
SECTION B

THE SPIRIT AND THE ID



INTRODUCTION

We began the first section of Part Two by examining the

relations between God and the Freudian concept of the super-ego,

confining our attention to the Old Testament, to the conception

of God which Christianity inherited from its parent faith. If

God the Father has been compared to the super-ego it would seem

feasible, not unnaturally, to compare The Holy Spirit to the Id,

However, there is much less material from the psychoanalytical

side to consider, and little help can be given us from that

quarter,

R.S, Lee's book, Freud and Christianity, makes no reference

at all to either the Spirit or the Holy Spirit, Ernest Jones,

however, has a paper on 'A Psychoanalysis of the Holy Ghost'

which deals not with the Holy Ghost in the Bible, but with many

of the mythological accretions, like the conception of the Madonna

through the dove * s entering her ear (from Simon Martini's picture

which forms the frontispiece to Jones' book); the dove, the most

effeminate of phallic symbols, emanates from the Father's mouth.

This paper was written when the sexual theory dominated psycho¬

analytical thought, together with great reliance being placed upon

anthropological writers like Frazer, Jones also regarded the

original Trinity as Father, Mother and Son, There are many other

1, Essays in Applied Psychoanalysis, p,415-430
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such features regarding the sin against the Holy Ghost as an

offence of defilement of the Holy Mother and an attempted cast¬

ration of the Father! The Bible hardly comes into his argument,

therefore we cannot take this study seriously for our purpose.

More closely than even with the former Section A do we need to

examine the Biblical material as understood by contemporary

scholars.

Before we proceed to undertake this study, we must refer

to two near identifications of the Spirit and the id or Uncon-
t

scious,1 The first is by Charles Rycroft.

"One could indeed argue that Freud's id (and even
more Groddeck's It), the impersonal force xv'ithin,
which is both the core of oneself, and from which
in illness one becomes alienated, is a secular
formulation of the insight which makes religious
people believe in an immanent God; if this were so,
psychoanalysis could be regarded as a semantic
bridge between science and biology on the one hand,
and religion and humanities on the other.

Rycroft, however, does not spell this out in any way; it is

just thrown out intuitively; he does not tell us, for example,

hoxir an impersonal force could be interpreted as an immanent God

who is presumably personal.

0. Hobart Mowrer has gone further by suggesting some equation

between the Unconscious and the Holy Spirit. On the one side he

cites writers who have modified the Freudian id, and on the other

those who take a liberal view of the Spirit. For example, he

1. A third near identification by Lindsay Dewer is deferred to
later on in this study.

2. Psychoanalysis Observed, p.22
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quotes Bishop Arvid Runestam of Sweden who, in his book Psycho¬

analysis and Christianity (1958), speaks of "higher instincts"

rather than "lower instincts"."'" On the other side, Mowrer cites

Henry P. van Dusen's Spirit. Son and Father, a book which emphasises

the spirit, regarding the experience of it as central to all

religions. So Mowrer writes:-

"Would it be too large a leap to equate or at least
liken the Unconscious as interpreted by the writers
just cited, to the Holy Spirit, as van Busen con¬
ceives of it?"2

Mowrer claims that such an identification would lead to a new and

powerful integration of science and religion.

Both these viewpoints will be referred to later in this

section. Our procedure ivrill be a little different from that of

the last section; we shall begin with the Biblical evidence, and

afterwards we shall discuss the implications behind such an idea

as expressed by Mowrer.

1. Another who argues similarly is Dr. R. Scott Frayn in
Revelation and the Unconscious. He accepts the Jungian
idea of the Unconscious as a "higher one" than the morbid
idea of the Unconscious in Freud (p.25)« The unconscious is
not morbid, Frayn claims, in content or function and can
offer its own characteristic medium of revelation to the

awakening consciousness of the race. (p.52-3)
2, 0, Hobart Mowrer, The Crisis in Psychiatry and Religion, p.128
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THE SPIRIT IN THE SCRIPTURES

1. HEBREW AMD GREEK BACKGROUNDS

Christian belief in the Holy Spirit, like the other basic

elements of the Trinitarian Faith takes its origin from the

evidence of the Bible, and particularly of the New Testament.

In spite of the fact that pneuma in Greek is neuter, and ruach

in Hebrew usually is feminine, orthodox Christianity has always

insisted in speaking of the Holy Spirit as a "He" - One who is

transcendent, fully personal and masculine. This, we shall see,

comes primarily from the development of the idea of the Spirit

as worked out in the doctrine of the Paraclete in St John's

Gospel, which Itself appears to have rested on earlier develop™

raents. The idea of the Spirit, however, has its origins in much

lower levels.

In the Mew Testament, ideas from Hebrew and Hellenistic

sources intermingle, although it is agreed by scholars that the

Hebraic influences predominate and the Hellenistic ones are

largely superficial. In both sources the basic meaning of spirit

is that of "wind". Freud's contention is therefore rights-

"»,»it was the movement of air that provided the
image of spirituality, since the spirit borrows
its name from the breath of wind (animus. spiritus.
ruach), The idea of the soul was born as the
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spiritual principle in the individual.... "^
In Greek the word pneutaa possesses two fundamental mean¬

ings j (a) a gentle breeze, and (b) the normal breath of man;

both are therefore examples of air in motion, Pneuma was largely

conceived of as a material substance of superior quality, like

a gas, as against nous which is non-material. The term could also

be used to express a supernatural power, as in magic and spells,

but this could be due to foreign influences. In Stoical thought,

pneuma was "a tenuous form of air, akin to fire - which was

diffused throughout the earth and appeared in human beings as the

soul." To this "living and thinking gas", the Stoics gave the

name of God. Pneuma. hoxvever, claims Professor Dodd, is not
2

distinguishable clearly from logos.

In Hebrew the fundamental idea of the word ruach is that

of "active power or energy, power superhuman, mysterious, elusive,

of which the wind of the desert was not so much the symbol as the

3
most familiar example." In man it refers to the passionate side

of his nature. Norman Snaith has described it as destructive,

strong and violent, for example to breathe through the nose with

violence. Snaith regards ruach adonai (the Spirit of the Lord) as

"the manifestation in human experience of the life giving, energy

1. Moses and Monotheism, p.180
2. Dodd, The Interpretation of the Fourth Gospel, p.213-4; Burton

I.C.C.,Galatians.p.488;Wheeler Robinson, The Christian
Experience of the Holy Spirit, p,8f,

3. Wheeler Robinson, ibid.
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creating power of God" and links this with the strong, over¬

whelming wind of the desert, possessing unprecedented fury;

for example, that which lifts up Elijah and carries him Obediah

knows not where."'" This ruach adonai is a special power of God.

It accounts for abnormal, ecstatic behaviour, which cannot be

explained; it is neither ethical nor personal; its place of origin

is without. It is this sense of invasion of phenomenal, impersonal

power from without that we find in some of the Old Testament

instances of actions attributed to the spirit - the strength of

Samson (judges 14.6), the prophesying of Saul (l Sam. 10.10; 19.23)

and of Elijah mentioned above. (l Kings 18,12) This unusual,

exceptional element in human experience is regarded as having-

divine origin.

The second stage in the history of ruach in the Old Testa¬

ment is its virtual disappearance from the works of the prophets.

This may be because their language was more personal and did not

need the use of what must be considered a metaphor closely assoc¬

iated with nature; or perhaps they wished to distinguish themselves
2

from the Nabis and their frenzied bands. The sole reference to

the spirit in Hosea 9.7 may be regarded as words deprecating the

3
cultic prophets who claim to possess the spirit. Amos wished to

distinguish himself from them also, (Amos 7»l4) The prophets

1. Distinctive Ideas of the Old Testament.pp.143. 153
2. Fison, The Blessing- of the Holy Spirit. p.66f; Barrett, The

Holy Spirit and the Gospel Tradition, p.l47f.
3. Henry P. van Dusen, Spirit, Son and Father, p.40; Barrett, ibid,p,l45
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themselves make no claim to the spirit or to the authorization

of their work by the spirit. It is a word of the Lord that

inspires themj their intercourse is a direct, personal one with

God.

"It can therefore be said that the prophets did not
need ruach because they had Yahweh, and they reject¬
ed it because it was foreign to them and their Yahweh.
Significantly, when speaking about themselves, instead
of ruach they occasionaly use the term 'the hand of
Yahweh* to describe the mysterious, spiritual, inter¬
course that Yahweh has with them...."*-

The word ruach returns again in the later prophets such as

Ezekiel and Second Isaiah where it is dissociated from the frenzy

of the earlier period and aligned with the knowledge of God and

of his activity. There is now also an eschatological hope. The

passage in Isaiah 11.2 which speaks of the ideal king, is of a

later date than Isaiah as the "tree of David" was not cut down

in his time. The ruach will be known in the good time coming as

it was supposed to be known in great times of the past, and

when this happens not only the Messiah, but all the holy people

will have an endowment of ruach. The passage which is most explicit

is that of Joel 2.28, which plays an important part in the New

Testament. Fison speaks of the return of ruach in this period as

of "one divested of some of his rude and rough and boisterous

„2ways."

In the post-exilic period the word can be found to denote

power acting creatively not only in human life, but in the whole

1. Volz, Per Geist Gottes. (1910), p.68 quoted by Barrett, p.151
2. Fison, The Blessing of the Holy Spirit, p.68
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universe. Genesis 1,2 speaks of the evolution of order out of

chaos by the Spirit of God; Psalm 104.30 of God sending forth

his Spirit to create and renew the face of the earth} Job 26.13

refers to the starry heavens as the work of the Spirit, The main

development of this period, however, was that of the Wisdom

literature, where the emphasis was primarily metaphysical and

intellectual. The "spirit" is but one of a number of terms which

were used and they could be equally well substitutedone for

another. For example, Creation is ascribed to The Word of the

Lord and the breath of his mouth in Psalm 33•6} to "The Spirit

of the Lord" in Psalm 104.30, quoted above} to Wisdom in Pro¬

verbs 8; but in St John's Gospel 1.3 it is ascribed to the logos.

It is quite clear that these are interchangeable terms with no

clear-cut distinctions between them. Sometimes they are referred

to as "hypostatizations" of the Divine Name; sometimes as exten¬

sions of God's personality,^" or as individualizing names for an

2
expression or manifestation of God. It is the view of some

scholars that because God was made so absolutely transcendent

in this post-exilic period, there needed to be intermediary powers

acting as messengers to undertake his work on earth, while he

3
remained apart from creation, impassive and aloof. Hodgson makes

the interesting suggestion that the political experience of the

Jews in exile contributed to this; they were subjects of a great

1. Johnson and Knight, ob.cit.
2. Burton, Galatians. p.488
3. The Doctrine of the Trinity, p.119
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empire where the king lived apart and in great sj3lendour and

majesty, where their duty as good citizens was to keep his law,

and where they might get occasional glimpses of his representatives,

his intermediary beings, E.F, Scott writes»-

"With their strong sense that the Creator must stand
apart from his creation - that the true attitude
towards Him must be one of awe and wisdom, the
Hebrew thinkers fall back on the idea of an inter¬

mediary power,"*-
Cyril Richardson makes a similar points the snore God's trans¬

cendent glory was stressed, the more need there was for intermed-

iaries.

It seems, therefore, that the term "spirit" was largely

undifferentiated from the other terms, and should be regarded as

more poetic than precise, as a reverential periphrasis of the

divine name required by the transcendence of God.

A mention should be made of the use of the idea of "Holy

Spirit" (isa, 63.10), and "good spirit" (Nehemiah 9«20). The idea

may be due to a distinction being drawn between an unclean and a

good spirit,

2. THE NEW TESTAMENT

a) Comparison with the Old Testament

Turning from the use of the spirit in the Old Testament to

that of the New Testament we can also discern a development of

ideas. Fison, who draws heavily on Barrett's work compares the

1. The Spirit in the New Testament, p,43
2. The Doctrine of the Trinity, p.23
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two developments. The references to the outburst of the activity

of the spirit before the births of John the Baptist and Jesus

are aligned with the ecstatic outbursts of the ruach of the

earlier period in Hebrew religious history. He then connects the

anointing of Jesus as Messiah at his baptism to the anointing of

Saul as the first king of Israel, Fison relates the paucity of

references to be found to the spirit in the Synoptic Gospels to

the silence of the prophets on the spirit. Finally the doctrines

of the spirit as taught by St Paul and St John, which have

eschatological references, are compared with the new concept of

the spirit in Second Isaiah and Ezekiel.

Not/ this comparison, whilst being interesting, is rather

contrived. One can discern and acknowledge development in each

Testament, but to force them into a single schema does violence

to the subject matter, Fison finds no place, for example, for

Pentecost within his schema. It is at this point I would begin

any study of the Spirit in the New Testament, and I would prefer

to see resemblances to the more primitive parts of the Old Testa¬

ment in Acts Chapter 2 , and not in the birth narratives of John

the Baptist and Jesus, which have clear theological connotations

and are not really related to empirical facts in the same way as

are the frenzy of the Nabis or Saul from the Old Testament on the

one hand, and the "possession" of the Spirit as recorded in parts

of the New Testament, like the story of Pentecost and the

1. Fison, The Blessing of the Iioly Spirit, p.83f.
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Corinthian Church on the other hand. Moreover, like the most

primitive parts of the Old Testament, the spirit in Acts 2, and

I Cor. 12-14 is neither ethical nor personal, but an expression

of manic religious exaltation associated with religious revival,

One matter is quite clear; the manifestation of what was

believed to be the actual presence of the spirit was a datum

from which Paul, for example, could argue; and the empirical fact

of its possession was so evidenced by the change in the external

behaviour of the early Christians that Simon Magus wanted to

purchase it for money. (Acts 8,18) In his argument about the

spirit in I Cor, 14, 23-35, St Paul gives us a description of

what the meetings in the early Gentile Church may have been like,

as the individual Christians were exhibiting that the}^ were

possessed of the spirit. If an outsider were to enter and find

them all speaking with tongues at once, Paul argues that he would

deduce that they were mad! Undoubtedly such displays of crude

spontaneity laid themselves open to charges of madness ( I Cor,

14,23) or drunkenness (Acts 2,13).

b) Pentecost (Acts 2.)

After a short introduction in the first chapter of Acts,

we have in the story of Pentecost what Professor Dodd called "a

most elaborate frontispiece", which Luke has worked up for his

second part of the narrative of Christian beginnings in "Luke-Acts".

In what we read, we have not so much a description of what actually

happened, as the staking of serious theological claims that the
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spirit of prophecy \tfhich was to come ill the days of the Messiah

and as foretold by the Book of Joel, had now in fact actually

come to pass, as a direct result of certain events which were

proclaimed in the Christian kerygma, But there is much more in

the story. If we were to proceed directly from the text regarding

the description elements as various projections, and so reduce

them to a more introjected frame of reference, we might say that

the disciples felt themselves full of fire, and had found their

tongues again!

This sort of interpretation, howrever, overlooks the fact

that those reputed happenings are symbolic, suggesting to the

reader the theophanies of the Old Testament, Luke's choice of

the various nations was perhaps determined from an astrological

list known from other writers, in which each land corresponded
1

to a sign of the Zodiac, with the exception of Judah, Moreover,

in all those nations mentioned, with the possible exception of

Media, Greek and Aramaic would be understood. The "facts" are

clearly symbols. The description is similar to the theophany at

Sinai (Exod. 19 and 20), for Pentecost was a Feast which had

associations with the giving of the Law. There is a Rabbinical

tradition which held that the Law was proclaimed in Sinai in the

seventy languages of mankind, though only Israel hearkened and

2
obeyed. There is also a description by Philo of the divine voice

1. R.P.C, Hanson, 'Acts', Mew Clarendon Bible, p.64
2. See Dodd, The Companion to the Bible, p.290
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at Sinai, which produces "a particular echo in each individual

soul, turns itself into a flame and passes like a pneuraa through

a trumpet, so that it is heard by the nearest and the farthest,

and reaches to the end of the earth.

In such a narrative as Acts 2, so overladen with what on

the surface purport to be historical facts, but on examination

appear to be interpretations of the event so as to present it

with a particular signficant meaning, one is apt to despair of

finding out What happened at Pentecost. C.A. Anderson Scott in

an article of that name claimed that the believers were condition¬

ed to see these things because they were associated with the

general background of the Old Testament, and the crowd understood

because they were en rapport with the message. He cited the example

of an International Conference of the Salvation Array where,

whenever the love of Christ was spoken of, a sort of half-sigh

from the assembly composed of all nations, a deep emotional

response, was uttered. Such an explanation, whilst being interest¬

ing, results from taking the theological interpretation embedded

in the story as historical fact.

On the other hand, we find that Fison claims that the phen¬

omena were unaccountable at Pentecost, and that the supernatural
2

and eternal world invaded time. Such a heavy theological

1, Schweitzer, Spirit of God, from Kittel's TfedLogisches Wflrterbuch
zum Neuen Testament, quoting Philo Decal. 33»35» Spec.Leg.II 189

2. Fison, Blessing. p.ll4
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interpretation, retreating as it does into the "charmed circle"

of" supernatural theology stifles any radical enquiry. We need

not, however, rest content with such supernatural interpretations

of the strange and intense psychical phenomena, when there is

available another one more amenable to our present way of thinking

As against Fison, Dodd has written

"None of these phenomena were unparalleled or in
the strict sense miraculous, but to the early
Christians it seemed that these were the literal
fulfilment of the miraculous expectations of
Apocalyptic."

Fison, however, does point the way to our understanding of Pente¬

cost when he states that we must first return to Calvary. "And
3

only through the cross can we reach the Spirit." Again quoting

Dodd:-

"After the death of Jesus there broke out among His
followers phenomena such as have frequently been
observed in periods of religious exaltation or
•revival1. Persons fell into trances in which they
heard unutterable words spoken, or saw visions of
Christ and of heavenly beings. The powers of suggestion
and of suggestibility were greatly intensified.,..
In public gatherings men would be moved by a storm
of intense feeling to utter cries which., though
inarticulate, were held to be full of deep meaning,
perhaps even to be the 'tongues of angels',"^

1. Fison's book, like that of H.P. van Dusen's, is a work of
propaganda or a "panacea" tract - an "if only" book -
implying that the desperate need of the Church is to recover
the Holy Spirit in our time, as it is the essential thing
which is lacking.

2. The Meaning of Paul for Today. 1920, p.126
3. Fison, ibid,, p.33. Cf. R. Newton Flew, Jesus and His Church, p
4. Dodd, ibid.
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He concludesi-

"Berieath the froth of 'revivalism* flowed the steady-
stream of moral life renewed through the inspiration
of Jesus Christ in His life and death,"

We may assume therefore that in the second chapter of Acts

and in the information St Paul gives us of the Church of Corinth,

we have in the phenomena described a true parallel in the New

Testament to the more primitive parts of the Old Testament, and

that by beginning here we can discern some sort of development

similar in some respects to that of the Old Testament from the

abnormal and ecstatic, via the ethical and Intellectual to the

2
personal mystical climax in St John.

We regard the glossolalia of the early Jerusalem Church,

and that which also appeared at Corinth, as incoherent babbling,

not in any way the ability to speak in foreign tongues. Its

occurrence, however, provided St Luke or perhaps the apostles

with the idea that here were phenomena which could be interpreted

along the traditional lines of the fulfilment of eschatological

promises being accomplished as a result of the coming of Jesus

Christ.

c) The Spirit in Acts (excluding Pentecost)

Although the spirit is often mentioned in Acts there is no

consistency in the use of the term. It can refer to obvious

manifestations such as were visible to all; these signs and

1. Dodd, ibid., p.126
2. I have deliberately used Fison* s terminology. See p.v in his

Introduction.



415

wonders were regarded as concomitants of the Spirit, Schweitzer"'"
regards "the chief thing for which the Spirit is responsible"

was "the preaching of the disciples," and that St Luke regarded

prophesying as the central and decisive activity of the Spirit,

shown largely by his insertion of the word propheteuein into

"the long and otherwise almost unaltered quotation from Joel

about the eschatological outpouring of the Spirit," Schweitzer

claims that it is in preaching that the activity of the Spirit is
2

bestowed on the Church, These assessments may have some truth,

but they are theological interpretations and cannot explain all

the activities of the Spirit. Under these others we would cite

the foilowing t-

(i) Under the impulse of the Spirit, following the "Little

Pentecost" in Acts 4,31 the early short-lived economic

communism was set up,

(ii) Ananias and Sapphira are accused by Peter of lying

to the Holy Spirit (5.3) and of tempting the Holy Spirit

(5•9)» which seems to suggest a sin against the community.

(iii) The story of Philip contains references to the Spirit}

one that it guides him to the eunuch (8.29) (but he has had

previous guidance from an angel (8.26)); and that it snatches

him away (8.39). This is a very primitive conception.

(iv) It is implied that all Christians should possess the

Spirit, but that some have not. (Acts 8. 16-17.)
—-

gp^r.£.fc gQg| pt42-3 ' ~~
2. ibid., p.45
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(v) Guidance is given by the Spirit not only to Philip,

but to Peter (11.12) and to Paul and others, who are for¬

bidden by the Holy Spirit to speak the word in Asia (l6.l6)

and by the Spirit of Jesus to enter into Bithynia. (16.7)

These references suggest that one single view of the Spirit,

as suggested by Schweitzer does not do justice to all the ideas

expressed, and that it may have been selected for dogmatic ends.

Our conclusion is that there is no consistency in Acts in the use

of the term. Many points of view are expressed, but they are not

brought into harmony. The Spirit is an omnibus concept, no doubt

liberally employed to express the theological assertions of the

dawn of the Messianic age.

d) St Paul

Paul himself claimed to possess the same capabilities as

the primitive Christians and because of this he was able to deal

with the situation which arose at Corinth where the members of

the Church laid great store by the unusual phenomena displayed.

"The volatile converts of Anatolia and Greece hailed
with avidity the most exciting and spectacular effects
of the 'revival* fervour. The magical and occult has
always a fascination. There was a grave danger that
the gospel would evaporate in a burst of sensationalism.
This danger Paul had to face, and in facing it he was
driven to apply the cold light of a searching criticism
to these emotional phenomena in which he himself fully
shared,

He was quite determined that Christianity should not develop into

1. Dodd, The Meaning of Paul for Today, p.126
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a "spirit religion". On Palestinian soil, as Dodd taught, there

were certain checks on the spiritual outpourings of the early-

Christians ; there was the moral background of the Jewish ethical

monotheism; the memories of Jesus were still fresh with so many

who had known him. These factors could contain the immediacy of

the enthusiasm. But when the faith was transplanted to Gentile

soil, and these revivalist phenomena proved to be contagious and

over-determined in emphasis, there was no traditional background

of Jewish religious faith and morals; the new converts had no

immediate knowledge at all of Jesus and his life. If the state of

affairs had continued, the new movement could easily have run to

seed. It needed rational checks and valid criteria of judgement;

these Paul supplied.

These outward spiritualistic manifestations, which had devel¬

oped by contagion in the Church at Corinth, could very easily

have had a disastrous effect on the faith in the He11enistic

background, with its beliefs in lords many and gods many, all

having their own languages. Paul's solution to there being as

many spirits as there were gods is to be found in the First

Epistle to the Corinthians,

Paul seems primarily to have been concerned with application

of the principle of monotheism to the manifestations of the Spirit,

and firmly attaches the Spirit to the kergyma. If there is one

God there can only be one Spirit. "Now there are varieties of

gifts, but the same Spirit; there are varieties of service, but
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the same Lordj and there are varieties of working, but it is

the same God who inspires them all in every one." (i Cor. 12.4-6).

He hammers home this point. The gifts are also related to one

body, for they must serve for the edification of the congre¬

gation, (i Cor. 11-12) into which the believers have been

incorporated by baptism. (l Cor. 12.13). Bultmann, in this

connection, points out that Paul reveals a double understanding

of the Spirit, one that it is conferred by baptism, and the other

that it is a miraculous divine power given now and again for the

occasion to do extraordinary things, and this gives rise to

inconsistent and contrary statements. This contention may be

true, but as far as his argument with the Corinthians is

concerned, Paul is anxious to include the Spirit within the

concept of monotheism and to demonstrate that whatever gifts

there were, they were manifesting themselves as "the refracted
2

action of a single power," inspired by one and the same Spirit,

to be used for the common good (l2.7)» and for the upbuilding

of the Body (I2.l4f). The gifts are detailed as wisdom, knowledge,

faith, healing, prophecy, the ability to distinguish between

spirits, and at the very end of the list, gifts of tongues and

their interpretations. These last two gifts are "put in their

place", but they still have a place! Paul sets before the

Corinthians, the higher and more excellent way of faith, hope

and love (l Cor. 13.13)• This "break-through" on Paul's part of

1. Theology of the New Testament JL.p. 162. p. 333
2. E.F. Scott, The Fourth Gospel, p.327
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the idea of the Spirit as a power in ethical living is his

distinctive contribution to the theology of the Spirit, Buitmaim
1

claims that this is an idea peculiar to Paul.

In Galatians, we also find the close connection between

the fruit of the Spirit and ethical living. Christian virtues

are spontaneous, springing as fruits on a tree. (Gal. 5*22-3)

As Schleiermacher said, "The fruits of the Spirit are nothing
2

but the virtues of Christ." We also read that the Gentiles

receive the promise of the Spirit through faith; but not through

faith alone, for t ?ere is always an object of faith in Jesus

Christ in whom the promise of the Spirit is given (Gal. 3*14).

The same claim is made in Romans, whereby the gift of the Spirit,

the love of God is poured forth, but again, this action is closely

related to Christ, (Rom, 5*5; 5*8) It has been said that Paul

claimed that the existence of Christ constituted the objective

fact which sets in motion the subjective gift of the Spirit

inwardly in men's hearts.

Thegift of the Spirit is, however, not a self-fu3.filled

gift for Paul; it is the first fruit, aparche. the advance sample

1. Theology of the New Testamentj.fp.157
2. The Christian Faith, p.576
3. Hendry in The Holy Spirit in Christian Theology. p.25» suggests

that the spirit for Paul is the subjective aspect of what
God has wrought objectively in Christ, and through the
spirit lire have knowledge of God: Hendry emphasises that
the objective fact is not dissolved into a subjective
experience; there remains a polarity between them.
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of the crop, so by it an eschatological hope is presented.

(Rom. 8,23) It is by the Spirit that we wait for the hope of

righteousness (Gal, 5*5)» and our hope is not disappointed,

because God's love has been poured out into our hearts by the

Holy Spirit

As well as an ethical life in the Spirit, Paul also emphas¬

ises a prayer life in the Spirit, as when we pray, uttering,

for example, "Abba, Oh Fathexl" (Gal. 4.6); Rom.8.15), and this

is the action of the spirit within. It is by this Spirit also

that we are able to utter sighs too deep for words, inarticulate

groanings. (Rom, 8.26) So prayer in the spirit, as Bultmann

suggests, can be anything from a clear conscious speech to

stammering in tongues, a wordless sigh or an ecstatic cry of
2

"Abba". This spirit is clearly an immanent spirit - it is the

power of God operating in the human heart (Rom. 8.27)* but Paul

states that it "beareth witness with our spirit that we are

children of God," (Rom, 8.16)

This text clearly shows that Paul regarded the spirit as

an invasion from without, as something existing apart from and in

addition to the human spirit 5 he therefore speaks of two spirits,

man's and that which has its origin in God and/or Christ. The

existence of two spirits has been virtually accepted by Christian

1. Repetition of this verse is necessary because of the
concentrated nature of Paul's intense thinking on the
matter.

2. Theology of the New Testament. I, p.l6l
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theology right down to the present time. For example Hendry

writes j-

"Paul does recognize a human spirit, but he does not
posit any ontological relation between it and the
Spirit of God: the Spirit of God is always a gift
that comes from God, and testifies to the human
spirit of the salvation that God has wrought in
Christ," 1

Hendry also states that Christian theology has shown little

interest in the question as to how the Holy Spirit is related

in essence and operation to the spirit that is in man, and in
2

this it follows the example of the New Testament. Whilst the

more "objective" theologians glory in the distinction and

separation of the Spirit of God and the spirit that is in man,

and can do so on the basis of St Paul's theologizing, we must

nevertheless ask how far Paul's system of the working of the

two spirits depends on the outlook of his times, and that if

this idea is an example of obsolescent thought we must also ask

whether it ought to be allowed to form the basis of a theology

of the Spirit,

It is clear that Paul has moved very far from the spirit-

manifestations at Corinth by his inclusion of both ethical

1, The Holy Spirit in Christian Theology, p.29
2. ibid,, p.9<5# In fairness to Hendry, whilst he claims that the

human spirit is the organ of man's encounter with the
Spirit of God (p,107)»he does not accept the extreme Barthian
position based on the downreach of the Spirit from the
Father and the Son, which denies the upreach of the spirit
of man) Barth, Hendry argues, by securing the sovereignty of
grace does so at excessive cost* In his desire to make sure
that man makes no contribution from his side to the act of
divine grace Barth presses the logic of sola gratia to deny
human freedom, (p,108-111)
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endeavour and prayer under the category of the Spirit, but how

far was he using the psychological and theological concepts

available to him, which were limited in comparison with our

knowledge, and how far has the employment of these limited terras

been carried over into traditional theological writing? Bultmann

has made such a claim, arguing that Paul shared the popular

notions of the spirit of his time."'' Bultmann divides these usages

into two classesj firstly, animistic thought, where the spirit

is conceived of as a personal power like a demon5 and secondly,

dynamistic thought where it is an impersonal force like a fluid
2

which is poured out. Both these ideas are present "promiscuously"

in Paul and this indicates that he was unconcerned with any

3
speculative interest in the idea of the Spirit.

Howevei; this is not quite true. In X Cor. 2.11 we readi-

"For what person knows a man's thought except the
spirit of man which is in him? So also no one
comprehends the thoughts of God except in the Spirit
of God."

This reference to the Spirit of God is not in any way to be

inferred from human experience, (i.e., God as he is knoxir to us)

but as part of God's own inner self, a part of God, not in any

way a power of God available to man (i.e., God as He is in
x 4

Himself). Cyril Richardson regards the contradictions we can

1. Theology of the New Testament, p.337
2. ibid., p.155
3. ibid., p.333
4. The Doctrine of the Trinity, p.52
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find in Paul as illustrative of the fluid state of the symbolism

used in the New Testament, and considers that no well-defined, and

clearly differentiated doctrine had emerged. Richardson has a

central thesis which he applies throughout his book that the

central problem of the Trinity is binitarian, lying in the

paradox of God's beyondness and his relatedness. The paradox

is also to be found in Paul, where the Spirit is generally

conceived as expressing God in his relation to us, but in I Cor.

2.11, it refers to God's inner self. It is interesting, however,

to remember that Paul does not develop this thought; it remains

isolated,

Paul regarded the test of a Christian as having the posses¬

sion of the Spirit of Christ (Rom. 8.9) » and therefore we find

that most of his teaching about the Spirit is in the relation of

the Spirit to man's experience. He always links the Spirit with

God and/or with Christ. Dodd has writtens "This apparent equation,

Spirit of God = Spirit of Christ = Christ within you, is charact-
2 3

eristic of Paul among the New Testament writers." E.F, Scott

claims that Paul really had no place for the Spirit and that all

the work attributed to the Spirit is achieved more fully and
k

intimately by the indwelling Christ himself. Whilst one could

1. Richardson,ibid., p.l46, argues that were we to abandon the
category of Absoluteness, God would not be God; were we to
abandon his relatedness, he would not be God of our world.
His thinking is, as we shall note, a development of an idea
of Schleiermacher.

2. Dodd, Romans. p,123» cf. pp.129-130
3. The Spirit in the Newr Testament, p. 182
4. ibid., p.184
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admit that the equation which Dodd makes could be regarded as

a support for Scott's thesis, and that we could dispense with

the concept of the Spirit in Paul's writings and replace it by

other more immediate concepts like "in Christ" or "Christ within

you", this suggestion avoids the incontestible fact that the

Spirit was first and foremost an empirical phenomenon which Paul

had to account for and give a raison d'etre for it within the

framework of his faith, simply because of its ubiquity, "The

Lord is the Spirit" (ll Cor, 3»17) may be a virtual equation,

or perhaps a too simple reduction, but this and like statements

were required to give a rationale for the overwhelming empirical

fact. When mq realize that Paul was dealing all the time with

practical situations which arose in the Churches and was seeking

to offer explanations in terras of his own experience of God in

Christ, we can understand the lack of a clear and coherent

systematization. The best way to understand is to try in an

imaginative way to go back and to recreate the situations out

of which Paul wrote, rather than use his limited and sometimes

confused terminology as the basis of theologizing.

Two further points need to be mentioned before we leave

St Paul's teachings on the Spirit, The first is his great anti¬

thesis between the Christian life of freedom in the Spirit, and

the life under the Law. (Rom, 8,2) The Spirit of life in Christ

has set him free from the law of sin and death, and from the

power of sinful flesh and its weakness (8,3), The Spirit gives
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strength to overcome the power of the flesh, which is the natural

state of man under the law with his evil inclinations. Christians

are to live no longer in this way, according to the flesh, but

by the Spirit, (Rom. 8,12,13) The Spirit within takes the place

of the old law imposed from without. This relates again to the

ethical life and is a consequence of Paul's ethical "break-through".

The ordinary man cannot live such a life because of the flesh}

but the spirit gives him power to do so. Paul speaks of the

ability to mortify the deeds of the body by the Spirit (Rom.8.13).

The end result is a spontaneous expression where the gift of the

Spirit enables us to do what the Law could not do.

Finally, we may ask, how near did Paul come to a Trinitarian

idea of God? Hendry suggests that when we consider the respective

roles of Christ and the Spirit in what he calls "the self-revel¬

ation of God", we can discern the Trinitarian structure of Paul's

theology, Perhaps this is true, but there is certainly no doctrine

of the Trinity in St Paul. True, we have the words of the Blessing

in IX Cor, 13,14, and the word pneuma is used as the subject of

verbs denoting personal activity, (e.g., Rom. 8,16; Rom. 8.26}

I Cor. 2.10, etc.) yet the Spirit is seldom a distinct personal

agent. But it is not a vague force} it is always, as Professor

Dodd has taught, the Spirit of Christ and/or of God. Bultraann

may well be right to assert that the animistic and dynamistic

thoughts are responsible for some of the basic confusions which

we meet, Paul may never have had to do the hard thinking required
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to separate out these and the other contradictions we have

noticed, since it was never demanded of him.

e) The Synoptic Gospels

When we turn to the Synoptic Gospels, we find that instead

of a large number of references to the Holy Spirit which we would
1

expect, there is an extreme paucity. E.F. Scott offered as an

explanation the fact that for Jesus, the idea of the Spirit was

not congenial, for it removed God to a distance and set an

abstract power between himself and God, whereas, in fact, Jesus
2

thought of God in an immediate, direct and fully personal way.

Jesus, argued Scott, did not need the doctrine of the Holy

Spirit as he regarded the basis of his communion with God as

ethical not spiritualistic.

However, this immediate interpretation has been challenged

^3 4by ^F.N. Flew and C.K. Barrett • Theological consideration must

first be taken into account, for example, the way in which the

Synoptic tradition was moulded under very powerful Old Testament

5
influences, and the theory which was called by Wrede "The

Messianic Secret", This extreme paucity can now be explained as

being due to the theological presentation of the Gospels, to

1. As against Paul's ninety or so references, there are seven and
the authenticity of some of these is debated,

2. Scott, The Spirit in the New Testament, p.79; van Dusen supports
Scott's view, Spirit, Son and Father, p.63

3. Jesus and His Church, p.50
4. The Holy Spirit and the Gospel Tradition, p.l40-l
5. Barrett, ibid., p.104
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what Dodd has called "a veiled Christophany set within a schema

of realised eschatology," so that not only the Messiah, but the

manifestations of his Messiahship are both half-revealed and

half-hidden. The Spirit is regarded as one of these manifestat¬

ions, and is the consequence of the Messiah's coming, and the

proof of it.

Barrett, to whose work I too am heavily indebted, would

understand the references to the Spirit in the birth narratives

as an anticipation of Pentecost; the prophetic utterances and

signs make the claim that the Spirit was present working within

the very origins of the faith. The Baptism of Jesus, likei^ise,

is not so much a psychological account of Jesus' own existential

experience, as a theological claim concerning the status of the

Messiah. The story interprets Jesus' special significance as the

promised Messiah; the voice of God recalls the bath qol of the

Old Testament, theophanies, the symbol of the dove represents the

Spirit which brooded over the chaotic waters before Creation

(Gen, 1.2). As the Spirit was active at Creation, so now the

Spirit is active again at Renewal. Psychotherapists and others

must therefore resist reading into the story some deep psycho¬

logical crisis in the life of Jesus; the story, as considered

by Barrett, is a vehicle for making a theological point, not an

accurate, historical account of the psychological impact which

the event made upon Jesus.* Barrett follows Bultmann in regarding

TT(see below, p.428)
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2
the story as a legend of faith.

This method of interpretation, which sees much of the

Synoptic material as basically theological was developed in
3

this country by the work of Hoskyns and Davy.-' "A large part of

the New Testament is not the simple narration of facts, but
ll

expression of judgement upon facts." The Gospels are documents

which make Messianic claims; hence the history is interpreted-

5
history, and is conditioned by the interpretation. These writers

think that the interpretation was embedded in the earliest

material, implicitly if not explicitly in every single strand.

They conclude that the story is not a human act, but an act of
£

God, and that "the New Testament contains everywhere a concrete

and exclusive revelation which solves the deepest problems of

7
human life..,." In line with this tradition of interpretation

Barrett writest-

"It cannot be too forcibly emphasised that the
primitive Church pressed into use a variety of
categories to describe Jesus, and that sometimes
a particular view of him. (i.e., a belief in him

1. (From previous page), T.W, Manson, representing the old
tradition, was willing to see some psychological importance
in the event to the life and mission of Jesus. See The
Teaching of Jesus, p.105

2. Barrett, p.34 and pp.44-5. Bultmann's words are J"The account
of Jesus* baptism (Mark 1,9-11) is legend, certain though
it is a legend started from the historical fact of Jesus'
baptism by John. It is told in the interest not of biography
but of faith," Theology of the New Testament. I, p.26

3• The Riddle of the New Testament.
4. ibid., p.67
5. ibid., p.143
6. ibid., p.220
7. ibid,, p.226
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as a Messiah endowed with prophetic and miraculous
spirit) may have produced unhistorical narratives
in the Gospels."*-

As in the Old Testament scholarship which we reviewed when

considering monotheism, the emphasis in interpretation is moving

from history to theology. Barrett is willing to admit that in

the Gospels the theological and psychological considerations
2

can ovexiap, but that the theological problems dominate, for

example in the miracles, so making their rationalization very

difficult.3
Barrett's main point is that the Spirit in the Synoptics

must be considered along with the overriding theological inter¬

pretations. One of these is, as we have mentioned, "The Messianic
4

Secret" The miracles of Jesus, for example, are signs of a new

age, on the one hand, but, on the other, Jesus refuses to perform

them merely in order to demonstrate a sign which could be used

as the basis for personal faith. Neither the Messiahship nor the

presence of the Spirit is openly or fully revealed, for had he

done so, Jesus would have given away his identity.

1. Barrett, The Holy Spirit and the Gospel Tradition, p.115-6
2. ibid., p.46
3. Whilst admitting the truth behind this contention, one

cannot ignore that certain truths can come from psycho¬
logical investigation which could come in no other way.
One thinks of Dr. Leslie Weatherhead's Psychology. Religion
and Healing, pp.49-77» which in spite of liberal theology
and psychosomatic diagnoses, is singularly impressive and
imformative.

4. Barrett, ibid., p.69
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"...it is hardly open to doubt that the Gospels as
they now stand were written under the influence of
a 'high' Chrlstology and in the interests of a
thoroughly dogmatic kerygma.

This may account for the fact that the Holy Spirit, as

presented in the Synoptic Gospels, does not appear as a major

theme of Jesus1 teaching. Only after the Resurrection, when

the Kingdom of God would come, could the first evangelists

openly speak of the Holy Spirit. Occasionally there is a burst¬

ing of the "veiled Christophany", as in the Synagogue at Nazareth

(Luke 4.18), when we are told that Christ claimed that the

prophecy of Isaiah 61.1-2 was fulfilled in himself, and in the

account of the blasphemy against the Holy Spirit (which is fully

discussed in Barrett's book, p.103-7), in which Jesus is present-

ed as coming out fully against his accusots who claim that he

does his work by means of a league with Satan and evil spirits.

As well as the Messianic Secret, Barrett mentions two

further points among others. The first is that Jesus may have

exercised the same reticence as did the Old Testament prophets,

having a "double polarity" towards the Spirit because of its

strong associations, so that the Gospels "exhibit a tension

between the belief that spiritual phenomena are valid signs of

the Kingdom of God and the Messialxship of Jesus, and the convict¬

ion that such signs must not be sought for, and that the true

2
believer does not need to lay stress on them."

1. Barrett, ibid., p.118
2. ibid., p.152
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Secondly, Barrett points to the eschatological way in

which the Spirit is to be understood; open confession of the

Spirit was avoided because Jesus foresaw his death and some

kind of vindication beyond it; to speak of a general gift of

the Spirit before these events happened would have been inapp¬

ropriate. Barrett therefore argues that Jesus could not have

bestowed the Spirit on his followers as the gift was itself a

mark of the fully realized Kingdom of God. He did not prophesy

the gift of a Spirit-filled community, because he did not "foresee

any interval between the period of his humiliation and that of

complete and final glorification, He did not distinguish between

his resurrection and parousia, and accordingly there was no room

for the intermediate event, Pentecost,""'"
Barrett, however, does concede that the Church would have

had no doctrine of the Holy Spirit if it had not in the first

place received an experience of the Spirit; the explanations

followed the experience they had undergone; this came first and
2

the rationalizations afterwards. Jesus, according to Barrett,

thought of his ability to perform his mighty acts and of his

own status and divine mission as an anticipation of the future;

it was eschatological. Here and there this promise of the future

shone through his present humiliation and obscurity; but the

Church, having the experience, changed the centre of gravity

from Jesus* eschatological outlook of victory and vindication

1, Barrett, ibid., p,l60
2. ibid,, p.161
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to their own standpoint. The early Christians either introduced

new logia or read back into his words teachings about the Spirit.

Barrett regards John 7«39» "the Spirit was not yet, because Jesus

was not yet glorified," as the last word that may be said about

the Spirit in the Synoptic Gospels."""
I have relied heavily upon Barrett's work as his is the

fullest and most comprehensive treatment of the subject. His

conclusion that Jesus did not teach much about the Holy Spirit

is suggested by the few sayings we happen to possess. Yet even

some of these may owe their existence to the Church's having

created them} we can therefore regard the Holy Spirit, argues

Barrett, as the mode in which the teachings of Jesus were

apprehended by his followers after his death. "Spirit" is bound

up with "Messiahship" throughout the Synoptists.

These conclusions may appear negative for our purpose,

which is a psychodynamic enquiry of the Spirit} at the best we

have theories about the Spirit, rationalizations of the Church's
2

own experience read back into the life of Jesus. They are

consequential upon the unusual psychical phenomena of the early

Church, and form the evaluation and value-judgements of these

events made by men on the basis of their own experience or faith.

1, Barrett, ibid,, p.l62
I

2. The word "rationalization" is used in the literal sense

of the term.
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f) Johannine Writings

i) The First Epistle

Beginning with the First Epistle of John we find that the

writer, like Paul at Corinth, appears to be dealing with a

primitive pneumatic kind of life in the Church, where the phen¬

omenon of the Spirit is a datum of experience from which certain
1

inferences can be drawn. The gift appears to take the form of

prophecy, in which "inspired" individuals appear to be uttering

doctrines inconsistent with the Apostolic kerygma. (i John 2.24)

The writer regards this situation as the last hour (i John 2.18)

and considers that many anti-Christs have arrived, (l John 2,20-5)

and that they can be discovered by their affirming that the Son

(Jesus) is not of God. The spirits themselves have to be tested

(l John 4.If) to see if they come from God, The word pneuma is

used throughout in the neuter and could be translated as "inspir¬

ation". (For example in I John 4.13)

"In Paul, the Spirit is represented as the mode of
Christ's indwelling in the Church, In the Fourth
Gospel, the Spirit is conceived in fully personal
terms as the Paraclete, is the abiding representative
of Christ, in whom He Himself returns to His flock,
to help, guide and enlighten them, and through them
to reveal to the world the true nature of sin and
righteousness and the reality of the divine nature
judgement (John xvi.7-15)« It is remarkable that in
this epistle there is little trace of the 'high'
Pauline and Johannine doctrines of the Spirit. The
thought is closer to the level of primitive Christianity,
as it is represented in the Acts of the Apostles and
inferred from allusions in the Pauline epistles,

1, Dodd, The Johannine Epistles, p. 96
2. ibid., p.95-6
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The writer of the epistle therefore begins with an actual

situation confronting the Church in its life, and can apply his

"tests" of conformity to the actual Apostolic tradition,

(ii) The Fourth Gospel

Here it is possible to consider the references to the

Spirit under three headingsj-

1) John reiterates much of what the Synoptists and the

kerygraa say about the Spirit. For example the Spirit was present

at Jesus' baptism (John i,32-4); Jesus promises the help of His

Spirit to His followers after His death (l6.13f)» and after His

resurrection the promise is fulfilled. The saying about the

Spirit's not being given yet (7,39) was regarded by Barrett as

the last word that can be said about the Spirit in the Synoptics,

In none of these instances can the Spirit be regarded as personal.

2) In his use of pneuma John shows that he is aware of the

early origins of its relation to the wind by the duologue with

Nicoderaus (3*8). He also uses the word psychologically, refer¬

ring to the Spirit of Jesus, in which both the references refer

to violent emotion, (11,335 13»2l) We find also an antithesis

between Spirit and flesh as in St Paul (3•6),^There are a number

of symbolic expressions about water in relation to the Spirit,

which may refer to baptism in which one passes from a life of

1, However, it should be remembered that where Paul speaks
of Jesus coming in the likeness of man (Phil.2.7)»John
speaks of a complete incarnation with the Word being made
Flesh,
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the flesh to a life of the Spirit, and this also may be follow¬

ing St Paul or a similar tradition. To be bora again of water

and the Spirit is a symbol of rising from lower to higher life.

John also connects the Spirit with truth, where it seems

that truth is taken in the Hellenistic sense of knowledge of
1

reality. In the central section of the Gospel, the Spirit has

as its essential nature, life-giving, quickening power (6,63)*

which Christ is able to impart in his earthly life. This may be

due to the author's tendency to attribute to the Jesus of history

the functions of the risen and glorified Christ. John links

this spirit with Christ's life-giving words rhemata (John 3»34)

which may well be an example of reading back into the historical

Christ the later theological notions. Finally, the Spirit is

equated with the gift of the Risen Christ| in the "Johannine

Pentecost", it is Jesus Himself who gently breathes the Spirit

on the disciples (John 20,22),

3) The most distinctive teaching by John about the Spirit

is that of the Paraclete, who in 14.26 is identified with the
2

Holy Spirit and is fully personal, E,F. Scott suggested that

John borrowed the word from Philo but only the name, as John's

ideas have nothing in common, xfith Philo's, save the name and the

idea of advocacy. The word Paraclete is masculine, and is found

five times .in the New Testament. In I John 2,1 it refers to

1, See Dodd, The interpretation of the Fourth Gospel, p.223
2. The Fourth Gospel, p.330-1
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Christ himself. In the four references in the Gospel, they refer

to the Spirit. The Paraclete will be sent by the Father in

response to Christ's prayer (14.26), and the world cannot

receive him. He will be sent by the Father in Christ's name

(14.26), and his function will be teaching and calling to

remembrance Christ's words. The Paraclete will also be sent by

Christ to the disciples from the Father (15.26), his function

being to bear witness to Christ. Finally, the Paraclete cannot

come until Christ himself goes away (l6.7)» and when He comes

he will exercise acts of judgement, convicting the world of sin,

righteousness and judgement. As Christ Himself also speaks of

going away and returning (l4.l8j l6»l6), the coming of the Para¬

clete seems to be equated with the return of Christ, the Resurr¬

ection and the coming of the Spirit being two aspects of the same

event. In John, the scene of the Resurrection is Pentecost and

the Spirit is the bx*eath of the risen Lord.

Of the Spirit in St John's Gospel, E.F, Scott has writteni-

",«.so far from being central to the thought of
the Gospel, it serves to obscure its main intention.
All that is essential in the doctrine of the Spirit
has already been expressed under other categories.
If the passages in question were altogether omitted,
the general thought would only gain in clearness and
simplicity, although certain isolated ideas which have
proved infinitely fruitful xirould disappear.

Scott claimed that the teaching of the Gospel, like that of St

Paul, had no real place for the Spirit, and that all that is vital

!• The Fourth Gospel, p.320



437

has already been contained in the return of Christ as an

1
invisible and abiding presence. Fison would disagree j the

Spirit makes Christ our contemporary, since John makes the

Paraclete Christ's alter-ego. He sees value in the criss-crossing
2

and interweaving of relationships,

Dodd has pointed out that personality is not to be found

in the quickening, life-giving Spirit of the middle chapters

of the Gospel; it has to be read back into this section from the

Paraclete sayings. It is from the Paraclete doctrine alone that

Christian theology has found its basis for developing the doctrine

of a personal Spirit. Therefore, Podd claims, that if one is to

speak of the Trinity in reference to this Gospel it should be

formed by Father, Son and Paraclete, as the term Spirit refers
3 4

to the deity as such, E.F. Scott, however, says that there is

no trace of a Trinity in John's Gospel. "The Prologue, where the

theological presuppositions of the Gospel are most succinctly
5

stated, knows only of the eternal God and the eternal ¥ord«"

Scott concludes: "The Spirit is in the last resort one with

Christ Himself."

1. The Fourth Gospel, p.347
2. Fison, The Blessing of the Holy Spirit, p.137

The Fourth Gospel, p.226
h, ibid., p.341
5. ibid.
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PSYCHODYNAMICS OF "THE SPIRIT"

As we have already pointed out in the Introduction to

this whole enquiry, there are certain definite parallels between

the method of demythologizing and the attempt now being made to

understand the phenomena underlying the Biblical evidence from

a psychodynamic point of view. The principles involved are

similar, even if the end results differ, as a reduction of the

New Testament into existentialist philosophy is not our aim. We

would, once again wish to state that our aim is not to reduce,

but to reinterpret or re-locate. To undertake this task, we have

first to discover and lay bare, as far as possible, the empirical

phenomena which form the basis of the statements which are

expressed in the Bible within the mythological terminology of

its age.

In examining the Biblical account of the Spirit we have

found that it covers an almost unlimited variety of data ranging

from that which remains closest to human experience such as the

primitive manifestations in Acts 2 and from the Corinthian

correspondence, as well as the first Epistle of John, through

St Paul to the more metaphysical interpretations which are not

necessarily factual assertions.

438
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It may be asked why, in view of the number of concepts

available, the doctrine of the Trinity finally settled on the

"least personal hypostatization of the divine presence" as

1
Barrett has called the Spirit, as the third person, when

others had more personal associations. E.F. Scott, as we have

seen, was one of those scholars who claimed that Paul and John

did not really need the concept of the Spirit, and that all the

work considered under this concept could be better understood
2

under other conceptual formulations. Cyril Richardson also

argues that the terms of the doctrine are ambiguous and that

their meanings tend to overlap, so that the third term is

unnecessary in dealing with the fundamental problem of the Trin-
3

ity which is the paradox of God as absolute and related. The
4

Logos covers all that could be said of the Spirit. Maurice

Wiles comes to similar conclusions asserting that there is

confusion on the work ascribed to the Spirit and Logos, and that

even the New Testament ascribes creation to the Logos, It is

quite true that the fundamental problem of the Trinity was a

binitarian one, that of the relationship of Christ, the Son to

the Father, a problem which, as Wainwright has said, owed its
5

existence to the Incarnation. It is also true that the concepts

1. Barrett, The Holy Spirit and the Gospel Tradition, p.7
2. The Spirit in the New Testament, p.182
3. Cyril Richardson, The Doctrine of the Trinity, pp.13,35
4. ibid., p.62
5. Wainwright, The Trinity in the New Testament, pp.3>43
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employed by the New Testament writers were not previously

clearly defined, and due to the use of terms like Logos, which

had prior meanings and much previously worked out speculative

thought already attached to them, and because they could be

used interchangeably with other terms, such as Spirit and Wisdom,

much muddled thinking arose. Their application to the different

aspects of Christian faith could not possibly lead to clarifi¬

cation.

Whilst all the above is true, that there was confusion both

before the New Testament and in the New Testament itself, the

Spirit was incontestibly related to an empirical phenomenon in

the Christian Church, and, as we have shown, it had to be given

some explication.

We have seen how in the early Old Testament passages the

term Spirit was employed as a manner of speaking for abnormal

phenomena. Again, in the early Church the term pointed to actual

phenomena which were used to substantiate the claim that the

eschatological hope had been fulfilled and the Messianic age

had dawned. (Act 2.15»l6.)

Hodgson has pointed out that the background against which

the Doctrine of the Holy Spirit grew up was that of demon

possession.

"In a world where men and women were thought to fall
from time to time under the influence of alien spirits
so as to be •possessed' by them, One was singled out
for recognition in all its manifestations as the
Spirit of God."*-

1. The Doctrine of the Trinity, p.38
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On the basis of this, one may ask, if men today no longer

attribute mental illness and psychological abnormality and

indisposition to demon possession, and have recalled their

projections from most "spirits", must we not also recall the

projection on the matter of the One Spirit which remains singled

out? Hodgson does not draw this conclusion. He states how Our

Lord accepted this outlook, as in the "Beelzabul" controversy

(Mark 3•£0-30) and he goes on to argue for the "He"-ness of the

Spirit as against the "It"~ness.

"But if the 'It' passages are held to express the
whole truth, then the 'He' passages must be regarded
as mythological personifications which for two
thousand years have had a sadly misleading influence
on the thought and language of Christendom.

Hodgson therefore cannot think away the "He" elements, "when we

try to project into eternity God's revelation of Himself in

space and time." He regards "He"-ness as part of the revelation

of God to which full account must be given.

In spite of this, we must argue in all honesty and integrity,

that (i) it is only from John's Paraclete doctrine that a full

personality attributed to the Spirit can be found in the New

Testament. E.F. Scott has suggested that the personality of the
2

Spirit was due to the influence of Logos speculation. He also

argued that ancient thinkers were accustomed to speak of abstract¬

ions in personal language and forget at times that they were

1. Hodgson, ibid., p.82
2. The Spirit in the New Testament, p.192
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using metaphors, and that even when speaking personally the

New Testament writers thought of the Spirit primarily as that

of a supernatural power and not a person. It is on very slender

evidence that a personality of the Spirit its' to be deduced from

the New Testament.

(ii) Hodgson's statement, moreover, that these "mythological

personifications which for two thousand years have had a sadly

misleading influence on the thought and language of Christendom"

is emotionally weighted. Mythological personifications do not

necessarily mislead as long as man's thinking operates within a

mythological norm which can rest content with its own metaphysic.

But when this norm is no longer universally held and its lang¬

uage is no longer the basic linguistic currency, not to speak of

its underlying thought-forias, it is useless to continue using it

as it lacks meaning and significance. Language and thought-forms

must always be related to the experience of those to whom they

are addressed.

As well as Bultraann with his demythologizing programme,

other theological writers have given attention to this problem,

one being John Wren Lewis. He is more iconoclastic than most,

and goes as far to refer to the mythological way of thinking as

2
"paranoid fantasy obsession." One would think that "projected"

would be a satisfactory term to employ, but Wren Lewis prefers

1. Scott, ibid., p.231-2
2. The Decline of Magic and Art in Politics, p.15 and in Does Scienc

Destroy Belief, in Faith. Fact and Fantasy, p.27f.
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the stronger term. He defines as "paranoid" a state in which

man feels himself persecuted by occult powers, as an escape

from the full impact of experience itself."'" When God is tied up

to "hypothetical occult realities", the word "paranoid" is
2

therefore justly appropriate, for a "Graven Image" has been made.

"Undoubtedly there are plenty of places where the
Biblical writers seem themselves to be employing
the idiom of the paranoid outlook, but it is important
to remember that in those days there was no other idiom
for them to use, even for the purpose of telling people
to break free of that outlook and live by their exper¬
ience . "3

Wren Lewis regards experience as itself reliable in the sense

that none of our ideas can ever be. Reality for him is not some¬

thing behind the veil of experience, but lies in the things we

4
know, in experience itself.

Such an extreme statement of this position has naturally

5
not won universal acceptance. Martin Jarrett-Kerr, for example,

accused him of leaving us "a scorched earth" on which no culture

can grow, by his rejection of so much in the field of imaginative

!• Faith, Fact and Fantasy, p.28
2. ibid., p.34-5
3. ibid., p.35
4. The Decline of Magic and Art in Politics, p.11

Wren Lewis in this comment makes his position more explicits
"The fundamentally evil thing about the religion of my
mother and those like her was not its crudity but the fact
that it meant responding to life indirectly, treating
life's situations riot in their own terms but in terms of
the effects behind the scenes, which people were told they
must believe in even though they could never know it
directly for themselves." - 'Repairing Beyond', Prism,
September 1965» p.29

5» The Secular Promise, p.202



kkk

thinking, It is, nevertheless, abundantly true that man no

longer thinks within the same frame of reference as that of the

Biblical writers. As we saw in the Introduction to the enquiry,

even as "central" a theologian as John Baillie remarked that

metaphysics now form no part of man's thinking today - except

in Christian preaching!^ I would therefore endorse Wren Lewis's

view that we must try first to understand what the concepts

are about from the "vital experiences". To do this, however,

may mean that we shall have to try to recreate the vital exper¬

iences, and as any reconstruction relies on imagination and

intuition, it is exposed to subjective dangers. This, however,

may in some cases be the only way through to an understanding.

We would now turn, therefore, to the psychodynamics involved

in the phenomena described in the New Testament as "the Spirit",

and to do this we must pay attention to the psychodynamic con¬

cepts of the Id or Unconscious, recalling the relevant details

from Part One of this study. We shall save ourselves much chagrin

if we realise that in their adumbrating the various theories of

the id, the Unconscious or dynamic structure, and of what these

are supposed to contain, the psychologists are not describing

actual phenomena but concepts, which are convenient "metaphysics

from below" for talking about and handling the phenomena.

We turn therefore to Rycroft's statement, quoted in the

1. The Sense of the Presence of God, p.15^-5



445

Introduction to this section that the id is a secular formu¬

lation of the insight which makes religious people believe in an

immanent God.

1. THE "ID"

We saw in Part One how this word was borrowed by Freud

from Georg Groddeck, and how the word "Es" has overtones in

German which are lacking in the English word "It" (hence, the

translation "id"). The concept was used by Nietzsche and by

Buber; but Groddeck is the originator as far as psychodynamic

theory is concerned. Freud wrotei-

"Borrowing, at G. Groddeck's suggestion, a term
used by Nietzsche, we call it henceforward the
•id*. This impersonal pronoun seems particularly
suited to express the essential character of this
province of the mind - the character of being foreign
to the ego.

Groddeck's "It" was more than Freud's "Id", as it includes all

unconscious processes, including therefore that which Freud

differentiated as the super-ego, so it is properly a name for

the Freudian Unconscious in Freud's original functional formu¬

lation. It is not simply "desire" as some Freudian interpreters
3

consider the "Id". it is an indivisible and impersonal entity

behind the whole person which controls and manipulates so that
4

"we are tools of the It", which does to us what it will.

1* Psychoanalysis Observed, p.22
2. New Introductory Lectures, p.97. (Cf. The Ego arm the Id. p.27-8
3. Jacobson allied it with "temptation" in The Self and the

Ob.ject World. p.123
4. Groddeck, The Book of the It. p.90
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Everything that goes on in a man is done by the It,^" and we are

lived by the It.^
Groddeck himself writesi-

"I hold the view that man is animated by the Unknown,
that there is within him an "Es", an "It", some
wond^rous force which directs both what he himself
does, and what happens to him. The affirmation 'I
live* is only conditionally correct, it expresses
only a small and superficial part of the fundamental
principle. Man is lived by the It, With the Unknown,
this It, my letters will be concerned,"3

It is the It which shapes our lives and our natures, not the

content of our conscious minds, but the much greater unconscious
4

or It. Groddeck claims that the It assumes responsibility for

the structure of man's mind and body. In one place he claims that

the first three years of our lives are shut out from consciousness,
5

but they go on throughout our life living in our unconscious/

This might seem to be the origin of the It, but in fact, Groddeck

posits a much more fundamental origin. Our brains are the creation

of the It, and so is our intellect, which can work independently

of the It; but long before the brain came into existence, the

It was already thinking without any brain, since the It itself

has the task to construct the brain. To Groddeck this is a fund-

6
amental truth. Such a statement, of course, is a metaphysical

claim and not an empirical assertion, Groddeck links the It to

1. Groddeck, ibid,, p.259
2. ibid., P.17
3. ibid,, p.16-17
4. ibid., P.99
5. ibid., P.17
6. ibid., P.258
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the biological growth of the foetus, asserting that as cells

exist and divide, there are an incalculable number of It beings

belonging to individual cells, in addition to the individual

It of each man. The It is responsible for the structure of man's

mind, and of his body, and is therefore responsible for his

health and his illnesses.

It is this feature of Groddeck's work which has earned him

the title of "The Father of Psychosomatic Medicine" as he was

perhaps the first to apply psychoanalytic concepts to physical

illness, a line not taken up by Freud himself,*'' According to

Groddeck, it is the It which chooses the disease, not conscious

intelligence, for the It is greedy, malicious and demands its

rights. This description now comes close to Freud's concept of

the Id. The repressed wish, is to be seen in every sickness

whether it be organic or functional, whether it be called pneu¬

monia or melancholia, Illness does not come from without t man* s

It chooses the illness, and selects from the outer world the

instrument with which to make him ill 5 there is an almost inex¬

haustible supply of such instruments, a germ, a piece of orange

peel, a bullet from a revolver, a chill; he chooses illness for

pleasure he gets out of it j for escape from something which is
2

uncomfortable. Doctors can therefore only deal with the causa

1, Ferenczi did, however, and no doubt the current xvorlc in this
country undertaken by Balint has its source in Groddeck,
since Ferenczi was Balint•s teacher, See The Doctor, His
Patient and The Illness.

2. ibid,, p.271
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externa which springs from the environment; the causa interna is
1

that which man contributes of himself. Groddeck claims that it

2
is the It which heals; the doctor merely gives the treatment.

The consequence of all this kind of argument is obvious.

It leads to the denigration of the ego or conscious thought,

"It is a mistake to prize man's conscious intelligence
and to ascribe to it the merit of everything that
occurs! an understandable error, for it rests on man's
feeling of omnipotence. In reality, we are tools of
the It; it does with us what it will, and it is worth
our while to pause and observe its powers."3

Man, the "I" (this would be the "Ego" of Freud's translator)

thinks that it is the master of the It, but this is due to man's

conceit and over-estiffiation of his powers; for everything that
4

functions in a man is performed by the It, Man is therefore at

the mercy of this unconscious, unknowable force! the ego is

largely passive, and consciousness has little function to perform

Groddeck also sees the It as responsible for man's religion

He claimed that if the Catholic faith disappeared completely,

there would arise a new myth, which would unite God and man, and

the Son of God would he virgin born. Religions are the creation

of the It| the reason for this fact is that the child, as Ferenc

5
taught, learned to feel omnipotent in the womb.

1. Groddeck, ibid,, p.280
2. ibid,, p.191
3. ibid,, p.90
4. ibid., p.259
5. ibid., p.135* Freud might have written thus; certainly his

disciple Otto Rank wrote in similar lines, The Myth of a
Birth of a Hero,
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This position in psychoanalytical thought is an early one,

having some affinity with Jung, for example, the vague It, is

not unlike the undifferentiated psychic energy of Jungj it also

has affinities with an unspecified elan vital , Such a concept

is neither scientific nor medical, but metaphysical. The experi¬

mental basis of Groddeck's intuitive "hunches" may be lacking,

but they have been found to work pragamtically, for a concept

which is experimentally untestable and yet works pragmatically,

is not an uncommon phenomenon in this sphere of psychodynamics,

The main objection to Groddeck's evaluation of the It is

his corresponding denigration of the Ego, and the theory which

assumes that consciousness has little or no function. His teach¬

ings take away man's sense of responsibility, Freud on the other

hand did admit that the ego had to acknowledge its weakness in

2
the face of anxiety, some of which came from the id, but he did

3
go on to say "Where id was, there shall ego be," This is very

diffex-ent from Groddeck's position. When one considers, moreover,

the faith which Freud placed in intelligence, one cannot accuse

him of such all-out determinism as is found in Groddeck,

Groddeck was an unscientific, intuitive and often omnipotent

writer. Sometimes one wonders if some of his intuitive arguments

1, Victor White, God and the Unconscious. P*73
2, Freud, New Introductory Lectures, p.104
3, ibid., p,106



450
1

are not so contrived as to prove of no use at all.

It is quite clear from the foregoing that Groddeck's id,

as we have presented it, does not help very much in our search

for a psychodynamic basis for the theological concept of the

Holy Spirit, save that man is confronted with an unconscious

and unrecognized force greater than himself. The existence of

this larger aspect of one's psyche may well be the source of

much in religion, as we hope to show; but not in the way in

which Groddeck described it, since his description does not

appear to be entirely adequate. I cannot, therefore, accept

Rycroft's suggestion, as quoted above, that the id is a secular

formulation of the insight which makes religious people believe

in an immanent God,

2. THE UNCONSCIOUS

We would like to gather together certain common elements

regarding the Unconscious, which can be found in most psycho-

dynamic models in the light of our earlier discussion in Part

One. We will consider these under the four following headings,

bearing in mind that the words are used metaphorically.

a) The 'fact* of the Unconscious

b) The 'nature* of the Unconscious

c) The 'structure' of the Unconscious

d) The 'contents' of the Unconscious

1,Oneisthinking of hisinterpretationsof"boots"on p.245»
and of "a stove" on p.265» in which countless contrary
symbols are introduced. One finds them baffling and confusing.
Yet his writing on homosexuality is most illuminating.
(ibid. p.230)
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a) The 'Fact1 of the Unconscious

It is generally admitted, that there is much more in the mind

of man than consciousness. Although some Existentialists would

dispense with the concept of the Unconscious as a place, or

with the spatial conception of it as worked out by Freud with

id below ego like a sort of cellar, and super-ego above, each

institution having its "place", they would still admit, as does

Rollo May, that Freud's achievement lay in enlarging the sphere

of human personality beyond consciousness to include the irrat¬

ional and unacceptable. R.D, Laing would admit also that man has

unrecognized experiences which through his "historically condit¬

ioned estrangement" he is unconscious of. Jung similarly regards

the Unconsious as a concept referring to processes of which we

are not conscious. Therefore, that there is a larger "area" of

human personality beyond consciousness, there is almost universal

agreement.

b) The 'Nature' of the Unconscious

It is when we come to consider the nature of this concept

that we meet with difficulties. In Freud, as we have seen, it

is difficult to know just ho\i? much of his Unconscious of the

earlier period, when he spoke in terms of functions Conscious/

Unconscious, can be considered under the terms of the id in his

later structural formulation. In the latter, the id is the

reservoir of the two instincts, libido and aggression, and it

supplies the energy and dx'iving force for the whole psyche. The
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id is hedonistic, infantile and controlled by desire, the

"pleasure principle" ("I want"), by magical thought and undying

omnipotent wishes. "Contradictory attitudes and impulses co¬

exist in mute turmoil,"^ But it is also the part of the mind

most closely related to the body, being almost in direct contact

with somatic processes. Other psychodynamic writers would support

this contention,

Jacobson pasifci a psychobiological anchorage for the id.
Anthony Storr likewise supports the contention that man's

instinctual life is rooted in the body and that health consists

in being in touch with the instincts without which there cannot

be self-fulfilment or self-realization. Jung can also be claimed

for this position, in spite of his more metaphysical and specul¬

ative formulations. He regards the archetypes, in which the

Collective Unconscious is organised, as self-portraits of the

instinct^ which contention is very similar to that of Melanie

Klein's instinctual rooting of phantasy. But Jung goes further

and believes that instinctual action is due to man's physical

make-up, and posits that "the structure of the human body may

well be the ultimate source of all those things which he calls
2

'manifestations of the Collective Unconscious'." The implication

of Jung's Individuation wherein Consciousness grows by knowledge

of the Unconscious, so that the antagonism between the two systems

1. Rieff, Freud. The Mind of the Moralist, p.133
2, David Cox, Jung and St Paul, p.75
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is abolished through removal of the blockages, would ultimately

mean that men lived according to their biological inheritance.

One school of psychodynamics, represented by Fairbairn

and Guntrip, however, does not subscribe to the association of

the Id or the Unconsious with biological forces. These writers

resist any linkage with biology as far as psychodynamic concepts

are concerned and so dispense with instincts. They do not posit

the id as the source of the psychic energy, but diffuse these

throughout the total psyche, so giving it dynamic structure,

impulse being regarded as inseparable from structure.

c) The 'Structure' of the Unconscious

Considering now the structure of the Unconscious, some

schools separate the repressed Unconscious from the "deeper"

levels of the Unconscious. Both Jung and Winnicott make some

such division. Winnicott calls the repressed Unconscious "the

bin in which is held (at great cost to the mental economy) that

which is intolerable and beyond the capacity of the individual
n i

to accommodate as part of the self and personal experience.

This repressed unconscious acts like a threat to the person.

Similarly Jung speaks of the antagonism of the Conscious towards

the Unconscious, which causes it to appear as evil; it would

really be good if it were taken as part of the enlarged Conscious.

The "badness of the Unconscious is due to the badness of the

2
Conscious." Guntrip and Fairbairn would distinguish this

1. The Maturational Process & the Facilitating Environment, p.218
2. David Cox, Jukk and St Paul. p.l48f.
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repressed material from a biological id and would regard it as

a repressed inner world of intolerably bad internalized object-

relations (hence the "personal" character), plus split off parts

of the ego (a distinctive idea of these writers). They claim

that only bad objects are repressed, a position which has been

challenged by Melanie Klein, who claims that good objects are

likewise to be found in the Unconscious, Both ¥innicott and Jung

posit another aspect of the Unconscious, The former describes it

as "the storehouse of the richest area of the person's self",

and this can be reached in dreams, but the Repressed Unconscious

cannot, Jung calls it by the name of the Collective Unconscious,

but for him, it is "below" the repressed Unconscious, Both would

agree that psychic health Involves in being in touch with this

"area" and that it be not cut off, Jung's idea of energic,

creative impulses appears to have its source in this Collective

Unconscious,

d) The 'Contents' of the Unconscious

Finally, the contents of the Unconscious, The Freuds, father,

Sigmund and daughter, Anna, regard the two instincts, libido,

and aggression, as the basic contents of the id. We have found

ourselves unable to accept Freud's identification of aggression

with the death instinct, and we concluded with Storr and Lorenz

that aggression required for the development of personal relations

and that love is only possible of attainment in aggressive
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animals, and in man in particular."'"
There is, however, another difficulty in Freud which results

from his two systems. The two instincts refer to the basic

contents of the id. But Freud could and did speak of the Creative

Unconscious} The Interpretation of Dreams is, if nothing else,

a testimony to the creative capacities of the unconscious mind.

But this unconscious mind included in those days, the super-ego,

the ego defences and all the repressed material. IIow then can

the two instincts be the raw materials out of which creativeness

arises? There is this difficulty with Freud's teachings and it

is a fundamental one!

2
As a Freudian, Majorie Brierley speaks of libidinalization,

thereby implying the tempering of aggression by libido. Aggress¬

ion and libido are thereby fused, with the former at the service

3
of the latter, Brierley regards this constructive fusion as

the opposite of sadism and masochism where libido is modified

and controlled by aggression. This, I believe, to be a fundamental

and important distinction which can illuminate our whole discus¬

sion, if we wish to employ Freudian concepts.

1. Guntrip in his early book.Psychology for Ministers and Social
Workers, speaks of love as the fusion of normal strength and
assertiveness with tender affection and hate as the fusion of

aggression and weak compliance, p.201.
2. Trends in Psychoanalysis, p.256
3. Vinnicott, The Child, the Family and the Outside World, shows

the constructive urges of the child can emerge within the
context of mothering, pp.236-7, also p.53
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Considering: libidinulization first; we must emphasise that

this does not "just happen" on its own; in fact, it cannot be

achieved by any individual} it is the result of the operation

of good personal relations between the mother and the child. It

is natural for the child's libido, backed by aggression to turn

outwards towards the environment, because it is object-seeking,

and to express itself in acts which Winnicott has described as

"infantile omnipotence", which the mother should meet and imple¬

ment, and through which the spontaneity of the child will emerge

and the "true" self of the child will begin to be formed.

"We need to examine the way the mother meets this
infantile omnipotence revealed in a gesture.,,. I
have linked the idea of a true self with a spont¬
aneous gesture."1

If, however, good personal relations are absent, the opposite

process, as spoken of by Brierley, that of sadism and masochism,

will take place} the child's gestures will not be met or imple¬

mented - perhaps the mother cannot "tune into" the child - and so

the child's spontaneity cannot show itself. The role of the

mother lies not only in meeting the object-seeking libido of

the child} it Is sometimes necessary for her to terminate the

instinctual response, which if it continued would leave the child

at the mercy of its anxieties, which would mean that the libidin-

alization or fusion based on the dominance of libido over aggres¬

sion would broak down, so that aggression would now dominate.

1. The Maturational Px-ocess & the Facilitating Environment, p.l45
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A fusion of instincts is not a process which happens merely

"inside" the child, but is always related to the child's "object",

i.e., his mother. The child may feel hostile to the mother,

which in turn by the exercise of omnipotent thought, could lead

to (a) the notion that his hostility has a bad effect on his

mother, and (b) that this will be reciprocated by the mother

towards himself, and (c) the condition may be used for the up¬

building of the super-ego formation. It is not the aggression

primarily which causes the "richest areas of the child's person¬

ality" to be blocked; it is the anxiety which causes defences to

be employed. Unfulfilled love in the child can turn to hate, which

in turn is introjected by the child against himself, so forming

an overwhelming and masochistic super-ego."'" This super-ego

dominates over the rest of the psychic structure, claiming the

allegiance of the ego and subservience or extinction of the ids

Freud claimed that the unconscious aim of the moral raasochist

lay in being punished by the super-ego which is harsh, cruel and

inexorable.^
I think that this description of two different fusions of

the instincts as libidinalization and masochism is to be prefer¬

red to that of Bishop fiunestam, quoted by Mowrer, who differentiated

1. A good description of this process is found in C. Edward
Barker, Psychology's Impact on the Christian Faith, p.50-3
only he uses his own terms based on Fairbaira's structure
of psyche.

2. The Economic Problem in MasochismJ in Collected Papers,
Vol. II, p.264-6
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"higher" from "lower" instincts. I would regard the instinctual

endowments as basic; but would see the differences in the manner

in which they are fused. What we have before us are two funda¬

mentally different ways in which the basic instincts of the

individual are organized.

The distinction we have made helps us to approach religious

considerations with greater freedom. Freud1s id or Groddeck's

It at first sight seem to be very far removed from say, the Holy

Spirit, as taught by St Paul. The connection of the id with the

body is contrary to Paul's setting the spirit against the flesh,

and Freud's idea of the pleasure principle which operates in the

unconscious is a direct opposite of Paul's "Fruits of the spirit".

If, however, we can think of instinctual energies, not merely as

Freud seemed to indicate, but through later Freudian teachers

like Winnicott, under categories of spontaneity and creativity,

or BriexSey's libidinialization, there is no longer that great

gulf separating the two. Perhaps one of the reasons why the

Church has never had an adequate doctrine of the Holy Spirit -

so often bemoaned by theologians - lies in the fact that the

basic psychological material which could be used to provide us

with one has already been associated with instincts which, because

their sado-masochistic fusion was taken for granted, or their

immediate upsurge feared as dangerous, have been valued as

"lower" or "bad", and therefore make easy deployment in the

doctrine of original sin."*" If, however, the same instinctual

1.(see below,p.459)
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impulses are nurtured in an environment of acceptance and love,

\vhich permits spontaneity to be implemented, as in the sense of
2

a "spontaneous and creative life urge", a very different psycho

logical picture will result which could not be so easily used

for support of the doctrine of original sin.

In the above discussion I have been in danger of some

confusion of language by following Winnicott's precedent of

using both Freud's "model" language, side by side with more

immediate terms like "spontaneity", "true" and "false" selves.

I have suggested that Winnicott * s "spontaneity" may well be

another way of expressing in simpler terms of what Brierley

meant by fusion in "libidinalization"; it can also express Jung'

and Fairbairn's concept of libido as undifferentiated psychic

energy. I have felt, however, that these terms are capable of

being "mixed", as theological and psychological terms are not.

A further question relating to structure, however, arises.

Do term3 like "spontaneity" and "creativity" really need a meta-

psychological structure in order to be understood? Have they to

be part of the "Unconscious", as that which drives the whole

psyche, or are they part of the total psyche as Fairbairn

suggested? This question is a metaphysical or metapsychological

1. (From previous page). One has only to look at Freud's pessitni
stic words on the illusion of the goodness of man's nature
in Mew Introductory Lectures, p.134-5 to see how they could
be employed ipsissima verba in a manual of theology dealing
with sin.

2. Wren Lewis, p.103
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one; "spontaneity" is a concept closest to human experience,

and it is from such observations of its manifestations that the

"deeper" conceptual metapsychological terms like instincts and

id are inferred, I feel, however, that the Freudian "model"

language helps us to analyse the more immediate concepts, so

providing insights which we could not have if we dealt with the

more immediate concepts directly. It is because of this that

we will now consider the relation of art and creativity largely

from the Freudian point of view. This may seem like a digression,

but it helps us to understand, even further, the basic psycho-

dynamics involved for the manifestation of spontaneity and

creativity,

3. FREUD, ART AND CREATIVITY

To Freud the artist was a person endowed with the capacities

to exploit his creative unconscious; he, therefore, regarded art

as "a museum piece of the unconscious" to use Rieff's words.

But Freud also connected art with neurosis, and this has not

won general acceptance. Lionel Trilling, for example, finds Freud's

specific writings on art of little use compared with his general

teachings of the organization of the mind which reveal the rnech-

2
anics by which art makes its effects. Trilling asks, what is the

difference between dream and neurosis on the one hand, and art on

the other? They have certain common elements, for example,

1. Rieff, Freud, The Mind of the Moralist, p.121
2. The Liberal Imagination, p.52-3
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unconscious processes are at work in both, they share also the

common elements of fantasy. Trilling-, however, sees a vital

difference between theni;"*" it is one to which Charles Lamb drew

attention in On the Sanity of True Genius, where he says that

the poet is not possessed by his subject but has dominion over

it, "He is beautifully loyal to that sovereign directress when

he appears most to betray and desert her." "That is the differ¬

ence) the poet is in command of his fantasy, while it is exactly

the mark of the neurotic that he is possessed by his fantasy."

Trilling also quotes with approval Jacques Barzun; "The Work of

art leads us back to outer reality by taking account of it,"

It was Freud's hedonistic view of art, claims Trilling, which

prevents him from seeing this. From the above we could perhaps

say that art, in Freudian terms, is essentially an activity of

the ego in touch with the id's resources, but related to outer

reality.
2

Another view of art is expressed by Jean Cocteau, He claims

that the artist must be to a certain extent schizophrenic (he

uses the term in a much wider sense than in current psychiatry,

we are told in a footnote). Cocteau claims that even the most

balanced artists like Rembrandt and Goethe, are governed by a

mysterious schizophrenia within, which haunts their innermost

darkness; in the final analysis they can do nothing but be its

1. Trilling, ibid., p.45
2. In Introduction to Though This Be Madness, p.9
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servants. He describes art as the highest spirit of non-conformity.

Whilst both Lamb and Gocteau agree that the artist must be

true to that which directs or haunts him, Lamb claims that the

artist has command over his work of art, whereas Cocteau seems

to suggest a kind of possession.

One of the earliest of the psychoanalytic writers on "Art"

was Otto Rank, He was one of the few of Freud's followers who

emphasised conscious will, and the ability of every man to make

a deliberate attempt to form an effective and integrated person-

2
ality for himself. In Art and the Artist Rank claimed that the

creative impulse was the life impulse made to serve the individ¬

ual will| this creative impulse is not sexuality as Freud claimed,

but expresses the anti-sexual tendency in human beings, which

Rank describes as the deliberate control of the impulsive life.

By placing such an emphasis on will, it is not surprising that

Rank regarded unchecked impulses as evidence of weak-willed

persons and psychopaths. The weight of Rank's argument depends

on the status we give to his concept of will, whether it is

regarded as ego or super-ego. At any rate, it is clear that he

is at one with Charles Lamb in stressing the importance of

1. For a religious parallel to this see K.E. Kirk in Essays on
the Trinity and the Incarnation, who distinguishes between
a relation of God to the soul as "communion" and one as

"possession". This is discussed by H.H. Farmer in Revelation
and Religion. p.73f»» and Hodgson, The Doctrine of the
Trinity. p,38f.

2. See Introduction to The Myth of the Birth of a Hero, (ed.
Philip Freund.)
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conscious control on artistic activities.^
The most detailed description of the artistic processes

in Freudian terms is that of Ernst Kris in Psychoanalytic

Explorations in Art. The ego of creative persons controls the

primary processes of the id, according to Kris, and can have
2

easy access to id material without being overwhelmed by it.

Artists are able to let their ego immerge into the id, and to

re-emerge again, and by oscillation alternately between close¬

ness to the id and distance from it, they use their id in the

service of the ego. Kris speaks of "underdistarice", too strong

a participation in a work of art, where too much libidinal and

aggressive energy is at work, and of "overdistance" where there
3

is no point of communication. Kris also speaks of a fusion of

aggression and libido and the degree of energy neutralization

to allow fusion to take place. He mentions Freud's "flexibility

of repression" which operates in the artist and could be danger¬

ous; but the artist is protected from this danger by a capacity

for sublimation in which creative people are able to draw and

absorb psychic energy from the deepest levels of the id and

direct it into channels of creative activity. (Hence the id is

1. Cf. Earth's comment on Novalis* idea of the cxeabive function
of "poesy". "Novalis is very far from wishing to throw open
the flood gates of an unrestrained immediacy. The poet cannot
be cool or composed enough." - Earth, From Rousseau to
Ritsclil, p.236

2. Kris, ibid., p.25
3. This is similar to Flugel's "distancing" theory which we

examined in the last section in relation to super-ego and
monotheism.
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the source of creative activity). Kris speaks of shifts in

cathexes between the psychic systems and in the function of the

ego during these shifts. At one time, the ego relaxes control

to allovir interplay with the idi this phase is predominately

passive. Then the ego asserts its position by warding off the

demands of the id and the pressure of the super-ego, but it

controls the flottf of mental energy. He quotes A.E. Housman,

"I think that a production of poetry is less an active than a

2
passive and involuntary process."

Both psychotic and normal art describe the same psychic

process, but Kris argues that the psychotic artist aims at an

act of magic in seeking to change the world. The normal artist

seeks to interpret the outer world and depict it for others,

i.e., his audience. The schizophrenic artist lacks the control,

his ego is dominated by the primary process and he acts compul¬

sively. Normal artists have this easy access to id material,
3

perhaps because of the less rigid nature of their ego defences,

but they keep control of the primary process, never being over¬

whelmed by it.

Fairbairn who in reviewing Kris1 book naturally criticises

him for accepting Freud's dichotomy between energy and structure,

1. Kris, ibid,, p.62-3
2. Housman, The Name and Nature of Poetry, p.295
3. This is suggested by Jacobson, p.81 footnote.
4. British Journal of Medical IsycholoJS2L, 195, p.I64f.
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has himself contributed to the psychology of art. Through the

super-ego which embodies the ideal in art to be served, a work
2

of art becomes a work of restitution analogous to a moral act.

But this implies the presence of some feelings of guilt. Melanie

Klein also regarded guilt as a fundamental incentive towards
. 3

creativity, but if it is too great it can inhibit.

Winnicott also deals with this aspecti

"It is interesting to observe that the creative
artist is able to reach to a kind of socialization
which obviates the need for guilt-feeling and the
associated reparative and restitutive activity that
forms the basis for ordinary creative work. The
creative artist or thinker may, in fact, fail to
understand, or even may despise, the feelings of
concern that motivate a less creative person; and
of artists it may be said that some have no capacity
for guilt and yet achieve a socialization through
their exceptional talent. Ordinary guilt-ridden
people find this bewildering; yet they have a
sneaking regard for ruthlessness that does in fact,
in such circumatances, achieve more than guilt-driven
labour.

This description is very near the psychopathic whose unchecked

impulses were deprecated by Otto Rank. Flugel writes in a similar

vein to Winnicotts

"...there is good reason to suppose that the periods
which have seen the greatest adventures of the human
spirit have also been periods of relative freedom
from the more primitive forms of fear and guilt."-'

1. 'Prolegomena to a Psychology of Art', British Journal
Psychology. 28

2. ibid., p.302
3. Love. Hate and Reparation, p.107
4. The Maturational Process & the Facilitating Environment. p.26
5. Man, Morals and Society, p.187
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The deduction from this is that a threatening super-ego should

be absent from one who is to do creative work. Reconciliation

between the ego and super-ego is needed, at any rate, for the

creative resources of the id to be used. The lack of reconcili¬

ation, with its strong demanding super-ego causes guilt, and this

transforms the work into an act of restitution or reparation,

robbing it of much of its true spontaneity. Jacobi, as a Jungian

can write: "Creative men and artists posses an extraordinary

natural relationship, a 'direct line' as it were to the uncons¬

cious....""'' A too direct line may, however, result in either a

schizophrenic "possession" in which communication of the art is

lost; or perhaps the artist may be of a psychopathic nature.

Another example yet may be quoted. Mr Peter Katin, the well-

known pianist, speaking on the B.B.C. Home Service on July 17,

1965 at 12.30 p.m., mentioned a friend of his who had read much

philosophy which led to an over-valuation of conscious thought

with the result that his playing suffered, and all the intuitive

and spontaneous content had departed.

The above digression into art may seem like an excursion

into irrelevant material for our purpose, yet I feel justified

in doing this as the psychodynamics involved in art are the

nearest we have to those operating in the concepts of spontaneity

and creativity of Wren Lewis and Vinnicott.

1. The Psychology of C.G« Jung, p.23
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4. SPONTANEITY. CREATIVITY AND THE SPIRIT

Some theologians may object to our using psychodynamics to

describe the operations of the Holy Spirit. H.II. Farmer in his

Gifford Lectures (Revelation and Religion) refers to Hadfield's

essay 'The Psychology of Power* in which the author speaks of

the untapped sources of power in the human psyche, and indicates

methods showing hox*r the inhibitions may be overcome. Hadfield

makes no reference to religion except in the last four of his

forty-five pages. Farmer argues that although these forces are

in man, they do not point to a religious interpretation of man.

He sees dangers in this approach of equating religion with the

presence of unusual power manifestations: of moving away from

the personal "I-Thou" relationship xvith God, and drifting into

a sheer theurgism.^" One would accept these criticisms, especi¬

ally the one which demonstrates that one could very easily drift

away from the personal features which Farmer wishes to emphasise.

But, one must ask, is there a total difference of kind between

phenomena considered as the religious operations of the spirit

in man , and the psychodynamics which have been suggested as

operating in works of creativity? I cannot think so. Dorothy

Emmet has said that she cannot see religious faith as something

different in kind toto caelo from intuitive convictions, nor can

she regard the testimonium intus spiritus sancti as something

wholly distinct from them: and if theologians Insist that they

1. Revelation and Religion, p.181-4
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must be wholly distinct, on the ground that the Holy Spirit can

lead us into all truth, she can only plead invincible ignorance!^"
If Dorothy Emmet cannot see a difference in kind between intuit¬

ion and the operation of the Holy Spirit, neither can I see a

difference in kind between certain psychodynamic operations and

those of the Holy Spirit. Both theological and psychological

models, therefore, can surely be used to give us insight.

We would now return to consider the argument of Wren Lewis

to which we have already referred. He lays great stress on Eros,

regarding Christ as one who saw and taught of the need of love
2

to abolish moralization. Wren Lewis sees in the myth of Adam

3
and Eve a story of people who are cowering under visions of

wrathful divinity (a paranoid projection of fatherhood) so that

instinct seems like a threat, with the result that people bring

up children whose anxieties can lead to murder,

"...and all these things happened because... spontan¬
eity can deny itself, by seeking as it were to control
itself and the response of others, and this is the act
of moral judgement which must, of its very nature,
stultify creativity...»"^

1. The Nature of Metaphysical Thought, p.143. A similar point
is made by Victor White in God and the Unconscious, p.49
where he rebuts the charges of those who would regard
the association of the two terms, God and the Unconscious
as blasphemous,

2. Psychoanalysis Observed, p.107. We may compare Sabatier's
words, "the thought of Jesus was precisely to abolish
religions of external authority and to found the inward
religion of the Spirit." - The Religions of Authority and
the Religions of the Spirit"p,234

3. Already considered in Part Two, Section A, Chapter IV,
4. Psvchoanl' r "r0 bserved. p.107-8
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Wren Lewis employs the term, "moral sadism", as the fundamental

turning of the spontaneity of the inner life against itself."*"
He goes on to speak of the need of relationship and to explain

how Eros is the urge towards personal mutuality; what alienates

man from Eros is the knowledge of good and evil, which represents

a God identified with"moral sadism", the true age-old adversary

of Eros. He sees hope in the gradual extension of the secret of

psychoanalytical permissiveness to society as a whole, so that

the frustration of love is overcome, and "man begins to take

seriously his poxirer to overcome nature, even the aggressiveness
2

of his own nature," in fairness to Wren Lewis we must mention

that he also speaks of "finding a new mode of living in which

love is able to contain moral sadism instead of being destroyed

g
by it." It will be noted that Wren Lewis* spontaneity over

against moral sadism is virtually the same dichotomy as Brierley*s

two fusions of the instincts.

Now all this sounds very fine and Utopian. What Wren Lewis

seems to forget is that a child will inevitably turn some of its

instinctive impulses back on itself, and along with the intro-

jection of the image of the parents - no doubt distorted by the

child's activity of phantasying - the child will form some kind

1. Erikson has used this term "moral sadism" in Young Man Luther.
it is appropriate when speaking of a deity, but when
speaking of the internal psychic economy Freud's "moral
masochism" is the more correct one. "Moral sadism" is the
equivalent of Flugel's Polycrates Complex.

2. Wren Lewis, Psychoanalysis Observed, p.117
3. ibid., p.115 (his italics.)
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of super-ego, It is in the nature of the child's development

that this happens. Wren Lewis could be pleading for a race of

psychopaths! The existence of no super-ego or an inadequate

super-ego, as we have seen, could mean the existence of a psycho¬

path, However, when Wren Lewis speaks of a mode of living in

which love can contain the moral sadism, he may be indicating a

place for the super-ego in his system of psychic economy. The

rest of his thesis, however, suggests the complete abolition of

"moral sadism" altogether. It is one thing to dispense with the

concept of a deity of moral sadism; it is an altogether different

matter to eliminate a morally masochistic super-ego within.

Moreover all super-egos are not mere vehicles of destructive

and menacing threatenings. Man to be human needs a super-ego

which is active and enlightened as spontaneity, without controls,

is undesirable, and could point to a psychopathic condition,

A similar position in theology to that of Wren Lewis is

expressed in the writings of Harry Wrilliams, He is a most

subjective writer, so that it is extremely difficult to avoid

"being personal" when considering his work. In his essay on

•Psychological Objections' to the Christian Faith, he speaks of

the conflict he himself had with, on the one hand, what he once

believed to be the essential elements of Christianity, and, on

the other, with what he came to discover about the way in which

1, See Bibliography,
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he worked as a human person. His former "state" can be deduced

from his little book on Jesus and the Resurrection (1951) which

could be described as correctly orthodox; the second state is

revealed in most of his later writings. Between the two lies a

personal psychoanalysis.

In the essay on •Psychological Objections' he "slays" the

super-ego kind of deity, having identified him with William

Blake's "Nobadaddy". This theme occurs again and again in his

writings. For example, in The True Wilderness he refers to our

keeping somewhere in our hearts the idol of a cold-austere
2

schoolmaster of a God, as against the true God, the God of

Bethlehem and of Calvary. In his Theology and Self Awareness he

ends by extolling the Virgin Mary, having again suggested that
3

the Figure of God the Father may become a destructive idol.

Williams himself has seen the implications of these evaluations,

for in James Mitchell's introductory essay to 'The God I Want'.

Williams is quoted as pointing out to Mitchell the mythological

implications of the new theology; "namely that it could be the

work of Protestant theologians, working through an oedipal phase,

trying to replace the image of the father God (dominant in Prot¬

estant religious feeling) by a new image of Jesus as divine
4

humanist unconsciously in thrall to a disguised mother figure."

1. Williams, Psychological Objections. p.39
2. The True Wilderness, p.105
3. ibid., p.99-100
4. The God I Want. p.8
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One of the consequences of this denigration of the masculine

authoritarian deity is that we should respond to the challenge

to submit to external authority, in a negative way and instead

discover from within what we are."*" Another consequence is that

we should depart from the excessive guilt in the Christian

tradition, especially that exemplified in Cranmer's Service for
2

Holy Communion as in The Book of Common Prayer, To be a worth¬

less creature may be the way to avoid the quest for personal

3
integrity} one must have value in oneself.

Williams, however, does recognize sinj it is spelled out

in Jungian concepts as an identification of the total self with

the known self, described as "the self of which he is aware,

the self which he can control and organize by conscious acts of
4

will." The tap root of sin is this identification of the total

self of which one is aware: this anxious pretension of the

conscious self is detailed in a brilliant analysis of the trad-

5
itional Seven Deadly Sins. To be identified with what amounts

to being one's own "persona" (using a Jungian term, as Williams

writes from the Jungian standpoint) is an act of non-faith, a

denial of God's creativity! it iQ finding security in the "limited

me". He also sees in the concept of "Conceived and born in sin"

a statement not about guilt and blame, but an assertion that from

1. The True Wilderness, p.156
2. Soundings. p.79
3* The True Wilderness, p.155
4, Soundings. p.83
5. ibid., p.84-9
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the moment of conception and birth we enter into a state of

affairs which is, to a large extent, out of joint.

Faith, to Williams, consists in the awareness that we are

more than we know ourselves to be} this means being in touch

with a self of which we have been hitherto unaware, i.e., The

Unconscious, Redemption is spelled out in terms of wholeness -

2
to be richly and satisfyingly myself.

Williams complains of the lack of spontaneity about Christ-

3
ians which amounts to a lack of charity. We need to look for God

in what we are, in the whole kaleidoscope of our personal exper-

ience. It is God whom we meet "whenever we meet something of

5
our true selves, however, unpleasant that something may be."

If Wren Lewis might give the impression that it is an easy matter

to be spontaneous and to cast aside the defences which have

served us in the past, Williams does not. He faces up to the

darker side of life when he speaks of receiving into conscious¬

ness the darkness which is in ourselves/ He writes movingly

about depression, and admits to facing up to his own aggressive-

7
ness.

He has some interesting words about the Holy Spirit, On

the one hand he quotes Baron von Httgel, "We are not to-think of

1. The True Wilderness, p.88
2, ibid., p. l4l
3» Objections to Christian Belief, p.44
4. The True Wilderness, p.18
5. ibid., p.37
6. ibid,, p.4l
7. Objections to Christian Belief, p.46
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the Holy Spirit and the human spirit, God and the soul as two

human entities,""'' On the other hand, he says, "The Spirit is

ourselves in the depths of what we are, It is me at the pro-

foundest level of my being', the level at which I can no longer

distinguish between what is myself and what is greater than me.

So, theologically, the Spirit is called God in rae, And it is

from this place God and me mingle indistinguishably that I am

2
thrown out into the wilderness."

This is perhaps the most explicit psychological theology

possible} it earns the title of a "Theology of the Id", of

making the unconscious conscious. Williams deals with the

depressive, pessimistic sides of character, which are not

touched on by Wren Lewis} but basically there is always a

fundamental goodness to which he can return. This leads him at

times to talk about the Unconscious as God, in much the same way

as Wren Lewis talks about Love as God,

Canon E,N. Ducker suggests that not only BisJiop J.A.T.

Robinson, but Harry Williams too, has had a basic early exper¬

ience of good mothering} as this was the ground of his being it
3

gave him a fundamental sense of well-being. He contrasts

Williams and Robinson with those who have had no such experience

and argues that such writings cannot have the same meaning for

them. This is, of course, "being personal", which we have seen

1, The True Wilderness, p.18, Cf, Tillich, The Hew Being, p.139
2, ibid., p.32
3, Psychotherapy - A Christian Approach, p.109
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is difficult to avoid with Williams. I would think, however,

that he has also had many difficulties or he would not have had

such profound insights.

We have dealt at length with these two writers, Wren Lewis

and II.A, Williams, as they are the most explicit representatives

of a psychological theology. We cannot, however, regard their

position as new. For example, Flugel has written:-

"Throughout the ages there have been rebellious
spirits who have held that the spontaneous human
impulses are better than men, misled by their own
institutions and traditions, have usually been
willing to believe, and that moral control, whether
exercised by an external authority or by internal
conscience, has tended to suppress and distort much
of this natural goodness.,,, A considerable number
of more or less left-wing writers... have set out to
combat what they hold to be a vast and pernicious
over-stressing of guilt and sin, have emphasised
man's natural tendencies to love, sympathy and co¬
operation, . .

Flugel mentions Suttie, Ranyard West and Wrilliam Reich in the

above connection. He agrees that there is considerable truth

in the general statement that our moral mechanisms are respons¬

ible for the suppression and distortion of much that is good in

human nature; he claims psychoanalysis as a means of reducing

guilt so as to allow the freest possible use of our instinctive

energies in the service of the individual and the community,

but goes on to suggest a compromise between the super-ego and

the primitive id impulses, in which there is a smooth coalescence

between wish and duty involving a spontaneous play of the natural

1. Man, Morals and Society, p.299
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impulses compatible with harmonious social life.^*

5. CONCLUSION

In this discussion we have moved backwards and forwards

between metapsychological and more immediate language, justifying

this procedure to explain the psychodynamics involved. We would

therefore offer th6 following conclusions!-

a) Freud's id ani Groddeck's It are by themselves inadequate

conceptions to describe the psychodynamics with which we are

concerned,

b) The value of the concept of instincts or drives lies,

however, in its enabling one to consider the behaviour of man as

being fundamentally connected with the body, with biological

characteristics which join him to nature as a whole, (in this we

follow Storr.)

c) When one is in touch with the instincts, one is enabled

to use one's resources provided they are fused correctly, so that

libido has aggression as its servant and not vice-versa; when

this happens one finds self-fulfilment. This libidinalization

can be described by the more immediate terms of spontaneity

and creativity,

d) Fusion of this kind does not come about by accident or

chance, but through relations with a good object (i.e. the mother),

Libidinalization requires love and acceptance, within "a grac-

2
ious personal relationship" (to borrow John Oman's term); this

1. ibid., p.300-3
2. Grace and Personality, p.80-90
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is required especially in the early formative years of the child

by the mother, who is able to implement and encourage the spon-

aneity of the childj such work also enables the child to develop

a strong ego.

e) However desirable it is for the child to have its basic

needs met in good mothering, not all the instinctive discharges

can possibly be met within the context of personal relationship

and some will inevitably be turned back by the child on to

himself. Frustrations of this kind can help the child to mature

and to develop a super-ego, which will later play a useful life

in exercising controls. It may also result in "complex" form¬

ations, such as deviations, aggressive behaviour, and other

orientations which are pathological, and these could provide

theologians with the psychological material for the formation

of a doctrine of original sin.

f) The formation of a super-ego that is too strong could

mean that any work undertaken would then be acts of reparation

or restitution, or if it is too intense and rigid, then excessive

guilt could lead to a complete inhibition of any instinctual

responses. When this arises, a reduction of guilt is required to

release instinctual responses and to allow spontaneity to flow.

This is wh; t is attempted in much psychotherapeutic work,

g) 0m the other hand, too little super-ego formation could

mean the existence of a "creative psychopath", which is not an

ideal state because it usually involves a lack of consideration
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for other people in personal relations. Considered internally,

ideal state is when wish and duty, inclination and obligation

are integrated, when,as Flugel has said, super-ego and id are

integrated in smooth coalescence under the ego. Considered

interpersonally, it is when one can enjoy good personal relations

which are satisfying to both parties,

h) However, a strong ego formation is needed for this

"ideal state"; this state consists, moreover, not merely in the

ego resisting the excessive pressures of the id and the demands

of the super-ego, as Freud would have it. The super-ego must be

rational, the id must be libidinaliaed; then the ego is free

to act.



CHAPTER III

PSYCHQDYNAMIC CONSIDERATIONS OF

NEW TESTAMENT EVIDENCE

Ve would now apply the conclusions which w© drew from the

last chapter to certain passages in the New Testament, beginning

first with what is originally an Old Testament passage, but used

by the Apostles as an apologetic for their condition at Pentecost,

1. THE PROPHECY OF JOEL.(Joel 2.28f; Acts 2.17-21)

This eschatological prophecy where the Spirit is to be

poured out so that old men dream dreams and young men see visions

is a very tempting one to a psychotherapist. Was the prophet

suggesting that the time would come when men, old and young

alike, would be in touch with their Unconscious, as dreams (and

visions) form the "royal road" to the Unconscious? If we were

to interpet the passage in this manner, we would be reading

into the text our post-Freudian notions. Nevertheless, it may

be a reminder that the dream was more valued in the ancient world

than it was in ours until 1900 when Freud's The Interpretation of

Dreams was published. Perhaps the prophet was saying no more

than Jeremiah said when he spoke of the New Covenant (jer.31

31-*0, in which the law would be written in the hearts. The

passage as used in the New Testament is in the nature of making

a claim, rather than offering a description. The application

479
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therefore is inappropriate and the consequent interpretation

inconclusive.

2. THE SIN AGAINST THE HOLY SPIRIT. (Mark 3*29)

E.F. Scott claimed this as the "only incontestible refer¬

ence to the Spirit in the Synoptic teaching.""'" Barrett, on the

other hand, gives the passage from which this comes a very

detailed and lengthy examination, and concludes that this refers

to apostasy within the Church, which is in line with his overall

interpretation of the Spirit as an evaluatory term of Jesus

the Messiah. He possesses the power to heal through the Spirit,

by virtue of his Messianship. If we were to suppose Scott to

be correct in this and we place the saying,"...but whoever

blasphemes against the Holy Spirit never has forgiveness, but

is guilty of an eternal sin," within the Gospel story, what

would be its significance?

Most people in the helping professions have met disturbed

individuals who, in a state of severe depression claim that they

have committed the unforgivable sin against the Holy Ghost, where

clearly they are not objectively guilty in any way, and are

unable to point to any valid empirical evidence. Yet no argument

of enlightenment will move them from their assertion, simply

because intellectual arguments cannot touch pathological

conditions. To what therefore does the blasphemy against the

1, The Spirit in the New Testament, p,1/6
2. Barrett, ob.cit., p.103-107
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Holy Spirit for which there is no forgiveness refer within the

setting presented in the Gospels?

The story tells us that Our Lord's critics were those who

could look on an act of perfect goodness and call it evil,

attributing its source to the Devil. Their closed minds made

them unable to recognize goodness when they saw it face to face.

By identifying themselves with legalistic rules and regulations

and judging everything from within these confines, they had both

narrowed down their own lives and had lost the God-given faculty

and ability to perceive the Spirit of God in action. Their rel—

%
igion was, basically, a defensive one;/their rigid, inflexible

attitude they had cut themselves off from the above-mentioned

ability, and it had mortified in them. They have lost the faculty

for seeing their error, so they cannot have forgiveness simply

because they cannot see any need for them to ask for it; they

have no sense of anything being wrong. The area of God's

activity in the world has been narrowed down simply because they

have narrowed down and restricted the activity of their own

psyches. They therefore deny the activity of the Spirit in

Jesus' healing work, simply because they have already killed

within themselves the capacity to discern such activity.

Whilst all this may well be true, and the reconstruction

of the psychological condition of Christ's opponents correct,

we cannot pass to an easy identification of the Holy Spirit with

those psychic factors which should have been present within them
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had not mortified. In other words, we cannot identify the

Holy bpirit against whom they had sinned with their spirit, whom

they had "slain". Moreover, there are other words of Our Lord

about the internal state of man (e.g., Mark 7»l4-23; Luke 11,13)

which preclude any such easy identification.

In both the above examples, ideas have to be read into the

material rather than be drawn out. This can very easily happen

in imaginative reconstructions, and this particular instance

affords an example of the great care which must be taken with

this procedure. We would, therefore, turn to the two main sources

of the Spirit in the New Testament which are empirically based,

3. PENT£COST

We left unanswered the question which we asked in the exam¬

ination of the New Testament evidence of the Spirit, namely,

"What happened at Pentecost?" I would begin by quoting once again

the remark of Fison, "And only through the Cross can we reach

the Spirit,""'"
Now according to the chronology of St Luke, which is

followed in the Christian Year, over seven weeks elapse between

Jesus' death and the Pentecost event. I do not think that we

can be held to Luke's time schedule with the date of the Resur¬

rection two days following Good Friday and that of the Ascension

forty days later, I cannot regard Resurrection and Ascension as

1. The Blessing of the Holy Spirit. p«33
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two separate events at all, but as two ways of looking at the

same event,^ We could regard these concepts as two first century

Jewish models which were employed by the disciples to explain

the significance of Christ for them following his death,
2

Ian Henderson quotes Karl Barth to the effect that the

real Easter event is not something which happened to Jesus, but

something which happened to the faith of his disciples. We may

ask, however, what was the origin of the faith of the disciples?

Bultmann who, by his deinythologizing, gives the impression that

all he is interested in is the disciples' experiences, which can

be easily translated into existentialist categories, still main¬

tains that the shift from unbelief to faith is accomplished by

the eschatological action of God, and it was to this that the

iiritnesses were testifying, by their employment of the objective
3

language of miracle etc,

I do not, however, regard a phrase such as "the eschato¬

logical action of God" as a "stop-card" in our quest to know

more of this mysterious episode• Although we are in some sense

anticipating the discussion in the next section, I would refer

to Paul van Buren's discussion of "Easter" in which he makes a

number of valuable points. One is that the older tradition of

Easter announced the fact of the Easter appearances, whereas the

later tradition described them, and that there is no account of

1. A.M. Ramsay, The Resurrection of Christ, pp.88,122
2. Myth in the New Testament, p.40-1
3. See Bartsch's essay in Kerygma and Myth, II, p.200f.
4. The Secular heanin,"- of the Gospel. p,126f.
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an actual rising. After trying to probe into what actually

happened, van Buren says, "All that we can say is that something

happened." He goes on to argue from the evidence of the New

Testament for the objective quality of the event; the passive

"He appeared to me" is to be found rather than the active, "X

saw him. "

Van Buren uses the tools of logical verification to analyse

the statements. He agrees that the experience of Peter and the

others at Easter was certainly their own subjective experience,

but it was an experience of Jesus and his freedom in a new way

which constituted a "discernment situation."

I would, however, approach the story of Christian beginn¬

ings from a different angle, because I am employing a different

tool. If the essence of Easter lies in something happening to

the faith of the disciples, it can also be said, as van Buren

states, that something happened in their experiences, regarding

experiences as "experiences of something,"

The Gospels make clear that throughout their time with

Jesus in his ministry, the disciples held high hopes for them¬

selves, and that they hoped to have substantial investments

in the coming Kingdom, top places, sitting on thrones, judging

the twelve tribes of Israel. Christ's death put any! end to all
these aspirations and expectations, based on phantasies. No

doubt the hope of their being realized through Christ had bouyed

them up in the midst of the frustrations of the ministry. Following
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Good Friday, however, they were confronted and overwhelmed with

losses - loss of their hopes, which meant a denial of their

omnipotent phantasies, which in turn meant a loss of self-esteem}

loss, too, of belief in an omnipotent God; and all their losses

resulting from the Joss of the Loved One, Jesus, In addition to

these losses, there was a massive problem of guilt on their hands,

through their desertion and denial of Jesus in his crisis. All

these would cause a depression of the greatest magnitude. The

closed doors, about which we read in the Gospels, were not only

for fear of the Jews} the disciples had withdrawn from life

itself,

Now I believe that Freud can give us some insight into what

was happening at this time. Were the disciples undergoing the

most intense process of mourning and melancholia? Were they

engaged in "grief work" and acute depression? Freud1s brilliant

paper, Mourning and Melancholia.^ has shown the close relationship

which exists between these two mental states. Other writers have

followed Freud, notably Melanie Klein in Mourning and its Relation

2
to Manic-Depressive States. and Erich Lindemann in Symptomatology

3
and Management of Acute Grief.

Freud's basic point is that as the loved object no longer

exists, the libido is slowly withdrawn from its former attachments

1. Collected Paper. Vol. IV, p.l52f.
2. In Contributions to Psychoanalysis. p,311f.
3. In Pastoral Psychology, Vol. 14, No, 136, September 1963.
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leaving the ego poor and empty, suffering from "an impoverishment

on a grand scaleFreud argued that this is involved in the

normal process of mourning, and I would think that there is no

reason to assume that the disciples did not experience these

sufferings, as well as having to face their guilt in relation

to Jesus; their impoverished egos would have to reckon with

this guilt by being exposed to the severest criticism and most

sadistic treatment from their super-egos. This would mean that

the disciples would not only have lost their external good

object, but also their internal good objects as well, and as

Klein has argued, they would be exposed to the bad objects which
2

predominated in their inner world.

Freud argued that after long and sustained mental expend¬

iture on what he called "the grief work", which would absorb all

the energies of the ego (during which also the loved object can

come to be hated and the hatred internalized against the self),

the anti-cathexes which the painful suffering drew from the ego

now become available and can cause, among other phenomena, an

outburst of mania. Another result of the grief work is that the

cathexes are withdrawn as the loved one is divested of his

emotional significance and these are used to enlarge the ego.

From this statement of Freud, it could be argued that the

ego enlargement and the mania \>rhich the disciples undoubtedly

1. For a description of this process see C.S. Leitfis, A Grief Observed.
2. ibid., p.320
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displayed at Pentecost and following it, arose as a consequence

of the grief work. Dealing first with the ego enlargement, we

would suggest that the disciples described it in the character¬

istic projectionist manner of their time, in saying that Christ

was still living. All he had been to them in his early life was

now once again available to them. The new life, which had resulted

after their grief had been worked through, was explained not in

terms of their own experience, but in terms of him who was the

cause of their experience, the enabler of their new life. Such

an explanation certainly reduces the claims of theologians, who,

like van Buren would stress the objective quality of the event,

because the Bible tells us the story in this way. John Knox,"'"
suggests that the early Christians tended to describe what he

calls "The Event", i.e., the formation of the Church by the

eschatological ©vent in Christ, in terms related to Christ, and

not to the Christians themselves; they showed how greatly his

person had to bear the significance of this Event. Knox is, of

course, a long way from the radicalism which I am suggesting here,

and he is speaking primarily of the later Christological develop¬

ments, but did not this tendency appear at the very beginning of

the Christian tradition? Henderson1s quotation of Barth above,

would indicate that it did, and whether we like the word or not,

the significance of Jesus for them was projected on to him.

1. The Church and the Reality ox" Christ, p.35f.» and The Humanity
and Divinity of Christ. p.57ff.
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If, however, \ire return to the disciples, with their ego

enlargement and experience of mania, we would suggest that it

was explained in terms of him who had been the cause of the

new experiences, and that the terms used for this were Resurr¬

ection and Ascension, (i would wish to dismiss the three-day

notion of Easter following Good Friday, It would take much raore

than twenty-four hours for them to sort out and work through

such complex and painful experiences. Seven weeks is a much

more likely time.)

Melanie Klein's paper, I believe, can take us a little

further. She argued that in mourning the person not only reinst¬

ates the lost object (person) but also reinstates his internal

good objects. Tears expel bad objects and "the process of mourn¬

ing results in a deepening in the individual's relation to his

inner objects in the happiness of regaining them after they were

felt to be lost, ""'"Thus an idea of recovery of that which was

lost seems to be a fundamental one.

If this in any way fits the experience of the early Christ¬

ians, then would they have explained their experience in such

terms, or would they not, in their time, have resorted to the

idea of a sheer miracle wrought by God? Klein would no doubt go

much further and regard their description as a form of triumph

manifested in manic omnipotence. I would not go so far, but

would suggest that, emanating from the internal Christ within

1. Klein, ibid,, p.328



489

(good object reinstated), they would feel forgiven and recon¬

ciled, and that by regaining contact with that and other

internal good objects, the guilt they had felt over their part

in the death of Christ was abolished, as the "distance" between

ego and super-ego would be overcome .

Following from the restoration of contact with good objects

and the reduction of the "distance", mania and glossolalia could

follow, which were both impressive and contagious| backed now

with arguments from prophecy (Joel 2,28f which we have examined)

the disciples could make a double impact on those who heard

and saw them. That such a mania can be contagious without being

directly related to mourning is evidence both by the phenomena

which presented themselves at Corinth and can be seen at present

day revivals which specialize in the production of this type of

phenomena.

Following Freudian thinking, we have suggested that the

condition which we have called "mania" in the disciples was due

to their egos and super-egos being united, so that the forces of

the id could operate freely without any inhibitions. The account

suggests first of all a near psychotic exhibition of unconscious

forces, a flooding of the ego, a schizophrenic "possession" in

which true communication is lost, similar to that which we

considered in the study of psychotic art. That this was attrib¬

uted to the Holy Spirit was perfectly understandable, owing to

the projectionist background of the New Testament, as explained
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not only by radicals like Bultmann and Wren Lewis, but also

admitted by Hodgson,

4. ST PAUL

That the largest part of this section is devoted to St Paul

is inevitable. He contributed more than any other New Testament

writer towards the development of the doctrine of the Holy Spirit

in the New Testament, and most of what he wrote was empirically

based, grounded in psychodynainic data. His contribution, however,

needs to be considered within the total background of his life

and times.

It was no small feat for a Jew, born outside Palestine, to

be accepted into the most exclusive sect of Jewry, namely the

Pharisees, In a sense, his joining this elite group was identi¬

fying himself with the ecclesiastical "Establishment" of his time.

His life consisted of meticulous observance of the Torah, as

liberally Interpreted by rabbis of his sect. Rigid perfectionism

played a great part, and by obedience he was able to feel secure.

This system provided an effective defence for his anxieties.

The followers of Jesus on the other hand, constitufed a

perpetual threat to such security as he enjoyed and to the

internal psychic economy of Paul's life in which the instincts

were organized on a masochistic basis, Paul answered the threat

of the Christians, not by examining himself and his basic

anxieties, but by externalizing the trouble, and seeing the

enemy in the new sect and its leader. The masochism is therefore
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converted into sadism.

"Now when a severe conflict exists with the self,
one way of relief is to externalize the conflict
by identifying that \irhich one detests in oneself
with some person or body of persons,,., Now Paul
found relief in persecuting the Nazarenes,

But it was not so much that which Paul detested in himself which

was the cause of his persecuting the Nazarenes, but that which

he did not acknowledge and accept in himself. He answers the

threat by throwing himself all the harder into the suppression

of the new heresy which he believed was subverting the traditions.

By most standards, Paul was a good man who likely enough

had had religion instilled into him since his earliest days;

but such apparent goodness is very often achieved by denying so

much that is valuable and human. His rigidity was a result of

his goading sadistic conscience which could very easily make him

feel guilty. Therefore, he had to be hyperactive in order to

feel "good", to be undertaking endless duties in a meticulous

way. In such a state one cannot feel basically secure, if one

has constantly to be performing good works in order to merit

God's favour, to placate a sadistic deity who can never be

satisfied. This way of life is also a means of refusing to face

oneself, a manic defence over anxiety, as inactivity would mean

misery.

Damascus Road was the last in a series of events which

provoked his problem and brought it to a head. The thunderstorm

1. C.H. Dodd, The Mind of Paul, p.12
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may have been interpreted by Paul as an act of "imminent

justice"; he certainly connected it with the one who had formed

the focal point of his basic problem, namely Jesus of Nazareth.

He felt his condition like an ox in a yoke, kicking against the

spikes. Jesus who in his lifetime had obliterated, or seemed to

Paul to have obliterated the clear cut distinctions of good and

bad, so valuable to a Pharisee, had caused his defences to

collapse and Paul had come face to face with his basic anxieties,

his "badness" within. It was only by facing these bad internal

objects, however, with the attendant depression they caused,

that Paul could come through to the real resources which were

in him, and were released not in spite of, but as a consequence

of, his breakdown on the Damascus Road.

After this event, we have the silent years of Paul. His

earliest letters are fifteen years later. It would not be too

fanciful to claim that from this time to the time when Barnabas

summoned him for the missionary work at Antioch (Acts 11,25)»

Paul was reorganizing his life, working out his own salvation.

No doubt he went over the past again and again, but this was

not simjily reminiscing; it would be done against the new back¬

ground of his life, God in Christ, a God who needed no placating

with good works, but who accepted Paul totally as he was. There

was a certain permissiveness which allowed Paul to leave behind

the rigidity of his former way of life; he felt safe enough to

do this. By facing his past in a new environmental setting, Paul

was allowed to enjoy new experiences; he was able to divest the
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past of much of its former emotional significance; no doubt

this is what Paul speaks of in "the renewing of the mind",

(Rom. 12.2) a slow process as the mind is very slow to change.

He was now responding to a gracious, accepting personal influ¬

ence in Christ which involved a wholly new environmental setting,

very different from the sadistic God of the past who counted the

trespasses. Through this new way of living, a libidinalization

of his instinctual life replaced a masochistic-sadistic one;

spontaneity came into his actions, welling up from within; he

was living his life by the inner resources which were new to him,

rather than measuring his life to an external authority.

Although this process of growth continued he never claimed

to have reached his goal; he could only press on towards the

mark of his high calling - Paul never quite surrendered completely

his former defensive ways of living. This can be seen by his

critique of the contemporary world in Romans Chapter I, espec¬

ially his views on homosexuality; by his attitude to the state

(Rom, 13)» by his attitude to his own body, buffeting it and

keeping it under (i Cor. 9• 2J7) and by his teaching on ethics,

which while being faithful in content to that of Our Lord is

essentially more in the nature of admonition than encounter,

suggesting a super-ego bias. (However, Paul may have been

required to give rulings in certain situations which accounts

for the form of the ethical sections. To this we shall return.)

Paul, in his new life, found Christ as the basic object
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against whom he related his living, and which enabled him to

enjoy the new experiences of which we have spoken. Former events

and responses in which he had met terror and anxiety, as well

as the fear of the reckoning of trespasses against him (il Cor.

5.19) were replaced by "faith, hope and love." (i Cor. 13)^
Unaccepted and unacceptable parts of himself could now be used;

untapped resources could be deployed, as he was dealing ultim-

ately with a deity whose love for him cast fear rather than

provoked it. His whole personality was extended and expanded

in ways which must have been mysterious to him. He expressed

the great change wrought in him through this enabling environ¬

ment in the terminology of his time. Whereas we would speak of

inward transformation resulting from the new experience of being

placed in a loving and not a threatening environment, Paul

speaks of the influence of a divine power from the outside,

contrasting it with his former way of living which he called

"the flesh". Christ formed the environment against which this

transformation became possible, so that the inner resources,

long employed in defensive actions, were put to creative ends

for ethical living. The previously unacceptable and unknown

were being used. He was also able to internalize and introject

the influence of Christ in his life, which meant that Paul not

only found that Christ brought out aspects of himself, but he

1. Cf. Erikson, Young Man Luther for similar experiences in the
life of the Reformer, (pp.3^-5»5^»159)
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took into himself many aspects of Christ. Perhaps we might

associate these introjections with Paul's use of "grace" and

the unrecognized aspects of himself which were released with

"spirit". Paul is not so meticulous as we in our sophisticated

age might wish him to be; clear-cut distinctions are not complete¬

ly possible. One thing is certain; Paul attributes all that has

happened to him to the object, to Christ, who had awakened so

much in hira; his terms are value judgements, one being that it

was "the spirit of God" who was the cause of all ethical endea¬

vour and sincere prayer.

To make these evaluations, Paul brought under the category

of the Spirit much more psychological material than was present

in the primitive manifestations which the early Christians

claimed as constituting the action of the Holy Spirit, Yet

although this contribution undoubtedly came from his own experi¬

ence, which we have detailed above, he retained the corporate

element present in the earlier manifestations. The Spirit was to

be used in the upbuilding of Christ's body, the Church, which

means that it was not just given for an individual's "integration

of personality", but for the enhancement of the fellowship in

good personal relationships.

This is perhaps the place to make reference to a work which
X

considers Paul in the light of analytical psychology. David

Cox gives a most extensive examination of Paul's teaching as

1. David Cox, Jung and St Paul,
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against that of Jung, He agrees that Paul speaks of the new

power working within him variously as "Christ", "Spirit of

Christ", 'Spirit of God" or simply as "Spirit", However, he, like

Hendry"'", distinguishes this from anything that is within man,

"The Christian life is new not because something in a man's

character has been changed but because something has been
2

introduced into his life which was not there before,"

Cox compares and contrasts Jung's method of accepting the

Unconscious, on the one hand, with the Christian way of peni¬

tence on the other, Jung's method, which leads to individuation

and the emergence of The Self, is "expressly designed to make a

man aware of tendencies and powers within him which he has

3
ignored in the past," whereas, Cox argues, there is agreement

with all New Testament writers that penitence (which he defines
4\

as "a turning of the mind" ) is to be regarded as the condition
5

of entry upon the Christian way.

In Jung's system, man himself accomplishes the scheme of

individuation as against the Christian view that God in Christ

accomplishes salvation in a man through the possession of the
6

Spirit which makes this possible. The penitent contributes

nothing to his salvation, which is not true when xve speak of

1, The Holy Spirit in Christian Theology, pp.29,96, already
referred to.

2. Cox, ibid., p
3. ibid., p.203
4. ibid., p. 216
5. ibid., p. 215
6. ibid., p.213
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man's accepting his Unconscious.*"
Cox, however, is willing to admit that there is a parallel

between the development of penitence and accepting the Uncons¬

cious ; but penitence seems to lead to a rejection of the whole

man, including goodwill as well as evil inclinations: Jung's

technique leads to an acceptance of the whole man, Unconscious
2

as well as conscious. St Paul claims that what we think is good

is in fact evil; penitence admits this. Jung claims that what we

think is evil, i.e., the Unconscious, is in fact good; individ¬

uation substantiates this.

Cox comes down on the side of the traditional Christian

system. "Nothing but harm is done to the faith by those who
3

shrink from pressing Christian penitence to the extreme point."

Compression of Cox's subtle and elaborate arguments hardly

does justice to him. It is not our purpose to consider penitence

here, but X would make the following observations.

a) Cox's basic error in this study lies in dealing only

with the words of St Paul and the words of Jung, and does not

get behind the words of either to the vital experiences of which

the words testify. His approach in this respect is almost funda¬

mentalist. The result is a false antithesis, and his consideration

4
of Harton's writings on penitence on the side of St Paul only

1. Cox, ibid., p.217
2. ibid., p.228
3. ibid., p.229
4. F.P. Harton, The Elements of the Spiritual Life.
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increases the antithesis. Anyone who has undergone the experience

of psychoanalysis will know that accepting the Unconscious is

not merely having added resources at one's disposal as the ego

accepts the Unconscious, It means also accepting aspects of

oneself which have been unacceptable and terrifying, which is

far from being a pleasant experience. If penitence be a "turning

of the mind", so also is psychoanalysis or individuation, as

Jung calls the result of the process.

b) Cox is quite wrong also in affirming that in psycho¬

analysis man accomplishes this change by himself. It comes as

a result of the encounter with the psychotherapist, called by

the technical term, "transference", through which an environment

is provided, necessary for the re-orientationj by the analysis

of the resistances and the defences, blockages are removed and

unrecognized resources are then able to be deployed in living.

It is clear from the foregoing analysis of Paul that I would

claim that Christ did this for Paul, working through the faith

Paul had in him; He provided the environment, performing the

role of the transference object. When Paul ascribes all that

happened to him as being due to Christ, God or the Spirit, he

is describing his experience in projectionist terms after the

custom of his age. Our age, which is represented by Jung in

Cox's book, would use introjective terms.

c) Cox's statement which contrasts penitence involving

the rejection of the whole man, as against individuation which
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leads to acceptance of the whole man also needs modification

if not clarification. In Paul's writings there is, as in Romans

Chapter 7» plenty of evidence of the sense of rejection. This

may well be true; but such statements do need balancing with

others, as for example II Cor, 5.14-21 where reconciliation

comes about as the result of Christ's work, which can only be

considered as acceptance. The very centre of the Gospel is that

Christ came to call sinners, but not to repentance (Mark 2,17).

Moreover, on the other side, psychoanalysis as it proceeds,

involves feelings in the patient of total rejection as well as

acceptance. It is when we get behind statements of what is

assumed to be happening to the actual experiences, that we are

able to see more correspondence between them than would at

first appear from their descriptions in words.

d) The problem now arises as to whether the same source

in man's psyche can be posited for the two "lives" which Paul

describes: for (i) the life lived according to the flesh before

salvation, and (ii) the life of the spirit after salvation, in

which one has power and resources not previously available. The

experience of psychotherapy would suggest that such a claim is

a possibility.

If we follow Wren Lewis' argument, we would describe the

problem in the folloitfing terms. The psychological material upon

which Paul based his evaluation of his former life presented

itself over against an environment of moral sadism, which induced
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anxiety, so that the evaluation of this kind of life as evil

is understandable. God was regarded as one who counted the

trespasses, and to avoid this, one was obedient to the law.

This kind of life is based on anxiety.

The psychological material upon which Paul based his eval¬

uation of his new life presented itself over against an environ¬

ment of love and acceptance, which induced such virtues of faith,

hope and love to work spontaneously. God was now one who did not

count the trespasses and did not require obedience to the law

as a condition or first priority. Spontaneous resources from

within him were released which enabled him to live a life of

conformity to an even higher ethical code than the law; this

was a consequence following on the change. The love of Christ

led to his reconciliation and to the emergence of a new creature,

(ll Cor. 5.17). The old, Paul claimed, had passed away.

I, therefore, think that it is fair to assume that Paul's

statements about the two spirits which operate in man — his own

spirit and the Holy Spirit - can be regarded as two aspects of

man's inner life, which we would explain very differently.

If we use the more clinical language of psychoanalysis,

we would be able to identify the spirit of man with the component

instincts of the id fused in a masochistic-sadistic manner, and

the Spirit of God as referring to the inner condition in which

the same instincts are fused in a libidinalized way. The trouble

is that Freud's own thinking about the id would naturally lend
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support to the former way of identifying the id with the life

lived "according to the flesh" as in St Paul. When we apply the

id model as defined by Drierley, Winnicott and others, we need

no longer identify the one condition with a permanent state in

man, and the other as having a supernatural source in God,

Orthodox theology has largely worked on this basis, and has

elaborated it. Not only Biblical theologians, such as Hendry,

whom x\re have quoted, but some who are very much au fait with

modern depth psychology are equally guilty. One such writer who

has considered the Holy Spirit in the light of psychology is

Lindsay Dewar, His method is to deal with the Spirit under two

headings; the natural and the super-natural operations of the

spirit.

Under the former, he considers the PSI phenomenon, but this

is outwith our studyj we are not considering extra-sensory per¬

ception or psycho-kinesis, Dewar, however, turns to psychodynamics,

rejecting Freud because he regards his notion of the id as of no

help; it is a closed "Dead Sea" system. But Jung is very different!

His Unconscious is more like an"ever-springing fountain of clear

water. He is willing to acknowledge the working of the Holy
2

Spirit in the consulting rooms of psychotherapists by the

therapist giving "the Holy Spirit the chance which He did not

3
get when the patient was a child.

1. Lindsay Dewar, The Holy Spirit and Modern Thought, p,165-6
2. ibid,, p.169
3. ibid., p.176
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Under the supernatural operations of" the Spirit, Dewar

re-interprets Jung's teaching regarding the inovings of the

Unconscious at the deepest level as the moving of the Holy-

Spirit .

"It is fair to claim that these so-called springs
of action are simply another name for the power of
the Holy Spirit, the life giver,"!

He speaks of the Unconscious as being the supernatural power

2
and gracious influence of the Spirit , and the supernatural

power of the Spirit taking the things of Christ and making them

known. It is when the power within is called forth by what is

believed to be a supernatural stimulus that we have an instance

3
of the operation of the Holy Spirit at the supernatural level.

What frustrates the unconscious working in this way and at

the level of the archaic is human sin. Dewar regards Freud's

idea of Narcissism as the natural state of the ego as totally

wrong, for Narcissism is a perversion} it is what the theologians

call original sin. Man's true natural state is one in which the

psychic energy flows outwards freely towards co-operation with
4

society, so that man is not self-centred but altruistic. Dewar

does deal faithfully with deprivation of love and its results"*,

observing, as he does, that the child is driven back on to itself.

But he also claims that the child inherits a fatal ego-centric

1. ibid., p.188
2. ibid., p.174
3. ibid., p.188
4. ibid., p.175
5. ibid., p.178
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bias, so that the work of the Spirit is frustrated.*" He also

speaks of the teleological influences of the Unconscious, and

equates these with the influences of the Holy Spirit. But again,

these are frustrated by sin, which is described as wilful dis¬

obedience to conscience, the latter being no way related to

Freud's super-ego, but is the reflection of the law of the

Creator in the mind of man. This he states dogmatically and

without explication.

Dewar then returns to speak of man's contact with enormous

hidden resources of power at the subconscious level} but believes

that it may be more satisfactory to regard them as external as

does the Bible. He cites the case of Samson in Judges 14.5»6.

He argues that when i^e speak of someone being inspired, the

source of inspiration should be outside him, as a self-inspired

person is a contradiction in terms.

In general, 1 have found it most difficult to use Dewar*s

work for a number of reasons. One is that he mixes the languages

of theology and psychology so that the eventual result is the

production of meaningless sentences. Dewar equates the springs

of action within, with the power of the Holy Spirit, and considers

that these can be another manifestation of the Spirit. But he

claims that the springs of action come into operation by a

supernatural stimulus, and that this results in an example of

the operation of the Holy Spirit at a supernatural level. One

must ask if the Holy Spirit is regarded as the stimulus or the

1. ibid., p.179
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response. Is It an outside extra or an operation of the Un¬

conscious to some supernatural power and gracious influence?

To Dewar it is clearly bothj but no matter what is the stimulus,

we must maintain that the response is psychological.

Whilst rejecting Freud's idea of the natural state of man

as Narcissistic, regarding this state as a perversion, he yet

says that the child inherits a fatal ego-centric bias, which

surely contradicts his former view that man is basically

altruistic, and this forms a concession to Freud's view which

he has previously dismissed.

Dewar's idea of conscience as "the reflection in the mind

of man of the law of creation" is a dogmatic theological state¬

ment, not an empirical one. Like so many Christian theologians,

who speak of wilful disobedience to conscience as a sin, Deirnr

seems to forget that there is a kind of obedience to conscience

which can stifle spontaneity, creativity and intuition, and that

this is precisely what Our Lord regarded as one of the major sins

of his authoritarian opponents.

Finally, in his claiming that the source of inspiration

must be external, he has to quote one of the most primitive

parts of the Old Testarnenc, with its ancient view on possession.

This is not good enough. Surely one could believe that the

stimulus for the condition could be external, and that this

evoked a response, without regarding the response itself as

coming from outside. (Of course, there could be an internal



505
W/f

stimuli as well*) The above indicates why I find it impossible

to accept Dewar*s conclusions in the discussion in spite of

some similarities between us.

Similarly, in his book, The Strong and the Weak. Paul

Tournier speaks of two orders of phenomena, the natural and the

supernaturalj on the one hand, those which constitute our physio¬

logical and psychological reactions, and on the other those which

arise from our spiritual life from God's action in us, Tournier

argues that these two have constant mutual repercussions, but

never merge, R.S. Lee has commented on this as follows»-

"No explanation is offered of the mode by which the
natural and the supernatural interact on each other.
The distinction cannot be as absolute as Dr. Tournier
makes it» If the spiritual is able to become part of
man's character, it must operate in psychological form,
that is, within him or assimilated into him, not just
working upon him from outside."

"He lias underplayed the part of psychology, as he was
bound to do by his questionable separation of natural
and supernatural and has failed to see that the grace
of God comes through psychotherapy and not Independent
of it,

I would accept Lee's criticism whole heartedly. The word

"spiritual" is such a vague word and is employed so often by

Christian theologians defensively in order to keep others out

2
of the "charmed circle".

1. Review in New Society"! No. 40, July 4, 19^3» p. 28
2. A very interesting criticism of the word "spiritual" is made by

Brigid Brophy in her book on Mozart operas, in which she
severely criticises J.V.N.Sullivan for his evaluation of
Beethoven as "spiritual", the word being used to dodge the
truth and claim that Beethoven's art goes beyond art; she
claims that nothing can. "Similarly", she writes, "religionists
will always maintain that the spiritual goes beyond the
psychological. Psychology is meaningless, however, unless it
claims to be inclusive...nothing goes beyond psychology."
From Mozart the Dramatist, p.27
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In our unwillingness to employ such terms as "supernatural"

and "spiritual" we are not seeking to discount completely those

experiences which man has regarded and can still regard as

"transcendent", St Paul's coming to know of the graciousness of

Jesus Christ which he could appropriate for himself, was for him

a transcendent experience, which involved the re-orientation of

his character, and the enlargement of his personality. To express

this transcendence, he employed the terms of his own time, cate¬

gories like "Spirit" with the qualifier "Holy" to the phenomena

associated with the experience regarded as transcendent. Logically

therefore "Holy Spirit" is a metaphysical term arising out of

experiences which were transcendent for those who had been

involved in them. The trouble with theological writing like that

of Dewar and Tournier, and many others could be added to them,

is that it works on the principle that the Holy Spirit is an

extra set over against the normal functioning of the psyche, not

something which is inferred from the functioning. When we are

faced with two different models from two different disciplines

used together to explicate empirical situations, confusion is

bound to arise. It is quite legitimate to use metaphysical terms

in a projectionist way to describe an experience which is trans¬

cendental} it is also quite legitimate to employ metapsychological

terms to describe the same experience or similar experiences.

Confusion arises when both are used at the same time, of the same

experience. One hopes, however, that one who is aware of his
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psychodynamic processes can still have experiences which are to

him transcendent, but which he also understands under the terms

of a psychodynamic model.

What then of the idea of a transcendent spirit? If we speak

of the Holy Spirit as an evaluation given to normal psychic

functioning, operating under certain conditions which appear to

be exceptional and are consequently explained in a projectionist

manner, are we not departing from the traditional theological

approach of a transcendent spirit? We must admit that this

conclusion can be drawn. However, we must make it clear that

we are not reducing all experiences so that nothing transcendent

remains.

There is a fear abroad that psychoanalysis or a knowledge

of the processes involved in psychodynamics might destroy much

that is precious and leave a "scorched earth policy"; one can

only testify that the process increases one's sense of wonder,

but at a different level, and whilst much that has been held in

the past may have to go, the new understanding and its attendant

enrichment can still afford ground for an experience of trans¬

cendence .

However, we must state that we feel that the model of the

Holy Spirit does have difficulties £>r us, because we now under¬

stand the empirical basis of so much of the experiences underlying

the term tinder different concepts, like that of psychodynamics,

that for some the term may be expendable. There is nothing
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expendable, however, in the fact of a change of character from

a masochistic to a libidinalized orientation resulting from an

experience of loving concern by an enabler. This is the kind of

experience we would wish to keep as transcendent.

We have wandered a long way from our central theme, which

is the Holy Spirit in St Paul, by this digression on the two

"spirits"; but as it is central for our understanding, we have

regarded it as inevitable, as well as being worthwhile.

We would now conclude our consideration of St Paul by dealing

with three small points,

a) Paul speaks of the former life as the old being "passed

aiiray" (IX Cor. 5*17) • In Romans Chapter 7 we have the passage

which has caused endless controversy among theologians as to

whether it refers to Paul's life before or after his conversion.

Here the life as lived in the flesh is graphically described.

Now it is well know in psychotherapy that a pattern of living

although abandoned nevertheless remains within a person, and at

times of insecurity and anxiety, or by being exposed to a hostile

environment, he may regress back into it. We have suggested that

at times Paul did regress without acknowledging the fact. Romans

Chapter 7 is, therefore, both his former state and what his

present state could easily be without the stimulus of Christ

and his response of faith,

b) The spirit in I Cor. 2.11 as God's inner self is an

isolated and undeveloped thought; it is not connected with any
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of Paul's other teaching on the Spirit which we hope we have

covered in the above discussion; it is not empirically grounded

and is, therefore, not amenable to psychodynamic investigation.

It appears to be his one piece of metaphysical speculation on

the Spirit,

c) The question of what Paul meant by mortification arises

in Romans 8.13, where Paul speaks of the deeds of the body

being- put to death by the spirit. One would like to think that

Paul meant that the old ways were atrophied by disuse. The

context, however, suggests that Paul was thinking of one delib¬

erately and consciously putting to death these old ways by the

Spirit, in which case the Spirit is being used by man. Again,

this is an isolated thought, and it needs to be balanced with

other teachings of his, such as II Cor, 12,7-10, where Paul

speaks of a thorn in the flesh which could not be removed, and

shows how God gave him the grace to cope with it, (i.e., he

found, by the grace of God in Christ, resources within himself

to cope,) Hard and fast dogmas should not be deduced from single

statements. This thought may be one of those to which Paul still

adhered from the former days, when moral sadism was a potent

force in his life, I'e do not know sufficiently about the psycho¬

logical facts to which the original thoughts were linked. The

meaning behind the idea may come alive when one is faced with

the problem existentially rather than dogmatically, Psychodynamics,

however, do not know how such a process as mortification could

take place.
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5. J0HANN1NE WRITINGS

As most of the thought in these writings is theological

and metaphysical it is not amenable in the same way to psycho-

dynamic investigation, Ve may parallel the saying about the

spirit blowing where it listeth (John 3*8) with the progress

like that of psychoanalysis; but this touches little of the

actual teachings. The Spirit is also used to interpret the

introjection of the facilitating environment, the presence of

the living Christ giving himself to the disciples. But such

remarks are peripheral to the complex teachings of John, as

outlined in Chapter II, I would prefer to quote Donald Baillie,

who writes:-

"They discovered,,,that the divine presence of
which they had become aware while their Master
was with them in the flesh had come back to them,
and was going to continue, in a far deeper and more
marvellous way, in a way that was independent of His
having lived on earth in the flesh. It was the same,
and yet different, for it was as though their Master
had now drawn them into something of that union with
God which had been His secret, and now they know God
for themselves and He has taken possession of them.
And,,,this experience, which depended entirely on
Jesus, need not be confined to those who had known
Jesus in the flesh. "3-

This is undoubtedly the claim which this Gospel makes.

Whether the continuing presence of Christ could be explained

solely by the re-establishment of the Christ they once knew in

their egos, following the grief work, and by his taking possess¬

ion of them as the re-orientation of their psychic systems in a

1. God was in Christ, p,1^5-6
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"smooth coalescence" we cannot say. This continuing presence

certainly points to the return of "good" internal objects. The

tradition of faith in the Church, which has maintained Christ

as the object of that faith, has been able to make similar

claims, which clearly indicates the dynamic power of Christ

through faith to re-shape and re-orientate the inner lives of

men and women.



CHAPTER IV

CONCLUSIONS

The "Holy Spirit" or "Spirit" in the New Testament is

a statement which asserts certain theological claims regarding

the new faith; it arose primarily because the term came to be

associated with the primitive psychical manifestations which,

beginning at Pentecost in Jerusalem with the followers of Our

Lord, became contagious throughout the whole movement, Barrett

is correct when he says that the Church would have had no

doctrine of the Holy Spirit if it had not first of all had the

experience; it was the experience which came first and rational¬

izations followed. To the Christians, the actual phenomena

constituted continuing proof of the claim that the Messianic

age, as foretold by the prophets of the Old Testament, had

actually dawned. Without the phenomena, the concept would very

likely never have been used, because it \irould not have been

required.

The idea of the Spirit then developed in two directionsj-

1. THEOLOGICAL.

Once established as a Messianic term because of the empirical

basis it possessed, it was impressed into service in the kerygma,

and was then used, not to describe facts, but to impart a signif-

1. Barrett, The Holy Spirit and the Gospel Tradition. p.l6l
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icance or added raeaning and interpretation to the Gospel story.

As the Gospel story was itself moulded by the Old Testament.,

the term Spirit was regarded as a key concept and was used in

the Gospel narrative of Jesus' life to give it the theological

significance of which we have spoken. Most, if not all, of the

references to the Spirit which were introduced into the Gospel

material possess theological significance and are not in any

way related to phenomena. They were concerned almost entirely

with the status of the Messiah, and the limited use of the term

suggests that it was employed with an over-riding concept of a

"veiled Christophany set within a schema of realized eschatology",

which relates also to the concept of the Messianic secret. Jesus

himself may have spoken very little, if at all, of the Spirit,

and most of the material may have come from the Church's creation

of it for dogmatic purposes.

Examples of how the term "Spirit" was put into the mouth

of Jesus can be seen as followsj-

a) Matthew 7«H readsj "How much more will your Father who

is in heaven give good things to those who ask him." In Luke 11.13#

the Holy Spirit replaces good things in some manuscripts, but

in others it remains.

b) More significant is Luke 21,15' "I will give you a mouth

and wisdom", which appears in Murk 13.11 as "it is not you who

speak but the Holy Spirit", (c.f. Luke 12.12) and in Matthew 10.20

as "the Spirit of your Father speaking through you." John takes
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up the same theme and generalizes itt "When the Spirit of truth

comes, he will guide you into all truth," One can discern a

development which gathers to itself theological and metaphysical

accretions until it reaches a terminus in the ecclesiastical

cliche' "the promised guidance of the Holy Spirit,"

The fact is that most references to the Spirit in the

Synoptics do not provide us with information about the Spirit

at all, but evaluations about Jesus, and therefore properly

belong to Christology, These evaluations are part of the "veiled

Christophany". If we ask about the psychodynamics behind this

scheme, we must point to the Christological discussions in the

next section; to anticipate these, however, we can say that

the pattern seems to conform mostly to that of the Jungian

"persona", where Jesus is presented as one who both reveals and

hides the deity, the "persona" of God,

2. PSYCHOLOGICAL

The term "Spirit" was used as a descriptive term, which

inevitably made theological claims, relating to the actual

psychological phenomena which began among the first Christians

at Pentecost* We have sought to describe these phenomena not in

a supernatural way, but as a form of mania following the grief-

work of the disciples, having been bereft of Christ, This mania

developed by contagion into a characteristic response of some

of the early Christian communities, including those who had but

little experience of the actual background circumstances which
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had occasioned the original outburst.

It was Paul's being confronted with these phenomena in the

Church at Corinth which led him to work out his distinctive

teaching on the subject of the Spirit. First of all, he brought

all the phenomena under the single concept of monotheism, which

was a most necessary step for a Church situated in a pagan poly¬

theistic background. He then drew on his own experience, on the

re-orientation of his own psychic economy, ascribing the total

change as being due to Christ, who was the object of that change,

but describing the change Itself by the use of the term "Spirit"

or "Holy Spirit". The result of this was that Paul's teaching

involved the inclusion of more psychological material being

brought under the concept of the spirit than had previously

been the case. The Spirit was regarded as the cause of ethical

endeavour and the impetus in prayer. Whilst Paul describes the

Spirit as know to him under the projectionist terms of his age,

he refrains from general metaphysics of the Spirit as it is in

itself (one can hardly say Himself for the Spirit was not fully

personal with Paul), except one one occasion in I Cor. 2.11,

which remains an isolated and undeveloped thought, as we have

seen.

It is therefore to Paul that we must turn for an under¬

standing of this concept, as he is the one New Testament contrib¬

utor who anchors the Spirit firmly to empirical experiences.

We found ourselves unable to accept E.F. Scott's contention
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that all the essential teaching of Paul on the Spirit could be

expressed in other terms, such as the indwelling Christ. This

would only describe the introjected aspects of the relation¬

ship, but would not deal with the release of the spontaneous

psychic energy which Paul describes as the Spirit behind ethical

endeavour.

We perhaps ought to mention the standpoint of Bultmann in
wi

this connection, and compare it -to our own interpretation. He

claims that the New Testament writers, especially Paul, applied

the current ideas of their times, the popular notions of "spirit"

"holus bolus" to the manifestations, so regarding these as a

supernatural force, and asserting that the miraculous events

are regarded as spirit-wrought, (i.e., they used a current term

which was understood; and as Wren Lewis has pointed out they

had no other available.) Bultmann therefore regards the Spirit

as part of the contemporary world view of the New Testament.

Employing existentialist terms he speaks of the life of the

Spirit in the New Testament as meaning that the believer has

freedom, his life being opened up for a genuine future and he is

allowing himself to be determined by the future. The life of

the Spirit is the new possibility of genuine human life which

opens up to him who has surrendered his old understanding of

himself, but submitting himself to be crucified with Christ in

order to experience the power of Christ's Resurrection. (Phil.3«10)«

1~. Theology of the New Testament tI.p. 33k: Kerygma & Myth p. 20
2. ibid,, p.336j Kerygma & Myth, p.22
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This amounts to a complete restatement of the New Testament

terms in the existentialist vocabulary.

Now we have argued that I'aul's teaching on the Spirit was

fundamentally related to the inward change he underwent in which

spontaneity was released within a new psychic orientation which

came about as a result of his being exposed to the object of

the new faith, Jesus Christ. This meant that he no longer needed

a religious defence system, but could be open to himself as he

was and to others through faith.

In the above, we are employing general psychological terms,

rather than those of any particular psychodynamic school. Even

so, we believe them to be less vague than the existentialist

terms which Jul tinarm uses, and our statement is able to include

all the essentials which his claims to do.

¥hen we come, however, to the more specific terms which

are used in the various psychodynamic models, how do we express

the empirical experiences which gave rise to the concept of the

Holy Spirit? If we use Freudian terms like the id, then it aiust

be carefully defined as the state in which its instinctual corn-

pondents are libidinalized with aggression supporting libido

which is in control. But to leave the matter there is inadequate,

for this libidinalization does not happen on its own, but requires

a facilitating environment in good object relations. For St Paul,

that environment was to be found in the "gracious personal

relationship" which he enjoyed with Jesus Christ. We leave

therefore the Freudian model when wre think of more than an
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individual, and turn to a psychology of object-relations, to

which John Oman's phrase "gracious personal relationsip" give

expression."'" Fairbairn and Guntrip would speak of Paul's

condition as the integration of good internal objects so that

the dynamic structure of the person can be employed in good

personal relations. Jung would speak of the dissipation of the

Repressed Unconscious and the ability to use the Collective

Unconscious. Perhaps they are all different ways of saying the

same thing, and whilst neither Preud nor Jung takes much account

of object-relations, they would agree that a good relationship

with an enabler is required for an experience, such as that

described under the terms of "Holy Spirit", to emerge. Creativity

and sponteneity need a very special personal relationship or

facilitating environment in which to emerge} and %irhen they do,

we are faced with a transcendent experience which although it

may be explicated by different models theological and psycho-

dynamic, is nevertheless, more than all of them, for it eludes

their net.

Object-relations, therefore, are essential in considering

the New Testament teaching on the Spirit as so much of that

teaching is related not merely to the individual, but to "the

body", the community of believers.

1, Grace and Personality, Chapter I



SECTION C

JESUS. THE SON AND PSYCHODYNAMICS



INTRODUCTION

More books have been written, no doubt, about Jesus than

about any other single subject in theology. One is forced to

make a selection, which in turn means expressing presuppositions.

What we hope, however, to do is to take full and extended

account of the present trends of contemporary theological debate

surrounding the person of Jesus, before passing to the psycho-

dynamic critique, which we trust can be make on both the basis

of this debate and the conclusions reached from the earlier

study.

It is necessary, however, to stress that our main task is

not to pay attention to the eventual formulations of the doctrine

of Christ's person, as for example at Chalcedon, for our concern

is with the foundations of the doctrine of the Trinity, There

are theologians who would regard the Chalcedonian formula, for

example, as normative for all discourse on the person of Christ.

I accept the conclusion of John Mcintyre that there is no need

to accept the Chalcedonian model for the expansion of the psycho¬

logical model, and that as this formula is ontological and not

psychological, it cannot have any direct bearing upon any discus-
1

sion of Our Lord's psychology.

"The future of the psychological model, therefore,
lies not in its validation by a Chalcedonian test,

1. The Shape of Christology. pp.5^»l^l
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but in the explanation and expansion of its own
possibilities."1

This liberates any psychological study, such as ours, from the

confines of ontology. It could be argued that if a psychological

study is unbiblical, so also is an ontological one. The New

Testament displays concern for neither the psychological

features of Jesus, nor for his ontological status, which puzszled

and perplexed the Fathers, They discussed Christ's nature in

ontological terms because that was the mode of thinking native

to them; if then psychology happens to be our mode of thinking,

we too can surely attempt to discuss his personality in such

terms. As Mclntyre has put the matters-

"Xt xtfould be absurd to ask a generation which thought
in such terms (i.e., which in thinking about the human
situation operates naturally and freely with dramatic
psychological models of the self) suddenly to discard
the central idiom of its thought in the understanding
of Jesus Christ,"2

However, it would be equally true to ignore the critical studies

of the New Testament scholarship in our times, and we would,

therefore, begin with this study, which will occupy the three

following chapters.

1, ibid., p.142
2. ibid., p. 131



CHAPTER I

THE POSITION OF JESUS IN

CONTEMPORARY SCHOLARSHIP

A. QUESTS OLD AND NEW

In this century, New Testament scholarship in Britain and

on the Continent, has followed different paths. In Britain,

scholarship seems to proceed without the violent changes of

outlook which present themselves from time to time on the

Continent, with such great intensity and accompanied by great

swings of opinion. Here, new ideas are somehow assimilated by

scholars and positions are modified rather than totally aband¬

oned. On the Continent, however, there is a different pattern.

I once heard Professor Ian Henderson remark that the problem of

the historical Jesus resembles a particularly Marburgian card-

game in which only the German scholars have cards dealt to them!

On the Continent, view-points change from one extreme to another.

Whilst the philosophy of Hegel is no longer fashionable there,

nevertheless, his dialectic seems to have played itself out,

perhaps unconsciously, in the swings of change which have

occurred in the theological scene. If we regard the "Thesis"

period as that of the last century, up to and including Schweitzer,

in which the historical Jesus was sought after, the "Antithesis"

period which followed emphasised a note of extreme scepticism

522
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regarding the historical accuracy of the Gospels. Through the

application of form-criticism, the inner continuity of the

Gospel story was no longer held to be valid, and following upon

this came an almost total inhibition on all studies of the

historical Jesus, This period was dominated by the scepticism

of Bultmann, and the dogmatism of Barth, both of whom made

canonical statements on Jesus (which we shall consider presently)

and these were obeyed I Emphasis moved from the person of Jesus,

and his historicity to that of the Church and the evaluations

made about him,

From "thesis" to "antithesis" we move to "Synthesis", This

is believed to have begun with the essay of Ernest K&seroann,

The Problem of the Historic Jesus, which was delivered on

October 20, 1953* Bishop Stephen Neill regards it as a "break¬

through" »"*" Kdsemann and Bornkamm, who followed with his Jesus

of Nazareth, were both followers and pupils of Rudolf Bultmann,

As we shall see, by strange irony the Bultmann school, which had

added much to the inhibitions, was largely responsible for the

so-called "breakthrough", as this "synthesis" period is marked

by a "New Quest" which pays heed to many of the warnings Bult-

inann uttered in his most sceptical period.

We could begin this study in several ways, We could consider

Bultmann's own contributions, but we have found it expedient to

1, The Inteprstation of the New Testament. p.271
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consider these later; or we could begin with examination of

Kdsemann or Bornkamra; or, we could rely on the useful, though

prejudiced summary of the position given by James M. Robinson

in his book, A New Quest of the Historical Jesus. However, there

are so many factors in the present situation arising from these

earlier periods, which wre have called "thesis" and "antithesis",

that they will need to be considered first,

Albert Schweitzer's The Quest of the Historical Jesus (.1906)

has been called by Bornkamm the monument and funeral oration of

the whole enterprise of writing lives of Jesus "as he really

was",^ as Schweitzer's book detailed the many past portraits

of the "historical Jesus", adding his own portrait to the gallery and

claimed to demonstrate the impossibility of the whole enterprise.

One thing is ruled out almost absolutely, a psychological

presentation of the life of Christ, tvhich would pay attention

to his inner development and see matters as Jesus saw them. It

is impossible, was the argument, to penetrate into Jesus' mind

for a number of reasons. Our attitude and outlook are very diff¬

erent from those of Jesus, and if we were to attempt such a task,

it would mean domesticating Jesus to our modern world, and bring¬

ing him down to the level of being one like us. The Gospels

prevent this from happening, for the writers do not give us the

bare facts of Jesus' life, but facts clothed in Jewish thought-

forms, and these safeguard his person and prevent any reduction

1, Jesus of Nazareth, p.13
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taking place. Schweitzer stressed particularly the danger of

psychologizing Jesus and making him too small, like one of

ourselves. Schweitzer argued that the "lives" have weakened

the portrait of Christ, and many things which were not really

there had to be read into the Gospel material in order to

present a consistent picture of him. Schweitzer's own portrait

presenting Jesus as a thorough-going apocalyptist, who felt

that God would bring heaven and earth to an end, and as one who

died disillusioned with these predictions unfulfilled, has not

2
commended itself to later scholars. It is, therefore to be

regarded as one of the "lives". Schweitzer's other alternative,

that we know nothing much about Jesus, owing to the inability

of the Gospels to provide us with material for a biography for

even a reasonable interpretation of him as a man, has been

generally accepted in Continental circles.

The real blow to this movement came not from Schweitzer,

however, but from form-criticism which shattered the inner

continuity of the Gospels, demonstrating that they consist of

short unit passages, linked together by what Bornharnrn has called

"stereotyped transitions and geographical data." And so we

1. On p.400 of The Quest of the Historical Jesus, he speaks of
forcing Jesus into conformity with our human standards and
human psychology.

2. Bultmann has said, "If Jesus takes over the apocalyptic view
of the future, he does so with considerable reductions," -
Primitive Christianity, p.104, thus modifying the original
evaluation of Schweitzer.
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come to the position of Bultrnarm about the historical Jesus.

"...it is not permitted to go beyond the 'pro¬
clamation' (leerygma) » using it as a 'source' in order
to reconstruct the 'historic Jesus' with his 'messianic
consciousness', his 'inwardness' or his 'heroic
character'. This would be precisely the Christos
Icata sarka (Christ according to the flesh)! who belongs
to the past. It is not the historic Christ tirho is the
Lord, but Jesus Christ as he is encountered in the
proclamation."1

Bultmann wrote in similar vein in his preface to Jesus and the

Word (1926):

"I do indeed think that we can now know almost nothing
concerning the life and personality of Jesus, since
the early Christian sources show no interest in either,
and moreover fragmentary and often legendary? and
other sources about Jesus do not exist. Except for
the purely critical research, what has been written
in the last hundred and fifty years on the life of
Jesus, his personality and the development of his
inner life is fantastic and romantic,

These sceptical utterances could be regarded as a logical

development of the position of Schweitzer, but now reinforced by

the use of critical methods. There is, however, much more to

consider; not only the work of Schweitzer lies behind the

positions of Bultmann and Earth; one has also to give account

of the thought of Kierkegaard, and in particular, one of his

statements which also has been regarded as canonical.

It was one of the main contentions of the great Danish

philosopher that faith does not need proof, and that once it is

1, Quoted by Neili, The Interpretation of the New Testament, p.271
and Robinson, A Kew Quest of the historical Jesus, p.19 foot¬
note from the reprint in Glauben und Yerstehen, Vol,I, p.208
2nd edition, 195^ •

2, Jesus and the Word, p«l4
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allied to proof and depends upon it, it ceases to be faith.

One can almost discern historical proofs being regarded as a

kind of enemy of the faith in the writings of Kierkegaard. In

his Concluding Unscientific Postscript. Chapter I, he gives the

canonical statement, applying to the historic Jesus this general

principle:

"If the contemporary generation has left nothing
behind except the words, 'We have believed that
such and such a year God showed himself in the
puny form of a servant, taught and lived amongst us
and died* that would be more than enough".

One could regard this statement as the affirmation of an extremely

austere faith which would be commendable; but it can also be

regarded as a warrant for the expendibility of much relating to

the historical Jesus, which has come to be regarded as no longer

necessary. As John Mclntyre has said, it involved "a quite drastic

reduction of the minimum of acknowledged fact required to

2
substantiate the Christian faith." The conclusion to be drawn

from this attitude is that one could be as sceptical us one

wished, demolishing vast tracts of the Gospel account as history,

without restraints, and in so doing the faith would be imperil¬

led in no way, as its anchorage lay elsewhere. This absence of

evidence regarding the historical Jesus is not regarded as a

3
matter of regret by some, but of "mild jubilation" or of

1. Quoted Robinson A Sew Quest..., p.75 footnote
2. i bi (i. , p„AO
3. T.¥. Manson quoted by Emmet in The Nature of Metaphysical

Thinking. p.157. Original reference, Journal of Theological
Studies. Vol. XLII, p.93 * —
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1

"Neither Barth nor Bultmann has been unhappy about
this state of affairs. In fact, one receives the
impression that they would be sorry if it were
otherwise.

"The Barth of the nineteen-thirties seems actually
to rejoice that the quest of the historical Jesus
had ended in disillusionment and scepticism, since
thereby Christians have been forced back to the
recognition that faith has no other baas than the
revealed Vord of God in the scriptures, to which the
Holy Spirit bears witness. "3

4
Earth's much quoted saying about Jesus which speaks of Christ

as one who is apt to impress us as a little commonplace as

against other religious founders and even followers of Himself,
5

has naturally not gone unchallenged. This evaluation, however,

does not prevent Barth from sjjeaking about "the Name of Jesus",

and emphasizing the Christological categories in which Christ's

significance has been expressed! John Baillie takes issue with

Barth as follows, criticising

"...the almost parrot-like manner in which through¬
out many pages he repeats the phrase 'the name of
Jesus'.,.without enlarging even in the least degree
on its concrete content or indicating what it stands
for. He makes no reference to what Jesus Christ was

like as he appeared in the flesh.

1. Hepburn, Christianity and Paradox, p.232
2. Van Buren, The Secular Meaning of the Gospel, p.118
3. Alan Richardson, The Bible in the Age of Science, p.124
4. Church Dogmatics. 1.1, p.188
5. See Donald Baillie, God was in Christ. p,17f; Hepburn, Christ-

and Paradox, p.67 who says "Presumably God is particularly
impressive and Jesus is not,"

6. The Sense of the Presence of God, p.190
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These "almost parrot-like" repetitions of "the name of Jesus"

reduce Christ from the level of a personal "Thou", 1 believe,

to an impersonal "It", which follows Inevitably as a consequence

of making revelation fundamental,"'"
Barth, however, does not totally ignore the Gospels; for

example, he examines some of the Gospel material and Jesus'
p

teachings,* where he does speak of the man Jesus as the image

and reflection of God Himself,

"¥e do not know God at all if we do not know Him
as the One who is absolutely opposed to our whole
world which is fallen away from him and therefore
self-estrangedif we think we know Him in any
other way, what we really know (in a mild or wild
transcendence) is only the world itself, ourselves,
the old Adam, In the man Jesus, God has separated
Himself from this misconception."3

This passage comes near the end of a section in which the

Gospel evidence is used again and again to illustrate the

central thesis of Barth, that the gulf or abyss between God and

us, for which we are responsible, has been closed by the free

over-ruling of God's infinite mercy. One almost concludes that

Barth is not interested in Jesus as a person, but is interested

in the fact of the Incarnation in which Barth's theories can

4
find fulfilment.

1. Cf» Bonhoef fer' s comment on Earth's "take-it-oi».leave-it" attitude
resulting from his doctrine of revelation, in Letters and
Papers from Prison, p.126

2. Church Dogmatics. Vol. IV, 2, pp.171-180
3. The translation is by Bromiley in Golwiltzer•s selections (p.110)

from Earth's Dogmatics, Vol. IV, 2, p. 180.
4. Similar remarks have been made about Bultmanns e.g. Alan Richard¬

son in The Bible in the Age of Science, p.105 writest"Bultmann*s
Josus is not a person so much as a salvation-event, about which
all that it is necessary to understand is that it happened,"
And Meigge in Gospel and Myth, p.127 suggests that for Bultmann
the real historical importance consists less in what Jesus was
and said and did, than in the fact that he had existed.
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Barth places the stress not on the person of the Incarn¬

ation, or on those facts which remain after form-criticism has

done its work, but on theories of the Incarnation as developed

by the Fathers and as are found developed within Earth's own

generalized theory of Revelation. Jesus has no personality of

his own; he has been completely divested of it in order to

become God's Word.

The above quotations and comments are sufficient to demon¬

strate that not only Schweitzer lies behind Earth's attitude to

the historical Jesus, but also Kierkegaard, xtfho set faith and

fact in antithesis, his influence may also lie behind that of

flultmarm, at least as is demonstrated in Jesus and the Wfox'd."*'
This situation is, however, by no means new, Whenever "Jesus"

is diminished, "Christ" has to be increased in order that faith

may have some anchorage. Moreover, as "Christ" is emphasised,

there is little need to pay attention to the facts of Jesus'
2

life as recorded in the Gospels,

Bultraann, in the first quotation to which we referred, made

two points: one was that it was not permitted to go behind the

1, See Mcliityre, The Shape of Christology, p
2, Mclntyre makes this point with reference to the Chalcedonian

definition; similarly, W"« Fulton in The Encyclopaedia of
Religion and Ethics, Vol, 12 pp.458-9 in his article on
the Trinity points out that with the transition from the
Trinity of experience to the Trinity of Dogma, the theo¬
logical statements tend to lose touch with the gracious
figure of the historical Jesus; similar points occur in
the writings of John Knox, which we shall examine later
on in this enquiry.
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kerygma to the historical Jesus; and that to do so would virt¬

ually be disobeying Paul's words in II Cor, 5»16, We had to stop

at the kerygma - which was absolute - for our source of the

Christ who is encountered in the proclamation. Now the use of

Paul's text, in such a fundamentalist way, barring the door to

honest enquiry behind the kerygma, cannot but be deprecated. It

was inevitable therefore that scholars did go behind the kerygma

to the kerygmatized Gospels, for if Christ can encounter us in

the proclamation of the kerygma, he can surely encounter us in

the kerygmatized Gospels as well. It is clear that the early

Christians did not view the text in the same fundamentalist way

as did Barth and Buitmann, They produced Gospel stories emphasising

in them many human aspects of Jesus after the flesh. Granted that

the Gospels are influenced by the subsequent events of the Church

and various ideas and evaluations were read back into the account,

as we saw, for example, in considering the Holy Spirit in the

Synoptic Gospels in Section B, It seems reasonable to conclude

that if the kerygma can become contemporaneous by proclamation,

so also surely can the account of Jesus in the kerygraatized Gospel,

It was precisely at this point that Kdsemann's work could

begin; would the early Christians have ever written the Gospels

at all, had they concentrated almost exclusively on the glorified

Christ as Lord?

Robinson is at pains to point out that the new quest,

1. In A New Quest of the Historical Jesus.
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initiated by K&semann was not a continuation of the old quest.

One of the principal motivations of the old quest was the

desire to escape from the constriction and limitations of

dogma, as this was regarded as a distorting factor coming

between the enquirer and the historical Jesus, The aim was to

liberate Jesus from the dogmatic chains in which orthodoxy had

held him. If only scholarship could get behind the dogmas relat¬

ing to the Christ of faith to the original carpenter of Nagareth,

then the task would be accomplished! The task was not accomplish¬

ed! in fact, as Robinson says, it was bound to fail because of

the basic assumption that there was this antithesis between the

dogmatic assertions of the New Testament, as in the Kerygma,

and the historical Jesus."'" This contrast between the Jesus of

the Gospels and his kerygma can no longer be substantiated.2
Both are of the same fundamental character. Both alike call for

participation, encounter, involvement and commitment, Robinson
3

gives an example of this tovrards the end of his monograph. He

compares the structure of some of the teaching of the Gosepsl,

which he calls "eschatological" - a radical break with the

present aeon, after Bultmann — with the kerygma, which is Christ-

ological, and claims to show how both have the same fundamental

meaning for and challenge to human existence. Robinson admits

1. There is also a discussion of this in Alan Richardson's
Christian Apologetics, p.lObf,

2. As e.g. See Hoskyns and Davey, The Riddle of the New Testament,
3. ibid., p.121-4
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that the kerygma itself "is decidedly an evaluation of a

certain historical event but that its language must become

transparent if an interpretation of Jesus is to be seen through

it. The path through the kerygma to the historical Jesus does

not lead to the emergence of objective facts about him, Robinson

claims, but with the kerygma, one can encounter Jesus as one

who "actually lived out of transcendence available to me in my

2
historical existence." The event of Jesus is "eschatological"

3
calling for existential commitment,

\ve are now confronted with the specialist language of

Existentialism, which is used freely by the advocates of the

"new quest". This is one of its distinctive features. Another

is the new conception of historical research.

The German language has two different words for our one

word "history". Martin Kilhler is supposed to be the first to

make the distinction between the two wordsj "Historie"« which

concerns objective facts, the events only, the past which is

dead and gone; and "Geschichte" which refers to the historical

event which has meaning for us now. The former can be divested

of presuppositions and prejudices, becoming a chronicle; the

latter cannot achieve such an impersonal standpoint, for the

encounter with it vitally affects our own personal existence.

1. ibid., p.90
2. ibid., p.9k
3. ibid,
U, Kerygma and Myth. Vol. I, p.82, and Vol II, p.47f.
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The historical method which was used prior to Schweitzer was

of the first kind; but it had the added disadvantage that it

did not acknowledge presuppositions which were nevertheless

present and could not possibly have been absent, and were there¬

fore unconsciously read into the result, which was in Robinson's

words not "the historical Jesus" but "the historian's Jesus,"

The method followed in Geschichte was that laid down by

Dilthey, who claimed that the scientific methods which applied

to nature \irere inapplicable to a discipline such as history. Of

this approach Robinson has written:-

"History is the act of intention, the commitment,
the meaning for the participants, behind the external
occurrence. In such intention and commitment, the
self of the participant actualizes itself, and in
this act of self-actualization the self is revealed.
Hence it is the task of modern historiography to
grasp such acts of intention, such commitments, such
meaning, such self-actualization: and it is the task
of the modern biography to lay hold of the selfhood
which is therein revealed,

With the vocabulary of the above quotation, we are far into the

terrain of Existentialism, for Geschichte which involves part¬

icipation and involvement on behalf of the historical enquirer,
2

is an existentialist approach to history.

1* Robinson, A New Quest,,,, p,67-8
2. Gogarten in Demythologlzing and History claims that this

approach overcomes the subject-object dichotomy which has
bedevilled Western thought since Descartes, We have met
this identical claim when considering Existentialist
Analysis in Part One of this enquiry, so repetition of the
same principles is hardly necessary, One of the most
significant discussions of this whole attitude is to be
found in Bultmann's Jesus and the Word, p, 11-18
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It was in Bultrnann's Jesus and the Word that the door was

slanuned on any more new quests or revivals of the old ones. It

was shown that the Gospels were source books of the early Church,

and only secondarily can be regarded as sources for the histor¬

ical Jesus."*" However, it was in that same book of Bultmann that

the principles upon which the new quest was founded can be dis¬

cerned, "Historie" could not give us information of the positive,

objective kind; but a "highly personal encounter with history"
2

is permitted. This is a Geschichte approach} and when it is

applied to the New Testament and to Jesus, it can be said that

"a serious quest of the historical Jesus must have meaning in

3
terms of man's quest for human existence." The basis of the

new quest, therefore, is to be found in Jesus' own understanding

of existence, as found in his authentic sayings, and these form

a possible basis for research.

So Bornkainm in his Jesus of Nazareth sees the small peri-

copae of the Gospel story, either taken individually or together,

as containing the person or history of Jesus in their entirety.

They give us glimpses of Jesus in which his figure is seen in

bold relief against his surroundings, for example, his attitude

to the law and religious observances as against the Judaism of

1. Meigge in Gospel and Myth discusses in detail how for Bultmann
the "eschatological event" was not Christ but the Christian
community, (p.128)

2. Jesus and the Word, p.13
3. Robinson, ibid,, p.75
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his time, Bornhamm comments for example on his directness."'" In

Bornhamm's approach there is, as with Bultraann, no possibility
2

of a biography of Jesus. Form-criticism has increased our

3
understanding of Jesus but diminished our knowledge of him.

Bornhamm claims that the illusory prototype which dominated the

old quest must be rejected, and when this is done the nature and

mystery of Jesus is disclosed to us, but not before.

It is one thing to accept the premiss that the old quest

was impossible, although one has doubts about the excessive

pessimism which motivated such a contention; however, it is

another matter to claim that the old quest was illegitimate on

the grounds that it sought props in the facts upon which man

could built his existence. Both Robinson and Bornhamm would argue

that this was illegitimate, because it makes faith depend on

historical research; faith should not depend on history, because

if research found the facts to be invalid, faith would then

disappear. Man should built his existence on God's free gifts

through faith. Robinson and others engaged on this quest still

regard faith and historical fact as antitheses from which no

synthesis can be resolved. The ghost of Kierekegaard is to be

discerned!

1. ibid., p.58* For comment and development see van Buren,
The Secular Meaning of the Gospel, p.121

2. Jesus of Nazareth, p.9
3. John Mclntyre, The Shape of Christology. has pointed out the

radical contradiction which is involved here in discussing
such psychological material such as Christ's attitudes, motives
and ideas, whilst rejecting a psychological study. (p.127)
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"Now it becomes increasingly clear that 'the
historical Jesus', the scholarly reconstruction of
Jesus' biography by means of objective historical
method, was just such an attempt to build one's
existence upon that which is under man's control
and invariably at his disposal,.,. To require an
objective legitimization of the saving event prior
to faith is to take offence at the offence of

Christianity, and to perpetuate the unbelieving
flight to security, i.e., the reverse of faith. For
faith involves the rejection of worldly security as
righteousness by works. Thus one has come to recognize
the worldliness of 'historicism' and 'psychologists•
upon which the original quest came to be regarded as
theologically illegitimate," ^

This is a statement which I find impossible to accept• What, one

asks, is the scandal involved in the Christian faith? Bultmann
2

suggests that it is the death of Christ on the Cross. Robinson•s

line of argument tempts one to ask whether or not the real

offence of Christianity lies in the fact that its basis lacks

precise Information about Jesus, Again, we meet the "mild jubil¬

ation". If facts, however, do not matter so very much, Jesus

could have been anybody at all, anybody to whom claims came to be

attached; more than this, he need not have been anyone at all!

If facts do not count, we need never bother to enquire whether

the so-called history ever took place. Myth would produce the

same results in providing existentialist meaning. One is not far

removed from the position taken by Braithwaite where a moral

assertion takes the form of living in an agapeistic manner,

1, Robinson, ibid., p.44
2. Primitive Christianity, p.218. Cf. Kerygma and Myth. Vol,I, pp.99

and 109 where it states this, emphasizing that it is not the
mythological language in which the Gospel story is set.



538

which is associated with different stories, which themselves

need not be empirical,^"
We wish to assert that historical matters cannot be disposed

of so easily as this school of writers would have us believe.

Surely if it is categorically stated that facts once known

prevent one from making a leap of faith which faith itself

requires, one is arguing from a dogmatic - and defensive -

position, Hepburn is surely right that if the facts of the past
2

are to be realized existentially, they must first of all be facts.

The scholar is quite right to insist on the events being con¬

sidered as both Historie and Geschichte, but there is no need to

denigrate historical enquiry simply because its results might

affect faith} this is the defensive component of the dogmatic
3

attitude which prevails in this school of thought, Whilst

Robinson, as representative of this school of thought, goes as

far as to speak of the original quest as "implementing a pro-

b
clivity towards inauthentic existence", he does not dismiss the

1, See Braithwaite•s An Empiricist's View of the Nature of
Religious Belief. Macquarrie criticises Braithwaite in Theology,
Vol. L1V, 'A New King of Demythologizing•; he compares Braith-
waite's position to that of Duri, and comments that radical
empiricism and radical Existentialism have converged at this
point, (p.141-2) Braithwaite * s position is also discussed at
length in Philosophy of Religion by H.D. Lewis, who regards
his approach as cutting away the substance of the Christian faith.

2. Christianity and Paradox, p.104
3, David Cairns in A Gospel Without Myth, p.152, shows how by

arguing from this exclusive Geschichte position, the Cross
logically becomes a saving event only because it is preached
as such!

4. ibid,, p.46
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objective-historical approach completely, for lie believes that

objective historical analysis can still be of use and yield

insights which the other could not do. Whilst these writers

criticise the approach of Historle. they still cannot do without

it completely. For example, Gogarten admits that Geschichte is

still "governed by the critical historical methods of Troeltsch"^,
and Macquarrie admits that it has relevance to theology in that

2
it has to support the weight of the existential-historical. It

seems to be the case that the objective-historical method can be

allowed by this school of thought only by being accorded a

3
"second class character". Facts are subordinated to faith.

One may ask what is the controlling factor in this point of

view, and one ventures to suggest that it was the neurosis of

S^ren Kierkegaard; his schizoid temperament comes out in his

theories. To the schizoid the inner world is all that matters,

and objective facts do not count so much. His over-valuation of

the inner world, his extolling the subjective and discounting the

subject-object schema are contributary factors behind this

attitude which, as John Mclntyre has put it, is "the greatest

1. Denrythologizin^; and history, p.20
2. An Existentialist Taeology. p.180. Hepburn severely criticises

Macquarrie for making the best of both worlds, admitting that
saving events have first of all to be objective events and
then claiming that it would be intolerable for religious
faith if it were at the mercy of the historian,
Christianity and Paradox, p.109

3. John Mcintyre, The Shape of Christology, p.24.
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single bedevilling feature of the whole controversy over

kerygma and myth.""*"
The mention of Kerygma and Myth leads us to consider the

current debate in theology surrounding the demythologizing move¬

ment, initiated by Bultmann. Fuchs claims: "The encounter with

Jesus himself, no more and no less is the force at work in the

so-called demythologizing, Today, demythologizing, at least in

the area of the New Testament scholarship, is encounter with
2

Jesus." We must, therefore, turn to consider this movement in

detail in the following chapter.

However, before proceeding to this, I wish to pay attention

to the contribution of British scholars during this period. As

\ire have said, in the main, British scholars have not been so

sceptical as the Bultmann school, nor did they abandon the

original quest as completely as did the Continentals, The impact

of what we know of Jesus himself and his teaching remained funda¬

mental to them. It was clear that a complete biography of Jesus

could not be produced in the modern sense, nevertheless, attempts

were made, for example, by C.H. Dodd and T.W. Manson. Manson

justified this on the belief that when all reasonable deductions

had been made "for human credulity, love of the marvellous,

misunderstanding, propagandist zeal, dogmatic prejudices and

1. See The Shape of Christologry. p,12Gf where the problem is
discussed.

2, From Robinson, A New Quest..., p.85 footnote, quoting Fuchs,
Das Pro ranun der Bntmythologisierung, 1954, 9»
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so on, there remains a solid and substantial body of historical

material which makes an intelligible and credible story, a story

which is consistent with itself and the known conditions of the

first century.Similarly Dodd gives a summary of *The Life of
2

Jesus in the Light of his Teaching*« However, both Hanson's
3

and Dodd's work date from before the Second World War, In both

of these, the approach is not so sceptical as that of the Con¬

tinentals, and more place is given to Historie. which the Contin¬

entals seem to have reduced in status in favour of Geschichte.

James M, Robinson describes this British approach rather

disparagingly as "merely a sobered version of the original quest.

Robinson is critical also of Dodd's contribution towards under¬

standing the kerygtna,"' He accuses Dodd of having a positivistic

attitude towards the historical evidence, in that he employs

methods of objective history to ascertain facts, which is part of

the "illegitimacy" of the old quest. The kerygma to Dodd is not

the same as the term means in Bultraann's thought. To Dodd, it is

primarily a statment of facts concerning Jesus which calls for

decision; to Robinson, folloxving Bultmann, it is a challenge to

make an existential decision. Dodd does not only see the kerygraa

in the Apostolic speeches of Acts and in parts of the Epistles;

1. The Servant Messiah, p.54
2. Companion to the Bible, ed. Manson, p.367f*
3. Manson's book published in 1953 dates from lectures delivered

at Yale in 1939» the same year as Dodd's essay,
4. A New Quest.... p.10 footnote
5. ibid., p.36
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he argues that from an early date the leerygma preserved an

outline of the life of Christ, and that the connection passages

in St Mark's Gospel, far from being- stereotyped transitions and

geographical data as Bornhamm would regard them can be assembled

to form a kerygmatic pattern which suggests that Mark used this

as a framework for writing his Gospel,*'' Robinson would argue

2
that the kerygraa was not interested in chronology of this kind.

There is this basic difference in meaning of the kerygma,

in these two schools of thought. Another radical difference lies

in the fact that the British school does not employ the techn¬

icalities of existential language. Dodd does speak of meaning

and significance as part of the occurrence, as followsj-

"We might indeed say that an historical 'event' is
an occurrence plus the interest and meaning which
the occurrence possessed for the persons involved
in it, and by which the record is determined,"3

But there is no carry-over to the subjective in the same sense

in which Bultmann and those influenced by Existentialism are in

the habit of emphasising. This regard for historicity, far from

being regarded as a weakness, must be regarded as the strength

of the British position; it is a contribution of which scholarship

cannot afford to lose sight.^It is interesting that it is to

this task of giving historicity its full weight that the post-

1. 'The Framework of the Gospel Narratives', Expository Times.
June 193Z+

2. Robinson, ibid,, p.56-7
3. History and the Gospel, p.27
4. All the writings we have quoted are pre-194l, the date on

which Bultmann's controversial essay was published.
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Bultraann theologians like Fuclis and Ebeling are returning.

Having studied the New Testament in the light of Dodd and Manson

one did not find Bornhamm's exposition of the perioopae of the

Gospels as new as one had hoped.

For a present day British position one quotes Owen Chadwick

"Half a century of work showed that the Gospels
cared nothing for sequence of events. They are
collections, and were not designed as biographies.
Each little story, each little saying, has its own
shaft of light, the value which the early Christians
placed upon it."

He goes on to say that the Gospels explain the existence of the

Churches, and were not meant to describe the man. We know about

his teaching and his death, but little about the course of his

life.

This amounts to a capitulation to the Continental approach,

and if accepted, there can be no goixig back to T.W* Hanson's

total position.

1. Reviewing a Life of Jesus, by Marcello Craveri, in The Sunday
Times. November 12, 1967,(p.55)



CHAPTER II

THE POSITION OF JESUS IN

CONTEMPORARY SCHOLARSHIP

B, THE DEMYTHOLOGIZING DEBATE

We have seen how much of the contemporary thinking about

the person of Jesus is dominated by the thought of Bultmann and

in particular, the implications arising from his demythologizing

programme. In considering these matters, I do not propose to

give a full account of Bultmann's work and of the debate which

it has triggered off; for two reasons! one, that many others

have done this for us already and there is no need to repeat

that work. Secondly, to do this adequately would mean having

to penetrate the jungle of confusion and contradictions which

has resulted from the ambiguities and lack of clear definition

in Bultmann's original essay, I wish, however, to present this

position under the following headings.

1. WHAT IS DEMYTHOLOGI2ING?

In these days, the asking of this question may seem to be

1, Short summaries of Bultmann's position can be found in Stephen
Neill, The Interpretation of the New Testament, pp.222-35?
Alan Richardson, The Bible in the Age of Science, Chap.V, p.100
A most carefully presented and detailed account is in Schubert
M. Ogden's Christ wTithout iSyth, Chap. II, p. 24-110.

2. Kerygma and Myth. Vol, I, 'The New Testament and Mythology'.

544



545

unnecessary when so much has been written about the subject.

However, it may be well to remind ourselves what Bultmann

himself has said. Bultmann answers our question as follows;

the purpose of demythologizing is simply to make clear to modern

man i^hat the Christian Faith is. There is no question of having

to trim the Biblical texts to make religion more acceptable to

modern man.^" The basic problem is a herineneutical one, that of

interpreting the Bible and the teachings of the Church in such
2

a way that they may become understandable as a summons to man.

No attempt is made to destroy the foundations of our religion;

rather is the undertaking pursued in order to liberate the

message of the New Testament from its first century mythical

dress and make it an "authentic repeatable possibility" for the

existence of ruen of today.

Bultmann regards this task as the central purpose of theo-

ology, which is defined in other words as making clearly explicit

the understanding of human existence which is implicit in the

New Testament, and to this end, demythologizing is essential.

2. PRESUPPOSITIONS

Bultmann freely admits that he approaches this task with

presuppositions and that they are those of the existentialist

viewpoint of Heidegger. This may sound like a contradiction, as

1. Kerygma and Myth. II, p.182-3
2. Kerygnia and Myth. II, p.l84s Jesus Christ and Mythology, p.45



5^6

one of the claims of Existentialism is that it follows the phen-

omenological method of Husserl, which is basically conceived as

being free from all presuppositions, and begins its task from

that which is prior to all standpoints, and before theoretic

thinking has got to work on the data. Perhaps we could say that

Bultinann's presuppositions lie precisely and paradoxically in

his presuppositionless approach! But there are presuppositions in

this work. One is that theology rests on a basic understanding of

human existence, and that existentialist analysis, being prior

to all standpoints, can provide a pre-theological inquiry, as it

underlies theology. The presupposition is that Existentialism

examines the nature of being which theology assumes."'' It is
claimed that by this method ideas foreign to the New Testament

are not superimposed, as they are already there; therefore Exist¬

entialism can be used as a tool which can be employed to clarify

that which underlies the writings of the New Testament, namely,
2

their authentic meaning. The use of Existentialism is to demon¬

strate that this basic thought is revealed and released so that

3
it becomes available to us today in non-mythological concepts.

In his essay The Problem of Hermeneutics', Bultmann presents ,

in great detail the method he employs, stressing among other

matters, that "interpretation, therefore, always presupposes a

1. See Macquarrie, An Existentialist Theology, p.9
2. ibid,, p.21
3. See Ogden, Christ without Myth, p.80 and Macquarrie, ibid., p.192
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living relationship to the subjects, which are directly and

indirectly expressed in the text.""'" Participation is stressed,

also the need for an inner sympathy of the interpreter with the

writers so that they may share common experiences. He speaks of

the question of circular interpretations-

"For every interpretation moves of necessity in a
circle} the individual phenomenon is on the one hand
comprehensible on the basis of its age (and environ¬
ment) and on the other hand is itself a precondition
to making this comprehensible."^

Although a prior understanding is required, one rnust always

3
silence one's personal wishes in regard to the outcome. Any

interpretation which makes the presupposition that its results

must conform with dogmatic statements is to be deprecated for
4

the ends are prescribed,

3. SUBJECTIVISM

Bultmann has been accused of excessive subjectivism in his

interpretations of the New Testament, largely from dogmatic

theologians, like Barth, who immediately employ a defensive

reaction against any thought which resembles a revival of

5
Schleierraacherian tendencies. But not only dogmatic theologians

have commented in this way. A British linguistic philosopher

has writteni-

1. Bultmann, Essays. p.242
2. ibid,, p.2^7
3. ibid,, p.252-5
4. Jesus Christ and Mythology, p.48
5. See Meigge, Gospel and Myth, p.lll



548

"Existentialist thought is in continual peril
of failing to emerge from the subjectxvist
circle at all."*

When Bultmann states, "The question of Gocl and the question of
2

myself are identical," and that "the right question with which

to approach the Bible is the question concerning our human

existence," and that "every assertion about God is simultaneously
3

an assertion about man," we can see how by such statements, he

lays himself open to the criticism that subjective states are

flooding the religious scene. Bultman, however, does not desist

from writing in this fashion; conversion, for example, is regard¬

ed as a new understanding of ourselves, and faith a new understand-

4
ing of personal existence,

4. LIMITS TO DEMYTHOLOGIZING

From the above, it would seem that Bultmann was moving

towards a familiar contention of existentialist thought, that

the subject and object dichotomy should dissolve in a single

act of comprehension - which we have suggested would involve

some kind of symbiosis — in which these categories no longer

would have any place, Dultmann, however, draws back at this point.

The action of God remains apart from man, it is still needed to

bestow faith; even though faith happens to be a new understanding

of personal existence, it cannot take place without God's action;

1, Hepburn, New Essays in Philosophical Theology.p.2k0
2. Jesus Christ and Mythology-, p.53
3. Theology of the New Testament, Vol. 1, p.190-1
4, Jesus Christ and Mythology, p.73
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even though salvation may be a new self-understanding, its cause

lies beyond man, for it cannot have its origin in anything in
1

man himself. Man, of himself, is unable to move from unauthentic

to authentic livings God who is objective and outside man makes

this possible.

By this line of thinking, Bultmann guards against theology
2

being reduced to a branch of Existentialist p>hilosophy. Exist¬

entialism, it is claimed, has no categories in which the encount-

3
er of man with God oan be expressed, Bultmann, therefore, disp¬

lays a stubbornness in his unwillingness to reduce this basic

encounter completely into existentialist terms. Macquarrie puts

the matter succinctly as follows

"Bultmann acknowledges further that the philosopher
may conceive of such an authentic existence in a way
which may corne very close to the New Testament teach¬
ing on the Christian life. But at this point, Bultmann
feels obliged to part company with the philosophy and
take a different path. He maintains that the fallen
nature of man alienates him so radically from his
authentic existence that though he may conceive it,
he cannot of himself attain it. Only an act of grace
from beyond man himself can put the possibility of
his true life within his grasp: and Bultmann, of course,
claims that Christian faith does know of such a gracious
act. This act lies beyond the horizons of existential
analysis. It is God's decidve act in Christ, as pro¬
claimed in the kerygtna."4

We can see, therefore, that Bultmann uses his Existentialism

with clearly defined safeguards and limits, as he regards it as

1. Kerygma and Myth, I, p.27
2. See Malavez, p.65 and Meigge, p.74
3. Meigge, p.77. See also p.82
4. The Scope of Demythologizinp;, p,l42
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unable to do justice to what he calls "the transcendental

reality towards which faith is directed in the New Testament.""'"
Following- logically from this resistance to reduction is the

absolute position which Bultrnann gives to the kerygma; it cannot

and must not be demythologized, as it rests on Christian revel-
2

ation. It is here that a "radical inconsistency" in the thought

3
of Bultraann can be observed.

On the one hand, 13u.ltmann admits that the teaching of

Jesus, his preaching about the Kingdom of God, his person were

4
all mythologized from the very beginning. The Virgin Birth,

Christ's pre-existence were mythological elements to emphasise

that Christ were more than a mere historical figure. On the other

hand, the message of the New Testament, as embodied in the kerygma,

comes as God's gifts to man, through an encounter isrith Christ;

therefore it cannot, argues Bultmann, be swallox^ed up in a

secular philosophy of existence. In the Word of God, Christ

confronts men with a summons for authentic existence; this is

theological and cannot and must not be dissolved in a philosophy.

So here we have a barrier erected by Bultmann, beyond which

5
philosophy may not trespass.

1. Bultmann in Macquarrie's, An Existentialist Theology, Intro, p.vii
2. Macquarrie, An Existentialist Theology, p.241
3. ibid., p.243
4. Jesus Christ and Mythology. p.l6
5. Macquarrie, The Scope of Demythologizing. p.255 C. Cairns, Gospel

Without Myth, similarly contends that to translate the myth
entirely into non-mythological language could not be carried
through without draining the life-blood of the Christian faith.
On p.110 he argues that the mythological element must remain
when referring to a transcendent God; for to get rid of it
would mean getting rid of God. (p.202)



551

The result of the "radical inconsistency" is that two

logically consistent and diametrically opposed lines can be

followed. One is taken by Barth^, who accuses Bultniann of

deserting othodoxy, Bultmann is quite right, argues Barth, to

emphasise the "centrality and indispensibility of the Christ

event, but wrong in his interpretation of the event." Barth also

contends that the strangeness of the New Testament language is

necessary for the message which it presents, and that the world
2

view of the Bible is an ideal one for presenting that message.

3
On the other hand, Jaspers accuses Bultmann of being too

orthodox, and insufficiently liberal! Buri and Ogden follow this

latter line to its logical conclusion in their policy of dekeryg-
k

matization.

5. THE NATURE OF MYTH

So far we have spoken largely of the system of thought into

which Bultmann demythologizes myth in the New Testament, What,

however, is the nature of this myth? From his writings we can

pick out certain descriptions which may serve as deflnitions.

1. Kerygtna and Myth, II, p.83fl. For a summary see Ogden, p.122
2. Likewise Thielicke argued that the New Testament world-view

left room for transcendence and was very fitted to express
the otherness of God, and his intervention in salvation history.
He speaks of a "transcendent eruption". Kerygma and Myth.I,p.l69

3. Kerygma and Myth. II, p,133FF.
k, Jaspers makes other criticisms of Bultmann's work. One is that

Bufctrnann has only used the early Heidegger, confining himself
to only one book, Sein und Zeit. and that even then, Bultmann
has not understood it completely! "Why do things that have
resonance in Heidegger sound so hollox^ in Bultrnan?" asks
Jaspers! (p.1^0)
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It is called a primitive science,"'" a certain understanding of

human existence belonging to the first century,

"It believes that the world and human life have their
ground and their limits in a power which is beyond
all that we can calculate or control,"2

"Myth objectifies the transcendent and thus makes it
immanent."3

Myth expresses itself in the attributing of supernatural powers

to certain phenomena. It is the use of imagery to express the

4
other-worldly in terms of this world, Ogden, interpreting Bult-

mann, has said that in his quest for human existence, man express-

5
es his faith in myth, Bultrnann, however, includes in the cate¬

gory of myth, the primitive cosmology of the Bible, with its

three-decker universe, and much more besides. As Meigge has put

the mattera

"When Bultmann goes on to enumerate in a single
breath, angels and demons, the Holy Spirit and
Incarnation, vicarious expiation and sacramental
grace as aspects of that antique understanding of
the world which is now unacceptable to the modern
mind, he is including in one sweeping judgement, a ^
number of objects which are by no means homogenous."

Hepburn has accused Bultmann of including any kind of "oblique
7

language" under the definition of myth, and declares that
8

greater logical rigour is required, Ogdert, however, defends

Jesus Christ and Mythology, p.18
2. ibid., p.19
3. Kerygma and Myth, II, p.184. See also pp.lSOff.
4. Kerygma and Myth. I, p.10 footnote
5. Ogden, Christ Without Myth, p.62
6. Meigge, p.93« Cf. Henderson, p.46; Malavez, p.68
7. Hepburn, New Essays in Philosophical Theology, p.237
8. ibid., p.230
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Dultraann's use of myth, claiming that it is perfectly consistent,

in that he uses the terms as he chooses to use them, always

giving careful explanations of the same, and therefore dismisses

2
Hepburn's objection. He also dismisses the contention of Mac-

3 4
quarrie that Bultraann is confused in his use of myth , because

Macquarrie states that Bultmann equates primitive science with

g
a description of the divine in terms of this world. Bultmann's

definition of myth clearly is one which is comprehensive enough

to cover very many different phenomena.

On the one side of the debate, there are those who regard

mythical talk in the New Testament as indispensable and irred¬

ucible. This was the line taken by the Confessional Church of

Hesse who regarded myth as a permanent element in human thought

and therefore indispensable as a vehicle for the expression of

Biblical revelation. Thielicke, in whose essay this reference

is to be found, and who himself regards detnythologizing as a

reduction process which inevitably turns theology into philosophy

says that we should not eliminate myth but reinterpret it. That

7
reinterpreting preserves the myth is also claimed by Lohmeyer.

This confusion over whether myth is to be regarded as expendable

and therefore to be eliminated, or as valuable and needing

1. Ogden, p.24-5
2. ibid., p.197
3. An Existentialist Theology. p,l67
4. Ogden, p.l98f.
5. See The Scope of Demythologizlng. p.201
6. Kerygma and Myth,1^p.l4l
7. ibid., p.128
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interpretation, is in fact due to the lack of clarity in

Bultmann's original essay, in which he tries both to reject

myth and to reinterpret it - a very ambivalent exercise.

Among those who plead for myth's retention and reinter-

pretation, rather than elimination, is Jaspers. Myth, for him,

is not a thing of the past, but a phenomenon which characterizes

man of every epoch,^
"The real task, therefore, is not to demythologize,
but to recover mythical thought in its original
purity and to appropriate, in this form of thinking,
the marvellous mythical contents that deepen us
morally, enlarge us as human beings, and indirectly
bring us closer to the lofty, imageless transcendence,
the idea of God, which no myth can fully express, for
it surpasses them all."^

Philosophically speaking, the myth according to Jaspers is the

rational a priori form in which we become aware of transcendence}

psychologically speaking, he describes it as a mode of experienc-
3

ing the real,

Jaspers is the first in this debate to introduce any refer¬

ence to the psychological factors which are involved in myth,

which we shall presently discuss, Buri follows him in this line

of thinking, seeing a great resemblance between the great redeemer

myths and those of "the eschatological Christ", He regards these

1, Kerygma and Myth, II, p,l43
2, ibid., p.14 5
3, ibid,, p.157. This view is similar to that of Cassirer, who

describes it as one of the a priori symbolic forms of the
human mind, and so as one of its irreducible ways of inter¬
preting experience; myth thinking is a rudimentary and
successful kind of scientific thinking, an alternative way of
looking at the world, complete in its own limits. See D, Emmet,
The Nature of Metaphsycial Thinking, p.98 footnote
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myths as archetypes which rise up from the Unconscious Mind,

and are powerful symbolic expressions, which Christian faith

helps to externalize. Myth has therefore a very important

function."'" This aspect in the debate will be returned to later.

******

Having indicated sketchily Bultmann's position and some

factors involved in the debate which it has provoked, I would

like to turn to certain psychodynamic considerations which

arise out of demythologizing, using largely Bultraann's original

essay as a basis for these comments.

1. The Lack of an adequate psychouynainic understanding

of man's nature.

Speaking of modern man's understanding of himself, Bultmann

says:—

"...man is essentially a unity. He bears the sole
responsibility for his own feeling, thinking and
willing."2

This kind of statement is perplexing to anyone acquainted

with psychodynamic knowledge. It is a great pity that Bultmann

was not acquainted with the work of Freud. The concept of the

1. See The Scope of Demythologizing. p.138-9 for references to
Burl's work as only one small book of his has been translated
into English and copies of his German works were unobtainable.
Buri, it is noted, follows the psychological teaching of his
Swiss compatriot, Jung.

2. Kerygma and Myth. I, p.5« Here Bultmann is following Gerhardt
Kruger, Einsicht und Leidenschaft, Das Wesen des Platonischen
Denkens. Frankfort, 1939> p.llf.
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Unconscious, however it is expressed, claims that man can

control but a small part of his mental endowments, and that

he has to live with all kinds of strange forces within him¬

self, which he cannot always control and manipulate, far less

understand.Whilst we all, for everyday, commonsense purposes,

regard man as responsible, the question remains open as to

whether one can be held responsible for one's own dynamic

unconscious. This is one of the principal findings of psycho¬

analysis iirhich alter the whole debate about freeitfill. This view

to which Bultmann gives expression, is at one with the notion

which would over-value the conscious at the expense of the

unconscious, and give the ego an undue place in the psychic

economy, Bultmann himself does refer to the ego in his reply to

Julius Schiewind in which he states that considerations of

psychology, philosophy and theology do not appear to shed any

light on the problem or help us to define the ego.^" Had he read

Freud or Jung I am sure he might have reconsidered that statement.

2. The Origin of Mythology in the Unconscious.

To continue with Bultmann)

"He (i.e. Man) is not, as the New Testament regards
him, the victim of a strange dichotomy which exposes
him to the interference of powers outside himself."2

This is quite true, but man is nevertheless the victim of

a strange dichotomy by which he is continually exposed to strange

Kerygma and Myth. I, p.120
2. ibid,, p.5
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unrecognized powers within himself, which he can neither

comprehend, understand fully, nor at times, control and mani¬

pulate. The only difference is that the man of the ancient

world projected some of these unconscious forces on to the

outer world, and this could account for much of his mythology.

Projection has, however, not ceased in the modern world; uncons¬

cious phantasies are still externalized, but not in quite the

same way."*" What was said of the myths of the past, can now be

said of the Unconscious in this age in \irhich projections are

withdrawn. It is in the creativity of the Unconscious that myth¬

ology has its origin. The ancient myths are studied today as

examples of the ways by which man externalized his unconscious

phantasy life and thereby found relief. In our modern scientific

world, to which Bultniann is anxious to adjust us, man is domin¬

ated by the despotism of the Conscious-Ego, with its great over¬

valuation of the intellectual, as against the emotional, life;

man con no longer externalize many of his phantasies, so he is

left with a much greater internal problem with which he has

somehow to come to terms. Like the ancient man, he has to live

with his unconscious, but he lacks a mythology in which he can

express his deepest feelings; he can therefore easily fall victim

to the strange dichotomy within him, which he does not under-

stand; so it is quite incorrect of Bultmann to say that man

1, This is too large a matter to enter into fully, save to say that
the implicating of other people and systems, and much of
science fiction and national myths are externalizations of
unconscious phantasies.
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"bears the sole responsibility of his own feeling, thinking

and willing," This leads us logically to the next criticism,

3• The over-valuation of the Ego.

In one place, Bultmann describes the Spirit as "the possi¬

bility of a new life which has to be appropriated by a deliber¬

ate resolve."'*" Here again the ©go dominates that which, as I

hope to have shown already in Section B, has its origin in the

Unconscious, Bui tinaim continues »-

"If his exterior behaviour and his interior condition
are in perfect harmony, it is something he has achieved
himself; and if other people think their interior unity
is torn asunder by daemonic or divine interference, he
calls it schizophrenia,

Leaving aside the incorrect name which is given for this psycho-

3
pathological condition, since it should really be "paranoia",

there is one matter upon which both orthodox Christianity and

psychoanalysis agree, it is that man needs help to achieve the

perfect harmony between exterior behaviour and interior condition.

The first refers to God, Christ or "the grace of" God or Christ,

the second to the help provided by a helper, e.g., psychotherap-

ist, or psychodynamic group. In fairness, it could be said that

Bultiaarm is, in these passages, explaining the modern outlook;

but, as we shall see, in spite of his refusal to carry through

!• kerVf";rna and Myth. I, p,120
2. ibid.
3. Wren Lewis' description of this attitude in Faith, Fact and

Fantasy. p.28f.
4. These similarities are pointed out by Nicholas Mosley is

Experience and Religion. p,25f.
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a demythologizing programme to its logical conclusion, h©

displays, what would be called in theology, Pelagian tendencies;

and in psychodynamics the over-valuation of the ego or conscious¬

ness ,

k. Cosmology, a "model" of man, or vice-versa?

When Bultraann considers the nature of myth, we come to the

core of the psychological truth implicit in its study.

"The real purpose of myth is not to present an
objective picture of the world as it is, but to
express man's understanding of himself in the world
in which he lives. Myth should be interpreted not
cosmologically, but anthropologically, or better
still, existentially.

Ian Henderson has pointed out that although cosmological myth

appears to be describing the world, in fact it is describing
2

man's own existence. Bultmann himself spells this contention

3
in greater detail in correspondence he has had with Macquarrie,

where he claims that the ideas of heaven and of the underworld

in Babylonian cosmology were not the ideas of primitive science,

but represented the "numinous" regions, the spheres of the divine

and the demonic, in worldly form. Putting the matter in another

xvay, I would suggest that the ancient cosmology of the three-

decker universe was the result of man's deploying a model of

himself to give meaning to the world in which he lived so as to

1. Kerygma and Myth, I, p.10
2. Myth in the New Testament. p.l4. Cf. Ogden, p.46, "...the myth¬

ology of the New Testament also is not to be interpreted in
terms of objective statements, but in terms of the self-under¬
standing to which they give expression."

3. See The Scope of Demytho1ogizing, p.211
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feel at home in it. If we follow Freud we can see a similarity

between the Heaven/Earth/Hell schema, and the Super-ego/l£go/ld

of man's structure. This mythology would evolve unconsciously,

which would bear out Bultmann's contention, therefore, that

this cosmology is a mythological expression of man's transcend¬

ence, a projection on to the "screen" of the %^orld, as man

thought of it, of his own nature. This fact also helps us to

see the force of Barth's contention that the mythical thought

of the New Testament is an ideal one for presenting the message

of the New Testament, simply because its schema, being a model

of man's psyche, reverberates within man. It also helps us to

explain why theology expresses Divine Transcendence by meta¬

phors relating to spatial distance, now understood epistemo-

logically, as this has its parallel with the "distancing" of the

various psychic institutions, according to Flugei's interpret¬

ation of Freud's structure, as we saw in Part Two, Section A,

5, The Super-ego orientation of "The Word",

Bultmann, like other continental Protestant theologians,

has an almost implicit faith in the efficacy of the Word of

God as proclaimed in preaching, David Cairns, as we have

already noted, has aptly said that the Cross only becomes a

saving event for Bultmann because it is preached as such!^
Bultmann himself even goes further in equating belief in the

1, A Gospel Without Myth, p,158
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ResuTraction of Christ and the preaching of the Word in which

Christ speaks, almost as if the Resurrection is made to depend

on "The Word". This emphasis may be due to the Geschichte idea

of history as against that of Iiistorie, for in preaching the

existential encounter can take place, he says for examples

"The word of preaching confronts us as the Word of
God. It is not for us to question its credentials.
It is we who are questioned.... The real Easter faith
is faith in the Word of preaching which brings illum¬
ination. ... All that historical criticism can establish
is the fact that the first disciples came to believe in
the Resurrection, . . . "^

I would personally accept the last statement in Bultmann's

quotation above, that we cannot get beyond the disciples' faith
2

in the Resurrection to ascertain what happened. But this does

not justify the almost total reliance on preaching which would

be the anchor of the Resurrection in the present possibility

offered by Christ, Bultmann argues that the Risen Christ is

known to us in the preaching of the Word, and by this proclamat¬

ion the hearer is restored from inauthentic to true,authentic

living. It appears that Bultmann has faith in the almost auto-

3
matic efficacy of the Word. The Word accomplishes that which

man cannot accomplish; in its proclamation, Christ is present to

1* Kervfcma and Myth. I, p.4l. Bartsch in Kery:-;?na and Myth. II,
p.201 who interpreting Bultmann uses similar expressions.
For criticism see Hepburn, Christianity and Paradox, p.109
when dealing with Macquarrie.

2, Cf. Ian Henderson quoting Barth, Myth in the New Testament, p.40
3. "The Word" is for him an all-embracing concept into which the

two Sacraments of Baptism and Holy Communion are absorbed.
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bring people to a decision; it is the objective aspect of a

subjective experience, a summons to man,'''
It is this obsession of Continental theologians with the

Word that I would wish very much to question. We are told that

the Word summons and confronts, bringing man to a crisis-

decision, by which he is changed, so dying and rising with Christ,

thus making the Resurrection a vital, living (dare we say,

personal?) experience. No one wishes to dispute the fact that

people can be changed as the result of undergoing crises. It is

not Word or words, ho\\rever, which can change people, but rather
2

the undergoing of a radical experience. The strength of the

Gospel lies not in the words which it expresses but in the exper¬

iences it mediates. As far as psychotherapy is concerned, people

are not changed by skilled interpretations, which are verbal,

but by new experiences, which are "good" experiences, within the

therapeutic encounter. The Words which Jesus spoke to his dis¬

ciples did little to change them; it was the crisis experience

which they underwent at Easter which provoked the great change.

It was after these vital experiences that Christ's words had a

new meaning for them and were of use to them. Now preaching about

this event will bring people to a decision, i£ two factors are

present. One, if the preaching is successful in awaking some

fundamental, basic, experience in life which is usually pre-verbal;

1, Kerygtna and Myth. II, p.l84f.
2. "Experience" is used throughout this enquiry implying an

encounter or relationship.



563

and titfo, that one is convinced of a basic environment of love

which facilitates the person and renders him more capable of

having the new good experience. It is here, however, that Bult-

aiann's theology is weakest} Macquarrie has pointed out that

considering the importance of love in the New Testament, Bult-

mann has remarkably little to say on this subject, and that both

his teaching about "the love of God and of Christian love among

the brethren is inadequate, and betrays the infection of exist-
1

entialist individualism."

This undoubtedly super-ego emphasis on preaching confronting

the hearer and demanding from him a decision follox^ed by obedi¬

ence is partly due to the Continental tradition, but in Bultraann's

case, also due to a carry over of some existentialist ideas of

Heidegger. Macquarrie provides us with a clue.

"...we may say that the Vord holds in Bultraann's
thought the place which Heidegger assigns to
conscience.

In his section on Heidegger's idea of Conscience, Macquarrie

describes it as "the call of the self to the self - the authentic

3
self to the fallen self." "Corresponding to the call of con¬

science, there must be a hearing, an understanding of the summons."

Heidegger's idea of conscience appears much more academic and in

no way as illuminating as Freud's concept of the super-ego; but

it is not dissimilar in nature. It is described for example as

1. An Existentialist Theology, pp.211-213
2. ibid,, p.225
3. ibid,, p.l43
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"an internal censor, the function of which is to conform us to

moral courses of action,"^" If, therefore, the ¥ord in Bultmann

has to take over the functions of Conscience in Heidegger, it

accordingly possesses a super-ego quality.

We have already spoken of Bultraaun's over-valuation of

consciousness and the ego; but now we have to consider his over¬

valuation of the role of the super-ego. The two frequently go

2
hand in hand in religious thinking, as the two can be allied.

Preaching for Bultmann is an heroic business, or at least, it

is addressed to heroes! Ilis modern man needs to possess a strong

ego and an even stronger super-ego! The message can then impinge

upon him, through the control of his ego by his super-ego,

resulting in obedience. A really fundamental change is much more

radical than that which Bultmann professes takes place in the

sort of preaching which demands, confronts and leads to obedience.

Such change requires a basic experience of love. For both

Heidegger and Bultmann the main factor involved in change is

conscience; the former suggests that the change comes about by

means of conscience, the latter by an appeal to conscience from

the message of the kerygma, In psychodynamics the same structural

component is involved, namely, the super-ego.

1. Ibid., p.45
2. See Roy Lee's discussion in Freud and Christianity. p»157f»

and Flugel, Man, Morals and Society, p.205
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6, The "General" rather than the "Particular".

One of Jasper's criticisms of .Bultmann is that he uses the

philosophical ideas in Heidegger's Sein und Zeit as scientific,

universally valid insights into human existence, with the result

than Bultraann produces a new kind of dogmatism,"*" Now Buitmaun

may not be solely responsible for this. St Paul and St John

began the generalizing and universalizing of the Christian

faith; but it has not gone unnoticed that Bultmann is much more

at home with these writers than he is with the Synoptic Gospels,

Paul's assertions about "man" are translated most effectively

by Bultmann into Existentialism as general universal statements.

Man's natural state is "inauthentic"'he is in a condition of death,

having sustained a loss of being; his saved state is "authentic".

So far so good, but much of his writing seldom moves out of

the sphere of the theoretical to the practical. There are

radical differences between the method of teaching by Jesus in

the Synoptic Gospels and that of St Paul or St John which will

be considered later. Jesus spoke "the language of the particular"
2

as against "the language of the general" ; it is in this latter

language that schemes are enunciated into which man is expected

to fit.

Y/e may give the benefit of the doubt to Bultmann, and see

the cause for the generalizing in the theologians of the New

1. Kerygma and Myth. II, p.38-9
2. I am indebted to Dr. David Edge for these phrases. See 'On

Breaking the Rules', Sagga Journal, No. 2 April, 1967. p.2ff.
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Testament, rather than In Existentialism, It must be pointed out

that not all authors who employ existentialist concepts fall into

this generalized use of them, R.D, Laing uses the concepts as

sustaining facts within the phenoraenological method, and employs

a language, or rather an experience of love and concern befitting

the need of each particular person, Bultiaann, however, seldom

leaves the language of the general, and seldom advocates the

mediation of experiences of love as the means of evoking a

change•



CHAPTER III

THE POSITION OF JESUS IN

CONTEMPORARY SCHOLARSHIP

C. TWO POST-BULTMANN POSITIONS

In Chapter II we saw how the "radical inconsistency" in

Bultmann's thought can lead to conflicting viewpoints each

emphasising one side of his ar(jument. Dogmatic theologians, in

general, think that Bultmann goes too far; those of the theo¬

logical "Left" accept wholeheartedly his demythologizing pro¬

gramme, iirithout any of the limits he set up. One of these is

Buri, who carries the programme into the kerygma itself. His

position is that the kerygma can no longer have the decisive

place which Bultmann gave it? the process of demythologizing

cannot be halted arbitrarily when the theologian thinks he has

had enough of it to serve his usefulness, and abruptly stops

with an arrogant claim that the kerygma is allowed to remain as

the last remnants, the final relic, of mythology. Radical demyth¬

ologizing demands de-kerygmatizing too.

This has led Barth to state that Buri's work is an attack

on that which forms the very foundation of theology, namely the

kerygma. Macquarrie, who himself confesses that reading Buri, is

like getting a breath of clean fresh air after the stuffiness

567
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of the Barthian period,* agrees, however, that Bultmann is

right to hold fast to the lcerygraa as something distinctive to

Christian theology, for this prevents its being merged into a

secular philosophy of existence. Macquarrie points out that Buri

would still leave to Christian theology a certain distinctive¬

ness within the wider field of existentialist philosophy, into whi¬

ch it would become merged. This distinctiveness would lie,

according to Buri, in the rich tradition of symbolism,which,

when interpreted, would depict an existence founded on love.

Authentic existence, however, outside of Christianity, is a

possibility for Buri. It amounts to orientating one's faith

around a secular philosophy: Bultmann's faith, on the other

hand, claims Macquarrie, is orientated around the New Testament

and is faithful to it as the controlling norm.

Macquarrie also questions Buri•s concept of grace, as some¬

thing within man, and not as the New Testament says, something
2

which comes to man from beyond himself. Buri, however, might

concede that it may require an act from beyond oneself to

release the grace latent within and realize its possibility.

Macquarrie*s conclusion isi-

"One can hardly fail to get the impression that Buri
has first of all developed a philosophy of religion,
based upon Jaspers, and then proceeded to clothe it
in the language of the New Testament, at the expense
of the latter."3

1. The Scope of Demythologizing. p,130f.
2. ibid., p.144
3. ibid.
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Malavez thinks that the logic of Bultmarin's position leads to

that of Burl's liberalism and that this is inevitable.

One, however, who follows the position of Buri unequivocally,

is Schubert M. Ogden in his book, Christ without Myth, and he

is the first post-Buitinann scholar we would consider. Ogden is

a radical, believing that the mythological presentation of the

faith must be abandoned; if mythological concepts are to be

employed at all, they must be used symbolically.

As against the Christo-centric theology of Barth, Ogden's

is theo-centric. The only basis of man's salvation is the love

of God as seen in Jesus Christ, but not in Him alone, for we see

it in creation and preservation as well as in redemption, Christ-

ology is therefore relieved of carrying the burden of being the

sole revelation of God; so, according to Ogden, the theology of
2

revelation will need to be reformulated,

"Therefore, we repeat, that the only ground of
salvation the New Testament knows anything about is
the primordial love of God, which is indeed decisively
revealed in Jesus the Christ, but is by no means simply
to be identified with him."3

This leads to an extremely liberal position in which the

monopoly of Christ as sole revealer of God is broken,and the

admission is made that one can have authentic existence without

1. Malavez, p.l63
2. See Ogden, p.183
3. ibid., p.167. See van Buren's criticism of this in The Secular

Meaning of the Gospel, p.11. Van Buren regards "decisive" as
the wrong word to employ here; Ogden should have said "help¬
ful to some", for others have arrived at the same goal by
other means which they have found to be equally helpful.
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the Christian faith.

"The New Testament sense of the claim 'only in Jesus
Christ' is not that God is only to be found in Jesus
and nowhere else but that the only God who is to be
found anywhere - though he is to be found everywhere -

is the God who is made known in the word that Jesus

speaks and is."-®-
Whether the above is true Biblical exegesis is another matter;

the point is being made that the exclusive monopoly of the

Christian faith is broken.

"...the event of Jesus is but the representation in
the form of a single human life of man's original
possibility of existence coram deo."^

The position which Ogden advocates is similar to that of Tolstoy

in his tale Where Love is, God is. Tolstoy's, however, was no

bald statement of fact; he clothed the idea in the most wonder-

3
ful story of the compassion of his hero, Martin the Cobbler.

Supposing that one does have sympathy with this more liberal

point of view, I would agree with one of Macquarrie's criticisms

about this school of thought, namely, that dispensing with the

objective history (Historie) of the Gospel record gives it a

4
status in no way different from myth. The faith needs to be

anchored first of all in actual events, which, when understood

in the contemporary setting, can have existentialist meaning

for ourselves.

1. ibid., p.168
2. ibid.^wl87
3. Twenty Four Tales, p,131
4. The Scope of Demythologizing. p.138-9
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The second post-Bultmann position which we select is that

of Paul van Buren, as set out in his book, The Secular Meaning

of the Gospel. As he uses Ogden's book as his point of entry into

the debate, it is useful to begin by considering his remarks

about Ogden, Whilst admitting the convenience of Qgden's analysis

of the debate, van Buren accuses him of employing meaningless

language which he refers to God as "experienced non-objective

reality". He wonders whether Ogden's use of the word "God" or

any other "transcendent" word or oblique language is at all

helpful. The kerygma includes empirical as wrell as existential

language, and it is therefore impossible to reduce it entirely

to the latter. He has no use for the lack of concern which some

Existentialists show in displacing the historical event of Jesus

for the existentialist response of the believer. If wre dispense

with the historical aspects of the Gospel story, then, says van

Buren "the madness of metaphysics" is surely upon us! Ogden, by

circumventing Easter, in fact dispenses with Jesus himself. His

Christ without Myth has become a "Christ without Jesus,1^ In

short, existentialist philosophy has taken over and has become

the controlling norm of the faith; Christ has been displaced by

Heidegger, The claim of Ogden, moreover, to opt for theology

rather than Christology is not very convincing to van Buren who

follows his teacher Barth in his preference for the latter. If

the modern empiricist were to choose between a "God" hidden in

1, Van Buren, p.12
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empirical language or Jesus of Nazareth, then surely he would

choose the latter.

These criticisms of Ogden reveal in part the outlook of van

Buren's book; but, only in part. For this is not merely another

book in the debate, folloxv-ing on the work of Bultmann, It is in

fact a highly original work which brings together insights from

many quarters - from the New Testament, the Fathers, modern theo-

ology and linguistic philosophy. Van Buren outlines his purpose

as followsj-

"A careful, functional analysis of the language of
the New Testament, the Fathers and contemporary
believers will reveal the secular meaning of the
Gospel •

We have noted how he places his emphasis on Christology. In this

connection he writesj-

"The central doctrine for theology is Christology -
not soteriology - the doctrine of the Saviour, not
that of Salvation."2

and t

"Ve vrould agree that the * glory of God* may be spoken
of only in terms of that man* w 3

These are plain dogmatic assertions, in no way empirically proved.

The Incarnation as in Barth, bears the sole responsibility for

God, so natural theology is dismissed. The logic of this position,

as ttfe shall see, is that once the Incarnation is regarded as

central, we can dispense with other ideas of God, Christ carrying

1. ibid., p.19
2. ibid., p.7
3. ibid., p.198
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on in his stead! This can logically lead to the present-day

assertion that "God is dead"! - a cry which van Buren says,

we cannot understand, for if he were, how would we know? It is
1

the word "God" that is dead» Although he draws near to Prof¬

essor Ayer's conclusion about the use of the word "God", he

comes to take his place with Bonhoeffer who likewise had no use

for the God-hypothesis, "God" is a term about which there is no

2
possibility of verification; the word is meaningless, and refuses

3
to function as a proper name. As we have seen, van Buren follows

Hepburn in rejecting oblique language. Circumlocutions like

"transcendence", "being", "absolute" only evade, but do not

overcome the difficulty; nor do highly subtle or qualified

oblique phrases as "our ultimate concern", "transcendent reality",
4

or even "the ground and end of all things,"

Theology must first of all eschew metaphysics completely,

and then perform its proper task, which is not to make meta¬

physical statements about other world powers and beings, but to

make Its statements relate to the experience of relationships to

5
people and things, in the sense of Martin Buber's writings.

But van Buren clings to certain aspects of his teacher. Like

Barth, he is concerned to show how theology must learn from its

1. ibid,, p.103
2. ibid,, p.84 discusses this aspect of the problem,
3. ibid., p.145
4. ibid., p.170
5. ibid., p,195. This is very near to the position of Wren Lewis

as outlined in Section B of this Part Two,
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own past; he therefore includes a section on the Fathers only

to show how far removed we are from the world of thought in

which their controversies took place. Even though we should

concede this point, we have still to reckon that they failed to

do justice to the manhood of Jesus."'" They did not think of the

concrete person Jesus as incarnate, but of the abstract state of
2

Incarnateness, which is inevitably a static one. If we are to

be faithful to the intention of the Chalcedonian Christology, it

must be reinterpreted with the language transformed, as there

are no simple points of correspondence betx\reen the Christological

terms of Chalcedon and the terms which we would employ; this

means probing behind the formulations of orthodox Christology

and asking the function of the terms employed.

For this purpose, van Buren uses the tool of functional

analysis, He accepts the concept of "blik" as originally set

3
out by R.M. Hare, but he relates the term to the thinking of

Ian Ramsey, thereby developing it, so that a "blik" involves a

perspective containing a commitment arising out of a discernment

situation. He applies this to the language of Christology, which

he regards as a form of "blik" language, and concludes that the

statements therein refer primarily to a way of life, and do not

form a set of cosmological assertions. The language of the Gos¬

pels does not describe how things are in the world, but how

________

2. ibid,, p.4l
3. In New Essays in Philosophical Theology, which was developed

originally from David Hume.
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"things are for, and what has happened to, a man who sees a

certain piece of history in a certain way."*" The language of

Christian theology is one which results from being caught in

the perspective of the Christian "blik", if we may use this

phrase to interpret van Buren, Theological assertions are express¬

ions of a way of life#

This, however, is not the only language which is applied to

Jesus> there is also straightforward empirical language which

2
has to do with "a particular man who lived and died in Palestine."

This leads van Buren to consider the historical Jesus, but he

refuses to consider him apart from Easter which marked the

turning-point as to the way in which the disciples looked at

and spoke of Jesus, He accepts the conclusions of the Bultniann

school (for example Bornharara) that a biography of Jesus is

impossible, but that glimpses of the man Jesus can be caught from

the Gospels. He emphasises Jesus' freedom - "He was free from

anxiety and the need to establish his own identity, but he was

above all free for his neighbour. This was the characteristic

3
which Bonhoeffer, in his last writings, found so impressive."

Jesus in his earthly life was not able to communicate enough of

his sense of freedom to the disciples to survive the events of

the Passion, as they all turned and fled. After Easter, however,

they had a new perspective which, in van Buren * s terminology,

1. ibid., p.171
2. ibid,, p.109
3. ibid., p.123
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arose out of a situation of discernment focussed on the history

of Jesus♦ They saw him in a new way, and shared his freedom

which had become contagious. This experience of the disciples

is not merely subjective, because following Ramsey, van Buren

claims that all experience is experience of something. Van Buren

allows to the Christian faith a basis solidly grounded in

empirical historical events. Should that mean that faith is at

the mercy of the historian, so be it, he says. The Christian

faith has stood up to two centuries of questioning and can still
1

stand up to it. He sums up the matter in this neat epigrami

"... faith is not based simply on a picture of the
historical Jesus, but the historical Jesus is
indisponsible for faith. n'r~

On the other hand, van Buren asserts that in the statement

that God raised up Jesus, the disciples indicated the fundamental

nature of their experience of liberation to their life and

thought. "The reality they describe is the reality of a man's
3

own conviction," so John A.T, Robinson interprets correctly.

Jesus had become the focal point on which they viewed the world,
4

hence he was Lord. lie gives a most moving summary of his

positioni-

"We shall summarize our interpretation of the language
of the Easter event. Jesus of Nazareth was a free man

in his own life, who attracted followers and created

1. ibid., p.126
2. ibid,, p.126
3. Honest to God Debate, p.251
4. ibid., p.l40
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enemies according to the dynamics of personality
and in a manner comparable to the effect of other
liberated persons in history upon people about them.
He dies as a result of the threat that such a free
man poses for insecure and bound tnen. Two days later,
Peter, and then other disciples, had an experience of
which Jesus was the sense content. They experienced a
discernment situation in which Jesus the free man whom

they had known, themselves, and indeed the whole world,
were seen in quite a new way. From that moment, the
disciples began to possess something of the freedom of
Jesus, His freedom began to be * contagious"

Easter, therefore, was that discernment, disclosure situation

which demands a commitment, and leads to the outlook of a "blik".

There are two basic elements in the complex regarding the Christ¬

ian faith in Jesusj-

1. Jesus was a figure of history who has freedom, this being

a straightforward empirical fact, the historical or human Jesus.

2. The discernment situation which led to the freedom of

Jesus becoming contagious so that the disciples experienced it.

This experience did not involve an empirical change in the

situation, only a change in the way of seeing. It is this exper¬

ience, however, which accounts for the Divine nature of Christ

as defined by Chalcedon; van Buren claims that it is possible to

take account of this aspect without using transempirical language.

Van Buren1 gives two further principles; the first isj-

1, "Statements of faith are to be interpreted, by means
of the modified vertification principle, as statements
which express, describe, or commend a particular way
of seeing the world, other men, and oneself, and the
way of life appropriate to such, a perspective."

1. ibid,, p.156 (italics throughout.)
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By a single stroke, all theology is reduced to empirical lang¬

uage about the Christian way of life and the effects of being

caught in its "blik".

"...the language of faith has meaning when it is
taken to refer to the Christian way of life? it is
not a set of cosmological assertions,"^

Nor does this language contain straightforward empirical assert¬

ions about the world which would end up by being "so much mean¬

ingless metaphysics", but they have their meaning in so far as

they affect a man's life*

Van Buren admits that this amounts to reduction in the

content of Christian theology, to its historical and ethical

elements; however, this is in line writh reduction in other fields

of culture, for example "astrology" is reduced to astronomy,

and "alchemy" to chemistry, so that the metaphysical and cosmo¬

logical aspects have disappeared and the subject matter limited
2

to the human, the historical, the empirical * It is not surprising

that many have regarded this writer as having placed himself

outside the Christian tradition. One author has described his

3
approach as "radical subjectivism," and another as "a capitu-

k
lation to positivism,"

Van Buren adds his second principle

2* "The norm of the Christian perspective is the series
of events to which the New Testament documents testify,

1 * ibid*, p* 101
2* ibid,, p.198
3* P.R. Baelz, 'Is God Real?', Faith, Fact and Fantasy* p*52f.
4* J* Macquarrie, 'How can we think of God?', Theology Today.

Vol. XXII, No. 2, p.!94f. ~
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centering in the life, death and resurrection
of Jesus of Nazareth. ""*•

This principle is similar to that of Braithwaite, only the

agapeistic way of life is not anchored to a story which can

be factual or fictional, but to solid facts of history. He

claims that these two principles are able to embody most of the

Christian tradition, with nothing essential omitted. He admits,

hox^ever, that what makes it possible, is his interpretation of

the significance of Easter.

Macquarrie argues against van Buren, that when all theology

is assimilated to Christology, what we have in effect is a

"unitarianism of the second person," with Jesus of Nazareth

idealized to Christ, now becoming the supreme standard of value

to whom we owe allegiance. A humanist can make such a claim, as

God can stand for human aspirations and ideals which command
2

ultimate decisions.

Baelz makes a similar criticism, levelling it against the

elimination of "God" from van Buren's presentation of Christian

belief, so that the latter can be gathered up and included with¬

out remainder in faith in Jesus Christ. Van Buren uses the

Johannine assertion, that he who has seen Jesus has seen the

Father (John 14.9) and by applying the verification principle,

God is reduced to Jesus alone. Faith in Christ swallows up

faith in the Father. Whilst it is possible to ram through

1. Van Buren, p.156
2. Macquarrie, ibid,, p.198
3. See van Buren, p,l46f,,for his discussion.
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the verification method in the Johannine sayings, which lend

themselves to such an interpretation, it is virtually impossible

to do this with the sayings in the Synoptic record. Can the

Jesus of the Synoptists be understood without taking into

account His Heavenly Father? As Baelz has said, "Jesus without
1

Jesus' heavenly Father simply is not Jesus," To this we shall

have need to return.

Van Buren's is the most radical and far-reaching statement

which we have considered in the whole debate. In a sense, all

that has been reviewed from Chapter I onwards seems to have

been leading in this direction. This is one of the reasons why

we have given such a full account of his position. The importance

of his approach lies in its ability to take seriously the val¬

uable and constructive part of the contribution of Bultraann's

programme of deraythologizing, without immersing into an exist-

ialist bog of subjectivism which dispenses completely with

itistorie in favour of a Geschicte, and which cuts itself off

from objective history. Easter, for example, is not allowed to

disappear in a like fashion, and there is a proper place foi' the

historical Jesus; so van Buren is giving justice even to the

"questers" of the liberal period with his short account of

Jesus' life - admittedly short, but nevexiheless, an account.

His conclusions about theology, however, are the most

1. Faith. Fact and Fantasy, p.60
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disturbing. If the verification principle is applied, then no

part of Christian dogma is free from being reduced, demytho-

logized or transformed. These conclusions come near to Tillich's

assertion that all theological statements are existential, or

even to Ritschl's that theology consists of value judgements.

One can no longer hold the kerygma or any other part of theology

as "revealed truth", therefore sacrosanct, untouchable or

inviolate.

This conclusion does, however, open our path for a psycho¬

logical study of the dogma relating to Christ, Van Buren's

conclusion is that all dogmatic statements and assertions have

their origin in experiences of certain things by humans, and they

express fundamentally a way of life, which is based upon a "blik",

a "Credo ut intelliaam" attitude. Experience, and there is no

other and more precise word as we have seen, is also a psycho¬

logical phenomenon, amenable to psychological enquiry. One can¬

not claim by such an enquiry to explain everything, only that

we shall, as a result of its being made, have certain insights

and truths which would be obtainable in no other way. It is too

useful a tool to neglect.

Van Buren, I believe, has taken us far along our road, but

in the last resort, his work is a product of the age of reason, —

which ended with Freud. He fails to give due weight to the rich¬

ness of the mythical language employed by the early Christians,

which was not only that of an earlier age with different thought



582

forms, but of the "Eternal Unconscious"* And the Unconscious has

its own way of doing things, very different from logical positi¬

vism! One Jungian present-day writer comes to a very similar

conclusion. Insearch by James Hillinan deals, as do most Jungian

iirriters, with the need to accept our Unconscious fully; he

criticises the over-valuation which is given to the ego-centric

theology of our time and sums up with the conclusion that de-

mythologizing reflects our modern consciousness which has been

narrowed down to the ego only.''' This is a valid criticism pin¬

pointing one of the dangers of many modern radical approaches.

One, of course, has to admit that a similar criticism could be

levelled against a psychodynarnic enquiry of the faith, which

can be regarded by some to lead to an equally "scorched earth"

policy as demythologizing or logical positivism. All these, it

is argued, destroy the mystery of transcendence, which should

be preserved in man for a religious faith. However, one must

guard against taking up a defensive position to preserve some¬

thing for the sake of the faith. Faith must surely require

openness in order to flourish! Psychoanalysis has been found

by those who have undergone its experience to have been in the

1. "...the movement to demythologize religion, to adjust religion
to our dry rational outlook, is patently wrong. From this
viewpoint, God is indeed dead. The dead God is the de-myth-
ologized God, a God dLsemboiirelled of emotion, a mental figment
without a psychic reality... such religion will not grip the
soul, mainly because it leaves out the Unconscious where the
soul lies," Xnsearch - Psychology and Religion, p.61.
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end an enriching one, which can lead to a new level of truth,

out of which, as we have argued in the last section, can emerge

a new experience of transcendence. As we have said, psycho-

dynamic enquiry can perhaps yield some insights, but can never

claim to impart the whole truth. Truth is much too multi-dimen¬

sional for that! Our first task therefore will be the use of

psychodynamic models to evaluate the myths and models used by

the early Christians to interpret their way of life in relation

to Jesus, and, as they claimed, to God.

Our second task will be to consider the psychodynamics of

the actual Gospel story, and again van Buren takes us well along

the way. He uses psychodynamic categories of inter-personal

relations, when he speaks of Jesus in relation to his opponents,

and of the concept of contagion,"'' Yet, in spite of this, the

general impression is one of a "utility article", which need not

necessarily be so terse. We do not think that such ideas as the

openness of Jesus over against the self-defensiveness of his

authoritarian opponents exhausts all that the Gospels can tell

us,

Before we embark, however, on this dual task, we would like

to give an account of some previous psychodynamic evaluations

made of the dogma of Christ.

1. This is a concept which was much used by Le Bon,



584

NOTE

Van Buren is not the first writer to apply the verification

principle of the logical positivists to Christian theology.

Writing in 1950, David Cox in an article called 'The Signifi¬

cance of Christianity*^claimed that by using these methods, we

could have a return to the faith of the early Christians, His

task was to overhaul Christian doctrine in order to see how it

was related to human experience. When this is done, \tfhat we

have is not a body of doctrine consisting of statements of fact,

but a number of empirical hypotheses, which can never have the

status of dogma, because these are always liable to modification

and contradiction by subsequent experience.

Cox did not accept the verification principle uncondition¬

ally, if by it was meant, verification "only by sense experience".

The word experience must be used in a wider sense. He claimed

that it is a metaphysical statement to say that all human

experience can be analysed only in term of sense experience.

This is merely an empirical hypothesis, and if logical positivism

raises it to the status of "dogma", it contradicts its own

method. Hence Cox prefers "human experience" in the widest sense,

which is similar to van Buren1s "modified verification principle".

Christian doctrine, Cox claimed, was not to provide a

description of "transcendental reality" but to safeguard Christian

experience; so logical positivism will remove accretions from

1. Mind, LIX, p.209f.
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the core of doctrine, which fulfils its function of safeguard¬

ing Christian experience. This would then force Christians to

elaborate direct applications of doctrine to experience. For

example, "God exists" would be explicated according- to the

verification principle as "some men and women have had, and all

may have experiences called 'meeting God'." Such methods, Cox

claims, will preserve Christian doctrine from the limbo to

which metaphysics is being exiled by the logical positivists.

This radical restatement of Christian doctrines as empirical

hypotheses, Cox says, will be difficult to test. The difficulty

is that it cannot be done in a detached manner, for involvement

is a pre-requisite, In van Buren's way of putting the matter,

this would relate to the Hare-Ramsey "blik" concept. Cox says

that verification would take a long time, being an arduous

business and adds that no prior success could be promised. The
1

appeal must, however, be empirical.

1. Cox's argument has met with criticism from Thomas MacPherson,
Mind. XIV, p.5^5f.(1950), and W.D. Glasgow, Mind. LX, p.lOOf.
(1951) who point out the inherent difficulties of the basic
incompatibles of logical positivism and theism. God is more
than human experience, and the word "God" is not a particul¬
arly good way of describing human experiences. Cox rep>lies in
Mind. LX, p.259-61. His article is also discussed by H.D.
Lewis in Philosophy of Religion, p.86-9



CHAPTER IV

PSYCHODYNAMIC EVALUATIONS OF THE DOGMA OF

CHRIST AND HIS PERSON

Before embarking on our own psychodynaraic enquiry into the

person and dogma of Christ, we must give an account of the others

who have ventured in this field.

1. GEORG GRODDECK

We have already seen that this writer contended that what

he called "The It" was responsible for the creation of man's

religions; he claimed that if the Catholic Faith disappeared

completely, there would arise a new myth which would join

together God and Man, and the Son of God would be virgin born.

If one xirere a Jungian, one would say that this taking place

would be due to the emergence from the Unconscious of archetypes

such as "Son of God" and "Virgin and Child". What both Groddeck

and the Jungians would be asserting, is that Christian dogma

represents Universal Unconscious formulations.

2. OTTO RANK

An even earlier writer than Groddeck (1923) was Rank (1910),

who at the early age of twenty-five, wrote a remarkable book

The Myth of the Birth of a Hero. In this work, he pointed to the

unanimity of the great myths of all civilizations and that such

586
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unanimity results from general traits in the human psyche. The

imagination is the ultimate source of all myths, which are in

turn based on the universal psychological fantasies, projected

in mythical form. He analyses the various myths from differing

civilizations claiming- that these universal, uniform features

are created by adults on the basis of retrograde childhood

phantasies, the hero of the myth being credited with the myth-

maker's personal infantile history. (By this I presume that

Rank means history plus the distortion due to fantasy inter¬

pretations by the child.) In examining The Cirde of Myths",

Rank includes such diverse figures as Sargon, Moses, Oedipus,

Paris, Perseus, Cyrus, Tristan, Romulus, Hercules, Jesus,

Zoroaster, Siegfried, Lohengrin.

"The standard sage itself may be formulated according
to the following outlines The hero is the child of
most distinguished parents, usually the son of a king.
His origin is preceded with difficulties such as
continence or prolonged barrenness, or secret inter¬
course of the parents, due to external prohibition
of obstacles. During or before the pregnancy, there is
a prophecy, in the form of a dream or oracle, cautioning
against his birth, and usually threatening danger to
his father (or his representative), As a rule, he is
surrendered to the waters in a box. He is then saved
by animals or lowly people (shepherds) and is suckled
by a female animal or by a humble woman. After he is
grown up, he finds his distinguished parents in a highly
versatile fashion. He takes revenge on his father, on
the one hand, and is acknowledged on the other. Finally
he achieves rank and honour.

To make all the myths he mentions fit this general pattern

is by no means easy; modifications and adjustments are required.

1* The Myth of the Birth of a Hero, p.65
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One factor, however, is emphasised, namely the splitting of

the father into two figures, good and bad which are subsequently

projected outwards, as both king and persecutor, for example.

The original ambivalent feelings towards the father, feelings

of both rebellion and submission, of revolt and gratitude, are

dealt with by the creation of the two opposite father-figures

Rank's work is a product of early Freudianism with heavy-

reliance being paid to Freud's Totem and Taboo myth. Although

at times it becomes almost a x^egulative as a Jungian archetype,

I gather that Rank was seeking to explain the origin of the

universal myths of mankind in the universal experiences of child¬

hood, which being stored in the Unconscious mind, are projected

later as the return of the repressed in mythical form,

3. THEODORE REIK

A later Freudian writer who makes a much more systematic

study of dogma and its functions is Theodore Reik in his book,

Dogma and Compulsion. lie takes as his starting point the paper

of Freud, 'Obsessive Acts and Religious Practices' (l907),in

which Freud claimed some resemblance between the two systems,

2
both being protective defence measures. Freud regarded neurosis

as a private religious system^ and religion as a universal obsess-
3ional neurosis. Both these phenomena are based on a renunciation

1. Splitting, as we have seen, was one of the central tenets of
Melanie Klein's teachings, but she took it back to the
time when the child was at the mother's breast,

2. Collected Papers, Vol. II, p.33
3. ibid., p.33
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of instincts, Reik takes over from Freud in regarding dogma

in precisely the same way as Freud regarded ritual, and he

proceeds to examine the unconscious impulses and psychic mech¬

anisms which govern the formation of dogmas; in fact, he claims

to undertake a psychoanalysis of theology!

His results are no doubt determined by his definition of

dogma as a rigid "deposit of faith" which demands unconditional

acceptance by believersHe claims to show how dogma came to

be created, paying special attention to the relation of the

Father and the Son,

What impresses one ak>oilt Reik's work is that he has taken

pains to become fully acquainted with the Christological

controversies of the Fathers - his is a most competent excursion

for a psychoanalyst to make into the "sacred precincts" of
2

historical theology, Reik sees the Christ myth (i.e. the Gospel

story) as primarily a tale about the revolt of the Son, in

Jesus' revolt against the tradition of the Fathers, but also

his adherence to them in certain other matters; this ambivalence

is followed by the punishment on the Cross which is an act of

expiation. But there is also in the Gospels a forbidden move¬

ment to replace the Father by the Son, as for example, in the

idea of the Creation being carried out by the Logos as against

the Father which is actually an example of sexual rivalry in

1, Reik, Dogma and Compulsion, p,16-18
2. ibid,, p.24-47
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cosmological digiise. Such ambivalent movements are bound to

give rise to doubts, and dogma therefore is brought in to

overcome religious doubts. All this is done obsessionally and

compulsively, for both dogma formation and obsessional thinking

obey the same psychic mechanisms, and have the identical psycho¬

logical foundations.

"Compulsion is for the neurotic as dogma for the
theologian, an attempt to compensate for doubt. "•*•

This is the refrain which rims through the entire book. Against

the repressed and unconscious impulses of hostility against the

Father, the defensive forces of dogma arise asserting reverence

2
and love for the Father, who is one whose rights are inviolable.

Reik sees the whole subsequent development of the Christ dogma

as governed by the two contrary impulses of revolution and

reaction, the former represented by God the Son, and the latter

by God the Father. He therefore goes on to argue that dogma

shares with neurosis in being a compromise formation between

"the shifts in the balance of rebellious and submissive forces

3
in the son-father conflict." Dogma seeks to achieve unification

and reconciliation of opposites, which arise from doubts due to

the contraries and opposites between repressed and repressing

tendencies. The battles over homoousios. homoiousios. and homoios

stand as evidence for Reik of these ingredients of basic Oedipal

1. ibid., p.124
2. ibid., p.51-2
3. Alston in Faith and the Philosophers, p.74
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conflicts. So dogma is a reactive phenomenon, a bulwark erected

against the persistent night of gloom,"''
A

But Reik goes even further. When dogma claims to be eternal,
2

so that it is released from historical limitations, and when it

3
claims to be above reason Reik comparies to the great illusory

4
formations of neurosis and psychosis. This supra-rational

claim protects dogma from disintegration by forbidding all

criticism,owing, it is claimed,to the inadequacy of human under¬

standing. What has happened in reality is that the paralysis

of thought observed in obsessional neurotics has overtaken

dogma, and this is due to its becoming taboo, as in neurosis,

for its origin lies in the ambivalent attitude to God.

Like Rank, Reik relies heavily on Freud's Totem and Taboo

myth, and on Freud's notion of omnipotence of thought which

Reik ruthlessly applies to both theological writers and neurotics

alike.^ He criticises theologians for seeking to eliminate,

bridge-over, or veil inconsistencies of the obsessional ideas -

and he adds the claim that only the psychoanalyst can judge this!

On the theological side Reik relies greatly on Harnack,

7
claiming that the early Christians knew nothing of dogma, and

that Paul was responsible for introducing the myth of the Son

1. Reik, ibid,, p.72
2. ibid., p.68
3. ibid., p.105
4. ibid., p.88
5. ibid., p.121
6. ibid,, p.96
7. ibid. p. 149
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1
of God, thereby transforming the simple Gospel story. Originally

Christianity, Reik claims, was a liberating movement, but was

soon transformed into a legalist system like the Judaism it

dethroned. In order to explain this statement, Reik relies

again on the Totem and Taboo myth, as the insulated and dethroned

God defending himself.

Dogmas, to Reik, therefore, is a "return of the repressed"

old mythical material (as outlined in the Totem and Taboo myth)

after having undergone extensive remodelling and stratification,

i.e. distortion. So he concludes that the Christ myth is the

revived myth of the revolutionary son who rises against his

father and is therefore punished by death.

"Dogma is the imposing cathedral which lifts its
dome above the beliefs and the cults of a highly
organized religion, enclosing them and guarding
them against the crude reality. The architects of
the Middle Ages believed that such a sacred edifice
was consecrated only if a living man was buried tinder
it - a belief from the dawn of religion. Deep under
the floor of the gigantic edifice, which encloses the
holiest elements of a religion, an unknown fragment
of reality is actually concealed. There lies buried
the omnipotent chieftain of the primeval horde, and
who afterwards became the Almighty God. Though the
pinnacles of the cathedral may soar towards the
heavens, it foundations reach down in which the
strongest and most primitive instinctual impulses,
the sexual and hostile impulses of humanity, have
found their concealed satisfaction.

I will reserve comments until the end of this section. However,

it is interesting to observe that Reik comes to a somewhat

similar conclusion to that of van Buren's reductionist method.

1. ibid., p.71
2. ibid., p.137
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He sees the decay of religion and the disappearance of dogmatics;

he contends, however, that other dogmas will come and take

their place and that the external and psychical effects of

these new doctrines will differ little from those which they

are replacing. The reason for this is that man cannot endure

uncertainty and is not capable of enduring life without illusion.

k. ERICH FROMM

When he was still a Freudian, Erich Fromm wrote a monograph

called The Dogma of Christ. In this he poses the question; why

did the fantasies of a dying man, elevated to God, win the

hearts of so many thousands in so short a time? lie answers that

it was because of the Unconscious sources to which it appealed,

and the emotional needs it satisfied. Like Reik, from whcmhe

quotes, Frorara sees the hostile unconscious impulses to the Father

God finding expression in the Christ fantasy, the death wishes

to the Father being shifted to the Son, and from the Father

expressed unconsciously towards the Jewish rulers. Again there

is heavy reliance on the Totem and Taboo myth. Froiam also claims

that the idea of a "man becoming God" being changed into "a God

becoming man" eliminated the Oedipus crime and thus made possible

the transformation of hostile-to-father tendencies into a tender,

passive relationship tox^ards the Father to take place. He attri¬

butes this to political and social motives, the result of which

1. Reik•s book is also discussed by Michael Argyle, Religious
Behaviour. p.l65f.
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was to transform Christianity from a religion of the rebels
1

into a religion of the "Establishment", Fromm argues that if

the Son-Father relationship is harmonized into one which is

passive and submissive, the hostility remains, but does so

unconsciously. So, like Reik, Fromm concludes that ambivalence

to the Father plays a great part in dogma, but unlike Reik, he

does not regard dogma as due to compulsive thinking. On one

matter he goes even further than Reik, regarding the homoousios

dogma as a fantasy of a child sheltering in. the womb, and which

he would no doubt describe in his later years by his term

"symbiosis"»

COMMENT

The above four writers are all in the early Freudian trad¬

ition, and can therefore be considered together, What they say

is, I believe, governed by certain principles and ideas which

are unacceptable.

The first is their view of dogma. Reik defines it as "a

rigid deposit of faith which demands unconditional acceptance

from believers," This may well be a Roman Catholic view of dogma,

1, Fromm spells out this kind of religion in his book, Psycho¬
analysis and Religion. He describes it as "authoritarian
religion" which demands obedience from man, as against
"humanistic, non-authoritarian religion" in which man can
develop his own powers. (pp,3^T.) The latter is the more
mature position and is described as the condition of one
who has become free from parent-figures. See The Art of
Loving. p,44f.
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and as such can be compared with the religious ritual which
1

P'reud had in mind when he wrote the paper which formed the

starting point of his book. How far was Freud himself influe¬

nced by his Czech nurse who took him as a small child to her

Catholic Church, after which the boy returned home and preached
2

sermons? Whether the influence of this on Freud was lasting

is debatable; but I think that we cannot regard all religious

practices in the same light as Freud did, nor can we apply

"holus bolus" these conclusions about ritual to dogma, as did

Reik, If x%'e accept the definition which Reik gives of Dogma,

then his criticisms have more weight; however, we would assert

that his definition can by no means apply to all we would mean

by dogma.

There is, moreover, a further point which can follow from

the claim that all dogma is obsessive or compulsive. What is the

psychological status of Freudian dogma itself? May it not be

similarly conditioned? The fact is that the truth and falsehood

of dogma must be decided on other grounds than imputation of

psychological motive; but when this is made the sole ground of

criterion, then all dogmas, including Freudian ones, used to

test the Christian ones, are equally suspect. Secondly, in this

connection, one can agree that omnipotence of thought is present

when dogma claims to have eternal or supra-rational qualities;

1• Obsessive Acts and Religious Practices.
2. Ernest Jones, The Life and Work of Sigmund Freud, p.35
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but when Reik claims that only psychoanalysis can judge the

veiling of inconsistencies by theologians, is he not himself

exercising just this same characteristic?

The primary difficulty against accepting this early Freudian

approach lies in the naive acceptance of the Totem and Taboo

myth, used in a way little different from a Jungian archetype.

To speak of the "return of the repressed", meaning by repressed

that which has its origins in the early stages of childhood, is

a notion which one can accept, but to regard this as being a

return of the primal father which is in everyone's unconscious,

is not so very illuminating, as it merely replaces one mythology

with an even more dubious one!

One can readily admit, however, that dogma has been employed

as a defence system against doubt and anxiety. The facts that

orthodoxy was set up as a standard to which men had to conform,

and that those who refused to do so were branded as heretics

and punished, suggest not certainty on the part of the orthodox,

but rather that they had underlying doubts about their hold on

the true faith, and as the heretics gave expression to those

repressed doubts, they had to be punished. Had they been certain

of and secure in their hold on the faith, then deviants and

heretics would never have troubled them. But as they did, it

seems likely that the heretics articulated their own repressed

doubts. In this sense, dogmatic systems, like ecclesiastical

system^or any social systems can operate as defence systems
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against anxiety.One must, however, point out that this attitude

to dogma is very different from the honest wrestling with diff¬

iculties, as difficulties and contradictions crop up in any

discipline which seeks after and pursues the truth: and such a

practice can be found in the formulations of psychoanalytical

dogmas as well as anywhere else. This procedure is inevitable,

as men have an inherent urge for unity and consistency in their

thought, which cannot be regarded as in any way pathological.

The above four Freudian contributions leave us with the claim

that Oedipal motives are to be found both in the Gospel story

itself, and in the later formulations of the Fathers regarding

the person of Christ, These will be considered in the subsequent

chapters dealing with the second assertion first.

It is worthy of note, however, that not only Freudians regard

the formulations of dogma in this light. Jung also makes a

similar point, expressing it in his own distinctive terminology,

of archetypes of the Unconscious. In A Psychological Approach to

the Dogma of the Trinity, he speaks of how:

"...all the controversies, sophistries, quibbles,
intrigues and outrages that are such an odious blot
on the history of this dogma, owe their existence to
the compelling numinosity of the archetype and to the
unexarapledjifficulty of incorporating it in the world
of rational thought."2

He goes on to say that the operative factor in the formation of

1. See Isabel E.P, Menzies, The Functioning of Social Systems as
a Defence against Anxiety. What Hiss Menzies says about social
systems like the nursing profession can equally apply to
dogmatic systems.

2. Para.222.
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ideas is not man's intellect but an authority over and above

consciousness. Outside the sphere of intellect and will, the

fundamental determinative happenings take place. The patristic

discussions have not to do with facts but with irrational

psychic phenomena; hence scholars like D.F, Strauss who approach¬

ed the patristic discussions with preconceptions of the rational¬

istic kind are bound to find them nonsensical. In spite of his

own terminology and his use of spatial terms "over and above"

and "outside" where perhaps "beneath" might be more appropriate,

Jung is saying virtually the same thing as these Freudians, that

Unconscious phantasy plays its part in the doctrinal formulations.

In the above four Freudian contributions the further claim

was made that myth has its origin in the unconscious part of

man's mind, We now pass on to consider a Jungian contribution

which likewise accepts that claim,

5. DAVID COX

In his book, History and Myth - the World around us and the

World within us. Cox examines myth extensively both from the

theological and psychological angles, with special reference

to the person of Christ. He claims that in the life of Jesus,

an attempt was made to reconcile these two worlds; the outer

world of history and the inner world of the psyche ltrere bound

together. He sees a special quality in the Gospel events in their

affinity with the myths of mankind. He does not attempt to

divide out history and mythology in the Gospels, as myth permeates
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them all - they are both mythic and historic at the same time;

the mythic themes were not added to the Gospel story as embell¬

ishments, for they were actually incorporated in the historic

events themselves, since if this were not the case the Gospel

would not be the Gospel in any recognizable sense."'" Therefore
the events of the Gospel are two-natured,

Christianity is both concerned with the mythical and is

committed to the historical as is no other religion. The Exodus

is not so necessary for the Jews, as the life of Jesus is for

Christians. Other religions may pride themselves that they are

not historical, but not so Christianity, Cox agrees with Groddeck,

Rank, Reik and Fromm that myth results from the projection of

the deep elements of the psyche and is patterned according to

the basic elements of the human mind which. remains unchanged

throughout the ages. He writess-

"We suggest that myths are ultimately accounts of
deep, complex and half-felt elements of human nature,
and that this is why they are told against a distant
background. This distance is spatial, when the myth
is set in a far country, temporal, when the myth is
set in the distant past, or, as it were, in the 'order
of being' when the myth is set in the 'divine realm'.
In whatever way the myth is set at a distance from
the present, that distance is a measure of the psychic
'distance' from consciousness of the elements projected
into the 'myth'."2

Cox follows Jung in claiming that in the last three or four

centuries, the main aim of man has been to adjust himself to his

1« History and Myth..., p.21
2. ibid., p.30
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external environment, with the result that he is out of touch

with his own inner environment. When less was known about

external facts, the more necessary it became for the gaps in

knowledge to be filled by psychological projection, man providing

models from his own psyche for the purpose of understanding his
2

life. Increase of knowledge has led to a recall of these psycho¬

logical projections, but the result has been that through empir¬

icism, and its essential relationship idLth the outer world, man

3
has lost touch with his inner world, and the inner drives have

become a world of their own, leading to their self-assertion

in compensation mechanisms and the like. Cox claims that Christ¬

ianity reconciles the inner world with the outer urorld, the

mythic with the historic, as the Christ myth, which is historical,

also embraces and includes the great themes of all the myths,

Christianity therefore expresses the deepest facts about the

psyche| Christ is thus seen as the Reconciler between the two

worlds of myth and history, inner reality, the Unconscious, and

outer reality* The life of Jesus is presented as forming the

ideal relationship between inner and outer worlds; but not only

this. At the end of his book, Cox asserts that atonement implies

much more than the reconciliation of these two worlds being

accomplished by Jesus* By atonement man is brought into a right

relationship with the Creator iirho is not contained within the

1* ibid*, p.70
2. ibid., p.59
3. ibid., P* 97
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created order} in this way, and in others, Cox defends himself
1

against the charge of being- a reductionist.

I would accept much of what Cox says. That myth has its

origin in the Unconscious mind would be universally accepted by

those in the field of psychodynaraics. The amount of correspond¬

ence between the mental patterns disclosed in the analysis of

patients and the ancient myths, as for example in Robert Graves'

edition of The Greek Myths, is quite remarkable.

I would also accept his contention that the Christian faith

must be tied to history and that history matters to Christianity

in a decisive way.

The Jungian viewpoint that man is adjusted to the outer

wprld, but that he is out of touch with the inner world, through

the excessive use of empiricism, is also a shrewd observation.

Whether, however, the claim that Christianity unites the two

worlds can be substantiated is another matter; from general

psychodynamic experience, it is found that the unification of

inner objects generally leads to better object-relations without,

as the two go hand in hand. Therefore, is so far as the Gospel

acts as a reconciler and unifier of man to himself, the content¬

ion that it also reconciles men to reality and to one another is

valid.

I would question, however, whether the Christ myth embraces

all the other myths. This is the kind of remark which Christians

1. ibid., p.158
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would like to make, but such a claim would need a separate

study to substantiate it. One wonders what the Christ myth has

to say about the relation of the sexes, and how far it can

embrace those myths which have that matter as their principal

theme.



CHAPTER V

CHRISTOLOGY

Christology began in the kerygma, through which the first

Christians preached the Gospel, applying to Jesus many different

terms. Some of these, especially the earlier ones, are clearly

related to the hope and expectations of Israel, each one chosen

to illustrate some particular significance which they claimed

Jesus had possessed, A number of these terms can be found

gathered together in one place, in the series of testimonies in

St John, Chapter 1, folloiving the Logos Prologue; the author

no doubt has made this collection to show how his own distinctive

teaching rests on the teaching of the primitive church,^ In this

early preaching and teaching, Christ is variously described as

God's servant, Messiah (Christ), Son of Man, Son of God, Holy

and Righteous One, Saviour, Lord, Prince, etc.

"What a riotous mixture of phrases this is, belong¬
ing intrinsically to so many different logical areas
with a diversity even greater than that of the Old
Testament. This riotous mixing is in effect a rough
and ready attempt needed to express the Christian
message,

Ramsey goes on to speak of the problem of Christian doctrine as

"one of systematizing what we have called the riotous mixture of

3
phrases which had characterized the kerygma," This was necessary

1. See Dodd, The Interpretation of the Fourth Gospel, pp.228-9
2. Ramsey, Religious Language" pTTjPi
3. ibid., p.155-6

603



6ok

as they came from different metaphysical and idealogical contexts.

The earliest evaluations are to be found in Acts 2.36 where

Jesus is spoken of as "Lord and Christ".

"JESUS IS LORD"

This early Christian confession is also found in Rom.10.9 J

I Cor. 12.2; Phil. 2.11. It has been frequently pointed out that

the Christians were using the same word kurios for Jesus, which

was used in the Septuagint for the translation of the divine

name. Paul in Romans 10.13 quotes a verse which spoke originally

of The Lord (Yahweh) and applies to to Christ; but for him there

is "One God the Father", and "One Lord Jesus Christ" (I Cor. 8,5).

Greek Christians would no doubt understand the term kurios in

much the same way as they would understand it when applied to

pagan divinities, Jewish monotheists would no doubt regard its

use as a presusnption. However, it is only in St John that the

term is used in a clearly dogmatic sense; the disciples address

Jesus as "Messiah and Lord" (13.13) and Thomas confesses Jesus

as "My Lord and My God". (20,28) Bultmann regards this last

text as the only sure ascription of divinity to Jesus in the

whole of the New Testament.*'" That there is no one opinion among

scholars regarding the use of this term as signifying ascription
2

of divinity to Jesus is to be seen by reference to ¥ainwright,

\\rho refutes 0*Neil's charge that the title when used of Christ

1, See Bultmann,Essays. p.276
2. The Trinity in the New Testament. p,75f*.
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was the equivalent of Yahweh in the Old Testament. He admits

that the early writers did transfer to him ideas and quotations

which originally referred to Yahweh, but that it cannot be

assumed that Jesus was openly and directly identified with

Yahweh, Even in the Fourth Gospel, restraint is exercised,

Kurios was undoubtedly one of the bridge words between the Hebrew

and Greek worlds 5 yet it was not employed in the development of

the doctrine of the Trinity,"'"
"JESUS IS THE CHRIST" (MESSIAH)

Professor C,H. Dodd has shown how the preaching of the

Apostles had as a primary component the statement that "the

prophecies are fulfilled and the new age is inaugurated by the
2

coming of Christ." Jesus was born at a time when his people

were expecting the establishment of some Messianic kingdom or

some divine act which would once again free them from the yoke

of foreign domination. The phrases "Messiah" or "Second David"

had as their connotation one who was expected to restore the

lost glories of Israel's Golden Era; this iva.s a very lively
3

hope,

1* See article on 'Lord* by J.Y. Campbell in Theological Word
Book of the Bible. p,130-l (ed, Alan Richardson).

2. The Apostolic Preaching and its Developments, p.17
3. Professor Dodd has shown how the phrase "The Lamb of God" as

used in the Fourth Gospel is a synonym of Messiah, who makes
an end of sin, i.e., does away with it, which was one of the
functions of the Messiah} the saying has nothing to do with
sacrificial ideas or Isaiah 53• See The Interpretation of
the Fourth Gospel, p.233-8
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The early preaching therefore made much of this aspect of

the fulfilment of the scriptures, as do many present day evan¬

gelists with their "scripture prophecy fulfilled" messages.

This can be presented as a closed argument, taking place within

a circle - Jesus is the Messiah because he fulfils prophecy;

prophecy is valid because Jesus has fulfilled it - which can be

broken into when we enquire as to the psychodynamics which operate

to produce in the first place a Messianic hope. One feature of

it is a looking away from the present towards the future. John

Bowlby"1" quotes a comparative study of ninety-seven Jewish

refugee children in homes in Switzerland and 173 Swiss children

of about the same age (ll to 17)• They were all asked to write

an essay on "What I think, what I wish, and what I hope." One

of the contrasts between the two groups of essays was the pre¬

occupation of the refugee children with their past sufferings

and their frenzied and grandiose ideas regarding the future.

The Swiss children were able to live in the present, which to

the refugees was a vacuum. This seems to suggest that futuristic

hopes have their origin in an unsatisfactory and satisfying

present, T.W, Hanson bears this out. "The Messianic hope was a

burning conviction held with fanatical zeal, shaped under
2

pressure of tyranny and persecution,"

1. Child Care and the Growth of Love, p.31 referring to the work
of L. Szondi,

2. The Servant Messiah, p.3



607

There are, however, further studies in the field of group-

dynamics by W.R. Bion. In his characteristic way, he speaks of

the basic assumptions of groups, one of which is "pairing",

i.e., when two members of the group are paired by the rest of

the group for a function, namely the production of a Messiah.

This "person" becomes the leader of the group, and will save

the group from its feelings of destructiveness, hatred and

despair of its own or of another group. He points out that

Messianic hope must never be fulfilled. It can only persist by

remaining a hopes the Messiah who will come must remain unborn.^
Can this finding be applied in any way to the Jewish sit¬

uation into which Jesus came? It would perhaps be forcing matters

a little to regard the two partners in the Covenant relationship,

Israel and Yahweh as the two selected for pairing, as Israel

itself formed the group. However, we could say that any person

who came and claimed to be an Incarnate Messiah would constitute

a threat to the group, as his coming would cbstroy the hope based

on the Messianic phantasy. If it is true that a Messiah must

remain a hope unborn, then the Jews were found to be ambivalent,

to say the least, of any claimant to that title. This would add

up to an additional reason which can be included in the threat

with Jesus constituted. Already we have seen van Buren's assert¬

ion that his very freedom constituted a menace; there is also the

1. See Bion, New Directions in Psychoanalysis, p.448; and
Experiences in Groups, pJ50f,
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assertion of T.W, Manson that "the whole ministry - the teach¬

ing of Jesus, his acts, and finally the Cross, are a standing

denial of the current beliefs and hopes,"^* as these are

expressed in the Psalms of Solomon, the Magnificant, the Bene-
2

dictus and the preaching of John the Baptist. Anyone therefore

who came as a fulfilment of their hopes, would also be the

destroyer of those hopes, fantasies and illusions, and would

force the Jewish people to live on the level of reality. Man¬

kind, however, can only stand so much reality, and needs

illusions and fantasies; any "Messiah" \ifould therefore be

resisted.

3
A further fact may be noted in this line. John Knox

emphasises that the term "Messiah" refers primarily to an

event, rather than to a person, to a function which a person

had to perform. This is again in line with Bion's idea of the

Messiah as a function of the group, a fantasy necessary for the

group's basic assumption to be realized. Once the event had

happened,to thoseat least who believed that the event had

happened, there was a movement away from consideration of the

event, says Knox, to the nature and status of Christ in relation

to God himself, rather than in relation to the act of God. I

would prefer to put the matter in a different way. I believe

that it was the application of this term to Jesus which began

1. The Servant Messiah, p.50
2. ibid,, p.55-6
3. The Humanity and Divinity of Christ. p.58f.
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the movement of depriving him of his full humanity, a situat¬

ion which we shall discuss presently. When Jesus was called the

Christ, he was at once regarded as one who performed a function,

and the emphasis rested on him as, to coin a phrase, "a function-

fulfiller" rather than as a human person. The consequences of

this can be detected in the Gospels, where the idea of the

Messianic secret operates# The Messiah could not be properly

proclaimed; the Christophany is veiled, as Dodd taught; Barrett

also remarks that Jesus is "at the same time both a revelation

and a concealment".* It is to be noted that this is the kind

of Christ which is presented by Barth and his school today; the

only revelation of God which we have in Jesus Christ is a

2
concealed one. He is hidden, not revealed.

Now psychodynamically, we have a presentation of Jesus as

a "persona" of God, to employ the Jungian phrase. The persona is

the part of the ego which the world sees, so that it reveals

only a small and limited part of the true self; this true self

remains concealed. The persona speaks of a "sounding-through"

a mask, behind which the true self is hidden. Jesus therefore

becomes the "persona" of the deity, as a result of the appli¬

cation of the model of a "secret Messiah". This meant that aspects

!• The Holy Spirit and the Gospel Tradition, p.68. He demonstrates
how the term "Spirit" operates in the Synoptists as a Christ-
ological term within this schema.

2. See Donald Baillie, God was in Christ, for a discussion of
this teaching. (p,12ff.)
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of his personality were presented functionally, as Knox claimed

that the Messiah was primarily a function; it also leads directly

to Barth's evaluation of Jesus which we have discussed at

length. The fully personal "I" is reduced to an "It", Or to put

the matter in Jungian terms, the little amount of personality

permitted to Jesus is very much a truncated self.

Now although the term "Messiah" was eventually dropped as

being too Jewish for universal currency, the use of this model

left behind a legacy in theology which is still with us today,

denying and threatening the full personality of Jesus.

Having explicated the terms "Lord" and "Messiah", I would

like to look again at the text from which they come (Acts 2.36),

and note several points raised by John Knox. He observes that

the two terms were familiar to those who heard the message and

carried significance for them; this significance, however, lay

not so much in the actual person of Jesus as in the relationship

which the primitive Church felt towards him. The terms xv-ere hot

descriptions of Jesus' intrinsic character as a person,^" Knox

also remarks that no doubt at all is placed on Jesus' humanity;

it was intact at this point, and not threatened in any way by

the evaluations placed upon it. The disciples were speaking about

a man whom they had known as a man, and in no other way. Never¬

theless, with these evaluations, and the subsequent ones, a

process of myth-making had begun, in which mythological language

1. See Knox, The Church and the Reality of Christ, p.92
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was employed to express the significance of Jesus which had a

divine connotation. Finally, Knox points out tb^at this primitive

Christology was frankly adoptionist; the resurrection was cited

as the means whereby Christ was exalted to his present divine

status as Messiah and Lord.

Contained also in the speech of Peter as recorded in Acts 2

are the words "according to the definite place and foreknowledge

of God" (Acts 2.23). John A.T. Robinson regards the Hebrew

notion of "fore-ordination" as the equivalent of the Greek idea

of pre-existence; he therefore argues that Jesus* pre-existence

is implicit in this idea of fore-ordination, and therefore pre-

2
existence forms part of the primitive Christological development.

This implies that in addition to the adoptionist interpretation

the early Christians supplied what Knox calls a "prologue", the

content of which was that behind the career of the human Jesus

O

lay his divine pre-existence.

If this fact were accepted, it would mean that the transition

would be less abrupt between the early Christological statements

in x\rhich adoptionist emphasis is pronounced and those made later.

We have quoted Paul's primitive statements that Jesus was Lord
4

and Son of God. On the other hand we have such statements as

1. Knox, The Humanity and Divinity of Christ, p.3
2. J.A.T, Robinson in The Twelve New Testament Studies, ed. D.

Nineham, p.143
3. Knox, ibid,, p.9
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"God sent forth his Son" (Gal.4.4) which implies that the pre-

existent son became Jesus. Franks^ regards these different

emphases to be the ground of Earth's assertion that in the

New Testament there are two Christologiess i) Jesus is the

Son of God, and ii) the Son of God is Jesus, Franks indeed

would make Paul himself personally responsible for this trans¬

formation and inversion of the original adoptionist statement

in the kerygma (Acts 2.36), However, if we accept Robinson and

Knox who follows him, Paul did not so much invent the idea of

pre-existence, but was able to take over an already existing

idea, existing perhaps only in seminal form,

"...the reflection on the resurrection and post-
resurrection status of Christ led directly and
immediately to the affirmation of his pre-existence."

Knox goes on to claim that a second kind of Christology followed

the adoptionist one as a result of the postulation of Christ's

pre-existence, and this was 'kenosis'J in which the divine pre-

existent being emptied himself and became man, although Knox

admits that in no place in the New Testament is the story

consistently told.

There is, for Knox, a third stage, which took place when a

serious attempt was made to integrate the idea of Christ's pre-

existence which was regarded as fundamental with Christ's

humanity, and this was "docetism", which naturally imperilled

1. The Doctrine of the Trinity, p.33-37
2. Barth, Church Dogmatics. I/II, p.17
3. Knox, ibid., p.11
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the humanity. The idea of Christ's pre-existence certainly

exerted pressure on the original idea of Jesus' manhood, the

effects of which Knox claims to see in both Paul and in the

Epistle to the Hebrews, The former speaks of Christ's being

in the form of God, (Phil. 2,6), and in the likeness of sinful

flesh (Rom, 8,3), the latter stresses Christ's complete sharing

in our human predicament, but with reservations, (Hebr. 4,15),

So Knox claims that neither writer is able to give full inte¬

grity to Our Lord's humanity, without some equivocations and com¬

promise,. Therefore some form of incipient docetism is to be

discerned in the New Testament,

Knox argues that it was not the tradr h onal names which were

applied to Jesus which determined the basic structure of the

Christology, Rather it was determined by the fact that there were

three fundamental possibilities open to the Church to take}

adoptionism, which was inadquate; kenoticisia, which was unten¬

able; and, finally, docetism, which was destructive.

Whether this is accepted or not, it is also true that the

first riotous mixture of phrases proved unable to give a consist¬

ent schema for doctrine and that what was needed was some inter¬

pretative rule or pre-eminent idea to impart the necessary coher¬

ence, This is the argument of Ramsey, who goes on to show how

the two terms, "Son" and "Logos", the first a model, the second

a metaphysical idea, were selected to carry the burden of

1. ibid., p.53
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Christology up to its orthodox statement in the Chalcedonian

formula.*' We now turn to consider these two regulative terras.

TIIE MODEL OF SONSHIP

The idea of Sonship is embedded in all the records we have

of Jesus and it appears to be part and parcel of any account

which we have of him. Jesus may have used the enigmatic title,
2

"Son of Man" when referring to himself and his mission. But

the jhrase "Son of God" is also rooted in the Gospel record of

3
Jesus.

In addition to this, there is the Gospel teaching about God

the Father (which we will examine in the next chapter) which

seems to imply a Son to be in relation to the Father. Grigen was

one of the first to emphasise this, by stating that we cannot

talk of "Son" without implying that there is also a"Father".^
Before, however, i»re draw conclusions from this statement of

Origen, the Biblical background needs to be stated.

There is much to be said for considering the idea of Sonship

in the Old Testament under the categories of "call" and "response"

5
as outlined by Paul van Buren, In Hebrew thought, the term "son"

1. Ramsey, Religious Language. pJL56
2. T.W. Manson thinks that he did so; Bultmann that he did not,

"In fact, he points to the Messiah, the 'Man' as the Coming
One as distinct from himself," - Primitive Christianity, p.107

3. E.g., K. Grayson, Theological Word Book of the Bible, ed, A.
Richardson, cites the following textst Mk.1.11; 9«7» 3 •11, 5»7»
Matt. 4.3f? 14.33; 16.16. His article is on p.78.

4. Origen, be Frincipiis. I, 2.10. Quoted by Ramsey, ibid., p.157
5. The Secular Meaning of the Gospel, pp.47-55
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could stand for Israel, the people of the Covenant; they have

been chosen, elected or called by God in a free act of His grace,

to a relationship of peculiar intimacy with him; they receive

his care and discipline, but he demands from them a response of

loyalty and obedience, lie seems to suggest that the primary (

meaning of the term is that of an ethical role, rather than a

relationship. According to van Buren, the Son is one who has been

called to be the obedient bearer of God's purpose. In the Old

Testament, the term did not have any divine connotation; it is

a model of submission to God's will together with an obedient

resolve to perform it. All this suggests that the term "son"

implies ethical obedience acted out in history, and had no meta¬

physical connections,^ Both Gogarten and van Buren claim that

when the Fathers discussed the relation of the Father to the

Son, of Jesus to God, this distinctive Hebrew usage was no

longer regulative, and other ideas took over, namely those of

Greek metaphysics, which conceived the relationship between

Father and Son ontologically, in terms of substance.

It is interesting to compare van Buren's explication %vdth

that of others, and to note what he specifically omits from his

description of sonship. Dodd, in his section on "Son of God" in

2
The Interpretation of the Fourth Gospel, compares the human

mould of sonship in that Gospel with that of a personality of the

1. See Gogarten, Demythologizing and History, p.73
2. pp.25^-5
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Hebrew prophetic mould, who is described as one who is first

of all dependent on God (my italics) and then obedient to his

will. Van Buren's emphasis is concerned primarily \tfith obed¬

ience; Dodd's primary idea of dependence which involves relation¬

ship is not considered by van Buren at all. Perhaps the word

"dependence" has echoes of Schleiermacher's basic tenet of

religion. The result is that by omitting this facet, it is much

easier for him to use a passage like John 10.30-38 in the sense

that Jesus has virtually taken over from the Father. He sayss

"...to be 'in the Father' and to have the Father 'in' him, is

the same as to be the 'Son of God'." P.R. Baelz correctly

comments s-

"For him, Christian belief in God the Father not only
involves commitment to the historical perspective
of the man Jesus, it is the same thing as such a
commitment. There is no movement through the Son to
the Father, for there is no space, logically or
theologically, left in which to move,"l

This wholesale take-over is made possible by the fact that

dependence on God is omitted from his original evaluation of the

Biblical concept of Sonship. It becomes a role to be enacted

rather than a relationship. Dependence, however, is an aspect

of Sonship which runs through both Old and New Testaments, and

cannot be excised so simply, nor can the fact of relationship

which dependence involves. The Sermon on the Mount, in fact,

cannot be understood without these ideas.

1. Faith. Fact and Fantasy, p.56
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Secondly, both Dodd and van Buren, like most theologians,

stress obedience in relation to Sonship. Now quite definitely,

this can be found in the references in the Old Testament,

particularly in the Book of Jeremiah, x^here the idea turns up

frequently. There is, however, an extreme paucity of references

to obedience in the New Testament, as can be seen by referring

to a concordance. Nowhere in the Synoptic Gospels did Jesus

exhort men to be obedient, or explain his mission in such terras.

In John 4.34, Jesus says that his meat is to do the will of him

that sent him. In the Epistles admittedly the idea is to be

found, but not very frequently. (For example, Gal, 5»7? Rom, 2,8

which refer to obeying the truth; and II Thess, 1,8 which refers

to obeying the Gospel,) The word is to be found in ethical

contexts like exhortations to children to obey their parents

(Eph. 6.1), and servants their master (Cor, 3.22), We must,

however, remember Stephen's great apologia in which the history

of Israel is interpreted, in true prophetic view, as a record

of disobedience (Acts 7). Yet, nowhere in the Synoptists are

we exhorted to obey God, One conclusion may therefore be drawn,

as with the concept "revelation", there is certainly not enough

emphasis on "obedience" in the New Testament to warrant its

wholesale and universal recommendation as an explanation of

Christ's life and work, or of the Christian way of life,

1, Guntrip has shown how the idea of obedience which implies
submission to a superior power is one which is incompatible
with personal relationships. See Psychology for Ministers
and Social Workers. p,268
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Thirdly, it has been pointed out by Be tbune-Baker that

whilst metaphors are needed to describe the nature of the

deity, each metaphor can only describe one aspect of the nature

of God's being, and that every metaphor is limited when it meets

inferences drawn from other metaphors. Each metaphor employed

limits the extent and use of the others. Ramsey's models and

qualifiers express this truth as models used with qualifiers

demonstrate what Ramsey calls a certain logical impropriety

necessary when speaking about God. Ramsey argues that we cannot

have any "blue prints" of him. Wittily he says, that we cannot

ring up CHAlcedon 451 to get an up to date report on heavenly

event s,

"What the early controversies settled were rather
rules for our talking} and what came out of them at
the end were new symbols for our use, and in partic¬
ular the Trinitarian formula,"2

The model of sonship is one that is beset with difficulties.

3
For example, Moberley in Atonement and Personality referred to

the fact that if the terms "father" and "son" were used as in

normal speech, then they \\rould naturally carry a distinction of

inferiority and posteriority of the one to the other. Moberley

argued that they cast their shadow when projected too literally

on the Eternal Being of God. We can perhaps see Arianism as the

result of taking the model too seriously. A way out might be

1• An Introduction to the early History of Christian Doctrine,
p.l60 footnote. Quoted Ramsey Religious Language. p.164

2, Ramsey, ibid,, p.173
3. pp.184-5
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suggested by attributing to the model all the qualifications

which were present in the Hebrew way of thinking about God as

outlined by Dodd, with the emphasis on obedience. Dodd expresses

it as "a loyalty and obedience like that which a good son pays

to the head of the family"^" Does, however, this idealized form

of sonship help us? It is no longer related to empirical reality,

and is an express denial of the differences and tensions which

usually obtain between fathers and sonsj it denies the hostility

which is the other side of the coin of obedience. Moreover, the

very use of obedience accentuates the distinction of inferiority

of the son over against the superiority of the father. It is

interesting to compare the two parables of Jesus about fathers

and sons. Idealized notions are absent in both as the parables

are concerned with real fathers and real sons as we know them

in life. In the better known parable (Luke 15.11-32), it is the

son who has obeyed all the way who is excluded, or rather excludes

himself from the music and dancing, and this son is a model of

Christ's opponents who put obedience first and foremost.

I believe that the model of sonship is a most difficult one

because it evokes the strongest emotional feelings and phantasies

which are increased by the addition of qualifying ideas like

those of obedience or idealization. One says this whether or not

one considers the dogmas from a Hebrew or Greek point of view.

Even though the dogma came to be couched in terms of Greek

1, Dodd, The Interpretation of the Fourth Gospel, p.252
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metaphysics, which fail to do justice to Hebrew ideas, because

the Greeks thought metaphysically and not ethically like the

Hebrews,^ the fact remains that behind both of them lie the

primitive phantasies of the Cedipal situation.

The Hebrew way of speaking of a son's obedience in idealized

terms, is, in a sense, a defence against anxiety. The normal

relations of fathers and sons contain aspects of hostility

which can be increased by idealization. This hostility may or

may not be expressed; nevertheless it is "there". X believe

therefore that Reik is right when he states that submission and

rebellion go haul in hand, playing a decisive if unrecognized

part.

The solution of van Buren is also one of denialt namely,

denial of the Father's ultimate existence. Obedience is emphas¬

ised to such an extent that the obeyer becomes so perfect that

he takes over completely, not only the will of the one to be

obeyed, but he takes over from the one to be obeyed, so rendering

him superfluous. The model of sonship is destroyed; the son is

the master of his own fate and captain of his own soul; he has

"killed", or at least supplanted, his fathert However, there is

an explanation for this in Freudian dogma* The father has become

internalized in the son, forming the son's super-ego, therefore

the father is expendable in this sense, for the son is mature

enough to stand on his own two feet. The internalized super-ego

1. Raven, Apollinarianism. p,32f.
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functions as the external father once did. This may well contain

some truth, as obedience is the master passion which has led to

this state of affairs, and obedience is a virtue which operates

from a strong super-ego basis. Van Buren's interpretation

certainly represents the normal process of maturity, but it

means that the model of sonship is completely out-grown and

inappropriate. This is inevitable as "sonship" is a role rather

than a relationship for him.

Van Buren*s solution is one which is reminiscent of the Jews

in Jeremiah's day, who having the law, felt they could dispense

\tfith the God of the Law, These men worked within the categories

of obedience, and within the framework of the depressive position}

Jeremiah pointed out to them their need to depend on "the fount¬

ain of living waters," Van Buren's solution, psychodynamically

speaking, operates on the depressive position; he allows no room

1
for dependence ivhich is earlier and therefore more fundamental.

1, Perhaps we could mention another psychological defence against
the basic Oedipal anxiety which is to be found in Origen's
doctrine of the eternal generation of the son by the father.
Logically this is a piece of pure phantasy which came to be
regarded as a statement of fact; it has no empirical cash-
value, and is only a clever device. Origen's Puritanism led
to his auto-castration in the attempt to deny his powerful
instincts. Lacking male sexuality, he attributed an over-
determined and impossible role to God the Father, making
hiin the omnipotent generator of the son , not merely in time,
but also in eternity. Here is an example of a reaction
formation which, aided by omnipotent thought, was brought
into compensate for his own impotence. It also satisfied
the negative requirement to keep sexuality out of the con¬
ception of the son, which the Virgin Birth also achieves. The
Son was begotten by the Father without a woman; the child Jesus
was conceived by a Virgin without the aid of a man, Origen's
doctrine is not merely a logical device, but a psychological
device for avoiding anxieties of the deepest kind, (Anna Frued,
The Qgo and the Mechanisms of Defence. p,59f.)
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It is thus abundantly clear that psychologically as well as

philosophically the model of sonship is beset with great diffi¬

culties, so much so that various qualifications have to be made,

and these do not solve but often lead on to further difficulties.

The model itself provokes the basic anxiety of the Oedipal

situation, and some of the qualifiers applied are attempts to

escape from this situation, but often lead to further complicat¬

ions, The Unconscious forces limit the usefulness of this model

and without committing oneself to the more extravagant claims

of Reik, one must admit that this basic criticism is correct,

THE LOGOS

It has been shown by John Knox that once the idea of Christ's

pre-existence was employed by Christian thinkers, great pressure

was exerted upon Jesus' humanity. If this was true of the ,

earlier and cruder statements of pre-existence, it was even

more true when the pre-existent Christ was identified with the

more refined and sophisticated metaphysical concept of the Logos."''
Knox's main thesis is that a shift occurred in the Church's

thinking away from what he calls "The Event" - "a realization

that something crucial had happened, the event being significant

1, It has been pointed out that the Antiochenes kept the terras
Logos and Son apart, using the iatfcrer for the historical
Jesus born of a virgin, and the farrr\er of the pre-existent
Christ, eternally generated by the Father. But others were
not so precise or careful as these writers. See F.W, Green,
Essays on the Trinity and the Incarnation, ed, Rawlinson,
P. 26k
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because of what God had done"-to an over-emphasis on Christ's

person conceived ontologically and his nature and status defined

in the highest conceivable terms, as Logos participating in the

very nature of God himself. As Knox puts the matters ". . ♦the

•mystery of Christlay no longer primarily in God's having

acted as he did, but in Jesus' having been what he was," It was

this "distortiig nature of the development" which involved a denial
2

of the full reality of the humanity of Jesus, The Logos doctrine

must have been irresistibly tempting for the early Christians to

use for apologetic purposes, for it was already a "going concern"

having been well developed and extensively deployed in Hellenistic

circles, worked out with the greatest of detail and with most

elaborate speculations.

1, Knox, The Humanity and Llvinity of Christ, p.6l
2, Knox's idea of "The Event" which is one of his key concepts,

is \tforked out in detail in his earlier book, The Church and
the Reality of Christ, especially p.92-7• Here he sees the
Christian beliefs coming into being as they answered the
realities of the Church's existence, and observes that these
took the form of affirmations about Christ and his nature.
He sees the terms which are applied to Jesus as designating
not primarily and basically an intrinsic character of Jesus,
but of a relationship in which he was seen to stand to the
Event and the Church, Therefore every Christological state¬
ment refers to the experienced reality of the communal exist¬
ence of the Church and its truth and adequacy must be tested
by this, The Church explicated the meaning for its own life
in the definitions it made of the person of Christ. Ckisto-
logy was in fact the early Church trying to explain its own
existence. (See The Humanity and Divinity of Christ, p,114-5)
Hence Christological statements indicate the commitment of
the first Christians, and are not statements offhct, but of
Christ's significance for faith. This comes interline with
Bultrnann's view (see, Essays. p, 280-8) and others/'be examined
later. Christology therefore bears the projections of the
total faith of the Church.
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Gibbon made the celebrated gibe that the doctrine of the

Logos was 200 BC taught in the School of Alexandria and AD 97

1
revealed to the Apostle John! Logos was a universal term,

known to Greeks because of its use in Stoicism, and to Hellen¬

istic Jews, because Philo had employed the term to interpret the

scriptures of the Old Testament to those who studied Hellenistic

philosophy. In fact, the term was common ground for Greeks, Jews

and Christians, and they all understood it, in spite of many

differences, as a bridge between God and the world.

Once the term was employed, it came to be regarded as auth¬

oritative and fundamental so much so that the human nature of

Christ's person had to fit into it and conform to it. The event¬

ual logic of this distorting process as Apollinarianism, in which

Christ's human soul was displaced by the Logos, So the model

which was used for the service of the faith took over and became

the master dictating to faith its content, (C.E, Raven's book,

Apollinarianism, is still the best account of what happened.)

As regards Christology, therefore, Christ's humanity, in order

to fit in with the Logos, was qualified to such a degree that

it became no longer humanity as we know it.

Although St John is the first to use the Logos explicitly,

Paul had already deployed ideas associated with the general

teaching. In his Corinthian correspondence, he identifies Christ

1, Quoted by Clement Webb, God and Personality, p.163 from the
table of contents pre-fixed to The Decline and Fall of the
Roman Empire,
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with the idea of cosmic wisdom (i Cor, 1,30; II Cor. b,k) which

was closely related to the Logos idea. In Colossians, he ascribes

to Christ cosmic creative functions, (Col. 1.15-16) but refrains

from employing the term "wisdom" although the ideas used are

to be found within the Logos-Wisdom concept. Paul was no doubt

engaged in debate with opponents who made claims for their

systems, and he was answering thein by making counter-claims for

the pre-existent Christ. We find another precursor of the

Johannine Logos in the "prologue" to the Epistle to the Hebrews

(Ilebr. 1.1-^), in which God is said to have created the world

through his son. (Hebr. 1.2)

It is in St John's Gospel, however, that the Logos is est¬

ablished as such in the New Testament, thus giving it Biblical

authority for use by later Christian theologians . Dodd has shown

that by the way it is used in the Prologue of the Fourth Gospel,

it could be understood from various angles, such as the Old Testa¬

ment "Word of the Lord", or possess the meaning which it carried

in the Stoicism modified by Philo, or have the idea of Wisdom in

Jewish writings."*" The Logos also carries the meaning of aletheia,

i.e., a rational content of thought corresponding to the ultimate

reality in the universe, as meaning, plan or purpose of the

universe, and is conceived as a divine hypostasis in which God
2

is revealed and active. Dodd regards John 1,14 as the binding

The Interpretation of the Fourth Gospel, p.280
2. ibid., p.267
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together of the account in the Prologue of the life of Jesus

under the form of the Logos, and in the rest of the Gospel, an

account of the Logos under the form of a record of the life of

Jesus,

Whilst in the Fourth Gospel there is this strong and emphatic

theological reference, never for a moment does the evangelist

suggest anything but a fully human Jesus of Nazareth, the son

of Joseph. "He labours, grows weary, thirsts, feels joy and

sorroxtf, weeps, suffers and dies. His relations with other men

2
are such as can be expressed in terms of love, trust and obedience..."

John was able to hold the human and the divine in balance without

denigration of the former. Future theologians were not quite so

successful. As Norman Pittinger has remarkedi-

"In my judgement a fundamental difficulty with the
Christology of the patristic age is that while in
word it asserted the reality of the humanity of
Jesus Christ, in fact it did not take that humanity
with sufficient seriousness...'orthodox' Christology,
even when the excesses of Alexandrine teaching were
somex^hat restrained at Chalcedon in AD 451, has tended
towards an impersonal humanity, which is, I believe,
no genuine humanity at all."3

Knox agrees with Pittinger in stressing that the humanity of

Christ must be such that he is "a man like other men", not

simply like us in all respects, but of us in all respects, "bone

of our bone, flesh of our flesh, mind of our mind, heart of our

1. ibid., p. 285
2. ibid., p. 249
3. Pittinger, The Incarnate Word, p.89# Quoted in Knox, The

Humanity and Divinity of Jesus Christ, p.62
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heart.""'" Were this not so the whole conception of the work of

Christ would collapse, and in this, I regard Knox as correct.

It may seem indefensible to us that a speculative metaphysical

idea should exercise such intolerable pressure on Christ's

humanity. In debate one may score a point by answering speculative

claims made for other systems, through making similar counter¬

claims for Christianity, as did St Paul in his Epistles, When,

however, in doctrinal formulations, such claims are accorded

a priori status, giving them not merely equality with, but primary

status over empirical facts, then nothing but confusion can

result. Knox describes these early Christologies as resulting

in "half-story, and half-dogma, a compound of mythology and

philosophy, of poetry and logic, as difficult to define as to
2

defend." It is not surprising that such concoctions are not so

acceptable to our empirical and analytical age.

3
Whilst older theologians like Illingworth could regard the

Logos relatively favourably, in that its use did not involve

amy fresh importation or addition to belief in the Incarnation,
4

other theologians like Hodgson regard the Logos as having been

useful in its time, but as now having outlived its usefulness,

since it came from a background which did not think of God as

5
personal in the same way as Hebrew thought did. As a means of

1. Knox,ibid,, p.93
2. ibid., p.99
3. The Doctrine of the Trinity, p.91

The Doctrine of the Trinity, p.113
5. ibid., p.120
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explicating God-as~He-is-in-Himself as against God-ln-relation-

to-creation, the Logos has been according to Hodgson"the source

of undesirable confusion of thought which is still prevalent

..I
among us."

Now the general setting for the Logos is found in a system

of thought which posits, one the one hand, God as transcendent,

infinite, unknowable and complete in himself, and on the other,

the universe or creation, with which he cannot enter into relat¬

ions, God, however, is rendered able to relate to his creatures

and be active in creation by means of the concept of the Logos,

understood sometimes as an hypostatized agent of God or as an

immanent process of the transcendent God. Although the Logos is

spoken of in many ways and as having many functions, it is not

so much a rival to God as a useful subordinate, one who carries

out the tasks which God Himself could not do, without ceasing

to be the kind of God which had been postulated. God therefore

needs this mediator, this tertium quid as a kind of bridge

between Him in His absolute perfection and in His relation to

the universe.

Turning now to the psychodynamic considerations which under¬

lie this doctrine, we would generally agree that metaphysical

speculations of this nature are mythical and, being mythical,

have their origin in the unconscious mind of man; these cosmo-

logical, theological assertions have psychodynamic origins in

1. ibid,, p.71
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the depths of the psyche, and are from this source projected

on to the cosinological "screen".

The fact of this "distancing" between God as absolute and

God as related (which Cyril Richardson regards as the most

fundamental question which lies behind the doctrine of the

Trinity), would lead one to think of the "distancing" theory

of Flugel based on Freud's structure of the personality,1 On

this theory, the "distance" is between the super-ego and the

ego; the intermediary would then be the result of an exercise

of magical, omnipotent thought, which desires reconciliation ,

However, the terras used to describe God - perfect, transcendent,

infinite, unknowable, complete in himself in the Aristotelian

sense — are not those traditionally associated with the super-ego,

which are order, control, moral standards, creation, etc* This

notion of God, however, could result from a later and idealized

form of the Father, idealized because of Oedipal guilt. Such may

be a Freudian answer. There is also, however, a rival theory of

"distancing" in the Jungian approach, as exemplified by David

Cox, that the distancing refers to that between consciousness
2

and the deep elements of the Unconscious, The difficulty with
Jung, as I have already indicated, is that the logic leads to

his own mythology, of the archetypes of the Unconscious, with

the Logos also as one of these or some mystical psychical energy,

which amounts to replacing one mythology with another. I would

1. See Man, Morals and Society^ pp.6 6-68 , 220f.
2, History and Myth. p»30
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prefer a description which could account for the archetypes

themselves, rather than regard them as termini; and this, I

think is possible.

One factor, can be ruled out completely, namely, the notion

of Reik that creation by the Logos is an example of Oedipal

rivalry over against the father, presented in cosmological

disguise* As we have seen, the Logos was not so much a rival of

God, the Father, as a useful subordinate who undertook work he

would not and could not do; the Logos, if compared to a son at

all, is therefore one who is submissive and obedient, certainly

not one engaged in rivalry,

Erich Fromrn, whom we have already mentioned, may give us

some illumination in his post-Freudian writing on psychoanalysis
1

and religion. In this work, he contrasted the deity as con¬

ceived as omnipotent and omniscient with man over against him

as powerless and insignificarxt, and adds: "the more perfect God

becomes, the more imperfect man. He projects the best he has on

2
to God and thus impoverishes himself,"

Again this is illuminating; but as with Freud - Flugel above,

the most this can do is to suggest an underlying psychodynamic

condition for the setting in which the Logos can operate, but

it offers nothing to explicate the concejjt of the Logos itself.

We have spoken of the Logos as a "bridge" concept; one is

1, Psychoanalysis and Religion,
2, ibid,, p.50, We have already noted this idea in referring to

Feuerbach.
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irrestistibly reminded of R,S, Lee's description of the mother

as the child's "bridge to the world",^ It is here we come close

to the matter, Winnicott, as we saw in Part One, lays great

stress on the mother's handling of the child, her "holding"

and "good enough mothering" whereby the infant is able to move

from a "subjectively conceived object" - the mother is being

regarded as an extension of the child's self - to a relation¬

ship with an object, objectively conceived. I have also heard

Vinnicott speak of the space between the mother and child as

that where culture and religion have their origin. There is one

aspect of Winnicott's work, mentioned in Part One, and this is

what he calls a "transitional object", to which he assigns a

most fundamental place in development. Winnicott emphasised that

it is not the object that is transitional, but the rich emotional

thought world which it represents - that of the infant•s trans¬

ition from being merged with the mother to a relationship with

the mother as an object. It helps the child to sort out fact

from fantasy, and to move from omnipotent to more empirical ways

of thinking, through its being the object of great endowments

of omnipotence,

I believe that here we may have am indication of the psycho-

dynamics underlying the Logos concept. It is almost unthinkable

to a theologian or philosopher that an intellectual concept so

lofty as is the Logos can have as its emotional origin a teddy-bear

1. Freud and Christianity. Chapter 8
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or a piece of soft cloth hugged by a child! This might well incur

the charge of Freudian reductionisra in its most perplexing form.

However, we are not saying that the Logos is nothing-else-than

Winnicott's transitional object; we are only suggesting that the

concept may have its emotional origin at the earliest stages of

life in this form of human behaviour. If one is willing to

entertain this, I believe that it can illuminate a number of facts

which have been considered in this discussion,

1) It helps us to understand the over-valuation which per¬

tained in the ancient x<,rorld in relation to metaphysical concepts,

as against the empirical \vays of thinking prevalent today,

because such metaphysics had its origin in a powerful piece of

psychodynamic symbolism. We have seen how Christ's humanity was

ousted by the over-valued metaphysics, because the dogmas were

worked out at a time when the inner world of reality within

which metaphysical speculations had a strong emotional invest¬

ment, was given primary significance, as compared with our think¬

ing which is dominated by post-Kantian empiricism,

2) The speculation around the Logos concept is similar to

the omnipotent and magical thought which surrounds the trans¬

itional object. The claims made for both are similar; they can

both be symbiotic and relational to the object,

3) The creation of the transitional object by the child

becomes by projection a part of the mother; this may illuminate

the speculations around the Logos as being begotten of God and
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as coming from him. Subject and object at the stage of develop¬

ment during which the transitional object is employed by the

child are very confused, the object being used to sort them out.

4) The transitional object, like the Logos, is therefore a

tertiuia quid, a bridge between the two worlds. Mother is both

"distanced" and near, as God is both transcendent and immanent,

Mother-as-she-is-in-herself and mother-as-she-is-related-to-me

form two aspects to be bridge by the transitional object.

1. Mother as related to the child 1. God immanent in the
universe or the Universe

2. Transitional Object 2. Logos

3. Mother as she is in herself
distanced from the child

3. God transcendent

5) The fluctuating idea of the Logos between being an "it"

and sometimes being fully personalized, is also seen in the

significance which the child accords to the Transitional Object.

6) This explanation does not rule out the later Oedipal

"distancing" which \^e have seen earlier in this enquiry. It was

Fairbairn's contention that the origin of the Oedipal conflict

is earlier than Freud placed it, and begins at the time of the

child's infantile dependence upon the mother and his splitting

of the mother, so as to cause him to have ambivalent ideas about

her. Hence "distancing" can begin here at this stage of human

development, and because it is repressed into the Unconscious at

the deepest leVels, it allows us also to do justice to Jung's
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ideas of the distancing of myths as outlined by Cox.

In conclusion, therefore, we can by this j>sychodynamic

enquiry understand more fully why and how these two most potent

models of Sonship and Logos held the minds of the Fathers so

compulsively; the reason is that they have their psychodynamic

origins in the earliest stages of development. Men by nature

went to the deepest elements in themselves to explain the
*

significance of Christ. The models of Christology were project¬

ions of the inner world set forth as myth or metaphysics.

It is quite clear that the ancients had not the idea of

personality which we have, i.e., they did not have the conscious

idea of personality as articulated in modern notions of self-

consciousness. Boethius' definition of a person as naturae

rationalis individua substantia (The individual substance of

rational nature) is largely an ego statement, as is much of the

modern idea of self-consciousness. The post-Freudian idea of

personality which states that man is more than he consciously

knows himself to be, gives a broader definition. Although this

was not known to the men who gave to Jesus the significance

implied in terms like Logos or Son, one can apply these argu¬

ments to them; their lack of conscious knowledge does not invalid¬

ate the argument, as they shared the same universal human nature

as we do.

It will be noted that no full examination has been made of
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the later developments of the doctrine of the Son within the

Trinitarian formulations, with such terras as hypostasis (persona)

and ousia (substantia) for I do not regard this as necessary,

These are not so much terras of great psychological content, but

rather were used primarily to hold and contain the original

terras, Son and Logos, both of which were so psychodynaraically

charged.



CHAPTER VI

THE HISTORICAL JESUS

It may seem strange to write about the historical Jesus

after our consideration of Christology, as undoubtedly the

developments of Christology followed the life of Jesus on

earth. However, we have felt that once the Christological

evaluations have been separated out and understood, we shall

be able to evaluate the human life of Jesus with greater clarity.

NEW TESTAMENT VIEWPOINT

It is clear from %vhat we have said earlier, particularly in

Chapter I , that we can no longer accept the viewpoint, say, of

T.W. Manson regarding the continuity of the Gospel story, as a

consistent historical document; nevertheless, one does not feel

constrained to accept the more pessimistic conclusions regard¬

ing the historical Jesus and his teaching, eman ating from

Continental scepticism, nor the existentialist "strait" —jacket"

in which what is alloi/ed to remain, is presented to us. In

adopting a middle line, one xdlshes to use the insights of the

British School of interpretation, as well as those of the more

radical Continental scholars. I would agree with John Knox, who,

for example, says that from the Gospels a picture of an actual

person does emerge, and that this picture is trustworthy, however

636



637

1
critical our methods may be. Even if the conception of a

continuous biography including "Messianic Consciousness" has

to be rejected, there is no need to reject what Manson and others

have said about the individual pericopae.

OTHER PSYCHODYNAMIC VIEWPOINTS

Before we consider the historical Jesus, this may be the

best place to take note of other writers who have expounded a

psychological critique of Jesus, beginning first of all with

certain points which need to be picked up from the work of Rank

and Reik which we discussed in Chapter V.

1) Not only did Reik and Rank see Oedipal movements within

the formation of the dogmas of Christ, they saw them also in the

Gospel story. The tiirin movements associated with the Oedipus

Complex, those of submission to the Father, and rebellion against

hira, are seen split in the Gospels, in Jesus* attitude to God

(the good Father) and to the Jewish authorities (the bad fathers).

Personally, I find myself unmoved in any way by these attempts

to make the Gospel story fit into one of "The Myths of the

Birth of a Hero" or to see traces of the ghost of the primal

Father in God or the Jewish leaders. They seem contrived and

unconvincing. This is even more so when these authors transfer

death wishes from the Father to the Son, for it involves a great

re-shuffling of Gospel material to make such notions fit.

1. The Church and the Reality of Christ. p.15 footnote, p.52
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This is not to rule out Oedipal explanations or descript¬

ions of characters of the past. Psychoanalysis has illuminated

much that has been obscure and not properly understood. One

example is Ernest Jones' study of Hamlet.1 In this he explains

the conflict in Hamlet's inability to fulfil his task and the

repugnance he felt on the doing of it, of which he, and the

audience, are not completely aware, and are yet stirred by it,

as due to the basic Oedipal feelings. There is more recently Erik
2

Erikson's brilliant study of Luther in which he shows how Martin's

father made him feel inferior and was the kind of rnan to whom

3
his son could never come close. Eriksori tells how Martin

fainted at a Corpus Christi procession, and hottf his kindly

father-figure, Staupitz, showed him that itcould not have been
4

Christ who terrified him, because Christ consoles. He shows

how Martin was projecting to heaven the doubt and fear he had

in relation to his own father. Both these studies are brilliant

and convincing} but both of them have much material to work upon,

and these Oedipal interpretations can therefore illuminate much

of that which appeared as mysterious,

To regard the Gospel record as a mine of Oedipal conflicts

is mistaken. The material is hardly there; it can only be treated

as Oedipal with the greatest of distortion and the reading into

1. Essays in Applied Psychoanalysis, p.1-98
2. Young Man Luther
3. ibid., p.63
4. ibid.& 35.
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it of alien ideas. These critics, however, are able somehow to

have it both ways; should there be the slightest hint of reb¬

ellion anywhere in the story, or of submission, then in both

cases it is bound to be Oedipal! It can be argued that Oedipal

phantasies underlie all submission and rebellion; but there,

on the one hand, is a realistic opposition to evil in high places,

as much as there is a willingness to acknowledge and surrender

to absolute goodness on the other. We must conclude that there

is nothing in the Gospel story approaching the Oedipal conflicts

which came to the fore when the dogma of Christ was worked out

by the Fathers.

2) The second viewpoint is that of R.S. Lee, who connects

up the (Freudian) ego with the Love of Jesus,^ Along with Lee
2

we can consider the work of C. Edward Barker, Lee claims that

the religion of Jesus was an ego religion in which he surrendered

neither to super-ego domination - hence his little interest in

sin - nor did he repudiate the super-ego. We find in Jesus a

harmonious co-operation or synthesis in which id, ego and super¬

ego all grow in strength, and inner conflict is reduced to a

minimum.

"It is an Ego religion. It is not an escape from the
world, it is the conquest of the world, the physical,
biological, spiritual world, the world in its fullness,
of which man is an integral part,"3

1. Freud and Christianity. Chapter 12, p,173f
2. Psychology's Impact on the Christian Faith.
3. Lee, ibid., p.190
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This suggests not only a balance between the institutions, but
1

also a shift of boundaries through increase of ego strength.

Similarly Barker writes

"I recognize that he (i.e. Jesus) was remarkably free
from the battle of the condemning self (i.e. Superego)
with the hungry self (i.e.Id) and his reactions to
events were so unaelfconscious and spontaneous, that
he showed every evidence of a well integrated central
self (i.e. Ego) with its wonderful superstructure of
ego-ideal« His command of each situation, his freedom
from fear and guilt, his courage with his opponents,
all speak from the fact that here indeed is a mature
man, and Son of God,"^

Barker also speaks of the courtesy which Jesus showed to a man's
3

ego. These writers assert that in the Gospels there are accounts

of interpersonal relations conducted by Jesus on the ego level.

Lee asserts that Jesus must have been able to resolve his Oedipus

Complex so as to be completely at one with God; and that he lived

at the reality level, for his illustrations are drawn from a wide

range of everyday things and events, and he worked by the real¬

ity principle. Like Barker, Lee sees Jesus' super-ego more akin

to an ego-ideal. Jesus' idea of discipleship included identifi¬

cations and reflective judgement, and he encouraged people to

make these reflective judgements rather than indulge in acts of

obedience to the Father. Lee sees the three main characteristics

of Christ as objectivity, independence and love.

There is much in the above with which I would agree. However,

one must point out that the theology behind these writers is

1. See Part One, Chapter I, p. 52-3
2. Barker, ibid., p.69
3. ibid., p.61
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mainly of the older liberal type. For example, for an under¬

standing of Christ, Lee quotes T.R. Glover's book, The Jesus in

History (191?)• Very much has happened in the last fifty years,

as we have indicated earlier in this study. Moreover, there is

a danger in tying Jesus and his religion to an ego-psychology,

as taught in social work today,"*" which we regard as a decided

limitation, which is not really necessary.

*******

The following consideration of the historical Jesus is based

on selections of the material available. This individual treat¬

ment which naturally results in omissions lays one open to the

charge that here is yet another example of a writer looking down

the well of history only to behold his own inflection!

1. JESUS' INNER LIFE

Can this really be discussed? What does one know of it when

form-criticisrn has exploded such key concepts as that of the

Messianic Consciousness? T.W. Manson's insights in The Teaching

of Jesus were, for example, so greatly dependent on the unity of

the synoptic account, which can now no longer be regarded as a

solid enough basis for a biography or a "life". How far can

this inner life be a construction of the Evangelists or of the

early Church, for purely dogmatic ends? These questions indicate

the difficulties to be surmounted.

1. Jean Heywood, Casework and Pastoral Care, pp.49-52.(see later.)
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We have also to reckon, however, with the "persona" present¬

ation of Christ in the Gospels, due to the "Messianic secret".

Even if the Incarnation has been presented by the Evangelists

as a "persona", as a "sounding-through" (persona) a mask,

behind which the true self of the Messiah or the deity is hidden,

the Gospels still read as a set of stories about a human being.

Moreover, as a human, we do not only see the outward behaviour

of Jesus, but are allowed to enter his "inner life". One example

of this is his prayer life, so recently expounded by Jeremias,

with particular reference to the use of the word "Father" by

Jesus.

Jeremias''' examines the background of the use of the word

"Father" as referred to God, In the Old Testament, there are only

about fourteen or fifteen references. The idea, if not the actual

term is to be found in the Prophets, in the sense that Israel

had not given Yahweh the honour which a son should accord to a

father, (For example, Jer, 3.22; 31.20; Hosea 11,3»8; Mai. 1.6,)

In Palestinian Judaism, there was an emphasis on the obligation

to obey God, which was interpreted as adherence to the Torah,

In the Qumran scrolls, God is also spoken of as one who helps

in time of need. Whereas before, God was the Father of Israel,

now he is the Father of individual Israelites, who are

able to enjoy a deeper personal relationship with him.

In contrast to the Old Testament, according to Jeremias,

1, The Prayers of Jesus.
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"Father" is used as a title for God 170 times in the Gospels.

An examination of these, reveals that the occurrences are as

followss- Mark 4, Luke 15» Matthew 42, John 109, If they are

analysed according to sources and the term when used in prayer

is excluded, we gets Mark 3» Luke 4, Matthew 31» John 100. In

Matthew's special source, therefore, it can be assumed that

there was a development of the tradition of Jesus' use of "Father",

and the same can be said even more so of Johannine sources.

It is not now possible, in view of the full blast of form-

criticism to regard as valid the contention of T.W. Manson that

all references to God as Father were in fact made by Jesus after

Peter's confession. This may be nothing more than an Evangelist's

construction for dogmatic purposes. However, on one fact scholars

seem to agree, namely, that Jesus in the Synoptic account did

not publicly speak of God as Father, (see Manson) but only to

his disciples. Manson is no doubt right that for Jesus "the
2

Father was the supreme reality for the world and his life",

and it was not for him a theological commonplace, and was there¬

fore not made public by him.

This is even more true of the word Abba, a term, which

Jereraias says was "protected from profanity by Jesus", and only

by himself and his intimate disciples, there being nothing in

3
contemporary literature which corresponds to this usage.

1. Manson, The Teaching of Jesus. p.95f.
2. ibid., p.115
3. Jeremias, ibid., p.51
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Abba along with Inuna (mother) were the first words of a child,

and Jereraias, like other scholars, does not doubt that here wb

have the ipsissima vox Jesu. The term represented confidence,

security and trust similar to that of a child to a parent. This

sense of intimacy and opennessis to be contrasted with the Jewish

prayers of the period, which as Bultmann has said "generally

began by piling up sonorous predicates". The only text, however,

in the Gospels in which Abba occurs is Mark 14,36, the scene in

Gethseraane. H.G, Wood's fine words are worth remembering here:

"It has been suggested that they (the three most
intimate disciples) were not physically close enough
to hear the words of his prayer. Then later, they must
have been spiritually close enough to interpret the
scene aright,"2

There are also the two quotations of St Paul - Romans 8,15 and

Galatians 4,6 - in which Abba is used in the context that we are

really God's children.

In contrast to this trust, dependence and intimacy, there is

the cry from the Cross when the word used is not Abba, but the

liturgical Elol, which seems to suggest a "distanced" deity, as

in parts of the Old Testament.

This relationship can be regarded as either mature or immature,

R.S. Lee regards it as the former»-

"God is our •Fathersince He is the ultimate form
of the super-ego which we create out of our earthly
father,"3

1. Primitive Christianity, p.91
2. Peake's (original) Commentary (1919) P»697 in St Mark,
3. Freud and Christianity, p.186
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He goes on to speak of" Jesus* relation to his "Father" as the

result of a resolved Oedipus Complex. Yet others may well regard

it as immature, particularly the use of the word Abba which

suggests a regression to the level of a relationship between a

small child and a parent.

There are various attempts by authors to extricate them¬

selves from the problem, Werner and Lotte Pelz^ regard all Jesus*

teachings about the Father as parabolical, and suggest that he

is using the teachings to refer to an existential condition.

There are other ways of getting; rid of the ontological problem

as well as that of allegory; for example, by recalling the pro¬

jections and equating "Father" with a super-ego (an internalized

father) of the most beneficial and benevolent kind} or by using

the verification method and reducing the Father to the Son.

Nevertheless, the problem of the regressed state remains.

As well as the prayer life of Jesus, there is the teaching

about God the Father, especially the section in "The Sermon on

the Mount" \lhich ends with "Be ye therefore perfect as your father

in heaven is perfect," (Matt, 5«48) The section may be a concoct¬

ion of sayings of Jesus arranged by Matthew or the authors of

Q or M, but its message is clear. We should set aside morality

in our dealings with others for personal relationships, as this

is what God does with us. Now the word "perfect" does not mean

obsessionally flawless, scrupulously correct, but rather, whole,

1• God is no More , p.110
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mature, complete} as a model of the kind of maturity Jesus is

recommending, we are confronted with God who as Father makes

his sun to shine on the good and the evil, and sends his rain

on the just and the unjust. This is a maturity which goes behind

or beyond moral distinctions to personal relations. It is not

therefore a maturity in isolation, for without involvement in

right personal relations, it cannot be realized.

Too often the concept of maturity in psychodynamics has been

related to people in isolation from others, which is no doubt

a legacy of Freudianism which has no constructs for considering
1

more than one person at a time. Independence is regarded as

being synonymous with maturity, as dependence with immaturity.
2

However, Fairbairn has put forward the idea of maturity as

dependence; it is not independence, a "going-it-alone" in

isolation from others, but it necessarily implies a healthy

dependence on others, good personal relationships being the very

essence of maturity. One accepts Fairbairn's thesis in this

matter; so Jesus' teaching on dependence does not necessarily

imply immaturity.

Secondly, the appeal \diich Christ makes in this section of

"The Sermon on the Mount" is for personal relations to be

conducted at a level before "the depressive position" was reached,

i.e., at an earlier stage of development than that at which the

1. R.D. Laing as we have seen makes this point very often, e.g.,
it occurs again in his most recent book, The Politics of
Experience and The Bird of Paradise, p.41-2

2. Psychoanalytical Studies of the Personality, p.34-40
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normal morality with its categories of goodness and badness is

formed. This means in fact an earlier stage in the psyche's

development than that at which the Freudian categories of

structure would be applicable. This concept of maturity implies

some form of regression in order to progress towards its

attainment•

This leads to a third consideration, namely, the teaching

of Jesus concerning his followers' need to be converted and

become like little children (Matt, 18.3)» On the surface, this

injunction is a flat contradiction to the concept of maturity.

Traditional thinking on Christian maturity has been much influ¬

enced by St Paul, who in I Cor. 13.11 implies that mature people

are those who have "put away childish things". The truth, however,

according to Jesus* teaching, lies in the paradox that the truly

mature are those who understand the "child-within" themselves

and possess the necessary self-awareness to tolerate "him".

This self-awareness would enable us to tolerate others at a

deeper level so as to enjoy what Fairbairn has called "mature

dependence". In short, we can engage in mature dependence when

we have come to terms with our childish needs. Again, progression

comes through regression, and the word Abba is both the secret

and the symbol of the whole process. If we relate the above to

the myth of the Garden of Eden as explicated in Section A

following Wren Lewis'*" in which the acquisition of the knowledge

1. See p. 365ff.
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of good and evil refers to the depressive position, we shall see

that when this knowledge is used in defensive and offensive ways,

all hope of good relationships is gone. Jesus here is taking us

back to the state behind "the Fall", which now has a new

meaning, psychodynarnically speaking, as lying in the earlier

stage before the formation of the depressive position has been

made available to us. The depression position is the Fall!

I suggest, therefore, that by the use of Abba, Jesus was

indicating a level of regression which was necessary in order

to reach the deepest levels of his personality and this permitted

him a measure of self-awareness which enabled him to be fully

mature in his personal relations and in his dependence upon them,

and to be fully free in them.

Thirdly, do we consider Jesus' use of Abba as signifying

an idea of God as a super-ego devoid of punitive aspects, in
J

fact an enlightened ego-ideal as suggested by Lee and Barker?

This concept may be applicable to Jesus, but in this case we

have suggested that Jesus was indicating a regression to a

level which was prior to that in which the super-ego is formed,

therefore terms like super-ego are hardly applicable. Jesus, as

we shall see, often "descended" to this level in his dealing wi.th

others. Moreover, God was closer and nearer to Jesus than any¬

where else in the Bible, The exception was at the time of his

last cry from the Cross (Mark 15»34) where God seemed to be

"distanced" and 'Wholly other", even as the ego over against
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the super-ego is in the extreme depressive position.

As a second example of* the inner life of Jesus, I would select

the story of the Temptation (Luke 4.1-14). I realise fully that

few of the more radical scholars would regard it as authentic

material of Jesus' inner life, Barrett"*", for example, regards

the psychological form of the narrative as superficial, and lays

all the emphasis on the Messianic character, Like the story of

Jesus' baptism, it is a product of the early Church used for

theological purposes. II.A. Williams, regards the story as a

wonderful sermon, composed by an early Christian preacher, and

prefers the older, starker account in St Mark (Mark 1.13), "He

was with the wild beasts"; but he does this in order to preach
2

another sermon! T.V. Manson naturally held the story in high

3
esteem, and gave it a masterly exposition. He regarded the story

as a genuine inner experience of Jesus which he himself told to

his disciples after they had recognized him as Messiah, in order

to Inform them of the kind of Messiah he was willing to be, or

rather, of the current notions of Messianship he was unwilling

to embrace, Jesus withdrawn, in retreat, weighs up the current

ideas of the Kingdom. Was it to take the form of an Economic

Utopia, or an Imperialist World Empire, under a Caesar-Christ

or Second David, or would it come by some supernatural dramatic

1. The Holy Spirit and the Gospel Tradition. p.48f.
2. The True Wilderness. p.31f*
3* The Mission and Message of Jesus, pp.333-8; The Servant

Messiah, pp.55-9
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intervention by a heavenly Son of Man or some other figure?

The first notion would appeal to those whose feelings were

revolutionary, or "left-wing"; the second to those who were

reactionary or "right-wing"; the third to those who had with¬

drawn and "contracted out" of society and its responsibilites

and were pinning all their hope on God alone doing something.

If we read on in St Luke, to the words from Isaiah 61,1-3

quoted by Jesus in the synagogue at Nazareth (Luke 4. 18-19)»

we can add a fourth Messianic idea to the list, being the one

which Jesus himself embraced. It is of the Servant whose pro¬

gramme is of total involvement and self-giving, but lacking the

element of revenge as in the Old Testament quotation. This would

mean that in St Luke, Chapter 4, there are four separate program¬

mes for the Messiah,

A historian may see behind these particular Jewish programmes,

the four possible '>>eltanschauungen as suggested by Arnold Toynbee

upon which action may be based in a declining civilization."'"
These can be set fofth in abbreviated form as (altering Toynbee's

order of the first two);-

i) "Futurism", revolutionary Utopianisin; a left-wing call

for a new order,

ii) "Archaism", a form of political reaction, a right-wing

desire to restore "the good old times": conservativism

presented as a cure-all for present ills.

1, Toynbee, A Study of History, pp,505ff in abridgedversion.
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iii) "Detachment", a form of escapism, which withdraws and

"contracts out", perhaps waiting for a miracle to happen*

iv) "Transfiguration", Bringing the total situation into a

larger context thereby imparting new meaning to it, and

infusing it with new life,

Toynbee illustrates these various choices with examples from the

history of civilizations from all parts of the world, I think

that Toynbee1s classifications can be harmonized with the

alternatives presented in the Temptation story.

Behind these historical responses, however, there lie psycho-

dynamic patterns,

i) This could be looked upon as an assertion of id forces,

a revolt against the fathers, in Freudian terms,

ii) An assertion of the super-ego; over-identification with

the father,
I

iii) A schizoid withdrawal from involvement in relationships,

iv) Action which is reality-based in which ego activity is

prominent; one has the capacity to make personal relationships

and to act creatively in Utem - i,e», mature dependence, as

the concept of caring always depends on people for whom one

shall care.

This interpretation of the Temptation narrative and its

follotving story depends on its being an actual inner experience

of Jesus, It can be argued that the story owes its existence to

the fact that Israel was tempted for forty years in the
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wilderness. One can accept this as true regarding the setting

of the Temptation story, but the content of the story remains.

If it was composed by someone in the early Christian community,

he must have possessed a very original mind to plumb such

depths. More likely, I think, the core of the story does go

back to a genuine experience of Jesus, in which he plumbed

the depths within himself in order to come to the deepest and

most fundamental level of his life, so avoiding the various

psychodynarnic alternatives, which had already found expression

in relation to the hopes of his people in his contemporary

situation. It can, of course, be argued that Jesus did not

really need to go to these depths I have suggested, if all these

ideas existed and were overtly expressed before his time. The

consideration, however, of such basic ideas for his life's work

would involve the deepest mental probing and soul searching in

any sensitive person,

I would, therefore, conclude that in both the teaching of

Jesus of God as Father, and in the Temptation story, ve can find

similar factors operating; one, that Jesus came to terms xv-ith

his personality at the most fundamental levels; two, that inter¬

personal relations of the deepest kind were basic for his mission;

and three, that mature dependence was fundamental to both.

These three we shall find are worked out in his dealings with

people in his ministry, to which we now turn.
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2. JESUS' DEALING WITH OTHERS

Much of the teaching of Jesus which has been preserved

seems to have had its origin in encounters with other people,

but in many cases, the original settings appear to have been

lost. It has been suggested that many of his ethical sayings

which have been generalized were originally particular sayings,

applying to particular persons in particular situations, and

that this language of the particular has been misrepresented

by being made into the language of the general. From the stories

which tell of Jesus in encounter with others, we can discern

his method of challenging men to use their intuitions, imagin¬

ation and insights to act in the most creative manner possible

for them. This approach may seem to be in line with the kind of

"ego-confrontation" - my own phrase - suggested today by advocates

of the social case-work approach,^" The method of Jesus, I would

suggest, does go deeper than this, for he imparts insights and

evaluations, sometimes at great depth.

We shall now look at a number of these encounters,

a) "The Rich Young Ruler" (Mark 10,17-27)

"Sell what you have and give to the poor" were the words of

challenge which Jesus gave to this man, after having enquired

into his general outlook on life, finding that he was moral,

upright and yet dissatisfied with his mode of living. The

1. See Jean Heywood, Casework and Pastoral Care, p.^9-52. I think
that Dr. lleywood would not wish social workers to give insights,
however.
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removal of riches would not only make him equal \irith the

other disciples who had given up all to follow Jesus; it would

remove one of the defences against full living, a defence in

which he greatly trusted, and acted as a barrier to cut him

off from deep involvement and relationships with other people.

Jesus was attracted to this young man, yet knew that as long

as he had his riches with their attendant security, they

would remain as a barrier isolating him from others, and from

himself, which was no doubt the cause of his dissatisfaction.

Jesus had no success as the result of this encounter.

b) Nicodemus (John 3-1f•)

The stories of the Fourth Gospel are difficult to use as

they are infused with the distinctive theological ideas of

this Evangelist. Nevertheless, they have in common character¬

istics similar to those recorded in the Synoptic encounters,

depicting not only what we have called "ego-confrontation",

which respects and supports the ego defences of the person

confronted, but also endeavours on the part of Jesus to go very

much deeper, with the result that the boundaries of the psychic

institutions are altered.

Nicodemus, "a ruler of the Jews", is presented no doubt as a

proto-type of the good Jew, a representative of all that is

best in the religious tradition of his nation and people. We

may assume that from youth upwards, religion had been instilled

into him, correct ways of behaviour imposed upon him from childhood
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resulting in an upbuilding of character controls and defences

marked by a fixed outlook in life, which was necessary if one

was to adhere in absolute obedience to the Torah, Religion may

have become for hitri a matter of imitating and copying, which

in the end, produced a character based on a compliance which

stultified true spontaneity. Nicodemus, therefore, does in some

measure represent those opponents of Jesus whom we considered

in the last section when dealing with the sin against the Holy

Spirit (Chapter V, Section B ), whose lives were narrowed down

through their rigid training so as to be unable to perceive

goodness in action, in the healing ministry of Christ. Nicoderaus

had clearly not gone so far along that path, for he came to

Jesus, though under cover of darkness.

Perhaps Jungian terminology describes this encounter best,

with Nicodemus as one who had identified himself with his

"persona". Such an identification of the total self with that

part of consciousness which one knows and controls, can act as

1
detrimental to the whole personality. Jesus, in this encounter,

did not confine his approach to his ego, but endeavoured from

the start to get below his defences, using metaphors as words

of challenge. The first, about being born again, is misunderstood

by Nicodemus, who, as a fundamentalist, took hini literally. Jesus

was asking him to re-orientate his whole way of living by

undergoing an experience similar to man's first anxiety in life

1. See H.A, Williams in Soundings. p.83
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at birth - to be helpless, overwhelmed and unable to control

what is happening to him - this was the kind of situation which

Nicodemus had been defending himself against all his life, and

had been insuring against, by building up all his controls.

As Nicodemus fails to understand, Jesus tries a second meta¬

phor, of the wind, referring no doubt to those spontaneous

aspects of personality which are submerged and held under the

rigid defences and controls, from which he is cut off and with

which he has never really come to terms. In short, Jesus is

saying that true life \fill only come after an upheaval in which

Nicodemus is helpless, powerless and fraught with anxiety, and

having faced in himself those opposites which he has denied;

then he will be able to live spontaneously from within, and not

rigidly to a code from without. Only as he is disturbed to the

depths so that the boundaries of the psychic institutions are

altered will this new enriching experience be possible.

The above is more of a meditation than an interpretation; 1

but it serves to illustrate the radical difference between the

religion of Jesus and that of the religious leaders of his time.

One recognises that this incident may not be strict historical

fact| but this interpretation by the author of the Fourth Gospel

is certainly true to the central fact of the Gospel,

c) Zaccheus (Luke 19,1-10)

The name "friend of publicans and sinners" was given to

Jesus (Matt• 11,19), and this is borne out by the several
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encounters of Jesus with such people which have come down to us,

and which incidentally earned him the undying opposition of the

religious authorities of his time.

It is customary to regard Zaccheus, the tax gatherer, as one

whom money compensated for his lack of physique; the additional

talents made up for the lack of cubits in his stature. This

evaluation, based on the Adlerian concept of "Inferiority

Complex" is perhaps too superficial.

In modern jargon, we may call Zaccheus an "outsider". Before

Colin Wilson wrote his book, The Outsider, Shakespeare had

created such a character in his Richard III, the deformed Glou¬

cester, who subsequently becomes king, and in his introductory

soliloquy (Act I, scene l) presents his philosophy of life;

because of his physical deformity he cannot "prove the lover",

so he is determined to "prove the villain". This "outsider"

will do anything he wishes, the ordinary rules and regulations

which bind other men will not apply to him, because he is

outwith the norm; he is the exception, as life owes him a

reparation. Such an attitude can result from psychological as

well as physical incapacitation, from some painful experience(s)

which life has inflicted on a person who is guiltless, and is

determined that it should not happen again. A family*s attitude

towards an individual member, regarding him as the scapegoat

1. Freud, 'Character Types in Psychoanalytical Work', Collected
Papers. Vol, IV,pp.318 ff.
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or repository of all their "badness", at the sarae time enabling

them to maintain an attitude of rectitude, could also be a

cause. One could engage in endless speculations and conjectures

as to what caused the build-up of a "false self" in Zaccheus,

Curiosity may have promted him to climb the tree - or fear

of what might happen to him in the middle of a crowd! The point

is that Jesus picks him out and treats him, not as others are

in the habit of doing, nor as Zaccheus usually expected from

other persons, but accepts him as a "Son of Abraham", i.e.,

as one belonging inside Israel, In so doing, Jesus is acting

"below" the morals of right and wrong, the depressive position'*'
appealing to the "true self" of Zaccheus, with the consequence

that Zaccheus offers to straighten out his affairs. As long as

he considered himself to be worthless, or was considered by

others to be worthless, he had no reason to accept the normal

rules of society, Jesus * action gave him an experience of a

sense of worth in himself, which in turn caused him to lay

aside his defences and released forces for growth towards a

greater measure of fullness of character, or as we may put it

"mature dependence",

d) The Woman who was a Sinner (Luke 7>36-50)

This story suffers no doubt from being conflated with elements

from the story of the anointing an Bethany by an unknown woman

(afterwards identified with Mary of Bethany). If these elements

1, As outlined when dealing with Melanie Klein, p.
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are removed, we find that the story is simply one of Jesus

having been asked to a meal in the courtyard of the house of

Simon a Pharisee, who appears to be having him there on trial,

as he has not provided him with the necessary acts due to a

visitor; namely, the washing of feet and anointing of hair.

During the meal, a woman, likely enough a well-knomprostitute

strays in and acts in a demonstrative,hyterical manner towards

Jesus, which he does not resent.

The woman's troubles appear to be those which originate in

the period prior to the formation of the depressive position,

and her acting-out was no doubt due to her having found a loved

object who did not threaten her and who would neither exploit

her nor reject her. In Winnicott's vocabulary, Jesus was willing

to become a facilitating environment, permitting her to make

her projections on to him, thus providing her with the opportunity

for that expression of omnipotence which was needed to restore

well-being within herself.

There is doubt as to whether the parable following the

incident belongs to the original story, as it inverts the argu¬

ment — the woman loved much and as a result she is forgiven muchj

the creditor \tfho forgave the bigger debt loved that debtor most.

It is to be noted that the rest of the story in St Luke is in

the language of the depressive position, of sin and forgiveness,

i.e., in terms which the Pharisees understood and in which they

settled most matters. The point of the story, hox*rever, is that
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Jesus got behind the depressive position in his dealings with

the woman, and permitted her a brief experience of the kind of

loving which she had been denied in her life. Simon, by contrast,

is presented as one in whom conventions and social norms, based

on the depressive position, had killed all true spontaneity

and love; this had not happened to the woman for she could still

give herself to another spontaneously and unconventionally;

because of this she was misused and exploited most tragically

by others,

e) The Woman taken in Adultery (John 8,1—ll)

This story has no real place in the best manuscripts of

the Gospels, but as C.H. Dodd observesj-

M.«.the implications of the story regarding the
attitude of Jesus to the sinful and the self-

righteous are in agreement with a whole body of
evidence, and represent the witness of the central
tradition."•*•

in this story, we see on the one hand, the outraged, indignant

personalities %vho would stone the woman to death, and on the

other, Jesus' defence of her. Usually the explanation of the

story is along familiar lines; "Jesus did not condemn her, but

neither did he condone what she did, because he told her to go

and sin no more." This use of a universal epigram or cliche like

"Neither condemn, nor condone", (cf. "Hate the sin and love the

sinner") misses the deeper meaning in the story. Seldom do we

reach the deepest truths by turning epigrams or composing cliches.

1. History and the Gospel, p.9h-5
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To the Jews, this woman was a home-breaker, caught in the

very act; to Jesus, she was someone who had failed to make a

success of living; a lonely, isolated character, she, like

"the woman who was a sinner" may have longed to be of significance

and importance to someone, so as to compensate for the anxiety

and pain felt within. This kind of person can easily be exploited.

Moreover, those who are rejected by family or society and

considered as "bad" often accept the evaluation placed upon them

as true. Over against this, Jesus offers the woman acceptance

of the most fundamental kind, and by this experience of accept¬

ance, she would be enabled to shed the evaluation which life had

placed on her and which she had accepted. "Go thy way and sin

no more" are not the words of a non-condoning moralist, but words

of encouragement to the effect that now she has been accepted

there is no need for her to go on repeating her former pattern

of living.

Freudian interpreters would no doubt make much of the over-

determined anger of the crowd as due to their repressed desires

to indulge in such an act as the woman herself had done, so

making her a scapegoat. As with Zaccheus, it is likely that she

had been playing that role all through her life; and her doing

this had enabled others to remain moral, as she had been the

repository of their negative projections.

Jesus, by his action, was able to penetrate below the

depressive position to, in her case, the schizoid position, and
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answer its negative anxiety with positive acceptance and loving-

concern. This was necessary as her particular disorder is likely

to have arisen in the earliest stages of life before the depres¬

sive position, and before the formation of the super-ego, which

makes possible a. sense of right and wrong,

COMMENTS ON THE ABOVE

The above examination of these five selected stories of

Jesus' dealing with others can help us to understand how very

different was Jesus' approach to life from that of his legalist

opponents. That they were defensive and authoritarian has always

been recognized; also has the fact that they identified religion

with morality. Psychodynamically, they operated from the

depressive position and were immovable from it. The corollary

of this is that their judgements stemmed from a rigid super-ego.

Throughout his ministry, Jesus caricatured these people. It

was not merely a case of Jesus' freedom being a threat to them,

who were unfree and bound, as van Buren suggested; Jesus took

the attack into their circle and threwdown the gauntlet. Two of

his best caricature creations are that of the Elder Brother

(Luke 15.25-32), and the son of the other parable of the Two Sons

(Matt, 21.28-32) who says he will work for his father, but does

not. Jereraias has regarded the parables of Jesus, not as kindly

words to the poor and lowly, nor as earthly stories with a

heavenly meaning relating to the Kingdom of God in a so "much

more" manner, but as part of the polemical attack of Jesus
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against his opponents,^"
One parable in which this argument can apply is that of the

Unprofitable Servant (Luke 17«7-10). In Christian tradition it

has been almost regarded as a commendable virtue to be an

"unprofitable servant"; in almost every exposition and comment¬

ary it is extolled as the ideal state of the soul of the Christ¬

ian believes "If an employer on earth makes demands of this

nature, how much more is God entitled to do so as His claims

are endless; you can never put Hirn in your debt!" This neurosis

has been impressed on Christians from pulpits, in liturgical

prayers, and in devotional books as the high-water mark of piety.

I am quite certain that far from commending such an attitude,

Jesus is caricaturing his legalistic opponents with their defended,

oppressive, restrictive prohibitions, and petty-fogging regula¬

tions, tnen who put precepts before persons and their welfare,

whose religion was an endless "slaving away" which could never

hope to satisfy the moral sadism of the demands of the harsh and

punitive deity whom they served. He did not subscribe to a Poly-

crates Complex!

As we have hoped to show, the ministry of Jesus was centred

in giving people a sense of worth in themselves, not in depriving

them of it by evoking a sense of perpetual inadequacy.

1, See Jeremias, The Parables of Jesus. Also Stephen Neill,
The Interpretation of the New Testament, p.256
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It appears from the Gospels that Jesus had little or no

sympathy for his opponents."'" As far as the Gospel account informs

Jesus had little sympathy with their predicament, and with the

deep underlying anxiety which compelled them to adopt a rigid

way of life. No doubt he regarded their inability to see into

the depths of human problems and their fixation at the depres¬

sive level, as stumbling-blocks which both denied human relation¬

ships and true knowledge of the "The Father". Nowhere, however,

do we gather the impression that Jesus regarded these people as

in as great a need as those whom he befriended, even although

they were unaware of that need, save perhaps in the encounter

with Nicodemus as outlined above; but he could not be regarded

as typical.

Psychodynamics posits a reason for such people's patterns

of behaviour. Erik H. Erikson writes as follonrsj-

"For if denied the gradual and well-guided experience
of the autonomy of free choice (or if, indeed, weakened
by an intitial loss of trust) the child will turn
against himself all his urge to discriminate and to
manipulate. He will over-manipulate himself, he will
develop a precocious conscience. Instead of taking
possession of things in order to test them by purposeful
repetition, he will become obsessed by his own repet-
itiveness. By such obsessiveness, of course, he then
learns to repossess the environment and to gain power
by stubborn and minute control, where he could not
find large scale mutual regulation. Such hollow victory
is the infantile model for a compulsion neurosis. It is
also the infantile source of later attempts in adult _

life to govern by the letter, rather than by the spirit«"

1. The well-known charge made against Jesus by C.G, Montefiore in
Rabbinic Literature & Gospel Teachings. p,103ff. has been ans¬
wered in detail by T.W, Hanson in The Mission & Message of Jesus,
PP.3^-5} I am still not sure if Jesus is completely cleared!

2. Childhood and Society, p.244
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Erikson sets this character formation in the second stage of

development, which is the same period as Freud's "anal" stage.

His description is a perfect one of both Phariseeism and of

the kind of religious compulsion Freud had in mind in his early

paper on 'Obsessive Acts and Religious Practices', (1907).

Erikson would see a parallel between child rearing and the

intention to produce a character of this kind. The fact is,

people do not choose to be like that, it results from their up¬

bringing, which has in some measure invalidated them, I do not

think, therefore, that the charge made by C.G. Montefiore against

Jesus can be cleared from the accounts which have come down to ?

us.

SOME OF JESUS' TEACHINGS

In the above considerations of Jesus* inner life and of his

dealings with others, we would emphasise four separate features

which will be used as focal points in the following argument.

They arei-

1 * He usually employed the language and actions of the

particular rather than those of the general.

2. He aimed at giving people a sense of worth in their total

beings,

3. He sought to be behind or below the depressive position

in which most religion and living is conducted.

1» Collected Papers. Vol. II.
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k. He aimed at widening life, both in relation to one's

unrecognized aspects and in dealings with others.

The above are the psychodynarnic considerations only, and do

not take account of the theological ones. We hope to show that

such aspects as these can be found in his teachings.

1) Regarding the first point, it may well be the case that

Jesus did actually give direct teachings of a more general kind

to his disciples when in private. The setting of the Sermon on

the Mount suggests that he did on occasions take his disciples

apart from the crowds and when alone with them instruct them. It

does not follow that all the ethical teachings reported in the

Gospels are of that nature, as it seems that some of the isolated

logia which can be found in it, seem to have lost their original

setting. In some cases a setting can be supplied imaginatively
and intuitively; we can, however, never be absolutely certain,

and in other cases we shall never know the setting.

2) Regarding the second point made above, that Jesus in his

dealings with others sought to impart a sense of worth to people,

and not deprive them of it by evoking in them a perpetual sense

of inadequacy, what are we to make of the first Beatitude,

"Blessed are the poor in spirit" (Matt, 5*3)? At least one

psychologist would suggest that Jesus was depriving people in

the way suggested. If one wishes to see a perverse psychological

consideration of this and the other Beatitudes, one will find it

in The Myth of Mental illness, in which Thomas S. Szasz speaks
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of the dread of happiness and "the defensive self-protective

character of this 'masochistic manoeuvre' of Jevrish-Christian

ethics.""^ He continues this neo-Nietzschian interpretation by

naming the Sermon on the Mount as "probably the best known illus¬

tration of the rules fostering dependency and disability," So

Szasz interprets Matthew 5*3 as "Man should be 'poor in spirit',

i.e., stupid, submissive, do not be smart, vrell-informed and
2

assertive," In a similar way he interprets the third Beatitude,

(Matt, 5,5.) as "Man should be 'meek' - i,e,, passive, weak,

submissive. Do not be self-assertive." This is virtually identical,

which is not surprising in view of the fact that the Beatitude

(Matt.5•5•) is a variant of Matt. 5»3»» and was originally a

quotation from Psalm 37»H»

Christian teaching which sets man's weakness and impotence

over against God's omnipotence and all-sufficiency tends to

encourage such interpreations as that of Szasz, A truer meaning

may be found if we contrast the poor in spirit with those who

try to exercise an iron control over themselves, or those who

identify their total selves with their ego or consciousness to

the complete disregard of the unrecognized aspects of the person¬

ality, I cannot think that Jesus was advocating ego weakness,

nor over-emphasised ego assertion and identification. The

characteristic of the poor in spirit can be indicated negatively

1. ibid,, p,193f.
2. ibid,, p.196.
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as the direct opposite to the description of Erikson quoted

above as the over-manipulative type of person, in which the ego

and super-ego unite in exercising iron control over the person.

It refers to those who can accept the unacceptable in themselves,

and having done this can live patiently and tolerantly with

themselves and with others.

The First Beatitude, therefore, tell us of the need to relax

rigid control over ourselves, and come to terms with the

unacceptable aspects. The Second tells us one way in which this

is possible, "Happy are they who mourn, for as a result they

will be strengthened" may be a true paraphrase, Freud and his

followers have taught that the result of grief work in mourning

is the eventual strengthening and enriching of the ego 5 as the

mourner recalls the past, relating to the loved one, he divests

it of its emotional significance which can be both good and bad,

and is able to use certain resources within himself which were

not available to him beforehand, Freud * s general thesis in his

1• Mourning and Melancholia* does not differ substantially in its

conclusions from the truth in this Beatitude. We saw this in the

case of the disciples, who, following the grief work, found that

larger asjjects of themselves became available to them.

Considered as a unity, the Beatitudes seem to indicate the

basic requirement of widening one's understanding, as one deals

1. Collected Papers. Vol. IV, p,152f
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with both inner dispositions and outer behaviour. As such they

can be regarded as providing general insights into the problems

of living. Whether they were first given for that purpose, we

shall never know. However, in the ethical teaching of Jesus,

whether the Sermon on the Mount or in the other "blocks" of

teachings in the Gospels, we are not given rules and regulations

so much as insights about human behaviour, T.W, Hanson's words

about their providing the direction rather than directions, and

his comparing them to a compass rather than to an ord nance map,

still remain true,"*" C.H, Dodd has also written of them as "indi-

2
cations of quality and direction of action,"

It was not long, however, before this distinctive ethical

teaching of Jesus was given a different emphasis, perhaps through

being put into a different setting, as the adraonitionary

character of the ethical sections of the Epistles bear witness,

The content of Romans Chapter 12 and St Matthew Chapters 5 to 7

are very much the same, but the form is different, as Dodd has

3
pointed out. This change of presentation involves a change of

emphasis which in turn affects the content. No doubt, due to the

1, The Mission and Message of Jesus, p.329
2, The Gospel and the Law of Christ, p,19» Other books which

bring out the same essential point are T.W. Manson,Ethics
and the Gospel; J.A.T. Robinson, Christian Morals Today; also
from his chapter in Honest to God, entitled 'The New Morality',
the section on the teaching of Jesus (pp.110-6), Dodd's,
Gospel in Law is good in places, but this is the one work of
the author which cannot be recommended wholeheartedly, because
for once, Dodd seems to have been overshadowed by a super-ego
cloud,

3* Gospel and Law. p.64f.
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needs of the new Christian community, a "code" for converts

consisting of the basic ethical requirements for Christians was

needed, and what better than the actual words of Jesus! Phrases

and ideas given in the context of encounter have a very different

meaning when they are set within a code. This accommodation can

only be described as a deterioration, for the teachings of

Jesus become set within a super-ego context of Jewish Torah,

which is very far removed from the encounter which Jesus sought

to provoke. Admonitions and directions are now to be found in

the place of direction and intuition, to reverse Manson's meta¬

phor} an ord nance map is a better way of expressing the result
v/

than a compass} conformity and obedience take over from imagin¬

ation and empathy. Having to deal with converts who lacked the

background of Jewish religion and morals may have caused Paul

and the other first missionaries to emphasise Our Lord's teach¬

ings as a new Torah. It is to be noted that Paul did appeal to

"a word from the Lord" and was careful to differentiate this

from his own ideas. Did Jesus, however, intend his words to be

used as St Paul used them, as an authority from wiiich conduct

is to be deduced? It is in this general movement that the idea

of obedience once again comes into the foreground, (e.g., Rom.

10.16; Phil. 2.8} Hebrews 5»8) which, as we have seen is a

more immature way of living than that indicated by Jesus.

3) Regarding the third point, we can find many teachings in

the Gospels which reinforce the conclusion that Jesus sought to
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encourage living with the insights tviiich can enable one to deal

with others at a level "below" that of the depressive position.

One saying, for example, which has perplexed Christians

including New Testament scholars is Matt. 5«39» "Resist not

evil." I once heard T.W. Manson say in public that he had not

the least idea what it meant, and that as it stood it was

contrary to the general ethical teachings of the Gospels. One's

commonsense tells one to resist evil, and it is true that one

can easily find support, not only in the Old but also in the New

Testament for such action. (E.g., Eph. 6,10f; I Pet, 5.9} James

k.J.) Such advice, however, stems directly from an evaluation

based on the depressive position with its differentiation of

good and bad.

An understanding of Matt. 5«39 may be found if we supply a

hypothetical setting* In the early stages of life, xiTse parents

learn to bear the aggression of their children, assisting them with

it, rather than resisting it. It is also perfectly true that

those who work with very disturbed people often have to allow

negative, aggressive feelings to emerge, before any positive

and creative forces can be found which can be of use in life

permitting a growth of character towards a greater maturity.

These are particular cases which we are quoting, but it is very

likely that this text had its first utterance as part of a part-

cular saying to some particular person in a particular setting

which is now lost; yet a similar message may also lie behind the
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parable of the Wheat and the Tares (Matt. 13.2^-30).

Similarly, the simple "Judge not..." (Matt. is a

direct injuction to get behind the depressive position. As God

the Father dispenses-with judging in his dealings with mankind

(Matt. so also must men. The phrase "That ye be not

judged" need no longer apply to God's activity at the Last

Judgement; it is now known that in making judgments, w'e do not

merely reveal objective facts about the Tightness and wrongness

of persons or situations, but we can more likely reveal unrecog¬

nized facets of our own characters and personalities; our

anxieties are evoked, which in turn cause us to project on to

others certain judgements which should properly relate to

ourselves,

In this connection, we can include the saying about binding

andloosing, (Matt* l8,18.,cf, John 20.23.)* Binding refers to

expelling from the fellowship andloosing to restoring one to

the fellowship. The saying need not refer to any special eccles¬

iastical authority which Christ vested in the Church, now claimed

to be a function of certain ecclesiastical systeras; but was

rather a kind of commentary on "Judge not, that ye be not judged,"

Failure to remain open to a sinner and failure to offer forgive¬

ness and help in restoring hira may hold him to his pattern of

living. The saying is a warning about personal relationships

when conducted strictly on the level of the depressive position.

It is not a passport for ecclesiastical onmipotence. Only in so
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far as people understand their own impulses, can they be of

service to others. This is the ultimate relationship which is

implied in so much of Jesus' teachings,

k) This leads us to the fourth point of the need of widen¬

ing one's life, both in relation to one's unrecognized aspects

and in one's dealings with other people. Psychological inter¬

preters like G. Edward Barker''" make much of this aspect in

relation to the Great Commandment (Mark 12.31)» which speaks of

loving your neighbour "as yourself. " Barker quotes from Frotnni to

the effect that respect for and love and understanding of another

individual goes hand in hand with respect fbr one's own integrity.
2

Likewise Guntrip speaks of the balance between the two, and that

to deny all rights to the self as in some Christian teachings,

cripples full creative spontaneity and leads to non-fulfilment
3

and loss of creative gifts.

Now whilst this is an important psychological truth, it

raises a number of problems:

i) How can such statements be reconciled with a saying of

Jesus lik% "Whosoever will save his life shall lose it," (Mark

8.35) which is an undoubted logion of Jesus? It could be said

that "loving oneself" is not to he confused with "saving oneself";

loving oneself could be interpreted as coming to terms with the

1. I'sycholoCT's Impact on the Christian Faith, pp.61,111
2. Mental Pain and the Cure of Souls, p.183
3. Cf. Groddeck, The Book of the It. p.88, and on p.228 where he

says "as thyself, not more than thyself."
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whole of oneself, unconscious as well as conscious, unaccepted,

unacceptable aspects as well as accepted aspects, which could

result in loving the self one has not previous!y known, partic¬

ularly if one has lived identified with the known self. To

accept the seemingly unacceptable in oneself, and to love it,

could mean a complete loss of the previous notion one has had

of oneself, leading to a complete re-orientation.

ii) Bornkamm in his consideration of the Great Commandment^"
puts love to God as priority in Jesus' teaching above love to

one's neighbour. He is criticised by van Buren for this, who,

by using the verification principle, concludes that love for

the neighbour is love of God. The interesting thing to observe

is that these scholars, like most Christian interpreters, do

not consider love for oneself as a third and separate constituent

of the Commandment.

ill) If, however, love for oneself is considered as a third

constituent, so that the Great Commandment is regarded not as

two commandments as it usually is, but as three, and if it was

considered that Jesus was indicating that for living in the

Kingdom, man had to love in three directions, towards God,

towards his neighbour, and towards himself, it sounds vex-y like

Freudfs contention that the ego has to come to terms with super-ego,

2
reality and the id." The following diagram will show the

similarity.

1. Jesus of Nazareth, p.109
2, New Introductory Lectures, p.104
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God Super-ego

Man Ego

\
neighbour self Reality Id

The above exposition is rather interesting? its flaw, however,

lies in the fact that it presumes that "Love your neighbour

AS YOURSELF" refers to the modern notion of self-awareness. It

may have meant that? Jesus did point man to within himself*

However, on this occasion he was quoting a text from the Old

Testament (Leviticus 19,18), and in that context it may have

been understood, as a love to your neighbour as you would like

your neighbour to love you, which %irould be in line with Matt.7• 12.

Even though the above hypothesis may rest on a misconception

of what "loving yourself" means, it embodies an essential truth

of the Gospel. I do not think that Bornlcaram is right in one

respect. To say that love towards God has the priority in Jesus'

teaching over love towards our neighbour is hardly true, for

Jesus only speaks of one loving God directly when he is quoting

from the Old Testament. The central message of the New Testament

is rather that God loves us and has shown his love towards us

(John 4.10) and our response to that love lies, not so much in

showing direct love towards him, but in loving our neighbour and,

in doing that, seeing God in hira (Matt. 25*4o), We can, however,

1. I do not regard it as necessary to define agape as it is
found in most books about ethics, e.g., Dodd, Gospel & Law, p.42-5

m
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only love our neighbour fully if we love ourselves, i.e., if we

come to terms with ourselves in all the complexities inherent in

ourselves, and this we can only do if we are certain of an accept¬

ing atmosphere; otherwise we shall remain defended and anxious.

We have seen that in the teachings of Jesus such an enabling

environment and accepting atmosphere is presupposed; it is prov¬

ided by the nearness and caring of "The Father" (Matt, 6. 2f>f • ).

This is the picture of a God who operates behind the depressive

position, as Paul saw in a moment of insight, "not counting their

trespasses" (II Cor. 5.19)} the atmosphere in which change can

take place is possible as God's attitude provides an experience

based on a sense of worth.

After the Resurrection experiences and Pentecost, we find

the discijjles presenting Jesus in a similar way to that in which

Jesus had presented his Father in his teaching, as the enabling

environment for one's life. Christ himself became the example

and proof of this teaching. Historically, the kerygma came before

the Gospels as products; but the gospel events lie behind the

kerygma as having happened prior to it. This statement may

seem so obvious, but it needs to be made as many scholars regard

the Gospels as derivatives of the kerygma. The Gospels are after

the kerygma as compositions, but the facts they relate are not.

The Christians found by faith in Jesus what he had said they

would find in the Father, and this fact provided the psychological

impetus which led towards the ascription of divinity to him, and

following this to the subsequent Christological formulations
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based on the most fundamental psychological models which man

could devise,

Jesus' teaching of God and his experience of God was of one

who was near} God was one who cared, who had come close to man

and was ever present* Jesus embodied this teaching in Himself,

and this permitted an openness which allowed spontaneous forces

to emerge which were later identified with the Holy Spirit, It

was from that fact of Christ that the total psychodynamic

experience emerged which led to the formulations of the doctrine

of the Trinity,



CHAPTER VII

CONCLUSIONS

"The authority of the words of Jesus - if any-
reside in themselves. Unless they convince and
convict me, nothing in heaven and earth can
compel me to accept them, or convince me of
their truth and usefulness - certainly not belief
that Jesus was 'God* or 'Son of God1,"!

To some, our argument may have seemed to have been moving

in the direction indicated by the above quotation. The Pelzes•

illuminating study of Jesus* teaching is from the existentialist

and subjective viewpoint. Our study, we hope, is more objective,

as we claim that psychodynamics is now evolving into a systematic

body of teachings about human behaviour, proceeding like other

disciplines by trial and ezror, leaving discarded hypotheses

behind. By applying its findings to the Biblical material, we

have been able to arrive at certain insights which we could not

have reached by other means, ¥e hope that a too subjectivist

approach has been avoided, but must stress that subjective

factors cannot be excluded.

In our study we have not followed the precedent of Bultmann

in declaring certain areas of the material as immune from critic¬

ism, We have not sought to defend any part of the Gospel and so

preserve it from psychodynamic enquiry, because we believe that

by applying the concepts we can find fresh insights, within

phenomena traditionally explicated by theological concepts, antj

1. W, & L, Pelz, God is no More, p.13
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new aspects of truth. It would be claiming too much that we have

arrived at a total answer, for there will remain much material

xrfiich will escape the psychodynamic net.

A very large part of this section has been concerned with

contemporary Nextf Testament scholarship; it has consisted mainly

of reporting and commenting on the various contributions in

this field, and where deemed essential, of quoting from the

authors themselves so that at times reads like an anthology!

We have accepted largely the conclusions of the post-Bultniann

school, like those of Bornkamm, but without their theological

and existentialist emphases. We have not, however, neglected

the British contribution. Of all the positions stated, van

Buren's is the most challenging of all.

Our discussion has taken us further into the nature of myth

than most New Testament scholars have gone, by showing that it

is the product of roan's unconscious mind; we did not follow

Jung's ideas of archetypes as we regarded myth as having its

origin first in the early experiences of childhood, which have

been distorted by the free-play of the child's phantasy thinking

operating under omnipotence of thought, before being repressed

into the unconscious: we regard this phenomenon as universal.

In considering Christological factors, we dealt with two

sets of models. The earliest pair, that of "Lord" and "Christ"

virtually disappeared from the formation of the dogma of Christ;

however, we did note that the latter term applied to Jesus, the
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"Messianic Secret" appeared in St Mark's Gospel, presenting a

Christ who was both a revelation and a concealment, and that

this reduced him from a person to a function of the deity, akin

to the Jungian "persona", and that this idea of Christ's person

persists in Darthian Christology. The two models which were the

most powerful determinants of the doctrine - those of the model

of Sonship and of the metaphysical idea of the Logos - both

embody psychodynamic patterns relating respectively to the

Oedipal conflict and to the Transitional Object of Vinniicot t,

which in turn is symbolic of the mother* To the Oedipal move¬

ments, xtfhich as Rank suggested, worked unconsciously in the

Fathers' deliberations, must be added this further psychodynamic

conflict which complicates the matter even more. The Logos we

suggested became the more determinative one, as it related to

more fundamental levels of human development. We saw how the

excessive use of any of the three models endangered the empirical

fact of Christ's humanity.

We then turned to consider the historical Jesus, believing

that in spite of the strictures of contemporary New Testament

scholars, we are able to see him as a person, largely through

the employment of psychodynamic categories. We rejected the

contention of those scholars who would read Oedipal motives into

the Gospel story. We also felt that the linkage of Jesus with

the Freudian ego was inadequate and limiting} the ego can be

considered along with the employment of the model of "The Son",
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but as the Existentialist psychology has claimed, man overflows

and bursts the bounds of the kind of psychological constructs

which Freud set up. Although relations between persons are

always at the ego level, in that this institution is involved,

in the Gospel account of the actual ministry of Jesus we found

that his encounters were much more than "ego confrontations",

since they sought to impart insights which involved more of the

psychic economy than the ego by itself, and that he deliberately

sought not to support the defences of the ego but to extend its

boundaries.

Our examination of Jesus' personal life and of his dealings

with others demonstrated his ability to regress to the earliest

levels of development, in particular his ability to get "below"

the depressive position, answering the deeper problems with his

acceptance. People, to him, mattered much more than precepts

concerned with the differentiation between right and wrong, which

is the main achievement of the depressive position. This seems

to suggest that if persons had not established this position,

it was not their fault Jesus, in his ministry, showed sensitive

awareness of all levels of the personality, all levels of growth,

and this is embodied in his teachings where he encourages a

measure of self-awareness of onete unrecognized aspects in order

to deal with others. He also emphasised the need to possess a

sense of worth x^ithin oneself, and sought to help others to

1. Yet, if they had, and they relied upon it then it was their
fault! I refer to Jesus' attitude to the Pharisees,
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achieve this. The language which Jesus employs is always related

to the particular person with whom he is dealing in the partic¬

ular situation; we therefore find him using the language of the

pre-depressive position as well as that of the post-depressive

position. No doubt this is expressing in psychological terms

the freedom which men like Bonhoeffer and van Buren found in

him. For Jesus, this way of life was a direct result of living

in the facilitating, enabling environment of "The Father", for

in his personal life and teachings, God was close at hand as

well as ever present. His earthly mission, however, failed to

find followers even among his intimate disciples, and it was

only after the crisis of his death and its consequences that

they were able to emerge with spontaneous power and energy, xvhich

(as we saw in Section B) was identified with the gift of the

"Holy Spirit", It is therefore from the facts of the Gospel

account of the historical Jesus and his relation to his disciples

that his followers enjoyed such experiences as those which lay

behind the emergence of the eventual formulation of the Doctrine

of the Trinity,

If we were to look for a model in psychodynamics for Jesus

himself, we should suggest that of the psychotherapist or enabler,
who is seeking to help others to live their lives at their fullest

potential and be related to various forces of the psyche, or as

Guntrip has put it, to be integrated to good objects. It was from

this quality of life that men came to express its significance
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in a doctrine, not in terms of the life itself, but of the

God with whom they had to do in Jesus,



PART THREE

FOUNDATIONS RELATED TO

DOCTRINE AND EXPERIENCE



INTRODUCTION

We now come to the last section which is very much in the

nature of a coda, as far as length is concerned. We begin by

considering four interpretations of the Doctrine of the Trinity,

selected because of the points of vieiv' they represent. We shall

compare these with our own study.

In the next chapter we will draw together our conclusions

relating to the foundations of the doctrine, and then indicate

how we think they should relate to the Trinitarian formulation

itself, and what psychodynamic pattern underlies the doctrine

as a whole. Our conclusion is that the doctrine is related

to the Christian experience of the believer, having been

influenced by Christ, and it is explicated psychodynamically.

We then seek to demonstrate that theologians who neverthe¬

less regard the doctrine as peripheral or even unnecessary may

yet demonstrate in their xvrritings the kind of religious life

out of which a doctrine of the Trinity could emerge. We will

consider, in particular, the work of Schleiermacher,

In the conclusion we claim to have avoided both revelation

and reduction, by the employment of Ramsey's models. The doctrine

is related to the work accomplished by Jesus Christ} but when

it is spelled out, a psychological model seems unavoidable for

our talk about God.
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FOUR BASIC EXPOSITIONS

RELATED TO THE ENQUIRY

We have examined the Biblical data which are universally

held to form the basis and foundation of Trinitarian thought.

Before detailing our conclusions, X would like to set out

four basic viexvpoints on the doctrine, looking especially at

the foundations underlying each of them. Two of these are

theologically, and two are psychologically, orientated.

1. KARL BARTH

The line which we have pursued in this enquiry would be

rejected outright by Barth, who has produced the most developed

and self-consistent doctrine of the Trinity in our times. The

first difference arises in his claim that the Trinity is a self-

enclosed circle,"*" and for a number of reasons we have been

unwilling to be enclosed within that circle.

In the first place we cannot accept his concept of Revel¬

ation, which in his doctrine almost takes over from metaphysics,

or rather forms the foundation stone of his edifice. On the

contrary, we have deliberately gone against his strictures and

worked out the significance of the doctrine from an anthropo-
2 3

logical centre™, and from psychological depths. We just cannot

1. Church Dogmatics^ i/l, p.hj6
2. ibid., p.230
3. ibid., p.233
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accept that Revelation, as Barth understands it, is the sole

root of the Trinity.

In the second place, we have folloitred the practice begun

by St Augustine, and which is deprecated by Barth, of permitting ;

analogies to have their place in the discussion. Barth ruled

out analogies, because they were by nature creaturely and

distinct from God, and he abandoned them because they could so

easily come to be regarded as a second root of the Trinity.
2

Revelation, claims Barth, will not submit to illustration,

but only interpretation; yet he has to admit that there are no

interpretations of Revelation in which there are not elements of

illustration. It is perfectly true that analogy and illustration

by themselves do not amount to proof; but it is our contention

that we cannot dispense with human models in our attempt to

understand the infinite, and in this sense a model is some sort

of analogy. When Barth says that the only analogy permitted to
f

our understanding of the Trinity, is Revealer, Revelation and

Revealedness, it is difficult to see to which of the "Persons"

each of these terms refers. Barth naturally argues that God is

triune in his revelations, because he is triune in himself,

which logically follows in view of his use of the term "Revelation"

as partaking of God himself; however, we have given adequate

reasons why we do not regard the terra in that way at all, and

1. ibid,, p.286ff. Barth presents many examples of the form
they can take,

2. ibid,, p.396
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that there can be no Revelation without human participation

and evaluation.

We have allowed humanity and human activity a full place,

not only in the formation of the doctrine, which Barth himself

would no doubt admit, but in its basic and most fundamental

components. Altogether, it will be seen that the two approaches

begin from completely different premisses, and there is little

chance of their even agreeing. Barth would regard our line as

that of a "Primeval Trojan Horseand he would no doubt be

correct!

With some of Earth's views of the Trinity, however, we

find ourselves agreeing. One is his use of the term "Modes

of Being" rather than "persons", as the use of that term has

changed since the doctrine was first of all promulgated. I

cannot understand, however, what he means by "God distinguishing

himself from himself" and God "positing himself", "in another

way, a second time", phrases which he adopts in preference to

"hypostasis". We have also shoxm that it is possible to under¬

stand, on psychodynamic grounds, the "Filioque" - the procession

of the Spir-lt from both the Father and the Son - which Barth

strongly advocates. Wre would suggest on tlie psychodynamics

behind the Filioaue the fact that the Oedipal conflict has been

resolved.

This rejection of Earth's doctrine includes also a rejection

1. ibid., p.387
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of that of Claude Welch , who has, apart from one or two minor

criticisms, capitulated to Earth1s point of view. lie too makes

Revelation central and emphasises Barth's controlling norm that

2
it is revelation in Christ. He does, however, sometimes refer

3
to Christian experience as a ground along with Revelation,

but there is no doubt which is fundamental.

One may note in this connection an interesting series of
4

papers on this doctrine in the American journal Religion in Life.

Welch here reiterates the claim that the origin of the doctrine

5
lies in God making himself known in Christ in a three-fold way;

as against this, Cyril Richardson following Schleiermacher's

lead maintains that the paradox of God's absoluteness and

relatedness is the central purpose of the doctrine. C.C. Richard¬

son does not deny that God is uniquely manifest in Christ, but

casts doubt as to whether there is any Trinitarian doctrine
6

implicit in this contention. H.H, Farmer in another paper in

the same journal claims that Barth is right in his assertion that

that the Doctrine of the Trinity is testifying to the specifically

1• The Trinity in Contemporary Thought.
2. ibid., p.233
3. ibid., p.248
4. Vol. XXIX, Winter 1959-60
5. ibid., p.l6ff.
6. It is interesting to note that Alan Richardson in reviexving

Cyril C. Richardson's book, The Doctrine of the Trinity, takes
him to task for dismissing the "threeness" of Christian
revelation; he attributes this to a lack of emphasis on
the consideration of New Testament evidence, for it is in
the New Testament that the question of the "necessary
threeness in the Godhead" must be decided.
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1 2
Christian monotheism. In a further issue of the same journal,

Paul van Buren suggests that Welch and Richardson are seeing

the problem from different angles; the former theologically and

the latter historically. Van Buren attempts his own formulation

in historical terms, concerning Christ accepting the Covenant

in obedience; a "call and response" Christology is wedded to a

secular Bonhoeffer approach; and van Buren concludes with regret

that Welch cannot see the way the wind is blowing, and expresses

his thanks to Richardson.

2. ST AUGUSTINE

Historically, we ought to have considered St Augustine first

of all, but as we are moving from theological considerations of

the doctrine's foundations to the more psychological ones,

Augustine forms for us the watershed between the two disciplines.

No book reveals more clearly the greatness of Augustine's genius

than De Trinitate. for here, as in the Confessions, we see displayed

his skill as he reveals his introspections, and so laid, not by

intention, but by way of bi-product, the foundations of the

science of psychology of perception and remembering. This massive

work is a book \*hich one could almost class as "over-written",

to the extent of being contrived. At first reading it gives the

impression of being repetitive and rambling, with its numerous

digressions in the midst of complicated, complex arguments. In

1. ibid., p.32ff,
2. Religion in Life. Vol. XXX, 1960-1, pp.71-80
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it many streams of thought converge; from the Scriptures, which

Augustine regarded as the supreme authority, and whose content

is fixed for hirnj from neo-33atonism, especially the influence

of Plotinusj and from the introspections of the Doctor himself.

No doubt this latter element was also due to the influence of

Plotinus, who had taught Augustine "the inward way" into which

man should return by means of introspection. Yet, it is one thing

to be taught and another to act on that teaching; the natural

gift of St Augustine comes through as the greatest single

component of the work.

To do justice to the greatest book of all time ever to be

written on the Trinity in the concluding section of this enquiry

is perhaps a mistake, for it is so substantial that it could

form the basis of a whole enquiry on its own. Yet to overlook

this work would surely be courting trouble as his is the psycho¬

logical statement of the doctrine par excellence,

The first seven books of De Trinitate are speculative in

nature and read at times far removed,from another age whose

thought forms are no longer meaningful to us. The second part,

which begins at Book Eight, contains most of the psychological

material, in which the descriptions read as though they had been

freshly written in our own time. Now Augustine was not the first

to draw on psychological analogies for the interpretation of

this Doctrine of the Trinity; before him Tertullian had done so,

in Adversus Praxean."*" Burnaby has pointed out that Augustine

knows all the time what he is looking for, namely triads within

1. ibid., C.5.
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nature and man, so that his discoveries are largely predetermined

and his ends prescribed. If there is an image of God in the human

soul, then it must conform to a trinity in unity, Burnaby detects

therefore a tendency in Augustine to leap to the desired conclus¬

ion and to translate psychological terms into theological ones.

There is a basic philosophic position taken by Augustinein

that he makes an important distinction throughout the whole work

between substantive and relative terms. The substance cannot ever

change, but the accidents can; the substance of the Father and

the Son is the same, but their difference is according to relat-
2

ionships only, This is adhered to throughout the whole work} for

\\re can see his abandoning an early triad of mind, knowledge and

love, as he regarded mind as an absolute term which could not

3
therefore be classed with the others which were relative.

His first triad of Lover, Loved One, and the love which binds

4 5
them together, has been much criticized. Kenneth E, Kirk

regards love, the bond of unity, as a relationship and not as a

6
person; thus it is a different order of reality. But Burnaby

7
and Hodgson think that this criticism is unfair to Augustine

1. See Burnaby•s Introduction to Part Two of the S.C.M. edition
of De Trinitate. ivassmer has suggested that Augustine's
insistence on the Divine Unity, that the divine nature is
one, was taken from Plotinus, Scottish Journal of Theology.
No, 14, 1961, p.249

2. De Trinitate, V/6; VIIl/l.
3. ibid,, IX/3.
4. ibid,, VIII/13,
5.'The Evolution of the Doctrine of the Trinity*, Essays on the

Trinity and the Incarnation, ed. A.E.J. Rawlingson,p,224
6. Burnaby ob.cit.
7• The Doctrine of the Trinity, p.52.
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as he does not dwell on this trinity but quickly passes from it,

merely touching on the idea. However, we feel that the same

logic which caused him to surrender the Trinity of IX/8 should

have been extended to cover also that of VIIl/13, for here also

is a difference of categories.

In Book Ten, the main principle of "Know Thyself!" is

followed, and it is here that the mind comes to know itself,

Burnaby claims that here and in the following books, Augustine

examines "memory" and going beneath the conscious level of the

mind, suggests that we have not only the record of past exper¬

iences but that we come to the image of God himself who made man

in his likeness. The divine likeness, however, in the human soul

xtfill only be realized in divine contemplation which is the true

end of man (XIl/6). This, of course, is not a New Testament doct¬

rine or a Biblical idea, but originates from the neo-Platonism

of Plotinus,''' One cannot help but wonder if in this aspect Neo-

Platonism has not led Christianity away from Biblical teachings

which assert that the true end of faith lies in ethical endeavour,'

In Book Ten also, Augustine follows through his exposition

and consideration of "memory" and this leads him to set out the

triad or trinity in man which he explores most of all, namely

that of memory, intelligence and will (x/l?). These do not

constitute three lives but one (x/18). They form one thing, one

mind, one life, one essence,

1, No doubt Jiang's Archetypes of the Unconscious, particularly
the Imago Dei in the deep Collective Unconscious is in the
same tradition.
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It is interesting to note that Augustine rejects the most

obvious human triad, that of the family; but it may be due to

the puritan reaction formation to his past Manicheism, which

becomes evident when he speaks of the Son of God becoming incarn¬

ates "But holy virginity became pregnant, not by conjugal inter¬

course, but be belief - lust being utterely absent.""*" No doubt

his perverted views on sexual relations led to the exclusion of

this most obvious analogy.

It is from the text in Genesis 1,26s "Let u© make man in
i

our own image" that Augustine justifies his procedure in seeking

for a Trinity in the mind of man. This image, he argued, referr¬

ed not to the shape of his body, but to the higher functions,

namely his rational mind wherein the Kingdom of God exists (XIl/l2).

This Trinity is found in a man when God is the object of man's

memory, understanding and will. Only in the soul, the rational

nature in man, can the image of God be found,

"Now this Trinity of the mind is God*s image, not
because the mind remembers, understands and loves
itself, but because it has power to remember,
understand and love its Maker, And it is in so doing
that it attains wisdom, If it does not do so, the
memory, understanding and love of itself is no
more than an act of folly. Let the mind then remem¬
ber its God, in whose image it was made, let it
understand him and love him. In a word, let it
worship the uncreated God who created it with the
capacity for himself, and in whom it is able to
be made partaker."2

1, XIII/23. Cf. Serm, ad Pop. c.l. quoted by Feuerbach in The
Essence of Christianity, pp.76-1 where in speaking of Mary
conceiving without man the Son whom the Father begets without
woman, Augustine reveals the same anti-sexual bias as Origen,

2. XIV/15.
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It will be seen from the above that "love" takes over from "will"

in the Trinity of the mind; sometimes it is used together with

\tfill (e.g. XV/12), Burnaby suggests that there is a subtle

difference between the two words; voluntas (will) is primarily

cognitive, whereas amor (love) contains a strong feeling and

affective element. In Book Fifteen, Augustine speaks of ho\vr the

grace of Christ can enable us to recover in ourselves the true

image which the Triune God imprinted in us at our creation, but

which has been lost through the Fall. The vision of God enables

us to find again the lost image of him in us. He also emphasises

that these trinities in man are not in respect of the whole man,

but only of the higher aspects of his nature.

In Book Fifteen Augustine also refuses to identify memory

with the Father, understanding with the Son, or Love with the

Spirit, in spite of speaking earlier of the love binding the

Father and Son together (x/l2f; XV/28), He adds that w© must

think that each of them possesses all three characteristics in

their nature. It is God who is love, as the Scripture says, as

we know that because he has given us the Spirit (XV/36). The

Trinity is a unity in which each member is a complete person.

In his conclusion he writes;

"In all this long discourse, I dare not claim to have
said anything worthy of the unspeakable greatness of
the supreme Trinity. I confess rather that 'from myself
his knowledge has become wonderful; its strength is
shown and cannot attain unto it *," 1

1. XV/50, quoting Psalm 139.6.
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Augustine ends with a humble prayer.

The above is not so much a summary of Augustine's book as

a selection from it of material relevant to our enquiry. Our

primary purpose is to distinguish between the use of psychology

in the understanding of the foundations of the Trinity by August¬

ine and ourselves. We have seen how Augustine, in true Plotinian

fashion, looks within and sees in his mind, aspects similar to

the Trinity, the archetypal pattern of three-in-one, and this

leads him to worship, wonder and adore. This is evident from the

final quotation of the work (XV/50 as quoted above). His own

psychology is the supreme analogy or image of God,

Our position is the inversion of that of Augustinej it has

been to see in the foundations of the doctrine of the Trinity

component parts, aspects of ourselves, and we have taken psycho-

dynamics right into the very basis of the doctrine, namely the

Scriptures, We have been able to invert the traditional psycho¬

logical approach for a number of reasons. In the first place, we

understand Scripture in a \rery different way from that of Augustine}

in the second place, x/e are no longer determined by ontological,

metaphysical thinking, as he was in his time. For Augustine,

Scripture was fixed, and its \vTitness was determinative,^ For us,

Scripture is not a fixed, fundamentalist authority which we

cannot go beyond or get behind at any place or point. BuItmann

1. This may have caused him to give the Father the metaphysical
priority, then next the Son and finally the Spirit in order
of "grading", as Hodgson indicates in The Doctrine of the
Trinity, pJ56.
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has claimed that existentialist categories underlie the message

of the New Testament} we have made a similar claim for psycho-

dynamics but have not used our psychology, as illustrative

analogies, as did Augustine. Psychodynamics, we have argued,

formed component parts of the actual "revelation" itself; it

supplied the models through which that %tfhich was mysterious was

tabulated and made articulate. Following the lines indicated by

Ramsey, the facts and experiences of God which are revealed come

to man as the result of his applying a model which he has fed

into the mystery, and through the personal encounter there has

been revealed to him a disclosure of such truths as he has been

able to understand in terms of his model« The model which man

used was that which he could not help using in such an encounter,

namely himself. And once this is stated, and psychodynamics is

taken right up into the content of the so-called revelation it¬

self, we are necessarily involved in a certain measure of reduct¬

ion. We have felt justified in doing this in view of the more

extensive knowledge of psychodyntimi.es which is available today,

as well as the method stemming from Ramsey which makes such an

enquiry possible.

In the above, we have refrained from trying to attach present

day terms to those which Augustine used in his Trinities of the

human mind, for we cannot find any direct correspondence of terms.

Burnaby, for example, as we have seen, suggested that "memory"

could correspond to the modern notion of the "Unconscious", but
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Augustine connects this sometimes with the Father, not with the

Spirit as we have done. "Love" and the Spirit are discussed

together; but "Will" which is associated with love would be

assigned by us to the super-ego or ego as an activity of either

of these institutions. "Understanding" w^e would agree is an ego

function, but again, this is not a sufficient description of the

ego to warrant a substitution of terras. This is not direct one-

to-one correspondence of terms, and to attempt one would only be

achieved by considerable contrivance. In saying this we are not

expressing a preference for our terms over Augustine's; we are

only stating that we have here two different models of the mind

which cannot be integrated. This is understandable, as the human

mind is itself multi-dimensional, and no one model is able to

comprehend it completely. We have chosen an approach to the mind

which is in current favour in certain circles at the present time.

It would never have been arrived at had not St Augustine rummaged

around in his own mind for corresponding models to the Trinity.

Only Freud's The Interpretation of Dreams can rival De Trlnitate

for brilliance in description of introspection.

A modern Augustinian approach to the Trinity is that of

Dorothy Sayers in her book The Mind of the Maker. It is one of the

freshest expositions of the doctrine in modern times, yet she

claims that its approach is Augustinian in that she looks for

Trinitarian patterns (Vestigia Trinitatis) in the Universe,

arguing that if this were the case, then the idea of trinity-in-

unlty should not pose as an insuperable difficulty.
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"We may perhaps go so far as to assert that the
Trinitarian structure of activity is mysterious
to us because it is universal.,.."

Following this she quotes a speech which she put into the

mouth of her character St Michael in her play The Zeal of Thy

House.in which the Father is linked with Creative Idea; the Son

or Word with Creative Activity and Energy, and the Spirit with
2

Creative Power.

There has been much criticism of Miss Sayers' exposition

from all sides. Wren Lewis criticises her for clinging to an idea

3
of God behind the scenes. Cyril Richardson regards hex* system

as unable to help with what he regards as the fundamental para¬

dox within the doctrine, that of God's beyondness and relatednessj

xvhicli we have seen is the yard-stick by which everything Trini¬

tarian is judged by this \oriter; he also says that she superim¬

poses three abstract categories on the Godhead and then claims

that a Trinity has been discovered, which is not establishing a

Trinity but drawing an analogy. Claude Welch sees her bringing

an analogy to the defence of the doctrine as does Richardson, but

Welch adds that finite analogies must be subsequent to the doct¬

rinal reconstruction based on the specifically Christian experience

of God, Analogies like that of Sayerscan give corroboration to

the doctrine after it has been formulated on other more basic

1. The Mind of the Maker, p.27
2. ibid,, p.28
3. The Doctrine of the Trinity. p.35ff.

The Trinity in Contemporary Theology, p.85-92
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grounds, but they cannot do any more. In this ¥elch follows Barth

who rejected the whole idea of analogy, basing the doctrine

solely on Revelation, My own criticism would be along the lines

that I cannot see how one clearly differentiates between energy

and po\\rer, as Sayers suggests.

We now turn to consider two authors who would interpret the

doctrine from a psychological point of viexv and have taken

psychology right into the study of the doctrine itself. We have

already considered the contribution of Theodore Reik in Part

Two, Section C, who dwelt largely upon Oedipal movements of the

Son towards the Father, of submission and rebellion in the sit¬

uation. We now consider two others 5 Wren Lewis and Jung, the

latter being the more substantial.

3. WREN LEWIS1

Wren Lewis claims that his interpretation stems from the work

and insights of Preud. He first of all detaches the doctrine

from the idea of God, as one hidden behind the scenes, a Great

Super-Power or Master Mind in control of natural events. Such an

assumption he regards as a fundamental error, and describes the

Almighty Individual as "the nigger in the wood-pile". This idea

only xists from the analogy which man makes with his own creative

1. His statements can be found in Modern Philosophy and the Doctrine
of the Trinity, in The Philosophical Quarterly. 5» 1955»
p.214-224; and a more popular version of the same in The New
Christian. June 2, 1966, p.8-9, under the title of 'The Three
Headed God.' I have conflated the two accounts.



701

activity. As we have seen, he dissociates himself from the line

taken by Dorothy Sayers, and from that too of C.S. Lewis, as

developed in Beyond Personality, where God is regarded as a

"multi-dimensional personality"^*} both these lines of thinking

Wren Lewis regards as evasions.

Having summarily dismissed ontological explanations, Wren

Lewis proceeds to see the primary meaning of the doctrine as

lying in the sphere of relationships, regarding the xvord "God"

as referring to human relationships rather than to an individual.

The doctrine concerns the business of living and does not refer

to some hidden being in the world which is supposed to be known

about but is never really known. Any "numinous" experience refers

to the experience itself and not to some mysterious object.

The doctrine asserts that the One and Only Ultimate Poxirer is to

be found in relationships, and in love which is experienced as

a concrete power which creates personality in us. The doctrine

is to be referred to a system of human relationships, with the

unity of God referring to the reality of relationships based

upon love always being the same. In order to know the doctrine,

we need to know the power of love, and to be sensitive to it,

in the same way as Jesus was. When Jesus used the term "Father",
2

Wren Lewis argues , that he was not referring to a Heavenly

Fatherly Master Mind behind the scenes, but was using the terra

to point to the power of love, which was able to love its

1. C.S. Lewis, Mere Christianity. p,136ff.
2. W. & L. Pelz, God is no More, p.110 write in a similar way.
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opposite in Sonship, This love between Father and Son is not,

however, an end in itself, but goes beyond itself. It leads to

a third person, as the disciples, at the day of Pentecost, went

out into the world to bring people into the relationship which

they had found. Wren Lewis also interprets the word "uncreated"

in the creeds as "spontaneous" in the sense in which loving should

be. The doctrine became then an elaboration of the basic convict¬

ion that "love can love and be loved," It is a three-fold unity

of giving, acceptance and overflowing. So the doctrine becomes

a practical design for living} no power is stronger than love.

As we have noted before in considering Wren Lewis, he uses

the word "God" to niean "Love", with a capital "L", a love which

can conquer everything. Can Wren Lewis be correct when he assumes

that the Fathers thought of the Trinity in the same way as he does;

were the ontological formulations intended only to safeguard the

experience of love as Wren Lewis interprets it? One cannot think

so, unless it was very deep in their unconscious minds} certainly

it did not seem to be articulate. It should also be noted that

whilst Wren Lewis claims to have interpreted the doctrine in a

psychological manner, his exposition of the doctrine is not based

on the individual psyche but on personal relations, so that his

theory in fact is one of a social rather than psychological kind.

One must conclude that his whole idea is contrived, and that

he reads into the formulations of the doctrine his preconceived

ideas. The whole effort is somewhat reminiscent of those doctrines
From

of the Trinity mentioned by Earth in/Rousseau to Ritschl, like
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those of Kant which have love as the central idea, but are

X P
conditioned by the moral law (f) or like that of Hegel, which,

as Earth claims, coincided with the basic principles of his

logic. Wren Lewis' doctrine of the Trinity likewise coincides

with his central theological emphases, which we have already

examined in Part Two, Section B.

A' somewhat similar line to Wren Lextfis is that of Harry

Guntrip, whose emphasis is along therapeutic lines. The doctrine

is the symb,olic representation of the union of poairer and love;

God the Father forms the masculine element as against God the Son,

the feminine element, and out of the union proceeds the creative

3
energy of the Holy Spirit. This is very like Wren Lewis' union

of opposites, which having united turn outwards; perhaps it is

nearer to the family analogy Whicli Augustine rejected. Guntrip

regards the doctrine as representing the ultimate truth of human

existence. Take, for example, his definition of the word "God"i

"The word 'God' denotes not an entity in space which
science could study; it is the most universal and
enduring expression of man's need to believe that the
universe which has brought him into being has at heart
an intelligible affinity with the personal nature with
which it endowed him, that the fact of our personal
nature is as much a clue to the ultimate nature of
the universe as any other fact in it."^

Guntrip elsewhere speaks of the doctrine as the integration of

3
good objects, the unity of love and justice.

1. From Rousseau to Ritschl, p.171. 2. ibid,, p.289-302
3. Psychology for Ministers and Social Workers, p.212
k.'Science, Religion & Psychoanalysis', New Society. April 7» 1966,p.16
5.'The Therapeutic Factor in Psychotherapy', The British Journal

of Medical Psychology, 1953» p.115
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k. C.G. JUNG. AND THE (/PATERNITY1

As with Wren Lewis, Jung's approach to the Doctrine of the

Trinity needs to be considered within the framework of his gen¬

eral approach to religion. Following Gerhard Adler, who is one

of Jung's ablest interpreters, we see that Jung regards religion

as a phenomenon of the human psyche, and is therefore open to

psychological enquiry. This is a statement with which we would

wholeheartedly concur, or this enquiry would not have been under¬

taken! Psychology, however, argues Adler, cannot made any state¬

ment about the absolute existence or non-existence of God; it is

able to examine religious experience as a function of the human

psyche, which includes examining the psychic experience which is

understood to be formulated as God (this will be explicated

presently), but it cannot be concerned with the reality of God

in any \\ray, nor with theological conceptions based on faith.

Jung asserts, however, that religion is rooted in the arche¬

types of the Unconscious, and that it is from these archetypes

that the religious images and symbols spring forth} the most

powerful of the archetypes is that of the Deity. These archetypes

1. Jung's principle contribution can be found in A Psychological
Approach to the Dogma of the Trinity, but there is a shorter
statement in his Terry Lectures, Psychology and Religion.
Erich Fromin is his Terry Lectures also gives an adequate
summary of Jung's position towards religion. Psychoanalysis
and Re1iglon. p.l4ff, where he says that Jung reduces rel¬
igion to a psychological phenomenon and at the same time
elevates the Unconscious to a religious phenomenon. Gerhard
Adler in Chapter VI of his Studies in Analytical Psychology,
also gives a good guide to Jung on religion and the Trinity.
Raymond Hostie's Religion and the Psychology of Jung, V.Whyte's
two books, God and the Unconscious, and Soul and Psyche, and
D. Cox's Jung and St Paul provide critical assessments.
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as we have seen, do not come into being as an act of conscious

deliberation and intellectual discrimination; they arise quite

spontaneously out of the Unconscious depths of the psyche, Jungians

even regard Revelation as the emergence of the numinous in form of

archetypes of the Unconscious.^" Gerhard Adler is most careful at

all times to differentiate and distinguish God-as-He-is-in-Hiniself,

and the existence of an archetypal image of God in the Unconscious.

It is here that the dividing line comes between religion and

psychology; here we hope that the God within us and the transcend¬

ental Deity correspond with each other. The following quotations

will demonstrate how Jung himself claims to observe this vital

distinctionj-

"I am always coming up against the misunderstanding
that a psychological treatment or explanation reduces
God to 'nothing but' psychology. It is not a question
of God at all, but of man's ideas of God, as I have
repeatedly emphasised. There are people who do have
such ideas and who form such conceptions, and these
thing's are the proper study of psychology."2

"Accordingly, when X say as a psychologist that God
is an archetype, I mean by that, the 'type' in the
psyche,.,. Psychology as the science of the soul has
to confine itself to its subject and guard against
over-stepping its proper boundaries by metaphysical
assertions or other professions of faith."3

"Psychology can only approach the subject from the
phenomenological angle, for the realites of faith
lie outside the realm of psychology."*4-

1. See R, Scott Frayn, Revelation and the Unconscious,for a Jungian
dissertation on this subject.

2, A Psychological Approach to the Dogma of the Trinity, p.163 note
3. Introduction to Psychology and Alchemy', Collected Works. 12,p.l4
4, 'Transforniation Symbolism in the Mass,' para 296, Collected Works.

11, p.203ff.
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These statements suggest that Jung is quite clear as to the

limits of his psychological science, which can be concerned only

with ideas about God and not with the objective existence of God.

If this were always adhered to, then Jungian psychology and Barthian

theology could get on very well side by side, as a policy for

apartheid would be in operation. Victor White, however, has pointed

out that Jung, in spite of these statements, which he makes again

and again, is not always as cautious as he ought to be, and that

at times he oversteps the frontiers, so that one is left wondering

whether Jung is speaking about God himself, or referring to the

symbols of the God image in the psyche."*" It is true that- state-
2

ments like "the self amounts to God's incarnation", and his

pressing for a Quaternity rather than a Trinity to express God's
3

nature, because of what he considers the God-image in man to be,

gives us the kind of language which is very similar to that of

Bultrnann, which Barthians find so perplexing, in which problems of
4

the self and of God are equated.

Although Jung claims that psychological motives have no

bearing on the issues which are metaphysical in nature, we must

ask, from where do metaphysical ideas emanate? Are they absolutely

independent of the psyche? Jung answers with ti^o voices. On the one

hand, he says that it is beyond the reach of man to make valid

1. Soul and Psyche, p.51
2. A Psychological Approach to the Dogma of the Trinity, para 233
3. ibid., para 282
4. As we have seen, Bultraann wrote in Jesus Christ & Mythology, p.13

"The question of God and the question of myself are identical."
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statements about the divine nature, yet on the other he claims

that archetypal elements are projected on to metaphysical realities.

Roman Catholic commentators like Hostie^would come down on

the one side and say that psychology can tell us nothing about

metaphysics or theology, but only about the homo psychicus or the

psyche, but nothing more, Hostie claims that Jung ought to realize

this, but he forgets the limitation of his own discipline, and

subjects both religious dogma and God himself to his own brand of
2

psychological criticism, Whenever the two realities come together,

says Hostie, confusion is bound to arise, which is fatal. So again

we meet the apartheid policy! One cannot, however, be convinced

of this sundering of the two apart, almost to the extent of denying

a relationship between them, because unless there was some relation¬

ship between man and God, talk about God would have no value. If

we cannot make statements about the divine nature, how can we speak

of God at all? I have already expressed agreement with Jung when

he said: "Everything to do with religion, everything it says,

impinges so closely on the human soul, that psychology cannot

afford to overlook it."

Turning now to Jung's work on the Trinity we find that it

embraces not only its origins within the Christian traditions, hut

also pre-Christian sources in Greek,Egyptian and oriental writings.
3

He claims that the Trinity is even older than five thousand years.

1, Hostie, ibid.,
2, ibid., p.214
3, Psychology and Religion, para. 81
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Jung makes very much of what Plato has to say in Tiinaeus about

numbers, drawing preferences for pairs of opposites which natur¬

ally involve a four, rather than a three-figure schema, Jung

deduces that the problem of the fourth in Plato does not represent

his conscious intellectual reflections — they are represented by

three - but were due to unconscious factors. Yet, he admits that

Plato's consciously formulated Trinities could not be held res¬

ponsible for the origins of the Christian dogma of the Trinity*

These origins are to be found in the New Testament, Whilst

there are no clear Trinitarian formulae to be found there, there

are "clear indications of an active archetype operating beneath
1

the surface and throwing up triadic formulations," So the Trini¬

tarian archetype is already at work in the New Testament,

Jung regards the Holy Spirit as the recognition of the living

quality of the Father and the Son abstracted and conceived as a

"third" term between the one and the other. He considers the family

analogy of Father, Mother and Son, but dismisses it as it would

mean that the place of the Holy Ghost would be taken by the Mother,
2

which would naturally be the second term and not the third.

When considering Jung's psychology in Part One, we referred

to his preference for the number four (as we have also mentioned

above), and of his assertion that Mandalas, which are circular

diagrams or pictures with natural minimal subdivisions into four,

representing completeness, were symbols of individuation or of

1. A Psychological Approach to the Dogma of the Trinity, para. 209
2. ibid.,para•240
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integration of the total psyche. They are more than this, however,

they are images of the God within, as in certain Eastern religions
1

they stand for symbols of the deity. Hostie says that Jung makes

it quite clear that all objectivised divinities are simply expres¬

sions of the ultimate psychic reality, the self - projected out¬

wards, and that likewise in drearas, whenever the symbol of four,
2

the Circulus Quadratus appears, it is that of the God-within. By

stressing this aspect of his psychological system, Jung moves

towards the Trinity, so that it appears to be restructured as

a Quaternity in order to fit into this basic schema. In fact, out

of his lengthy and elaborate discussions, two alternative Quater-

nities emerge, each based on the union of opposites.

Father Father

Son Devil Son Spirit

Spirit Mother

In each case the addition to the Trinity of an extra character

represents a "shadow" so that this aspect is included in the image

of the deity. However, Jung states that these images are mental
3

products which cannot be presumed to have metaphysical validity,

for they are projections of the Unconscious symbols or archetypes.

What at first looks like a digression follox^s in Jung's

argument as he relates the Trinity to a projection of the three

stages through which every human being must pass to maturity.

1. Hostie, ibid., p.186
2. See Jung, Psychology and Religion, para. 101
3. A Psychological Approach to the Dogma of the Trinity, para 268
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"The Father" denotes the early stage of human dependence, and
2

the phase of "The Son" is interpreted by Jung in an almost

Freudian Oedipal fashion, as identification with the Father foll¬

owed by his liquidation* This phase, however, is only a trans¬

ition, as the Son dies an early death transmitting to the child¬

ren the creative spirit of life which h© has received and from
3

which he has been begotten. The stage of "The Son" is the conflict

stage par excellence; but it also represents the primacy of the

reflective and rational stage of consciousness, it forms the

bridge to the third stage in which the intital stage of the Father

is, as it tirere, recovered. This third stage involves a recognition

of the Unconscious *

"Just as the transition from the first stage to
the second demands the sacrifice of childish

dependency, so, at the transition to the third
stage, an exclusive independence has to be
relinquished.

5
These changes have numinous character of overwhelming import.

It is the third step, however, which heals the difficulties of

the former stages and unites what is of value in them. This

making whole is achieved by the spirit, which is a Complexio

Oppositorum, a union of opposites. Full psychological integration,

1, ibid., para. 270. 2, ibid., para, 271.
3. X»re can discern parallels between this and the early Freudian

excursions in the dogma of Christ, as seen in Part Two, C.
4. laid., para. 273
5. In this connection we would mention Victor White's timely

criticism of Jungians and others who would link the numinosum
with x-eligionj White in Soul and Psyche, p. 15, argues that
it is by no means always related to religion, but can be
psychological in character, without any religious significance,
with which I would concur.
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however, requires more than this; the "shadow" aspect must also

be integrated, and so we return to the Quaternity again. The

shadow, as we have seen in the above diagrams, can be either

the evil side of character, represented by the Devil, or the

feminine side, the Anima, represented by the Virgin Mary.

"One can, then, explain the God image aspect of the
Quaternity, as a reflection of the Self, or conversely,
explain the self as an Imago Dei."^

Jung sees no reason why evil should not be contained within the

Godhead, and cites Satan in the Book of Job as a Biblical example

of this principle. Regarding the inclusion of the feminine aspect,

he naturally cites the Heavenly Sophia of Proverbs Chapter 8; he

also extols the doctrine of the Assumption of the Virgin Mary to

take her place in Heaven alongside the Holy Trinity as Queen of

Heaven, as this dogma completes the Quaternity archetype. Mary's
2

position satisfies a basic archetypal need. The incorjjoration of

these shadows is required before a reconciliation which brings

psychic wholeness can be achieved,

Jung was not the first to think up the idea of Quaternity

in relation to God. Theophllus was first ever to use the ter»i

Trias of the Deity; to his "Trinity" of Father, Word and Wisdom,

1. Jung, ibid,, para. 282
2. This, however, is not a unique suggestion; as we saw following

Augustine, Feuerbach says much the same sort of thing: "The
Virgin Mary fits in perfectly with the relations of the
Trinity, since she conceives without man the Son whom the
Father begets without woman." The Essence of Christianity.
P. 70-1
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he added "Man" and made it a Quaternity, But this Quaternity did

not refer to the image of God as does that of Jung#

At first sight, it would appear that Jung is insistent to

make dogma fit into his own theory# Criticisms of this nature come

2
from many quarters, Ilostie, reasons correctly that his argument

3
from development is no more than an analogy, Philp claims that

the doctrine of the Trinity did not arise from man's natural

development, but out of the experience of the early Christians,

with which point I would concur. Philp also claims that if both

the shadows were to be integrated before completeness were

achieved, then there would be a Quinternity not a Quaternity!

However, regarding the developmental analogy which Jung has

employed, one feels that he does this to stress the therapeutic

value of the dogma as he understands it, as he would desire it

to be employed in this manner.

Hostie also criticises Jung for positing the principle of

evil within the Godhead, as this amounts to bringing the Creator

down to the level of the Creature, and that Jung's aim is to

4
reduce dogma to "an utterance made by the psyche•" It is inter¬

esting to observe that Guntrip, who also speaks of the doctrine

in therapeutic terms, regards it as pointing the way to the inte¬

gration of all good objects and of the individual ego in relation

1.Kirk in Essays on the Trinity and Incarnation,p.214
2. ibid., p#203
3. Jung and the Problem of Evil. As we have indicated earlier we

have found this book very difficult to use, because of his
careless mixing of the terras of the disciplines and his
making of moral judgements.

4. Hostie, ibid., p.207
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to good objects. This enables patients to surrender their phantasy-

devils (bad internalized objects.) He writes

"The evolution of the complex Christian doctrine
of God meets point by point the needs for psycho¬
therapy of the devil-haunted soul of man."1

Evil is not to be integrated into the character, but dissolves

away by psychotherapeutic treatment and the care of the analyst,

Jung regards as a normal process of psychotherapy the withdrawal

of projections which means an increase in the shadow of the
2

self. Guntrip goes even further in suggesting the dissolution of

the "shadow" elements,

3
Victor White faces the difficulty which the existence of

the Quaternity poses to a Roman Catholic. He admits that since

Augustine's De Trinitate we have been accustomed to find analogies

through introspection in our mental processes. He argues that the

central image of the Trinity is to be found in the higher processes

of the psyche - the mens - which would bring him into line with

Plato's arguments in Timaeus. and with Augustine. So he would keep

apart the Quaternity, applying it to the whole psyche of man,

from the Trinity cf God, which is to be regarded as the prototype

of "that distinctly human mental process which we call conscious¬

ness." This distinction enables White to remain a Roman Catholic

and a Jungian at the same time! Now this solution has behind it

1. 'The Therapeutic Factor in Psychotherapy', The .oritish. Journal
of Medical Psychology. 1953* p.115

2, Psychology and Religion, para, 140
3» Soul and Psyche, p.108
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an established tradition; however, I do not think that it is

possible to tie the Trinity down to consciousness and the Quater-

nity to the whole psyche as White suggests. For one thing, Jung

himself speaks of Trinitarian archetypes operating below the

surface in New Testament times, and a Trinitarian archetype

cannot belong to consciousness as White would suggest, X feel that

his argument can only be sustained by a certain measure of con¬

trivance .

We would agree personally with Jung that the Trinity is

related to the total life of man, but finding ourselves unable

to accept Jung' explication of the total life, we cannot draw the

conclusion of a Quaternity; moreover, it concerns much more than

the intellect, the mens, or consciousness, as White could suggest.

One factor which emerges clearly from the two above studies

is that they largely by-pass the Biblical evidence upon which the

Doctrine of the Trinity is based, and which both Augustine and

Barth rightly regarded as fundamental• We have based our study

largely on this material, which is the reason for our title of

the enquiry, "Psychodynainic Structure and Trinitarian Foundations."



CHAPTER II

THE RELEVANCE OF THIS STUDY

TO THE DOCTRINE ITSELF

Mien we come to consider the doctrine of the Trinity, we

find that it has been variously regarded in Christian tradition.

It has been the subject of the greatest controversies and persec¬

utions. Some men would die rather than surrender it; others

would die rather than believe in it, Although the Unitarian

controversies of the seventeenth century in England did not lead

to the cruelty of the persecutions of Theodosius and the like,

great bitterness was displayed on both sides. Yet they were able

to limit most of their fights to the pen and tongue, rather than

take up the sword or gun. To read the accounts and the arguments

used, makes us realize how great was the emotional investment of

the differing parties in the view they held. But there is also much

humour. For example, a Dr. William Jane, a Unitarian, took to task

a Dr. John Wallis, a Trinitarian, accusing the Trinitarians, in

terms of the mixed metaphor, that they "should not spin cobwebs

out of their own bowels", but should be content with what is

revealed to us in the Scriptures regarding the mysteries.

The other side also could be equally authoritarian. A century

and a half later oiie"P.H.T. of Dundee" %^rrites a preface to the

1. Religious Thought in England from the Reformation to the End
of the Last Century. Dr. John Hunt, Vol.2, Chap. IX, p.203

715
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1829 edition of Letters on the Trinity and on the Divinity of

Christ, addressed to the Reverend William Channing in answer to

his sermon on the Doctrines of the Trinity, preached and published

at Baltimore by Moses Stuart. Channing no doubt sided with the

position of Schleiermacher, whereas Stuart was an even stricter
1

Trinitarian-after reading Schleiermacher. However, " P,H. T, of

Dundee" writes accusing Schleiermacher of glorification of that

pride which is unwilling to bow the knee to the authority of God,

and acknowledge the Revelation of the Divine Will in Scripture,

and of resisting His authority. A penal substitutionary theory

of the atonement ends this accusation, the whole tone of which

is of the most rigid Calvin is m. We mention this to show how both

sides appeal to the authority of the Scriptures. In every age,

there have been those who have turned away from a Unitarian idea

of God to the orthodox position. One such person in the last

century was Frederick Denison Maurice, who, having been brought

up as a Unitarian was converted to Trinitarian!sin, not merely by

intellectual arguments, but by relating the doctrine to his
2

experience of God, " To use Ramsey's terms, the doctrine pro¬

vided the appropriate "empirical fit" for his faith and piety.

It was a model of God which was meaningful and significant to

1. Stuart's commentary on Schleiermacher, On the Discrepancy
between the Sabellian and Athanasian Method of representing
the Doctrine of the Trinity.in The Biblical Repository and
Quarterly Observer. No. XIX, July 1835» Vol. 6,p.ll6.

2. Florence Higham, Frederick Denison Maurice, p.27
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his religious life.^"
Apart, however, from the function which the Trinity has

has performed in worship, it has been used to help out in theo-
2

logical argument. Most of the time, the Trinity is kept in the

background of theological discourse, and is brought out like an

ace up one's sleeve in a card game. Among Christian believers

and church goers there is a remote attitude to the Trinity; one

could compare it to a Victorian drawing-room, a precious museum

piece, full of treasure, a shrine into which few are permitted to

enter, and which has little or no place in the life of a home.

e Doctrine of the Trinity has been related to worship undoubtedly,

but very seldom to ethical ends, which is the characteristic of

the true Biblical tradition. One may ask if it is a specifically

Christian thing to have a doctrine which relates to x^orship, and

is useful for the purpose of argument, but is not specifically

related to everyday life?

In the Introduction to this whole enquiry, we saw how

1. This line of thought, regarding the Trinity in relation to
devotion,has been welcomed by Donald Baillie, God was in
Christ. p.!39ff. See also Charles ¥, Lowry, The Trinity and
Christian Devotion.

2. For an example of this, John Mclntyi^e, On the Love of God, p.31-2
where he answered critics who said that "God is Love" is a

meaningless phrase, as love implies a relation, by invoking
the love of the Father and the Son, within the Trinity,
quoting Augustine's argument in De Trinitate, XV/27 that
this love is the Holy Spirit, It is interesting to observe
that many of these arguments appeal to the Trinity as
uniting the finite and the infinite, using only two not
three categories. Dr. (now Prof.) John Hick in a talk on
the Third Programme, BBC, on March 17, 1966, did just this.



718

John Baillie^ asked for the dogma to be reinterpreted, for \tfhilst

it was a significant achievement and helped to raake Christianity

respectable in the age in which it was formulated, we no longer

share the ontological and metaphysical outlook which dominated

the thought of that age, and in which forms the dogma was

2
presented. We also considered the view of Cornelius van Peursen

that our age is a functional age, which implies that the doctrine

should be interpreted functionally. Can this really be done?

Noiv our study has not been with the doctrine itself, but

with the foundations of the doctrine. How far can it help towards

the re-interpretation? Before proceeding therefore to make some

suggestions along these lines, we would first present a short

summary of our findings, after which we shall deal with the

problem of the doctrine.

SUMMARY OF THE ENQUIRY

Our examination of the three component parts of the dogma

began by setting side by side, Freud's concept of the super-ego

and the concept of monotheism which Christianity inherited from

the Old Testament. Having analysed both into their component parts,

we found that there were close resemblances between them. In

their own ways, they sought to impart meaningful descriptions of

certain human phenomena and vital living experiences, these often

being of similar nature. It is significant that the close relation-

1. The Sense of the Presence of God, pp.15^—5
2. *Man and Reality, The History of Human Thought', The Student

World, No. 1, p.l3f.
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ship of God and the super-ego, wherein the latter institution

is appealed to in the name of God,exists even up to the present

time, and theologians very often identify the two.

"The sense of obligation to do \tfhat is believed to
be right is in fact the pressure of God upon every
human soul. God is made known to all men, even though
they may not have learned to call Him God, as moral
demand} and obedience to the behest of conscience is
the essential condition of growth in the knowledge
of God, just as disobedience to the known moral law
is the degrading of the knowledge of God.

Could there be a clearer identification of God with super-ego

characteristics than the above quotation? Countless others,
2

however, could be found.

Even Ian Ramsey writers as follows!-

"'Conscience' (for Bulter), the 'Moral Law' (for
Kant) and 'Duty* (for Ross) are close logical
kinsmen to the theologian's 'God'} and give good
approximations to its logical placing."3

Perhaps we could modify Ramsey's sentence and conclude that on

the basis of our enquiry, "Freud's super-ego is a close psycho¬

logical kinsman to the theologian's 'God', and gives good approx¬

imation to its psychodynamic placing."

Our study revealed that such phenomena from the ruthless-

ness of Samuel to the organisational achievements of "Moses",

1. Alan Richardson, Christian Apologetics. pJ25
2. Hepburn, Christianity and Paradox, refers to Paul Ramsey con¬

cerning obligation, and Bonhoeffer concerning submission
to commands, pp.128-130. Also F. Ferre, Language. Logic &
God, on T, Torrance and Ian Eraser, pp.84-6. Brierley in
Trends in Psychoanalysis, p.207 quotes Cardinal Newman who,
in Apologia Pro Sua Vita, p.198 speaks of God as He "who
lives as a Personal, All-seeing, All-judging, Being in my
conscience•"

3. Religious Language, p.31



720

from the moral sadism of parts of the Old Testament to the high

prophetic moral teaching, the fluctuation of distance and near¬

ness to the deity varying directly to disobedience and obedience,

can all be perfectly able to be investigated and understood

under the dynamics of the super-ego, and that the link between

God and the super-ego was well established in the i*eligious

tradition into which Christianity came.

In the religion of Jesus, however, we found that the

extremes were mitigated and that much of the harshness was modi¬

fied; blind obedience vanishes, and rational evaluation is allowed

a place in decisions; God is portrayed as "The Father" who appeals

not to a harsh, threatening super-ego, but is an intimate deity

who removes fear because he is motivated by love and concern for

people's welfare,

Ve would therefore maintain, that in spite of its inability

to describe without remainder all the material of the two Testa¬

ments relating to God the Father, or God as Creator, Legislator

and Supreme Power, the super-ego is the closest possible and the

most appropriate psychodynamic model. It is able to be this

because it can be contained within the conception of God inherited

by Christianity; but the super-ego cannot take over the concept

of God and contain it without remainder.

The second part of our enquiry related to the Holy Spirit,

and we sought to examine the New Testament evidence, by means of

psychodynamic concepts such as the Freudian id, the Unconscious
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and dynamic structure. We found great difficulties over the

terms employed, both theological and psychodynamic.

The Spirit, as now used in Christian thinking, is an omnibus

terra, covering many concepts. It is used in theological writing-

very loosely, and one has heard it described as "the wastepaper

basket for unresolved theological thought", employed when there

appears to be nothing else to use. Whilst the early references

to the Spirit in the Bible are related to empirical phenomena,

which can be associated with psychic energy or upsurges of the

Unconscious, there are references, for example in the Synoptists

where the term is used in a theologically dogmatic way indicating

significance of Jesus as the Messiah, These non-empirical usages

we had to discount from the enquiry of the Spirit as they really

belong to Christology; undoubtedly they contributed to the con¬

fusion in the use of the terra.

Bishop Ian Ramsey in a book soon to be published^" regards

the phrase "The Holy Spirit" as a model for the activity of God,

a synonym for "God active". He warns particularly against

discourse about the Spirit getting too distant from "a cosmic

disclosure where God and ourselves meet in an active interchange. "

The talk about the Spirit must always be anchored to this "cosmic

disclosure", to recapture the situations which justify this talk

of God's activity, for only by such empirical anchorage can

"empirical fit" be secured.

1. I am indebted to Bishop Ramsey for sending me summaries of
relevant chapters of his book, when he knew I was under¬
taking this enquiry.
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We trust that vr© have been faithful to this requirement

of Ramsey by recapturing, and where necessary, recreating the

original situations, the "experiences" out of which talk about

the Holy Spirit emerged; we believe, however, that they too can

be understood and investigated under other models than the

theological ones, and we have no reason to believe that Bishop

Ramsey would not concur with what we have done,

In this connection of empirical situations, and of human

experiences, we found St Paul to be vital. He began with the term

as used for the unusual psychical phenomena but extended its use

to include the more subtle psychological forces, the spontaneous

psychic energy which made possible ethical endeavour. We argued

that the change in the orientation of his personality resulted

from the new environment in which he found himself as a Christian,

and this change was described according to the outlook of the

time in a projectionist way.

As regards the psychodynamics operating in this experience,

or "disclosure situation" we found that there were difficulties

in the use of the term id, as Freud had not synthesised in any

coherent fashion his two systems, the first as functions and the

second as structures. If the term id was to be employed, the

instinctual components would have to be orientated in the part¬

icular manner of libidinalization, where aggression is at the

service of love, so that creativity and spontaneity could follow

as a consequence. However, we pointed out that this situation

does not happen on its own, but as in St Paul's case, it comes
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about through exposure to a facilitating environment, in which

personal experience is involved. The individualism of the Freudian

model was unable to take account of this factor; which means

that we must turn to another system such as that of the Object-

Relations theory of Fairbairn and Guntrip, without,however, being

totally committed to their re-styling of Freud's model. Under the

terms of that model, the Holy Spirit could be considered as the

operation of dynamic structure, following the integration of

good objects. It is interesting that Guntrip speaks of the Trinity

as pointing the way to the integration of good objects and of the

individual in relation to them."*"
It is therefore only after very careful definitions and

qualifications of both terras that we can deduce any correspondence

between them. The Holy Spirit must always refer to empirical

phenomena, or "cosmic disclosures"; and the id, not only to its

libidinalized state, with the correct fusion of instincts, but

to an environment of good object-relations; and to say this, takes

one outside the Freudian domain.

In the above we have regarded the empirical basis of the

Holy Spirit not as an extra over and above the normal psycho-

dynamic operations, but as another evaluation of similar pheno¬

mena under a psychodynarnic model. Two different models can there¬

fore be applied to the same phenomena; the question of choice is

largely a question of individual preference,

1, 'The Therapeutic Factor in Psychotherapy', ?3ritish Journal of
Medical Psycholo££> 1953. p.115
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When we turn to the subject of Jesus we can detect that he

at a very early date became the subject of man's phantasies and

projections, which can be demonstrated by that "riotous mixture"
1

of models to which Ramsey drains attention. The tivo earliest

ones, those of "Lord" or "Christ", ivere clearly Jeitfish in origin,

and both dropped out of use as Christianity developed in the

wider world. However, we note that the use of the "Christ"

model indirectly affected the telling of the Gospel story, so

much so that there was imposed on the material the theory of a

"veiled Christophany" which regarded Jesus after the manner of

a '^erson^' of God, as both concealing and revealing the deity.

This has been taken up in the Christological teaching of modern

Continental theology and is virtually dominant in those circles

whose theology is based on the concept of Revelation,

The application of any model or metaphor brings light to

certain aspects of the subject, but when "it tends to become
p

compulsive"~ for its users, it imposes limitations in other

aspects and even inhibits valuable insights. This was certainly

the case when both the model of Sonship and the metaphysical idea

of the Logos came to be applied to Jesus. His humanity, although

stated as fact, was in fact inhibited in the Interest of Jesus

as a vehicle, fulfilling certain functions. Behind these ideas,

however, were conflicting psychodynamic patterns; the Logos-Son

model therefore represented a compromise betx>reen the Oedipal

1. Religious Language, p. 1.54
2. John Mclntyre, The Shape of Christology, p.172
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movements and the fusion of the subject and the (transitional)

object. These confused psychodynamics, rather than those operat¬

ing in the actual Gospel story became determinative in the

formation of the dogma. The models compulsively took over, and

contact with the Jesus of history was lost.

The Gospels, hoxvever, in spite of their theory of Messianic

Secret and their desire to press theological meanings into the

story, nevertheless tell of a Jesus, whom it is impossible to

categorize without his bursting through all the categories, as

is what actually happens in the Gospels! No single model can be

applied successfully to Jesus to do him justice; and because of

the multi-dimensional nature of his personality, they each,in a

sense, fail. If psychodynamics are to be applied to the historical

Jesus then, as we have seen,either Fairbairn's Object-Relations

system or the Existentialist approach will need to be employed

with others in order to contribute to our understanding of the

many-sided facets of his character. The Fathers, as we have said,

lost sight of the Jesus whom we can still discern in the pericopae

of the Gospels; they did not explicate his humanity with the same

zeal as they speculated on his divinity, and his ontological

status. Whilst the model, therefore, of the ego was regarded by

us too constricting for the Gospel picture of Jesus, it is not

inappropriate in relation to the concept of "The Son" as in the

Trinitarian formula.

We can also state, however, that there would have been no

doctrine of the Trinity had there not been a Jesus of history,
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not only historically, but also psychodynamically; for the New-

Testament writers clearly regard Jesus as the facilitating

environment for their knowledge of God as the Father, as one

who is near and concerned with man, as well as the cause of the

Holy Spirit# It is significant that whilst Jesus regarded his

Father as the facilitating environment, the early Christians

transferred this function to Jesus, for to them it was he who

provided that environment of acceptance in which men could come

through to unity and unification of personality. This environment

provided by Jesus, however, is not the same throughout; it

operates on the principle of the particular. In St John's account

of the actions of Jesus, we have the "shock therapy" he applied

to the man beside the pool of Bethesda (John 5) and by contrast

the feet-washing scene (John 13) where Jesus accepts the aggression

of the disciples resulting from their frustrations; in both cases,

however, there is the operation of an enabling environment.

THE TRINITY AS FUNCTIONAL?

Having explicated the conclusions of the main body of our

study, we now pass to consider how far the dogma could have a

functional use. In order to find this out, I would indicate two

lines which we intend to pursue, (l) To compare the model of

the Trinity with another tripartite model in Scripture. (2) To

look again at the doctrine in its pre-ontological state, i.e.,

to recall the metaphysical and ontological projections into the

basic and fundamental psychodynamic state in the experience of
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Christians,

1) The other Biblical model with which X would compare

the Trinity is that of the cosmology which is taken for granted

throughout the Bible, to which Bultmann and others have drawn

our attention. We have already discussed this model and came

to the conclusion that it is an example of man wishing to under¬

stand the world in which he finds himself, and of his relation

to that world, by projecting the Unconscious elements of himself,

i.e., his super-ego and id, to employ Freudian terms, on to

respectively the heaven above where God resided, and on to hell

beneath. He himself remains on earth, and is in contact with the

realm above by good forces and the realm beneath by evil forces.

So understood, this model is a projection of the psyche as

described by Freud, Translating this into theological terms, we

could say that this cosmology represents a state of man "under

the law". The model seems clearly to be a straight application

by projection of man's psyche on to his environment, as a means

of understanding not so much his surroundings as himself in

relation to his world.

Can we regard the Trinity in a like way? Is it also a

projection of man "redeemed by grace", to use again a theological

category? As such, the Father would be the projected super-ego;

the Holy Spirit would be the re-organised id with libido and not

aggression in control; and Christ, the ideal man, would be the

ego? To do this, I think, would give a partial truth, I believe

that the Trinity has a much more complex psychodynamic process
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of formulation than that of a straightforward one-to-one

projection of man in a "redeemed state".

We have acknowledged that the operations of the super-ego

in the Old Testament were subsumed under the name of God; also

that Christianity grew out of a religious faith which worked

largely through man's super-ego, or to put it in another way,

God was experienced through its operations. With Jesus the super¬

ego remained, but with a qualitative difference, due to the nature

of his heavenly Father. We have also seen good reason to regard

the Spirit as resulting from a new psychic organization in which

the forces of creativity and spontaneity could flow, man no

longer being cut off from them because of fear, but is in touch

with them. Both the institutions of super-ego and id (unconscious),

if we employ Freudian terms, have changed in quality so as to

permit man to have an experience of harmonious co-operation and

co-ordination of all aspects of his nature."'' If this, however,

were the case, and the Trinity were a projection of the new

psychic state, would it not be composed of God, the Father,

Man and the Spirit? What of the Son?

By a slippery misuse of terms, we could perhaps say that

Jesus was the "Son of Man", the ideal man, and this would take

account of the Son in the Trinity. This, however, is a dishonest

short-cut which cannot be taken.

1. If we employ the terms of Fairbairn-Guntrip, this would be an
experience formed out of the integration of good objects,
which permits the full deployment of psychic energy.
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2) The two institutions upon which the experience of the

Christians was determined were largely unconscious, and as such

would be regarded as objective to them, which would account for

their being associated with God and Spirit respectively. The

agent of this psychic re-organization, however, was also object¬

ive and over-against the Christian believer, namely Jesus Christ,

for without him this new state could not have resulted. He was

the cause and object of the change. In our consideration of

Pentecost in Part Two, Section B, Chapter IV, we suggested that

the ego enlargement, which resulted from the grief work of the

Apostles, was described not in terras of the disciples^ own

experience, but in terms of him who was the cause of that exper¬

ience. We used John Knox's argument relating to what he called

"The Event" (his name for the formation of the Church by the

"eschatological event" in Christ), which described this in terms

relating to Christ, (Christological terms), and not to the

Christians themselves. Faith in Christ provided the facilitating

environment of love, which mitigated the forces of fear and

anxiety, whose operations had previously estranged men and cut

them off from vital connection with these tx^o unconscious psychic

institutions. When the estrangement is removed the inner unity

can become operative. Only, however, by Christ the enabler, did

this happen. As the unconscious aspects of this new state were

objectified in terms of traditional religious models, along with

them also, was the cause and object of this new ordering, namely,
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Christ. The subject-object dichotomy upon which the idea of

direct projection works therefore breaks down, in that the

Trinity, as far as the psychodynamic experience of the Christ¬

ians was concerned, was composed of two inner subjective states,

projected outwards, along with Christ, the objective factor,

who had made the new experience possible. It could be argued, of

course that as Christ was the Enabler, in making available the

new qualities inherent in the old institutions, they too were

in some sense objective. It could also be argued that Christ

was introjected by the early Christians as the phrase of St Paul

"in Christ" bears witness. In our age when it is difficult to

think without employing categories of subject and object, we may

see some confusion between the eventual result and the cause.

What we suggest is that the experience of unification,

together \*ith the unifier, were brought together to form a model

for comprehending the mystery of God, and were given ontological

status. The model was based on the psychic reorganisation of the

Christian life, made possible by the fact of Christ. The Trinity

is therefore not a direct one-to-one corresponding model of the

state of the Christians' psyche, as was the cosmological model

of the "unredeemed" man's psyche, but a mixed model describing
1

the Christian experience of salvation. In this model, psychic

re-orientation is united with its cause.

1. The term "corresponding model" does not refer to the special¬
ized use which Ramsey applies to it.
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The above is offered as a suggestion as to how the psycho-

dynamic components underlying the doctrine were ordered, It does

not take account of other factors and projections which came

into the formulation and gathered around it. However, we would

regard the description which we have given as the fundamental

one; not only does it keep us in touch with the vital experi¬

ences and encounters of the first Christians; it also keeps us

in touch with the Jesus of history whom the Fathers lost in their

doctrinal formulations so robbing him of his essential humanity.

There is sufficient evidence preserved for us in the Gospel

story to substantiate the claim that he was the agent of this

new "life", and of the ways and means of his offering it to men

and women,

From these suggestions I would make the following pointss-

l) The two models explicated above, of "man under the law"

and of the Christian state of salvation, of "man under grace"

demonstrate a polarity which enables us to see the use cf the

Trinity as a psychotherapeutic concept, standing for the ideal

endopsychic state of man in an ideal environment. Both Jung and

Guntrip have in different ways interpreted the doctrine psycho-

therapeutically. If this is possible, then we can say that the

doctrine has a functional value, as the paradigm for the unifi¬

cation of man's psyche through the action of Christ, the Enabler.

It can stand over against the model of unredeemed man (the cosmo-

logical model) as the possibility of his redemption. It is a
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"sustaining fact" rather than something which has been accompl¬

ished 5 the accomplishment comes through faith in the love of God

in Christ, to use theological terms.

2) Following on from this: to regard the Trinity as a

model does not in any way imperil the status of God's being.

God is not to be identified with the Doctrine of the Trinity,

for as we have sought to show, the doctrine is a model which man

carne to apply to God, employing it to interpret and explicate

the mystery with which man is encountered through his dealings

with Jesus Christ in faith. There seems to be no other way of

understanding mystery than by the use of models which man

constructs; and there seems to be no other way of ratifying

them than by their "empirical fit" which in this particular

case is the closeness to the experience which gave rise to

their being applied in the first place. Logically, the trans¬

cendent God can still be beyond the models which man makes of

him, and his existence is not endangered by any new interpret¬

ations of these models which have been traditionally taken for

granted as expressing his being.

3) If god is not endangered, what of the terms used, "The

Son" and "The Father" which depend on each other, and "The Spirit"?

No doubt need be cast on the question of Jesus who, as enabler,

made this vital re-orientation possible. Whether we wish to

continue to use the term "The Son" in seeking to understand the

nature of his person may have to be decided on other grounds.

What other terms could express Christ as the paradigm of renewal



733

and nextf life, or what other term could replace that of God the

Father? X do not know.

This interpretation, however, threatens most of all the

idea of the Spirit as traditionally interpreted, as we have

aligned the Spirit to the dynamics of the psyche. The Fathers

were slow to define the Spirit and develop the doctrine; books

about the need to recover the Spirit, offering the revived

doctrine plus its experience as the panacea for all Christianity's

ills, do little to mitigate the inhibition that has always existed

in relation to this "Cinderella" of the Trinity, who has been

accorded the character of a second-class , perhaps third-class,

citizen; the Father is primary and generates the Son; the Spirit

proceeds from the Father andSon in the Vest, and from the Father

only in the East, The Spirit may well be a synonym for "activity

of God" as Ramsey suggests, but I doubt very much if a separate

person is really required to express an activity. We have argued

that the Spirit owes its place in the Trinity to the fact that

Christians find their psychic energies released for Christian

work, this being a communal experience, but I do not think that

for this activity a person is required. This brings us back to

the contention of Schleierniacher taken up in our times by Cyril

Richardson, that the basis of the doctrine is a duality,

4) Our enquiry has been concerned largely throughout

with the psychological theory of the Trinity, and we have sought

to explain its foundations on the basis of an analysis of the

individual psyche. This is not, however, the only way in which
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the Trinity has been interpreted. A social theory of the Trinity,

in which the divine life is represented as intercourse between

three persons, has also been employed from the earliest times,

especially by the Cappadocian Fathers. The danger of this pract¬

ice is, of course, Trfjethism. Hodgson, for example, in spite of

his claims to interpret the Trinity in a purely psychological

manner also asserts that we must regard each person of the

Trinity as a distinct person in the modern sense, and that

Biblical revelation requires us to do this. He makes the best

of both worlds, claiming on the one hand to have avoided the

social analogy, but on the other hand, claiming that the Biblical

material requires us to go beyond the psychological analogy.

Hodgson writes in the tradition of Illingworth and Webb, The

former writes as follows»-

"If we are to think of God as personal at all, we
must of necessity involve some kind of plurality in
the conceptionj for personality implies this. A
person is essentially a social, as he is an individual,
being! he cannot be realized, he cannot become his
true self, apart from society, and personality having
this plural implication, solitary personality is
a contradiction in terras."^

Modern psychodynamics would agree with this assertion. We have

seen that Existentialist psychology argues in a similar way

against the Freudian categories and in stressing the need to go

beyond them in order to understand the phenomena fully; persons

1. The Doctrine of the Trinity, p.155. See also 'The Doctrine of
the Trinity — some further thoughts', The Journal of Theo¬
logical Studies. 1954, New Series, Vol 5» p.49

2. The Doctrine of the Trinity apologetically considered, p.143
Cf. Divine Immanence, p.155
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cannot be understood in isolation.^"
For myself, I am perfectly convinced that the origins of

the idea of the Trinity lies in individual psychology, as I have

assumed throughout, and that man, having- had the various psycho-

dynamic institutions implicated in his encounter in the Christian

life, sought to express their achievement of psychic unification

along with the cause of it, by the doctrine. Once stated, however,

the doctrine had to carry further implications, which can also

be found in the New Testament, namely the mutual relations

between the persons, as in the Gospel of St John between the

Father and the Son, I regard this, however, as a secondary factor

in the doctrine's formulation, albeit an inevitable one, for it

is difficult to see how object-relations could have been excluded,

as a definition of persons requires it and the Biblical evidence

supports it. When this aspect is incorporated, we can see how

complex the doctrine has become, and how various differing

interpreations can be placed upon it. We have dealt with one

only, and that at the "basement" level.

Our conclusions are valid only in terms of the models we

have applied and no further. Whether they are accepted or not

remains a subjective choice. This enquiry is offered, however,

as a suggestion to be explored, rather than as a final conclusion.

1, See Clement Webb, God and Personality, p.182



CHAPTER III

TRINITARIAN EXPERIENCE

Although in the last chapter we put forward suggestions

regarding the Doctrine of the Trinity, the basic emphasis of

our enquiry has been concerned not with the doctrine as such,

but with what we have had reason to believe are its foundations

in the experience of Christian believers, out of which the

doctrine was eventually formulated. Our concern therefore has

been with Trinitarian experience. rather than with Trinitarian

dogma. Like Schleierrnacher, I have suggested that the being of

God need not necessarily be identified completely with the

Trinity, and should perhaps be made independent of the dogma,

for we have argued that the dogma is a model of that being.

This naturally throws one open to the charge of being a Sabellian,

as we have come to question whether the Trinity is the best

model for a universal description of the Godhead, and whether

it has been wise for the Church to identify God so completely

with that particular doctrine. Yet the doctrine itself is a

noble achievement, and it possesses that "empirical fit" in

Christian piety and worship necessary for the validation of a

1. Schleiermacher, On the Discrepancy between the Sabellian
and Athanasian Method of representing the Doctrine of
the Trinity, p.38

736
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1
theological model.

One who testifies to the nature of the "empirical fit" of

the model is Aldous Huxley, He regards the dogtna as an example

of man's urge for self-transcendence which leads to an external¬

izing and objectification by means of projection of an infinite

deity, standing apart from the finite, Man seeks to intensify
2

his consciousness of being someone else. He describes this as

the union with "the source and ground of all being", as the

ground of the individual's knowing is identical with the ground

of all knowing and being. But Huxley warns against the danger

of union with any single one of the three; this is not realizat-
3

ion; union with all three is required.

1. I should perhaps add, "to some believers". Regarding its
use as a functional psychotherapeutic model, my hunch is
that it would offer a sense of unity to a person whose
problem was basically depressive, for like Freud's model,
it took its origins from a depressive background. The ori¬
gins of the Doctrine go back as far as the Old Testament;
Freud's model came from the background of the neurotic
patients of middle-class Vienna, The Doctrine might have
much less utility value to a person whose basic problems
were of a more schizoid nature, to whom vaguer concepts of
existentialist psychology and theology might prove to be
more significant. If man's finite mind is so multi-dimens¬
ional as to require many models in order to understand it,
cannot the same be said of the infinite nature of the deity?

2, The Devils of Loudun. p,8G-l
3« The implication in this is that only religions which, possess

a Trinitarian formula or something akin to it really touch
the who1e of man's psyche; with this we would agree. A
similar point in theological t eras against the unitarianism
of any one of the three persons, and the necessity of the
three unitarianisms being interdependent, with the conseq¬
uence that the Church is Trinitarian, is made by II. Richard
Niebuhr, The Doctrine of the Trinity and the Union of the
Church, in Theology Today"] October, , Vol. XI, No. 3,
p. 27lf.
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In our study of the Old Testament (Part Two, Section A,

Chapter V, p.390) we considered the prophet Jeremiah and con¬

cluded that he came nearest of all Old Testament writers to

that distinctive experience which formed the kernel of Trinit¬

arian faith. This was accomplished without faith in Jesus Christ,

Similarly, we would further claim therefore that it is possible

that some theologians, who have not been enthusiastic about

the doctrine of the Trinity, may nevertheless have manifested

the true insights of the psychodynamic foundations of the doctrine

in their writings. One such theologian is Schleiermacher, with

whom one has found the greatest affinity.

No doubt we are better able to appreciate his work now

that the full effects of Continental revelational theology are

passing. It is interesting to note that Sabatier, with whom one

also has great affinity, writing in 1904, claimed:-

"Schleierinacher had opened a door to the future which
no one would thenceforth have power to shut."l

We may compare the claim of Sabatier with the assessment

made of Schleiermacher by Karl Barth in his powerful study of
2

the father of modern scientific theology, Barth naturally crit¬

icises him for, among other things, his emphasis on human self-

awareness, and Barth applied his own standards of Revelation to

Schleiermacher's theology, stating that in him, theology had

forgotten its own theme. Writing still under the influence of

1. The Religions of Authority and the Religion of the Spirit, p.212
2. From Rousseau to Kitschl. p.306f.
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Barth, Alan Richardson said in 19^7»

"The century of theological activity which Schleier-
macher opened, it is worthy of remark, explored every
conceivable method of interpreting the phenomena of
Christian existence by means of non-theological cate¬
gories; but it closed with the confident re-assertion
of those categories and the renewed insistence upon
the independence of theology. The century of Protestant
theology that Schleiermaclier inaugurated came to an
end with the publication of Karl Barth's, Epistle to
the Romans in 1919• The wheel had come full circle.

But the wheel has not rested; it may clearly be turning again

and this time in Schleiermacher's direction and he may no longer

be out of fashion. Scholars are noting that much theological
2

writing today exhibits a "new subjectivism". That the Exist¬

entialism employed by Tillich and Bultmann with its subjectivist

emphases enabled J.A.T. Robinson to consider them along with

Bonhoeffer in his idea of God "in depth" is an indication of

3
this movement.

Unlike Barth, Schleiermacher did not begin x^ith God and

man set on either side of the Kierkegaardian infinite abyss,

but with human nature and its likeness to God. One is especially

indebted to Richard R. Niebuhr for his most illuminating study

which corrects many erroneous impressions given to Schleiermacher,
4

like that of H.R. Mackintosh

Schleierraacher regarded the description of human states

of mind to be the fundamental dogmatic form, "along with con-

1. Christian Apo1ogetics. p»57
2, This is discussed by Howard Root,'What is the Gospel?'in

Theology. LXV1, June 1963, Vol. 516, p.221-5.
3. Honest to God, p,45f.
4, As in Types of Modern Theology, p.60-137 Niebuhr also corrects

some of the mistranslations in H.R. Mackintosh's and J.S,
Stewart's edition of The Christian Faith.
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ceptions of the divine attributes and utterances regarding the
1

the constitution of the world." All doctrines must be extracted

from the Christian self-consciousness, i.e., the inward experi-
2

ence of Christian people. Now H.R. Mackintosh associated

Schleierrnacher's use of the term "Feeling" (Gefdhl) and his

subjective description of religious self-consciousness with

the faculty psychology of his time, "feeling" being one of the

3
three main faculties along with thinking and willing. It is

the virtue of Richard R. Niebuhr to demonstrate that this linking

of Schleiermacher1s "Feeling" to a single faculty of the psychology

fashionable in the early nineteenth century was mistaken.

Geftlhl. according to Niebuhr was used in the sense of

referring to a special quality of existence, to an inner unity

of the self i>rhich is described by Schleiermacher as "the original
4

expression of an immediate existence relationship", or "the

immediate presence of the whole, undivided personal existence."

Schleiermacher conceived of this self-consciousness as being-in-

relation, first of all to the self. He stresses greatly self-

knowledge as indispensable to a knowledge of others. "The man

1. The Christian Faith, para 3°/l
2. ibid, para. 6^
3. Types of Modern Theology. p.4,5f# One may say that the overall

impression of Mackintosh's whole approach is that it is
more informative of his own standpoint, which is close to
that of the dogmatic revelational theology of the Barthian
school, than of actual weakness in Schleiermacher.

4. Schleierinacher on Christ and Religion, p.121
5. Niebuhr points out that this last word is Basein. not Sein

as the Scottish translators would suggest; we note affinities
with Existentialist terminology here.



?4l

must know himself, and not only that but he must also have

discovered everything in himself." This self-consciousness is

also related to a complex of relations to the world, and a

relation to a "whence" which furnishes the original meaning of

2
the term "God", lie speaks of multiple relatedness as the self-

achieving equilibrium in its position beti\reen God and the
3

World. Schleiermacher also speaks of spontaneous movement and
4

activity in this connection.

In his employment of the word Geffthl is not Schleiermacher

talking of that feeling of well-being, which comes through an

integrated personality, giving a sense of well-being, akin to

the balance of the psychic institutions of the Freudians, to the

individuation of the self, as in Jungian teaching, and to Guntrip's

integration of good objects, and to the authenticity of the

Existentialists? Moreover, if we look into his concept of absolute

dependence with which the feeling of self-consciousness is inti¬

mately connected, and which we have already aligned to a child's

trust of parents, can we not discern that he is speaking of that

quality which Fairbairn regarded as indispensable for maturity,

namely mature-dependence? Schleierraacher went so far as to say

1. Schleiermacher, ibid., p.87
2. ibid., p.l89» Cf. The Christian Faith 14/1, where faith in

God is described as "nothing but the feeling of absolute
dependence as such", and as expressing our relation to
that being, Schleiermacher adds, however, that the certainty
of the fact is entirely inward.

3. Niebuhr, Schleiermacher on Christ and Religion, p.195
4. The Christian Faith. 4/1.
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that "to feel onself absolutely dependent and to be conscious

of oneself as being in relation to God is one and the same

tiling."^" This feeling of absolute dependence, however, could, in

psychodynatnic terms, be aligned to a kindly super-ego. In support

of this contention, we would note that Schleierraacher abrogated

Kant's emphasis on duty as the basis of moral ethical life?

Schleierraacher preferred to organize this around the highest
— 2

good, which in psychoanalytical thought, would be the Ego-Ideal.

Moreover, he also asserted that the moral life was not cut off

from the affective side of nature, and does not exist independ¬

ently of it, as Kant asserted.

In view of the above, I would suggest that here we have an

account of Trinitarian religion by one who was not at all enthus¬

iastic about the doctrine of the Trinity, regarding it as a mere

coping—stone placed on the top of an already erected edifice of

Christian dogmatics. Schleiermacher considers that the doctrine

performed a task of equating the Divine Essence united with

human nature and Divine Essence in itself - God as he is in hira-

3
self and God in relation to the world.

Schleierraacher, however, always related his state of

religious self-consciousness of Absolute Dependence to the

redemptive action of Christ which is central throughout the whole

1. ibid., 4/1. We note the similarity between these ideas and
the writings of Bultmann and Tillich today.

2. Niebuhr, ibid., p.94
3. The Christian Faith. 172/1, which, as we have seen, is the

point taken up and emphasised again and again by Cyril
Richardson in his study of the doctrine.
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of The Christian Faith. Christ is the facilitator, the enabler,

to use the language we have employed, who brings to pass the

inner state which Schleiermacher variously describes. He provides

the power that elevates man's self-consciousness towards the

equilibrium of blessedness. This is evidenced by his definition

of Christianity.

"Christianity is a monotheistic faith, belonging to
the teleological type of religion, and is essentially
distinguished from other such faiths by the fact that
in it everything is related to the redemption accom¬
plished by Jesus of Nazareth."2

Schleiermacher questioned whether the Doctrine of the Trinity was

related to the Christian consciousness at all, for it had been

arrived at in a speculative way. We would disagree, for in this

enquiry we have asserted that it has as its psychodynamic basis

the very kind of human experience which Schleiermacher delineated
3

throughout The Christian Faith.

1. Niebuhr, ibid., p.208
2. The Christian Faith, p.11. Mackintosh interprets "teleological"

as "ethical".
3. For a modern writer who expresses a similar exposition of the

Christian life without expressly relating it to The
Doctrine of the Trinity, see Nicholas Mosley, Experience
and Religion. His is a balanced statement of the kind of

experience from which a doctrine could be deduced.



CHAPTER IV

CONCLUDING REMARKS

The main burden of this enquiry has been concerned with

the background of the three persons of the Trinity, as it is

detailed in the Scriptures, and we have related this material

to the insights of psychodynamic structure. In our study, some

may feel that in sedulously seeking to steer clear of the

Scylla of Revelation, we have found ourselves trapped in the

whirlpool of Charybdis of Feuerbach's Reduction!sin,^ This we

would refute; we believe that by using the compass of Ramsey's

models we have avoided both extreme dangers. Ramsey has shown

how both the dogmas of theology and the structural formulations

of the dynamic psychologists are of the same logical status,

being disclosure models. Their success ot failure resides in

their ability to perform the function of "empirical fit". More¬

over, both these models are related to human experience or to

"disclosure situations", and seek to give insights about them.

It is also to be noted that we have not been deterred from

using the word "experience" in our discussions, and we have even

used it unashamedly! As we have stated, an experience is to be

regarded as an experience of something, which means that every

1. The metaphor of the two dangers in the Straits of Messina
was first used by St Augustine in Johann. Euang. 36/9•

7hk
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experience is, in some form, an encounter or relationship.

Without experiences there could never have arisen a concept

such as Revelation, as it depends on the mediation through a

human experience in order to be known. Moreover, the revelation

is only mediated in terras of the model which has been fed into

it.

We have never said that the Divine Life in God can be

reduced without remainder to become "nothing else than" the

mental life of man, which was Feuerbach's position, ¥e have said

that there is a subjective element which is present in all our

constructions of realityj we have therefore paid particular

attention to the significant part in all our evaluations and

perceptions which is contributed by ourselves,^ We can only

apprehend phenomena in those ways permitted by the structure of

our minds, which means that unconscious factors are active all

the time underlying, determining and even distorting our eval¬

uations of reality. We are not frightened by this fact, for

fact it is. We have not sought refuge in a metaphysic of infall¬

ibility and omnipotence to compensate for this. We have accepted

that w^e must live with it, unpleasant though it may be.

Charles Williams, the novelist, in reviewing Reinhold

Niebuhr * s The Nature and Destiny of Man, wrote:

"Of all the images which man can carry in his mind,
the key image is his own. It is not necessarily the

1. Guntrip, Mental Fain and the Cure of Souls, p.66, especially
the part in italics.
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greatest, the unimaged image of Deity lies beyond
it. But the greater can often only be seen by the
lesser; and our chief argument is whether the image
of man which man's mind holds is properly shaped as
something which sees not only itself but beyond itself.,.
The image of man aspires continually to reflect the
law of love, but it can neither do nor rest content
in its inability to do so."l

Dorotly Emmet follows on from thisi

"In some sense the mirror image may give us a clue.
The concepts and symbols in which religion tries to
express metaphysical truth are not 'univocal'
descriptions of direct apprehensions. They express
something seen through forms and images of our
experience, and so the question is whether the
image seen in the mirror is in the end the reflection
of man himself as he looked into the mirror, or
whether the study of man's own image indicates a
reference to something beyond itself, since his
experience is shaped by the working on him of
something beyond himself."2

The man of faith has no doubts about the nature of that

"something beyond himself"; he calls it by the name of God. We

have argued that God is not necessarily best expressed by the

model of the Trinity, for this model, we have tried to show,

has part origin in the mind of man himself, is unconsciously

determined by his own inner structure, and was applied by man

to the mystery he sought to explain. Yet what other or better

model could be devised than one resting on inner unity and inte¬

gration resulting from the objective fact of Jesus Christ?

Schleiermacher was right:"everything is related to the redemption

accomplished by Jesus of Nazareth." We have expressed the same

1. From a review in Time and Tide. quoted by Emmet in The Nature
of Metaphysical Thinking, p.113

2. ibid., p.113-4
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thought in a different way* Jesus was the facilitating environ¬

ment who brought about an entirely new psychic orientation, who

along with the orientation came to be incorporated in the Model

of the Trinity. The objective and subjective combined - if we

like to use this language; but one guesses that in reality a

good deal of to-ing and fro-ing, of introjection and projecting,

may have taken place in the experiences of the Christians, for

it to become so organized.

Without the fact of Christ, there would have been no

Trinity, for he, by providing the environment of love in his life,

which continued by faith in him, enabled believers to live at

one with themselves and with one another; in all this new life,

they experienced a sense of transcendence, which could be des¬

cribed as being at one with the purpose of the Universe. To this

life, the man of faith may give the name of God. He does this

because he feels that psychological talk is incomplete and

inadequate and that therefore the language of another model,

the theological, is required. When, however, he seeks to explicate

that life, he has to turn back and use the same psychological

model for his talk about God. And it cannot be otherwise.
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