
has refused to countenance or recognize these re¬
jected materials as a part of himself. These
rejected materials form a kind of psychic personal-
:ity and this personality is projected and character-
sized as the 'devil'. The individual in projecting
this psychic personality on to the external world
is able to deal with it better and so he thinks that
the devil is outside him and it is his duty to
fight it.

The shadow is also projected into the lives of one's
enemies, and into the 'enemies' of one's nation.
Thus the individual may come to believe that the
Communist, the Jew, the Capitalist and the Negro are
the source of all evil. He then sees others con-

istantly in a completely distorted way and in
accordance with his own shadow qualities that he
projects on to them.

Jung, however, in talking about evil confuses two
types of evil. He confuses 'physical evil' with
•human (moral) evil*. Thus he says, "At all events
we don't do justice either to nature in general, or
to our human nature, when we deny the immensity of
Evil, and stiffering and when we turn our eyes away
from the cruel aspect of creation. Evil should
be recognized and one should not attribute the
existence of Evil to Man's sinfulness". (this
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quotation is from a letter that Jung wrote to
H.I. Philip, the author of Jung and the Problem of
Evil, pp. 241-242).

It should be pointed out that human evil e.g. poison
gas, the evils of Nazi concentration camps and gas
chambers, and of racial segregation are not the same
as physical evils which Jung calls "the cruel aspect
of creation". Flood, tidal waves, earthquakes and
storms are different from any of these evils mention-
:ed above. These physical evils are neutral so
far as human interests are concerned. They become
evils when they are considered on the basis of
human interests. These physical evils are there in
nature as any natural phenomena and axe not due to
raan* s sinfulness or goodness.

Human evil, however, comes under a different cate-
jgory. Human evil is the result of man's action
and thus is caused by man and its cause cannot be
attributed to any external agent, e.g* the devil.

Jung further argues that since evil has been pro¬
jected on to the external world while its real
source is in man, therefore God cannot only be the
author of the good in man, but he must be the author
of the evil as well. He concludes that God rightly
speaking is the embodiment of good and evil.
(Philip, op. cit., Jung on the problem of Evil, p.242.
Jung, Answer to Job)•
Speaking of human good and evil it should be pointed
out that man has a responsibility in actualizing
the good in this life, because man is a creator of
value as well as of evil. But the ultimate source
of this human value is on the basis of man's
communion with God, or on the basis of his existence
in the Word of God. From this communion flows the
power to do the good. But man is responsible for
the decision that he makes either to stay in this
communion and be creative or to stay out of it and
create evil. God, therefore, is the ultimate
source of the good in man's life and man is also
responsible for its realization in actual life.

Vicar John James in his book, Why Evil? (Penguin
Books, I960) makes the difference between 'physioal
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evil* arid. 'moral evil', but he argues that physical
evil is the result of the moral evil of man. At
page 41 he says, "Man, then, as a free agent is
capable of sin, and this in turn causes suffering,
so an important answer to the question, Why should
there be physical evil, i3 that it is the result of
the moral evil of man. It is the boomerang effect
of sin."

It is very difficult to see any causal relationship
between an earthquake whose cause i3 scientifically
known and any moral evil, unless Vicar James wants
to read a causal relationship which is not there
into it. If it is accepted that man's moral evil
is the cause of earthquake, does it mean then that
people who die of earthquake are the sole cause of
the moral evils that produce the earthquake. Or
could it be said that because the Japanese are the
worse sinners that is why they experience more
earthquakes than other countries. Physical evil
cannot be so arbitrarily connected with moral evil.
Physical evils occur without regard to human evil
or human interests.
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freedom and nature. It does not either come from the

human nature, bodily instincts and then enters into the

human situation, because the natural instincts are

neutral. But the nature of the individual's attitude

towards these natural instincts can make evil or good

of them.

To conclude, the devil is not privy to man in

sinning. Man's nature as such cannot be said to be the

cause of sin, because the human nature is such that it

can be used as a basis for sinning or for realizing the

Will of God in one's life. Sin becomes real within the

context of the kind of decision that man makes when he

is confronted by the Word of God. Without human nature

and human freedom and the Will of God there will be

no sin.

2. The Will as the originator of sin.

According to P.R. Tennant, the author of The Concept

of Sin, "the will is the sole ultimate source or seat of

sin....He argues that the human will is free and so

moral evil originates from the free will of man. In

other words, since man's will is free he can equally

1. The Concept of Sin. (Cambridge Press, 1912), p. 182.
At' page 139 of the same book Tennant says, "The will
constructs sin".



104,

decide for evil as well as for good and his sinning

depends upon the way he uses his free will.

There are two main objections to this view of the

origin of sin. Firstly, it does not explain why man

sometimes decides for the good and sometimes for the

evil. The insistence upon man^ free will will assign

responsibility to man in sinning but it will not say

what is the ultimate cause of man*s decision to sin.

secondly, the will is not an all-powerful and

separate faculty of man. As Tennant himself says, the

will is one aspect of the spontaneous or inherent activ-

:ity of the conscious subject.'1' It is the individual as

a whole who wills and expresses his will in action. The

self is above its will and determines the motives that

express themselves through the will. The will is only

a canalized energy of the individual subject and his

motives and intentions determine the way the psychic

energy is to be canalized. In other words, it is man

as a whole who sins and not any faculty, e.g. his will,

as such. The will is always prompted into action by

conscious ends that the subject has selected to be the

springs of his action. The will, therefore, cannot be

said to be the sole source of sin. Sin is committed by

1. Ibid, p. 175.
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man as an undivided whole and is not a result of any

action of his will alone.

D. Sin and Moral Disease.

Anton T. Boisen, of the University of Chicago,

regards sin as maladjustment of the whole personality to

the internalized social and moral image.1 Jung on the
2

ether hand regards sin as "unconsciousness". According

to Boisen, in particular, sin then is a kind of moral

disease or social disease. It is therefore necessary

to differentiate between sin and moral disease.

In talking about sin, there are certain presupposi¬

tions which make sin real and different from moral

disease. Firstly, there must be a definite way of life

which is true to the actual experiences of life and which

affords the maximum growth of personality and integration

of society. This presupposition may be called the Way

of God or existence in the Word of God. Secondly, the

individual subject must have capacities and opportunities

to respond to this way of life. Thirdly, the individual

1. Anton I. Boisen, "The Problem of Sin and Salvation
in the Light of Psychotherapy", (The Journal of
Religion, Vol. XXII, 1942, The University of Chicago
Press, Chicago, pp. 288-301.

2. Jung, Appendix A, p.
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subject must be able to grasp the content of this way of

life and be aware that it is good for the development of

his life in particular and of his community in general.

Fourthly, the individual must have a certain amount of

personality integration to enable him to respond to a

definite way of life.

In case of the patient of a moral disease, e.g. the

alcoholic, the kleptomaniac, and the exhibitionist, there

exists a definite break-down of the personality structure.

(This break-down has led to the weakening of his moral

strength. The individual then has lost any capacity to

respond to certain moral demands of his society. He

experiences a sense of disharmony as he fails to inte¬

grate his immoral practices into the organized group

experience. Such kind of individual is psychically and

morally sick. This type of patient cannot be described

as a sinner, he is maladjusted to healthy social demands

and he needs a therapeutic treatment that will help him

integrate his personality. This integration will make

him capable to respond again to these social demands and

to any definite way of life. At this point his actions

could be described again as sinful or not sinful. For

sin is primarily concerned with one's conscious relation

to that which is ultimate in meaning in one's experience
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of life.

Furthermore, the sense of failure which the patient

of a moral disease experiences cannot be described as a

sense of sin as Anton T. Boisen does. The failure of

the individual to live up to the social expectations of

him can produce a sense of failure, or a sense of guilt,

but this is not a sense of sin. It becomes a sense of

sin when the individual has failed to relate himself

creatively to God and to his fellow man. And also for

a genuine sense of sin to develop it is necessary that

the individual believes in a divine basis for his way of

life, because only what the individual has accepted

consciously or unconsciously gives content to his

conscience and thus exercises a subjective authority

over him.

There is yet another element in sinning and moral

failure. Besides a sense of failure to live up to a

certain way of life and a failure to live up to the

demands of God, the individual experiences a sense of

alienation. He feels that he is separated from the

standards and values of his society and thus separated

from his group. He may feel alienated from that

existence which is rooted in the Hovel of God and thus

from God and his neighbour. He feels that his past bad
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life becomes a barrier in his way of communion with his

group, with God and he longs to be one again with his

group and with God. This estrangement is prominent in

the mind of the sinner or the maladjusted. He feels tha

if he could be forgiven, that is restored to the love and

favour of God and his community, his isolation will be at

an end.

To conclude, moral disease is the result of a

character breakdown which is due to disintegration of

the personality. As a phenomenon, it is a criminal act

which is the result of neurotic drives, e.g. homosexual-

xity and sexual attacks on the young. Because of the

breakdown of the integrity of personality the patient of

moral disease becomes incapable of responding to a

required way of behaviour. He persists in his unsocial

practices because he has become a slave to them. Such

kind of individual needs a restoration of the integrity

of his personality before he could respond normally to

the demands of life. Sin, on the other hand, is a

failure of normal people to live up to the demands of

God. It is the negative identity factors in the life

of people.

E. Consequences of Sin.

Brunner is of the opinion that "through sin man has
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lost bis original freedom".1 He argues that due to the

loss of his freedom man is not free to realize his

divine destiny.

It has been already pointed out in Chapter One that

man has not lost this original freedom, image of God,

and that it is this original freedom that has still set

man apart and above the beasts. Moreover, it is the

presence of this original freedom that has made man(s

sinning a responsible and guilty act and not an accident

or a logical follow-up of his sin-disposed nature. There-

sfore so long as man remains a responsible being, that is

so long as he can be said to be guilty before God for his

sins, he is still in possession of his original freedom.

No original freedom, therefore, is lost and so it cannot

be said to be a consequence of sin.

1. Alienation.

However, three main consequences of sin can be

traced and these are firstly, •Alienation' which is a

spiritual consequence, secondly, •Pangs of Conscience1

which is a psychic consequence, and thirdly, 'Physical

Suffering1.

1. Brunner, op. eit., The Christian Doctrine of
Creation and Redemption, p. 121.
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Spiritually speaking, sin separates the sinner from

God as orime separates the criminal from his neighbour

and society. Sin disrupts the sinner's relationship

with God and alienates him from God and from his fellow

man. Through sin as an act the unseen tie between God

and man is broken and this expresses itself in the

individual's personal and social relationships. Moral

and spiritual deterioration may set into his life as a

result of disruption of his relationship with God and

this may lead to spiritual death which is the worst
l

consequence of sin that may befall any sinner.

2. Pangs of Conscience. (Guilt).

The second consequence of sin is the two states of

guilt that it leads to. Because man sins as a free being

he becomes personally responsible for all the collective

evil deeds of his past. He lives in a state of objective

guilt, in other words he lives in a state of personal

blameworthiness. The objective state of guilt acts as a

barrier that separates the sinner from God and from his

neighbour.

Because man 3ins as a free being his sin may produce

a state of morbid feeling or attitude towards his failures

1. H.R. Mackintosh, op. cit., p. 168.
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in the past. This is the subjective guilt and it is

directed towards the negative elements of the individ¬

ual's self-identity. It is this subjective guilt

feeling that prompts some people to say, "I shall never

forgive myself". The nature of objective guilt and the

mechanism of subjective guilt will form the subject of

the next chapter. It is enough to say here that sin

may cause a troubled conscience, that is guilt feeling.

3. Physical Suffering.

The third consequence of sin is the physical suffer¬

ing that follows as a direct result of a sinful action.

This physical suffering may even end in death or it may

take the form of a legal punishment. The life and

suffering and death of A1 Gapone in prison is a good

illustration of the physical suffering as a consequence

of sin. The nature of suffering as a consequence of

sin and the question of punishment and its relation to

sin will be closely examined in Chapter Pive.



112,

Chapter Three

GUILT.

A. Normal Guilt.

1. Guilt and Sin.

Guilt has been briefly referred to in the previous

chapter as a state of personal blameworthiness that

emerges as a result of an individual^ sin or wrong¬

doing. This state of guilt is a consequence of a

conscious and free action of a normal being and it

follows wrong-doing and it is therefore referred to as

normal guilt. It produces a sense of guilt and this

sense of guilt and the state of personal blameworthiness

are related to an objective reality which may be the Law

of God, or the laws of the society, or the tabus of the

tribe.

There are three essential elements in normal

guilt: (a) the negative identity. This is the sum

total of one^ past and present evil thoughts and deeds.

This element stands as a barrier to a creative oommunlca-

stion either with God or with people or with any other

object that the Individual may consider as worthy of

supreme devotion in his life.

Normal guilt as a sum total of one*s past and pre-

:sent evil thoughts and deeds cannot be described as sin

as Nr. Karl Heim does in his book, Jesus The World's
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Perfecter, because sin is an act that disrupts man's

ultimate relationship with God and with his fellow man,1
There is a state of guilt involved in sinning but a

normal state of guilt may also develop wnenever an indiv¬

idual goes against the laws of his society or against

the tabus of his tribe. In all cases the individual

goes against an objective standard, but this 'going

against' in case of the Law of God, is sin and in case

of the society, is crime and in case of the tribe, is

impropriety. The state of going against in all cases

is the guilt state and the feeling of wrongness of the

1. D, Karl Heim, Jesus The World's Perfecter, (trans-
slated by D.H. van Daalen, Oliver and Boyd,
Edinburgh, 1959), pp. 3-43.

Karl Heim argues in this book that guilt is an evil
will of our own and a rebellion against God.
According to Heim the assertion, Christ has come to
take away the sin of the world, means that Christ
has come to take away the guilt of the world,

Firstly, it should be pointed out that sin once
committed remains a completed act of the past, but
its effect on the present life continues. It is
this continuous effect of past evil act that has the
present under its evil shadow. And so it is this
evil effect, guilt, that is to be taken away. That
is why Brunner says, "...The problem of guilt the
problem of how guilt can be removed is the oentral
problem of the Christian Faith". (Man In Revolt.
p. 135). It is to this evil past existence that
man has been chained and his salvation means his
freeing from the chain of this evil past. Freedom
from the power of guilt is one of the crucial
problems of the Christian Faith.
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conduct is the subjective guilt.

(b) Normal guilt is not only confined to the past.

It conditions the present and its evil effect becomes the

power of committed sin. Thus though the actual evil act

e.g. adultery belongs to the past yet its power influ¬

ences the character of the present self. The individ-

:ual is thus still bound to his bad past and is forced

to identify himself with it. Normal guilt in this sense

is the present evil power born of the evil past and it

becomes a burden that the individual carries with him.

This evil power is the consequence of sin and is not sin.

(c) The third element in normal guilt is the person-

:al responsibility or culpability. In sinning the

individual is aware that his conscious motives and inten¬

sions have entered into the sinful act. He therefore

feels that he is responsible for that particular evil

deed, and that he has failed to live up to the objective

standards of social or divine intercourse. Nor this

reason this form of guilt is described as objective

guilt. The wrong-doer*s culpability is objectively

real because of the existence of the objective standards,

be they the oommands of God or the laws of the society.

His going against these objective standards is an

objective reality and so his guilt is objectively real

too.



115.

But so far as the objective standards are concerned

the individual may realize that he has gone against them

and his guiltiness may be real to his society, yet he

may not feel the wrongness of his action. On the other

hand if he accepts that particular way of life he will

feel guilty for going against it. In this instance

the acoepted standards of life become for him measures

of what is right and wrong. He is judged and he judges

himself guilty or innocent by the conformity of his

actions to these objective standards. He is said to be

guilty when he fails to conduct his life according to

them,"1' There may exist a situation in which a man may

1. This aspect of normal guilt, i.e. guilt as non¬
conformity to an external standard, has been very
much over-stressed by some theologians, e.g. J.S.
Whale. In his book, Christian Doctrine, p. 46,
he argues that without objective guilt as blame¬
worthiness there is no forgiveness. According to
him the fact of the breaking of the divine law must
be up-held at all cost so as to establish the ground
for punishment and if the divine law-breaker is not
punished then he is forgiven. Forgiveness in this
sense means a remission of penalty. However
traditional this view of forgiveness may be yet it
is very hard to consider Cod as a judge who inflicts
punishment for every violation of his lav/, and
sometimes from his act of mercy he refrains from
punishing his erring children, in other words he
forgives them. This is a legalistic and feudalis-
:tie view of forgiveness. The essence of forgive-
jness is the removal of all barrier to personal
communion and thus a transformation of disrupted
personal relation into a creative fellowship and
the cancellation of the evil power of guilt.
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be said to be guilty so far as outward non-conformity is

concerned but he himself may not feel guilty about his

supposed guilty action. Upon what ground then can a

man be said to be really guilty? What is in man that

makes guilt-predication of his action reasonable?

2. Guilt and The Will.

Bormal guilt as blameworthiness assumes the ability

of man to respond to the Will of God or to the moral

requirements of his society. This power to respond to

the Will of God or to the demands of society is consider-

:ed as man1® ability to choose between right and wrong

and to act accordingly. In other words, the ability is

regarded as man*s will power and freedom of the will.

By and large blameworthiness is, therefore, grounded on

the freedom of the will and In this way responsibility

and freedom of the will are held together in objective

guilt. In other words, the sinner is blameworthy, i.e.

deserves punishment because he has the ability to choose

to do the right thing but he has not used it and so it

is his own fault. The question may be asked, Is the will

really free to such an extent that its freedom can be

used as the ground for allocating blame?
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a. Guilt and Preedom of the Will,

In traditional psychology and in moral theology

conscious will is regarded as a force that governs

human conduct.1 It is considered as the only driving

power behind all human behaviour. According to P.R.

Tennant the will is a power that the self uses and the

self uses it as it wants. Por this reason Tennant

2
says, "...the will is the cause of sin,". According to

this view the will has a power of causation and control^

all united in a normal person. Because the will is free

whenever matters of right and wrong are at stake man can

make his own free choice and his choice will not be

determined by any external factor.

This type of argument for the freedom of the will

purports to show that man is not a robot but a responsible

agent. This means that his moral choices are not con-

sditioned by any unconscious or environmental factors.

1. J.S, Cammack has argued very strongly for this under¬
standing of the will in his book, Moral Problems of
Mental Defect. (Burns Oates & Washbourrie 'Lid.,
London, 1938), pp. 1-36.

2. Tennant, op. cit., p. 234. Mackintosh speaking
about the relation between sin and the will says,
"Here we must start from the voluntary character
of sins that come home to us most poignantly;
underlying them all is a certain attitude of our
will towards the will of God...." op cit«, p.66.
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In other words, man cannot be said to be pushed literally

from behind either by the force of heredity, upbringing

or of environment. Furtheraore, it is held that because

man's will is free his desires, his moral choices and

conduct cannot be said to have been conditioned by an

inner compulsion. His will is powerful enough to curb

his unruly desires. Man acts, therefore, not because

he cannot help it, but because he chooses to act so and

so he is guilty whenever he acts wrongly.

This view, however, assumes wrongly the unlimited

freedom of the will. The freedom of the will could only

be assumed if the will is taken as an entity in itself.

But the will cannot be regarded as a faculty like the

powers of hearing and seeing. It is a function of the

self and its strength of direction depends upon the

strength of the individual's personality. The will is

not a self-contained and self-sustaining entity and

above all it cannot be taken as an all-powerful faculty.

And so the question, Is the will free or not, becomes

Is man free or not? A free man will have a will that

is also free, and a man who is in bondage to his impulses

and to this world of sin will have his will likewise in

bondage. And so guilt, meaning accountability, cannot

be grounded on the freedom of the will.'1'

1. William Temple, The Nature of Personality,
(Macmillan and Co.' Ltd., Martin's Street," London,
1911), PP. 22-36.
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The will aa a product and function of an organized

self is the capacity of the self to canalize its energy

along a line consciously chosen. This work of canaliz-

jing the energy of the self is not blindly done but it is

directed by the power of reason. The power of reason

determines which of the individual's desires should be

given rightful expression and then discovers the right and

proper means to achieve the desired end through the power

of the will. The will may be described as an executive

power of an organized personality. It is the ability

of the self to express itself rightly and effectively in

life's various activities. The exercise of the power

of the will involves a self employing Itself effectively

and resolutely to effect a certain chosen end and it is

the whole self, that is, conscious and reasoned-out

personal choice, interest and energy, that is employed

in the performance of an action. The will expresses

itself in action as a self-willing and self-desiring,

as a self-acting to bring about a desired result and as

a self-enjoying the acting. The self cannot be separa¬

ted from its will which is its executive energy.

The will, therefore, cannot be considered as a

factor outside an action and causing it, or as an ante¬

cedent factor in an action. When the self is powerful

it expresses its intentions in action and the intentions
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are effected by the organized energy of the self, i.e.

the will. The will is a power to effect and not a

power to choose. The choice is done by the self as a

whole and so it is the self that is to be held respon-

ssible, guilty, in wrong-doing. How free is the self?

3. Guilt and Freedom of the Self.

a. Guilt and Unconscious Motives.

It is a common belief that the chief functions of

the life of consciousness are knowing, willing and feel-

ting and the individual is supposed to exercise his rea-

tsoning and willing and feeling powers in his experience

of life. His conduct is therefore considered, at least,

as a result of carefully reasoned and willed action. If

this common belief about the individual^ conduct is

granted it means that human conduct is free from uneon-

tscious influences. This view further implies that the

self is free in its choices and actions, and so it is free

to pursue the summum bonum or the will of God and is

guilty when it fails to do so. But it is a fact that

instinctive tendencies, both those repressed and unre-
2

:pressed, do to a great extent govern human conduct.

1. This view of the freedom of the will is based on
Austin Parrer^ analysis of the freedom ofUie will
in his book. The Freedom of the Will (Adam & Charles
Black, London, I^S), pp. 106-232.

2. Joseph Huttin, Psychoanalysis and Personality.
Trans.by George Lamb,' (TTheed aniTWard, 1954) p. 115.
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This discovery was at first found out to he true in

pathological life, but it has been found out that the
\\

workings of instinctive tendencies in both normal and

pathological life is a difference of degree, Both re-

tveal the same fundamental mechanisms and conflicts.
\

The influences of unconscious forces therefore should be

admitted in the life of a normal person as well. Studies

and analyses of dreams and slips of tongue of normal per¬

is sons reveal the unconscious nature of their experiences

of life. In the unconscious mind1 one finds certain

1. The Nature of the Unconscious. C.S. Jung conceives
of the unconscious as made up of the "personal un-
iconscious" and the "collective unconscious". The
unconscious is regarded by Jung as the repository of
everything objectionable, and everything infantile
in ourselves. All that we want tojbrget because
they cause us psychic pain are pushed into the
unconscious.

Jung goes on to explain that the life of conscious¬
ness is the *1* knowing and willing and feeling,
but what is known about the self and the world, what
the self can direct and control is not fully consci-
ious all the time. The self sometimes has sense

perceptions which do not have enough strength to
reach consciousness. Thus the self experiences
much that has not become fully conscious. These
marginal perceptions and the repressed memories are
termed "personal unconscious". The "collective
unconscious" is then that aspect of the psyche
which is totally unconscious to the self. Jung
points out that the personal unconscious belongs to
the present life of the individual. The personal
unconscious contains the materials of repressed
infantile impulses and wishes, marginal perceptions
and many forgotten experiences.
The collective unconscious on the other hand is the
other layer of the unconscious considered as a unit.
It is deeper than the personal unconscious. Accord-
ling to Jung the individual^ consciousness origin-
jates in the materials of the collective unconscious.
(C.Gr. Jung, op. cit., Two kasays on Analytical
Psychology, pp. 63-155.) ' '
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broad lines by which people generally act and experience

life. The impulses to act in certain inherited ways

of action are without conscious motivationA These

broad lines of acting are due to how the brain itself

has been shaped and influenced by the past experience of

mankind.

The influence of unconscious forces on human

\\
behaviour is not only limited to the study of the uncon-

:scious behaviour of people. Through hypnotism it has

been proved that an individual given an order while he

is hypnotized will carry out this order when he regains

consciousness. The subject usually experiences a

conscious inclination to perform the action suggested to

him though the source of the order is utterly unknown.

Thus actions could be consciously performed with their

unconscious origins unknown to their actors.

In case of hypnotic orders the individual may or

may not give way to his inclination. This depends upon

how the subject evaluates the order. Joseph Nuttin,

professor at the University of louvain, quotes a case

of a girl who would not carry out a hypnotic kissing

order because she considered that behaviour to be

1
improper. From this and other cases of the performance

1. Nuttin, op. cit., p. 125.
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of post-hypnotic suggestions Futtin concludes that

"the effect of post-hypnotic suggestion is not absolutely

a matter of fate, some people fight against it."1
Futtin goes on to say that before motives are

expressed in action, they are experienced by the individ¬

ual who gives values to them. She motives can be

considered as forces influencing freedom of action as

they are or come into experience. It is in experience

that they are assigned values "according to the concrete

system of values which make up his (individual's) own
2

personality".

It could be concluded from the preceding discussion

that human beings are to some extent determined in

their behaviour first, by man's general interests in

action and then by unconscious forces. The self, how-

;ever, in its conscious experience of life is free to

choose and assign expressional values to whatever uncon-

:scious motives that come into consciousness. Ihe self

is motived but it makes up whatever develops from its

unconscious motives. The individual therefore can be

said to be guilty of a certain form of conduct not

because he has no unconscious forces that influence his

actions but because in conscious experience of these

1. Loc* cit.,
2. Ibid. p. 127.
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unconscious motives he is free to assign values to them.

■ '/ 3 - ,i!$
b. Guilt and Personality.

What kind of personality then is able to value-judge

and express effectively and creatively its unconscious

motives? Phis task is done by a self that is well

organized and thus has a will to effect its own desired

end. A weak and an unintegrated self cannot perform the

task of expressing unconscious motives creatively because

its psychic powers do not appear organized at the spirit-

sual level and so the dynamism aroused by unconscious

order is released automatically or impulsively in

behaviour. When the individual is normally balanced

and has his normal psychic powers integrated he will be

able to control and direct his psychic life creatively.

The freedom of the self, that is the capacity of the self

to build up its own actions without any internal or

external determinants, cannot be separated from the

integrated personality, because it is only the Integrated

personality that has some amount of freedom. Further¬

more, freedom of the self varies according to the level

reached by any man in his personal development. Guilt

meaning responsibility, and wholesome personality,

therefore, cannot be treated in isolation. They are
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intrinsically related. Sense of responsibility dimin¬

ishes with the disintegrating of personality.

To conclude, true freedom of the self is not only a

control or absence of external determining factors but

also a control over all internal psychic forces that may

be in the way of a dynamic and creative personality

development. Freedom of the self, therefore, is inter¬

related to a wholesome integration of the personality

and it is a well developed self that is able to express

its desires as a will in action. The freedom of the

will is, therefore, rooted in the freedom of self which

in turn grows out of an integrated personality. It is

the wholesome self that becomes an effective power to

direct life and the will as a directive power depends

upon the integration and organization of the whole

personality.

The self, however, cannot be said to be absolutely

free. Paul Tilllch sums up the question of the true

freedom of the self in these words: "The doctrine of

the universality of estrangement does not make man's

consciousness of guilt unreal; but it does liberate him

from the unrealistic assumption that in every moment he

has the undetermined freedom to decide in whatever way

he chooses for good or for bad, for God or against
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him"1 The limitations of man's nature and existence

have limited his freedom too.

Though the self is not absolutely free yet it has

the ability to handle creatively the different motives

and external factors that come into conscious experience

of life. The self becomes relatively free as it gains

power to use productively all the raw materials of human

nature and environment. The individual is, therefore,

responsible for the kind of values he assigns to any

motive, for the quality of an action will not so much

depend upon its unconscious source, but rather upon the

kind of spiritual value assigned to its motive and

expression.

The soundness of an individual's value judgment,

however, will depend upon the soundness and the integra¬

tion of all the values that go into the building of his

unique personality. The integrated self becomes a very

vital and basic value and should be sought in and for

itself. The development of a sense of accountability,

in other words, man's general and correct response to

life as a whole, is therefore interrelated to the develop¬

ment of a wholesome personality.

1. Paul Tilllch, Systematic Theology, II, (The Univer-
isity of Chicago Press, Chicago, Illinois, 1957),
P. 57.

i
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4. Objective Guilt and Divine Freedom.

Emil Brunner sees freedom and responsibility as

existing in a very close relation. According to him

freedom without responsibility is no freedom and only

freedom in responsibility is real freedom. Brunner

argues that the scope of man's uncontrolled use of his

life is limited by man's relationship to God. In this

relationship of responsibility the self is disciplined

because man knows that he has to answer for all his

actions to God. This awareness of man makes him put

restraints upon his actions and is the source of dis¬

cipline on man's freedom.

Brunner goes on to say that this discipline, however,

means obedience to God. "Genuine freedom is (in)

willing obedience to God who calls us to communion with

Himself'.1 It is from this obedience to God that divine

freedom springs. This relationship of obedience involves

a certain amount of divine control. He points out that

this control may look like a limitation on man but it Is

a necessary and good limitation for "the spiritual value
?

of our life is always reached through limitation". He

concludes his argument by saying that the highest

1. Ibid, pp. 265-266.

2. Ibid, p. 267.
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discipline is that of belonging to God and in this

relationship all self-will is taken away from man, and

through it man becomes truly spiritual and a genuine

personality.

Divine freedom, therefore, springs from the accept¬

ance of divine limitations over one's wild nature and

these limitations or discipline is accepted because man

knows that he has to answer to God for his aotions. In

this relationship of obedience man is able to master and

creatively U3e all the opportunities of life and to find

his genuine manhood.

What then is the relationship between divine freedom

and the freedom of the self? Divine freedom is realized

as one accepts the way of God for his life. This accept-

sance involves some limitations on unpurposive and selfish

expressions of life. The individual's response to the

divine way of life, in other words, the shaping of his

life according to the requirements of the Word of God,

gives him a direction and meaning and thus frees him from

purposeless wandering and meaningless existence. Divine

freedom is a freedom born from one's obedience or response

to the Word of God.

A genuine response to the divine way of life,

however, depends upon a true freedom of the self which
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is psychic in nature. Since the Word of God is

communicated to the individual through his soul, the

soul must be sound and free before it can realize the

full impact of the Word of God. In other words, true

psychic freedom or wholeness is a presupposition of

spiritual freedom or wholeness. Since psychic freedom

does not necessarily confer any meaningful experience of

life upon the individual, psychic freedom or wholeness

becomes meaningful only in terms of spiritual freedom

or wholeness, The two forms of freedom are therefore

meaningful in terms of each other.

To conclude, normal guilt is a state that follows a

disruption of communion between God and man or between an

individual and any supreme object or standards in terms

of which he judges the quality of his life. The action

that disrupts the relationship is described as

•wrongdoing', 'failure1 or as 'sin'. So far as its

effect is concerned it forms a barrier to a creative

communion.

The guilt state produces a normal feeling of failure

in the wrong-doer and the guilt feeling has an adverse

effect on his character. Guilt in this sense becomes a

power born of the past evil deed but it has its adverse

effect on the present life of the guilty person. It is
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therefore from the evil power of guilt that man seeks

salvation. The goal of salvation, that is forgiveness

of sin, in this sense is therefore the cancellation of

the evil power of guilt and the renewal and resumption

of a creative communion.

Normal guilt also becomes personal blameworthiness

for a wrong response to a definite way of life. The

individual is blamed for his wrong response because he

acts as a free agent. This blameworthiness is pre¬

dicated of him, however, not simply because he has a

free will, but because he as a whole is capable of

responding to a reasonable way of life. His ability to

respond rests on the fact that he has a certain amount

of personal freedom to determine the course of his life

and the nature of his action. The effectiveness of this

freedom depends, to a great extent, upon a genuine

development of the self as a whole, because a well inte-

sgrated person is free both from internal and external

determinants of life and so is free to respond to the

Vfill of God. Psychic freedom and spiritual freedom are

therefore Interrelated and both of them make man truly

responsive to life.
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B. Subjective Quilt.

Normal guilt always has its corresponding subjective

state which is described as 'subjective guilt'. A

normal person experiences a certain unpleasant feeling

in connection with his wrong-doings, and he adopts an

attitude of failure towards them. This feeling of

failure or of having done wrong within the oontext of a

certain way of life or relation is the subjective guilt.

It is an unpleasant feeling concerning one's wrong-doings

and about one's failure to live up to the objective

demands of Qod, of society and of life as a whole.

Victor White describes subjective guilt as "an emotion-

toned sense of having done wrong, any sense of inadequacy

in a particular situation of life, or sense of failure

in meeting the demands of life, or for an inability to

live up to certain ideals, however, unrealistic and

impractical".1
Subjective guilt is different from objective guilt

in the sense that objective guilt is the wrong-doer's

personal answerability to his wrong-doings and his

consciousness of himself as the actual and responsible

cause of the wrong-doings, while subjective guilt is the

1. Christian Egsays in Psychiatry, ed. by Philip Mairet,
(SCM Press ltd., 56 Bloomsbury Street, London, 1956),
"Guilt: Theological and Psychological", p. 160.
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wrong-*doer*s unpleasant feeling that is produced by the

wrongness of his action, or by the consciousness of his

failures.

1. The Origin of Guilt Sense.

What makes the existence of this guilt-feeling

possible in the individual? Freud conceived of the

origin of guilt in a three-body or triangular situation.

According to him the child*s sense of guilt originates

when the child as a young boy starts to rival with his

father for the possession of his mother, or when the

child as a young girl starts to rival with her mother

for the possession of her father. It is in this three-

body relation that the child experiences love and hate

for the same person. Thus he wants to destroy the same

object that he also loves and this causes a conflict in

him. This conflict then produces a sense of guilt in

the child.

Melanie Klein, however, has developed the idea of

conflict in a simple two-body relation of the infant to

the mother. Klein maintains that one of the basic needs

of the child is the need for some person or persons to

whom he can relate himself significantly so that life can

be securely and meaningfully enjoyed. This kind of
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relationship becoir.es love objects.

The first two-body relation that the infant

experiences is that of the infant and his mother. The

mother is she who satisfies the "self-preservative needs
X

and sensual desires" of the infant. The child feels

satisfied and secured when he is being fed by the mother.

A feeling of love and gratitude arise in the child as a

response to the love and care of the mother. The mother

becomes a good or love-object and a relation to her a

good-object relationship.

It is not always that the baby is fed promptly when

he is hungry. The baby experiences hunger-pain when

his feeding is delayed. He feels frustrated when he is

poorly and inadequately fed. This bodily discomfort

and frustration give rise to the feeling of hate. The

mother then becomes a bad object, a source of a bodily

pain and frustration.

The power of love as well as of hate then is

developed in this two-body relation. Klein points out

that the power for love "is there in the baby as well as

the destructive impulses (the power for hate) and finds

its fundamental expression in the baby's attachment to
2

his mother's breast...."

1. Melanie Klein & Joan Riviers, Love. Hate arid
Reparation. (The Hogarth Press and the Institute
of Psycho-analysis, 1953), p. 59.

2. Ibid., p. 65.
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Love and Late as emotions, therefore, first appear

in the early relation of the infant to his mother*s

breasts. The mother is the first object of love and

hate of the baby. As the child*s feeling of security

and sensual pleasure depend upon the mother*s love and

care, he wants to keep the mother and maintain the good-

object relation. When, however, the relation becomes a

source of bodily discomfort, pain and frustration, the

infant wants to destroy the bad object whom he also

loves. These aggressive feelings give rise to a pain-

:ful state such as choking, breathlessness, which are

felt to be destructive to the child's body.

The aggressive feelings create tension and anxiety

in the child. The child becomes afraid that he will

not be able to manage his destructive impulses. To the

child this will mean that he is going to lose his love-

object and its good relation. It further means that

the child is going to be a victim of a painful state

that will result from the loss of the good-object

relation.

Klein describes this fear of the child as "depressive

anxiety".1 The child fears the destruction of his love-

object because menacing force of hate threatens it.

1. Ihid. p. 282.
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Me depressive anxiety is related to harm done to

internal and external loved objects by the subjects

destructive impulses.

Klein points out that this fear of losing the love-

object is the result of a conflict between love and hate

in the mind of the baby. This conflict of love and hate

and the destruction of the love-object either in reality

or in fantasy leads to a feeling of guilt. The child

then wishes to make good what has been destroyed. Sense

of guilt therefore emerges in the child as he detects in

himself impulses of hate which are directed to destroy

the object that he loves.

a. Guilt and Reparation.

Klein has discovered that the feeling of guilt is

also a feeling of concern. The child feels a concern

for maintaining the good-object relation and for pre¬

serving a love object from destruction. The child also

feels a concern about a real or imagined destructive use

of his impulses. He develops a profound urge to make a

sacrifice in order to help and put right loved people

whom in fantasy have been harmed. Guilt thus resides

even in the unconscious intention and so the intention

to kill makes the individual feel guilty, and the guilt
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feeling does not only arise as a result of an overt

action. Klein points out that "in the depth of the

mind, the urge to make people happy is linked up with a

strong feeling of responsibility and concern for them..."*
Sense of guilt then is not just a bad feeling about

past wrongs but a feeling of concern and responsibility

for a love-object and a good-object relation. It is a

feeling to make good what has been destroyed by the

individual*s own action. The development of the sense

of guilt, therefore, indicates a significant step in the

emotional and moral development of the child. Normal

guilt feeling therefore is creative and is good for the

health of the soul. It is nature*s way of expressing

concern for the health of personal relationships.

Without it forgiveness will be impossible.

Conclusion.

It could be ooncluded from the preceding discussions

that man has a capacity to feel guilty. This sense of

guilt develops from a conflict between the emotions of

love and hate, first in a two-body relation of mother

and infant, then in the family relation as the child

reacts to his parents and siblings. The sense of guilt

becomes an essential element in the emotional and moral

1. Ibid. p. 6b.
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growth of the child. In this infant emotional and

moral growth the adult emotional and moral growth is

built. Guilt also involves an expression of concern

and responsibility for a love-object and for a good-

object relation. Along with this the individual

develops a concern to make good what has been damaged

either in fantasy or in reality. Above all guilt sense

is an expression of concern for the use of the individ¬

ual's destructive impulses. The capacity to feel

guilty and experience guilt feeling becomes a necessary

positive attribute of a healthy personality. There¬

fore a sense of guilt cannot be fully understood in

tenas of sorrow over past wrong deeds. The elements of

concern and responsibility and reparation are very vital

in the sense of guilt. The emergence of these elements

in a child is an indication of a moral and emotional

development. Therefore it is right to say that "the

sense of guilt is of itself a token of hope; it proves

that we are not hopelessly lost to goodness, because
1

our eyes are not fast close to the reality of God",

2. Guilt and Punishment.

Some psychologists like Norman Cameron and Leslie D.

1. H.H. Mackintosh, op. eit., p. 66.
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Weatherhead maintain that the fear of consequences of the

individuals evil actions is one of the factors in the

development of the guilt sense. According to Cameron

the anticipation of punishment, as unfailing consequence

of wrong-doing, by children produces a sense of guilt in

them. He contends that this is the origin of guilt

feeling.1
If this observation is correct then a child will not

feel guilty or develop a sense of guilt without the use

of punishment in any forms in his training. In other

words, the child will not develop any sense of guilt

until he reaches the age when moral valuations of his

actions in terms of physical and psychological punish¬

ments can be meaningful to him. The sense of guilt,

however, is known to develop very early in the child and

as soon as the emotions of love and hate have emerged.

In this respect the development of guilt sense may take

place in the ehild before the mother could even think

of referring to his actions in terms of punishment.

An anticipation of punishment could produce a cer-

stain unpleasant feeling, guilt feeling, in a person who

has done wrong and he knows that punishment will

1. Norman Cameron, The Psychology of Behaviour
Disorders. (Houghton Mifflin Company, 1947),
pp. 271-273.
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unfailingly follow, This guilt feeling, however, will he

limited to the physical and psychological pains that the

wrong-doer will suffer. But the guilt sense may develop

in a child in a situation where punishment is not present.

Therefore an anticipation of punishment could not be

considered as the only basic cause of the development of

guilt feeling.

Furthermore, guilt reactions mean more than an emo-

stional reaction to the effects of physical and psycholo¬

gical punishments that a wrong action brings to oneself.

It involves a concern for oneself as well as for others

and for the maintenance of a good personal relationship.

Even in adult life people who know perfectly well that

their wrong-doings will never be found out and punished,

nevertheless feel guilty about these wrong actions. Some

people may succeed in repressing their guilt feelings but

others confess their crimes and sins because they feel

guilty about them. On the other hand some criminals are

punished again and again but they do not feel guilty

about their wrong-doings,

L.D. Weatherhead in his discussion of the origin of

guilt digs deep down into the collective unconscious to

explain the origin of the guilt sense. He argues that

primitive man personified natural phenomena into one god.
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He then endowed this God with moral qualities which were

derived from his own experiences of life. Primitive man,

however, grounded his moral standards on these moral

qualities, and since God became the embodiment of these

moral qualities, God became also the supporter of the

moral standards that the primitive man evolved.

Weatherhead goes on to say that moral evil then be-

:comes an affront against God. It earns man's displeasure

as well as God's anger. Moral evil is always followed

by punishment and punishment has come to be inextricably

woven into the structure of social and personal relations,

He goes on to say that the consequence of punishment is

distasteful to people and so they fear it and the fear

of evil consequences of evil actions produces a sense of

guilt in wrong-doers. This experience of the fear of

evil consequences forrfta part of the legacy of the colleo-

:tlve unconscious and becomes an archetype, A guilt path-

sway is formed in the mind as a result of a constant ex¬

perience of the fear of punishment and it is the presen-

:ce of this guilt pathway which makes man capable of

guilt feeling at all."*"

1, Leslie 33. Weatherhead, Psychology. Religion and
Healing. (Hodder and Stoughton Ltd., St. ?au!DS
House, Warwick Square, London, 1959)» pp.318-322.
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There is one main objection to Weatherhead's explan¬

ation of the origin of the guilt sense. In explaining

its origin he postulates primitive man and his moral

qualities, standards and moral values. These moral qual¬

ities and standards, however, would not mean anything to

primitive man if he had not already developed a sense of

guilt, because moral values and standards are meaningless

to a person whose sense of guilt fails to develop, or who

has lost it. Pear of punishment, therefore, cannot be

said to be the sole origin of guilt feeling. The child

develops sense of guilt before he even acquires a moral

consciousness,

3» Guilt and Conscience,

What then is the relationship between the child's

sense of guilt and his moral personality? With the coming

on of self-consciousness the child begins to feel certain

Tightness about certain actions, thoughts and feelings of

which his parents approve. In other words the child does

not feel guilty when he acts according to these accepted

moral attitudes and values of his parents. During the

course of time these actions, thoughts and feelings are

enlarged to include those of the Church, State and school

and the community as a whole, 3o far the child has been
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accepting these social and religious norms and values as

coning from outside authorities of the family, the Church

and the State and even from the authority of public

opinion.

A time comes when the child stands in the place of

these outside authorities and adopts their reaction-

attitudes towards his own actions. He begins to see his

actions and wishes in the light of these outside author¬

ities. He disapproves of things that his outside author¬

ities disapprove of and vice versa.

At this point the child is said to have internalized

these moral authorities and their moral attitudes and

values. The behaviour, thinking and feeling patterns

form the contents of the child's conscience or moral per¬

sonality. The conscience then becomes the active prin¬

ciple and standard of behaviour within the individual

child. His actions are morally judged now by the con-

!science. He develops a sense of guilt when he has

failed to live up to these principles and standards ad-

sopted from outside.

Prom this point onward the conscience, however, is

not completely divorced from the external authorities

which provide its formal contents. The conscience contin*

tues to be bound to the external authorities as well as
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to their internalized images. In this continuous relation

the conscience is continually nourished. If the external

authorities ceased to exist or lost their power, or if

people had no reason to be afraid of them the conscience

weakens and loses its moral directive power. Thus for a

conscience to be an effective directive power, and thus

to make the feeling of guilt possible, its external

authorities must be living and command respect at all

time.1
The death of some tribal gods in Africa provides a

very good example of what happens to the conscience, and

for that matter to guilt feeling about certain ways of

behaviour, when its external authorities cease to exist.

Before Christianity and Western civilization came into

many parts of Africa tribal moral solidarity was under¬

pinned by the tribal gods. These tribal gods formed the

social and religious external authorities for the consci¬

ence of the people.

The authorities of these tribal gods had been under¬

mined by Christian and Western ideas. This leads to the

weakening of the directive power of the conscience and

breaking down of tribal moral solidarity and consequently-

1. Erich Fromm, Man For Himself, (Rinehart and Company,
Inc., New York, 1941), pp.141-172,
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the loss of sense of guilt about certain forbidden beha-

iviours.

What then is the purpose of the interiorised contents

of the conscience? All the external nomas and tabus are

designed to help the proper functioning and development

of the individual^ personality. The contents of the

conscience are designed to provide (a healthy social and

personal relationships within which this proper function-

ting and development of the personality takes place.

A positive conscience organizes the behaviour pattern

of the child by using the moral principles and standards

provided by his family, society and Church. The moral

principles and standards could be rational or irrational.

The conscience, in most cases, accepts them and acts

according to them. In some cases the contents of the

conscience are modified or even rejected when they are

not the essence of moral experiences of life and thus

could not be used to further the fullest development of

the personality. The conscience is not a passive recept-

sacle of both life-giving and life-destroying moral

standards and principles. It works to keep a balance be¬

ltween the loving and destructive forces in the life of

the individual and to keep out any harmful influences

from outside. Usually it warns the individual of any
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psychic conflict and does this by producing an abnormal

sense of guilt# This abnormal guilt feeling is a sign

that there is something wrong in the development of the

personality# As a warning mechanism the conscience pro¬

duces both a normal and abnormal sense of guilt# The

abnormal sense of guilt is produced by the super ego

whioh is a hyper-sensitive conscience.

C. Morbid Sense of Guilt

Sometimes the sense of guilt may develop out of all

proportion to the inner conflict which causes it. The

conscience in such a case becomes extremely inhibiting

and accusing. The individual develops an exaggerated

self-reaction towards his own eenduct.

The presence of such morbid sense of guilt is a

sign that the individual is fighting a losing battle with

some offending behaviour tendencies. To protect the in¬

tegrity of the self the conscience helps repress the

offending behaviour tendencies and keep them down from

erupting into overt behaviour. This phenomenon of morbid

sense of guilt is seen e.g. in 'agitated depression* and

in * obsessional neurosis*.

1. Agitated Depression



146,

Agitated depression is characterized by restless

over-activity and sustained tension, by despair and self-

condemnatory delusions. It begins in a setting of unre-

:lieved personal stress and strain# The patient suffers

from tension and depressive anxiety#

To this anxiety reaction are added delusion of self-

reproach and of personal guilt, of worthlesaneso and of

hopelessness. The patient considers himself to blame for

all these imagined negative qualities in him. He feels

guilty for them and feels that he should be punished for

them. The desire for punishment in this case is a desire

to make reparation for the imagined damage done by the

patient. The patient also feels insecure and this feel-

xing originates from the fact that he sees an impending

disaster for his loved one and a catastrophic destruction

of the world and all on it.

In cases of agitated depression the patient has been

fighting against the destructive use of his impulses but

they seem to be gaining a control over him and thus threat-

xening his love objects. This makes him feel guilty.

Norman Cameron cites the case of a 48 year-old

private secretary, a lady, who had been helping her

brother recover from alcoholism. Her brother showed a

sign of recovery then relapsed into alcoholism? during
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this tine her family was making more financial demands

on her. She became disappointed in her brother's recov-

lery and resented the increasing financial demands of her

family. This created an anxiety situation in her life

and she became extremely agitated and self-condemning.

Deep within her unconscious she realized that she was not

able to control her destructive impulses in regard^) to
her family whom she also loved. Her conscience blamed

her for not controlling her destructive impulses, and

she broke down with a very 3trong sense of guilt.

The patient was cured when she was removed from the

eastern state hospital to a mental hospital in one of the

mid-western states of America. Cameron said that she

considered this hospital drab, humiliating and deliberate-

:ly punitive, and in this kind of setting the patient

unoonsciously thought that she had made a reparation for

what she had destroyed in thought and feeling.

Agitated depression with its consequent confessing

of guilt manifests itself in normal conduct as well. It

takes place in a setting of an emotional upheaval. This

could be brought about by a failure of crops, grave ill-

mess in one's family or by the death of a near relation

or a revered public figure. Any such incident may cause

a state of acute tension and anxiety in one's life.
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The reaction to this emotional upheaval is the
.

feeling and confessing of human inadequacy and unworthi-

:ness. Long since-forgotten personal sins and conflicts

are revived. The personal conflicts now generate a strong

sense of guilt. This may lead to "a rush of sinners to

church, the public lamentations and the declaration of

personal unimportance. • • .,'^

2. Obsessional Neurosis

The excess of guilt feeling is very pronounced in

people suffering from obsessional neurosis. In obsession-

ial neurosis the patient tries hard to put something right

but without any success. This futile attempt may take

the form of obsessive thinking. The patient tries hard

to annul one idea which keeps intruding into his mind

by another but he never succeeds.

In such a situation the patient is trying to hide

the fact that in a specific setting of his life he finds

that his hate is more powerful than his love. He is

quite unaware of this situation. Dr. Donald W. Winnicott

gives a very good example of a case of obsessional

neurosis:

1. Cameron, op. cit., p. 527.
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There was a girl who could not go to
the seaside "because she saw in the waves
someone crying out for help. Intolerable
guilt made her go to absurd lengths in arrange
:ing for vigilance and rescue. The absurdity
of the symptom could be shown by the fact that
she could not tolerate even a picture postcard
of the sea coast. If she saw one by chance in
a shopwindow she would have to find out who
took the photograph, because she would see some-
:one drowning, and she would have to organize
relief in spite of the fact that she knew
perfectly well that the photograph was taken
months and even years previously. This very
ill girl was able eventually to come through to
a fairly normal life, much less hampered by
irrational guilt feelingf but-, the treatment was
necessarily of long duration.

In case of this girl it could be seen that she was

occupied with guilt feelings which acted as a defence for

repeating certain of her own prohibited behaviours. Her

conscience heightened her fear for the prohibited behav-

siours but could not help her do the right thing.

Thus morbid guilt feeling apart from serving as a

warning, is a negative asset. It keeps the individual

in a state of moral and spiritual insecurity. It makes

him adopt negative attitudes towards his offending impul-

;ses, The individual is worried about the offending

impulses but he is not concerned about their creative use

1, D.W. Winnicott, "Psycho-analysis and the Sense of
Guilt", Psycho-analysis and Contemporary Thought, ed.
by John D. Sutherland, (The Hogarth Press, London,
1958), pp. 21-22.
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in his emotional and moral growth.

Generally speaking morbid sense of guilt is a sign

of a faulty personality development. A person who has

this abnormal sense of guilt is 3ick and he needs to be

saved from the power of this kind of guilt sense.

Psychiatry could be of a great help in releasing the symp¬

toms of this kind of guilt feeling by analysing all the

emotional factors that are involved. Religion on the

other hand could integrate the sick personality as it

directs and guides the normal growth of a person who has

been saved from the bondage of morbid sense of guilt.

This will mean that the individual will grow with a heal-f

:thy sense of guilt.

D. The loss of Sense of Guilt

While some people have developed a normal sense of

guilt and others a morbid sense of guilt, some people

may lose any guilt feeling of either form. Some people

may lose it due to the lack of the necessary emotional

and physical settings which would have enabled the capac-

slty for feeling guilty to develop. Other people may

lose it because of some physical injury done to the cen-

stral nervous system.

A study of the physical basis for human conduct and
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its sense of guilt and their loss had been done by Pro-

sfessor Alexander Kennedy of the Department of Psycholo-

:gical Medicine of the University of Edinburgh. The re-

:sult of tills study appeared in The Advance of Science,

vol. Vll. No. 25i 1950, PP.53-56, under the title "Brain

Structure and Moral Values". In this article Professor

Kennedy pointed out that responsible human behaviour is

regarded as action which can be meaningfully interpreted

in terms of consciousness. Consciousness is taken as a

function of the central nervous system. The integrity

of the central nervous system is then vital to the inten¬

sity of consciousness. For the nervous system to keep

up its own integrity it must be fed with both internal

and external sensory stimuli.

When a new sensory stimulus enters the brain it is

related to the result of the previous sensory experience.

This process of checking and relating of fresh sensory

stimuli to the results of previous sensory experience is

essentially carried on by the granular cortex of the

brain. The checking process, however, depends upon the

integrity of a system of conducting pathways of which

the granular cortex forms a part.

During the process of human behaviour the individual

is aware of what he does, and of what he intends to do.
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He checks the suitability of his "behaviour by reference

to patterns of behaviour already resident in the nervous

system. Professor Kennedy went on to say that if the

checking is carried out at the stage when the act is

merely contemplated, the individual is then exercising

foresight.

Y/hat then will be the effect of a disturbance of the

integrity of the nervous system on character and moral

awareness? The epidemic encephalitis whioh occurred

after World War 1 and the neuro-surgical removal of fron¬

tal lobes in the case of people suffering from tumours

showed some effects of the disturbance of some parts of

the nervous system on character and moral awareness and

thus on the capacity for feeling guilty.

Patients* whose nerve tracts had been interrupted

within the frontal lobes, or who had under-gone some

lesions in the neighbourhood of the hypothalamus and

subthalamus showed a gross disturbance of their sense

of morality and social responsibility.

As a result of lesions in the brains of 3ome patients

of the epidemic encephalitis, the patients developed ant:,

social trends, e.g. sexual perversions, stealing and

swindling. This was especially true in case of adoles-

icents. In case of po3t-adolescents loss of initiative
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and of social responsibility, egocentricity and infan-

:tile attitudes to life were the results.

Professor Kennedy said that epidemic encephalitis in

early life can cause arrested mental development and a

lack of conative awareness. If this happens later in

life it can produce morally feeble people. The effects

of partial or section excision of the frontal lobes can

cause the impairment of the sense of responsibility to

others and lack of foresight and appreciation of the

individual's place in the community.

An example of the destruction of the moral sense of

an encephalitic patient will make the degree of the im¬

pairment of moral sensibility clear. Professor Kennedy

gave an example of one encephalitic patient who dragged

his sister about by the hair before raping her, and the

patient described what he had done without reticene.

When asked why he pulled her hair he said, 'To make her

scream, I like that*. When an attempt was made to get him

to consider how she had suffered in the process, there

was no comprehension at all, 'That's her business*, vas

the only answer. This young man was highly sentimental

about animale. Ills intelligent quotient was 116.1
To summarize, every individual has a oonative aware-

It Kennedy, "Brain Structure and Moral Values", p.55,
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:ness which is maintained by the integrity of certain

nervous units and pathways. In the course of his early

life and training he is confronted with the standards of

the good life, this may be embodied in the lav; of God,

or in the family code, or in the tabus of the tribe.

The standard of the good life sets up a guilt milieu and

through it his sense of guilt is developed. His behav-

siour patterns are developed according to the standard

of the good life and stored up in the nervous system.

He feels guilty whenever he acts against the standard of

the good life, i.e. when his actions are not in conforin-

:ity with the stored up behaviour patterns. Through

his sense of guilt, as his inner sensitivities to his

own faults, he is made vulnerable to his own limitations

and unfulfilled potentials and at the same time he is

made responsive to the good life. Sense of guilt is,

therefore, a vital means through which man's life is

changed and it is through the development of sense of

guilt about one's sins that one is led to seek forgive¬

ness. Sense of guilt is, therefore, important and basic

to the experience of forgiveness.



CHAPTER IY 155.

FORGIVENESS: TRANSFORMATION OF RELATIONSHIP

A. The Nature of Personal Relationship

One of the cardinal Christian teachings about God is

that he is a personal God and has created human beings as

persons into a world of personal relations. The personal

nature of God implies that his relationship with men is

personal too. The personalness of God and of his rela-

:tionship with men is very essential for a real and true
.

understanding of God's forgiveness. It is, therefore,

necessary to discuss what it means to say that: 1. God
, ... .. ... ..

is personal; 2. human beings are created persons;

3. the relationship between God and man is personal.

The first question could be answered by examining the

idea of Father-God both in the Old and New Testaments.

In both Testaments the fatherhood of God is an essential

attribute of God. Through a series of historical acts

the Father-God created Israel and shaped it into a nation.

(Hos. 11.1; Deut. 32.6). The Israelites are thus con¬

sidered the 'children' of their Father-God. (Deut. 14.l)1
In the New Testament Jesus made God known as "Our

Father who art in heaven." (Matt. 6.9) His disciples

became God's children through him. In other words, God

was the Father of the disciples because he was the Father

of Jesus Christ. Jesus therefore told them that they

1. It should be pointed out that it is not an Israelite
as an individual that is considered as God's child,
but it is the corporate group that is the children of
God and the individual participates in this group
belongingness.
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.

should "be perfect as their Father in heaven is perfect

(Matt. 5.48), and that through their good works others

might glorify their Father in heaven (Matt. 5.16).

Throughout the New Testament 'Father' is the dis¬

tinctively Christian name for Cod. In St. Paul's letters

Cod is addressed as "Father of our Lord Jesus Christ"

(Phil. 1.2) and he speaks of "the Father, from whom every

familv in heaven and on earth is named." (Sph. 3.15) The

fatherhood designation is used for Cod to bring out
.

poignantly that he is a person and created men as persons

and thus has a personal relationship with them. It fur¬

ther means that Cod could be addressed through prayers,

i. e. he is communicable.

There are certain important truths that are implied

in the personal idea of Cod. Firstly, the fatherhood of

God implies that a personal relationship between Cod and

man is possible. In other words, because of the personal

nature of Cod He confronts men with his Personal Will. He

is a Person means then that he is a Personal Will. In the

personal relationship between him and men he makes known

his Personal Will as something that is different from man's

will.1 Through his Personal Will God confronts man with

a claim which is the foundation of a real life and order

of existence. Since Cod is Personal Will he wills that

1. The writer is greatly indebted to Herbert H. Farmer
for what he says on the nature of the personal rela¬
tionship. See Farmer's book, Cod and Man. (Nisbet &
Co. , Ltd. , 22 Berners St. , London, 1946), pp. 33-59;
60-81.
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the claim of his Will be expressed in man's life. Thus

Brunner says, "God wills that His Name shall be glorified,
'

that He shall be seen to be the Holy in His Otherness.

Thus He wills that "the whole earth be filled with His

glory • The personalness of God is essentially in his

willing and confrontation. He is Personal Will and he

confronts man with his Will as a personal claim. In other
■

words, he communicates with men through his Will and where

God's Will is confessed and expressed in life there is a

true communion between God and man, "there the creature

has become "full" of God". 2 Where there is a true commu-

:nion between God and man a new relationship comes into

being and a new man is created full of the glory of God.

The personalness of God then, further, means that he is a

living and creative God. He acts and creates new rela¬

tionships and men as persons who could carry on a personal

relationship with him.

God as Personal Will created men as persons, i.e. as

created will, and put them in a world of personal relations.

As persons men are capable of a personal communion both

with God and with one another. What is the nature of the

personal communion among men and its relation to the per¬

sonal relationship between God and man?

In every personal relationship on the human level

there is an interaction of created and intelligent, self-

1. Brunner, The Christian Doctrine of God, op. cit. ,p. 163.
2. Ibid.
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directing and self-conscious wills. In a genuine personal

relationship one person checks and limits the other's re-

rlation to him through the special claims that he makes on

him and vice versa. In other words, there is a limitation

and freedom, dependence and independence in any real en¬

counter of wills on the human level of existence. One

created will confronts the other as a source of human

worth and activity and so the other person is not humanly

worthless and passive and thus to he manipulated as an

instrument of the purpose of the other will. Persons in

a real personal relationship are dependent on one another

and yet independent of one another. They limit and con¬

dition one another, yet free of each other.1 How is

unity and harmony achieved then in the personal relation-

:ship?

The nature of the personal relationship is such that

every individual person is rooted in it through his

finiteness and yet is out and above it through his freedom.

Every person is an individual as well as a social being.

He needs the group to realize his unique individuality and

other members of the society need him to be their unique

individuals. Thus any real personal relationship involves

reciprocal claims. Each person is then united to the

other on the basis of a claim and they are all claimed by

the Personal Will of Qod. It is the personal claim of

1. Farmer, op. cit. , pp. 47, 48.
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God that gives meaning to reciprocal claims in any personal

relationship. The Personal Will of God and man's con¬

cession and acceptance of it forms the true harmony and

unity of the world of personal relations.

The divine and human claims, however, are not two

separate entities. "The divine claim always draws its

practical content from the claim of finite persons upon us:

two claims, the divine claim and the human claim are not to

be separated from one another. Farmer goes on to say,

"The claim of my neighbour is always part of God's claim

on me: God's claim on me meets me always in and through

the claim of my neighbour". 2 The personal relation be¬

tween God and man and between man and his neighbour is a

close-knit relationship. It is one and indivisible

relationship. (Matt. 25.37-46) It is one relationship

with two poles: the God-ward pole consists of the divine

claim which derives its content from and is realized in

the man-ward pole with its individual claims. The divine

claim as the righteous Personal Will of God is at the very

centre of personal relationships and man as a relational

being is always confronted with it. Man is a person

standing all the time in a personal relationship to God.

It is that relationship that constitutes him—MAN.

John Macmurray states this same truth philosophically in

1. Farmer, op. cit. , p. 69.
2. op. cit. , p. 53.
3. op. cit. , p. 67.



160,

these words, "The idea of an isolated agent is self-

contradictory. Any agent is necessarily in relation to

the Other. Apart from his essential relation he does not

exist. But, further, the Other in this constitutive

relation must be personal. Persons, therefore, are con¬

stituted by their relation to one another.

Every individual person moves and realizes his true

being in his personal relations. The 'new man' is then

created in man's communion with Gk>d and neighbour. Thus

H. R. Mackintosh says, "Because God is what they (the

Hebrew prophets) knew Him to be, He can create a man's
soul by taking him decisively into communion with Himself'!2
The individual is not created a new man and then afterwards

enters into a communion with God. Man is distinctively

humanus because he stands right down to the innermost core

and essence of his being in the profoundest relationship
3

to God all the time in an order of persons. God as the

self-communicating Will creates the basis of the redemptive

relationship within which the new man is created. The

essential and final meaning of man's life, then, is found

in his personal relationship with God.

Man, as a created will, however, is not and cannot be

forced into the personal relationship with God. He is

free to reject the claim which is at the centre of the

I. John Macmurray, Persons in Relation. (Faber and Faber
Ltd., 22 Russell Square, London, 1961), p. 24.

2. Mackintosh, op. cit. , p. 179.
3. Farmer, op. cit. , p. 68.
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relationship but which he cannot escape. He can no more

escape it, than he can escape being a human being.

Through man's sin he rejects the divine claim on his life

and thus has lost the creative communion with God the

Father. Sin then is the perversion or disruption of the

personal relation between God and man. It is the estrange¬

ment that makes men aliens and strangers from God. (Eph.

2.11-22) The sinner is a prodigal son. He has lost his

sense of being at home with his Father. Since man's per¬

sonal relationship with God constitutes his essential

being sin disrupts not only this personal relationship but

also his life as well. Man's deepest need in his sinful

predicament is, therefore, reconciliation. (Rom. 5.10;

II Cor. 5.18-20; Col. 1.20; Eph. 2.16) Forgiveness of

sins, therefore, means: 1. a transformation of the

sinner's perverted personal relationship with God and his

fellow men; 2. and consequently, a reformation of a sinful

life. Thus Brunner says, "Forgiveness of sins is indeed,
.

not alone and not, above all, the setting aside of guilt

but the new relationship with God, the Joyful relationship

of God's children, the certainty that nothing can separate

me from the love of God."1 At another place he says,

"...forgiveness is. .but- fellowship with God—a represented,

restored relationship between us the creatures and him the

Creator »M 2
"" 1 11 111 ' " - 11

1. Brunner, I Believe in the Living God. (Lutterworth
Press, London, 1961), p. 149.

2. op. cit. , p. 148.
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According to this relational understanding of for-

:giveness, sin, firstly, is a personal and relational act

and it is the sinner who is the object of forgiveness.

It is man's perverted will that is in opposition to the

Personal Will of God and it is man's rebellious self will

that is fought against and conquered in the course of

divine forgiveness. Secondly, the frustration and guilt

which sin brings in its train is seen to be the conse-

:quence of the loss of the supreme experience of which man

is capable, communion with God. ^ It is because of this

understanding of forgiveness, in the Epistle to the

Hebrews, the fruits of Christ's redemption are described

as, "to enter the sanctuary by the blood of Jesus, by the

new and living way " (Hebr. 10.19,20) 3t. Paul

expresses the same idea as "access" (Rom. 5.2; Eph. 2.18;

3.12), or "boldness" (Eph. 3.12). Forgiveness may be des-
.

:cribed in a less theological term as the opening up of a

new road of personal communication between God and man and

as the sinner walks on this new road his life is renewed.

George S. Hendry of Princeton Theological Seminary is

right when he says, "Surely it is here in the relation

between God and man that the decisive aspect of the atone-

:ment must be seen, and surely it is in terms of personal
Q

relationship that its ultimate mystery must be explained."
■

1. H. E. W. Turner, The Meaning of the Cross. (A. R. Mowbray
& Co. , Ltd. , London, 1959), p. 60.

2. The Gospel of Incarnation. (SCM Press Ltd. , 56 Blooms-
:bury St., London, 1959), p. 131.
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How then is the sin-perverted personal relationship trans¬

formed and how is the sinner's life renewed in the trans-

formed relationship?

B. The Redemptive Concept of Forgiveness

The relational and personal concept of forgiveness

implies that forgiveness is redemptive. It is redemptive

"both of a sin-perverted personal relationship and of a

sin-infested life. Forgiveness, in other words, is God's

offer of salvation to the world in general and to the

individual sinner in particular. Thus Nels F. 3. Ferre

says, "Forgiveness is neither vindictive nor evasive, hut

redemptive.... God's work in atonement is the making
.

available of the love that is the power to salvation,

whereby the past is remade, the present redirected and the

future filled with longing for an ever more righteous order
nl

within the love of God* The divine salvation is offered

to man through God's self-revelation in which he makes his

Personal Will known and on the basis of which he establish¬

es the divine communion with men. What is the nature

and content of the divine salvation?

The answer to this question will be found in and

1. Nels F. 3. Ferre, The Christian Understanding of God,
(Harper & Brothers Publishers, New York, 1951), p. 209.
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determined by the two main problems of forgiveness: 1. the

transformation of a broken personal relationship; 2. the

reformation of the sinner'3 life. The sinner's salvation

in terms of these problems means the healing of the broken

personal relationship and of the sin-sick soul. Salva-

:tion, in other words, "means reuniting that which is

estranged, giving a center to that which is split, over-

jcoming the split between God and man, man and his world,
O I

man and himself". The power that heals and saves is Godfe

power of love and holiness. How is the healing and saving

power of God present in the history of revelation? Paul

Tillich points out that God's healing and saving power is

present in the "concrete revelatory events in all periods

in which man exists as man# The revelatory events are

especially present in the history of Israel and excep¬

tionally present in Jesus Christ. These revelatory

events are subsumed under the term, the "Word of God".

God's healing and saving power is, then, in his Word.

What actually is meant by the "Word of God"?

Paul Tillich in his Systematic Theology, vol. X, pp.

157-159, points out at least six meanings of the term, the

"Word of God". Firstly, the term "Word of God" is the

principle or the means of divine communication. Within

the context of the personal and relational understanding

1. Paul Tillich, Systematic Theology. Vol. II, op. cit. ,
pp. 165-168.

2. Tillich, op. cit. , p. 166.
3. Ibid.
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of forgiveness, the Word of God, according to its first

meaning, is the means whereby God reveals his Personal

Will to man and without the Word of God personal communi-

:cation is impossible.

The second meaning of the term, the "Word of God",

Tillich says, is that "the Word is the medium of creation,

the dynamic spiritual word which mediates between the

silent mystery of the abyss of being and the fullness of

concrete, individualized, self-related beings."1 The
creative quality of the Word of God enables it to heal and

renew the broken God-man relationship and sin-sick soul.

The third meaning of the Word of God, says Tillich,

is that it is the manifestation of the divine life in the

history of revelation. Within the context of the redemp-

:tive concept of forgiveness the Word becomes the revela-

:tion of a new life based on the Personal Will of God, i.e.

based on the love and holiness of God. This divine life

has been made known in the whole history of revelation,

but it has been made fully and conclusively known in Jesus

Ohrist. He is the Personal Will of God on the plane of

human existence. In him the Word as the principle of all

divine manifestation and as the medium of creation and also

as the divine life became flesh. In him the first three

meanings of the term, the Word of God, coalesce. It is he

as the Word of God that the Bible contains and the Ghurch

1. Tillich, Systematic Theology, vol. I, op. cit. , p. 158.
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proclaims in her preaching. Underlying all these diffe-

:rent "but related meanings of the Word of God, Tillich

says, is God manifesting himself in creation, in history

of revelation and in Jesus Ghrist. It is God himself,

then, who is present in his Word, in all the revelatory

events, as the healing power of love and holiness and thus

as the saving and reforming power of all "broken personal

relationship and sin-sick souls. Salvation, as the bes-

:towal of life which come3 from man's fellowship with God,

is realized in the history of revelation. God then ha3

"been a forgiving God "before Jesus appeared, though there

is a unique historv of revelation, the centre of which is
2

the revelatory event of Jesus Ghrist.

The Personal Will of God, therefore, confronts man in

his Word as love and holiness. God, made known as a

loving Father, wills to forgive his wayward children, i.e.

accept them "back into a personal communion with himself.

At the same time he made himself known as the one who is

utterly opposed to sin, i.e. as the Holy Father. (John

17.11) God is a loving Father, gracious in mercy as well

as the Holy Father who hates sin. (Bxod. 34.6,7; Ps. 7.11)
It is upon this "basis of his nature that he communes with

man. His salvation is thus based and rooted in his love

and holiness. In practical terms, it means that any

personal relationship that is founded and rooted in the

1. Tillich, Systematic Theology, vol. I, op. cit. , p. 159.
2. op. cit. , p. 166.
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love and holiness of God has a transforming and creative

power. God's love and holiness are, therefore, the con¬

sents of his healing and saving power.

God's forgiveness is offered on the basis of his love

which manifests itself in the gracious treatment of the

sinner. In this gracious treatment the sinner is accep-

:ted in spite of his guilt in breaking the personal rela-

jtionship with God and in spite of his sinful nature. He

is accepted again by the love and life that he has rejected

In the moment of St. Paul's conversion he found himself

accepted by God in spite of his guilt. Because of this

gracious acceptance, he was able to accept himself, and to

be reconciled to others and was united with him to whom he

belonged. This gracious acceptance may be described as

"the in-spite-of-guilt acceptance". As St. Paul accepted

the divine in-spite-of-guilt acceptance he found his life

transformed.1
The in-spite-of-guilt acceptance is characterized by

a different treatment of the sinner. He is regarded and

treated as if he were without guilt. He is offered a new

communion with God, i.e. a new life, in spite of his rejec-

:tion of it, because God still regards him as his child.

God does not accord the sinner the treatment of a prodigal

that he deserves. He is still treated as a beloved son.

In other words, God's attitude towards the sinner doe8 not
:

.

1. Paul Tillich, The Shaking of the Foundations. (SCM
Press, 56 Bloomsbury Street, London, 1949), p. 160-161.

• V
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change, thus P. T. Forsyth says, In atonement "God's feeling

toward us never needed to be changed. But God's treatment

of us, God's practical relation to us—-that had to changed
The sinner comes to know God's gracious treatment of him

in his acceptance by people who are involved in his world

of personal relations.

The gracious acceptance of the sinner, however, has

to be accepted by the sinner before the broken personal

relationship is healed and becomes regenerative of a new

life. Wherever this human response is present and is

coupled with God's gracious treatment, the sinner feels

that the barrier of his wrong-doings has been removed.

He realizes that his sin-perverted personal relationship

with God and fellow men has been transformed. He now

feels that he has been forgiven and has entered into a new

personal relationship with God and men. Finally, he

feels that the pangs of his guilt-ridden conscience are

over. It should be pointed out that even though complete

and real forgiveness is possible only as the sinner

accepts the divine offer of forgiveness, yet it is God who

takes the initiative in the process and experience of for-

:givenees. He establishes and offers a new personal

relationship with man, and as man responds and cooperates

with the divine initiative his life is transformed and

renewed.

1. P. T. Forsyth, The Work of Christ. (Independent Press,
London, 1938), p. 105.
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God's offer of forgiveness is based not only on his

fatherly love, "but also on his holiness. His holiness is

his wholly otherness in being, it is his absolute diffe¬

rence of nature. God's otherness in nature and being

expresses Itself in his wrath: his reaction to sin.

It should be pointed out that God's love and holiness

should not be considered as either two separate divine

emotions or attributes. Love is the essential structure

of God's being, and his holiness as his wrath follows the

rejection of his love and its healing and creative power.1
Thus Mackintosh says, "It is because God loves that anger

in him is conceivable and credible.... It is love alone

that makes wrath pure, sublime, redemptive." 2 The wrath

of God cannot be separated from his love or from his grace

to forgive. It is because God is holy that is why hie

wrath, as the self-destructive consequences of sin, goes

its way. These self-destructive consequences of sin are

an expression of God's demand that his children should be

as holy as he is holy. Thus Brunner says, "As the Holy

One, God wills to be separate from all creatures; as the

Holy One He also wills that all creation should be filled

with His glory, and thus should have a share in that

quality which is His alone. Thus the Holiness of God is

the basis of the self-communication which is fulfilled in

1. A. T. Hanson, The Wrath of the Lamb. (3. P. O.K. London,
1957), p. 200.

2. Op. cit. , p. 210.
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love.There is then the oneness of the holiness and

the love of God. (Is. 41.14; 43.3; 47.4) God's holi-

:ness as well as his love then underlies his personal

relationship with men. The way to God is the way of love

and holiness. God's household has love and holiness as

its foundation and those who dwell in it must then have

love and holiness as the central core of their "being.

In practical terms it means that in any true and creative

personal relation on the human level holiness must go with

love as a resistance and "breaking what is against love.

In the saving-event of Jesus Christ God's love and holiness

had "been revealed as the true and real basis of God-man

relationship, i. e. as the true and real basis of forgive-

:ness. It is true to say that, "forgiveness... is the

receiving of the holy love of God."" How is God active

in Jesus offering his holy love to man? What is the

nature of the sinner's response to the divine offer of

forgiveness? The first question will be discussed in

the next section and the second question will be examined

in the section after that.

1. Op. cit. , pp. 163-164.

2. Brunner, I Believe in the Living God, op. cit. , p. 150.
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C. Forgiveness in and through Jesus Christ

The main question that will be taken up in this sec-

:tion is, How is God active through the saving-event of

Jesus Christ to save the sinner? To put it another way,

How does God offer salvation, his healing and creative

power of the new man, in and through Jesus Christ? How

does God establish the redemptive personal relationship in

and through Jesus Christ?

It has been pointed out above that wherever God

reveals himself there exists his healing and reforming

power that recreates new men. The atoning power is

therefore present in Jesus' revelation of God. The power

to heal and create a new relation and a new man is present

in Jesus Christ as the true revelation of God. What is

the peculiar character of the healing and reforming power

present in Jesu3 Christ?

The peculiar character of the healing and creative

power which was in Jesus is in his unique revelation of

God. In him the Personal Will of God which was formerly

revealed through the prophets became flesh and lived among

men. (Hebr. 1.1,2; John 1.14) In him the holy and

loving God confronted men directly not in words but in a

person. In other words, in him the personal relationship

between God and man was personally established in the

world. The complete and final and conclusive revelation
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of God's Personal Will, therefore, came in Jesus Christ.

In him Cod's holiness and his love which seeks to save

those that are lost confront sinners on the level of human

existence.

In Jesus' revelation of Cod two powers of Cod are

manifested in the world. Firstly, in Jesus Cod's power

is manifested in the world as his power of love for salva-

:tion. Secondly, Cod's power is shown in the world in

his wrath, i.e. since Cod is a holy Personal Will, he

wills to he known as the Cod who opposes evil and through

his wrath he permits men to inflict on themselves the evil

consequences of their own sins. It is Cod's arrangement

that the universe is a moral order and sin has its self-

destructive consequences.1 Through the healing and re-

.

:forming love and through sin's self-destructive conse-

jquences the power of Cod is revealed through Jesus Christ

in the world. In the saving-event of Christ divine love

and wrath have "been established absolutely as the only

basis of divine communion and thus of salvation. How is

the basis of the new way of communion between Cod and man

made known in the life and death of Jesus Christ? How

did Jesus establish the foundation of the new redemptive

relationship between God and man through his life and

death?

Firstly, Jesus established the redemptive relationship
I !

1 ' ' *

1. Mackintosh, op. cit. , p. 210.
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through his acceptance of and through his close self-

identification with sinners. ^ Jesus Identified himself

with sinners in his baptism, and he had fellowship with

some in their homes, and some he called to be his discip-

:les. In him the Pharisees saw quite a new order of

personal relationship with sinners and so they remarked,

"This man receives sinners and eats with them." (Luke 15.2)

Jesus' close self-identification with sinners mani¬

fested itself in his suffering and death. He suffered

and died sharing the same criminal and shameful death with

sinners. In his Gross he identified himself with sinners

in the self-destructive consequences of their sins.

In this act of self-identification sinners saw in

Jesus Christ God's acceptance of them as over against the

Pharisees' rejection of them. They also saw God's love

as concern for them in Jesus' close self-identification

with them, because it was only divine love that would

cause him to sit where they sat. Jesus' life and death,

therefore, revealed and offered the divine in-spite-of-

guilt acceptance to sinners. In him God confronted men

with his creative and healing power.

It is not only the divine in-spite-of-guilt accept-

:ance that was revealed in Jesus Christ. This is one

aspect of his total revelation. The whole life and death

of Jesus Christ revealed clearly God's utter reaction to

1. Op. cit. , p. 195.



174.

evil. Right from the beginning of his ministry he de¬

clared war on evil. At the synagogue at Nazareth he

said that he cams to proclaim release to the captives and

recovering of sight to the "blind, and to set at liberty

those who are oppressed. (Luke 4.18; also see John 9.39)
He strongly opposed and condemned evil in those who were

blind to it, e.g. the Pharisees. In some of his parables

he revealed Gk>d not only as a loving Father but as a just

and holy Father. In the parable of the Messianic Banquet

(Matt. 22.1-14), he revealed God as an angry king who sent

his troops to destroy those who murdered his son. In his

fellowship with sinners they realized him at once as the

person in whom the holy Father was present. Thus Simon

Peter realizing the Holy God in him said to him, "Depart

from me, for I am a sinful man, 0 Lord." (Luke 5.8) In

him sinners saw the loving Father who accepted them and

who was at the same time opposed to sin. This realiza¬

tion brought confession from some of them, e. g. Zacchaeus,

(Luke 19.8).

Jesus also showed God's utter opposition to sin by

putting his life in sin's path. ^ He opposed evil on the
Cross with his life. The Cross is the supreme manifesta¬

tion of God's mind regarding sin and his active opposition

to it. In the Cross the connection between sin and

suffering—-the wrath of God—became abundantly manifested.

1. Mackintosh, op. cit. , p. 199.
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The Gross is the final and supreme drama revealing the

truth that transgression entails self-destructive conse¬

quences. It shows that the world of personal relation

is established on the Personal Will of Qod.

Jesus had thus truly revealed the real nature of Qod

the Father. Ha revealed him not only as loving but also

as holy and thus had to suffer. He had to suffer to

reveal the true basis of the personal communion between

Qod and man. Thus St. Paul says, "For no other foundation

can anyone lay than that which is laid, which is Jesus

Christ." (I Cor. 3.11) The revelation of God's offer of

forgiveness will not be complete without the revelation of

the part of his Personal Will that expresses itself in his

holiness. This is the part that is made known supremely

through Jesus' suffering and death. Jesus' suffering,

however, is not only limited to his Cross, but it charac¬

terizes his whole life. Thus P. T. Forsyth says, "The

Cross was not simply a fate awaiting Christ in the future;

it pervaded subliminally His holy Person. He was born

for the Cross."^ It is true then to say that the Cross of
■

Jesus Christ manifested both the love and the wrath of Qod.

The Cross of Jesus revealed yet another truth. It

revealed the fact that sin and evil are not the ultimate

meaning of life. The very presence of Jesus in the world

was a manifestation of this truth. The new order of

1. Op. cit. , p. 108.
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relationship was now within the reach of the sinner and

thus his chance of experiencing God's forgiveness and

having a new life was "brought nearer. This is the good

message that Jesus and his Cross convey to the world of

faith. Through faith the message of the Cross is app-

trehended and issues in a new life. The new life, how-

:ever, is not present in its entirety. It is present

and is still to come in all its fullness.

The chief role of Jesus Christ in man's redemption

is, therefore, to lay the only true foundation of the

personal relationship between God and man and to invite

men to enter into it. He showed that a true communion

between God and man is founded on God's love and holiness.

It is worth quoting G. S. Hendry again at this point.

He says, "The grace of God is his will to have fellowship

with sinful men, and its primary work is to be seen, not

in the removal of obstacle to that fellowship, but in

the establishment of the fellowship that removes the

obstacle*"1 The principal role of Jesus in the offer

of divine forgiveness is the establishment of the true

basis of God-man personal relationship which is pregnant

1. Op. cit. , p. 134.
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with the saving and healing and reforming power of God.1

1. At this point it will be necessary to discuss briefly
the penal theory of the Atonement which Brunner re¬
presents.

The main contention of this theory is that the world
is based on a moral order which is the Will of Gk>d.
Since the moral order is the basis of order in the
world, its violation is necessarily followed by God's
punishment. Thus Brunner says, "Guilt (objective
guilt) is an inescapable necessity of punishment".
(The Mediator, p. 469) Through sin man violates
the divine law and has come under divine wrath. Into
this sphere of human sin and its consequences Jesus
came to reveal God's forgiveness and thus had to bear
the punishment of man's sins. (The Mediator, pp. 455-
474).

The penal view of the atonement possesses two merits;
It emphasizes the Atonement as an objective fact and
assigns a very significant place to the Gross. But
there is one main objection to this view of Christ's
Cross, i.e. his suffering and death. The consequences
of men's sins are not commodities that can be trans¬
ferred from the sinner to Christ. Moreover, men
suffered, and still suffer the evil consequences of
their sins. Their suffering is due to the fact that
they reject the love of God made known in the life
and death of Jesus. In other words, because men have
sinned, they have to experience God's love as wrath.
Jesus' suffering and death, though they are necessary,
are not a penal substitutionary suffering and death
and they are not a vindication of the sanctity and
integrity of the moral order either. God's wrath was
active and made known before Jesus came and is the
vindication of the sanctity and integrity of the
moral order. Jesus' suffering is rather redemptive
and not penal.
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To sum up, Christ revealed God's love and holiness

and their healing and saving power as the only true founda¬

tion of the personal relationship within which the sinner

experiences God's forgiveness. This revelation was made

known in his life and death as a whole. In other words,

there is an organic connection between the life, suffering

and death of Jesus Christ. The foundation of the new

life was laid in and through Jesus' total revelation.

Thus Brunner says, "'God becomes man for your sake, man'.

This act of becoming man begins at Christmas and ends on

Good Friday.

With this organic understanding of Christ's saving-

event, the Cross becomes a part of his whole work of

reconciliation, and is as necessary as his life for re-

:opening the new and living way to God. His life and

death are the necessary birth pangs of the New Covenant.

Thus at the Last Supper he said, "Take; this is my body."

And he took a cup, and when he had given thanks he gave it

to them, and they all drank of it. And he said to them,

"This is my blood of the covenant, which is poured out for

many." (Mark 14. 22, 23)

Through his life and death Jesus placed the righteous

Personal Will of God at the very centre of personal rela-

:tions. Man can now commune with God only on the basis

of God's love and holiness. Sinners then really

1. Op. c it. , p. SO.



179.

communicate with God as God's love and holiness are

mirrored in their lives and thus have come to form the

foundation of all their personal relations*

Since, in the final analysis, it is the healing and

reforming power of God that is offered as the ground of

man's salvation, it is God himself who is at work in

Christ's saving-event to heal and regenerate the sin-sick

soul* It is God himself in Christ offering his gracious

acceptance to and self-identifying himself with sinners.

Though Christ's work of salvation has a cosmic

significance yet what he did has to "be incorporated into

the life and heart of the sinner before it becomes an

effective and real salvation. In other words, forgiveness

is both a divine act and involving a human response and co¬

operation. Thus Luther commenting on the atoning work

of Christ in connection with Col. 2.15 said, "When there¬

fore thou lookest upon this person thou seest sin, death,

God's wrath, hell, the devil, and all evil, overcome and

dead. In so far therefore as Christ by His grace rules in

the hearts of the faithful, there is found no more sin,

death, and curse; but where Christ is not known they still

remain."1 On the same point H. R. Mackintosh says, "In a

perfectly moral and spiritual religion, reconciliation can

consist in nothing but the actual effectuation of

1. This is a quotation from Gustaf Aulen's book, Christus
Victor, (translated by A. G. Hebert, S. P. C. K. London;,
p. 122. The italics are the writer's.
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fellowship "between men and Qod, through seeking, costly

Divine love on the one hand and its penitent reception "by

man on the other."1 With the proper response to and co¬

operation with the saving work of Christ the sinner finds
p

himself in a new personal relationship with Cod. It is

necessary now to examine the nature of human acceptance of

divine forgiveness.

D. The place of Repentance and Confession in Forgiveness.

The meaning of man's personal relationship to a great

extent is determined by his attitude towards it and it is

therefore his attitude that determines the value of the

relationship for his life. Brunner is right when he says,

"Man is...what his attitude towards Cod is...he is that as

which he determines his attitude to CodThe sinner,

therefore, experiences a transformation in his relation-
-T- v

:ship to his spiritual and human environment partly

through a change of his attitude towards it. The change

of his attitude expresses itself in his repentance and

confession of wrong-doings, and failure and incompleteness
-

in his personal relations. What is the nature of the

1. Op. cit. , p. 226.
2. Op. cit. , p. 219.
3. Man in Revolt, p. 151. Also see The Mediator, p. 443.
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sinner's repentance and confession and what makes him re-

:pent and confess his faults and wrongness in his personal

relationship?

Any individual who honestly examines his life will

admit that his life in spite of all his "best attainments,

is not what it could "be. He may perceive something in¬

complete ahout it. He may be fully or dimly aware of

this incompleteness, but usually when he is confronted

with a new and better way of life he becomes more aware of

his incompleteness and faults. The picture of this new

and better way of life is painted for the Christian in the

Word of God, and for him Jesus of Nazareth is the incar-

:nation of this life. The presentation of the new and

better way of life, born of a new form of personal rela¬

st ionship, may lead to an increased restlessness and the

individual's desire to find a complete and more satisfying

life.

Psychologically speaking, the presentation of the new

and better way of life undermines the old loyalties,

beliefs and self-identity of the sinner. His sense of 'I

am this or that*, in other words, his ontological identity,

is undermined as he responds to what has been revealed to

him. This penetration of the sinner's sense of self-

identity by his environmental influences is theologically

called, confrontation by the Word of God. This confronta¬

tion is based on the sinner's innate desire to change to
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be something better and is carried on through his sense of

guilt. Through the proclamation of the Word of God the

old life of the sinner, i.e. the old man and his loyalties

and identities, is undermined and he is offered a new form

of life based on a new form of personal relationship.

This proclamation is the offer of God's forgiveness.

The sinner's acceptance of divine forgiveness in-

rvolves his change from one state of existence to the

other, or from one state of the soul to the other, i.e.

conversion. The Chinese Communists have been using the

method of conversion to change some Westerners captured

during the Korean War or arrested in China during the

Communist take-over. Dr. R. J. Lifton, in his book,

Thought Reform. (A Study of "Brainwashing" in China), gave

a careful account of how a Western missionary medical

doctor, Dr. Vincent, was brainwashed by the Chinese

Communists into becoming a Chinese Communist sympathizer.

A short account of the process of his conversion or 're¬

education' as the Chinese termed it, is given here and will

be used to illustrate the psychological processes involved

in the change of the sinner to a new man. The psycholo¬

gical processes in Communist conversion and Christian

conversion are the same but the methods are different.

The Chinese Communists use coercion, a real physical and

mental torture to produce conversion while the Christian

method is exhortation and persuasion. (I Thes. 5.14)
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The Christian convert is not forced to become a Christian.

He is encouraged to seek and he is promised that he will

find the forgiveness of Cod. Some revivalist evangelist

may use the method of group pressure to produce conversion

but even here Cod may overrule it.

Another significant difference in the two forms of

conversion is the object of the conversion. In Chris¬

tianity man primarily sins against Cod as the ultimate

structure of reality and then against his neighbour and so

it is to Cod that the sinner is converted, i. e. it is from

Cod that he receives forgiveness. While in Communism sin

is against the Party, against the people's government, and

finally against the Communist society. So it is from the

officials of the Party and the government that the

'imperialist criminal' seeks pardon.

Finally, in the Christian conversion the converted

sinner is asked to love Cod and his neighbour. His

neighbour is any person that may happen to be within the

orbit of hi3 personal relation and so could be a communist.

The Communist convert is supposed to love all men too but

so long as the Communist world is opposed to the capitalist

world his love is restricted to those who espouse the

communist way of life. The account of the conversion of

Dr. Vincent which follows will bring out some of these

differences.
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Dr. Vincent is a Frenchman in his early fifties.
He lived in Shanghai working as a medical doctor for
twenty years. He was one of the Westerners left behind
after the Communist take-over. One afternoon he was
arrested on the street and taken to a re-education centre,
prison, where he spent the next three years. He was
released and came down to Hong Kong where Dr. Lifton met
him. Afterwards Dr. Vincent went "back to work in an
Asian country.

The psychological processes of his conversion.

The assignment of the Criminal Role: The Assault on
Personality.

When Dr. Vincent entered the prison he was given a
number and addressed by this prison number. He was wel-
:comed as an "imperialist spy" and. other prisoners treated
him as such and shouted invectives at him. They pressured
him to confess his crimes against the Chinese people and
the people's government. When Dr. Vincent denied the
charges brought against him more group pressure was brought
on him and he was put in chains and treated inhumanely.

All the prison treatments were aimed at destroying
his sense of being a benevolent missionary medical doctor
and forcing him to accept the criminal role. He was being
forced to look at himself from the "people's standpoint"
and to accept the prevailing Communist definition of a
criminal behaviour. Through this treatment they estab¬
lished for him his sense of guilt and shame. Gradually
this guilt atmosphere merged with his subjective feelings
of wrongness. (Psychologically, Brunner is right when he
says, "To repent is really nothing else than to become
honest before Cod and to see oneself as one is in the
mirror of God". ) (op. cit. p. 117). The equivalent of
"the mirror of God" in Chinese Communist conversion is
"the people's standpoint". Dr. Vincent made the first
wild confession of non-existent espionage activities when
he pretended to look at his activities in China from the
"people's standpoint".

The use of Existential Guilt.

The more they forced Dr. Vincent to look at himself
and his activities from the people's standpoint the more
he confessed his "crimes" and the more he felt guilty.
He himself said, "You feel guilty, because all of the time
you have to look at yourself from the people's standpoint,
and the more deeply you go into the people's standpoint,
the more you recognize your crimes. " (Lifton, Thought
Reform, p. 30). As his subjective feelings of wrongness
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invaded him more, he confessed more, and more reality was
realized in his confessions. He denounced himself, the
Western imperialist, denounced what he was in the past and
through his self-denunciation and confession he subverted
the structure of his individual identity and his previous
mode of existence. At this point the old man is killed,
the mind is cleared of all "imperialist reactionary ideas."

The Emergency of the New Man.

Finally, Dr. Vincent, after he had made a very good
progress in seeing his life from the people's standpoint,
was allowed to teach French to the other prisoners and to
conduct medical classes for Chinese students brought to
the prison for this purpose. Dr. Vincent who entered the
prison as an imperialist spy came out as a new man sym¬
pathetic to Chinese Communism. The reactionary spy who
entered the prison perished and in its place arose a new
man who could now look at life more sympathetically from
the people's standpoint, (pp. 19-86)

The offer of forgiveness, whether it is considered as the

confrontation of the sinner with the Word of God, or pene-

jtration of his sense of I-am by his environmental in¬

fluences, has to be responded to to have any effect on

the sinner'8 life. The response or acceptance of the

Word of forgiveness is expressed through the sinner's re¬

pentance and confession. It is repentance and confession

that prepare the sinner to experience God's forgiveness as

a change of his personal relations and in his life. Re¬

pentance and confess ion, therefore, form the bridge

between the old and the new life, between the old and new

personal relationships of the sinner. For this reason

the New Testament presents repentance as a necessary con¬

dition for the forgiveness of sins and entry into the

Kingdom of God. (Matt. 3.2; Mark 1.4; Luke 3.3; Acts

2.38; 8.22)



186.

What is the nature of repentance? Repentance is

turning over to look at one's life in the mirror of God

and this turning over is accompanied with the desire for a

change. Repentance, therefore, involves a change of mind

and heart and in itself it does not necessarily mean tur-

:ning away from sin to God, e.g. Dr. Vincent's repentance

in the Communist prison was ahout his Western outlook.

Physiologically, repentance may be a change of the attitude

of the human organism towards his behaviour pattern.

Whenever the human organism finds himself in a new aitua-

stion where his old pattern of behaviour does not offer

him a satisfactory adjustment to life, it changes its

former mode of behaviour. He does this so that his life's

energy can continue to flow smoothly and thus helps him

release an internal tension and adjust better to the

changed conditions of its existence. When Dr. Vincent

entered the prison he found out that his past mode of life

and activities were a burden to him end because of them he

was made to suffer shame and physical pains. The emotion-

:al pressure and the physical hardship brought upon him

forced him to change his attitude towards his former life

and activities.

The change of mind and heart may not necessarily in-

svolve a definite pattern of behaviour. It may take place

quite on an abstract level. Thus the change of attitude

may be from one philosophy of life to another, or from one
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political "belief to another. It may "be a change from one

way of life that does not have God at its centre to a God-

centred life, or vice versa. A change of attitude that

is directed to God and a way of life represented by the

Will of God is a repentance unto forgiveness. (Mark 1.4)

The story of the Prodigal Son, theologically, illus¬

trates very well the importance and the place of repen¬

tance and confession in God's forgiveness, and so it is

quoted here at length and used as a theological illustra¬

tion of the place of repentance in forgiveness.

And he said, "There was a man who had two sons;
and the younger of them said to his father,
'Father, give me the share of property that falls
to me'. And he divided his living between them.
Not many days later, the younger son gathered all
he had and took his Journey into a far country,
and there he squandered his property in loose
living. And when he had spent everything, a
great famine arose in that country, and he began
to be in want. So he went and Joined himself
to one of the citizens of that country, who sent
him into his fields to feed swine. And he
would gladly have fed on the pods that the swine
ate; and no one gave him anything. But when
he came to himself he said, 'How many of my
father's hired servants have bread enough and to
spare, but I perish here with hunger! I will
arise and go to my father, and I will say to him,
"Father, I have sinned against heaven and before
you; I am no longer worthy to be called your
son; treat me as one of your hired servants"'.

And he arose and came to his father. But
while he was yet at a distance, his father saw
him and had compassion, and ran and embraced him
and kissed him. And the son said to him,
'Father, I have sinned against heaven and before
you; I am no longer worthy to be called your
son: But the father said to his servants,
'Bring quickly the best robe, and put it on him;
and put a ring on his hand, and shoes on his
feet; and bring the fatted calf and kill it, and
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let us eat and make merry; for this my son was
dead, and is alive again; he was lost, and is
found;' And they "began to make merry.

Luke 15. 11-24.

The change of mind and heart of the sinner involves,

firstly, a change in the emotional disposition. Svery

person attaches certain affective values1 to a certain way

of life or to a certain system of values and meaning.

Whenever he finds himself under new conditions of life, he

reappraises his affective values in the light of his pre-

:sent need and in the light of the need of the on-going

process of his life. When these affective values are

found inadequate to meet the new demands of life and thus

to make his life flow more satisfactorily they lose their

drive value for him. What actually happens is that as

the former way of life has been undermined by his environ-

jmental influences it loses its significance and conse¬

quently its emotional worth has been re-oriented towards

either a new behaviour pattern, or towards a new way of

life. Also the individual's attitude towards the practi¬

cal significance of his old way of life changes. This

is the emotional change that is involved in repentance.

Another way to describe it is to say that the emotional

change implied in repentance is a transference of the

1. "Affective value". An effective idea has a 'go' or
'striving' power that enables it to express itself in
action. The go-power depends upon the amount of
emotion that is behind the idea and thus the affective
value is the motive or drive value of an idea. (0.0.
Jung, Aion, (translated by R. 0. Hull, Routledge &
Kegan Paul, London, 1959), p. 28; William Sargant,
Battle For the Mind. (Pan Books Ltd. , London, 1960)»
pp.37-53).
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individual's affective values from one way of life to

another that has acquired a new meaning for him. The

emotional change may "be dramatic and ends up as an emo-

:tional upheaval due to the severity of the environmental

pressure that is "brought to "bear on the person. Dr.

Vincent experienced this emotional upheaval as his treat¬

ment in the prison became more harsh and less humane.

Many converts at revivalist meetings go through this

emotional upheaval prior to their conversion.

Another factor that is involved in repentance is the

cognitive element. The whole cause of the emotional

change is due to the fact that the sinner has landed upon

a new and better insight into life. As he is confronted

with this new life he judges his old life in the light of

it. This judgment may lead to a repentance of all that

he has done wrong in his old way of life. The perception

of the dark spots in the old way of life is, however, not

mere knowledge nor a carefully manufactured self-

depreciation a3 happens in Communist prisons. It is

sincerity with oneself in the light of the new reality.

True repentance comes as the sinner sincerely and honestly

examines and analyses his life in terms of the new under-

sstanding of life. For the Christian, this new under¬

standing of life comes through the revelation of the

Personal Will of Cod in Jesus Christ. This revelation is

the New Reality, the new mode of fellowship with Cod the
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Father, and one's fellow men.

In the parable of the Prodigal Son this moment of

insight came to him at the point where the evangelist said,

"But when he came to himself...." In coming to himself

the Prodigal Son grasped the painful truth about his life.

He realized the wretchedness of his life in the far country

and at the same time had a vision of a new life in his

father's house. When the vision of the new life dawned

upon him he said, "How many of my father's hired servants

have bread enough and to spare, but I perish here with

hunger." (Luke 15.17) He perceived a new state of exis¬

tence in which his needs would be net. To him this new

state of existence was more than possible for him because

it was real for his father's hired servants. The percep¬

tion of this new life and of his own wretched condition,

i.e. his objective guilt, prepared him for his repentance

and confession. In the case of Dr. Vincent the moment of

insight, even though forced, came to him when his captors

unexpectedly showed him some kindness. In this way they

gave him a slight vision of life in the Communist Promised

Land.

Today the Christian perceives the wretched condition

of his life and a picture of the new life through the

Gospel. Through the preaching of the Gospel a new way of

life is enfolded before him. This is the way of life in

the Word of God. It is in the light of this that he
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examines and analyses his whole life. In the process of

this examination and analysis the wretched condition of

his life becomes exposed and undermined. As in the case

of Dr. Vincent, the Christian himself has helped in sub¬

verting the old structure of his life. He has accepted

his gracious acceptance. When the wretchedness and incom-

:pletion of the old way of life fully invade his conscious-

mess he repents and confesses his faults and inadequacies.

He gives up the old way of life and takes in the new life

of the Gospel. True repentance and confession, therefore,

follow an honest and critical analysis and examination of

the old way of life in the light of the new: God's revela-

:tion, the people's standpoint. This critical and honest

examination is basic to the destruction of the foundation

of the old way of life. Upon the demolished foundation

of the old way of life the new is built. Thus 3t. Paul

says, "We were buried therefore with him by baptism unto

death, so that as Christ was raised from the dead by the

glory of the Father, we too might walk in newness of life."

(Rom. 6.4) Through Dr. Vincent's self-denunciation, self-

criticism and self-analysis which he was forced to do,

(the Chinese call it 'solving your problem) he pulled down

his own old self-identity.

There is yet one more factor in repentance. This is

the sense of despair. Before the sinner repents of his

sinful way of life he comes to a point where he finds his
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life a frustrated experience. He makes some desperate

attempts to remove the frustration in his life without any

success. Finally, he becomes disappointed with his

effort to remove the frustration from his life and dis¬

appointed with his life as a whole. The Prodigal Son

expressed his disappointment with his life in these words,

"How many of my father's hired servants have bread enough

and to spare, but I perish here with hunger". There is a

note of despair in these words. He despaired of his own

effort to bring about a new way of life. Before he came

to this point he went and joined himself to one of the

citizens of the country, but this move did not solve his

problem. Finally, he decided to give up his effort and

go back to his father and ask for forgiveness. His des-

:pair led him to give up his old way of life and to seek

for a new life in his father's house. His life was saved

at the moment when he gave up his effort in despair.

Paul Tillich is right when he says, "Grace strikes us when

we are in great pain and restlessness. It strikes us

when we walk through the dark valley of a meaningless and

empty life. It strikes us when we feel that our separa¬

tion is deeper than usual, because we have violated ano¬

ther life, a life which we love, or from which we are

estranged... Sometimes at that moment a wave of light breaks

into our darkness, and it is as though a voice were saying
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"You are accepted. You are accepted, accepted by that

which is greater than you, and the name of which you do

not know. 1,1
The experience of despair of one's effort to save

one's self and the subsequent surrender of one's attempt

is a necessary condition for the acceptance of the new

life. Psychologically speaking, before any new way of

life takes hold in the life of a man he must be willing to

let go any other idea or system of meaning and values that

occupies the centre of the field of his consciousness and

thus has been directing his life's energy. The Chinese

Communist psychologists call this psychological surrender,

hai nao, i.e. wash brain. By means of this psychological

surrender the sinner does not let the old system of values

and meaning be the dynamic centre of his life. The old

thought habit and emotions are given up, they are dead and

buried in the unconscious. Thought and action are now

directed by the mental image of the new life around which

thought and action are united. Prom the new centre life

now flows and expresses itself in action. This shift in

the consciousness of the sinner will be thoroughly dis-
g

icussed in chapter six.

Usually at this stage in the process of forgiveness

there is a confession of sin3. Confession is a

1. The Shaking of the Foundations, pp. 161, 162.
2. William James, The Varieties of Religious Sxperlence.

(The Modern Library, New York, 1929), pp.186-253.
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culmination of a long inner experience and it is making

repentance public. Through confessioh the sinner sym¬

bolically pours out and exposes the impurities that he has

repented of in his life. This public exposure of the

sinner's faults and wrongness is a symbol of his surrender

to the new way of life and his merger with his spiritual

and human environment. Dr. Vincent pointed out that the

more confession he made the more he became deeply merged

with the people's standpoint. Through confession the

sinner is also released of his suppressed guilt feelings.

True confession is, therefore, a very important mark in

the change of attitude of the sinner and thus in the trans¬

formation of the sinner's disrupted personal relationship.

It is very essential for his embodiment of the new life.

When the Prodigal Son came to this point in the pro-

:cess of his change he said to himself, "I will arise and

go to my father, and I will say to him, 'Father, I have

sinned against heaven and before you'." His repentance

ended in his confession of his sin against heaven and be¬

fore his father. He was now ready to accept his father's

forgiveness, i.e. to identify himself with the new life of

his father's house. He was ready to accept his new self-

identity and to enter into a new personal relationship with

his father.

To conclude, true repentance and confession are the

results of an honest and sincere critical examination and
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analysis of the whole human sphere of existence in the

light of the Word of Sod and they signify a turning of

one's back upon tne old way of life and a seeking for a

new and better one. Thus repentance and confession is

man's genuine change of heart and turning to God. They

form essential parts in the process of the transformation

of sin-disrupted relationship. To be able to repent and

confess one's sins means that one has accepted one's objec-i
.

:tive guilt and is willing to assume the new self-identity

given in forgiveness. Repentance and confession form the

bridge that leads from the old life of sin, the old man,

to the new life, and thus to be true they must come from

the sinner. Moreover, repentance and confession are an

experience that lies wholly within the life of the sinner.

For his repentance and confession to be true he must be

able to say, "Father, I have sinned against heaven and

before you."

Can repentance and confession then be undertaken by

one person, e.g. Jesus Christ, for another person?

Moberly in his book, Atonement and Personality, thinks that

this can be done. x According to him Jesus Christ made a

vicarious penitence and it is on the basis of this vica-

irious penitence that the sinner is saved. He goes on to

say that in this vicarious penitence Jesus perfectly

1. R. C. Moberly, atonement and Personality. (John Murray,
Albemarle Street, W.London, 1904), pp. 109-145.
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condemned sin and thus perfectly identified his personality,

i.e. his will and character, with the righteousness of God.

Moberly argues further that if the sinner is able to iden-

:tify himself with this perfect penitence of Jesus and con-

:demn sin truly as Christ did and know truly God's mind

about righteousness, then he is saved. Thus for Moberly

the atonement is this perfect penitence that Jesus Christ

offered on the sinner's behalf.

There is one main objection to Moberly's explanation

of repentance and thus of atonement. Repentance is an

experience and one either has repented of his wrongdoings

and has gone through all the necessary psychological ex¬

periences or he has not. It is the sinner's own repen-

:tance and confession that lead him to accept forgiveness,

i.e. to identify himself with the new image of himself

that is offered him in the Word of God. Moreover, the

cleansing of the sinner's guilty conscience follows his

confession of his faults and incompleteness.

For the sinner Jesus Christ is the incarnation of the

new life which confronts him in his sinful state. But

before this new life becomes his own he has to respond to

it by means of repentance and confession. The experience

of forgiveness, i.e. salvation, comes at the meeting point

of the Word of God, the grace of God, and human response

that is expressed through repentance and confession. This
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is the point of effective concurrence and at this point

grace and human response meet to effect man's salvation.

There is a danger in stressing the offer of forgive-

:ness, i.e. divine grace, as the sole account of and the

cause of salvation and also in stressing human response

alone as the sole cause of it. Neither grace nor human

response alone accounts for the whole experience of for-

jgiveness. Both of them are to he taken together to

explain the whole facts of the experience of divine for-

rgiveness.

James Denney in his hook, The Christian Doctrine of

Reconciliation, page 260, realizes the important place of

human response in the form of repentance in true forgive-

:ness. But he is wrong when he says that human response

ie no more than a reproduction of the one perfect repen-

rtance that Jesus Christ made to God on man's hehalf.

Denney argues that it is this perfect repentance that God

accepts when he forgives sinners. The sinner, therefore,

knows no perfect penitence of his own making and the

worthy penitence that he makes is a reproduction of Jesus'

once-and-for-all perfect repentance.

Historically speaking, it cannot "be said that there

was no true repentance "before Jesus Christ came and thus no

true forgiveness. The Old Testament is full of instances

of true repentance and experiences of forgiveness, e.g.

Ps. 51 4, "For I know my transgressions, and my sin is ever
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"before me. Against thee, thee only, have I sinned, and

done that, which is evil in thy sight. " This repentance

and confession are as true as they are personal and genuina

Moreover, it cannot "be said that sinners today offer

a perfect repentance of Jesus' type to God. The sinners

who are willing to repent of their sins at all offer only

the kind of repentance that they are capable of. Christ's
offer of perfect penitence, if anything like that was ever

done at all, does not automatically save the sinner from

performing the human response of repentance and confession.

As the sinner responds with the proper penitence and con¬

cession to God's fTacious acceptance revealed in Jesus

Christ, he experiences God's forgiveness as the release of

a new creative power into his life. Thus C. H. Dodd says,

"Forgiveness... is the actual creative power of God coming

in His Kingdom, released for action when men accept His

Judgment and repent."^"
To summarize, man's positive personal relationship is

'

constitutive of his essential being. The positive per-

:sonal relationship comprises man's relationship to God

and fellow men. At the centre of it is God's Personal

Will which wills to be expressed in man's life as love and

holiness, i.e. God seeks communion with man on the basis of

love and holiness. In this communion with God man finds

his salvation.
■

!

1. Gospel and Law. (Cambridge University Press, 1957),
p. 62.
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Though man derives his salvation from his communion

with the Personal Will of God, yet man as a created will is

free to reject it but he cannot escape it. Through his

sins man rejects God's Personal Will and thus disrupts his

positive personal relationship with God, and his essential

being. Forgiveness of sins is therefore a transformation

of sin-disrupted personal relationship and consequently a

renewal of the sinner's life. In other words, forgiveness

is God's offer of salvation to man, i.e. salvation of his

positive personal relationship with God and of his sin-

sick soul. This salvation is embodied in the Word of God

which has a healing and creative power.

The Word of God was made known in all revelatory his-

:tory, but uniquely in the revelatory history the centre

of which is Jesus Christ. In his life and death God

revealed himself as a loving, forgiving and holy Father.

In and through Jesus' unique revelation he established the

foundation of communion between God and man on the divine

love and holiness. In him God offered his gracious accep-

:tance to sinners.

For the divine forgiveness to become real and effec¬

tive the sinner has to respond to it with the proper

repentance and confession. Through his repentance and

confession he helps to subvert the structure of the old man

and merges himself with the identity of the new man created
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from the Word of God. Through this response and coopera¬

tion the 8 inner finds the "barrier of his guilt removed

and his guilty conscience cleansed. He now finds himself

in a new relationship with God and experiences a release of

a new creative power of God into his life. The new man

has now "been carved from the demolished walls of the old

sinful self-identity.
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FORGIVENESS AND PUNISHMENT

In the previous chapter forgiveness of sins has "been

discussed as a transformation of the personal relationship

"between God and man, and "between man and his neighbour;

and consequently, as a reformation of the sinner's life.

Nothing, however, has "been said about the place of sin's
consequences within the context of the redemptive concept

of forgiveness. It is therefore necessary now to examine

the place of sin's consequences in the experience of for-

sgivene3s. The main question that will be discussed is,

What is the place of sin's consequences that the sinner or

his neighbours may suffer before and after the sinner has

been graciously forgiven? The main proposition to be

defended is: God wills that the doing of evil should

issue in pain for the doer. God's forgiveness is not

necessarily, therefore, freeing the sinner from the conse-

jquences of hi3 sins. The sinner in some cases still has

to bear the evil consequences of his sin even though his

personal relation to God has been changed from alienation

to the consciousness of being graciously accepted again.

In other words, by and large God wills that the nexus be-

stween sin and suffering should be realized in fact for the

sinner and the real experience of forgiveness means that

the sinner is able to accept the consequences of his sin

and be at peace with them. 1

1. John Oman, Grace and Personality. (The Fontana
Library, Collins, 1960), p.186.
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The treatment of sin's consequences will necessitate

a fresh and detailed examination of the wrath of God con-

ssidered as his reaction to sin. This will "be followed

"by an examination of the different forms of punishment as

the manifestation of the wrath of God. The chapter will

end with a discussion of the deliverance of the sinner

from the wrath of God through faith in the saving work of

Jesus Christ.

A. Sin and the Wrath of God

What is the relationship between sin and the wrath of

God? According to the redemptive understanding of for-

sgiveness, sin is a perversion or disruption of the posi-

stive personal relation between God and man. Sin is the

abrogation end rejection of a creative personal relation-

:ship and it is thus within the context of the personal

relationship that the wrath of God is conceived in the

Old Testament.

In the history of Israel the wrath of God is first

made manifest in the abrogation of the covenant relation-

sship between God and Israel as a nation. To start with,

there was an ideal personal relationship, based on faith

and obedience, between God and Israel. (Exod. 19.5,6.)
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As the people of Israel lived according to God's Will as

it was embodied in the commandments and ordinances they

remained as God's children and did not come under the

wrath of God.

The second covenant relationship with Israel was es¬

tablished as the first ideal covenant was broken through

the sin of the people of Israel. (Sxod. 34. lOff. J1
Within the terms of the new covenant there was a provision

for punishment and destruction of those within his bounds

who would not make the response of faith, in other words,

there was a provision for the exercise of the wrath of God

in his relationship with the people of Israel. (Josh. 7.1£)

Moses, therefore, warned them that they would incur the

wrath of God if they broke up their covenant relationship

with God by serving other gods. (Deut. 29.18-20).
Israel then conceived of the wrath of God as an integral

part of his personal relationship with man and it mani¬

fests itself when man through sin perverts his personal

relationship with God. Since God's dealing with man is

rooted in his love his wrath arises when the course of

his love is impeded, when the right relationship with him
p

is broken. What is the meaning of the term, 'the wrath

of God'?

The concept of the wrath of God in the Old Testament

as well as in the New Testament has undergone some

1. Herbert M. Haney, The Wrath of God in the Former
Prophets. (Vantage Press, New York, 1960j» p. 26.

2. Op. cit. , pp. 15-30.
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historical developments and changes. The wrath appeared

first as the direct action of God against all those who

offended him, and it was not necessarily moral and rational.

(2 Sam. 6.7; 24.1) Later on the wrath of God became his

personal reaction to sin but it was still not yet his
v • ■ ■ • • i

reaction to all sins under all circumstances. It was only

to specifically flagrant sins, idolatry in'particular.

(Deut. 29.20) A definite conception of God's wrath as a

working principle in history emerged in the Deuteronomic

school. There, for the first time, the divine wrath was

manifested through the defeat of Israel in war. (Josh.

7.1-11) From the time of the exile onwards the Deuter-

:onomic conception of the wrath of God became standardized.

The wrath became an inevitable process in history, some-

:thing remote, automatic, and very impersonal. At this

point the wrath became the inevitable process of sin wor-

:king itself out in history.1 The prophetic conception

of the wrath of God was carried on by the exilic and post-

exilic prophets. In the apocalyptic writers an eschato-

tlogical content was added to the prophetic concept of the

wrath of God. (Is. 13.9-11) According to the apocalyptic

writers the wrath was to come in the day of the Lord, i. e.
• • " "

: ' :v

in the last day.

The New Testament writers made use of both the apoca-

:lyptic and the personal! conceptions of the divine wrath.2

1. Anthony T. Hanson, The Wrath of the Lamb. (3. P.O.K.
London, 1957), pp. 1-37.

2. Op. cit. , p. 26.
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The Idea of God's wrath was explicitly stated in St. Paul's

epistles than in any other books of the New Testament with
the exception of the book of Revelation. The same con¬

ception of the wrath as St. Paul entertains lies behind

the other books in the New Testament and so the discussion

of the wrath in the New Testament will be confined to St.

Paul's writings.

In Rom. 1.18-32 Paul talks about the revelation of

the wrath of God and its consequences. According to him

'the wrath of God is revealed from heaven against all un¬

godliness and wickedness of men who by their wickedness

suppress the truth.' (18) The wrath is 'in action now*

(revealed) against all impiety and unrighteousness of men.

The fundamental sin that calls forth God's wrath is reli-

:gious apostasy. (25) Secondly, the wrath of God dis¬

closes itself against other sins resulting from the

religious apostasy, e. g. lust which was notorious in the

Graeco-Roman world and much of it was associated with

idolatry (24-27); the second sin associated with the sin

of religious apostasy is the malignity and inhumanity in

manifold forms pervading society. (28-31)
In connection with the consequences of man's sin Paul

uses three times the expression, 'God gave them up... to

impurity' (24) etc. According to him God's personal will

is operative (God gave them up) in the moral order in which

sin breeds its punishment. (Jas. 1.15) Paul then does
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not dissociate the wrath of God from God's Personal Will

and the wrath thus expresses a quality of God's nature.

According to St. Paul then the term 'the wrath of

God' means the personal reaction of God against sin and

sinners who pervert their personal relationship with him

through the sin of apostasy. As in the Old Testament,

Paul conceives of God's wrath as disclosing itself when

man perverts his personal relationship with God. The

wrath is contemporary and works in the present, though at

some places he speaks of the wrath to come. (I Thess. 1.10)

Finally, Paul speaks of the wrath of God manifesting it-

:8elf as certain effects of sin. e. g. unnatural intercoursa

To sum up, the wrath is primarily a relational and

personal concept. It forms an integral element in God's

dealing with men. It is his reaction to man's perversion

of the personal relation between him and man. As a reac-

:tion of God it originates in his holiness and expresses

itself through the moral law of the universe. According

to the moral order of the universe sin is followed by self-

destructive consequences. The wrath of God thus works

itself out in the self-destructive consequences of sin in

history either of the individual's life or in the history

of a nation. In its effects on the sinner it is a con¬

dition of self-deatruction and death due to sin. The

wrath of God is then both God's personal reaction made

manifest in the sinner's life and effects of sin. (Jer.
4. 4j 6.11) Though the wrath is the personal reaction of
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God it should not be thought after the image of purely

man'8 natural impulses of anger or as the petulance of

God. In God's dealing with men, there is a principle of

repudiation of wrong-doing and it works itself out in a

moral and historical process. This principle of repudia¬

tion of sin is the negative part of God's love. Its

operation follows the perversion of man's relationship

with God and neighbour. This divine principle of repudia¬

tion of wrong-doing is the wrath of God. How does this

divine principle of repudiation manifest itself in the life

of the sinner?

0. The Wrath of God as the Divine Punishment

In both the Old and New Testaments the wrath of God

and punishment are closely associated. (Josh. 7.If.;
Rom. 12.19; 13.1-7) The wrath is a divine punishment

even though it is not a penalty inflicted from outside.

It is a self-operating system of punishment. (Rom. 1.26-

28; I Cor. 11.19) How does the divine punishment mani-

jfest itself in the sinner's life? The divine punishment

for sin manifests itself in: 1. physical suffering and

death, e.g. in pain and sickness; 2. the pangs of a

troubled conscience; 3. alienation; 4. and finally
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through the system of human law and its forms of punish-

:ment. The sinner may not experience all these forms of

sin's consequences "but he may experience the divine punish-

:ment in one form or another.

1. Physical Suffering and Death

One of the inevitable consequences of sin is physical

suffering which may lead to death in some cases. Thus

St. Paul talking about the sin of unnatural intercourse of

the Roman Christians says that they received in their own

persons due penalty for their sins. This penalty seems

to be the physical effects of unnatural intercourse.

The story of David's adultery with Uriah's wife is

another instance where sin is followed by its consequence.

After David had organized the death of Uriah the prophet

Nathan faced him with his sin. David acknowledged his

sin frankly and Nathan assured him of Cod's readiness to

forgive him. But he went on to say, though forgiven,

justice or Cod's holiness demanded that the public should

see clearly that there was no favouritism in kings' palaces

and sin does not pay. The child of the adulterous union

must die, and, in spite of the earnest prayer of David,

the child died. (II Sam. 12.7-18)
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The story of David illustrates very well the relation-

:ship between sin, punishment and divine forgiveness.

Though David was forgiven yet because of the inevitable

working of the wrath of God he still suffered for his sin.

This shows that the sinner may still suffer for his sins

even though those sins have been forgiven by Qod. Thus

Mackintosh says, "...in forgiving God must condemn what He

forgives. 1,1 It may be asked whether every physical pain

and death are agents through which the divine punishment

expresses itself.

It is true to say that God allows the divine punish-

:ment to take the form of pain and sickness and death, yet

no indissoluble connection of sin and divine penalty can

be claimed in every instance of physical suffering and

death. There are instances where the sinner is directly

punished for his sins, e.g. the story of David's adultery

with Uriah's wife. But there is an instance of physical

suffering reported by St. John, which shows that it is not

every physical suffering that is a divine punishment for

sin. 3t. John said that when Jesus' disciples saw a

blind man in the Temple they asked him, "Rabbi, who sinned,

this man or his parents, that he was born blind?" (John

9.2) The disciples' question shows that they believed

that physical illness was a divine penalty for sin and that

1. Op cit. , p. 167.
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Odd even punished children for the sins of their parents.
The question further shows that that particular "blind man

might "be suffering "because of his own sin. Jesus' answer
■

■

to the disciples' question undermined their "belief. Jesus

said to them, "It is not that this man sinned, or his

parents, "but that the works of God might be made manifest
in him." (John 9.3) Jesus, however, at another place

made it quite clear that sin could be followed by-

suffer ing. (John 5.14)

Divine punishment for sin expresses itself in physical

suffering yet it is not every physical ill that is a divine

penalty. Physical suffering as such is man's share of

life. It is a fact of human existence and because of

that Christ's suffering could be considered as a part of

his close self-identification with men. He saved man by
-

entering into man's world of suffering. Thus Brunner
-

says, "He suffered that He might feel the whole misery of
-

man. "1

To sum up, physical suffering in some cases is one of

the categories through which God judges man's sin. But

the divine penalty in the form of physical suffering does

not invariably follow every misdoing. Sometimes the

sinner escapes physical suffering. At other times other

innocent people are punished for the misdeeds of one man.

Thus the punishment for the wrong-doings of Hitler and his

!• The Mediator, p. 497.
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Nazi collaborators was visited on a lot of innocent people

in and outside Germany. It means that it is not every

physical suffering that is a divine penalty of man's own

sin. Whatever "be the incidence of physical suffering it

is one agent through which the divine punishment ft>r sin

manifests itself.

2. The Pangs of Conscience

The second category through which the divine reaction

to sin expresses itself is the pangs of a troubled con¬

science, the feeling of guilt. A sinner who has a normal

sense of guilt experiences the pangs of conscience after

he has committed a sin or a crime. In the Old Testament

some of the penitential psalms are the out-pourings of

people experiencing the divine punishment as the pangs of

conscience. The first six verses of Psalm 6 is a very

good example. The psalmist said:

0 LORD, rebuke me not in thy anger,
nor chasten me in thy wrath.
Be gracious to me, 0 LORD, for I am languishing;
0 LORD, heal me, for my bones are troubled.
My soul is sorely troubled.
But thou, 0 LORD, ——- how long?
Turn, 0 LORD, save my life;
deliver me for the sake of thy steadfast love.
For in death there is no remembrance of thee;
In Sheol who can give thee praise?
1 am weary with moaning;
every night I flood my bed with tears;
I drench my couch with my weeping.
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In this penitential psalm the psalmist poured out the

pains on his heart. He pointed out clearly the relation¬
ship between the wrath of God, divine penalty and for-

jgiveness. He was suffering psychically "because of the

wrath of God. In verse four he asked for God's forgive¬

ness in spite of his suffering. 'Turn, 0 LORD, save my

life: deliver me for the sake of thy steadfast love.'

His prayer for forgiveness was not unheeded. Later on he
.... ,, j

8aid, 'The LORD has heard my supplication: the LORD

accepts my prayer.' (v. 9) Prom the experience of the

psalmist of God's wrath and forgiveness, it could be said

that sin may be punished and forgiven at the same time.

Divine punishment and forgiveness are therefore not

incompatible.

It should be pointed out that the presence of the

guilt feeling is not always a sign of the divine penalty

for sin. Sometimes people with a Hypersensitive con¬

science or what J. G. Mackenzie calls, "the prohibitive

consciencefeel a sense of shame and an intolerable bur¬

den following some peccadillo or incident. A good

illustration of this point is seen in the exaggerated
•

sense of gudblt that follows the practice of masturbation.
V

The writer studied one such case at the Jordanburn Hospital,

Edinburgh. A man, 35 years old, developed a severe sense

of guilt and had to be admitted to the hospital. He had

1. Psychology. Psychotherapy and Evangelicalism, op. cit. ,
p. 149.
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a family and children. He said that he was feeling

guilty because when he was young he masturbated and now

felt that his self-esteem was lowered because of his

adolescent masturbation. This man was really suffering

both physically and psychically because of his feeling of

guilt. The existence of the pangs of conscience in this

case, however, is due to a prohibitive conscience and so

could not serve as a manifestation of the divine punish-

:ment.

Sometimes the normal sense of guilt in some people,

even though it has not developed into an exaggerated form

yet cannot be completely relied on to serve as an agent

through which the divine punishment expresses itself.

Some people who have a normal sense of guilt, may commit

certain sins and crimes, e. g. killing in war, murdering

one's political enemy, for which they do not feel the

pangs of hell. Instead of feeling guilty they rationalize

their killing by saying that they are acting for their

country and party or even according to the Will of God,

e.g. the Crusades and the Spanish Inquisition.

In some cases a wrong object may be substituted for

God and towards which the individual feels guilty. Today,

in the totalitarian States, it is towards the State and the

people's government that the so-called political criminals

direct their guilt feelings. It is to the representative
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of the State that they confess and from him that they

receive forgiveness. ^ At the recent 22nd Congress of the

Communist Party, last October in Moscow, it was towards

the Communist Party and Krushchev that Marshal Voroshilov

confessed his sin of 'anti-partyism'. The guilt feeling

in this case is real, "because so long as the individual

"believes in the moral authority of the Party and accepts

its moral sanctions, his moral personality will conse¬

quently "be oriented towards the Party. Thus he will feel

guilty if he feels and believes that he violates the moral

law of the Party or State. At the same time he could

commit any crime, e.g. murdering any so-called enemy of

the Party and he will not feel the pangs of conscience.

To summarize, the divine punishment is experienced in

the pangs of a troubled conscience and it may precede the

experience of God's gracious acceptance. In some cases

the guilt feeling may prepare the sinner to seek for the

divine forgiveness. In such a case it could be said that

even in his wrath God is present and seeking the salvation

of the sinner. Thus the psalmist said, "It is good for me

that I was afflicted that I might learn thy statutes. "

(Ps. 119.71)
But a caution should be exercised in interpreting any

feeling of guilt and shame. In cases of people with a
| 1 ■ i , , ,

1. Paul Tillich describes very well the new orientation
of the guilt feeling, in the contemporary western
society, towards the State, or "the collective" as he
calls it, in his book, The Courage To Be, (Nisbet and
Co. , Ltd. , 22 Berners St.London, 1955), p. 96.
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prohibitive conscience any minor infraction may cause an

exaggerated sense of guilt. In such a case the troubled

conscience is not the divine punishment for sin. The

conscience may cease to respond to the moral demands of

Qod and be oriented to man-made objects. Such a con-

;science hears the voice of man and does not know the

cleansing of the soul that a sinner forgiven by Qod

experiences.

3. Alienation

The third category through which the sinner experien¬

ces the divine punishment for sin is alienation. The

spiritual punishment for sin is manifested in its effect

on the sinner's personal relationship with Qod and neigh¬

bour. Sin alienates the sinner from Qod and his neigh¬

bour. The positive and creative communion which is con¬

stitutive of the sinner's essential being is cut and the

experience of life is confined to the perimeter of his

own ego* In this state the sinner experiences the back-

:ward flow of his life's energy. The state of estrange¬

ment may lead to a spiritual and psychic death. This is

the worst consequence of sin that a sinner may suffer.

Thus Mackintosh says, "All consequences of sin are minor

l
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in comparison with this; those affecting the "body scarcely
count when put "beside the penalty of alienation from God

and neighbour.

Alienation as a divine punishment for sin, however, is

overcome as the sinner accepts the divine forgiveness

present in and offered through Jesus Christ. While the

sinner is still in a state of alienation he is likely to

experience the deterioration of his power to resist evil

"but when, as the Prodigal Son, he returns to the father*s

house he experiences a new release of power that will

enable him to overcome the power of evil in his life.

Alienation as a consequence of sin ends with the sinner's

experience of Qod's forgiveness.

4. The Wrath of God and the Human System of Punishment

The fourth category through which the divine punish-

jment for sin is experienced is a direct human agency, e.g.

human government, law and penalty. What is the relation-

:ship between human government and law and punishment and

divine penalty?

The right and original relationship between God and

man is personal and based on love and faith and obedience.

1. The Christian Doctrine of Creation and Redemption.
_

_____Qp^ oit., p. 160.
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In such a personal relationship nothing comes between

God's Personal Will and man's trust. The relationship

remains personal so long as man lives in a loving and

trustful communion with God and his fellow man. But
'

through sin man disrupts the original personal relationship

with God and the divine law comes into his relationship

with God the Father. Thus St. Paul says, "Law came in,

to increase the trespass;" (Horn. 5.20) With the "break-

sing up of his relationship man is now confronted by the

Personal Will of God through the Law. The Law, however,

is the fatherly Personal Will which touches man indirectly.

It is one remove from God and is impersonal, concrete and

legal. Thus Brunner says, "The raofe legalistic it is,

the more it takes the statutory form, the less it is

identical with the real will of God. The law in its

statutory form also indirectly embodies the Will of God.

The human system of law is in a sense an answer of God to

man's sinful nature and sin.

The Law in its statutory form is therefore a human

necessity. Since men are what they are they need the

statutory law and its system of legal punishment to regu-

:late their evil activities, brute forces of hate and

vindictiveness. In short, the human system of law is

needed to regulate man's aggressive, destructive and sel-

sfish impulses. Man needs the law and its system of
»

punishment for his own good and for the good of his

1. The Christian Doctrine of Creation and Redemption,
p. 120.
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neighbour and society. The human system of law is re-

:moved from God's Personal Will yet it is an indirect ex¬

pression of His Holy Will and it is given for the good of

man.

The Law, however, may he considered as a tyrant

because it imposes upon man obedience to its commandments

and ordinances. In this form it stands as a Judge over

sinful man's failure to keep it and this leads to his

punishment. The sinful man then experiences the wrath of

God indirectly as a legal punishment for his failure to

conduct his life according to God's law. The law and the

human agencies that execute it are then the instruments

for the expression of God's Will and wrath. It is with

this understanding of the law that St. Paul in Rom. 13

enjoins obedience to the Roman government and governing

authorities. The State in contemporary society could be

said to be the realm of the divine law and thus of the

wrath of God and through it the divine punishment is made

manifest. The sinner may then experience the divine

penalty for sin through the State.

A case of an Indian Christian convert illustrates

this aspect of the divine punishment very well. Bishop

L. Newbigin of India in one of his talks in "Lift Up Your

Hearts" told a story of an Indian convert. He said that

the man was sent to prison for murder and he served thir¬

teen years of imprisonment. While he was in prison he
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was converted to Christianity and afterwards was released

on the ground of good conduct. On the following Sunday

after he had "been released he came to church and was asked

to tell the congregation what God did for him while he was

in prison. He stood up and came forward and instead of

standing up to talk about his conversion experience he fell

down on his knees and spoke humbly about his experience of

God's forgiveness. Bishop Newbigin ended the story by

saying that the man was really forgiven. Here is a case

of a man who was really forgiven and punished by the State

at the same time. The reality of his forgiveness made

him accept peaceably his legal punishment. The sinner

therefore may experience God's gracious acceptance and

still suffer punishment under the system of human law.

The law and its system of punishment, however, are

only instruments of the wrath of God when they are applied

on principle, i.e. used for eradication of evil and thus

for the increase of good in the world. But the law has

not been always used to that end. At times it is used to

protect, promote and increase evil deeds of men. In many

cases it is under the cloak of the law that the Negroes

are oppressed and exploited in some American States and in

the Union of South Africa. Any punishment for the in¬

fringement of the law under a condition where it is deli¬

berately used to perpetrate evil cannot be said to be a

divine punishment for sin. The law is given to help man
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in his sinfulness "but man may also use it to cover up and

increase his sinful activities.

The law has another weakness. It sets man in legal

relationship with God and his neighbour. This legal rela-

itionship is not rooted in a spontaneous obedience of love.

The law then serves as an external regulator of man's con-

jduct and thus judges man's overt behaviour and so does

not reach down to the springs of human conduct. It can-

:not command man to love. Moreover, no specific human

law and its system of punishment can be said to hold good

and express the mind of Gk>d at all times.

Finally, in the totalitarian States the legal insti¬

tution and its executive body may be used to protect and

promote the interests of the Party and of those who are in

authority alone. The interest of the Party in such a
•'.....

situation is set above the interest of the people. For

this reason those who even genuinely criticise the activi¬

ties of the Party are punished. Under such conditions

a caution should be exercised in interpreting the legal

punishment meted to any critic of the Party as an agent of

the wrath of God.

To sum up, the wrath of God is his punishment, and

his punishment is what he permits sinners to inflict upon

themselves.1 The wrath of God is the condition under

which sinners experience the self-destructive consequences

1. A. Hanson, op. cit. , p. 198.
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of their sins. God permits this condition to exist be-

tcause the moral order of existence is constituted in such

a way that misdeeds are followed by suffering in its

various forms. But this does not rule out the reality of

divine forgiveness. Because God is "both a loving and holy

Father he forgives sinners and reacts to their sins at the

same time. His reaction manifests itself in divine punish-

:ment. God's personal relationship with man is rooted in

his love, which seeks to forgive and at the same time

turns out as his wrath when man through sin has disrupted

the personal communion with him. The divine forgiveness

and punishment are, therefore, not incompatible. They

are true to the nature of God. To be forgiven, therefore,

does not necessarily mean the remission of punishment nor

does divine punishment mean the absence of divine forgive-

:ness. It is worthwhile quoting John Oman on this point.

He says, "To be Justified, then, is not to have the con-

ssequences of sin condoned or even obliterated, but so to

be reconciled to God in spite of sin, that we can face all

evil with confident assurance of final victory over it,
'

and by God's succour transform all its consequences,

whether the evil be natural or moral, the outcome of our

sin, or from our necessarily fellowship with others in

His family. nl
What then is the purpose of the divine punishment as

X* Op. eit. f p. 190.
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it is experienced in its different forms? The purpose of
the divine punishment is "both retributive and redemptive.

How is the divina penalty retributive? The term 'retri¬

butive* is used of the divine punishment to express the

fact that wrong-doing with its debt of guilt, by and

large, tends to bring its own punishment. Because sin is

evil and culpable it implies a form of reaction which ex-

jpresses itself as punishment. The divine punishment is

then inherent in the nature of evil and so in a sense it is

an end in itself. The sinner's punishment is his sin

coming home to him.

The term 'retributive' is used of the divine punieh-

:ment further to mean that because of man's sinful and

moral nature his personal relationship with Ciod is so con¬

stituted that punishment for wrong-doing forms a part of

it. Punishment is a necessary moral repudiation of the

evil element in life. It derives its specific nature

from the assumption that the sinner is a moral being, a

responsible being, otherwise he could not have incurred

guilt which makes him liable to punishment.

Two examples, one from the Old Testament and the

other from the hew Testament, illustrate the retributive

nature of the divine penalty very well. When Jeroboam,

the son of Nabat, committed idolatry and rebelled against

the ordinances of 3od, the wrath of God fell upon him.

His house was swept away. (I Kings 14.1-11; 15. 29ff)
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The nation of Israel, corrupted with Jeroboam's sin, was

punished as well.

In the New Testament St. Luke reported that two

robbers were hanged with Jesus Ohrist. (Luke 23.32-43)

Primarily these robbers were punished because they were

guilty. It was their guilt that brought the punishment

upon them. In other words, the evilness of their crime

and their moral responsibility made them liable to punish¬

ment. Their punishment, therefore, was not in any

future advantage to be gained by its infliction whether

for themselves or for the society. Their punishment was

rather retrospective and not prospective. They were

punished retributively.

The retributive character of the divine punishment,

however, does not mean that it works automatically as the

law of karma. The retributive feature of the divine

punishment points out the fact that punishment itself has

been built into the very nature of the moral order of the

universe, and thus it indirectly expresses the will of God.

In some cases the working of the divine penalty is remedial

The word 'remedial' is used to refer to the redemptive

aspect of the divine punishment. It refers to the effect

of the divine punishment in turning sinners towards divine

righteousness. (Ps. 119.71) Both physical and psychic

sufferings have turned some people to God. There is an

instance in the Old Testament when Israelites forsook God
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and worshipped foreign gods. Because of their idolatry

they were oppressed "by the Philistines. They repented

and confessed their sins and were saved from their enemies

through the leadership of Jephthah. (Judges 10.10,16f? 11)
Another instance is the psalmist of psalm six. He turned

to God for forgiveness through the pangs of his troubled

conscience.

The redemptive factor in the divine punishment, how-

jever, is only conceivable because human nature is consti¬

tuted In such a way that it could respond to it. In

other words, the divine punishment is remedial because

man's moral character is capable of being moulded through

punishment. Thus P.H. Nowell-Smith says, "pleasure and

pain, reward and punishment are the rudders by which human

conduct is steered, the means by which moral character is

moulded; and 'moral' character is just a set of disposi-
_

:tion that can be moulded by these means. " It is because

of the amendability of human nature that it is true to say

that divine punishment is a necessary factor in the forma-

ition of man'8 moral personality. In other words, the

divine punishment is a part of man's personal relationship

with God because man's moral character is amendable to it.

Though it cannot be said that all manifestations of the

divine punishment are redemptive yet some manifestations

are remedial.
I '

» iii in m i, i ■

1. Ethics. (A Pelican Book, 1966), p. 304.

'

'
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Can the divine punishment he vindicative of the

divine law? Brunner is of the opinion that the divine

punishment is meted out to safe-guard the inviolability of

the moral order. He says, "For punishment is the ex¬

pression of the divine law and order, the inviolability

of the divine order of the world. At another place he

says, "The divine law the world order requires that
O

sin should receive its corresponding penalty from God. "

According to Brunner because of the inviolability of the

divine law sin is punished. The end of punishment then

is neither in the person punished nor in his personal

relation with his society. He goes on to say that because

the end of punishment is in the divine law, "It is not

educative, paternal punishment, but the punishment of a

sovereign inflicted on a rebellious subject."

There are two main objections to Brunner's understand-

sing of the divine punishment. No punishment can be

solely justified purely on the ground of protecting the

inviolability of an abstract moral law. It becomes an

immoral punishment if it does so, because the divine punish-

:ment is only rational and justifiable on the ground that

sin is evil, i.e. God's nature is opposed to it and that

man is a responsible being and has a moral character that

can be moulded through punishment. 4 Mackintosh is right

1. The Mediator, p. 449.
2. Op. cit. , p. 446.
3. Op. cit. , p. 464.
4. A.C. Ewing, The Morality of Punishment. (Kegan Paul,

Trench, Trubner & Co., Ltd., London, 1929), p. 44.
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when he says, "If penalty were merely the repulsion of an

assault upon a useful moral system a counter-attack upon

an attempted violation of "beneficent convention, "but one

which left the evil will untouched, no result will follow

"but a heightening of the moral loss. "1
Secondly, it cannot he said that all sins and crimes

are punished and if this is true it means that the moral

order is violated -after all. The divine punishment, by

and large, can only be said to be an expression of the

divine repudiation of wrong-doings in man's personal rela-

stlonship with God. Moreover, since in some cases the

divine punishment serves as a means for the moulding of

the moral personality it is true to say that the divine

punishment is educative.

Finally, it cannot be said that the divine punishment

is "the punishment of a sovereign inflicted on a rebellious

subject". The punishment is not inflicted by God, if

this is so it will mean that in some cases God punishes

sinners and in some cases he does not. God has created

the moral order of the universe in such a way that punish-

jment is one of its structural parts. The personal rela¬

tionship is formed in such a way that sin draws its con¬

sequent penalty. The divine punishment is therefore not

inflicted by God,

1. Op. clt. , p. 166.
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0. Jesus Christ and the Wrath of Ood.

How did Jesus Christ deliver the sinner from the

wrath of Ood? Before this question is discussed it may

"be pointed out that it does not mean the same question as,

How did Jesus Christ obliterate the self-destructive con-

:sequences of sin? The main argument of this chapter:

Cod forgives the sinner and repudiates his sins as well,

makes the latter question absurd. The question to he

examined in this section can he expressed differently as,

How did the saving work of Jesus transform the sinner's

legal and work-merit relationship with Cod into a personal

one? The discussion will he based mainly on St* Paul's

classic text, "Christ redeemed us from the curse of the

law, having become a curse for us for it is written,

"CurBe he every one who hangson a tree". (Cal. 3.13)
This verse will he discussed under two sections:

1. 'The curse of the law'. What is the curse of the law

from which Christ redeemed sinners? 2. 'Having become

a curse for us for it is written, "Cursed he every one

who hangs on a tree. "'

'The curse of the law' ( -yob Vo^oo ) It has
been pointed out above that the law is indirectly related

to the holy Will of Cod. This understanding of the law

has some hearing on Paul's conception of the wrath of Ood.

According to him the law came in because of sin. It then

set up a legal and work-merit relationship with Cod. This



228.

legal relation admits of no faith and spontaneous obedience

of love. Through the commandments and ordinances man's
failures and guilt in his attempt to live according to the

law become exposed. The law then makes man incur guilt

and liable to the divine punishment. The sphere of the

law then becomes the sphere of the wrath of God and vice

versa. Through the law man is subject to the wrath of

God. The legal relationship that the law established

leads the sinner to experience the wrath of God. 'The

curse of the law' is then the wrath of God. The law is a

curse, the wrath of God, to all who try to live by its

demands and fail. The law is a curse to all sinners and

so all sinners have come under the wrath of God for Jesus

Christ to deliver them.1 "Christ redeemed us from the

curBe of the law" then means that Christ saved sinners from

the wrath of God.

In Paul's world a curse was believed to be a living

entity and among the horrible curses was that which rested

upon a criminal whose body, after execution by some mode

of penal punishment, was hanged on a tree for special re¬

tribution. The Jews identified the divine retributive

punishment with a curse and so it was from the retributive

divine punishment that Jesus Christ delivered sinners.

In what sense can it be said that Christ became a curse?

The New English Bible's translation of the part of

1. Hanson, op. ait.', p. 76.
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Gal. 3.13 which says that Christ became a curse for us is

better. It reads, "...by becoming for our sake an accur-

:sed thing. " Christ became an accursed thing because of

what he suffered. In this verse Paul does not imply that

Christ turned himself into a curse, or that Cod treated

him as a reprobate. Christ found man estranged from Cod;

the object of God's love; yet, placed where he was, of

necessity the object of God's wrath. To set man free

Christ had to identify himself with all who had incurred

the law's curse by disobedience. Into the darkness of

man'8 rebellion and estrangement from God Christ had to

enter. He entered the darkness of God's wrath by closely

identifying himself with the sinners whom he came to save.

When he came he did not live according to the law.

He lived by faith in and loving and spontaneous obedience

to God. Even though he did not live according to the law

yet because he came into the sphere of the law through his

self-identification with sinners he also came under the

curse. Suffering and death on the Cross were the prices

which Christ had to pay to set men free from the law and

the wrath of God. Christ became a cursed thing, i. e. he

suffered and died on the Cross, not because he was a sinner

and thus rightly deserved the divine punishment, but be-

jcause he came to save man from a world in which suffering

and death are made possible by man's sin. Through his

innocent suffering and death he brought God's salvation to
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sinners. How did he save the sinner then from the wrath

of God?

Because Christ lived by faith in God he transcended

the legal curse of the law and broke its power. By his

victory he opened a new way to God, this is the way of

faith and spontaneous obedience to the Will of God. It

is the way of a personal communion with God. As the

sinner through faith appropriates this new and living way

he ceases to live according to the law. He transcends

the law and now lives on the plane of a direct personal

relationship with God and his fellow man. Since he ceases

to live by the law through faith in the saving work of

Jesus Christ he is also saved from the wrath of God.

To conclude, since God is holy and man is a moral

being and has a moral character that is amendable to

punishment God has so created the moral order of the uni-

jverse that wrong-doing tends to bring its own punishment.

Divine punishment forms an integral part of the moral

order and becomes an inevitable consequence of sin and

guilt. It is the inevitable self-destructive consequences

that God allows sinners to inflict upon themselves. In

the process of forgiveness these self-destructive conse-

tquences of sin are not obliterated. They form an organic

structure of reality. In the experience of forgiveness

the sinner may still have to bear the evil consequences of

his sin in one form or another even though his personal
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relationship to Ood has "been changed from estrangement to

the consciousness of heing graciously accepted again.

This gracious acceptance is made possible through the

saving work of Jesus Christ.
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Chapter Six.

FORGIVENESS AND THE CHRISTIAN LIFE.

Forgiveness as a release of creative power of God in

the sinner basically means a reformation of the sinner's

life. His nature and life are reformed through the refor¬

mation of his thought and the realignment between his

personally-held ideas about God and life. St. Paul is

right on this point when he says, "Adapt yourselves no

longer to the pattern of this world, but let your minds

be remade and your whole nature thus transformed. Then

you will be able to discern the will of God, and to know

what is good, acceptable, and perfect". (Rom. 12:2, The

New English Bible, New Testament.) As St. Paul indicates

here, the sinner's mental life is reformed as he adapts

himself to the divine pattern or reality and this divine

pattern is revealed in Jesus Christ. Through this mental

reformation the sinner is able to live according to the

Y/ill of God and to perform the demands and duties of his

personal relations. The new reality of God revealed in

Jesus Christ is then the ground of the life of forgiveness.

How is the mental reformation carried out?

A. The New Being

Through the sinner's response to the new reality
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creative powers for meaningful living are released. In

the revelation of Jesus Christ the 3inner perceives a

new dimension of existence and a new self-identity. This

revelation is a dimension of meaning as over against an

existence which is devoid of any substantial meaning. In

this revelation he sees the possibility of the realization

of his unique powers and this gives him a new hope in

life. Not only the forgiven sinner who derives his crea¬

tive powers and meaning from his response to the new

reality but the Church also as a community of forgiven

individuals derives her purpose and meaning from her ex-

sistence in the new reality. The transformation of both

the community of believers and the individual takes place

in the terms of the new reality.

The individual sinner through repentance and confes-

:sion accepts his new self-identity and the new reality

in the Word of God as a mental representation. He forms

a mental image of the new way of life and integrates it

into his mental furnishings. The image of the new reality

may occupy the centre of his mental life or it may be

like a small piece of brick that is added to the building

of a particular aspect of the sinner's life. Y/hether the

mental integration involves the whole or a part of the

sinner's life it always necessiates a definite re-organ-

sization of the thought and feeling and conduct. This
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new organization forms a unit of the sinner's mental life
1

and is centred around the new reality. In the experience

of the Christian the unit of mental life prepares him for

a certain adaptive behaviour. Thus it is true when

Brunner says, "Salvation is ... the Word of God in Christ
2

as it speaks to us in the heart." As the mental repres¬

entation of the new reality acquires some emotional value

the individual experiences it as the directive and the

integrating power of his life. He feels that he has a

new centre of being.

St. Paul describes the organization of the mental

unit of life in Christian experience as the formation of

Christ Jesus in the sinner, or the union of the sinner

with Christ. He longs very much for the Christians in

Ephesus to have Christ formed in them, that is, to have

units of mental life that are organized around Christ.

In his letter to them he said, "My little children, with

whom I am again in travail "until Christ be formed in you".

(Gal. 4:19) This formation of Christ in the Christian

can be very sudden and dramatic, as in St. Paul's case,

but usually it is a gradual process and continues through-

1. Gordon Allport, The Individual and His Religion,
(The Macmillan Company, New York, 19&0;, pp753-130.

2. The Mediator, p. 528.
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out the whole life of a Chri3tian. Whatever nature the

formation may take, when the new reality is accepted

through repentance and faith a new relationship is estab¬

lished between God and the sinner and upon the basis of

this new relationship the new being emerges, "Therefore,

if any man is in Christ, he i3 a new creation; the old

has passed away, behold, the new has come", (11 Cor.
TJe

5:17)

1, The Marks of the New Being

a. The Creative Power of the forgiven man

What are some of the characteristics of the

new being that is formed through the sinner's union with

Christ? The forgiven sinner who is made new through for-

jgiveness is new in the sense that psychically the old

system of meaning and values has been excluded from the

centre of his life's energy. A new system of meaning and

values is now organizing and directing his life and con-

:duct; and so the new being means a possession of a new

source of creative power. The possession of this creative

power means that the forgiven sinner will be able to

carry on a creative communion with his fellow men and to

create something positive and valuable in his personal

relations.
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b. Sense of new meaning in the reality of for-

jgiveness

Another mark of the new being is a perception

of new meaning in life. The really forgiven man discovers

a new meaning in life as a whole. This new meaning may

emerge from quite familiar things or a familiar aspect of

life may put on a new meaning all of a sudden. Reality

as a whole is seen as clothed with newness and meaning.

Thus John Bunyan at the moment of his conversion discover-

sed a well of meaning in the familiar verse of the apocry-

spha, "Look at the generations of old, and see, did ever

any trust in the Lord and was confounded",1 The new

being means a perception of a new meaning, that is, a new

orientation of life and its energies.

The perception of meaning in life changes the forgiv-

:en man's attitude towards his own life and towards his

ordinary relations. The whole world, for the forgiven

man, undergoes an objective change and looks fresh with

meaning. This change, however, is perceived with an eye

of faith and it is difficult to convince others of it.

The really forgiven man sees life as a whole conceived in

1, George S, Hendry, The Holy Spirit in Christian
Theology, (SCM Press Ltd., 56 Bloomsbury Street,
London, 1957), pp.85,86,
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meaning and thus St, Paul was able to say, "We know that

in everything God works for good with those who love him",

(Rom. 8;28) His perception of good in everything does

not mean that he was playing down the reality of evil of

which he was fully aware. Because of his awareness of

evil powers in the world, later on in the same chapter he

said, "For I am sure that neither death, nor life, nor

angels, nor principalities, nor things present, nor things

to come, nor powers, nor height, nor depth, nor anything

else in all creation, will he able to separate us from

the love of God in Christ Jesus our Lord". (Rom. 8:38)

St. Paul's perception of goodness in everything was an

act of faith. In this faith perception of life ho

acknowledged both the good and evil of life. Through

this faith perception life is transformed into a purpose-

sful existence. For St. Paul the new meaning of his life

is the love of God as revealed in Jesus Christ.

c, Joy.

The perception of meaning in what formerly

looks meaningless gives the forgiven man a joyous convic-

:tion of the purposiveness of life. The joy springs from

his union with a new reality, that is, from the experience

of the formation of Christ in the life of the forgiven
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man. Thus Paul Tillich said, "Joy is nothing else than

the awareness of being fulfilled in our true being, in

our personal centre". The perception of meaning of life

which unites the forgiven sinner at the centre of his

being brings about a joy of life. Thus St. Paul in severe-

sal of his letters said, "Rejoice in the Lord always,

again I will say Rejoice". (Phil. 4i4). "and we rejoice

in our hope of sharing the glory of God". (Rom. 5*2)
"For you are our glory and joy". (1 Thes. 2s20)

The joy which the forgiven man experiences is not

based on the fact that the negative element is taken out

of his life. The saved man is still a mixture of good

and evil. Brunner is right when, talking of the situation

of the forgiven sinner, he said, "... his sin has been

"covered" by God, but the roots of sin have never been
2

eradicated" At another place he said, "... that even

in them (Christians), above all in them, there is unceas-

:ing battle going on between that which is from above and

that which is from below, that even they, the saints of

God, are dinners, although their sin is dead so long as

they are living with Christ", The roots of sin are still

1. Paul Tillich, The New Being, (8CM Press Ltd., 56
Bloomsbury Street, London. 1959), p. 146.

2. op. cit., 570.
3. The Scandal of Christianity, p. 108.
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in the forgiven sinner and this is rather the ground of

his growth and fall in the Christian life. The joy in his

life is, therefore, based on the fact that he has found a

new meaning of life and he has been united at the centre

of his being in spite of the continued presence of the

roots of sin in him. The inner union with the new reality

leads to an experience of a sense of peace and harmony-

even though the outside conditions of life remain the

same. The inner unity does not mean that the dichotomy

that characterizes life has been obliterated. The for-

:given sinner still has the freedom to decide for or

against God. But since his life energy is organized

around a central meaning the forgiven sinner*s life is

better controlled and directed and his freedom in a sense

has now been made captive. His freedom and organic drives

are now directed by the new creative power towards respon¬

sible goals that are not determined by mere self-interes-

sts.

The organization and effective control of the contra-

sdictory elements of life can be described as the union

of the opposites in man's experience of life. Though it

does not mean the union of conscious .and unconscious

elements as Jung conceived it in the process of individ¬

uation, yet it is a union of the contradictory aspects
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of mental life and of the contradictory elements in the

experience of life,"1" As the mental representation of the

new reality is the centre of the new organization of life,

the new reality has become the ground of this union of

opposites. This union brings about an inner peace which

is extended into the outward relations of the forgiven

sinner. Thus at one place St. Paul said, "And let the

peace of Ohrist rule in your heart", (Ool. 3:15), and at

another place he said, "If possible, so far as it depends

upon you, live peaceably with all men", (Rom, 12:18)

Through the forgiven sinner*s reconciliation with the new

reality at the depth of his being he is now at peace with

reality especially as it shows itself in personal and

social relations. Peaceful relations among men are the

blessings of the transformed relations that have been es¬

tablished between G-od and man through Jesus Christ. Thus

St. Paul said, "For he (Jesus Christ) is our peace, who

has made us both one, and has broken down the dividing

wall of hostility". (Bph. 2:14).

d. Freedom

1. Hans Schaer, op. cit», pp. 116-128,
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The forgiven life is also marked with a sense of

freedom. This sense of freedom is both an inner and ex¬

iternal experience. The organization of the forgiven

man's life energy around a new centre of meaning and

values has saved him from a purposeless employment of his

life. He is no more a rudderless victim of his uninteg-

jrated psychic energies but is now freed from inner cohh-

spulsion and disorganized behaviour. His inner freedom

stems from the fact that he now has an all-embracing mean-

sing that integrates hi3 life.

The possession of an all-embracing meaning of life

elevates the forgiven man above the accidentals of life.

He is no longer tied up to the temporal and historical

limitations of life but is now elevated into the realm of

the meaningful and eternal. This is the realm of the

freedom of the spirit. Thus St. Paul said, "Now the Lord

is the spirit, and where the Spirit of the Lord is, there

is freedom". (11 Cor. 3sl7)» At another place he said,

"For freedom Christ has set us freej stand fast therefore,

and do not submit again to the yoke of slavery". (Rom.

6:22). The possession of this freedom is due to the ap¬

propriation of the new reality into one's life and the

subsequent organization of life around it. The new real¬

ity responded to through repentance and faith becomes

the foundation of the forgiven man's freedom.
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To summarize, the new "being is the result of a new

life that emerges when the sinner has entered into the

transformed relationship created through Jesus Christ.

This new life expresses itself as an experience of an all-

embracing meaning which integrates and organizes the life

of the forgiven man. The all-embracing meaning becomes

the ground of inner unity and harmony of the individuals

experience of peace and freedom of the spirit.

The new being, however, is realized in an earthly

vessel. The individual whose sins have been forgiven

still has the roots of sin in him. The human nature is

potentially still human even after forgiveness. In one

sense the forgiven man is still continuous with his old

being and the existential contradictions of life are still

in his world.1 But in another sense he has ceased to

identify himself with his eld self. His attitude to his

old self and old world has changed and he now perceives

his being and world in the light of the new reality and

grows in an appropriation of it. Because the roots of

sin are still even in the forgiven man, the possibility

of relapse into the old way of life is a constant threat

and sometimes he does relapse into it. For this reason

the forgiven life is one of prayer, watchfulness and

1. Mackintosh, op. cit., p. 245.
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struggle, Thus St. Paul characterized It, "Finally, he

strong in the Lord and in the strength of his might. Put

on the whole armour of God, that you may he ahle to stand

against the wiles of the devil... Pray at ail time in the

Spirit, with all prayer and supplication* To that end

keep alert with all perseverance, making supplication for

all the saints". (Eph. 6:10, 11, 13, 18) The new life

therefore has the seed of it3 growth and destruction

within itself.

B. The Fellowship of the Forgiven

The beginning and the nature of the new .forgiven

life has heen examined with little reference to the comm-

junity within which it expresses itself and takes shape.

But no man lives and grows in isolation. The forgiven

man before and after forgiveness is a member of a group

and thus experiences his life within the world of his re-

slat ions. Since he cannot conceive of any meaningful

existence outside the web of his relations, both personal

and impersonal relations, it, is, therefore, actually, in

the personal relations with men and women who cross his

path of life that the sinner experiences God's forgive-

sness.1 He experiences his forgiven life through the way

1. Herbert H. Farmer, The Healing Gross, (Nisbet and Co.,
Ltd., 22 Berners Street, London, V.l, 1938),pp.105-
123.
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he responds to the demands and duties that are involved

in his personal and social relations and through the kind

of decisions that he makes in respect of them. For it is

through these personal and social demands, and through

his decisions regarding them that his transformed relat-

sionship with God expresses itself. Forgiveness, there¬

fore, takes place within the community and the new heing

is born within it. The development of the new being, or

the new man, that is, a substantial and genuine personality,

is rooted in the community."*' For this reason the commun-

:ity and the individual*s relations within it have assumed

a special importance. What is the nature of this commun-

:ity and how does it affect the growth of the forgiven

sinner?

The first community that comes to mind when forgive-

:ness is considered as taking place in a community is the

Church. Christian experience of forgiveness is usually

considered as taking place within the Church as a fellow-

sship of believers. It is true to say that the sinner

meets God as a forgiving Father in the Church but in truth

1. On this point E.G. Smith says, "Here (in the commun¬
ity) is the real place where man is made new. The new
man is man in community with man in the strength of
the given grace which meets him a3 tasks and respon¬
sibilities and opening freedoms in actual situations
in their wholeness." (The Hew Man, Harper and
Brothers Publishers, Hew York,* 1956» p. 112)
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it is in the personal relations with men and women who

cross his path of life that he experiences God's forgive-

:ness. God's forgiveness is proclaimed and offered by

and in the Church but this forgiveness becomes real in

the sinner's personal and social relations. The actualiz¬

ation of divine forgiveness is to be sought therefore,

both within and outside the Church.

The relationships of a forgiven Christian at any¬

time and at any one place involve groups or organizations

of people both within and outside the Church. These dif¬

ferent groupings may comprise the men's Brotherhood,

YoTith fellowship and Women's Guild within the Church.

Outside the Church they may comprise the local Trade Union.,.

Labour Party, the Employers Union, or an international

labour organization. Above all the forgiven Christian

is related to his family and to his immediate neighbour¬

hood. Members of these various groups may be made up of

Christians and non-Christians and so he may be related to

both Christians and non-Christians, to Christian and non-

Christian organizations. It is out of the intricate re-

jlations of this nature that the world of relations of

the forgiven man is formed. Especially in contemporary

society this is the nature of his fellowship and it is

within the web of these relations that he moves and ex¬

periences God's forgiveness. Though he is not saved in
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virtue of them yet he is not saved outside these relations,

Therefore, to be a Christian is to be fully involved in
...

these relations as a saved and forgiven man.

Since the forgiven man is related to both Christian

and non-Christian organizations his forgiven life is first

a£d forem03t a witnessing life. SL. new life is lived

and it expresses itself as a life of witness to the saving

relationship that exists between God and the forgiven

sinner. The life that he lives in his personal relations

witnesses to his relationship with God, In one respect,

therefore, it is through witnessing that the new being

evolves, arid this witnessing is a witness of life as it

expresses itself in all its relations. The forgiven life

is a witnessing life,

1, Human Forgiveness

The individual sinner experiences God's forgiveness

also through his ability to forgive others. It is in hia

ability to forgive others that God's forgiveness of him

becomes real and effective, God's forgiveness becomes

true and real as it expresses itself in his power to for-

tgive others,

H.R, Mackintosh, however, is of the opinion that

man's practice of forgiveness is an imitation of divine

forgiveness and not the actualization of God's forgiveness
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in the life of the sinner,x He says that the forgiven

sinner should deal with his neighbour as God has dealt

with him. Thus the forgiveness of the sinner is one

thing and then his practice of forgiveness in his rela-

:tions is another. The only relationship between them is

that one serves as a pattern for the other. In other

words, the sinner's salvation takes place outside his per¬

sonal relations. But this is not true to experience.

Mackintosh himself said, "... in the Kingdom of God none
o

can be saved in isolation" On this point Brunner said,

"An isolated existence is not human, because we are

created not to be isolated, self-sufficient individuals;

we are created for fellowship. Therefore we can be truly
•5

human only in communion with our fellow men" The truly

human being is the one who is forgiven and is thus able

to carry on a creative and positive communion with God and

his fellow men. The reality of God's forgiveness cannot

be located outside personal and social relations. It be-

:comes real as it expresses itself as the ability of the

forgiven man to forgive others. One important character-

tistic of a creative and positive relationship is the

1. Op. cit., p, 259.

2. Op. cit., p. 284.

5* Faith. Hope and Love, p. 72.
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ability and the practice of forgiveness of the people

involved in it. It is through this that God's forgiva-

:ness is seen and made real# Human forgiveness is not

and cannot he a copy of divine forgiveness. Human for-

igiveness becomes the very vehicle through which divine

forgiveness is experienced. The practice of forgiveness,

however, means the ability to ask for forgiveness from

others and to forgive others as well because there will

be no real forgiveness if it is not offered and sought

at the same time. Moreover, since the forgiven man can

sin even after forgiveness he is always a person who asks

for forgiveness and also forgives others.

The story of the unforgiving servant recorded by St.

Matthew illustrates the importance of the practice of hu¬

man forgiveness:

Then Peter came up and said to him, "Lord, how
often shall my brother sin against me, and I
forgive him? As many as seven times?" Jesus
said to him, "I do not say to you seven times,
but seventy times seven,

"Therefore the kingdom of heaven may be
compared to a king who wished to settle accounts
with his servants. When he began the reckoning
one was brought to him who owed him ten thous-
:and talents} and as he could not pay, his lord
ordered him to be sold, with his wife and
children and all that he had and payment to
be made. So the servant fell on hie knees,
imploring him, 'Lord, have patience with me,
and I will pay you everything. 'And out of
pity for him the lord of that servant released
him and forgave him the debt. But that same
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servant, as lie went out, came upon one of his
fellow servants who owed him a hundred denarii;
and seizing him by the throat he said, 'Pay
what you owe,* So his fellow servant fell down
and besought him, 'Have patience with me, and
I will pay you. He refused and went and put
him in prison till he should pay the debt.
When his fellow servants saw what had taken
place, they were greatly distressed, and they
went and reported to their lord all that had
taken place. Then his lord summoned him and
said to him, 'You wicked servant! I forgave
you all that debt because you besought me;
and should not you have had mercy on your
fellow servant, as I had mercy on you? And
in anger his lord delivered him to the jailers,
till he should pay all his debt. So also my
heavenly Father will do to every one of you,
if you do not forgive your brother from your
heart'.' (Matt. 18: 21-35)

This story, apart from the feudalistic pattern of

relationship within which it is cast, brings out two main

points. Firstly, the reality of divine forgiveness is ex¬

pressed in the forgiven man's relationship to his neigh¬

bour. Secondly, divine forgiveness is not a mechanical

operation which has nothing to do with a real change of

life of the sinner. Divine forgiveness means a real

change of heart and the ability to forgive and practice

forgiveness. What does it mean to forgive others? Does

it mean indifference to the wrongdoings of others and a

refusal to judge them?

The unique way in which Jesus conveyed God's forgive-

mess to sinners is in his acceptance of them as they

were. In Jesus' dealing with them they saw that they had
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been accepted by God, Jesus did not demand of harlots,

publicans and tax-collectors that they should first reform

their characters then he would deal with them* He first

established a relationship with them through love that

accepts and welcomes sinners as they were. As they re¬

sponded to his loving acceptance to them they entered

into a new transformed relationship with God. Within

this relationship they experienced the creative power cf

God that transformed their lives. In Jesus' practice of

forgiveness then there is a respect for the personalities

of sinners and thus an acceptance of them for what they

were and for what they could be. This acceptance, however,

is not cheap, because it is based on his knowledge and

understanding of man. Thus is said about him, "Now when

he was in Jerusalem at the Passover feast, many believed

in his name when they saw the signs which he didj but

Jesus did not trust himself to them, because he knew all

men and needed no one to bear witness of man; for he knew

what is man". (John 2:23-25) To be able to convey true

and genuine forgiveness to others, therefore, there must

be knowledge and understanding of and respect for people's

personalities.

It is easier to judge and condemn wrongdoers than to

know ana understand them and thus accept them. Many
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people are rather quick to criticize certain evils in

others "because they themselves are struggling with them.

So through their criticism and condemnation of the same

evils in others they indirectly fight the evils in them-

:selves. This indirect and unconscious way of fighting

one's own evil in others does not lend itself to the crear-

ition of a positive and creative personal relationship."*"
Therefore to be able to establish a creative and personal

relationship within which others will be accepted and

thus they in turn will experience the acceptance of God

through that, there must be some amount of self-knowledge.

This self-knowledge is not the same as the knowing

that 'we are all sinners1, neither does it imply suffic¬

ient head knowledge of one's power3 and weakness. True

self-knowledge is mere than becoming aware of one's uncon-

sscious mental life. It Includes this and something more.

True self-knowledge comes as a result of a constant judg¬

ment of one's life in the light of the Word of God, As

the Word of God revealed in Jesus Christ, is the ground

of the new life, the forgiven man can only grasp the

1. Jung in his lecture on "Marriage As a Psychological
Relationship" stresses the point that the withdrawal
of projections is necessary for the realization of a
positive personal relationship. (The Development of
Personality, trans, by R.P.C. Hull,' iR'outiedge & Kegan
Paul, London, 1954), pp. 189-201.
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nature of his life at any time by locating it within the

context of the new reality. In other words as the for-

igiven life still has the seed of wrong-doing in itself,

it should he constantly judged in the light of an increa-

jsed and deeper understanding of the transformed relation-

jship with God. This judgment is especially to he carried

on in the way one's life expresses itself as love and

hate, and as fear and aggression. It is only as the for-

:given man is able to judge, with some degree of object-

iivity, the quality of his life within the context of a

deeper understanding of God and man, that he is able to

know and understand others. This kind of knowledge is a

growing and deepening understanding of one's relationship

to God as it expresses itself in one's personal and social

relations. It is only on the basis of this knowledge that

the forgiven man will be able to have a true respect for

others and thus a true acceptance of them for what they

are. It is this kind of acceptance that establishes the

redemptive relation within which the other person feels

and knows that it is God Himself who accepts him.

This acceptance of others for what they are end for

what they could be, does not mean that no judgment is

passed on their lives at any time or place. True aecept-

jance can be a form of judgment that is based on true
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self-knowledge and thus on true knowledge and understand-

:ing of the wrongdoer. In this kind of judgment the

wrongdoer feels that it is God Himself who is judging

him. True acceptance and judgment combined can lead to

repentance and the experience of forgiveness.

2. Self-affirmation

In all these different acts of relatedness a unique

self is presupposed for there can be no communion either

with God or with one's neighbour without a self with a

unique individuality. The unique individuality is in the

exceptional way that a person relates himself to God and

others. The possibility of any personal relation depends

upon the fact that there is a difference and a unique

expression of being."' This difference is the otherness

of being of all the people who are involved in any rela-

stionship. It is because of this ontologieal otherness

that one individual is able to relate himself to another

without feeling that he is dealing with himself in the

other person. So in the meeting of two people who relate

themselves to each other on the basis of their true being

1. Bonald Gregor Smith, The Hew Man. (Harper and
Brothers, Hew York, 1956), p. 65.
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something quite different and new emerges. When the in¬

dividual on the "basis of his own unique self meets or

responds to God he becomes a new person because in any

positive and personal relationship something new is born

in the person who truly relates himself.

In this positive relatedness the other person*s

sense of self-identity is not submerged in the other

person. He is still aware of his own individual identity.

It is this consciousness that sharpens his sense of re-

ssponsibility. This awareness of one*s personal and

unique individuality and acting according to it, is the

affirmation of one's self. Thus it is through this self-

:affirmation that the now being takes its shape and grows.

Usually a person's sense of responsibility becomes

dull when he finds himself in the crowd where his sense

of self-identity is submerged. Because of this it is the

mob as unidentified individuals that destroys public

property and does the lynching. It is not only in the

mob that he is led to do wrong, but also he is more likely

to do wrong when he finds himself in a situation where he

cannot affirm his unique self-identity. So one of the

ways in which the forgiven man experiences hie forgive-

:uess is in the affirmation of himself in his personal

and social relations. He has really lost his soul if
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he cannot identify himself as a unique son of God in his

personal and social relations.

The structure of contemporary society, however, has

made it very hard for the individual to affirm himself as

a unique son of God, He has heen alienated from his true

self and since he is not aware of this he cannot affirm

himself. This change in his experience of himself has

"been precipitated by the industrial revolution. This

revolution has introduced a change in the traditional

forms of economic and social relationships. The rise of

giant corporations has threatened his economic security.

As he cannot compete alone with the different forms of

economic organizations of contemporary society he has to

become a team-mate in a labour union, or he has to become

a member of a political party in order to compete better.

Consequently on the industrial as well a3 political front

there has been amassing of people with no deep mutual

interests except the desire to survive in the competitive

existence.

The desire of the individual to survive in contemp¬

orary society has pressured him into a great deal of

overconformity. In these pressure groups he is governed

by public opinion and strives to adjust himself according

to the opinions of others around him. In many cases he
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has no convictions of his own and he shapes his personal¬

ity according to the picture that his pressure groups

put up for him. The overconformed individual, the robot

man, in contemporary society, has been alienated from

his true self. He does not know who he really is and is

out of touch with his genuine self. Self-affirmation is

not within the experience of the overconformed man.1
Erich Fromm contends in all his books that a good

deal of this overconformed personality is carried into all

personal and social relations in contemporary society.

Many human relations today are governed by superficial

friendliness and behind this superficial friendliness

there is indifference, distance and sometimes mutual dis-

:trust. He points out that in many cases friends are

held together not by the bond of love but by selfishness

and the desire t£ use one another.

T.S, Eliot in his book, The Cocktail Party, has very

well characterized the selfish desire in contemporary

society and the way it expresses itself in the desire of

people to use one another instead of to be related to them

in true love. He brings out this selfish desire to use

others in the relationship between Celia and Peter who are

1. Erich Frornrn, The Sane Society, pp. 78-177.
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two of the characters in the hook.

For a long time Peter and Gelia have been friends

and they think that they are really in love with each

other* After the break-up of their friendship Celia has

gone to see a psychiatrist and it is there and then that

she discovers that they have not really known each other

and so they have not been really in love and they do not

even know themselves. She confesses to the psychiatrist

in these words*

And then I found we were only strangers

And that there had been neither giving nor taking

But that we had merely made use of each other

Each for his purpose. That*s horrible. Can

we only love something created by our own

imagination?

Are we all in fact unloving and unlovable?

Then one is. alone, and if one is alone

Then lover and beloved are equally unreal

And the dreamer is no xaore real than his dreams

In this kind of superficial and conventional rela¬

tionship, the sense of sin disappears. Evil is done all

1. (Paber and Faber Ltd., 24 Russell Square, London,
1950), p. 137.
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right in it "but it is not against God and is considered

as a "bad form""*" An action becomes a bad form when the

people one knows disapprove of it. If the action is

approved of and yet one feels a sense of guilt about it

then ono must have some mental kinks. In a situation of

this sort the individuals life is shaped by what his

people approve and disapprove of. He does not know who

he really is and with this loss of a true sense of the

self goes the loss of a sense of sin, and of the exper¬

ience of divine forgiveness, !Che forgiven life, there¬

fore, expresses itself through the forgiven man's affir¬

mation of his unique self in all his relations,

5, Forgiveness and Love

Finally what is the relationship between divine for-

jgiveness and love as an expression of the Christian life?

Can the reality of forgiveness be experienced through the

power of love? It has been pointed out above that the

individual experiences his forgiveness as an acceptance

of God through his acceptance by others. It is this accep¬

tance that leads the forgiven man to accept himself and

others. His experience of rejection by God and others

1, Op, cit,, p. 135.
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has come to an end. It is the experience of rejection

that causes him to hate life, his neighbours through whom

he experiences the rejection of God, and also hate him-

sself. forgiveness is the acceptance of one by God and

then through this divine acceptance one is able to accept

others and himself. Shis experience of acceptance pro-

jduces love in the forgiven man. Through forgiveness the

forgiven man is now able to love again the object of his

rejection and hate. Through love he has been reconciled

to God, reconciled to others and to himself, forgiveness

creates love in the forgiven and this love is the ground

of reconciliation. It is the love born of forgiveness

that is the bond of union between two people who have

been alienated from each other. Dietrich Bonhoeffer is

right when he says, "Love is the reconciliation of men

with God in Jesus Christ. The disunion of men with God,

with other men, with the world and with themselves, is

at an end".1
St. Luke in his gospel recorded an Incident in the

house of Simon the Pharisee which illustrates very well

the relation between forgiveness and love. The whole

incident is worth reproducing here so as to bring out its

1. Dietrich Bonhoeffer, Ethics. (SCM Press Ltd., 56
Bloomsbury Street, London, I960), p. 175.
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relevance:

One of the Pharisees ashed him to eat with him,
and he went into the Pharisee's house, and sat
at table. And behold, a woman of the city,
who was a sinner, when she learned that he
was sitting at table in the Pharisee's
house, brought an alabaster flask of ointment,
and standing behind him at his feet, weeping,
she began to wet his feet, with her tears, and
wiped them with the hair of her head, and
kissed his feet, and anointed them with the
ointment. How when the Pharisee who had in-
:vited him saw it, he said to himself, "If
this man were a prophet, he v/ould have known
who and what sort of woman this is who is
touching him, for she is a sinner". And Jesus
answering said to him, "Simon, I have something
to say to you". And he answered, "What is it,
Teacher?" "A certain creditor had two debtors;
one owed five hundred denarii, and the other
fifty. When they could not pay, he forgave
them both. How which of them will love him
more?" Simon answered, "The one, I suppose,
to whom he forgave more." And he said to him,
"You have judged rightly." Then turning toward
the woman he said to Simon, "Do you see this
woman? I entered your house, you gave me no
water for my feet, but she has wet my feet
with her tears and wiped them with her hair.
You gave me no kiss, but from the time I came
in she has not ceased to kiss my feet. You
did not anoint my head with oil, but she has
anointed my feet with ointment. Therefore, I
tell you, her sins, which are many, are forgiv-
xen, for she loved much; but he who is forgiven
little, loves little". And he said to her,
"Your sins are forgiven." (Luk. 7s36-48)

It is clear from that story that it is not the love

of the woman that brings her forgiveness. The new trans-

slation of verse 47 in "The Hew English Bible" brings out

this point clearly. Verse 47 reads, "And so, I tell you,

her great love proves that her many sins have been for-
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:given, where little has been forgiven, little love is

shown". It is the experience of forgiveness that creates

the great love of the woman, The forgiven man therefore

experiences the reality of his forgiveness as a power of

love released in his life. Forgiveness opens up the

power of love and through the power of this love the

forgiven man is united with life and expresses his own

life through it,

4. Love as response and respect

How does this love express itself in the life of the

forgiven man? To be able to examine the expression of

this love a special aspect of God's love must be discussed

first. This aspect of God's love is His love as response.

In discussing God's love Brunner points out that the

main characteristic about God's love is that it is unmot-

jivated or uncaused.1 What Brunner means by this is that

it is not the worth or any value in man that motivates

God to love him. Therefore it is rather by loving that

God confers value upon man. It is true to say that God's

love is not caused by any worth in man and that it is a

love that gives value to the beloved and that it does not

get any value from loving. But if it is not man's worth

that initiates God's love then it must be something else

1. Faith, Hope and Love, pp. 62-67.
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in man. This something Brunncr himself calls the 'empti-

:nes3* of man.1 God's love is then initiated by the

emptiness of man and it is a response to man's need situ-

jation. In this sense God's love can "be said to be moti¬

vated by the emptiness of man but to say this does not

in anyway mean that God is forced to love something that

is good in man. love does not exist in a vacuum and it

needs an object of love to be meaningful and real. The

object of God's love is man who has his emptiness to be

filled. The love of God is therefore a response to man's

emptiness.

God's love as response does not mean that it is a res¬

ponsibility which to some people means duty, or something

imposed upon one from outside. Another way of describing

God's love is to say that it is an answer to man's empti-

:ness. The content of this response is the new life that

is offered in Jesus Christ to the forgiven man. Thus St.

John said, "In this the love of God was made manifest

among us, that God sent his Son into the world, 30 that

we might live through him." (I John 4:9) At another

place he said, "For God so loved the world that he gave

his only Son, that whosoever believes in him should not

1. Ibid.,
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through whom this love is conveyed said, "I have come

that man may have life, and may have it in all its full-

:ness" (John 10*10)

It has been indicated above that this new life which

is the content of God's love as response becomes real

through forgiveness. The love of God then becomes the

initiating factor and the creator ofthe new life, which

becomes real as God responds to man's emptiness. The

love of God then cannot be separated from the new life of

the forgiven man. The new life in a sense is an expres¬

sion of the love of God in and through the individual.

It cannot express itself effectively in any other way but

in love. To live, for the forgiven man, is to love. Thus

St. John said, "He who does not love remains in death".

(I John 3:14) The love of a forgiven man is not a thing

apart and outside him and then motivating him to do deeds

of love. Love is the very expression of his life. To

say this doeB not mean that love psychologically cannot

be described as an attitude. Even if love is described

as an attitude it is only through the attitude of love

that the individual gives a full expression to his life.

He cannot do this through the attitude of hate or by a

display of aggression.
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The expression of the individual's life, however,

takes place in his personal and social relations. What

makes then the expression of it an expression of love for

others? One of the ways his life is expressed as love

for others is when it is expressed as respect for them.

To respect a person is to "be able to see him as he is

and to treat him on the "basis of his unique individuality.

To respect another per3cn is to relate oneself to him

on the basis of the recognition of his unique individual¬

ity. In this kind of relationship the other person is

allowed to grow and develop as he is capable. The other

person is loved not as an object for one's use but as an

end in himself. To express life as respect for others

therefore eliminates all selfish use of them and to love

them for their own sake.1
Another way by which the expressing of life becomes

love is vdien life is lived as a response to the lives of

others. As the love of God is expressed in a personal

and positive and living relationship and becomes concrete

in responding to the need situation of man so the leve of

the forgiven man becomes real as he expresses his life as

1. Fromm, The Art of Loving, p. 28.
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a response to the needs of others who cross the path of

his life. His love for his "brother therefore is the

expression of his life as a response to the life and need

of his brother. But to respond effectively to the life

and need of another person needs knowledge and understand¬

ing of him.1 True love therefore is not easy and cheap

and it demands all of man*s life. It is a love of heart,

mind and strength. It is only through this kind of re-

ssponse that the loved person feels that it is God Himself

who is responding to his life and needs. To relate one-

sself responsively to another person is to love him in

deed.

The story of the Good Samaritan recorded by St. Luke

is a very good example of love as response. (Luke 10:

25-37)• Among the three people who came upon the man who

fell among robbers, it was only the Samaritan who respond-

sed to the need of the wounded man in that particular

situation. So it was he who loved the wounded man. It

was in his response to the need of the wounded man that

his love became real and effective.

1. Op. oit., pp. 29,30.
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Conclusion

To conclude, forgiveness creates love in the life of

the forgiven man and it is through his power of love that

he experiences the reality of his forgiveness. His new

life becomes an expression of love and as this new life

is carried on in personal relations the love of the for-

:given man becomes real within the context of personal

relations. Within this context his love expresses itself

firstly, as respect for the unique individualities of

others and as a willingness to allow them to grow and

unfold along their own lines, and secondly, as a response

to the life and needs of others. Through love therefore

he is united with others at the depth of their being.

The forgiven man therefore experiences the reality of his

forgiveness as the power of love working in his life and

uniting him with others in their innermost being.
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CONCLUSION

The right way to the understanding of forgiveness is

not to conceive it in terms of an abstract Law of God and

punishment for its violation, but rather to conceive it

within the context of human existence and its relation to

the Will of God. Since man's personal and social

relations constitute his personal existence forgiveness is

a relational concept and deals with man's divine rela-

:tionship as it is incarnated in personal relations on the

human level. The specific problem it deals with in the

personal relationship is man's failure to relate himself

to life and others according to the Will of God. This

failure affects the sinner's relations and these sin-

disrupted relations impede a full realization of the

sinner's life, Forgiveness in this respect aims at

saving the sinner's life. Man's failure in his personal

relations, however, is occasioned by his nature and

freedom as they encounter the Will of God within the

sinner's world of relations.

The nature of man, which is the occasion for his

failure, has creative-destructive possibilities. These

possibilities are conflicting and contrasting and so there

is no clear-cut plan laid out for their use. Man has to

decide as to how to use them. He can create or destroy

through them. This creates a tension in man's experience
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of his nature and existence. This ambiguity is inherent

in the reality of human nature and existence and has made

man basically a decision-making being. He always has

the double possibility of making either the right or the

wrong decision, either for God or against God. Man's

failure in his personal relations is therefore a necessity,

i.e. it is made possible by his nature, and it is a

responsibility, i.e. it is the result of his own decision.

Man's decision, however, is not made in a vacuum.

It is always made with a reference to a certain frame

and this frame may be what is ultimate in meaning for

him, or it may be himself, or it may be his country,

family or love of humanity. Whatever man's frame of

reference may be, his ambiguous nature and existence have

made him capable of relating himself and his actions to

some frame. It is this capacity that has made it

possible for man to respond to the Will of God or to the

suggestions of the devil.

Man has then the right nature that he needs to be a

son of God or a son of the devil, to be a spiritual per¬

sonality or to be the incarnation of the devil on earth.

Human nature and existence a3 they are known and
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experienced are, therefore, not a result of a fall or are

they left-overs from a lost and once-perfect nature and

existence, and they are not a punishment for man's sin of

a misty antiquity. God has given man the nature and

existence that he needs to rise or fall, The conflicts

and tensions and contradictions are all inherent in the

reality of human life and nature and they should he

accepted and taken more seriously, To think that man once

upon a time had an existence devoid of creative conflicts

and tension and contradictions and so now he should go

hack to them is to escape from the baffling nature of

reality. The inherent contradiction of human nature,

e.g. between love and hate, and the tension it causes

rather offer man permanent and profound incentive towards

a continual inward growth of personality and never-ending

challenges for the improvement of human existence. The

goal of man's life is not a rejection or annihilation of

his destructive or animal nature, hut to secure an

existence in which he can live truly with himself and

others both as a part of nature and as a spiritual per¬

sonality at the same time. In other words, the goal of

his life is wholeness even as God is whole*

This kind of existence needs an all-embracing meaning

that will take up the conflicting and contrasting natures
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of man and aspects of life into itself and thus gives man

a sense of unity and harmony in his experience of life

and himself. The Christian finds this transcendental

frame of reference in God and in his Word. To him the

Word of God is the very foundation of his life and the

unity and harmony in his experience of his nature and

existence.

The Christian's "basic transcendental relation is

with the Word of God, It is the Word of God that

confronts him as demands and claims, as duties and stan-

:dards in the issues of his personal and social relations.

It is here that he has to act either in conformity with

or against the Will of God. The Christian's failure

is not to be understood only in terms of the Will of God

but specially as a failure to conduct the issues of his

personal and social relations according to the Will of

God. The essence of his failure, sin, is to be under-

:stood within the frame of his personal relations and

consequently forgiveness of sin is to be understood in

terms of these relations.

The objectives of forgiveness should be: 1. To

transform the sinner's personal and social relations so

that he will be able to respond rightly to the demands of

God which confront him in the issues of his personal
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relations. 2. To transform the sinner so that he will

have the power to express himself truly as a part of

nature without being beastly and as a spiritual per¬

sonality without hating his animal nature and suppress¬

ing any legitimate expression of his organic drives.

Forgiveness is first and foremost a renewal or

transformation of a personal relation between God and man,

which, however, actualizes itself in the renewal of per¬

sonal and social relations on human.level. This trans¬

formation starts with the in-spite-of attitude of the

Word of God to the sinner as it is mediated through the

world of the sinner's relations, i.e. through the commu-

inity, friends, relatives and through men and women who

cross the sinner's path of life. Through this attitude

the sinner is treated and thought of not in terms of his

innate wrongness and actual wrong-doings, but only in

terms of all the good and creative powers in him. A

good example of this kind of treatment is found in the way

Jesus treated the woman caught in adultery* The sinner

is appealed to, through this kind of treatment, in terms

of hi3 higher self and this appeal is based on man's

fundamental urge towards change. Through his acceptance

people involved in his world of relations the sinner

feels that he is accepted by God himself*
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The sinner is not only presented with a picture of

the best that is in him, he is also confronted with a

picture of his negative identity in the Word of God.

These two pictures Judge his old life and undermine his

old pattern of relations, his old loyalties and beliefs

and his old sense of inner identity. At this point the

word of God penetrates the sinner's inner emotions and'

causes the death of the old roan. "For the Word of God

is living and active, sharper than any two-edged sword,

piercing to the division of soul and spirit, of Joints

and marrow, and discerning the thoughts and intentions of

the heart". (Heb. 4s12). The Word of God pulls down

the old life and offers a new one in its stead. The

role of Jesus Christ as the Word made flesh is then a

Judge of the old life and the conveyor of the new life,

in other words, he is the means whereby the transformed

relationship is established.

The sinner's inner emotions and sense of inner

identity are reached through his existential guilt. His

existential guilt makes him vulnerable to his own limi¬

tations and unfulfilled potentials and the picture of

his negative identity is presented to him through it.

It is through his existential guilt that the sinner is

brought to the point of repentance and confession. The
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development of a normal sense of guilt is therefore a

prerequisite for a genuine experience of forgiveness.

v/hen the sinner is reached with the Word of God

through his fundamental impulse towards change and exis¬

tential guilt, he responds with repentance and confession.

Through repentance and confession he inwardly and publicly

gives up the old way of life and merges himself with his

positive self-identity and new life revealed to him in the

Word of God. At this point he feels a cleansing of his

guilty conscience and feels that the barrier of his evil

past between him and God has been removed and finds himself

in a new relationship with God, The transformation of

the sin-disrupted relationship is completed with the

sinner's act of repentance and confession. The renewal

of the relationship is therefore not effected either from

God-ward alone or from man-ward alone, but from the work-

sing together of the grace of God and man's response. In

other words, forgiveness has to be offered and accepted

before it becomes real and effective. Jesus* work of

redemption and its mediation through people becomes a

constitutive reality of the sinner's life through his

response of repentance and confession to the Word of God.

This response means the sinner opening himself to and

welcoming his new self-identity and new pattern of
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relations. This open acceptance of the Word of God means

a reformation of the sinner's life which is achieved

through the reformation of his thought and the realignment

of his personal emotions and personally-held ideas about

reality. The sinner'3 mental life becomes organised

around the Word of God or Jesus Christ as the Word made flesh.

The sinner is now united with Christ and this mental

organization influences his life as a whole or only in its

expression in a particular area of life. Forgiveness in

this sense is a method of thought reform in particular

and a reformation of the sinner's life in general. It is

this reformation of the sinner's thought that changes and

directs his outward expressions of life. St. Paul is

wonderfully right when he says to the Romans "Adapt your¬

selves no longer to the pattern of this present world,

but let your minds be remade and your whole nature thus

transformed. Then you will be able to discern the Will

of God, and to know what is good, acceptable, and perfect".

(Rom. 12:2). The integrity of the central nervous system

is therefore specially important for the realization of

the sinner's thought reform.

The reorganization of the mental life opens up a new

creative power in the life of the sinner. It lifts up

his life to a new level of existence and brings him back
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into the stream of creative living. It enables him to

live according to the Will of God in his personal rela¬

tions. This creative power is the source of the sinner's

ability to conform his life to the Will of God. In other

words, the sinner is justified now and in the future on the

basis of the creative and sustaining power of God which is

released in his life,

The sinner's creative power expresses itself in the

way he relates himself to life, to his community and to

men and women who cross his path of life. His whole life

is changed on the basis of this creative power. It

expresses itself as the sinner's ability to love and

forgive others and to affirm himself as a unique son of

God in his personal relations.

It is then through the sinner's experience of

forgivenness that he knows that he is forgiven by God and

through the creative way that the sinner orders his rela¬

tional affairs that others know of the reality of his

divine forgiveness. The sinner then is not saved first

and then commanded to do good works, i.e. commanded to

respond creatively to the demands and duties of his

personal and social relations. His salvation becomes

actualized through his positive response to these demands

and duties, though he is not saved by virtue of them yet
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he is not saved outside them. The Christian's life is

then truly lived in his personal and social relations, in

his community and in the world.

Finally forgiveness of sin does not mean the

replacement of the sinner's creative-destructive nature.

The roots of sin are still in him. His old pattern of

life is only "buried in the unconscious and will reappear

whenever the power of the new life is weakened. There is

always room for growth in tne forgiven life and it grows

in virtue of its constant struggle with the negative

conditions of life and factors of human nature. The

forgiven man needs a constant reinforcement of his life

through worship and prayer and through a deepening insight

into the Word of God and human nature. His consolation

in this struggle is that he has the creative and sustain-

sing power of God on his side.
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Appendix A

C.G-. Jung on Forgiveness

On April 23rdt I960,the writer of this thesis inter¬

viewed C.G-. Jung, the well known Swiss psychiatrist, at

his home in Kusnach-Zurich. This interview is tape-re-

:corded and it is reproduced here. The purpose of the

interview is to determine the views of Jung on the reality

of forgiveness in human experience which is the subject

of this thesis. The works of C.G. Jung and Erich Fromm,

the American psychoanalyst have formed the basis of the

psychological aspect of this examination of the reality

of forgiveness in life.

The Writer: "Would you say that the shadow is the cause

of evil in man?

Jung: "Well, you see, my concept of the shadow is a con-

isumative term, I took it from Nietzsche's book,

The Wanderer and the Shadow. That is, of course, man

and his dark side which he does not want to see. The

shadow, the side which he does not want to see is a

typical phenomenon in our civilization. It was form-

:ed when man began to develop consciousness.

"You see, consciousness is a choice of things,

a selection. It is not everything of the whole self.

For instance, you see certain things, then your

'

.



277

consciousness retains certain things that you have

picked out from what you have seen. For instance,

take a man, a tailor. He walks through the town, and

when asked, 'What have you seen? He would reply, *0h

I have seen that women are very elegant and their

frocks are chiefly made on models from Paris'. These

things are interesting to him. They form his con-

jsciousness at that moment.

M Then, take another man. He is a professor

of the history of fine arts. After he has gone

through the town and you ask him, 'What have you

seen?' He would reply, 'Oh, you have a famous Gothic
'

Church and I notice that there is another romanesque

type of church presumably of the 12th century'. He

has seen nothing of the frocks, tout the tailor has

seen the frocks. The tailor on the other hand has

seen no church buildings. He has seen only the thin-

tgs that he has picked up, A butcher would have

seen all the butcher-shops, but he has seen nothing

else.

"And so our consciousness is selective. It

picks up things and leaves odd things in the shadow.

These odd things remain unconscious. You see, the

professor of the history of fine arts has walked

along the same street as the tailor. Both have seen

the same things, the same buildings. But when you
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ask the tailor, 'Have you noticed this beautiful

Gothic cathedral?' He would say, 'Well, I haven't

seen it at all*. But he saw the lady in an elegant

frock. Likewise, the professor of the history of

fine arts is not aware of the hose of the ladies,

and the tailor too is not aware of cathedrals and

other interesting historical buildings. And so the

two people are miles apart.

"As the tailor sees only the frocks, we see

those things we have picked upon. For instance, a

philosopher might have picked upon philosophy and he

knows nothing about biology, he knows nothing of

theology, he knows nothing of astronomy. He knows

only his philosophy and that is all. And so all the

rest are in the shadow.

"This is the way we know of ourselves,. For

instance, we have an idea what we are. Then when I

ask you, 'Do you know yourself?*

You reply, 'Yes, of course, I am next to myself and

I know myself'.

•Well, I reply, 'Tremendous illusion! You don't

know yourself. You know what you pick of yourself'.

So as a rule we are not aware of certain disagreeable

parts of ourselves, that is things that are painful

to us, things we dislike, or that we do not particu-
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:larly appreciate. We prefer to forget them. Many-

people have certain mannerisms. They do not know

them. When you ask them, 'Why do you make such funny

grimaces?' He would say, 'I have no grimaces'.

Then 1 reply, *1 see them, Put you don't see them'.

You see, he does not pick upon these grimaces, he

does not select them to form a part of his conscious¬

ness. They are in the shadpw.

Certain people go about and think that they are

fine people. They are honest and everything desir-

iable. They do not know that they are also very dis-

:agreeable people, that they are dishonest, liars and

cheats. They do not know these because they are in

their shadows, For instance, I have a friend who is

a professor. He talks of his absolute reliability

and honesty. Later I heard that he was caught lying.

So what? What do you make of this?

The Writeri "Well, theologically I would say that he has

sinned. Lying is sin.

Jung: "When it is seen from a theological point of view

perhaps you can say this, but when you speak from the

point of view of a natural scientist, which is my

point of view, you cannot say tnis. My point of view

is based on facts. You must always stick to facts.

This professor believes that he is an honest man, and
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that he speaks the truth always and nothing but the

truth. Then he is caught lying. He does not know

that he can lie. He is unconscious of it.

"You see, all things in us which we are not

conscious of make a personality of themselves, and

that personality is called "the shadow". We call

the dark and queer part of man the shadow. The

shadow, however, is not always made up of bad things.

There are some people for instance, who see all their

faults, all their misgivings, all their inferiorities

but they are not aware of the good qualities that

they have. They are not aware of their good traits.

So these people also have a shadow that consists of

nothing but good things.

"Someone may say to you, 'You know, I committed

sin* •

Then I ask him, 'What have you done'? Then he tells

me a story. And X ask him, 'Do you consider that as

a sin?' He may reply, 'Well, I don't know, let me

think first'. I ask him again, 'Do you consider that

as a sin, and by what reason?' He finally comes to

the conclusion that he does not consider that as

sin at all. How what? What do you make of this?

And so his sin is not a sin. For instance, the law

punishes a man for an outrage he has committed. If
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he can prove that he did not know that it was an

outrage, then he is not punished, because he cannot

be punished for a law of which he is ignorant. But

in the Church a man is forgiven for a sin of which

he is ignorant, yet he has committed, it. Sin then

is a judgment acres le coup, that means after the

fact. Sin is not sin if there la r consciousness

of sinning.

"When we speak as biologists, we speak of sin

in a figurative sense. We say that a man has commit-

ited a sin against his body. By this we mean that if

a man does not know that he has a tendency towards

diabetes, and then he eat3 sugar and bread and every¬

thing, and as a result he almost dies, 'ihis is sin

against his body. It is a suicidal act for a diabet-

jie to eat sugar. No law will punish him for his

ignorance. Yet we say, biologically speaking, that

this is sin. Our sin is unconsciousness. You

see, when a man is not conscious that he is doing

something against nature, then he is a sinner. We

have to describe it figuratively and we do not mean

it morally. Sin is a misfortune. And this under-

:standing is different from the theological point of

view.
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"You see, nature does not forgive, and so we

have no concept of forgiveness. That is an entirely

human consideration. I can forgive myself for

doing something against myself. I can forgive

another person. But it is all a lack of judgment

in man. If you believe, say, in a Grecian god,

then along with this belief goes other beliefs that

to do such and such is sinful, or wrong. But it

is all a lack of judgment in man. But has God

made a law for diabetic people that they should not

eat sugar and bread and carbohydrates? Yet there

is such a lav/, and it is a crime to go against it.

J?or instance, en educated mother does not know

that her drinking water is infested. Then she

gives it to her children and they become sick of

gastrie fever. How what is the sin of the mother?

Theologically, there is no sin at all, and legally

there is no sin. Unconsciousness in theology and in

law is no sin. But I say you are very sinful, be-

:cause you are unconscious of what you are doing,

and it is your duty to know that drinking water can

be infested. And so you would know that this water

is not good for your children, but because of your
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"unconsciousness" you have killed your children.

And so for us sin is unconsciousness."1"
The Writer: "How then would you describe an act of

murder, robbery or marital infidelity? Theologically

these are sinful acts,

Jung: "No, I would not say that. I would say how unfor-

stunate that such a thing happens. Take the case of

adultery, or murder, I would ask, 'How did it happen

that such and such a person committed a murder?

What are the circumstances?' If I learn that he has

been attacked and that his attacker was killed by

him, then I would not consider chat as sin. Y/e kill

a man who attacks us in self-defence.

The YYriter: "What about the unfaithful husband?

Jung: "I will be very careful in inquiring into the cir¬

cumstances which lead to the act of unfaithfulness.

You see, in this case if I would speak of adultery,

I would say to his wife who complains, if any-body

1. Jung is using the word "unconsciousness" in two
senses. He first uses it in connection with the
shadow. In this sense "unconsciousness" is made
up of memory-materials that have been pushed aside
from the centre of the field of consciousness be¬
cause they are disagreeable. Jung does not regard
"unconsciousness" in this sense as sin.

Jung next uses "unconsciousness" to mean ignor-
:ance or lack of knowledge of how things behave in
nature. The lack of knowledge of the rules of
good physical health, according to Jung,, will be
sin. This is a figurative use of the term sin.
Jung has not yet come to grips with the theological
understanding of the word, sin.
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has committed adultery then it is you. You have in-

tstigated your husband into doing it by your own be-

ihaviour, You have behaved in such a way that your

husband could not do anything else.

"It all depends upon the circumstance. I have

been a psychiatrist and because of this I would be

very careful to weigh the circumstances. You know,

one must be in the picture to know what the situation

actually is. You must know the whole psychological

situation. Then you can say that the husband is

surely no good, he is irresponsible, or you may come

to a contrary conclusion that the wife is no good.

The Writer* "In your book, The Undiscovered Selfyou

said that man is a *potential criminal*. Would you

say then that man is by nature sinful?

Jung: " You see, that is quite so. Man, considered as

a conscious being is quite harmless, because he has a

very harmless idea of himself. But if you consider

him as a historical fact, a biological fact and that

he has a long history behind him then it is entirely

a different case. Man then is the most horrible

beast you can imagine. He is a meat-eating monkey.

1. Op. cit. p. 96
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That is what he is. He is an anthropoid, and for

ten million years we have "been colicpuous.

The writer: "Is this sinful nature one with man?

Jung: "Oh, quite» And it will stay with him as his

"body stays with him. Man1s criminal nature will

stick with him.

The Writer: "But in Christianity we believe that

Christ has taken away our sins.

Jungs "You see, I cannot see how he has taken away our

sin. No sin has been taken away for me. I don't

understand it. I have a thorough Christian

training.x But still I have never understood how

Christ has taken away our sin because we still have

it. We are full of it. I cannot see how Christ

has taken away our sin. I just do not understand
2

it and no theologian is able to explain it to me.

1. Jung is a son of a Reformed Church minister.
2. When Jung says that he cannot understand how

Christ has taken away our sin, it is not so much
a lack of intellectual understanding as a lack of
sufficient evidence to justify the assertion.
Here Jung is speaking as a scientist. Accor-
:ding to him the statement of belief that Christ
has taken away our sin has not been proved simply
because of the fact that there is still sin in
the world.

The assertion, Christ has taken a?</ay our sin,
is true in one sense and in another sense is over

ssimplification of the whole problem of redemp-
stion. As this thesis has pointed out, some in-
sdividuals have been freed from the sinful way
of life through the power of God in Jesus Christ.
But even these people remain sinners so long as
the roots of sin are still in them. Then there
are a good number of people who have not re¬
sponded to the revelation of God in Christ and
even some of those who have responded to it have
given up again. And so it is true to say that
there is sin still in the world and it is also
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Even if I admit that Christ has taken away my sin,

I do not see it all. Because I don*t feel

redeemed from my kind of sin. I still see them

everyday, right before my eyes. I can understand

it symbolically, but not concretely. I can see

it symbolically but that is what the theologian

cannot see.

The Writer* "What do yoii mean that you can see it

symbolically?

Jung: "That is if I take Christ to be 'the way* (Christ

says cf himself that he is *the way*), then he

represents a picture of a human being that has

found a way, an attitude by which one can overcome

the bad consequences of a bad past. I know that I

am blood-thirsty and half animal. But I can master

this nature through a certain psychological de¬

velopment. This is the hope that Christ per¬

sonifies for me.. The hope is that we get away

from our historical past, our guilt, and from the

blood-thirsty beasts that we are.

true to say that there is salvation in the world
through Jesus Christ for all who will sincerely
accept him.

1. Jung does not say specifically how man gets
free from his evil historical past (guilt) and
from his criminal nature. If pressed on this
point Jung would use his method of individuation
as the means of this salvation. Jung pre-
sscribes the method of individuation as a means
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But, you see, these thoughts that I have from the

psychological side are not popular with the theologians,

and they despise me and think that I am a devil, of an

atheist. God knows what! I am most unpopular with

them".1
The Writer: "How then do you understand divine

forgiveness?

Jung: "Forgiveness is an anthropomorphic idea and could
2

he predicated of a revengeful God. Forgiveness can

he carried on between man and man hut not between God

and man. Man is man. God has made him a blood¬

thirsty beast and when man beli ves as a blood-thirsty

beast, should he ask for forgiveness from God who has

made such a clay pot.

of gaining a new dynamic centre which he calls
the Self. This new centre is found as the patient
is able to assimilate his unconscious materials into
his personality structure. The new self is the
union of the individual^ conscious and unconscious
materials. The method of individuation is only
good and safe for some people and so cannot be accep¬
ted as a means of salvation of everyone.

1. This is the end of the part of the interview that
is recorded on tape. What follows after this is
based on notes taken by the writer.

2. This popular understanding of divine forgiveness has
been discussed above p.p. 155-157.

3. Jung has been looking only at the bad side of man*
To him man is a blood-thirsty beast, a clay pot, a
potential criminal. This is rather a gloomy view of
man. Jung has overlooked the spiritual nature of
man. It is only by taking the good and evil together
in man that a true picture can be drawn of man.
Human nature is neither intrinsically good nor intrin¬
sically evil, but the possibaa-rties for doing good
as well as evil are in man.
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As God has made man as he is, there is no point

in sacrificing his Son to mitigate his wrath. God

is responsible for making the clay pot 1
The Writers "What then is God?

Jungs "The existence of God cannot be proved by man.

God is a power that man becomes aware of in addition

to his awareness of his unconscious. God as a power

is both outside and inside man and influences man

through the unconscious, that is through dreams.

The power of God grips the individual and the

individual describes the numinous power that grips

him as God. The gripping moment is Kalros. This

power is in nature. You see it in nature and it

cannot be explained in terms of nature. It is

beyond nature and yet in it. When you are gripped

by this power you are led where you do not want to

go, because this power is stronger that oneself.

The gripping power makes people afraid of God.

Love and hate can be a power that grips you and in

this 3ense love or hate becomes your God".

1. The type of theory of atonement that Jung is allu-
jding to here is the Anselmic theory. In the
Anselmic theory of atonement Christ is held to have
done something to God: either he discharged a debt,
paid a penalty, performed an act of obedience, made
a confession or a sacrifice by means of which he
procured forgiveness for man. One objection to this
theory is that the New Testament represents the
atonement as a movement from God to man and not from
man through Jesus Christ to God. "For God so loved
the world, that he gave his only Son ..." John 3:16.
The second objection to Jung*s interpretation of the
death of Jesus Christ is that Jesus did not die so
that the wrath of God miaht ha mi ti ^atad . Jems*
death was a consumation of his forgiving mission.
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