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ABSTRACT
Spiritual Fatherhood according to St John Chrysostom’s
Homilies on Penance in the light of the Psychology of Depth

By Spyros Tsitsigkos

Chrysostom delivered his Homilies on Penance in order to strengthen the faith of his
flock, or to recall them to it, using the Pauline model of spiritual birth. Spiritual birth
constitutes the full, canonical and organic induction of a believer into the ecclesiastical
body. The task of spiritual birth entails both “paedagogy” and “therapy”. Thus, the holy
father interchanges the models of parent and physician. It is precisely the use and
interchange of these models that gives us the right to employ in our analysis criteria from
depth psychology, since at least the maternal substitute (according to Adler), as well as
the psychotherapeutic one, are inherent a priori in the therapeutic method of depth
psychology. The parallelism which we have attempted in this thesis, is primarily morpho-
logical and we have found it very useful in our attempt to understand more deeply the
psychological relations between spiritual father and spiritual children in the context of the
contemporary catechetical and counselling effort of the Church.

The Homilies on Penance appear to be not only theological texts of moral kerygmatic
character, but also paedagogical lessons, through which the psycho- therapeutic principles
are set in operation, as they were known to the rhetor, so that he might “form according
to Christ” his spiritual “disciples” and help them to “grow” in spiritual statute by means of
an appropriate spiritual "knowledge”. Hence, the renovation “in Christ” of a believer,
which entails: a) psychological conversion (uetévowa), birth (xatiynowg) and rebirth or
regeneration (Bantoua). Since, however, the holy father sees this spiritual relation of
spiritual father and spiritual children in the light of St. Paul’s experience and the entire
Judaeo-Christian tradition, as “childbirth” (toxetdg), it follows that “knowledge” (based on
AMdyog) will be conceived biblically as “participation-communion” (petoxhi- xowvovia-
ouvvouoia). Throughout this entire work we have encountered a process of “sacred
marriage” (iepdg yauog) between the spiritual father and his spiritual children, according
to the prototype of the revelation of God the Father within the entire history of the
Divine Economy (Dispensation).

More specifically, we develop in the first chapter the catholic possibility of spiritual
fatherhood in man, accompanied by the appropriate spiritual charisms and virtues,
whenever spiritual vigilance (vijyng) and sanctity of life are constantly present. In the
second chapter we provide an analysis of the love of the spiritual father, which reaches
the point of sacrifice for the sake of his spiritual children and simultaneously his joy for
their “communion” and “salvation” “in Christ”, through him acting as a means and/or
mediator. Archetypes of this mediatorial role are for Chrysostom, Jesus Christ himself,
Moses, the holy Prophets and St. Paul. We also point out the spiritual father’s triple task
of, a) counselling, b) encouraging (napaiveoig) and c) criticism (€Aeyyog), through the use
of a word-therapy technic (communication, contact and dialogue) and through employ-
ment of three models: a) of the human body, b) of a physician and c) of parents (father
and mother as augOupia). In the final chapter we explore the model of “childbirth”
(roxetdg), which the rhetor uses almost exclusively, uniting the divine factor with the
human one in a process of spiritual pregnancy of spiritual children by a spiritual father.

Spiritual fatherhood, which occupies the centre of Patristic Theology (Pastoralia,
Counselling, Confession) is not interpreted by Chrysostom in the narrow sense of
"granting forgiveness” (&geolg), but in the wider sense of psychological spiritual
counselling and care. For Chrysostom, spiritual fatherhood constitutes an instrument in
the service of repentance and salvation of the believing spiritual children and not the
other way round. Spiritual fatherhood constitutes an event which is much larger than any
professional psychoanalytic therapy. Theology and Psychology can serve together the
birth of the “son of man” by God, the common Father of all. Such a service, however,
cannot operate outside the Church as a divine-human body. Chrysostom emphasizes this
on many occasions, producing a perfect balance between every member and the entire
body according to St. Paul’s model.
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PROLOGUE

At a time like ours, when contemporary human beings have rejected
paternal authority, or have consciously or unconsciously enslaved
themselves to new spiritual “parents”, Theology is called to bear witness
to the roots of the Patristic Tradition, so that it may contribute decisively

to the rediscovery of the spiritual identity of the “son of man”.

I chose the Homilies on Penance of St John Chrysostom, because I
believe that within the Admonitory Pastoralia of repentance there is
psychological material which is much more fruitful than any other with
regard to the relations that are developed between a spiritual father and

his spiritual children.

I am particularly grateful to my supervisor, Father George D. Dragas
for his academic paternal support during my present research, especially
in helping me with the English text of my thesis, since I first wrote it in

my native Greek tongue.

I am also grateful to the University of Durham and especially to the
Department of Theology for allowing me to pursue such a research and
granting me the extensions that I needed in order to prepare my final

English version.
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INTRODUCTION

1. St. John Chrysostom and his work

According to Freud the choice by an author of a subject, especially
of a subject which has to do with a great personality, presupposes the
"identification” of the author with the person he has chosen to
analyse.(l) The choice of Chrysostom is not due only to the glow of his
personality, but also to his unrepeatable work.2) The holy Father
incarnates the Christian spirit of what is more harmonious, more
essential, of greater depth and authenticity, or height and fruitfulness,
especially at the period of the “golden age” of the Church, when he was
beyond all doubt one of the Church’s most illustrious constructors and
representatives, and more generally one of the most wondrous and
dignified prototypes of Christianity, as well as one of the first great
ecclesiastical rhetors if not the father and chancellor of preachers
(Bossuett).

Chrysostom is justly regarded as the saint of the social order par
excellence, one of the three great Hierarchs and spiritual Fathers, who
expressed the catholic truth of the Church, so that even today his
thoughts continue to be the subject of intensive scientific research.(3)
Indeed we witness today an ever growing international bibliography
about this saint and his work.(4) Thus, the authentic Christian point of
view is better served in this research through the choice of a Father
whose indisputable authority serves as:f:riterion of high theology and
accurate interpretation of the Scriptures.(5)

It is true that the boundaries of this research are extended to the
family context of this Father, as well as to his social and political
situation. His biography is indeed most valuable, if not necessary, from a
psychoanalytical point of view. This psychoanalysis of Chrysostom’s

work, however, is primarily based on an analysis of the symbols of his



work under investigation and only secondarily on an analysis of the
saint’s personality and Dbiographical data.(6) Since, however, a
psychoanalysis of Chrysostom’s personality would require a separate
study, we shall restrict ourselves here to what can assist our
understanding of the psychological “formation” of this "mo.gt successful
and modest healer of souls”, this restless shepherd with:};enetrating
concern for his rational flock. Thus, in this brief introduction we shall
examine psychoanalytically(7) only three points: a) his sanctity(s) and
ascetic personality, b) his weakness of health(9) and c¢) his profound
knowledge.( 10)

Chrysostom (349-407)(11) is not so well known for his ability to
enter the depths of human souls, as for his social work. At the same time
he is in no way lacking in ability to treat the "inner man” as well as he
treats the “outer man” and can, therefore, be considered as an
"experienced psychologist”(lz) and "reliable rule of theory and praxis”.
He wrote fully conscious of his role as Spiritual Father and Shepherd of
the Royal City of Constantinople. His Homilies specified, without
exaggeration, most important and, at times, crucial moments in the life
of the State. They were not simply part of the Divine Worship, nor did
they simply adorn the ecclesiastical celebrations of panegyric religious
anniversaries or feasts. They were at the same time marvellous social and
catechetical devices for the formation of orthodox ethos and practical
application of Christian principles, as well as© - means of a fruitful and
manifold cultivation of the mind of the faithful(l13) Chrysostom’s
consciousness, then, was chiefly pastoral and this is what his six
Orations on the Priesthood clearly reveal.(14)

The relation of the saint with the faithful brethren “in Christ” was
not simply com-passionate (“sym-pathetic”) but mainly therapeutic.(15)

The spiritual-mystical (inner) relation of Christ with John Chrysostom is



best described by the words P. de Saint Victor used for the legendary
hosting of Asclepius by Sophocles. "The divine healer of bodies wished to
be hosted by the captivator of souls”{16) Thus, no violation of the work of
this Father is done by our search and discovery in it of deep psycho-
therapeutic data. He seems to have had clear knowledge of what we call
today “psychology of the unconscious”, which he used in his sermons, his
homilies, his pastoral admonitions and dialogues and, especially, in his
Homilies on Penance, where he applied psychotherapy to the high office
of ministering to those who were sick in soul and spirit.

At the time of this Saint, the Church was a huge therapeutic centre
of free spiritual life. Indeed, the Christian Temple, as a social-cultural
epicentre, was the supreme “hospital and pharmacy” (iatpeiov xai
papuaxeiov) of human society. It was there and by means of catechetical
and moral homilies that “the mouth of the Church”’, as Theodoret calls
Chrysostom, applied a kind of group word-theraphy(l7) - perhaps the
best of its type for that time - and Christian catechetical psychology,
displaying m the pulpit the dialectical living Word instead of soulless
and abstract social psychology. It was there again, at the Christian
Temple, that healthy and sick, saints and sinners, men and women, rich
and poor, gathered together to hear the “golden tongue”, who confronted
them not with abstract theoretical ideology but with the living Word of
God incarnated in the sacrament of his Body and Blood.(18) 1t is clear
that this holy Father had studied the depths of the human heart. He used
both Scripture and Greek paideia (BUpafev ocogia) and engaged in
constant ascesis of self-knowledge and public dialogue and action so that
he developed a unique profile <« an expert in human psychology,
embracing the individual and the society who could provide therapeutic
solutions to the deeper psychological problems of humanity.(19) This is

seen in his vocabulary, which is reminiscent of Medical Semiotics and in



his typological interpretation of holy- Scripture, which approximates the
Symbolic and Analytic Psychology of C. Jung.

Chrysostom’s work is, of course, many-sided and spherical. It covers
almost every aspect of Theology(zo) and, apart from its literary
excellence, it is rich in primary information for the historian and other
experts in modern disciplines, including science and medicine. Like the
work of many other Fathers, Chrysostom’s work is unrepeatable, due to
its peculiar "historicity”. This is especially the case with his work on
Penance, which is the fruit of his life experience and which reveals that
which Jung says: "My words say much more than they actually appear to
be saying; they go beyond me”(21) At the same time, in spite of the
close relation between creator and “creation” the personal psychology of
a creator alone cannot fully interpret his work, since there is also the
ncollective  unconscious”.(22) History prepares the “collective
unconscious” of the individual, for that which in point of fact contains
the archetype of the unconscious of the Father under investigation, is,
according to fz;)ung, the great collective events of his time.(23) Thus, this
residuum of the "unconscious” specifies the agony of the Saint in
question for the alleviation (redemption) of the burden of guilt of every
unrepentant soul. But then, the Homilies on Penance are nothing else
than a “response” to the injtransigence of the lawless society of
Chrysostom’s times.{24) This means, in turn, that the holy Father is not
the exclusive “creator” of his Homilies on Penance, for it is “Penance”
itself that - - has played a decisively creative role in this
creation.(29) Indeed, we would say with Jung, that Chrysostom
constitutes an answer to the “sickness” of the 4th century AD, as S.
Freud would be in the 19th century.(26) Thus, the Homilies on Penance
are a sort of “cathartic” work,(27) to use Jung’s most apt expression.

The angle of the Psychology of Depth which has been employed in



this research necessitated the systematic exploration of only one relevant
work of John Chrysostom, the Homilies on Penance. This choice was
determined not only on account of the plethora of relevant works in
Chrysostom but also because this particular work presents features which
match the parameters of the Psychology of Depth and of Pastoral
Psychology, and is connected with the ecclesiastical period of Lent which
is of special importance from = an anthropological and psychological

point of view.

2. The fundamental schools of the Psychology of Depth.

The Psychology of Depth, as the title of this research indicates, has
been chosen as the criterion or angle of the present study of
Chrysostom’s Homilies on Penance. The question naturally arises,
whether Chrysostom, who has been an ecumenical teacher(?8) in the
catholic consciousness of the Church, actually needs such a Freudian or
psychoanalytic treatment or even vindication. An adequate answer to this
question can only be given if one seriously considers what Psychology of
Depth stands for and what its relation to Pastoral Care is.

Depth Psychology in general is a term which can specify all the
moral existential philosophers, such as Socrates, Pascal, Dostoyevsky, etc.
The particular use of this term specifies the founders of mainly three
schools of modern psychological theory, S. Freud, A. Adler and C. Jung,
and their contemporary successors.(29)

As it is not possible to present here the vast material production of
these schools,(30) we have decided to present here only the works of the
three founder figures, especially as these represent the subsequent
tendencies and developments in this field. Selection and comparison was
used as a method by Chrysostom himself, as also by Adler, in his

exploration of theological issues (biblical/exegetical and pastoral
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problems) as well as issues relating to the “outer wisdom” (medical,
philosophical, etc.), in a way that the opposite to the statement “neurosis
means choice” did not apply, i.e. choice does not always mean neurosis!

The Psychoanalysis of Freud (1856-1939) was called, as indeed is,
“Psychology of Depth”, or "Psychology of the Unconscious”
(Tiefenpsychologie). Psychoanalysis is not only a general psychological
theory, but also a psychological methodology and therapeutic technic, or
even an entire theory of life. As Psychotherapy Freudian Psychoanalysis
is based on psychological means for treating an illness, i.e. it belongs to
the "Insight therapies”. The psychoanalytic technic, however, does not
represent the last word, as it were, in the sphere of Psychiatry. As a
theory, psychoanalysis is subject to both advantages and disadvantages.
Furthermore, one finds within Freud's system traces of Individual
Psychology, as, for example, the notion of “super-compensation” or the
role of ”sociability”.(3 1)

According to Adler, Freud did at last, due to his influence, give some
indication that he is interested in the social aspect of psychic problems.
These latest views of Freud, approximate, according to Adler, a better
understanding of the problem, since he speaks of the unconscious with
the Ego: "This, naturally, gives to Ego a completely different profile, which
was first recognized by Individual Psychology”(32) Freud, then, "knew much
more than he understood”(33) Adler rejects those fatalist theories which
regard impulses and instincts as the basic causes of our behaviour.(34)
This is why he finds Freud’s views quite ”unacceptable”.(35) Freud,
according to Adler, could not but end in error, when he forced himself to
concentrate all the psychic phenomena around one unique leading
principle, the sexual urge of libido (36)

It has been about one century since its appearance on the spiritual

scene, and Psychoanalysis continues to constitute the subject of a
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mighty conflict between fanatic supporters and opponents. Up to the first
years of the twentieth century Psychoanalysis was regarded as:lz"'cursed
movement” for two reasons, its Jewish origin and its essential focus on
sexuality.(37) As Zweich put it, "Today, the ideas of Freud, which were
regarded as blasphemous and heretical twenty years ago, appear to be so
natural that greater effort is required so that one may reject them instead of
accepting them”.(38)

Yet, on the basis of ethical political and philosophical criteria,
Psychoanalysis in one third of our contemporary world, officially and
without any testing, is either ignored or ejected from the official
(academic) Psychiatry, and more generally from ~.  scientific and
spiritual life, by being characterised as ideological and, therefore,
unscientific theory.(39) From a purely psychological point of view,
however, the authority of Psychoanalysis has been recognised
everywhere.(40) What indeed was the reason that preserved it and
rejuvenated through a whole array of Neofreudians (K. Horney, F.-F
Reichmann, Alexander, H.S. Sullivan, E Fromm and S. Rado)? According
to Jung, it was the fear which Freud’s stress on the dark unconscious had
caused, that produced by counterbalancing the "wonder of this
impurity".(4 1)

The Psychology of A. Adler (1870-1937) was originally called
"Comparative Psychology” and later, “Individual Psychology”. The term
“Individual Psychology” is derived from the emphasis which Adler placed
on the uniqueness of the individual and on the creation of his own “plan
of life” (Lebensplan), in contrast to the emphasis which Freud gave to the
instincts or impulses in general, which happen to be common to all
individuats.(42) Adler, like the other two depth-psychologists (Freud and

Jung) was not very systematic in his published work.(43)

In the prologue to his book, “The social interest”, he recognizes the



12

elasticity of his psychology, inasmuch as it is not governed by
stereotyped rules or a strictly unified line.(44) we gladly accept, hé
writes, the comparison; we are conciliatory. We are obliged to study
other theories and other points of view. Compare all carefully (I Thess.
5:21) and do not believe in a blind fashion any “authority”, not even
myself”,(45) since “no one has the blessing to possess the absolute
truth” (46)

Individual Psychology is based on the understanding of a feeling of
inferiority and on the tendency to overcome it by a feeling of superiority

the
which follows it, i.e. on the principles of the transaction of, Ego with its

environment.(47) Adler accepts that he benefited from Frel?d’s mistakes,
but he does not accept the characterisation of “Freud’s disciplc”.(48)
Individual Psychology is in fact a Social Psychology.(49) "Above all", says
Adler, "we tried to prove that our own view of life is more objective than the
views of other psychologists; and then, we know that our philosophy of life
predisposes us in some way”.(50) Adler’s theory and its psychotherapeutic
system, although still applied, are essentially "defunct along with their
founder”, as O. S. English points out.

Both theories, Freud’s and Adler’s, are regarded by Jung
(1875-1961) as “therapeutic tools” and "medical poisons”, which render no
benefit if they are used on their own without the prescription of an
experienced doctor.(31) Jung’s Analytical Psychology is a kind of
synthesis of Freud’s and Adler’s theories.(92) Seeds of Analytical
Psychology can be found within Freud’s works, especially in his Totem
und Tabu (p. 88), where he speaks about the archaic idiosyncrasy as a
result of atavistic remainder”. Thus, Jung appears at many points to be a
commentator of Freud's work, since he develops more analytically, by
means of a mythological, religionsgeschichtlich and ethnological garment,

for example, his idea of "Collective Unconscious” or “the Law of
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opposites” and the "Atavistic inheritance of the Unconscious” for which
he is criticised by Adler.(53)

Today Jung’s work, despite being characterised as “conservative
roma.nticism”,(54) has mci with a sudden revival, acquiring many
followers, especially in the USA where it is widely applied. The causes
for this can be summarised as follows: a) the general interest in
ethnology, b) the{a}tlgti-psychiatric movement in Great Britain at the end
of the decade of )1950’5)and c¢) the great wave of student uprising of “May
1968" against ossified intellectualism (Intellektualismus) and Western
consumerist society in preference of Nature and the East. For 15 years,
or so, works of Jung were being translated, while in England a complete

translation of all his works has been published.(55)

3. The Relation of Depth Psychology to Pastoral Care

There are two reasons for relating Psychoanalysis to Practical
Theology (Pastoralia): a) the fact that, scientifically, Psychoanalysis is not
a pure search, but a practised relation,(56) and b) the fact that
Psychoanalysis constitutes above all a “therapeutic” praxis, since "it does
not try to prove, but to change something".(57) But more generally,
Psychiatry and Pastoralia resemble each other in that both are
confronted today with the question as to what their content ought to be,
as well as their orientations, aims, rights and responsibilities.(58)

Pastoralia is the oldest and youngest branch of Theology; it starts
with the Chief Pastor, Christ, who gathers the Church, and extends to
our days, when the efforts and the hopes of the Christian world are
centred on Clinical Theology, since Ecclesiastical History has proved, on
the basis of what actually happened, that, finally, it is praxis that really
matters.(°9) It is then, on account of the sensitive and "crucial” place

that Pastoralia occupies as a practised application of the Gospel that, as
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expected, it receives and exerts greater influences.(60)

Chrysostom, the Father of the priestly science par excellence, raises
Pastoralia®!) to the height of the angelic order. Referring to the
mystery of the divine Eucharist, he writes: "Therefore, when you draw
near, you should not think that you partake of the divine body as from a
human being, but should think that you partake of this body as from the
Seraphim through the spoon of fire, which Isaiah saw".(61) Then,
comparing the Royal office with the Pastoral one, he observes: "What
can a King do? To release from a prison; but he cannot free from the
gehenna; he can grant material goods, but he cannot save a soul”.(62)
Besides, the saint himself was engaged in the art of Pastoralia and,
therefore, often called himself a pastor, or used bucolic images, or called
his audience “a flock of sheep”.(63) Pastoral care of souls is for a priest a
responsibility and duty: "But if the priest dispenses well all his life, but fails
to care with exactitude ygur own lzfe, i.e. the life of all, he will be thrown
with the wicked into the gehenna'. (64) Just as for Chrysostom High
priesthood constituted "a heavy burden”, so for Jung Psychology was “a
heavy burden” as well,(69) although he stated that "to make life bearable is
the first duty of every living human being »(66) We can say, then, that not
only Chrysostom’s Homilies on Penance but also the totality of his works
are obviously psycho-pastoral(67) The holy Father applies the Apostolic
Pastoralia of St. Paul the Apostle,(68) and he does it in a systematic way:
"Just as the doctors chose the most difficult cases of diseases and write
them down in books, and thus teach the method of such an amendment, so
that, training others in what is greater, they might deal with what is lesser
more easily"...(69) ‘

Given that one does not need to be a psychiatrist in order to

recognize(70) the human being who is psychically ill, this task can also

be given to Pastoral Psychology; because, any social or human profession
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brings the sick person with the healthy person in a relation of exchange.
Every human being that suffers or fears thatarsuffers, i.e. is spiritually,
morally, socially deficient, presents corresponding psychic reactions
‘which will inevitably fall under the perception of a healthy person who is

[(‘;ialogue with the former.(71) Besides, even Adler accepts that any other
therapist of spiritual sciences - other than a psychiatrist or psychoanalyst
- “can improve the stance of an individual towards life to a large extent.(72)
According to Chrysostom, "the end of medicine is health; and whoever can
make another one healthy, has everything, even if he may not have the skill
of medicine” (73)

Today there is an increasing appreciation of the therapeutic power
of religion;(74) especially the "economic” (maternal-feminine) spirit of the
Eastern Patristic tradition which, as is known internationally, operated
with clinical success.

Jung approves of “religious therapeutics”, because it responds better to
his criterion of contribution to life.(7>) Indeed, it is he himself that
recognizes the existence of the archetype of .""sacred therapy”, which
appears in dreams with religious forms, either of the doctor as a
magician or priest, or of the hospital as a sacred place or religious
temple. Thus, as he says, “it is not a privilege of the Christian church alone
to procure psychic transﬁgurations".(76) All religions are for Jung
psychotherapeutic systems.(77)

Christian soteriology, having received innumerable fermentations in
breadth and depth, was finally established in the third century AD with
the notion of delivery from death and exaltation td the Triadic life
(theosis)(78) which was understood in "perfectly realistic terms as a
pharmacological process".(79) Consequently, we have the right genetically-
historically, but also essentially, to speak about ‘“redemption” with

depth-psychiatric methods. It would be no exaggeration if we were to say
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that prophetic Judaism and its successor, Christianity, had appeared for
the first time in the twentieth century, would have been most probably
characterized not as "religions”, but as “medical sciences”, or "arts”,
relative to Psychiatry.(so) The Church with its sacraments(81) has the
divine grace to heal psychosomatic diseases.(82) 1t is notable that the
therapeutic property of the sacraments is located by Jung in the living
operation of the assimilation-assumption: "whatever ceases to be
assimilated-assumed, is deprived of life and dies"(83) The Lord, as the
Archetype "Animus-Christus” is himself the therapist; he is the doctor who
heals the patient and shares with him the psychic disturbances.(84)
Chrysostom repeatedly admonishes his audience "in all disasters” to
seek from God "God’s solution”(83) like the harlot Rahab, who in faith
"ascribed her salvation to God and not to gods”.(86) "See, then, you too, my
brother, if you see any of the undesirable things to have fallen on you and
. bother you, not to turn to human beings, seeking as it were a mortal help,
but, bypassing all, rise with your mind to the doctor of the souls”;(87)
because, “if the body that was corrupted was healed by God, how much
more will he provide a cure for the soul that became sick? for as much as
the soul is more valuable than the body, so much more care, as it is obvious,
will God show for i’ (88) God is both able and willing to provide cure for
us: "Knowing these things, o brethren, we must always wrn to God, who is
willing and able to deliver us from calamities. For when there is a need to
intercede before men, we are previously obliged to meet with the
doorkeepers, and to intercede before parasites and flatterers, and to go a
long way; but nothing like this occurs in the case of God, for we intercede
with him without a mediator, without payment, without expenditure, he
responds to the supplication".(89) In conclusion the holy Father proposes:
"Why do we turn to him constantly for all these things and ask in every

despair for his consolation, in every disaster for his solution, his mercy, in
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every temptatioh Jor his help; for whatever the disaster might be, whatever
the magnitude of the calamity, he is able to resolve all and make them pass
away; and ndt only this, but his goodness will supply us with every security
and power and good thought, and health of body and philosophy of soul,
and good hopes and the ability not to fall quickly into sin" (90)

"Pastoral medicine”(®1) is already found in the Old Testament,(92)
but it is also imposed by the Dominical command: “cast out demons” (93)
Besides, Ecclesiastical History and Patrology recognize the Spiritual
Fathers as "doctors of souls”.(94)

Comparing a spiritual Father to a psychotherapist(95) one sees the
ontological (qualitative) difference which exists beyond the morphological
likeness, given that a spiritual Father becomes a type of Christ in order
to achieve an “inner Christification” inside the spiritual hearts of his
spiritual children, and, from there, any sort of psychosomatic health and
salvation (redemption). It is from this also that spiritual catechism
acquires its special value as compared to a common psychological
consultation, from the fact, that is, that in the former therapy is not
achieved by means of tying the positive transference to the person of the
psychotherapist but by means of a “Christ-transference” in which the

spiritual Father plays the role of a spiritual womb, i.e. of a transformer.

4. Historical/literary examination of the Homilies
4.1. Authenticity

Volume 49 of J. P. Migne’s Patrology includes under the name of
Chrysostom nine Homilies on penance (de Paenitentia, cls. 277-350),
some of which have been published in other languages, apart from Latin,
such as Armenian (the 2nd and the 5th), Georgian (the 3rd and the 5th),
Arabic (the 9th) and church Slavonic (the 9th).(96) These Homilies have
Qam} been T o4 %he. subject of historical/literary critics Critical
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research initially led to the rejection of the 7th,(97) while today the 5th,
the 7th, the 8th and the 9th are regarded as pseudonymous works of

Chrysostom.(98) For the first four and the 6th there is no doubt as to
their authenticity. Indeed for the 1st one we know from an internal
witness that it was delivered by Chrysostom after his return from the
coumryside.(gg) Consequently, we shall restrict our present investigation
to these five Homilies of the holy Father which are universally accepted
as his genuine works. For the sake of scientific accuracy we shall include
here a brief report on the findings of modern criticism concerning the
Homilies 5, 7, 8 and 9.

a) Homily 5 was questioned by J. Aldama who, based on Beck,(loo)
attributed it to Germanus of Constantinople (1222—1240).(101)
Montfaucon (PG 49: 273-276) had already denied its authenticity. The
recent reference work Clavis Patrum Graecorum agrees with attributing it
to Germanus (p.500).

b) Homily 7 was the first to be questioned as an authentic work of
Chrysostom but almost all the patrologists, B. Marx, H.C. Lea, M.
Geerard, P. Chrestou, C. Martin, J. Quasten, etc.(102) This Homily is
attributed to Severianus of Gabala, although it is closely related in
content and style with the 5 genuine Homilies; for example, the paradigm
which relates to fasting is common to this Homily and to the 6th and in
both cases it is connected with almsgiving;(103) there is also the
argument concerning the spiritual upbuilding of the believer which is
common to Homilies 6 and 7;(104) finally, there is a close relation in
content between this Homily and the 1st and the 5th, especially
concerning the wealth of philanthropy and the despair of the
sinners.(105)

¢) Homily 8 was questioned by Montfaucon (PG 49: 273-276) in
Ecloges 3, 9 and 35. It is classified as unauthentic by J. Aldama (p.34)



19

and the Clavis Patrum Graecorum (p.500). It is true that here the form of
penance is clearly differentiated, since a lengthy discourse is producéd
about “shame” which presupposes a private or public confession.(106)
Yet, in this Homily too the notion of self-criticism(107) is preserved,
while many common points exist between this one and the 1st, especially
with regard to seeing penance as "conversion” (change), "not in nature ...
but in di.s'position".(lOS) Here too one finds Chrysostom’s general manner
of thought and reference to the same incident (indecent peeping in
theatres) as an example of immorality.(log) The identity of views on
divine forbearance in refraining from punishing the impious of Homilies
7 and 8,(1 10) and the reference to the divine love for mankind
(philanthropy) in Homilies 1, 7 and 8,(111) leads to the view that a) it is
not impossible for Severianus to have been the author of Homily 8, since
there is also a similarity in thought between this Homily and the 7th
even with respect to the antithetical literary style,(1 12) and b)
Severianus’ theological stand is very close to Chrysostom’s despite their
personal antitheses.

d) Homily 9 was attributed by J. Aldama, on the basis of the
observations of Assemani,{!13) o Ephrem (p.213). It is also classified as
unauthentic by Montfaucon(!14) and the Clavis Patrum Graecorum
(p-500).

4.2. Time and Place

The critics do not agree as to whether these Homilies were delivered
at a certain period, more specifically in the period of the fasts of the
Great Lent, as it is assumed on the basis of internal evidence,(l 15) or
whether they were delivered at different times and later on collected as a
unified corpus.(1 16) The fact is, however, that the holy Father celebrated
the Liturgy and delivered Homilies on Sundays and Fridays for twelve

years ("Twice a week I spoke to you")\117) while in Lent and in the New
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Week which followed Easter he preached every day, going round the
churches of the city of Antioch, the small chapels (at the tombs of the
martyrs, etc.) and, more often, at the "Grear Church” of octagonal style
which Constantine the Great has erected in Antioch.(!18) Sometimes he
preached at the "Old Apostolic Church®, as it is disclosed in one of his
Homilies delivered there due to reconstructions being carried out in the
"Great Church"(119) Homily 1 was delivered in the autumn of 387, after
the holy Father had returned from the country side, where he had
departed for health reasons. Thus, if finally the other Homilies were not
delivered during the same year, they must have been delivered sometime

during the ten year period extending from 387 to 397 AD.

5. Methodological Diagram

It is true that “no one can apply an already existing plan, because
there is always something in the material itself that often interferes
which demands from us to depart from our initial dispositions; even a
simple task, such as the classification of a known material does not
always comply with the author’s desire. It takes place in its own way and
one asks afterwards how did it happen in this way and not
otherwise?(120) Yet, we ought to state certain methodological matters,
which mainly refer to the technique of hermeneutics and to the
classification of the material, because, according to Freud, “every
satisfactory explanation ought to be historical and psychological”.(nl) It
seems t0 be a common patristic hermeneutical method(122) that the
Father interprets himself; if this is applicable to other Fathers, it is much
more so with Chrysostom, because he used to draw his own conclusions
from the Bible and to use the arguments, thoughts, acts, stances,
attitudes, conversations of the biblical personages within the

psychological context of every “historical situation”.(123)
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It is necessary, because Chrysostom’s work, like that of most of the
other Fathers, is not systematically laid out,(124) to explore other related
works of his which refer to spiritual fatherhood either directly or
indirectly. Besides, it could be one-Sided and fragmented generalisation
to draw conclusions from some phrase or hermeneutical comment of his
which emergeswithin the rhetorical rhythm of his inflated discourse.
Consequently, I have sought to extend my analysis to the Homilies on
Penance which are not regarded as genuine, especially those which seem
to be in accord with Chrysostom’s general view point, and to other
related treatises or psychological models of the holy Father which have
to do with spiritual fatherhood, in order to lay bare the more refined
nuances of these psychological situations. I have also turned to certain
events in the personal life of the Saint, which bear additional witness to,
or supply information about, or clarification of his mind on any particular
matter.

On the other hand, I have tried to structure the whole work not only
on the basis of depth-psychology development of the relation of a
spiritual father to his spiritual children, but also to observe the particular
views of Chrysostom from the three main schools of depth psychology,
without restricting myself to them alone, but making use, at certain
points, of general psychology, as well as of certain younger
psychoanalysts, if they have anything to contribute. Thus, I have applied
to Chrysostom’s work the following principle: “I shall not rest before I
thoroughly examine the whole phenomenon having taken hold of it;
because even the vine dresser does not abandon the vine once it has
been harvested before he cuts the rods. Since I now see the thoughts
hidden by the letters as the grapes by leaves, come then, and let us
harvest them with accuracy using reason instead of a sickle”.(123) This

method will, naturally, make necessary the repetition of some points of
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the holy Father, but they will be always examined from a different angle.
As a master of divine discourse, universal scientist of his time, spiritual
father and humanist hierarch, Chrysostom enriches each of his Homilies
with elements from all four properties of discourse in accordance with
the contemporary fourfold hermeneutical procedure: medical, nursing,
humanistic and pastora.l.(126)

I have used all the available editions of the Homilies on Penance
and, wherever necessary, I have made grammatical and syntactical
comments, comparing especially the two main editions of Migne and

Montfaucon.
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CH. 1: THE PERSONALITY OF THE SPIRITUAL FATHER

a. Definition of a spiritual father

On first consideration the examination of the problem of spiritual
fatherhood from the point of view of depth psychology presents many
difficulties, since the identification of pastoral counsellor and
psychotherapist is not at all obvious. On the other hand, depth
psychology provides some sort of encouragement to Christian pastors
and spiritual counsellors. Thus the primary question that is raised here, is
how far it is possible for us to speak of spiritual fatherhood and depth
psychology together. Before, however, we provide an answer to this
question through this entire work, it is necessary to examine what the
terms “spiritual fatherhood” and “spiritual father” actually mean. To
specify exactly this meaning we are obliged, in our opinion, to turn to the
history of the institution, given indeed that the term “spiritual
fatherhood” presents a semantic breadth depending on the various
theological angles from which it can be viewed.

The term “"father” is polysemantic in theological and religious
literature. It is only in Christianity, however, that we come across that
peculiar relation between father and child which is analogous to divine
paternity and sonship.(l) The name "father” was already attributed in the
Old Testament to priests,(z) prophets(3) and wise men,(4) on account of
their authority as teachers.®) In its vertical meaning a spiritual "father”
is the beginning of a line of spiritual descendants and the bond of a
spiritual generation. By producing children spiritually the “father” is
himself perpetuated.(6) Thus, he contributes to the preservation of his
spiritual race, since the transposition of family goods to spiritual heirs
who are derived from him is secured.(’) To die without spiritual children
is seen as punishment from God.8) In the New Testament the necessity

for a Christian to have Abraham as a father, is not based on race but on



24

repentance(g) and on imitation of the patriarch’s deeds, i.e. his faith.(10)
According to St. Paul, human paternity is derived from God, but the
opposite is not the casel1) As Christ calling the “gentiles”, raises
spiritual fathers and descendants from thcm,(lz) so today spiritual
fathers can be raised from everywhere through the enlightening power of
the Holy Spirit. Through the sacrament of Baptism a spiritual race of
"children of Abraham” is raised "according to the promis*e”,(n) the church,
whose first representatives will soon come to be called them- selves
"fathers”.(14) Thus, the existence of a spiritual father is established in
Scripture(ls) but also in the fathers of the Church (Gregory Nazianzen,
Anastasius Sinaita, Theodore Studite, etc.).(16)

The term “spiritual” was derived from the ecclesiastical ministry of a
"teacher” which is already present in the New Testament. According to
St. Paul,(17) spiritual fatherhood ought to be understood on the basis of
Judaism, which regards anyone who teaches the Torah to his neighbour’s
child to have begot him.(18) The "feachers” are mentioned sometimes
with the charisxﬂatics,(w) and sométimes with the permanent ministers
of each comrnunity.(zo) They differed from the "prophets” in that they
were less enthusiastic and gradually became permanently settled in
certain communities. This ministry was preserved in the East, especially
in Egypt, for a much longer time than anywhere else. Many of these
fathers lived an ascetic' ; life, having the sages of Hellenistic times as
their models. Due to th;ir engagement with sacred studies, they were
considered to be possessors of divine spirit and divine knowledge and,
therefore, were called “spiritual”, as Clement and Origen point out. Thus,
in the fourth century the term “father” was applied, apart from the
bishops, to hegumens of monasteries who organized ascetical life
precisely on this spiritual relationship between a spiritual master (father

abbot) and his spiritual subjects the monks.(21) If indeed these "spiritual
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masters” happened to be priests as well, they exercised the sacrament of
confession.(22) It was they that taught the catechumens in the famous
catechetical school of Alexandria.(23) Such spiritual masters or fathers
existed up to the fifth ccntury.(24) Since catechetical instruction was a
presupposition to the sacrament of Baptism, the spiritual father who
administered such an instruction was closely identified with the ministry
of spiritual regeneration, especially because, as Clement, the Alexandrian
catechist, pointed out, words are offsprings of the soul. It is because of
this connection, then, that the “catechists are called Fathers” (Ilatépag
Tovg kaTTag @apiv).(29)

The term “spiritual father”, especially in Chrysostom, and indeed in
accordance with his 2nd Baptismél Catechism, denoted:

a) the priest (iepevs) in general - "priest” meaning either a presbyter
or a bishop; a priest, says Chrysostom, “is father of the ecumene” (natip
£oTL TG oixouuévng),(26) because he "regenerates” "by means of water”, i.e.
through Baptism, those who are “initiated”, and then, feeds them as
spiritual children "with blood and flesh”;(27) while in the fifth Homily on
Penance he says that St. Flavian, Bishop of Antioch (320-404), who had
ordained Chrysostom presbyter,(zg) and who was present when he
delivered his Homilies,(zg) was a "spiritual Father”;

b) the sponsor or godfather,(30) and

c) the spiritual guide,(31) counsellor, or “righteous” man(3Y) -
presupposing in this last case the holiness of his 1ife.(33)

All the above reveals the necessity of a spiritual guide in the
spiritual life of a Christian.(34) According to Chrysostom, the necessity
of the existence of spiritual counsellors, the role of whom could be often
fulfilled not only by one individual (clerical or lay), but also by an entire
church community as a counselling body,(35) is derived:

a) from the fact that at crucial times for the spiritual health of the
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believer a direct intervention(36) on the part of a spiritual counsellor is
required, so that the problem into which the person concerned has fallén
may be decisively resolved; such was the case, as the holy father
profoundly explains, of the prophet Nathan, who led David to repentance
after his double grievous sin, i.e. the murder of his general Uriah and the
adultery he committed with Uriah’s wife Bathsheba;(37) similar is the
case of the incestuous person in Corinth, for whom St. Paul, as
Chrysostom points out, pleaded with the Corinthians, asking them to
snatch him from the devil’s mouth.(38)

b) Spiritual guides are also necessitated from the great spiritual
benefit which is derived from the divine preaching; Chrysostom used to
call his flock “disciples”, thus placing the relation of pastor and flock in
parallel with the relation of teacher and disciples.(39) The holy father
found this model in St. Paul and particularly in St. Paul’s relation to his
brethren in Christ. Indeed for Chrysostom the Apostle is a perpetual
teacher who continues to teach for ever, even though he had lived 300
years before him! For Chrysostom Paul was a "disciple-centred” father
par excellence, a counsellor or guide, a spiritual father (&ei Toig padnralg
NPOCTHAWOTO TOLG at’noﬁ).(40) Actually Chrysostom saw all the holy
Apostles as catechists and teachers,(41) and the work of catechising as
the supreme ministry, since it has to do with "such goods that no eye saw,
nor ear heard, nor human heart conceived”(#2) A spiritual father
coordinates the work of catechising like a perfect musician with the help
of the clergy who are charged with the task of divine preaching: "For we
whistle with a thin pipe, like young shepherds, under an oak tree or poplar
tree, as it were, sitting under the shade of these sacred things, while he, like a
perfect musician who has prepared a golden harp, raises up an entire theatre
by the harmony of instrumental sounds, he too acts similarly, installing a

great benefit in us, not by the harmony of instrumental sounds, but by the
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harmony of words and acts’(#3) The perfect catechist and spiritual
counsellor does not simply try to prevent his spiritual children from
falling into certain things by means of sentimental, moral and rational
arguments, but by indicating to them - through the presentation of
relevant prototypes - approved solutions and actions. Thus, according to
the example of St. Paul, Chrysostom uses the infinitive "évepéypar” (to be
affected, to be influenced) in the later sense of “being interested” or
“caring for something” and “turning towards something”, rather than
"being moved or affected by something”.(44) This sense of “putting
something to motion”, i.e. the sense of providing an instrument for
stirring with or moving, attributes to divine preaching a paraenetic,(45)
advisory(46) and suggestive character.

¢) Finally the need of a spiritual guide can be seen from the
powerful paedagogical value of an example for imitation and

d) from receiving spiritual strength from God through the "prayers”
of a spiritual father.(47)

b. Value and charisms of a spiritual father

According to Chrysostom, who follows St. Paul, the main and essential
feature of a spiritual father is the ministry of the divine word.(4®) 1t is on
this account that the person of a spiritual father acquires a special
value,(49) which ought to be recognized by his spiritual children.(50) 1t
is not accidental that in two separate biblical persons, which hold the
position of spiritual counsellor (The prophet Jonah in the OT and St.
Paul the Apostle in the NT) and perform the same spiritual function,
Chrysostom describes their preaching as "royal” ”afﬁ'rmation"(5 1) and
"authoriry"(52) respectively. The adjective “royal” denotes in this case, a)
the integrity of the speaker, b) the certainty and infallibility of his
affirmation and c) the authoritative style of the speaker.
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Thus, every one who “speaks” the word acquires the "royal office” of
the Lord Jesus Christ, as long as he preaches in his name.(33) Indeed,
the value of the person of a spiritual father is not so much based on his
abilities, or his knowledge, as on the divine grace which called him to
this task: "And when I say thesz ﬁo not ascribe the authority to Paul’s
tongue, but refer it all to the grace of God, concerning whom he said; If you
seeksa test of Christ who speaks in met. (%)

According to Chrysostom, however, divine grace supplies the
charisms of the Holy Spirit only to those who are worthy of it.(55)
Chrysostom always appears to lay great stress on whether a person is
worthy or unworthy if he is called to be a spiritual father to the faithful.
Thus, he said that "where there is an unworthy pastor, there we have many
shipwrecks -of souls”.(50) The reason for this is that the "word of the
Cross" does not automatically secure for the prophet or the apostle either
"his own” (gnomic will) infa.llibility(5 7) vis-a-vis "the wisdom of this world",
nor the ruling authority(58) vis-a-vis an earthly kingdom, since the moral
and spiritual authority of a spiritual father derives not from the offices
that one is given but the holiness that one has. Speaking on the inability
of the Lord’s disciples to perform miracles at the time of his
Transfiguration, he distinguishes between those who are "pillars” and
those who are "weak” in terms of the magnitude of their faith and the
gift of the divine grace which is relative to it.(59) Thus, it is not
paradoxical for the holy Father that "even priests who sit on a throne and
teach” could be "entangled in sins”.(60) This is why, Chrysostom attributes,
beyond all educational and social skills that a spiritual father needs to
have,(01) special weight to his “personal experience” of the Christian
faith. Indeed, for the fathers of the Church, as for the entire
Judaeo-Christian tradition, no discarnate or naked word, merely

theoretical or technical, makes sense. On the contrary, the word of faith



29

is always

incarnated, alive and ontological.(62) Thus, the holy father of our
investigation notes that “the divine words are words of virtue (63)
Consequently, above every didactic and catechetical work it is necessary
to have the actual example of the teacher.(64) "For what is the use of
dogmas, zliithe godly life which the Lord came to plant on earth is absent?
asks the ‘holy father.(67) Indeed, if a spiritual counsellor has not himself
been previously purified, he is only fit to be in a herd ("c’zyeka‘iog”),(66)
and in this case his preaching not only will lack in persuasiveness,(67)
but also will scandalize the believers and, much more so, the unbelievers
(Gentiles), “giving them a cause for blasphemy through their failure to sort
out their own lives"(68) [ 'f you fail him because of your life, you will run
the risk of an ultimate danger .. So that if you are entrusted with his
salvation, you should apologize for these things, not with words but with
deeds... Indeed, are you not ashamed of confessing yourself as Christian
and sending messages to others, when you are not able to exhibit the
characteristics of the Christians? ... Thus, if you wish to deliver him from a
scandal and to gain a thousand rewards, do correct your own life, and make
sure that you shine in all respects, so that people may see your good deeds
and glorify our Father who is in heaven" (69)

In this way the fulfilment first of all by a spiritual teacher himself of
all that he teaches, ought to be, according to Chrysostom, the sine qua
non of spiritual fatherhood. It is in line with this that Chrysostom
criticizes in his Homilies on Penance the prophet Jonah’s disobedience to
God,(70) while approving of his confession "having gone under in the belly
of the seabeast’{"1) Such an occurrence, of a prophet repenting before
and confessing to another prophet, is not unusual to Biblical psychology,
as the Fathers of the Church point out. As an example one may refer to

the case of David, the prophet-king, who sinned and was reprimanded by
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the prophet Nathan.(72) Another case is that of Paul, who, as
Chrysostom points out, confessed his previous sinfulness publicly, and
did it both orally and in writing.(73)

Through his faith and his example the spiritual father becomes the
recipient of the charisms of the Holy Spirit, especially of those virtues
which are necessary to him for carrying out his function of spiritual
fatherhood and consultation, such as meekness,(74) humility(75) and, of
course, discemment,(76) As regards this great patristic virtue of
"discernment”, we could, on the basis of Chrysostom’s spirit, as this is
revealed in all his works, since he does not mention it in his Homilies on
Penance, attribute to it the following elements: a) the ability of the
spiritual father to distinguish and to separate through some sort of
analysis the positive from the negative elements of the believer’s
personality, so that, keeping them in mind, he may use them
appropriately, stimulating the relevant instruments which introduce
exhortation and dehortation;(77) b) the type, fhc stance and the manner
of the spiritual contribution (guidance), appropriate on the one hand to
the problem itself and on the other hand to the dispositions of the
spiritual child (age, sex, degree of maturity in the faith, etc.):(78) "God to
him and make a little praising complement to the brother, from the other
qualities he has; and so using the praises like hot water, treatsthe magnitude
of his wound; call yourself a wretched person too, criticize the common
species of humanity, indicate that we all fall n? sins, ask him for forgiveness
because you look for things which are greater than him, but note that love
always persuades to dare to do everything";(79) and c) the skilful

premonition of the right time to intervene as a brother or friend: "When
he found them friendlier and having come to their senses” (80)
The grace of the Spirit, however, in the case of a spiritual father, is

not manifested only by his moral and spiritual charisms; such a spiritual
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teacher, whose entire life sheds the aroma of sanctity, cannot but reflect
in his person the brightness of the divine light in the “glorification” of his
existence like Moses, the divine visiona:y.(gl) Thus, we can better
understand the "purity that exceeds the rays of the sun” of a priest, which
WasZc}(')%stant aim of Chrysostom’s labour; because, if a spiritual father
loses his spiritual interest or his divine zeal, then, "the Holy Spirit departs
Jfrom him" (82) This is}z‘feason that made Chrysostom insist that a
spiritual father should be ever so careful and vigilant to preserve the
divine grace. The priest, in particular, will have to be on his guard
"through coordinated study and constant vigilance in his life” so that he may
not be morally traumatised; for, just as fire needs wood, so “grace needs
our alacrity, so that he may be always fervent”. Consequently, it is up to us,
as Chrysostom points out, to put out or to keep alive the spiritual
charism which was granted to us. This charism, of “the care for the

Church’, is put out, according to the holy father, "through negligence and

indolence”, but is revived "through vigilance and attentiveness” (83)
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CH. 2: THE FATHER’S CARE AS MINDFUL BOND/SCHACKLE

a. Sympathy as "tyranny of love"

Chrysostom begins his Homilies on Penance, using as an excuse his
residence in the countryside where he had gone on holiday for health
reasons. His bodily absence did not mean, as he explains, that he was
oblivious in his soul of his spiritual children, but that he was keeping
them in his mind. This interest of the spiritual father in his spiritual
children that makes him abandon the quietness of his holiday in order to
be close to the problems of his flock manifests his psychological
qualities, his alertness, alacrity, decisiveness, liveliness and flexibility. His
phrase "I stood up and run” is not so much topological (geographical) as
it is existential; its biblical and dynamic archetype is to be found in
Abraham’s call by God.(1) Imitating the loving kindness of God the
Father as it is portrayed in the parable of the prodigal son,(z) the holy
father teaches about fatherly concern, proving that "God seeks only a
small excuse”, since "his love for mankind is like an ocean”. "But let me tell
you that parable which confirms this" (3) The prodigal son is identified,
according to Chrysostom, with the "order of the faithful”, who "fell into
worse sin” after baptism. There are three reasons that make Chrysostom
see the son of the parable as the sum total of the faithful: a) "because no
one can be called son without baptism”, b) "because before baptism no one
has a right to receive paternal property, or to receive inheritance” and c)
because "he was the brother of the other one who had a good fortune, and
would not have become his brother without the spiritual regeneration which
baptism grants”.(4)

Going further, as a perfect psychologist, Chrysostom analyses the
acceptance stance of the father of the Parable, who as is known, denotes

the heavenly Father: "Then the father did not count against him the evil
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which he did, but accepted him with open arms”.(5) Indeed at this point
Chrysostom brings in the related parable of the lost sheep(ﬁ) in order fo
show the active role of therapeutic pastoral care which is not played
simply by man but mainly by God. God “comes to seek those who went
astray”, says Chrysostom. Thus, spiritual fatherhood is seen in the context
of an interpersonal meeting (return to ecclesiastical “intercourse” -
communion) of two agents: man and God. In this meeting it is both the
“sheep” that seeks to find the “shepherd” and the “shepherd” that seeks
to find the “sheep”, just as the “son” sought to find the "father” and the
"father” the “son”.7) The “shepherd” in this case "did not lash the sheep,
but placed it on his shoulders and brought it back to the flock”, "and his joy
was much greater for this lost sheep, than all the rest that were safe”.(8)
Indeed he did not rejoice about this alone, but "organized dancing and
rejoicing and the whole household was full of smiles and joy".(9) Thus, an
accomplishment is made of St. Paul’s wise psychological prompting of
the brethren in Corinth to accept the incestuous brother who repented:
"Reassure him about your love”". "what are you saying? is this how evil is paid
off? No, o man, it is not evil but return from it, not sin but repentance, not
seduction but change for the better’(10) True pleasure is found only
within the father’s house of repentance, not in the sense of some sort of
secured “sonship”, nor in the sense of some sort of "brotherhood”, but
exclusively in the sense of indebtedness to the man-loving grace of God
the Father, since "the eldest son”", i.e. his own brother "was indignant about
all these”(11) But "the Father instructed him too with calmness, saying to
him, You were always with me, but he was lost and is found, he was dead
and is now revived” 12) Indeed, to make up for his love towards him, the
father recalls on the one hand the self-inflicted punishment of the
younger son ("even if he had to be punished , this was sufficiently inflicted
on him by having to stay in a foreign land")(1 3) and on the other hand the
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appeal to the man-loving emotions of the eldest son, reminding him,
according to Chrysostom, of the bond of kinship: "t is your brother that
you see and not a foreigner”.(m) He does not belong any more “z0 a
Soreign land" , but "he alienated himself and made himself by means of
repentance a member of the flock of Christ’. (15)

Since the sense of fatherhood theologically supersedes the sense of
brotherhood,(16) we ought to search for those elements which constitute
the image of that father of the parable, whose magnitude of loving
kindness, according to Chrysostom, can be compared with the vastness
of the ocean. To make the mercifulness of God the Father towards the
repentant man better understood by his audience, the holy father
compares two models of fatherhood according to his preferred custom: a)
a father and judge and b) a father and medical practitioner;(”) "For he
was a father and not a judge”,(ls) Chrysostom notes. Thus, "he did not
lash him", because "when the sinner must be saved, there is no time for court
Judgments, nor for detailed examination, but for loving kindness and
forgiveness alone ... even if it was necessary for him to be punished, he had
been punished enough by having remained in a foreign land”19) The
spiritual father, then, not only should abstain from using the authority of
a judge, but should use as much as possible a therapeutic treatment: "No
medical practitioner fails to give a medicine to a patient, because he wants to
press charges for his irresponsibility”.(zo) "This is why the prodigal did not
say what he did, but what he suffered; he did not recall that he spent all the
resources, but that he fell into a thousand na'sfonunes".(zn Such, then, are
the properties of spiritual fatherhood: sympathy, mercy, loving care, and
moderate treatment (spirit of condescension and economy), as it befits
those who bear children.(?2) A true father, as God is,(23) never holds
anything against his sinmng children,(24) but, on the contrary, when they
show humility(25) and repentance(26) he makes them inheritors "of his
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kingdom”, which has been prepared for "those who love God"27) Because,
God the Father (the archetype of every spiritual father on earth)
remembers “only those things which can be led to sympathy’, i.e. his loving
kindness can specify humanely the function of his memory. Out of the
entire material of his memory, God freely chooses "mercy” as a most
fitting characteristic of a begettor: “sparing attitude which befits the
begeuors".(zg) Chrysostom connects his previous and his present absence
with the mutual remembrance of himself and his spiritual children: "Did
you actually remember us, when we were separated from you for some time?
As for me, I was never able to forget you, for although I left the city, I
never left my memory of i7" (29) Here the word "sympathy”, which is
derived from the root word ”pathos”(30) and denotes the loving kindness,
" and mercifulness of the father of the parable towards his repentant
prodigal son, implies a kind of passion to which one “can be led”
(ayayelv 51'NCZTGL),(31), i.e. it includes the property of the moving cause.
Indeed, Chrysostom who was so mobile in body as to move in and out of
a city, was equally mobile in spirit as to move in and out of a human
heart using the word as his only means!

Replacing his “absence in body” by his “presence in spirit”,(32) the
holy father moves on a rather existential level,(33) where the key notion,
as he explains, is that of ”diSposition”(étc'zeectg).(34) As we shall see
further on the holy father specifies the various functions of the soul using
“memory” as the major one.(35) Yet, the function denoted by the term
"disposition”, which is found in the prologue of his 8th Homily,(36) is
much wider inasmuch as it is connected with the “function of the mind”
(S1&vora).(37) Thus, he speaks of his "disposition” or “mindful thought”
as being ”tyrannised”'(38) not in a negative but in a positive and pleasing
sense, since the “tyrant” is nobody else but his love for his spiritual

children. What is interesting here from the psychological point of view is
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the fact that the teacher, using this term, obviously wishes to stress the
quality and the magnitude or in_ténsity of the emotion which takes hold
of him, so that he arrives at a state of being captivated in his mind by
the object of his love, his flock.(39)

The term "disposition” (8130eo1g) was synonymous for the Atticists
with the term “covenant” (6iaB1xm), which, in turn, denoted the secret
ordinances securing the common good, i.e. a kind of oracles.(40) In
classical Greek “disposition” signifies arrangement or sale, and in modern
Greek tendency or desire. Used in the plural it can mean emotions or
aims. Likewise in psychology this term denotes either “inclination” or
"tendency”. In Chrysostom the term is used with a variety of senses from
a psychological point of view, although it is used only once in the 1st
Homily and extensively in the spurious Homilies.(41) However, its use in
the 8th Homily is the same with that in the lst. The main sense of the
term{42) appears to be that of ”predisposition”(43) as a mindful
tendency, although it does more generally mean “mind-set” and
”thought”,(44) psychological state (good spirits, appetite), spirit, the
conscious or unconscious impetus of the soul. “Disposition” is such a
powerful notion that it can replace in the imagination of a subject reality
itself.(4>) The author of the 8th Homily uses this term to denote the
sense of free choice or disposition, which makes the soul turn towards
something. This inclination, predetermination or predisposition ought to
be taken as an internal (innate) need, impulse and libido, and not as a
simple desire, since, as the holy father explains elsewhere, it is like a
"violent passion”’, a “tyranny”, or “shackles”. Psychical disposition, then,
is a constant orientation of Ego towards a specific object. This is
strengthened by the antithesis of "willingness"-"unwillingness” which is
found in the related verse from the 8th Homily that we have already

seen. At first glance the "unwillingness” (oUx €xwv) indicates some sort
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of conscious choice of the holy father. The context of the Homily,
however, and the negative sense of the phrase “being compelled”
(Gvayxaofeig) - i.e. the fact that he wanted to be close to his spiritual
children, but was compelled not to be and, therefore, the one need (the
outer one) specified the other (the inner one) -, suggest that "disposition”
rests on deeper grounds (the ground of pre-consciousness, as we would
say in depth psychology) of our being.(46) Chrysostom uses the verb
"MoyiCoual” in the sense of mindful syllogism, as P. Stamos observes,(47)
but, it looks as if the holy father employs this verb as comprehensive of
the whole dynamism of the conscious attachment and rational
elaboration of thought. Mindful attachment, according to Chrysostom’s
text, is due to great desire, acute eros and unquenchable passion, which
compel consciousness to be constantly attached to a thought or image.
Psychology knows of “compelling ideas” (zwangsvorstellungen), i.e.
thoughts or ideas which “persist” in consciousness, even when the subject
does not desire them and in spite of recognising them as disturbing;
Lg\ae:sic cause of these compelling ideas is the relegation to the unconscious
of pressing and vital needs and emotions (counter- transference), which
do not logse (despite the repression they have undergone) their vitality,
and thus constantly appear with demands laid upon consciousness, in
most cases dressed up with symbolic garments.(48) The holy father is
aware not only of the absorption by the unconscious of information from
consciousness during the course of the day, with the result of
%mulation of “material” during the night which is “thrown up” by the
unconscious in the form of dreams or repetition of a persistent
impression,(49) but also of the fact that simple daily thought can become
"food” for the unconscious: "And not only during the day ... because it is
natural for the soul to see in her dream at night those things she thought

what
about during the day, which is the same @ . happened to us at that
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time” (30) Thus, according to the holy father, conscious thought (image,
Bild) can be imprinted and rooted so deeply inside the soul (in the
unconscious) on special occasions of intense emotion or attention that it
can emerge from there again and again, night and day, bombarding the
conscious Ego: "This is why I could never remove you from my mind", but
*whether we remained at home or went away, whether we went walking or
remained resting, or whether we went in or out, we ceaselessly turned your
love round and round in our imagination".(SI) These compelling thoughts
were so intense that they caused sleeplessness.(52) So, it is with
justification that the holy father characterises these as ”tyrant”:(53)
"Because the need of sleep weighed down our eyelids, but the great power of
your love expelled all sleep from the eyes of our soul to the extent that 1
often thought I was speaking with you".(54) The careful study of the text
shows that what happened to Chrysostom on that occasion was not a
simple sleeplessness, because the verse from the Song of Songs, which
precedes this point in the holy father’s discourse, speaks about a
sleepless heart,(55) revelling "in imaginations".(56) At the same time the
context leads to the view that what happened included the father being
in a state of doze which caused him to be half-conscious. Recent
psychological research has shown that there are two kinds of sleep:
normal or orthodox, and dreaming or paradoxical; and also that dreaming
only occurs in the latter form, which can be identified by, inter alia,
movements of the eye (without opening the lids) and slow voltage
electroencephalic (brain) waves. It also seems likely that the function of
dream-sleep is to enable the brain to process the intake of the previous
day.(57) In spite of the spiritual reasons for sleeplessness, which are
echoed in the 7th Homily,(58) Chrysostom, as a very sensitive individual,
confesses his sleeplessness,(sg) and, as an experienced psychoanalyst,

explains their reasons. It is not accidental that he chose the verse from
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Solomon, I lsleep but my heart is'leert", which refers to the erotic desire of
the bride, whe  awaits for herbridegroom in bed. "This is what we too
suffer”, says the holy father. He regards, then, himself as zi bride and his
spiritual children as a bridegroom. The model of maternal love exceeds
the model of conjugal eros! And it is natural for every unmarried pastor,
especially for a bishop, to be spiritually married with the Church. This is
the perfect transcendence of virginity, a spiritual marriage of souls, which
C. G. Jung calls Hierogamia. It was, then, the acute spiritual eros, arising
from this spiritual marriage, that did not leave the tireless pastor "to
close his eyes”, but to be always worrying for the fortunes of his flock,
experiencing a stress which over-stimulated his nervous system to the
extent that he remained sleepless.(60)

The main psychological function, which, as is known, plays a
primary role in the challenge of the “compelling ideas” which cause
sleeplessness in the case of Chrysostom, is that of memory.(61) Indeed,
remembrance occupies psychologically the greater part of “disposition”
and constitutes the first factor in the indication of attention and interest
towards a certain person or event.(62) In the 1st Homily on Penance the
holy father refers to three distinctive functions of the soul - memory of
his spiritual children, imagination and dreams - and especially to a
hierarchical arrangement which has the shape of a ladder. As in the
whole of his theology Chrysostom follows Paul, so here in the case of
memory, not only did he constantly think of Paul(®3) and carried his icon
with him, but also imitated the example of his bearing the ioéﬂb-p'm( w0 hig
vu.@.a@fy,ﬁo that he too (Chrysostom) bore ceaselessly in his own memory
his own spiritual children. Did you actually remember us, when we were
separated from you for some time? As for me, I was never able to forget
you, for although I left the city, I never left my memory of ir"(64)

Here Chrysostom’s memory can be characterised as an “agapetic”
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and holy memory, which is simultaneously positive, i.e. therapeutic and
redemptive, for both the one who remembers and the one who is
remembered; because, it is derived from an honest and guileless heart
which is imbued only with love and spiritual interest. The acute love of
the holy father, as he himself confesses, contributed to his thinking only
of what is profitable, peaceful, joyful and happiest for his spiritual
children, and also to his being unable, consciously (oppression) or
unconsciously (isolation),‘(o.}} thmk . of anything negative or dark about
them, whether objectively (in relation to them) or subjectively (in relation
to himself). Thus Chrysostom “suppressed” (unterdmcht)(65) in his
memory all expressions of hatred of his enemies (negative transference),
keeping only those agapetic ones, or again understood the negative ones
as deriving again from love: Staying there, I learned of your complaints
through the constant epistles that I received, and paid more attention to these
than to praises for me, because they were all derived froﬁ a soul which
knows how to love”.(60) This manner of tactics of Chrysostom is acquired
at the start by spiritual asceticism, and it is a good "psychotherapeutic”
medicine.(67) Afterwards, however, it becomes a habit which occurs
unconsciously.(68)

It is typical that with reference to his daily memories-aspirations
the holy father uses the participle "dreaming” (dveiponoArotivteg), while
for those of the night he uses the phrase “we revel in imaginations”
(évetpupduev tailg @aviaociag). Indeed, according to C. G. Jung,
imaginations (phantasien) are distinguished from the “dreams in a state of
alertness” (wachttracumen) or dream-like visions (visionen) and
inspirations (inspirationem). According to Chrysostom, there is a very
close relation between thought and imagination. And whereas it is
possible during the course of the day that one finds the distinctive limits

of these psychic functions, at night this is almost impossible, "because it
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is natural for the soul to see at night in her dreams whatr she thought about
during the day".(69) In other words, the psychological material which is
variously elaborated by imagination during the course of the night, is
basically derived from the syllogisms of the day.(70) It was on the basis
of this realisation that Chrysostom took the soul as the seat of
imagination. The reference to, use of and identification with a bride of
the lyric verse from the Song of Songs, “I sleep and my heart is alert” (5:2)
obliges us to recognize, within the psychological context of the function
of imagination and deliberate-dreaming, some sort of pre-psychoanalytic
paideia in the holy father, especially the knowledge of the existence of
such a field which S. Freud called pre—coiwciousness. The reason is that
the description of the psychological condition in which Chrysostom found
himself leads to the “place”, as it were, of “preconscious” experience,
which S. Freud describes as an ¥-Systeme, i.e. 2 mixed material from
preconscious and unconscious elements. One can easily find himself in
this condition, given that it is promoted in a state of psychosomatic
relaxation, especially after night rest.{71) Imagination, writes Jung,
appears where there is a relaxation of < .t the care of
consciousness, as " happens during sleep.(72) “Censorship” (Zensur)(73)
on the part of the conscious Ego of rational reality, during “dream-work”,
allows the emergence of driving (7rieb) desires (libidinous ones) through
the mechanism of ”regression”(74) of the preconscious remainders of the
day, where certain verbal representations (thoughts) are transformed into
corresponding representations of things (image) as fantasising (fantasised
representations)(75) and “daydreamings” (Phantasies).(76) Chrysostom,
then, seems to have experienced very often deceitful pseudosensory
psychosis from images derived from memory (Regrediente Richtung).
Indeed, according to S. Freud, when we are at the point of falling asleep,

even abstract thoughts are changed into optical images.(77) Ascesis,
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spiritual work, fasting and natural sleeplessness on the part of the saint

certainly contributed to the stimulation of pseudosensory experience.(78)

Besides, the fact that the holy father was an optical type, can be

gathered from various data, as, for example, from the excessive use in his

discourses of parables, metaphors, comparisons, images, or from

Palladius’ narration concerning the spiritual light in his cave, or from the

special attention he pays to the problem among his flock of frequenting -
public spectacles, etc. The case of Chrysostom, however, ought to be not

just one of simple hallucination,(79) but rather of a

pseudo—hallucination,(go) both visual and audible. In other words,

Chrysostom did not see with his bedily eyes, but vﬁth the eyes of his

mind.(81) Comparing the bodily eyelids to the psychical ones, the holy

father often writes that he had the sensation of actually speaking to his

spiritual children as if he saw them in front of him. Indeed, love has its

own “eyes”, which see with a qualitative difference: "And as I did not see

you with the eyes of the body, I saw you with the eyes of love"(82) The

holy father, as, in any case, the entire patristic literature does,

personalises the "mind” (&udvowa) as if having eyes.(83) These are the

"éyes”, then, which made Chrysostom see those images, which he called

"characters” (yapaxtijpeg). According to Analytic psychology, every

imagery is derived from memory recall (Gvauvnotg) and is but a bearer of
emotive symptoms (nabnux®dv tévcov).(84) By the term “"character of
soul” (xapaxtijp Yuyxiis) the holy father means:

1) The optic image of the soul of the spiritual children which has been

imprinted (inscribed) in the mind and which is shaped by imagination by
means of "a great variety of the colours of virtue’ (83) In other words,

Chrysostom personalises the spiritual charisms of the virtues of the soul

as a unified "bright image” which depicts and reflects the "beauty of the

soul”: "Because I certainly could never forget you, and although I left the
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city, yet I never left your memory; but like those who like bright bodies,(86)
wherever they may go, carry with them the person they desire, likewise we too
who have loved the beauty of your soul carry it always with us”"87) This
beauty of the soul of his spiritual children the holy father traced to a)
their “attentive care during the church gatherings” (omoudy év taig
ouvakeowy), b) their “"eagerness to listen” (mpoBupia mepl Tiv dxpdaoiv),
¢) their "favour towards the speaker” (eGvoia nepi tov Aéyovia) and d)
"the rest of their achievements” (t&¢ dAAa ndvia xatopecbuata).(sg)

2) It also means the special characteristic feature of individual
peculiarity.(89) As regards the audible pseudo-hallucinations of the holy
father, we ought to differentiate them from all others of a schizophrenic
nature and catatonic echopraxia, since the saint . himself characterises
these as a “cry” of "disposition”, of which he was fully aware, since he
notes characteristically that "he knew that he was in dialogue in his
dreams" (90)

Our investigation, so far, shows that Chrysostom not only is aware
of the active and purposeful creation of imagination,(gl) but also that the
latter can substitute rea]ity.(gz) Indeed, the holy father notes that "at
night too we found pleasure with these imaginations”.(93) In other words,
the night seemed to be more receptive to the unconscious or
preconscious operations of the soul. Chrysostom uses the .term
”imagination”(94) twice in his 1st Homily, while the verb "to imagine”
appears both in the 1st and in the 7th Homily.(95) Given the important
verse from the psychoanalytic point of view of the Song of Songs,(%)
and in order to specify more accurately the psychological condition in
which Chrysostom found himself, we prefer the term “daydreaming”,
which combines both “dream” and "imagination”. According to Freud,
daydreaming satisfies a desire,(97) reducing its driving intensity; this is

followed by an "anticathexis"(98) (Gegenbesetzung) of the image which is
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thereby created with loads of energy (Energiequanten) from the conscious
or preconscious, and then the attachment of the “substitute image”
(Ersatzvorstellung) occurs. The whole process of the function of
imagination within the soul (moving between the unconscious and the
conscious, i.e. on a preconscious level) never ceases, as the first column
of Chrysostom’s 1st Homily reveals. The same conclusion is reached by
A. Adler: "Imagination never comes to a point of rest, even when it is
condensed into daydreamings”.(gg) .

The accumulation-condensation of many daydreamings often results,
according to Freud, (. the creation of the same dream; what happens on
this occasion is that the daydreaming has entered entirely into a dream
and presents itself through it.(992) Chrysostom explains the function of
dreams through imagination: "... and many a time I thought that I spoke
with you. Because it is natural for the soul to engage in imaginations at night
.»(100) 1nqeed, it is not the dream that creates the imagination, but the
unconscious imaginary activity(lm) that plays an important role in the
formation of the imaginary thoughts.(loz) The manifest dream material
is produced from latent dream thoughts and the process of such
production is called "dream work” (103) Now, the production of dream
thoughts belongs to preconscious thought, i.e. is derived from desires of
conscious life.(194) As a spiritual father, responsible for the spiritual
health of his flock, Chrysostom felt some kind of “sacred egoism"(105)
derived from an excessive zeal(100) for keeping his spiritual children
close to him and inside the Church.\On the other hand, as a person of
"golden words”, it was natural that he would dream about his preaching
which was one of his activities he loved most. Thus, he can say, "and
many times I thought in my dream that I spoke with you. For it is natural for
the soul to see at night in her imagination what she thought during the day,
and this is what actually happened to us on that occasion”{107) That the
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holy father spoke in his imagination with his spiritual children while
being in a situation of “falling into dreaming”,(lma) does not mean that
he was under delusive ideas; this is simply a well known psychological
phenomenon, according to which in certain cases the dynamically
charged dream images stimulate the motion centres of the brain, so that
the dreamer can speak in his sleep. Naturally, since the dreamer himself
is aware of this activity, it is clear that he could distinguish the dream
conversation from the the real one, especially as he makes the infinitive
"Sialéyecbal” (to converse) dependant on the verb "€d6xouv” (I thought).
It is obvious that Chrysostom saw dreams very often.(108) In his 1st
Homily the term “dream” (Ovap) appears once, while in the 4th Homily it
is used metaphorically.(log) It is not strange that this great father does
not reject dreams, for he acknowledges that he had personal experience
of them ("this happened to us as well" ) and actually interpreted them in a
way which stands very close to the “interpretation of dreams” that depth
psychology came to develop many centuries later. To start with the holy
father recognizes that a dream is a dream and cannot be confused with
reality (hence, his statement, I thought that I spoke with you", as we saw).
Then going further he proceeds to explain psychologically, how "the soul
gives birth to these"[dreams]": "It is natural”, he says, "that whatever the
soul thinks during the day, should be brought back to her imagination during
their sleep at night". This statement constitutes, as is known, the
fundamental principle of the psychoanalytical interpretation of dreams.
Indeed, when Chrysostom speaks of “a vigilant heart”, or of "the love of
your tyranny”, or of "disposition” and "imagination”, it is obvious that he
attempts to enter into an analysis of the elements and functions of
dreams.(1 10) we see already from the elements of the dreams that he
had that he knows clearly the "hint” and the “depiction”, while from the

actual operations of dreams he knows the "transference” (of thoughts to
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optical images),(l 11) as we observed earlier.

The "tyranny” to which the holy father refers, is not exhausted only
on the level of the mind; he was much more "affected” by the level of
emotions. Indeed, he was fully aware of this affection of
rcounter-transference”(! 12) and even used it in the interpretation of Holy
Scripture:.(1 13) Besides, he accepts this "zyranny” and he neither rejects
it nor despises it, because it helps him to keep in front of his eyes the
image of his beloved children and to maintain their memory in his soul
undiminished. But why is all this psychological activity described as
"tyranny”? Chrysostom’s answer is connected with his infinite love for
his flock: "And as I did not see you with the eyes of the body, I saw you
with the eyes of love" (114) Here too,f\g%ototype of this love is for
Chrysostom the love mind-set{! 1) and erotic passion "“in the bowels of
Christ{116) of St. Paul towards his flock.{(!17) The difference is that
whereas Chrysostom projected the love of his spiritual children towards
him instead of his own love towards them, Paul projected the love of the
Lord Jesus Christ towards human beings instead of their love for the
Lord.{118) Nevertheless this is basically a common stance and shows
something else; that this kind of pastoral love (St. Paul’s and St. John
Chrysostom’s) was not derived from some kind of natural sympathy, but
from dedication and reference to Jesus Christ. It was not due, then, to
any irrational or blind emotion,(1 19) gince this love was not self-obtained
(innately or by inheritance), but was born after spiritual participation
(faith, communion, leaming,(lzo) full knowledge, ascesis) in the divine
Word. Only such a “rational tove”(121) can be just and true.

Furthermore, it is on this basis that one can adequately explain why
the holy father regarded the criticism of himself by others as a genuine
product of authentic love, since he had lived with these people in the

past and had “shared with them in their emotions” (Einfuehlung)(122)
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i.e. had empathised with them psychologically. It is on account of his
humility that Chrysostom refrains from saying that this love is his, a.ﬁd
prefers to say that he responded to “the force of their love”, thus
honouring his spiritual children. In fact, however, it is his love that
appears, whatever the angle of the investigation is, theological or
psychological. The whole matter is obviously related to the problem of
interpreting the love of the “children”, but there is here the mechanism of
“projection”, according to which whatever one feels inside, that he
"projects” as something that is said, thought or done by others. The holy
father seems to rejoice for the love his spiritual children acquired (not
from him, nor for him, but for themselves),(123) as he writes; but he is
careful not to show his own love towards them, although this love
becomes implicit'ly clear in another statement he makes: "because these
complaié% came out of a soul that knows how to love; and this is why I
stood up and ran to you, because I could not remove you from my
rhought".(124) Here, then, the holy father presents his own love response
to the love correspondence of his spiritual children. Thus, this love
appears to be not a casual one, nor monosemantic, but mutual, from him
and from his spiritual children. Personalising, as he is accustomed to
doing, this love of his spiritual children towards him, the holy father
ceaselessly recalls in his imagination the pictures of his beloved persons.
He can do so because love has its own eyes ("the eyes of the mind") and
with these he can always see his people wherever he might be bodily,
either awake : or asleep.

It was again due to his humility that in comparing his own love with
that of St. Paul, Chrysostom regards hi:ibe,: uy much inferior in quality
and spiritual value (morally), since the holy father was on holiday in the
countryside (and thoughts of such nature naturally occurred, especially

given the fact that he was not under any special pressure on account of
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pressing problems, except his ill health), whereas the Apostle "was in
bonds and imprisoned, and was exposed to countless dangers and despite
this he was able to live in prison as if he was in a meadow and to remember
his brethren”(125) Indeed, in order to show the love of the Apostle, he
projects that symbol, of which he was especially fond,(126) his"bonds of
love” for his brethren in Christ. Clearly, then, love is endowed with
powerful possibilities,(127) since it is derived from power and causes
power. Because, "the force of love” was also the moving power which
pushed to full operation all the psychical powers of the holy father, as
well as the powers of his body, since "it cried out” and "never ceased to
bother him", "persuading” him to leave and return to his flock "before the
time had come”, in spite of his need to stay in the countryside for the
cause of his health. He saw his being with his flock as "health and
pleasure and their company as the source of any other good".(lzs)
Applying to himself “the bonds of love”, according to the example of the
spiritual bonds of St. Paul, Chrysostom begins his 1st Homily on
Penance with assimilating the “charm of the disciples” (iltpov TdV
uabntdv)(129) of St. Paul to the bonds of love which bonded him with
his own spiritual children.(139) He does this in order to show a) the
connection, and b) the stability of this bond. The spiritual chain which
bonded Paul with his brethren, was made from love (¢ &yanmg
éYEYéVﬂTO).(131) Comparing it with the other powerful love bond which
conjoins mother and child,(132) Chrysostom demonstrates the
superiority of the former, “so that you may learn that birth pangs for
spiritual children are far more tern'ble”,(13 3) because “there the pain is
confined to the flesh, whereas here pain does not torture the belly, but
cuts through the power of the soul.(134) Thus, we see that the holy
father understands Christian love: a) as a personal/spiritual conjunct-

ion(135) and b) as an immovable/unbreakable friendship,(l36)' full of
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zest and fire, ie. as a "communication”,(137) personal and visible,(138)
or even as a restoration of an interrupted relation which is now secured
through steady and heartfelt faithfulness and mutual trust.

Thus, these shackles-bonds(139) are interpreted by Chrysostom
himself on the basis of the Pauline Philip. 1:7 (16 &ewv pe év i
xapéia).(MO) The phrase "to keep me in the heart” corresponds to the
sentence: "wherever the mothers are found, they are ceaselessly bonded with
the children they bore" (141) Consequently, it is the spiritual bond in the
soul of a father, and especially his “keeping his spiritual children in his
heart” like a mother, that exerts pressure on his soul like a “tyrant” who
has endtered into it and taken hold of its innermost paIts.(142) It is
clear, however, that this spiritual bond was a source of pleasure for the
holy father who was always ready to express it in his love for his
spiritual children. This kind of maternal-fatherhood constitutes the
quintessence of Chrysostom’s pastoral outlook. Powerful as this is, it
incurs dependencies which may lead to special problems for the
individual concerned depending on the strength of his character.(143)
Full attachment of a spiritual father to his spiritual children is seen by
Chrysostom as a sort of imprisonment which resembles the
imprisonment of St. Paul.(144) Actually he uses the middle pluperfect
npooniwto (lit. nailed on) to describe this attachment and elaborates it
by referring to St. Paul apd to natural mothers. Indeed "St. Paul was
attached to his disciples with much greater force than natural mothers, since
spinitual children are much more lovable than natural ones” (143)

In this connection Chrysostom also turns to another powerful model
of a love-bond, that of spiritual wedding, since a spiritual birth of a
disciple in the heart of a teacher(146) presupposes a Sspiritual
marriagc.(147) Thus the model of the love-bond of mother and child is

succeeded in Chrysostom’s exposition by the closely connected
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love-model of bride and bridegroom as this is presented in the Song of
Songs 5:2(148) The spiritual father is here represented by a bride who
remains sleepless as she waits eagerly for her bridegroom. As we shall
see it is not an accident that Chrysostom chose the female and not the
male role in the model of marriage to describe the role of a spiritual
father. The deeper reason for doing this lies in his realisation that
spiritual fatherhood is best represented by natural motherhood, which
constitutes his initial point. Thus, as the bride saw the bridegroom
positively and attractively, so the holy father saw his flock, through
memory and imagination, as “bright” (lawtpc')).(mg) The reason for this
was the strong love of the spiritual father which resembles the strong
eros of a bride. Every positive counter-transference{150) is due to
emotional frustration.(121) ' Counter-cathexis restores the current
emotional privation an individual feels on account of mutual projection of
emotions, which are mutually embedded in the unconscious.(lsz) If we
take into account the law of opposites which is applicable here,
according to Jung, a person that socialises a lot, feels much greater
loneliness than a person who remains at a distance from others. On the
contrary a person who remains at a distance from others could enter into
relations with others much more easily than a person who socialises a
great deal. Thus, the forcefulness of this “eros from a distance” (und die
Liebe per Dz'stanz)(15 3) of Chrysostom could be explained from the fact
that he was very lonely and had no close partner or friend, as the Synod
of the Oak (AD 403) also noted. He always ate alone and very little,

]
lived alone, was a monk for four years,\nga? a hermit, did spend two
whole years in a cave as an anchorite (194)

b. Empathy as spiritual intercourse

The alertness or vigilance of a spiritual father for the preservation of his
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spiritual charisms (vijyrg), which we saw in the previous chapter, is
morally expressed in Chrysostom as readiness, receptivity and tolerance
for any personal or ecclesiastical (collective) problem of his spiritual
children. Such a spiritual father never lives for himself, but spends all his
life for the love and care of his children. Chrysostom has been
characterised as "the prophet of Iove",(155) because he loved passionately,
even his enemies, to the very end of his life. He used to call his fellow
human beings "beloved” (c'zyamrte'),(156) personalising their virtues, as
well as their vices. This agapetic and sympathetic, as opposed to
aggressive and defensive, policy of the holy father, is again a copy of the
divine empathy,(157) according to which, as Chrysostom himself puts it,
"the impassioned person imitates a passionate human being, or, rather, a
mother imbued with love. My heart was turned, as a woman could say about
a child: my heart after the mother" (158)

Paul’s, as well as Chrysostom’s, spiritual care (agapetic memory and
psychical bond) towards their spiritual children on the one hand, and the
biblical examples, on the other (e.g. the forgiving of the Ninevites) have,
according to Chrysostom, one common aim: to demonstrate the ceaseless
"solicitude” (xndepovic) of the divine Providence(l?9) towards man
which is rooted in God’s “philanthropy” or love for mankind. It is within
this context of divine “philanthropy” that Chrysostom inserts the "God
sent wrath” (Gedatog opyi)(160) which is aimed at inciting a
pedagogical fear in human beings that may lead them out of indolence.
"God wanted to increase their fear and lead them out of the grip of
indifference, in acting as he dia"(161) But God’s “philanthropy” is not
demonstrated only by the fact that he did not put “restrictive terms to his
decision” (uv) mpooBeig Sropiouodv Tij dnogaoel) to punish the Ninevites,
neither by the fact that he was reconciled to them when they repented,

nor by the fact that "he made his decision analogous to their attitude”,
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but also by the fact of a time span in his forgiveness.(162)

Proportionately to the divine paternal rsolicitude{163) we could
equally talk about Chrysostom’s “solicitude” as spiritual father of his
spiritual children, with regard to his pastoral care for them. Already as a
presbyter in Antioch the holy'father heavily felt his duty for the spiritual
progress of his flock. This very heavy sense of duty was not due to any
advantage of popularity, nor to any socially dependent relation, but to a
pure,(164) guileless and sincere spiritual interest, which knows of no
reward or recognition, since Chrysostom saw himsclf(165) not simply as
a member equal to others, but even lower, in accordance with the
prototype of St. Paul towards the other members of the ecclesiastical
body.

The demonstration of a sincere and fervent interest in the healing
and salvation of our “neighbour” is a matter of highest and absolute
necessity not only for the person that suffers, but also and principally for
us, since "if you remain careless and indifferent, you may also be caught in
it at some point; therefore, you should show interest, if not for the sake of
your brother, for your own sake, so that you may inhibit the advancement of
the disease, prevent the rot and avert the destruction” (166) Indeed, our love
and interest towards our repentant brother ought to supersede our usual
love, so that our previous aversion to him resulting from his
excommunication might be truly counteracted. "For he did not say, love
him only, but reassure him about your love, ie. manifest your assured and
unshakable friendship, and offer him now your love with warmth, zest, fire
and equal strength with the preceding aversion” (167)

In any case, Chrysostom points out that spiritual care for souls
includes a great prize from God: "If, seeing royal sheep or herd of horses,
having no shelter and being exposed to danger, you take the initiative and

built a shelter and a stable, or if you acted as a shepherd, how could a king
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fail to offer you a reward? But now that you gather the flock of Christ and
act as a pastor, how could you think that this is not a very great task? And
what do I say? If he who scandalises the flock is exposed to such a great
punishment, tell me, how could heb;?:ves the flock be deprived of a great
salvation? The answer is obvious. Is there a sin that he could have from
doing this, and if there could be one, how could he not wipe it out by this
very action? You can learn of the reward for the one who saves from the
punishment of the one who scandalises. If the salvation of a soul is not a
most important concern for God, he would not have stipulated such a
punishment for its Joss” (168) |

Thus, Chrysostom’s spiritual zeall169) and true interest for his
spiritual children made him not only a spiritual physician, but also one
who suffered psychically,(170) to the extent that he could not be
separated from his beloved flock. "This is why I got up and rén back to you
..", he writes.(171) It is clear that he would have been deeply distressed
had he not communicated with his spiritual children, although he referred
to the sorrow which “their love” would have experienced had he not been
in touch with them! - a point which is not at all impossible given
Chrysostom’s popularity with his flock, but which could not be the
ultimate cause of his own action. Chrysostom had to choose between his
physical health and the spiritual health of his flock, and he chose the
latter. Indeed he saw in this case the possibility of spiritual death for his
spiritual children,(172) and therefore, chose to give his own personal
physical health a lower priority. This does not mean that he was not
interested in their physical welfare, but rather that he was principally
concerned with their spiritual health. The driving force in all this attitude
was his love which bonded him with his flock and drove away separation
and discouragement on his part,(173) and sorrow and disappointment on

the part of his people as a result of his departure.
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Chrysostom clearly saw the vital importance of the duty of a
spiritual father to find his spiritual child like the good shepherd (Chriét)
of the parable of the lost sheep, which was particularly applicable to
cases where the sheep did not seek to find the shcpherd,(174) like the
Prodigal of the other parable:173) *This is why, in testing us, Christ ... not
only waited for those heavy laden to come to him, but he too turned to them
with the offering of two great gifts; one of them being the gospel of the
kingdom and the other, the healing of all illnesses" (176) Indeed, an
experienced and truly responsible spiritual father, is never discouraged
and never abandons his attempt to save his sheep, even when he meets
with resistance,(177) but, as Chrysostom points out, he assumes the
attitude of those pagan sailors in Jonah’s boat who made every effort to
get the boat (symbol of the soul here) close to the shore (symbol of
consciousness and concrete surface) and “zo transpose themselves on to the
dry land . (178)

Chrysostom is not satisfied with a mere ”adaptation”(”g) towards
his spiritual children, but adopts a kind of “identification” which involves
a "role play”,(180) revealing “co-suffering” (ouvodivy) after St. Paul’s
example. He was not only "disciple-centred”, "attaching himself ever more
strongly to his own disciples” (o@odpdtepov Gel 10 HadnTails nPooAoTo
Toig avtoD), but also co-suffering physically with his disciples, "all the
more so, since spiritual birth is stronger than the physical one; and because
he suffered birth pangs for them not just once but twice"(181) as we have
already seen. This co-suffering of St. Paul, understood within its proper
ecclesiastical context, was not due either to sympathy or to empathy, but
to spiritual intercourse (unanimity of sympsychosis)(lgz) between
spiritual father and spiritual children, since “sharing of sufferings supplies
consolation to those in pain"\183) This is why the holy father asks

elsewhere, “Do you not see the most soliciting of the physicians, who when
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they wash the head of those in exhaustion, they wash their own heads as
well, although they are not in such a need? This is exactly why he too [the
spiritual father] does all things for you who is in a state of
exhaustion” {184)  This therapeutic attachment of the physicians, is
reminiscent of the therapy applied by the spiritual fathers which is not
the result of a superficial or external sense of duty, but of an inner,
ontological, function and communion of brother (members) with each
other within the "body of Christ”. Thus, Paul’s interest in encouraging the
repentant sinner is materialised in the pastoral corporate therapeutic
which binds the whole flock in Corinth with the one sinner. As a result
both flock and sinner are co-responsible for the latter’s sin! "Count, then,
the blame on all, so that the therapy of the wound might become
easier” (185) But, why should the sin of one be counted against the entire
ecclesiastical community? Because a) "they too are blameworthy for his
entire nonsense, inasmuch as they did not initially blame him and did not
punish him”,(186) and b) "they are all united as a body with its members".
Sin in this case is like "a common and infectious disease which entered a
city”, or like "a little leaven which leavens the whole dough”, or like a fire
which starts somewhere and then threatens the whole house with
destruction.(187) Since no one is sinless and since all members of the
church constitute one body, all should mourn and lament for sins
committed by any one. "What do you say? Somebody else sinned and I
need to mourn for it? Yes, he says, because we are united like a body with
members; and in a body we see the head to bend when the foot is injured.
And yet, what is more venerable than the head? But it does not see its value
at a time of disaster. This is what you too should do"(188) When the
entire ecclesiastical body assumes responsibility for the sin of one of its
members then the healing of the wound is more perfect and faster.

Chrysostom’s understanding of sin as disease runs throughout his
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entire work. It results in the conviction that sin is not amended with
punishment, but with prayer, confession, consolation.(189) (Since the
person who suffers spiritually is unable, on account of his disease, to use
for himself these spiritual medicines - prayer, confession, consolation -
his spiritual brethren who are in a healthy state ought to supply these
medicines to him. Indeed, St. Paul “abandoned the person who had
committed the sin and spoke to those who were spiritually healthy; just as
the physicians do, when they abandon those who suffer and speak much
more with their relatives” (199) Besides, such a therapy constitutes for the
healthy the best precaution, since a wound in the body that receives no
care or treatment gets rotten and, as a result, contaminates the entire
body. The same applies to a fire in a city which may spread to all the
houses including our own if it is not put out at the start. To undertake,
however, somebody else’s role, assuming his position, means nothing else
than the archetype of the ”Scapegoat",(19 1) where the "great Bishop of our
souls"(192) entirely assumes to himself{193) all the responsibility for the
sins of the people.(194) Thus, Chrysostom’s Homilies on Penance seems
to echo the view that love should not be applied only
psycho-therapeutically, i.e. simply as a pastoral admonitory method, but
as a real self-sacrifice which is understood within the mystery of the
Lord’s death and resurrection.

Explaining earlier the saint’s views on dreams, we referred to his
excessive zeal as a spiritual father with an increased sense of duty in
ecumenical perspective. This duty, which is basically derived from his
overabundant love, affected both his intellectual and emotional state, but,
above all, led to a "kenosis” of his moral and volitional existence, to the
extent that he spent it all as a "witness and martyr” (uaptug) for the
spiritual growth and advancement of his flock. In other words, his love

for his spiritual children reached the point of psychical and spiritual
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self-sacriﬁce;(195) psychically, because he felt "violent and total emotion”
(repindPera), and spiritually, because he even wished to become
"anathema” for his brethren like St. Paul. Indeed St. Paul’s example of a
spiritual parent was the primary model for Chrysostom, who saw it as
exceeding in force the model of physical parents. Comparing the cries of
women at childbirth to the cries of St. Paul in his agony for the salvation
of his brethren - with whom he identifies himself - he uses the adjective
"more fully affected” (nepinaOéotepov), in order to show that a spiritual
father, like a physical mother, is dominated by the affection of motherly
love and that he too is captured by the same affection as by a passion, or
mental aberration or emotional fire.(196) Thus, Paul either asks that he
suffers, according to the prototype of Moses,(197) so that his spiritual
children may be saved,(lgs) or prays that he is punished excessively, if
that could contribute to their salvation: "And that you may learn that the
pains for spiritual children are much more terrible, which mother that has
given birth has ever wished to suffer in hell for the sake of their children?
Paul, however, not only wishes to suffer in hell, but also prays to be cut off

from Christ (to become "anathema”) so that he may save his children, the
Jews" (199)

c. The male-female mating as model of ambivalent upbringing

As is known, a complete pastoral care is not discharged only
through the emotional or existential supervision of a spiritual father
towards his children, but includes also the relevant technical methods of
their practical application. The family model(200) constitutes for
Chrysostom the prototype of presentation and analysis of special
findings. Just as the love of physical parents towards their children does

not guarantee better nurture for them without the appropriate upbringing,
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so in the case of a spiritual father good intentions and valiant efforts do
not suffice without knowledge and application of the corresponding
management(zm) for the successful preparation and carrying out of
spiritual birth. Psychoanalysis also follows this process, which according
to Jung cannot be considered as a paedagogical method,(zoz) if by the
term education we mean the “cutting down of a tree by means of
wonderful technology,It can, however, be considered as paedagogy when this
term implies the cultivation of a tree so that the terms of its natural growth
towards maturity (perfection) can be ﬁdﬁ'lled".(203) Just as parenting,
then, constitutes a theological model,(204) so it constitutes a model for
the psychology of depth as well, in the sense that parental paedagogy
functions under the double qualification of the male (paternal) and female
(maternal) element.(205)

Comparing the value of natural parents to priests (when they
perform the sacrament of Baptism), the holy Father clearly ascribes
superiority to the latter: "God gave greater power to priests than to natural
parents; and so great is the difference between them, as the present life and
the future one. Because the former beget for the latter and the latter for the
fonner’.(206) Thus, Chrysostom not only justifies the parental attitude of
the spiritual Tutor,(207) but also takes its amphithymic character
archetypically as an attitude of God the Father himself towards human
beings.(zos) According to the divine archetype of the parental model, the
spiritual Counsellor ought to maintain an ambivalent attitude(209)
between strictness and leniency towards his spiritual children,(zm)
corresponding to the dual nature of the psychical (the conscious and the
unconscious) and biological (man-woman) human couple.(21 1) Thus, the
priest ought to reproach Christians for their deviations, but not to the
extent that they feel distress or bitterness; he ought to be "variable”, i.e.

able to find the relevant method of action for each circumstance, like a
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doctor or a captain. "I say variable but not deceitful, nor flatterer, nor
hypocrite, but imbued with much freedom and boldness, knowing when it is
useful to apply condescension, in cases where the nature of things demands
it, and to be both good and severe” (212) Consequently, an experienced
psychologist and counsellor uses all means and methods; sometimes he
threatens and sometimes he condescends, without, however, contradicting
himself or giving any impression of schizophrenia, but "appropriately
adapting himself to the opinions of human beings”,(213) becoming "to the
weak weak, to win the weak; to them all everything in turn, so that in one
way or another he may save some”.(214)

Chrysostom’s theology is balanced between grace and law, love and
righteousness, paradise and punishment (hell): "The Church is both Court
and Hospital, both School of Philosophy and School of training the
soul"{213) The holy father exercised his spiritual fatherhood "by feeding
some with the salt of prudence, enlightening: others with his teaching and
watering others from the living springs of the Holy Spirit".(216) In his
Homilies on Penance and dn the person of Nathan the prophet, we see
Chrysostom frequently employing this ambivalent stance connected with
the model of a physician, especially of a surgeon physician,(217) - a skill
that existed at the time of the holy father, since surgery was the most
important medical art -, although he avoids turning this into a painful
experience. "Do you also wish to go? Thus, it is necessary not to despise, nor
to act against the disease of the many. Or do we not see the physicians
doing this, i.e. making allowances to those who are exhausted, when this is
permitted, and no longer sparing them, when the damage is working against
them"(218)

Referring especially to the didactics of repentance (or penance),
Chrysostom provides an analysis of psychopaedagogic ambivalence

between courage and fear, on the basis of St. Paul’s stance towards his
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children who fell into sin but wish to repent, to avoid both "hopelessness”
(Gndyvwoig) and ‘“indolence”" (pabupia), since "both of these are
fatal”.(219) "hopelessness” is derived from lack of courage, while "indo-
lence” is derived from lack of divine fear.(220) Chrysostom stresses that
when St. Paul applied this paedagogical tactic,(221) "he prescribed for the
sinners a medicine of blessing and repentance which is aimed at salvation”,
using either threats or promises.(zzz) Here he asks, "Why do you say
this? Why that? Both are of good use; this, to cause fear, that to
detach” (223) Equally relevant in this connection are Paul’s words: to
those who pursued virtue he said, "If you feel sure that you are standing

224)

firm, beware, lest you fall”,( but to those who remained in sin he

spoke about the hope of repentance which is rooted in God’s love for
mankind (philanthropy).(zzs)

Turning to an examination of parental ambivalence, in general, we
first observe its male (paternal) expression. This expression is clearly
presented throughout the entire work of Chrysostom, and especially in
his Homilies on Penance, in two ways that relate to the content of the
word spoken and to the appearance of the speaker. As regards the
material and the form of the threatening and reproaching words of
Chrysostom, we could say that he mainly uses the prophetic model
(therapeutic reproach). The quintessence, as is known, of prophetism,
which cannot be differentiated from the entire theology, is the kerygma
of God’s eschatological judgement. Chrysostom refers to Moses as a
divine prophet who forewarned the Israelites about the consequences of
their apostasy from God. Indeed the divine Seer, foreseeing "what was
going to happen in the future, namely, that [the Israelites] would overlook
the traditions”, calls upon the natural elements to bear him witness and
says: "Hear O heaven, and pay attention O earth, to the words of my mouth!

I call upon the witness of heaven and earth, says Moses, that if you enter
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the land of the promise and abandon the Lord God, you will be dispersed
among all the nations" (226) |

Ultimately, of course, it is God, who like a good doctor(227)
forewarns(228) through his prophets of the terrible consequences of
spiritual disease and of the timely therapy of repentance. Thus, the
prophet Jonah preached to the Ninevites that "Nineveh would be destroyed
in three days".(229) What was the purpose of this warning of destruction?
"On what account do you foretell of these sufferings which you are going to
cause? So that I might not do what 1 foretell! This is why he threatened
about the gehenna, so that he may not lead you to it. Be fearful, then, of the
words, that you may not be sorrowful of the things”.(230) It is within this
"harsh” pastoral language that the manner of expression of Jonah’s
prophesy is placed:\"Although the decision planted in them; for, he did not
say that if they repent, they will be saved, but simply, that Nineveh will be
destroyed in three days; yet, God’s threats and the prophets cries and the
lack of delay and direction of the decision, did not cause them to fall, nor
to abandon good hope. It is for this reason, then, that he did not add any
direction, and did not say that they would be saved, if they repented, so that
when we too hear of God’s decision put forward without any directive, we
might not fall into Af(jr in;zﬂibition, but look to this example ... So he did this,
because he wanted to increase their fear and to attack their indolence” (231)
This threat of God is a forewarning, because after death, faith and
repentance are impossible".(232)

Prophetic threats are not directed only against the impious, but
include the righteous. "Everywhere God appears to be heavy towards the
righteous .. It is to the righteous that he says: If a man does every
righteousness and every truth and then turns away and sins, I will not

remember his righteousness, but he will die in his sin. O what exactness

(axpiPewa) he uses towards the n;ghteous"!(233) God does this, of course, in
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order to confirm the righteous in their faith and protect them from
spiritual boasting. "Since sins are recorded as debts ... he demands interest
Jfrom the righteous ... why did you not give my silver 1o bankers, so that when
I come I may ask for it? I say this, not because God has a hostile
disposition towards the righteous (for nothing is more lovable to God than
the righteous), but that he may induce fear in the righteous and thereby
support him ... he speaks with exactitude about what might happen, because
he wants the righteous té‘ggbsolutely free from any deficiency”.(234)

The content of the forewarnings of the prophetic oracles is
majnly(235) the proclamation of the imminent(236) coming of the Final
Judgement at Christ’s second parousia. The notion of a divine
eschatological righteous judgment, which will take account of the sins of
human beings, is a firm patristic teaching.(237) Referring to the final
eschatological Judgement(238) of "that terrible day” for psychopaedago-
gical reasons, i.e. in order to induce repentance on the part of the fallen
believers, Chrysostom speaks about the fire of hell, the impossibility of
repentance after death and the inescapability from the law of recompense
in accordance with divine righteousness. "Knowing these things and
remembering that terrible day and that fire and recalling in our mind those
terrible punishments, let us turn back from our deceitful path. For the hour is
coming and the present appearance (0éatpov) of this world will be
dissolved; nothing can be worked out after this life is passed, no crowns can
be won after the dismissal of the present appearance. This is the time of
repentance and that one, the time of judgement; this is the time of contests,
that of crowns; this one, of labour, that one of rest; this one, of hard toil,
that one, of recompense”.(239 ) There is, then, an eschatological judgement
seat, before which "all our nature is going to be judged”.(24o) The judge to
carry out this judgment will be God,(241) while the accuser will be the
devil (242) The judgment will be positive in the case of patience in the
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trials of this life,(243) and negative in the case of sinful acts arising from
either preconscious considerations or conscious intentions. "All of us will
stand before the awesome judgement seat of Christ, clothed with our own
actions and seeing with our own eyes, on the one hand the tears of the
orphans and on the other hand the shameful debauchery which contaminated
our souls, as well as the sighs of the widows, the insults imposed on the
labouring persons, the robberies of the poor; and not only these and what is
like these, but whatever else has been indecently committed in our
mind” (244) Tn any case, the divine judgment will be both impartial and
infallible: "Thus, even God at the time of the judgement seat will not be able
to convince the judge ... No rhetorical art will be able to dissuade the great
Judge; no rank will silence him; no office will persuade him; no personality
will affect him; no possessions can corrupt him; but he will bring out a
terrible, impartial, righteous judgement” (245)

It is true, however, that the threat of punishment (hell) “disturbs the
hearr" (246) According to Chrysostom, Paul makes the believers
"agonising” (évaycoviovg),(247) psychopaedagogically inserting in the souls
of his spiritual children(248) the "fear” (@OPog) of spiritual contamination
caused by the moral participation of the whole ecclesiastical body in the
sin of one member of the Christian community.(249) Paul did this on the
one hand to keep them in constant spiritual alertness, and on the other
hand to instil in them a secure hope of salvation.(250) This is because,
according to Chrysostom, every Christian, and especially he who “acts
righteously”, can become "more successful” and "more secure” if he has the
fear of falling into sin and "if he sees many who have been better than him
to have fallen" so that "he may become more prudent on their
account" (251), Naturally this psychopaedagogic fear should not be turned
into "phobia”,(292) since this would be against God’s will and the aim of

the pastoral counselling, which is encouragement of repentance and
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spiritual therapy and not falling into despair or indolence. Here again
measure is very useful.

The implanting of anxiety to some appropriate measure as a
metaphysical and spiritual device, produces a saving sorrow,(253) which
constitutes, according to Chrysostom, the perfect medicine of repentance.
Like every medicine, however, sorrow needs to be supplied to a
spiritually sick person in the appropriate dose, otherwise - supplied in a
wrong measure - it becomes fatal for the soul, as the case of Judas
reveals, which produced despair and suicide (psychosomatic and spiritual
death).(254) This pastoral threatening, however, whatever distress it may
cause, produces positive results in the psychical and moral behaviour of
the spiritual child. Thus,‘ the memory of the future punishment dispels
anger,(255) strengthens the faith,(256) gives birth to humility,(257) and
generally constitutes a suspensory factor in the operation of sin.(258)

As an excellent psychologist and using the divine Scriptures as his
main weapon, Chrysostom is not satisfied only with the content of the
prophetic and apostolic word; he also borrows and uses the paedagogical
and therapeutical style of the prophet or the apostle who speaks, since
his Homilies are not produced as demonstrations of rhetorical skill but in
order to entice people to repentance.(259) His model again is the
surgeon physician,(260) while his prototype is God himself, as well as
the prophets, the holy and spiritual fathers,(261) and even the very
consciousness (superego) of the human psyche.(262) Thus, maintaining a
psychological balance, the spiritual father is obliged, as far as his
personal contact is concerned, not to "deal favourably” with the "righteous”
(good Christians), developing with them special social relations, because
"if you call the righteous blessed, you will inflate the tone of his virtue, and
as one who has already arrived at a state of blessedness, he will be ready

not to be vigilant any more”{263) On the contrary, a spiritual counsellor is
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obliged not to show any special sympathy towards his spiritual
child,(264) but, when he deems it right, he can become _strict,(265) hard,
cold, stern and grim,(266) or even wild.(267) Indeed, Moses, who was
reputed to have been "the most meek of all human beings”, as Chrysostom
reports, “used anger”, as St. Paul also did when he confronted
"z'njusnbe".(268)

We saw the male (paternal) stance of a spiritual father both with
regard to "harsh Ianguage"(269) and to "rough style”; nevertheless, for the
necessary psychopaedagogical balance to be achieved in the parental
model, the other side of the stance of the spiritual father, the female
(matcrnal),(270) should also be studied, because isolation of the one side
incurs negative implications for the other and, as a result, no balanced
psychospiritual growth of a spiritual child is achieved. Chrysostom once
again will take the prototype for the female (maternal) behaviour and the
words of a spiritual father from God himself, analysing the prophetic
acts on the basis of the well known model of surgical operation.

Since God is not vindictive(271) against sinners, but “makes his sun
rise upon the evil ones and the good".(272) so the spiritual father is bound
to "accept” his entire flock, like a mother who feeds her children without
making any discrimination.(273) Indeed, “God is merciful and
longg?fen'ng and repents for the evil deeds of human beings”,(274) without
demlcmding "accountability for sins” (275) Thus, the father of the parable
accepts the prodigal son, unconditionally, showing .‘l;enderness,
longsuffering, charity, sympathy, mercy and pity: “To a father he returned,
who was unable to recall any of the previous matters; or rather to a father
who could remember only those things which can lead to compassion and
mercy and love and forgiveness which are proper to begettors".(276)

Since the heavenly Father “is love"(277) and his Church "is greater

than an Ark”, which not only preserves like a loving and caring mother
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but also regenerates her spiritual children,(278) the earthly spiritual
father is likewise bound to be a lover of humanity and lenient,(279)
indeed much more than the pagan sailors in Jonah’s ship were. "For it
was God who by economy (dispensation) directed these things to happen in~
the way they did, so that he might train the prophet to bgﬂ%ver of human
beings and tame, and not only that, but cried to him saying: Imitate the
sailors, who are senseless men; for they do not think down on any soul, nor
do they spare even of one body, yours ... Indeed even after the accusation of
the sea, and the proof that came with the lot, when he had accused himself
and confessed his flight, not even then, did they rush to destroy the
prophet”.(zgo)

It was always Chrysostom’s basic principle that “all things must be
dealt with leniency” (et émeixeiag Gnavia petiévar) and that "a wounded
person cannot be healed in any better way than with leniency (émceixea); for
leniency is more powerful than any violence” (281) Speaking elsewhere
about the power of leniency(282) the holy father explains more
eloquently its great value: "Do you se;z what a great beneficence leniency is?
It is leniency that pierces our hearts with mighty force and makes a wound
much sharper. For as in the case of scirrhous (hardened) bodies, the blow
against them is not strongly felt, but one hits them more violently after
rendering them softer through manipulation, so here one needs first to soften
and then to hit. This softening is not achieved by anger, nor by strong
accusation, nor by pain, but by leniency; for all the above intensify the
induration (porosis), but leniency neutralizes it. So, if you wish to touch
someone who has been treated unjustly, you need to offer yourself to him
with much meekness"(#83) On the other hand, "it is with leniency that one
must extirpate the disease”, because "he who becomes better through
human fear, very quickly would return to his evil ways".(284) Or, there is

also the case "of leading a sinner, who has remained in sin and has been
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threatened, to despair and loss of hope".(285) This is why St. Paul
suggested to the Corinthians, as regards their attitude towards the
incestuous sinner who had been previously anathematized, "Confirm, then,
to him your love ... He did not simply say love him, but confirm to him your
love, i.e. show him that your friendship is assured and immovable, warm and
fervent and full of ﬁ're".(286)

If a spiritual father is to achieve such an internal and external
psychological disposition and attitude towards his spiritual children, he
needs, according to Chrysostom, to acquire an affable and amiable
manner in expressing his views as spiritual counsellor, similar to that of
the prophet Nathan, who weaved "the draﬁa having the iron hidden inside
the sponge".&87) Indeed, going further still, Chrysostom does not hesitate
to make use of flattery as word-therapy, as this becomes extensively
apparent in his epistles to Olympias. As he explains he does this by
using the skill of the physicians: “For just as in the case of children, when
they receive an unpleasant therapy, as for example a cutting, or a burning, or
a bitter medicine, we flatter them needlessly”,(288) likewise we must do to
our fellow believer who needs our assistance. "Go to him and give him a
litle praise, making it up from all the other advantages wh_gch he
enjoys”.(289)

In any case, for the spiritual father who feels empathy for his
spiritual children, kindness, or leniency or fervour, or consideration do
not constitute flattery, for they are necessary psychical operations which
are connected with his co-suffering with his spiritual children and the
shackles with which he is attached to them after the example of St. Paul,
as we have already explained.(zgo) This is why the spiritual counsellor is
obliged, according to Chrysostom, to use every kind of consolation
(rapaxinoig) and even tears and lamentations in order to persuade and

influence emotionally the sinner so as to turn him to repentance. "Alas/
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he imitates a wailing woman, and well he does ... But this is not on the soul,
Sfor if you lament, you will raise the dead many times in his soul .. See é
Sfornicator and lament; and you will raise him many times. This is why Paul
not only wrote and admonished, but lamented with tears, in advising each
person. Perhaps, you admonish, why not shed tears as well? So, if
admonition is not enough, the tears will assist. Thus the prophet laments. Our
Master, seeing Jerusalem fallen, says, Jerusalem who kill the prophets and
stone those sent to you. He recalls the fall of the city and imitates a person
who laments. And the prophet? alas! o sinful nation, people full of sins;
there is no health in the body. Do you see these being pulled? An evil seed,
lawless sons. Why do you lament, tell me? You have abandoned the Lord,
you have enraged the Holy One of Isreal. What other plagj\g will you
suffer"?(29 1)

This maternal attitude, can operate, according to Chrysostom, in
balance with the paternal one, in an experienced spiritual father and
counsellor who possesses the charisma of discrimination, not only
periodically but also simultaneously, as i$ manifested in the case of
Nathan when he led David to repentance. Indeed, according to Nathan’s
example, which is particularly important for Chrysostom, in so far as it
exhibits a clear application of this paternal/maternal techniipethe prophet
is like a physician who acts on the one hand like a caustic iron and on
the other hand like a forgiving and caring mother. This double measure
which is imposed by the divine economy (dispensation),(zgz) appears to
be a perfect combination of the fine balance that is necessary in these
circumstances between leniency and austerity - an austerity involving
"harsh language” but going as far as permissible, because to stretch the
rope too far might mean the loss of every effort. However, when it comes
to balancing justice and love it is the second that should prevail, since

the spiritual father "is a father and not a judge".(293)
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CH. 3: THE DIVINE KERYGMA AS SPIRITUAL INSEMINATION

a. The divine-human factor of the human conception

Maintaining St. Paul’s allegorical method of understanding Christianity in
terms of a spiritual birth, Chrysostom elaborates the particular elements
of this birth, in his attempt to enter deeper into the Pauline mind for
reasons dictated by his pastoral-kerygmatic considerations within the
context of his relation to his own spiritual children. Thus, he transfers
the model of childbirth to his own time and circumstance. In order to
find the elements of ~ spiritual birth, the holy father attempts, as we
said, a certain comparison between this spiritual birth and  : physical
childbirth. In doing this, he emphasises the importance of the former,

as
inasmuch, this one is not achieved by the power of nature, but by the

N\
Holy Spirit. The holy father recognises the limits of nature, beyond which
it is unable to act and operate. The spiritual birth of his archetypical
example (ancient Greek, or Old Testament, or New Testament, or
Patristic model) is dependent upon two factors: God and man, as it also
happens with every act of natural or physical birth. In this case
Chrysostom holds, against the Stoics, that man’s natural self-therapy is
impossible. If that was the case, then divine Providence would be reduced
to mere redundant luxury. The holy father recognizes possibilities within
nature, embedded in it by the creative energy of divine Providence, as for
example, the ability of the limbitic operational powers (nature) for
self-arrangement (Selbstregulation) and replacement- compensation
(Kompesation) in accordance with depth psychology (mainly that of A.
Adler and C. Jung), up to a certain degree, but without rendering them
absolute or autonomous. The mystagogical act of the holy catechism,

which calls a human being to "repentance” (per@-vowa) or conversion of

mind, is not materially (materialiter) and formally (formaliter) a natural



70

procedure, because it is carried out exactly in order to heal the falling
nature, and is not credited to it alone, but to a synergy (cooperation) of
the divine and human will. This is why the holy father stresses: "... that
in physical childbirths this is impossible”.(l) But what does ultimately
"spiritual birth” mean for St. John Chrysostom?(z) It means that
someone should make some others his “disciples”. Thus, the spiritual
father transcends in essence, according to Chrysostom, the usual
"teacher-catechist” (or guide and paedagogue), since “discipleship” for the
former constitutes a “spiritual birth”.(3)

Indeed, spiritual fatherhood as “spiritual direction” appears to be a
birth into life and not a simple paedagogy.(4) This does not simply
constitute by analogy (analogia entis) a Platonic allegorical-symbolic act
of natural birth, but a qualitative condition of psychical formation and
“conformity” to Christ in the hearts ("wombs”) of the spiritual children.
Consequently, the difference of the physical from the spiritual father on
the one hand, and of the natural children from the spiritual children on
the other, is ontological (qualitative) and not simply quantitative, i.e.
morally higher or better. This is corroborated by the preceding adjective
"from above” (GvwOev), which the holy father uses and which reveals the
synergistic relation of the divine grace with the human factor,
corresponding by analogy to the relation of spiritual father and spiritual
children.(°) Chrysostom speaks about this very eloquently in his 25th
Homily on the Gospel according to St. John. “Unless a man has been born
from above, he cannot see the kingdom of God; ie. if you are not born from
above, even if you have come to know the slightest detail of the dogmas, you
have missed the target and you lie far away from the kingdom of heaven ...
This actually means, that if you are not born from above and do not partake
of the Holy Spirit which is granted to you at Baptism, you cannot have the

right perception about me .. This "from above" is interpreted by some as
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"from heaven”, and by some others as "from the beginning” ... but, the fact is
that it does not specify only what we see, for we need a different set of
eyes in order to see Christ ... for nothing is darkened as much as human
syllogism, which speaks in the light of its experience with earthly things and
without allowing itself to be enlightened from qbove; the reason is that
earthly syllogisms are full of mud. And so we arclei';zeed of the waters from
above, so that when the mud sets, that which is 'pure may rise above and,
with the teaching which is found there, may mingle. This can be achieved
when we show a prudent (righteous) soul and a right life; for, it is possible
Jor the mind to be darkened not only by curiosity out of season, but also by
destructive habits .. because the passionate soul cannot see anything very
heroic, but becoming blurred, as it were, by some sort of eye gum suffers a
worse vision. Let us cleanse ourselves, then, let us enlighten them with the
light of knowledge, let us not sow on thorns ... because as these tear apart
thos;%ch them so do the passions of the soul to those who are attached to
them" (0)

It is a fact that perhaps no one else among the great fathers of the
Church was as popular as St. John Chrysostom, either during his life
time or afterwards. Indeed, "Chrysostom came to be loved by the people
more than any other father of the Church on account of the power of his
word and his character’\7) The holy father himself recognizes the love,
favour, trust, sympathy and assistance which the people showed towards
him: "... your interest in our gatherings, your eagemess(s) to hear, your love
for the speaker and all the other goods of yours M%) The holy father
accepts this favouritism and thanks the people for it; and he does not
simply thank them, but the whole of his existence is deeply pleased with
the pictures in his memory of his beloved persons. "It was not only during
the day, but also during the night that we derived from these images of

imagination great pleasure”.( 10)
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We examined previously at some length the direction of the love of
the holy father towards his spiritual children within the psychological
bond of the “shackles” of St. Paul. We are now called to see this mutual
bond from another angle, that of the spiritual children towards their
father: "and on the inside, the chain of the "affection” ( 750// "Tfﬂ‘/) of the
dz'sciples".(1 1) By the word @iAtpov the holy father expresses the width
and depth of the semantic content of the term love, because @iAtpov
does not simply imply the mere emotion of love but the means which
arouses love and especially eros.(12) Indeed, the interpretation of this
sort of language harmonises the instrument of the material bond
(shackle, chain) with the instrument-means of the psychical bond
(piAtpov). Naturally, as in the perspective of father towards children, so
here the power of the bond is the same, since the iron shackles keep
powerfully together both the one side and the other.

We also saw previously the use of another metaphorical image by
the holy father as descriptive of his bond with his spiritual children; this
was the image of the mother with her child. This second metaphor is
also used by St. Paul himself to describe the inncar-orga.nic(1 3) dimension
of this bond as a kind of "hatching” (éxxoAayig).

It is worth noting that from a psychological point of view
Chrysostom does not cite any other related verses from St. Paul, except
only Gal. 4:19, where the unique case of Paul’s tender use of the
diminutive “little children” (texvia) instead of “children” (nawdic)
occurs.{14) Tt was natural for this very close and familiar relation to have
procured in the spiritual children a kind of psychic dependence on their
spiritual father. Indeed this dependence of the spiritual children was such
that even the bodily absence of their spiritual father would be
unbearable.(19) As a perfect and personal (and hence, fruitful in depth

psychology research) example of positive “transference” (Uebertrag-
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ung)(16) of a spiritual child towards Chrysostom we may mention
Olympias, who "made herself dependant upon his entire tendency and
rongue”.(17) From the moment of the exile of the holy father Olympias
shared in all his sorrows and tribulations as if they were hers (empathy).
Indeed, because she was known as a "Johannine” (Iwavvitig) she was
persecuted and suffered “an unjust exile”(18) at Nicomedia, according to
Palladius’ Lausiac History, finally succumbing to death after "internal
pressure of her heart”.(19) This self-sacrifice of the spiritual child for the
sake of the spiritual father is not due to a blind fanaticism,(zo) nor to an
emotional partial (personal) adoration; it is rather dué to faith (trust) and
to mutual faith and love, which procures a kind of obedience(21) based

on the spirit of sonship in Christ.

b. The phenomenology of the spiritual creation

1) The Logos as divine seed

Since the Logos is the cause of God’s Wisdom,(zz) the “seed”
(”wheat”-Christ)(23) should be implanted in the spiritual children so that
it might grow little by little inside them and they may arrive at the
spiritual level of giving birth to “Christ”, i.e. become "Godbearers”
(©cotéxor). Yet all this procedure will take place in the context of a
spiritual cradle, the intelligent "womb” of the spiritual father (24) In
other words, the spiritual father will have to “form” inside his spiritual
children the archetype of the (small) Christ (babe), which will first grow
in the spiritual “bellies” of these spiritual children and then will be born
by them. Commenting on Gal. 4:19 (“until Christ is formed inside you®),
Chrysostom observes that St. Paul "does not think of this in relation to
himself’,(25) but in conjunction with the person of Jesus Christ. “For

gave birth to you in Christ Jesus” (26) To understand the nature, character
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and manner of this birth “in Christ Jesus”, so as to specify the psychical
"resistance” of the children that cauéed so much distress to Paul, we
ought to take into consideration - from the context which is provided by
Chrysostom’s text - on the one hand the meaning of the phrase "having
them in the heart’ (10 €xeawv év i) xapdiq), and on the other hand the
meaning of the phrase "until Christ is formed in you" (&xpis 00 HOP@OBT
Xpiotodg év UULv), or the phrase "having Christ in them” (tdv Xpiotdv Exerv
&v éamo‘ig).(27) This is not the case of ! simple information or
elaboration(28) of the facts concerning Christ, but rather of a real
presentation (“formation” - uopcp(boswg)(zg) of Jesus in the believer as a
unique and exclusive revelation of God, under the perspective, of course,
a) of the historical witness of Jesus, b) of the interpretation of him in the
given present moment and c) of the personal experience of him as
resurrected and gloriﬁed.(30) The following schematic presentation
depicts the manner of this "in-christation” (Evxpiotwoig)(31) within the
context of the Christological mysticism oft: f&postle Paul, which
Chrysostom describes, with regard to Paul’s spiritual pregnancy and birth

of spiritual children:
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1. Paul’s womb 2. the womb of the spiritual child 3. the seed

of the Divine Logos.

The spiritual father basically plays the role of the womb, which provides
the "means” or the “transformer”; but these functions of the spiritual

father are attributes of the Animus-Christ, which are acquired by the
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former through his “identification” with Christ.(32)

The spiritual father, however, is called in the second phase of the
"formation” of the spiritual child “in Christ” to provide a kind of spiritual
“technical insemination”, by placing inside the “wombs” (hearts) of his
spiritual children, which are enclosed in his own "belly” (yaotépa), i.e.
"mind” (Sudvoia), the divine sperm (the Logos of God).(33) Thus, the
spiritual father, as a “belly” contains within him ail the possibilities of
childbirth.(34) Finally, during the third phase, the spiritual father plays
the role of the spiritual obstetrician, assisting in the process of birth, i.e.
the commencement of the extrauterine spiritual life of the new
existence.(39) On the other hand, the person of Jesus Christ also appears
to play a triple role in the spiritual birth of every believer, according to
St. John Chrysostom: a) He is identified with the womb of the spiritual
father, and accordingly with the womb of the spiritual child,(36) since he
is primarily the “transformer” of the spiritual conversion (&Aloiwoig); b)
he is himself the sperm (the spiritual sperm) and c) he is the One who is
to be born by the spiritual children who are born and who become, on
this account, "Christ-bearing” (Xpioto@opa), “as having Christ in them” (g
oV Xplotov Exerv év éamo‘Lg)(37) like the Mother of God.(38)

ii) The spiritual father as a female womb

Interpreting the agapetic stance of St. Paul towards his spiritual
brethren, Chrysostom likens every spiritual father in the Pauline tradition
as an intelligent mother,(39) switching from the model of conjugal eros
to the model of spiritual pregnancy.(40) Thus, the bonds or “shackles” of
St. Paul are now likened to the instinct of maternal affection (@iitpov)
towards the natural children "which binds the mothers with the children
they bore ceaselessly and wherever they may find themselves®.(41) This is

because the mothers “tasted the pain” which was necessary for the birth of
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these children. Consequently, anyone who has been exposed to as great a
pain as the mothers, cannot help but bear with him this child, suffering
for him and holding him constantly in his heart.

The premature widowhood of Anthousa, the natural mother of the
holy father, deprived him in his early years of the influence of his father;
thus, we could say, that little John became the exclusive object of love of
a mother, who saw him as her only consolation. Indeed, John constantly
reminded the young widow of the form of her deceased husband.(42) For
this reason, she addressed to him with tears the most moving words in
order to prevent him from going to the desert, a little before she
died.(43) But, of course, there was a mutuality of feelings; her son
himself put her forward as a model of a "young widow” to all Christian
widows and recalled the words of Libanius: "Alas, what women there are
among the Christians"(44) Thus, unconsciously, it was easy on account of
this secondary identification(4?) with his natural mother for Chrysostom
to acquire the notion of maternal qualities of a spiritual father. Besides,
such a notion, without constituting any hysteric imagining (Freud)(46) or
any imagining of ‘male protest’ (Adler),(47) rooted, according to Jung, in
the archetype of motherhood, was common to Judaeo-Christian literature.

According to Chrysostom, the basic, fundamental and magnificent
quality of a woman is her motherhood,(48) which corresponds to her
main and basic biological function. The reverence revealed in his words
about the woman-mother and the miracle of creation as the pinnacle and
perfection of the female person on the one hand, but also the prototype
of the agapetic relation of a spiritual father and his spiritual children
which constitutes for Chrysostom the instinct of maternal affection - a
result of the birth of natural children which provides the archetype for
the spiritual birth - mark the limits of the intelligent context of a

mother’s role. In this context a woman on the one hand is positively
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appraised on account of the great pangs of natural birth and the constant
bond between her and her children which results from this and, on the
Lﬂn&c‘i is negatively appraised as rejecting the same pangs after the
experience of birth, in contrast to the maternal bewailing of St. Paul,
which went on after the experience of spiritual birth.(49)

If we compare the natural with the spiritual pregnancy "until Christ is
formed inside”, we will clearly see the superiority of the latter. The
reasons for this superiority are many, but two of them seem to stand out
in Chrysostom’s mind: a) the fact that the spiritual father is more
dedicated (literally "nailed on" - mpoocfiwrto) to his spiritual children,
since the “spiritual children are more loved than the natural ones” (60w TV
PUoIK®V TOKWV ol 100 mvevuatog elol Oepuo'tspm),(so) and b) that the
spiritual father runs the risk of expenencmg pam not only once but twice
over (xai yap xai olrog Odvev ovy cma?; akka xai dig toUg altovg),
"something which is impossible for a natural mother who could not undergo
again the same birth pangs".(51) Indeed, the double pain of the spiritual
father can last not one moment, as it happens with the natural birth
pangs "which appear suddenly and disappear immediately as soon as the
birth of the child has slipped out of the womb”, but they can be
perpetuated for months as the case of St. Paul reveals which caused him
many pains for an entire year.(52) Besides, it is obvious that spiritual
pain is far greater than the physical one. "For there the pains are fleshly,
but here the pains are far more terrible since they do not affect the belly but
tear apart the very power of the soul” (33) Indeed, the spiritual pains are
far more severe than the physical ones in the context of the soul, since
as Paul describes them they are worse than the “gehenna” (hell) and the
“separation” (anathema) from Christ.(°%) Spiritual pain, then, is
characterised by the Apostle on the one hand by its severity and

intensity and on the other hand by its long duration and prolongation. "I
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Jeel great sorrow and 1 experience constant pain in my heart”, says the
Apostle.(55)

The superiority of the spiritual pain over the physical one implies
respectively a superiority of the spiritual "womb” (vnéx’:g)(56) over the
physical one, especially because the first one sends forth a man who is
regenerated in Christ and is a spiritual offspring. The place of pregnancy
indeed plays an important role in the thought of the holy rhetor.(57) The
"womb” on the one hand, as the female symbol par excellence(>72) and
the principal instrument in the process of pregnancy and birth, and the
“belly” on the other hand, acquire archetypical functions in Chrysostom'’s
thought which are of particular relevance in the understanding of the
characteristics of spiritual birth. Actually, the holy father, praises most
eloquently this spiritual womb of St. Paul for three reasons which are
primarily theological: a) this womb could produce children who had
.Christ inside them (qualitative value); b) this womb was so fruitful that

[p%rovided regeneration for the whole ecumene (quantitative value); and c)
this womb had the ability, in contrast to any other physical womb, to
assume again within it those who had been already born, but in the sense
of premature abortion, and give birth to them again, having first
reshaped them and reformed them according to the divine Archetype
(Christ Jesus), so that any future health disorder in the spiritual life of
this spiritual child might be averted. It was on account of such reasons
that St. Paul’s spiritual womb was infinitely more valuable than any other
physical womb, sinceégot only gave birth, or brought beings into life, but
‘regenerated them an(i offered the "better life” (1o &b Cijv).(>8)

On the other hand, even the swelling of the belly and the kicks and
movements of the embryo, have not escaped the sharp eye of
Chrysostom. He actually refers with reverence and dignity to the various

parts of the female body, “womb”, "belly’, "bowels” (vndlg, yastip,
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om\ayyva). The “belly”, a very important archetypical symbol in depth
psychology, parallel to the “womb” in the sacred texts of all religions, in
myths, traditions and dreams, appearing as an ark, cradle, basket, cave,
nest, house, etc.,(59) plays the first and most basic role, along with the
"womb”, in the creation of a sound, healthy and normal child. The
spiritual belly will specify in turn its spiritual product. Besides, the time
of incubation in the belly,(60) the conditions existing in it and generally
the entire prenatal behaviour of the embryo will determine considerably
the time of its development. The “belly” in the Old Testament can
represent the entire human being.(6l) It is used in this sense by
Chrysostom, first for St. Paul and then for himself. In other words, Paul,
as well as any other spiritual father in general, ought to become a
incubatory instrument (technical womb), so that he may contribute to the
spiritual incubation or formation of human beings “in Christ” (62)
According to this model Christ borrows the body or the mind of the
spiritual father so that spiritual children might be incubated in them.
Thus, the spiritual children do not belong to either Paul or Chrysostom
or any other spiritual father, since they were not inseminated by them,
but by Christ within the body of his “bride”, the Church, which is
represented by the maternity of every spiritual fatherhood.(622)

"It is for entire months that spiritual pains last, since it took an entire
year for Paul feeling constant pains and finally giving birth to those he
wanted to regenerate".(62b) This hermeneutical comment of Chrysostom
on the Pauline understanding of spiritual pregnancy helps us to enter
into a psychological analysis of the prenatal period.(63) Chrysostom
touches on two particular points in this connection: a) that Paul "did not
give birth to those he carried inside him" immediately and naturally, and b)
that the period of pregnancy plays a basic role in the formation of the

character and personality which the child shall develop later.(04) In other



80

words, in spiritual birth, there is no need to speed up the birth, but to
delay it, since Paul as a pregnant woman did not take any medicine to
speed up the birth, in spite of his terrible pains. Indeed, he even “carried
again inside him those had been already born®, "stretching for the second
time the maternal belly with pains”.65) Why did Paul not give birth to his
disciples in a normal way? Because he wanted them first to become quite
mature and then to let them run on their own.(66) Otherwise, had he left
them half developed - immature - in the catechism and in the faith, they
would run the danger of becoming oblivious to him and his spiritual
teaching if the occasion arose for him to be removed from their
midst (67) Here Chrysostom anticipates prophetically, as it were, the
contemporary psychoanalysts (e.g. D. Cooper), since he connects
regression to sin with return to the womb.(68) But, this phenomenon
does not leave the spiritual father indifferent. Like the woman who feels
pain, he feels pain psychologically(69), as he sees his spiritual children
falling again into sin, i.e. into prenatal condition.(70) Paul, however, does
not feel pain only psychologically but also spiritually, because he
observes this spiritual regression of his spiritual children and feels again
the pains of spiritual birth after the archetypal model of a physical
mother who undergoes physical child birth. Thus, Chrysostom mixes
together the bodily with the psychological pain, and refers to the bodily
pain of the belly (GAymOoveg tilg yaotpds) as a model for the
psychosomatic pain (GAyog) of a spiritual father on account of his
spiritual children.{71) In his comments on Gal. 4:19 Chrysostom appears
to attribute therapeutic value to spiritual birth pangs.(72) The Apostle
not only "suffered pain always and ceaselessly”, but was also exposed to
postnatal complications. The extent to which the spiritual obstetrician
suffers and identifies himself with the child is quite amazing! Paul feels a

deep sorrow because he was not able in certain cases(mainly involving
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Jews) to transform himself into a spiritual mother.(73) On the other
hand this co-suffering of St. Paul, as we see it in the context of the
Chrysostomic exposition, presupposes a great psychological endurance,
patience and tolerance.(74) This passive attitude of a spiritual father,
which resembles the function of a womb, implies superiority and
initiative in the spiritual child. In other words, spiritual birth is based not
only on the mother (the womb) but also on the child itself.{79) Freedom
here is an indisputable fact. The spiritual child precedes the father,
because his birth depends upon his will, in contrast to the natural birth,
which is not dependent upon the offspring.

Comparing the natural with the spiritual child,(76) Chrysostom sees
love as the common cause of both, since every childt\j)irth constitutes an
act of love for mankind.(77) Thus elsewhere, the holy father notes
concerning spiritual adoption: that “this is not realised either with pain,
or with achievements alone, but with love, and only with love but with
our own virtue as well.(78) Since, according to Chrysostom, holiness
makes man a “son of God” by grace, our spiritual adoption by holy
fathers will secure for us the corresponding relation with divine
paternity.(79) Indeed, by the verb "to bear” (yevvav) Paul “wanted to
specify only affinity”.(SO) "Adoption” is transformed in Scripture from a
Graeco-roman legal term to a term specifying a dynamic “filial relation”
which can operate on three levels’ a natural, a spiritual and an
eschatological level.(81) On the second level the souls of those spiritually
born actually acquire a consciousness of divine adoption.(sz) When
Chrysostom refers to spiritual birth (yévvmoig), he means the
birth-creation of a faithful member of the Church through the process of
catechism, but when he speaks of rebirth (&vayévvioig), he means the
sacrament of Baptism. Thus, for Paul, God delivers us from slavery and

"adopts” us(83) by means of the faith which is confessed at Baptism.
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And so the holy father can write, that “no one can be called a son
without Baptism”.(84) |

The anagogical(gs) "adoption” of a believer by the earthly father
towards the heavenly father is expressed in the mutual faith-trust and
love (parental bond) of father and child. The holiness of the spiritual
father contributes to the holiness of a spiritual child, ie. to the
transposition, as it were, as from a womb, from the human to the divine
"adoption”, but the holiness of a child witnesses simultaneously to his
being a “child of God.” According to Chrysostom, St. Paul was fully
conscious of his spiritual fatherhood and motherhood. The whole nexus
and structure of the Homily of the holy father, the examples he uses, the
terminology he employs and the images of his metaphors, all have the
tendency to provide a demonstration of the reality of spiritual birth as
transcending that of . natural birth. The spiritual son who is spiritually
conceived in a spiritual womb, was spiritually impregnated, caused
spiritual pain in the “belly” (mind and psychosomatic existence) of his
spiritual mother and, finally, was spiritually born. The parental bond (as

father and mother) reaches the pinnacle of its possibility!

iii) Spiritual formation, birth and rebirth

1. Spiritual formation

St. Paul used to call his “children” even those "who had not been
born of him”,(86) i.e. all those people who had not yet consciously
become members of the “body of Christ” (the Church). On the one hand
his love for the salvation of his brethren, and on the other hand even the
smallest initial response of some of them, gave him the right to act in
this way, although in the last analysis this was not a right but a
privilege.(87) Hence, in the case of spiritual birth, in contrast to the

natural one, one becomes a father before giving birth, “so that you may
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learn that this is not the first time when he suffers birth pangs”.(gg) To
elaborate more tangibly this understanding of the commencement of the
spiritual formation up to the point of production through spiritual birth,
as regards a psychosomatic organism which is under development in a
similar way with the embryo inside the womb, Chrysostom uses another
model, that of rebuilding.(8%) The habit of relating the first model (of
insemination) with the second is derived again from the allegory of the
prophets. Thus, the biographer of Chrysostom notes: “For this is peculiar
to wise architects, first to destroy the- btﬁlding of falsehood and then to
lay down the foundation of = truth,(90) as it is specified in the case of
the prophet: ‘I placed you over nations and kingdoms, to root out and to
plant again, to dig up and to rebuild; doing the former, as a farmer and
the latter, as a builder”.(91) At the start we ought to consider as
self-evident the common use, derived from the Biblical and Patristic
literature, of the symbolism of "insemination” as referring either to the
earth, or to the female womb. Then, as we previously saw, the divine
kerygma, being therapeutic in character, cuts off and cleans, like a
surgeon’s lancet, or as a farmer does with the soil. In other words, it is
like the farmer’s work, which entails both “uprooting” and “planting”.
These two operations become more obvious in the art of building,(92)
where the architect on the one hand digs up the ground and on the other
hand build up on it. Likewise the seed that enters into theﬁ%}st rots
and then increases. Something like this also happens with the divine seed
of the spiritual sower, which, entering into the hearts of spiritual
children, causes a certain upheaval, or moral pricking, testing,
compunction, upset, spiritual shake up, psychical destruction, shattering.
Thus, only with birth pangs is the commencement of the flourishing of
the seed possible!(93)

Since Chrysostom, in accordance with the tradition of the holy

K
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fathers,(94) sees man as a building, which stands upright as long as it is
the ground without the latteris care, he admonishes his spiritual children
to observe whatever they hear in the divine kerygma , so that the word
may not remain a theory in which case it is of little use. As an example,
he asks his audience: “What benefit will you have if you attend here and
there (theatre)? I train, he corrupts; I produce medicines for the disease,
but he adds further causes to it; I put out the fire of nature, but he lights
up the flame of desire. What is the benefit, tell me? One is the builder
and one the purifier. What use have they been any more and what
labours? Not, then, here and there, but let us dwell only here, so that we
may rip the benefit here, and you may not be here in vain, nor be
confused and condemned. One is the builder and one the purifier; what
use did they produce beyond labours"2(93) Thus, the model of rebuilding
presupposes one gradual manner of building,(%) like the embryo which
is carried in the womb of his natural mother for nine months. Indeed, fhe
realisation of the spiritual maturation is seen by Chrysostom as taking
place gradually, like ascending steps (c’zvaBaBuoﬂg).(W) One could depict
graphically the process towards moral perfection in a spiritual father by
means of a ladder, the basis of which is on the earth (like the foundation
stone of the Church) and its end in heaven. He who arrives at the end of
the ladder is the one who is assimilated to God by grace.(98) Actually,
the holy father, notes that spiritual building is a much more difficult and
slow task than spiritual deterioration (moral ruin); thus, referring to the
therapeutic process applied by God through the prophet Nathan to the
case of David who fell into sin, he writes: "Why did he not appiy
amendment as soon as he sinned? Because he knew that the soul of the
sinners is blinded by the vigour of sins and the ears of those that are

immersed in the depth of sin go deaf. He refrains, then, from giving help
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when the passion is in its height and the exposure is made at a later
time; and then comes the moment of repentance and forgiveness. ... Do
you see that he is quick as far as salvation is concerned? He does the
same with the others; he delays of course the destruction of sin, but he
accelerates the supply of his help. I mean this by what I say: buildings
are erected by us human beings in the course of many years and it takes
us a long time to build a house; it is true, of course, that a long time is
required for building something, whereas the time for pulling it down is
very small. In the case of God, however, when he erects something, he
does it speedily; when he destroys something he does it slowly. Thus,
God is speedy in construction and slow in destruction, because both of
these are fitting to his nature. the former shows his power and the latter,
his goodness. He is speedy because of his excessive power, and slow

because of his great goodness”.(gg)
2. Child birth

As we can divide:  natural children into passive and active,(loo)
so we can distinguish . spiritual children into dependable and irritable.
The former undergo an easy spiritual birth because they do not project
any resistance but obey their spiritual father (earthly or hea.venly).(wl)
The second need greater care, which can reach to the point that they
re-enter the spiritual womb of the spiritual pregnancy, since the first time
they were born prematurely or traumatically. In any case the ultimate
aim of the spiritual father is to render his children Christ-bearing. Such
indeed are the spiritual children which Chrysostom raised and raises to
this day as we gather from church history. The reason is that every great
person creates - by a spiritual birth - followers, spiritual children.
Chrysostom borrowed, as we know, the model of spiritual paternity from
St. Paul.{102) ¢, Paul was for Chrysostom himself something beyond the

true prototype of a spiritual father. Consequently, not only do we see
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that the holy father recognizes the existence of the human spiritual
paternity, since he himself regarded as his spiritual fathers, apart from
bishop Flavian, the monks Karterios and Diodore,(103) speaking
especially of his filial relation to the latter, but also himself acted
towards his flock as a father imitating the attitude of St. Paul.(104) The
"Johannites” were (schismatics for a certain time) faithful followers of St.
John Chrysostom.(105) The most distinguished among the clergy who
were dedicated to Chrysostom as his spiritual children are the following:
Tigrius, Paul, Proclus, Philippus Sidetes, Germanus, Cassianus,
Stephanus, Helladius, Neilus the ascetic (Ancyranus), Isidore of Pelusium
and Serapion.(106) It is also well known that the holy father had
gathered around him a great circle of ecclesiastical persons, e.g.
deaconesses,(lm) widows, female disciples and spiritual daughters. The
most important among the deaconesses with whom he maiﬁtained his
correspondence during his exile are, Olympiag(108) pentadia (109)
Amprucla (Procla?), Asyncritia and Chalcidia.(110) On the other hand
the most distinguished female disciples were: Sitvina(111)  and
Procla.(112) Finally the holy father corresponded from his exile with
another 19 different women, who were his spiritual daughters.

The holy father did not imitate St. Paul only in producing
well-favoured spiritual children, but also, and more so, in producing many
of them.(113) Interpreting the fertility of the spiritual womb of St. Paul,
he says: ”And:?:‘ﬁd be more fertile than this one which gave birth to
(Gneyévvmoe) the entire ecumene”?(114) Particularly interesting here is
the verb amoyevv@®, which means to give birth from something,(1 15)
because it implies not just a horizontal expansion of the divine Word but
also a spiritual growth in depth. To say, then, that St. Paul aneyévvnoev

the entire ecumene is to say that he Christianised it, healed it saved

it{116) The holy father uses the term ecumene (oixoupévn) to denote the
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world as it was known at that time,(l 17) put among the Atticists the
word had a qualitative nuance and designated only the (spiritual) Greek
world in contrast to the barbarian lands.(118) Thus, Chrysostom was
well known for h,js missionary care for Persians, Scythians and the
pagans of Phoenéc‘?; Paul on the other hand reassured the members of
the Church in Coloésaj of his prayer that they may be filled with the full
knowledge of the will of God.(119) as Chrysostom explains: “He says to
be filled, not that you may receive; because they did, but that what was
missing might be supplied.(lzo) Echoing Chrysostom, Theophylactus of
Bulgaria(121) points out that the the spiritual growth of the Church is
achieved internally through the operation of the Holy Spirit, who is sent
by Christ-the Logos to her members who are attached to him as their
head. "The whole Church shall grow as long as it is attached to the
head" (122) This, the growth of the Church is not an abstract event
conceived by the mind, but an existential and personal state, since it
takes place in the persons-members of the Church according to the
measure and the welcoming power of each member of Christ. Growth in
this case is not to be identified with maturity, since man grows in “full
knowledge” (émiyvooig) of God and his will.(123) According to
Oecumenius growth is understood spiritually and sensibly, i.e. either
through charisms, or through knowledge, or through faith (124)
According to Chrysostom human beings "get wise little by tittle” (125)
The encomium, then, which the holy father constructs for St. Paul’s
"womb"” on gficount of the faCt’I:tZt:Zt "it gave birth to the entire ecumene”’,
has to do/\pastoral therapy astroduct of an evolutionary procedure, full
of failures but also of intensive efforts; it has to do with gradual spiritual
fruitful‘ness. A spiritual birth presupposes a long time of pregnancy and
at the same time an internal feeding of the embryo and special care on

the part of the mother. This is indeed what is also implied by rebirth as
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we shall see below: it has to do with a gradual evolutionary formation "in
Christ” of the spiritual children.

3. Rebirth

Continuing the archetypical analysis of the spiritual child birth of St.
Paul (Gal. 4:19), Chrysostom underlines two noteworthy features of
spiritual pregnancy: a) that in spiritual pregnancy it is possible, in
contrast to the natural one, “to conceive again those who have been born
once”,(126) and b), that in spiritual pregnancy there is no time limit for
the incubation of the embryo, like the limit of nine months of the natural
pregnancy, but all depends on the individual case, as we gather from Paul
who had had such a pregnancy last for over a year,(127) so that no
premature birth might occur. Thus, Chrysostom sees in Paul the
phenomenon of the prolonged pregnancy, which, on the spiritual level
depends on the bearer of the pregnancy - in this case St. Paul - as well
as on the embryo for paedagogical and psychological reasons. Like an
experienced and healthy spiritual mother Paul never gave birth
prematurely. Thus, the spiritual father combines the role of both womb
and obstetrician, since he places as an obstetrician the spiritual children
into a womb which is his @i@n! This is why such an act is so painful to
him. This reason for the existence of spiritual pains ought to have an
effect on the spiritual children, who should feel ashamed,(’lzs) because,
apart from anything else, they torture their spiritual father again with a
similar pain as before and even worse.{129) "For this reason the Apostle
used a sharp and tense voice, with emotion far greater than any
woman-mother, when he cried and said: My children, it is for you that 1
suffer birth pangs, until Christ is formed within you”.(130) Chrysostom
explains the deeper pastoral purpose of this attitude{131) and relates it
to the theology of repentance, which he applies to his own situation.

More specifically he applies it to his own spiritual children who were
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born and grew up(132) but were later aborted. Thus, he both encourages
and threatens them and he does it "by saying ‘until Christ is formed m
you’, since he reveals both, that the formation had not yet taken place - a
fact which caused agony and fear - and that it was still possible that
such a formation could happen - a fact that made them gain
courage”.(1 33) Indeed, every disobedience, insubordination, and obstinacy
on the part of certain spiritual children, ie. every psychical
rresistance’(134) or regression on their part, caused him grave difficulty
of delivery. In turn, difficult delivery involved a grave risk for both
mother and child, inasmuch as the final outcome of a repeated child birth
(rebirth) was unpredictable.

The archetype of repeated birth or rebirth (c’zvaxuocpopia)(135)
denotes the resumption of the counselling function of the catechist and of
all the psychical symptoms that come with it (pains of pregnancy,
harassment, disappointment, hope, trust, etc.). The spiritual father is
expected to start again the process of spiritual therapy of the children
who "fell” into sin on account of immature spiritual conception, or still
"resist” the acceptance of the Gospel as a matter of faith and life. Such
spiritual children do not simply grieve their spiritual father, but
"re-crucify” the whole body of the Lord (the Church), causing bruises and
wounds, which are experienced by spiritual leaders(136) like Paul.
According to Chrysostom spiritual maturity is not self-evident, nor
something simple and readily acquired. Its acquisition entails great
efforts, labour and even sacrifices, on the part of the “shepherd” who is
entrusted with the task of regaining the lost (immature) sheep. It is
unthinkable that a spiritual physician would rush to leave alone his
patient,(137) thinking that he has matured and is ready for spiritual
emancipation. Spiritual post-cure requires not only “close post-natal

"paediatric” care, but also a full retrogression of the catechumen to
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infantile age,(138) as well as repetition of the pregnancy itself through
"technical incubation” so that a complete and secure re-formation of the

"embryo” might be achieved.
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EPILOGUE

Having gone through all the Homilies of Chrysostom on Penance, we
have noted that the holy father delivered them in order to provide the
necessary spiritual preparation of his spiritual children with useful
psychological signals in view of the great event (prospect) of repentance.
Already in his 1st Homily he makes plain his purpose in this task, which
is to strengthen the faith of his flock, or to recall them to it, using the
Pauline model of spiritual birth.

Spiritual birth constitutes the full, canonical and organic induction of
a believer into the liturgy of the ecclesiastical body.

The task of spiritual birth entails both “paedagogy” and “therapy”.
Thus, the holy father interchanges the models of parent and physician. It
is precisely the use and interchange of these models that gives us the
right to employ in our analysis criteria from depth psychology, since at
least the maternal substitute (according to Adler), as well as the
psychotherapeutic one are inherent a priori in the therapeutic method of
depth psychology.

We ought to confess, of course, that depth psychology, wishing to
remain a ”"science”’, attempts some sort of “demythologisation” of the
Christian dogmas and the sacred persons. The parallelism, then, which
we have attempted, is primarily morphological and, as we have found,
quite useful in our attempt to understand more deeply the psychological
relations between spiritual father and spiritual children in the context of
the contemporary catechetical and counselling effort of the Church.

The general impression, which can be gained from these Homilies, is
the widely diffused expression of the emotions of the holy father, which
reveal, through intense and vivid elevations, the psychical sensitivity and
warm spiritual disposition of the spiritual father towards his spiritual

children, as well as his moral counselling and care for their spiritual
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problems. The first point that we have observed here is that there is no
Chrysostom as we see in other circumstances) and no “responses” on the
part of the flock (although it is known that the holy father did on many
occasions invite dialogue during his Homilies and actually engaged in it),
as it happens in classical psychoanalytic therapy. Consequently, in the
context of a proportionate comparison, we can speak only for the
therapeutic kind of discourse of the holy father. This psychotherapeutic
discourse was also paedagogical. The spiritual father healed through
spiritual birth “in Christ’. Hence, either through therapeutic act, or
through catechetical guidance, spiritual birth justifies the comparison
with the therapeutic and parental morphology of depth psychology.

Indeed, the structure of all the Homilies covers all three factors of
paedagogical action (the well known paedagogical triangle): a) the person
of the holy father, b) the spiritual children and c) the relation which
binds them together.

Thus, the Homilies on Penance appear to be not only theological
texts of moral kerygmatic character, but also paedagogical lessons,
through which the psychotherapeutic principles are set in operation, as
they were known to the rhetor, so that he might “form according to
Christ” his spiritual “disciples” and help them to “grow” in spiritual
statute by means of an appropriate spiritual "knowledge”. Hence, the
reformation “in Christ” of a believer, which entails: a) psychological
conversion (petdvowa), birth (xamiynowg) and rebirth or regeneration
(Barntiona).

Since, however, the holy father sees this spiritual relation of spiritual
father and spiritual children, as we have seen, in the light of St. Paul’s
experience and the entire Judaeo-Christian tradition, as “childbirth”

(toxetdg), it follows that "knowledge” (based on Adyog) will be conceived



93

biblically as “participation-communion” (petoyi-xoirvovia-cuvousia).

Thus, throughout this entire work we have encountered a process of
“sacred marriage” (iepdg ydpog) between the spiritual father and his
spiritual children, according to the prototype of the revelation of God the
Father within the entire history of the Divine Economy (Dispensation).
Divine ‘philanthropy’ has never ceased, since Adam’s creation, from
moving ‘erotically’ towards humanity, providing for it, suffering with it
and being buried with it “in Christ”, until the insemination and fruition of
the new seed has been carried out through the Resurrection.

More specifically, we saw in the first chapter the catholic possibility
of spiritual fatherhood in man, accompanied by the appropriate spiritual
charisms and virtues, whenever spiritual vigilance (vijyng) and sanctity of
life are constantly present.

In the second chapter we provided an analysis of the love of the
spiritual father, which reaches the point of sacrifice for the sake of his
spiritual children and simultaneously his joy for their “communion” and
“salvation” “in Christ”, through him acting as a means and/or mediator.
Archetypes of this mediatory role are for Chrysostom, Jesus Christ
himself, Moses, the holy Prophets and St. Paul. Finally, the spiritual
father engages in a triple task: a) counselling, b) encouraging
(mrapaiveoig) and c) criticism (€leyxog), through the use of a word-therapy
technic (communication, contact and dialogue) and employment of three
models: a) of the human body, b) of a physician and c) of parents (father
and mother as au@idupica).

In the final chapter we have explored the model of “childbirth”
(toxetds), which the rhetor uses almost exclusively, uniting the divine
factor with the human one in a process of spiritual pregnancy of spiritual
children by a spiritual father.

Spiritual fatherhood occupies the centre of Patristic Theology
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(Pastoralia, Counselling, Confession) and runs through the entire history
of Patristic Tradition. It is most notable that Chrysostom does not
interpret it, as we saw, in the narrow sense of “granting forgiveness”
(Ggeoig), as it is the habit with some, but in the wider sense of
psychological spiritual counselling and care. In other words, for
Chrysostom, spiritual fatherhood constitutes an instrument in the service
of repentance and salvation of the believing spiritual children and not the
other way round; ie. repentance is not dependent upon spiritual
fatherhood, since a spiritual father is not a judge, but a “womb” which is
freely offered for the incubation of “repentance” in spiritual children who
have fallen into sin and need to be reformed “in Christ”.

Under this dimension, spiritual fatherhood constitutes an event
which is much larger than any professional psychoanalytic therapy.
Contemporary researchers recognize on the one hand the catholic
(universal) character of religion,(l) while they speak, on the other hand,
for the concept of the totality of human nature as a dynamic whole (the
wholeness of mankind).(z) Thus, psychotherapists no longer recommend
simply “secular ministers of souls”, but “fathers” and "mothers” in a
process of ”psychoreligion”.(3) Indeed, we saw depth psychologists
(mainly Adler and Jung) to understand and appreciate both, the
therapeutic value of the parental role of a psychotherapist and the power
of the counselling word (word-therapy).

The whole investigation has also shown that spiritual fatherhood
enhances faith and knowledge between spiritual father and spiritual child
and is aimed at assisting growth of such relations (of faith and
knowledge) between spiritual child and God the Father. Terms like
confidence, love, guardianship, maturity, intercourse, communion,
disciples, children, word-seed, etc., reveal in an ample way the truth of

the matter. Thus, human spiritual paternity constitutes a means and a
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step for the realisation of divine fatherhood and spiritual adoption.
Theology and Psychology can serve togcther(4) the birth of the “son
of man” by God, the common Father of all. Such a service, however,
cannot operate outside the Church as a divine-human body. We saw
Chrysostom emphasizing this on many occasions, producing a perfect
balance between every member and the entire body according to St.
Paul’s model. It is, then, within the ecclesiastical context that spiritual
birth acquires its full and real theological significance and fulfils
psychotherapeutically the physiological outcome of its destination, the

spiritual welfare of humanity.
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FOOTNOTES TO INTRODUCTION
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(9) According to Palladius Chrysostom suffered from very serious
stomach problems because of his severe fasting (cf. Epistles to Olympias
6:1, 17:1, MPG 52). His frequent health troubles are also eloquently and
fully described in his Epistle to Olympias 12:1. Cf. also Epist. to
Olympias 4:1 on the effect the bad conditions in the case of his
asceticism on mount Sylpio had on him. According to Robert Payne the
holy father must have suffered from tuberculosis and he was constantly
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(13) If the triad of Chrysostomic discourses, didayf - xnipuypa -
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beings, @miotol- xatnyovuevol- motol, then the Homilies on Penance
were addressed to the baptised Christians. Homily was connected with
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- a Guru (Ueber die Psychologie des Unbewusstein, p. 102 and cf. M.
Eliade, Le Yoga, p. 186) and especially of the important work of spiritual
shepherds (“The Theory of Psychoanalysis” in Freud and Psychoanalysis,
p. 433) as enabling assistance (Analytical Psychology, pp. 108, 147-148).
Cf. also J. Magonet, "Religious Tensions in Counselling” in H. Cooper
(ed.), Soul Searching, p. 143ff. More generally on "existential counselling”
see, A. Esterson, in H. Cooper (ed.), Soul Searching, p. 165.

(47) John Chrysostom, On Penance, Sth Homily, 316C-D, «Awénep
avayxn xatarnaboar TOv Adyov; kai vap tTig to0 natpds @ovijg émouvud
axoboar. ‘Hueig vap xatd 1@ naidic 1@ MOWEVIKG, AERT® T® KaAdp
oupifopey, ... Suvmbijvar xataguodijvar Tig Baoiieiag TdV olpavdvy, In
Nomocanon, J. B. Cotelerius, Ecclesiae Graecae Monumenta, 1, Paris, 1677,
p. 68, where it is written: «'Qonep ondpog otk atEndricetar dixa Tiig ¥iig
xai Udatog; oltwg o0dE GvOpwnog owbioetal, €xolotog moLdv, €xtog
natpds nvevuatikod», Nomocanon 262; esp. in monasteries).

(48) Chrysostom concerns himself with the delivery of the sermon:
“Form most people usually listen to a preacher for pleasure, not profit,
like adjudicators of a play of concert”, De Sacerdotio, p. 127.

(49) As it is known Freudian psychotherapeutics is physiothera-
peutics, i.e. the analysis ends up in a transference to the person of the
psychotherapist, whom Freud vests with ability, experience and
understanding (Darstellungen der Psychoanalyse, p. 27 ), Eloaywri omiv
Yuyavdiuon, o. 397, 197). "Hysteria”, Freud writes, "is healed not by a
method by by a doctor” (‘Anavta, t. 12, o. 183).

(50) John Chrysostom, PG 61: 377D. « Ei & iatpdv ndideg
xaiovol xai ok éyxahobvtal, mOAAGKIS kal dapapTdviovieg ToD TELOUS,
&AAa xai &hyolvieg ol xawdpevolr xai tepvépevol, elepyétag elval
vopiZouol ToUg TV aAynddva TauTnV SLEPELPOVTES...

(51) John Chrysostom, On Penance 5th Homily, 4, EIIE, v. 30, o.
200, «&véyveo TV andgaocty, xabanep €motoAtlv Bacilixiv xdiaotv
gxovoav xai £Boar.

(52) John Chrysostom On Penance 7th Homily, 1,1, EIIE 1, 30, o.
238, «...ox & oixeiag yvoung anidg @beyyduevog GAL" éx Tiig Paocihkiig
aVtod allevtiag npo@épwv 1@ Sdypatarn, Mppr. II. Mmpartoiuotov,
AlBevtia xai éevdepia év T ‘'OpbodoEw Ocoroyig, AGHNAI 1931 and
ILA. ZEwoxéAln, Avdevtia xai "Aywy, 1} onuepiviy xplon Tijg naudaywrkiig
avfevtiag xal 1) avuuetonon g, in EEDPZAIIO, 10 (1978) 238-248.

(53) Since every human being has two "births”, like the human
archetype, the God-man Jesus, (one from a physical mother and another
from a spiritual father), it follows that he is in need of two kinds of
fertility, a natural-biological one (Jesus as the Son of Joseph according to
the Law) and a spiritual one (Christ as Son of God the Father). Thus,
every work of a spiritual father will be crowned with success, only if he
exercises his paternity in “the name of the Father”, according to Lacan
(Cf. A. Kupali, «¥uxavdivon xai 'EEopordymon», in the periodical
YYNAEH, 25 (1988) 73.
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(54) John Chrysostom On Penance 7th Homily, 1, EIIE 1. 30 &
238, 240, cf. IT Cor. 13:3 and B. 'Toavvidov, «Oi O¢lol napdyovreg év Tij
aylg Lwf) 100 Tdvvov 100 Xpusootdpou, EEGZIIA, (A6fjvai) 1957. On
the contrary, psychoanalysis alone “nhot only was unable to improve the
scientific level of the psychoanalysts and increase their reputation, but
more generally, failed to make any lasting contribution to character
formation. This will always remain for me a disappointment. I was
probably wrong to have hoped for it”, (S Freud, from his his letter to
James), Putnam, 13 November 1913.

(55) According to C. A. Perialas, it is unclear what Chrysostom
meant by “those who have an ability”. Nevertheless it is a fact that the
holy father, in order to maintain a balance between divine providence
and human free will, distinguished clearly, in his reference to public
speaking, between those who are gifted in the art of public speaking and
those who do not have this gift. Indeed, it is well known that
Chrysostom considered that this gift does not come naturally but by
instruction, and therefore, even if a man reaches the acme of perfection
in it, still it may forsake him unless he cultivates its forces by constant
application and exercise” (John Chrysostom, On the Priesthood, p. 30,
from C. A. Perialas, op. cit. p. 277).

(56) John Chrysostom, from, B. Movotdxn, «'H otevi) ITUAny,
E®PHMEPIOZ, 9-10, 1-15-1986, o. 156.

(57) According to the Individual Psychology of Adler, the
authority of the psychotherapist is necessary for the dissolution of
doubts, reservations or, even, prejudices on the part of the patient; but
this should not be turned into egoism (super-authority), but be derived
naturally from the whole personality of the psychotherapist (Ueber den
nervosen charakter, p. 29, 39; and Social Interest, p. 263). Cf. also C. A.
Seguin, "The Concept of Disease”, in Psychosomatic Medicine, vol. 8
(1946) 4.

(58) On paternal authority in combination with power, see S.
Freud, "Moses and Monotheism” in his “Anavta, t. 7, n. 74. Cf. L
Kopvapaxn, «Mwa ovyypovn &yn tiig kpioews tig natpixfis avbevriay,
ANHIYXIEZ, 'Oxtdpp.-Ackéupp. 1982, co. 3-4.

(59) According to Chrysostom for a miraculous therapy to happen
there is a need of the patient’s faith, or of the spiritual power of a
charismatic therapist. At the time of the Transfiguration the disciples
were unable to do any miraculous acts, because “they were weak, but not
all of them; for the pillars were not there” (MPG 58, 561A-C). Indeed,
according to the words of the Lord, the prayer and fasting of the
therapist are medicines even for the heaviest psycho-spiritual illnesses
(Mk 9:28-29).

(60) John Chrysostom, MPG 50, 728, In the Acts, Hom. XVIII, 4,
AAII <. 77, oo. 273-274.

(61) The perfect model for Chrysostom, as is known, was Apostle
Paul; throughout his sermons, Chrysostom referred to Paul as the
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spokesman of Christianity (John Chrysostom, On the Priesthood, pp.
121-122), but Paul had not studied rhetoric. On the other hand,
Chrysostom was himself an example of a person who had knowledge of
his subject. The subject for Chrysostom’s priest is Christianity. The
material is the Holy Scriptures. Chrysostom’s knowledge of the Bible was
complete. He was able to quote, relate, parallel verses from all books of
the Bible with ease (C. A. Perialas, St John Chrysostom ..., p. 276). On
the various qualifications of the -psychoanalyst-counsellor, see D.
Lagache, Prologue to « ‘Opadixry Wuyororia kai "Avaivon 1ol £yod», in
“Anavia, 1. 4, 0. 78.

(62) John Chrysostom On Penance 8th Homily, 2, 18-19, EIIE, t.
30, 0. 290: «fjrovoag, anijAbes kai fpnaoag; oUk £nedeifw Sl 1OV Epywv
wov Adyov;» Cf. Gregory the Theologian (Nazianzen), Or. 4, 113, MPG
35: 649B-652A: «juiv pév augotepa O’ GAAAwv e00oxLuEl, xai yap
Ocwpiav ouvéxdnuov npdg T €xelev mowoueda, xai npabiv Oewpiag
¢nipactv» and Rom. 10:14. In Jewish thought act (Davar) precedes
theory (7. Avot, 1:17. 1,17, Cf. M. H. Spero, Sin as Neurosis, p. 282).
Depth Psychology (Freud, Adler, Jung) is unanimous on the precedence
of act over theory (cf. J. W. Jones, “Context and Practice, Practice of
Content: A Psychotherapeutic Meditation”, in Jowrnal of Religion and
Health, vol. 26:4 (1987) 261-269. X. A. "Avounavoep, A. Adler, 'H
¢motiun 100 ndg va Lolue, o. 14. C. G. Jung, Analytische Psychologie und
Weltanschauung, pp. 76-77).

(63) John Chrysostom, On Penance 3rd Homily, <. 30, o. 136.

(64) John Chrysostom, On the Priesthood, p. 109 from C. A. Peri-
alas, St John Chrysostom ..., p. 274. "For after all, no one who is not a
builder would dare to undertake the building of a house, and no one who
has not studied medicine would try to tend the bodies of the sick ... And
will not the man, who is to be entrusted with the care of so many souls,
first examine himself"? Likewise, in depth psychology, as Jung says, “a
psychotherapist, like me, always adapts his himself to the methods he
uses” (C. G. Jung, ‘'Oduvocéag, o. 302).

(65) John Chrysostom, On the Gospel according to St John 4th
Homily, MPG 59, 50. Cf. 1. Kopvapaxn, INowavuxd ©Oéuata, oo.
150-152. Also his, «'Op0ddoEn TMowavtiki Yuyohoyia», TYNAEH, 25
(1988) 26.

(66) John Chrysostom, On the Priesthood, modern Greek
translation by Xprotou, €xd. Prnydmouvdov, o. 120. On the contrary,
according to Jung, if a man is able to lead himself to a responsible life,
then he is conscious of his duties in the community of his fellow human
beings (Rueckkerzum einfachen Leben, p. 56.

(67) John Chrysostom, MPG 60:41, «Autn 7yap ueilov 1
ddaoxaria 1 Sk TOV npaypdtovy. Because, however, persuasion of the
audience is not based as much on the content of the words as on the
reputation of the preacher, Chrysostom viewed the ethic of persuasion
from the speaker’s motive (C. A. Perialas, op. cit., p. 27 and John
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Chrysostom on the priesthood, p. 128).

(68) John Chrysostom, MPG 53:61, «OU xp1 anoyivdoxev Tijg
IOV anioctov compiag xai diddvar Aafrv alrolg BAaocemuiag éx 100 Wi
KQADG OLKOVOUELY TOV EQUTOV Biovy.

(69) John Chrysostom, On Romans Homily XXVII (Vulgo XXVI),
717B-718, AAIL <. 82, oo. 252-254. As G. Gusdorf proved (La Découverte
de soi) we ought to distinguish the example from the influence, because,
while the last one takes place from outside, the example operates from
within and suddenly “like an inspiration”. The lower forms of imitation
(transmission, advice, imposition) have a character of enforcement; the
example, however, is followed freely, like a kind of "transference of
experience”. According to Bergson, the operation of the “invocation of
the hero” has to do with our own decision to realize Nitze’s dictum: “give
what you are”. It is not, then, a servile imitation, nor one based on rivalry
or competition, in which case the spiritual distance between him who
invokes and him who responds would disappear. 1t is rather the case of a
spiritual union, where the disciple’s (the child’s) faith and the inspiration
of the teacher (father) do not alter their personalities (J. Maisonneuve,
Kowvowikr Wuyoloria, o. 46).

(70) John Chrysostom On Penance 5th Homily, 3, 21-22, EIIE, 1.
30, 0. 198. «Kai oU pév, €uol xedevoavtog Gmévar xai npdg ocwotpiay
autoug avaxaieiodfal S 100 kNpUypatog olk LnTKouoag...». Particularly
interesting here is Jonas’ tendency to sleep, as Chrysostom points out,
which reveals a neurotic condition resulting from indolence. Freud sees
sleep as an interruption of one’s interest in the outside world (Eloaywm)
otiiv Yuxavaiuon, o. 66). Chrysostom also sees in Jonas’ sleepiness lack
of compassion and disobedience (On Penance, 5th Homily, 3, 12-13,
EIIE, . 30, o. 198). The importance of soberness and composure on the
part of the psychoanalyst is fully stressed by the depth psychologists: A.
Adler, Social Interest, p. 166; C. G. Jung, Analytical Psychology, pp. 157,
167 and his Allgemeine Gesichtpunkte zur Psychologie des Traumes, p. 303.

(71) John Chrysostom, MPG 49: 314B, Cf. also II. N. Tpeuné\a,
‘O npogrtig Tovdg, o. 49.

(72) John Chrysostom, On Penance, 2nd Homily, 289B, AAII, . 9,
o. 28. For the confession of a father confessor, sece W. Worthridge,
Yuyohovia xai 10 €pyov Tig kabodnyioewg TOV Yuxdv, o. 175. Also
Jam. 5:16. The International Psychoanalytic Society have ruled that every
finalist psychotherapist ought to undergo a psychoanalytic test by
somebody else (Cf. K. Ztepavi), Mabijuata Yuxiatpxiig, s. 65). Adler
has confessed that he has never been psychoanalysed in the Freudian
sense (Social Interest, p. 229). On the contrary, Jung insists on the
Freudian principle that psychoanalysts ought to be themselves psycho-
analysed, and actually arrange to have a father-confessor and a mother-
confesssor, since no one is perfect or infallible (C. G. Jung, Analytical
Psychology, p. 157).

(73) Cf. John Chrysostom, Eig 10 "O@eihov avéxeoBé pouv pxpov i
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agpoouvy, MPG 51: 305-306.

(74) John Chrysostom, Catechism III, 26, EIIE, t. 30, o. 400. Cf.
also Freud’s comments on self-control (Anavia, T. 9, 6. 399).

(75) That Chrysostom, being 40 years of age, did not regard
himself ready to be a spiritual father is typical of his humility which
more generally exemplifies the spirit of the fathers of the church. Cf. On
Penance, 5th Homily, 17-18, EIIE, t. 30, o. 206, MIIT 49 289B. See also,
A. Adler, Social Interst, p. 263.

(76) Spiritual father is primarily the person who has been born of
the Holy Spirit and has the charisma of fervent prayer, knowledge of the
heart, ability to discern spirits and thoughts (P. Evdokimov, L’
Orthodoxie, p. 389). On discernment, see I. Kopvapaxn, Mabijuata
"EEoporomuixilg, o. 64. and his Eidwlo Tijg xploewg, o. 4. Cf. also B. J.
Tyrrell, Christotherapy, p. 12; Z. ToPdiy, Freud, o. 103; A. Adler, The
Problem Child, pp. 267, 268 and C. G. Jung, Analytical Psychology, pp.
141-142.

(77) John Chrysostom, On Penance, 1st Homily, 279B, AAII, t.9.

(78) John Chrysostom, On the Priesthood, Orat. II, 4 and I1I, 19.
Cf. the Greek translation of II. Xprvotou, o. 23 and N. Kahoyepd,
IMowavtix, AOGHNAI 1883, oo. 235«.€E.

(79) John Chrysostom, MPG, 61: 579. See also MPG 49: 283
where Chrysostom links counselling to divine napaiveoig and MPG 49:
289C, where he says that criticism should always be in the third person.

(80) John Chrysostom, On the Acts of the Apostles, Homily X, aq,
AAIIL 1. 76, o. 299. Cf. also his point in On Penance, 5th Homily, 1,4,
EIIE, 1. 30, 0. 184, where he advises spiritual fathers to exploit the
opportunity granted to them during Lent. See also S. Freud, Darstellungen
der Psychoanalyse, p. 14, C. G. Young, ‘H avdiuvon 100 'Ev®, o. 80, and
A. Adler, Social Interest, p. 270, where they speak of specially
appropriate times for psychoanalytic counselling.

(81) John Chrysostom, Catechism III, 25, EIIE, 1. 30, 0. 398. Cf.
here the comments of Freud on the characteristics of the great spiritual
fathers and teachers, in his «'O Mcwiofig xai 6 MovoBeionoc», (‘Anavia
1.7, 0.65). See also, C. G. Jung, 'H €EéMEn Tiig avOpwndmrag, o. 204; J.
Maisonneuve, Kotvovixty Wuyoroyia, oo. 94,96; ILN. Tpeunéia, Yrouvn-
pa elg 1 xatd Aouvkdv Elayyéhov, 0.677; S. Freud, Dartellungen der
Psychoanalyse, p.28; B. Bettelheim, Freud and man’s soul, Fontana paper-
backs 1982, p. 35.

(82) John Chrysostom On the Priesthood, Greek translation by II.
Xptiotov, oo. 84, 200. Cf. also the Freudian position on the perfection of
the person of a psychoanalyst in D. Lagache, S. Freud, "Anavta, 1.4, 0.64.

(83) John Chrysostom, On the Priesthood, op. cit. oo. 110-112,
MIIT 62, 603. Cf. also Lagache, op. cit. 0. 79, and C. G. Jung, Civilisation
in transition: The Meaning of Psychology for modern man, p. 236, and 'H
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EEEMEN Tiig npoownmixdytag, o. 204.

FOOTNOTES TO CHAPTER 2

(1) Cf. Gen. 12: 4-5.

(2) Cf. Chrysostom’s comment in this context: Aild tabra ovdénote
Vuag tiig davoiag NéuUVIONV éxParetv Tiijg éufic, MPG 49: 279B-280A.

(3) John Chrysostom, On Penance, 1st Homily, 3, EIIE, .30, o.
104.

(4) John Chrysostom, Ibid. 4, . 106.

(5) Cf. MPG 49: 283: «Ovx éuvnoikaxnoev 6 natip, AL Untiaig
alrtov €déEato xepoin.

(6) Chrysostom was able to tie the various subjects of his
discourse into the major theme of the sermon (C. A. Perialas, op. cit. p.
290). Cf. also Chrysostom, Homilies on the Statutes, XIV, LNPNF, v, p.
149: "Therefore, we make these frequent appeals preparing for you a
discourse that is most varied, since it is likely that in such a city there
are diseases of all kinds. It is our duty to cure not only one wound but
many and different ones. Hence it is necessary that the medicine of
instructions be varied”.

(7) Cf. Chrysostom, On the Epistle to the Hebrews, Homily XXII,
MPG 63: 153: «'Otu ot et dimvexdg Entety 10v Oedv, Ov Tpdmov Entel
TIS VIOV GrodAdtar.

(8) Cf. MPG 49: 284 : «OUx éudotnev, GAL' énl TV OWwov @épwov
xai Paotalwov ... ». Cf. Lk. 15: 10,7. See also MPG 49: 286B where
Chrysostom explains that a spiritual master cares more for the salvation

of persons who are nearly dead than the welfare of persons who are
healthy.

(9) Cf. MPG 49: 283: «KQL xopOL, xal Gaklat, Xl AaVIYUPELS
Aoutdy, xai eadpd xal repuyapig v 1) oikia ndoa».

(10) Cf. Ibid. «Ti Aéyeg; abrar tig xaxiag ai auoPai; olyi Tiig
xaxiag, avipone GG Tig €navédov, oyl Tilg aGuaptiag, GAAG Tijg
uetavoiag, oyl Tijg novnpiag, GAAa Tijg éni to BéATioV petaPoriion.

(11) Cf. Ibid. «Kai 10 &1 pueifov, Nyavaxtioev €ni tovtolg O vidg O
POTEPOSH.

(12) Ibid. «6 &¢ xai toltov npdwg Encioe Aéywv, ‘Ot oL pév ael
uetr’ éuod SiétpiPeg, oltog 8¢, ..». To emphasize his point the rhetor
repeats word for word the text of Lk. 15:31.

(13) Cf. Ibid. «&i xai Sixnv altov 6iwg Sobvar €xpiiv, ixawviv
£6xe Slxnv Ty év T} aArotpia SatpiPfrive.

(14) Cf. Ibid. «adehpov 0pgg, ok GAASTPIOVN.
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(15) MPG 49: 282, «aiAidtplog autol yéyove Aowndv, kal Tijg 100
Xpiotod moipvng olxelov éautdv Sid T petavoiag xatéotnoev.

(16) «pdg 10V natépa énavijAbevm», says Chrysostom and not pri-
marily to his brother! For a comparison on brotherly and fatherly or
motherly love, see E. Fromm, The art of Loving, pp. 61-62.

(17) Chrysostom, like Plato and Aristotle, compared the speaker to
a doctor who tries to keep his patient in good physical health. A speaker
should try to persuade his audience toward becoming better persons,
toward developing healthy souls (C. A. Perialas, St John Chrysostom, p.
274). Cf. also Eccl. 20:25 and John Chrysostom, Catechetical
Instructions to Catechumens, I, LNPNF, v, p. 163.

(18) MPG 49: 283, «éu natip v xal 6 Sixactio».

(19) Ibid, «btav O¢ tOv anolwldta Swxodoar &én, @moiv, ov
dixaompiov kaipds, ovde axpifols éEetdoews, GAAG @iiavOponiag xai
CUYYVOUNG HOVO».

(20) Ibid. «o¥dElg latpog aepeig EmBeTvVaL apuakov T® Xauvovil,
tiig ataiag altov eUBUvag drtattel xal Tipopiavs.

(21) MPG, 49: 284, «Ax 1o0t0 0oUy &nep Enpakev elnev, GAL’ Gmep
Enabev..» Cf. also his statement «8tL o0 10 ndoyewv xaxkdg, GAAGL mOLELY,
¢ont yarenév» (Homily XXV On Hebrews, MPG 63: 171).

(22) Ibid. «... Gnep €ig ovunabelav ayayelv duvatal xai £Aeov xai
otopYTv xai @ed® TV Tolg YeyevnkooL mpoofikovoav». To understand
the meaning of this text we need to look at the way he used to same
terminology to explain maternal love which resulted in pain (Homily La).

(23) John Chrysostom, «IIdg 6€t dyanav tov Oedv kxal 1OV alTtod
eVepYEoI®V ouvex®dg pvnuovetetvny, MPG 60: 267. In the 6th Homily
God’s love is expounded along with the fear towards him. Cf. the phrase,
« ... Xai npd tiig Yeévng 100 Oeol 1OV @OPov xal Tiv Ayamnv mpd
OPOaAUDVY EYOVTES ... M.

(24) MPHG 49: 283, «oUkx éuvnoixaxnoev 0 natip ... Ti dnote;
‘On natip fv xal ov Sixactig». Adler says that we need to abandon the
role of the judge and assume that of the physician (Kindererziehung, p.
88).

(25) MPG 49: 304, «xapdiav cUVIETPILUEVTV KOl TETQMEIVWOUEVV
0 Ocdg ok £Eoudevooer. OVSEV Yap oltwg anodéyetar 6 Oedg xai Gyand,
@G YUYV TPaov xal Tanelvoppova Kal eUYEpLoToV.

(26) MPG 49: 338, The author of the 8th Homily repeatedly refers
to love, reprimanding the faithful for the lack of coherence between their
words and acts.

(27) MPG 49: 299.
(30) MPG 49: 283.
(29) MPG 49: 277.
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(30) MPG 49: 283.

(31) Sympathy is the attempt through imagination to put oneself
in another person’s place with all the fallacies which this necessarily
involves (C. R. Shaw, The Jack Roller, Chicago 1930, p. 194. Cf. M. F.
Scheler, The nature of the sympathy, Routledge and Kegan Paul, London
1954. According to Scheler “we suffers with others to the degree and to
the depth that we love" (Zur Phaenomenologie und Theorie der
Sympathizefuhle und von Liebe und Hass, 1923). Cf. also M. A. ®apavrov,
Aoypuatixyy xai ‘HOwxtj, AGHNAI 1973, o. 58 Unoo. 3. On the contrary A.
Adler interprets the ecumenical responsibility and superconsciousness
which we come across in the tragic poets, the existentialist philosophers
and the holy fathers of the Church as a false sense of superiority
(Zwangsneurose, Problems of neurosis, p. 27).

(32) "This so beloved to Chrysostom Pauline expression of being
absent in the body but present in the spirit does not imply anything
particularly important from an anthropological point of view. It is rather
an expression of ‘common use’ in the language of the time" (Z. X.
"Ayobpidn, 'Anoctorov IMaviou Ilpwty npds Kopivbioug 'Emotodr,
Otooalovikn, o. 99). At the same time we ought to add that such a
phrase must have had a certain origin and that this origin was in
Stoicism with which both St Paul and St John Chrysostom were quite
familiar. Since, however, in this verse the holy father speaks primarily
about psychological representations, as it also appears in his own
interpretation of St Paul’s use of this phrase elsewhere (Cf. his Epistles
to Olympias), the ‘body’ ought to be understood as ‘person’ (Cf. IL. T.
Ztaupov, AAII 1. 9, o. 13), while the bodily absence (&n-ouoia) - presence
(rap-ovoia) ought to be interpreted rather psychologically, and not just
philologically as a mere figure of speech. For a deeper understanding of
persons that co-exist, as it were, psychologically, we suggest that the
work of P. L. Entralgo is particularly useful. Entralgo distinguishes
between someone "“co-exsiting” (coexistens) as a person (personeidad) and
someone “co-being” (Coessens) as a personality (personalidad) - a
"neighbour” in a dyadic relation (diada) (Cf. I. . Mapxaviow,
BaBuypuyoroyia xat ‘Aywyi), o. 231.

(33) On absence-presence in existentialism, see the example of
J.-P. Sartre concerning Peter in a coffee-shop. (J.-P. Sartre, Td elvar xal
0 Mndév, 1943, p. 43-44).

(34) MPG 49: 277, «u1) napov MUV 1@ oouatt, tapiunyv Vutv i
daBéoew». The same idea is found in the 8th Homily: «ei xai x0ég vudv
aneAeipdny, AL oly &xwv, &AL dvayvoobels amedeipfnv 3¢ 1®
oopat, o0 YvouY aneleipdnv anovoiq capkds, ou diabéoer davolagy.

(35) According to S. Freud, "Memory” and “Disposition” concur:
see, Totéu xai Tapnov, o. 48.

(36) MPG 49: 277.

(37) The Atticists use this term in the sense of thought and
exchange it with the term «xapdia». In Chrysostom it denotes thought
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(Stavonpa, Sth Homily 305), persistent thought (1st Homily 277), what
is kept in mind in combination with initiation (4th Homily 302, 304,
305, 2nd Homily 289, 8th Homily 335, 338), the psychic image -
depiction (1st Homily 277), the whole soul (the unconscious and the
conscious, 2nd Homily 291, 4th Homily 303-304, 8th Homily 335),
having eyes (the mind is regarded as the eye of the soul by many fathers,
1st Homily 277) and senses (8th Homily 335) and based in the “heart”
(1st Homily 277, 4th Homily 304).

(38) MPG 49: 277, «) 8¢ Tijg aydmg tiis VUETéPag Tupavvig
apunvile tolg Tijg davoiag Mudv O@daipols». For the personal
dejection of the the exiled Archbishop, see «ABupwia xai novoo»,
E®HMEPIOZ, api6u. 10 (1987) oo. 219x.£E.

(39) The expression is Chrysostomic and means strong impression,
an imprint on the mind of a proposition of guidance or principle or of
an image of a person or idea which cannot be wiped out. «Katevéouv 1
nd 100 €moxdnov ... yvopeva, eig vobv 1e ElaBov xai nmap’ éuautd
érquevopnv» (Homily On Titus XV, 3, MPG 11: 638, Homily On
Matthew XLIII, 4, MPG 7: 464). «gig voUv BaAiw» (Homily on Matthew
III, 5, MPG 7, 41A). The term «yvourn» is also used in the sense of
impression in Homily X (MPG 49: 330) and for this reason it is
identified with the content of the verb «@avtaleoOaw». Cf. 'Avdox. 2:13,
where, as in all the Atticists, it meant the conception of a thing that was
formed in the mind which gives rise to the hope that it is as we thought
of it (conviction, opinion, realisation, John Chrysostom On Penance 2nd
Homily, 286).

(40) A. N. Apépn, Ae€xov 1@V 'Atikdv Prytépov, o. 57.
(41) MPG 49: 277.

(42) In the 5th Homily «&idbeoigyy is semantically related to the
term «onovd» (MPG 49: 308), and in the 7th Homily it is related to the
notion of strong faith (MPG 49: 330).

(43) The «&yabn Sudbeoig» towards God is taken by the holy
father as a torch, or light of the soul and as a basis for rejection any
discrimination among the members of the Church (Baptismal Instructions
VIII, 8 and II, 13).

(44) In the 8th Homily thought is denoted by the term «yvoumn»
(MPG 49: 335.

(45) MPG 49: 277.

(46) This supports the view that the term «xapdia» covers this
preconscious area, and that «xapdiw» is related directly with the
sleepless state of the bride in the Song of Songs.

(47) AAIL 1.9, o. 14.

(48) X. X. Topaoidn, Eicaywr) otjv WYuyororia, o. 260, where it
is argued that the particular attachment to an idea, whatever the reason
of its occurrence, is not necessarily a symptom of psychotic disease.
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(49) The persistence of an impression in the unconscious can
emerge sometimes in the form of a dream and sometimes in the form of
a repetition or neglect of reparation, since the deceit committed
persistently escapes us (S. Freud, "Anavta, T. 4, 0. 249, Unoos. 1).

(50) MPG 49: 277, «xai oUx év Tuépg pdévov .. Kai vap xai
népukev 1 Yoy tabta avialeofa vixtwp, Grep Gv ped’ tNuépav
Aoyitmtar Snep oUv xal £’ Mudv td1e oUVEBaLvER.

(51) Thought cannot be easily extracted from the mind where it
takes root. Hence Chrysostom writes: «fid talra o0dénote UVuag tiig
duiavoiag HOuvIONuev éxParelv tijg éuficy (MPG 49: 278; cf. also 277
«al 1abra xai oikot xabijuevor kai diaviotduevol ... £0TPEQPOUEV
oUVEX@DS, TV VUETEPAV OVELPONOAOTVTES aYannvy).

(52) Chrysostom suffered from sleeplessness (puttaoudg) and
concentration of blood in his head (Palladius, Dialogue XII, MPG, 47:
39). He arrived at a point that he hardly slept for two years (Ibid. 18).
George the Alexandrian reports that he was determined to live the
ascetical life to the full and always worked until very late at night (Ibid.
27: 192).

(53) According to Jewish perception, sin and the emotional
consequences of it cause sleeplessness on account of guilty restlessness
(Cf. M. H. Spero, "Anxiety and Religious Growth: The Talmudic
Perspective”, in Journal of Religion and Health, vol. 16 (1977) 52-59. Cf.
also Eccl. 2:23, «xal ve £&v vuxti o0 xowudtar 1) xapdia alrtot».

(54) MPG 49: 277, «H ptv avayxn 1ol Unvou xatéoTteAAeV Mudv
1@ Brépapa’ 1 8¢ Tiig aydnmg Tiig Vuetépag 1) Tupavvig agunvite tols Tiig
diavoiag Mudv 6@daiuovo.

(55) On the “sleepless heart” see, R. Ravindra, The Yoga of Christ,
ch. 20, pp. 215ff, where he places the relevant verse typologically in the
mouth of Mary Magdalene while taking Christ as the Bridegroom (Song
of Songs 5:2, 3:1-4, 6:3). Typologically also, it can be attributed to Christ
himself, when he enters the sabbath in the grave, as “life placed in the
grave”, since he “"falls asleep” in this situation but his “heart remains
vigilant” as a sleeping lion (Gen. 49:9).

(56) MPG 49: 277. « ... TQUTQug EVETPUPOUEV TUIS QavTaoiaio».
(57) C. Rycroft, A Cntical Dictionary ..., p. 155.

(58) MPG 49: 328, «mordag viktag dujvuoev @ypunv®dv [6 pakad-
plog Zapounir], mept tijg To0 [Zaolr] auapticavtog owthpiag».

(59) According to Freud sleeplessness is often the result of lack of
satisfaction (Cf. “Anavta, . 12, 0. 163, Unoo. 65), because on the one
hand it reveals the defence of Ego against nocturnal impressions, and on
the other hand the attempt to restore a situation of sleeplessness, which
would be sufficient to supply to the suffering his alien impressions (Ibid.
1. 7, 6. 33). Adler thinks that sleeplessness is caused by a superiority
complex (Lebenskenntnis, p. 77). which is born out of a feeling of
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exaggerated sense of responsibility on the part of the individual
concerned, who attempts to overcome the crisis by his own devised
methods. Thus, Adler maintains that the individual psychologist will try
to avoid sleepiness, or even yawning, so that he may not show lack of
interest to his client (A. Adler, Social Interest, p. 263).

(60) Cf. E.J. Kollar - G.R. Slater - J.O. Palmer - R.F. Docter - AJ.
Mandell, "Strew in subjects undergoing sleep deprivation”, in Psycho-
somatic Medicine, 28 (1966) pp. 101-113.

(61) The Homilies On Penance of St John Chrysostom which were
delivered extempore presuppose a powerful memory.

(62) The lack of memory on the part of a psychotherapist
concerning certain clients (patients), which may have been caused either
from lack of satisfaction of his Ego (narcissism) or of reception of some
reward (moral or material), denotes, according to Freud, diminution or
even total loss of interest in the persons concerned (S. Freud, "Anavra, T.
3, 0. 161. cf. also 1, 8, 0. 23 on superlative memory!).

(63) MPG 49: 278 «tiig Guetépag suepviuny aydmmg, 6nouv ye
Iatiog ...».

(64) MPG 49: 277, «"Apa éuéuvmode Mudv, fnvika TV petabd
tobtov €xopiodnuev ypdvov Vudv; ‘Ey® pév yap tudv oldénmote
NOuiOnv émAaféobar, GAAG xai Tiv noMv ageilg, Tv Tuetépav olk
a@ijka pvijunvy.

(65) Oppression is a conscious (purposeful) departure of undesi-
rable material from the territory of consciousness (K. Zte@avi,
Mabnuata Yupatpikiic, o. 277). The Freudian view that the oppressed
libido is the cause of neurosis is not true, according to Adler, who argues
that the opposite is the case (A. Adler, Lebenskenntnis, p. 162).

(66) MPG 49: 277, «xai yap éxel datpifov fjkovov Vudv 1@
Eriuara ... Yuxfic Yap eidviag @rely ioav al péugeg éxeivaw.

(67) Chrysostom used to say that "Even if people cause sorrow for
us, we should not feel sorrow in ourselves, for nothing is terrible to us.
So to be sorrowful, or not to be, is up to us” (MPG 55:44). Cf. J.D. Guy -
G.P. Liaboe, "Isolation in Christian Psychotherapeutic Practice”, in JPT,
13 (1985) pp. 1671f.

(68) Isolation usually appears in cases of neurosis which is
psychologically imposed. Cf. S. Freud, The Problem of Anxiety, Engl.
Transl. by A. Strachey, Hogarth Press, London 1936, p. 74.

(69) MPG 49: 277, «népukev 1 Yoyt talta @aviadleodal
VOKTWP, Griep Gv ued’ Muépav Aoyintaw.

(70) For the way speech functions see the profound analysis of S.
Freud (Abriss der Psychoanalyse, p. 39 and Aoxijua Metaypuyororiag, o.
137, Unoo. 19).

(71) As regards conscious dreaming see, S. Freud, “Anavya, 1. 10,
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6. 435,1.15,0. 115, 1. 9, 0. 384, 1. 13, 0. 26, 1. 8, o. 36.

(72) C. G. Jung, Psychologischer Kommentar zu: Das Tibetische Buch
der grossen Befreiung, p. 517.

(73) In Freud’s first formulations the mental agency responsible
for dream distortion and repression was called the censor. The censor is
the theoretical ancestor of the Superego (C. Rycroft, A critical Dictionary ,

p.17).

(74) Visual thought is closer to the unconscious than the verbal
one and the former is more ancient than the latter both from a
phylogenetic and ontogenetic point of view (S. Freud, The Ego and the Id,
p. 22). Freud distinguishes between two kinds of regressions (returns to
libido) which should be overthrown, lest they cause perversion. The first
one is that which relates to the development of the Ego (pseudo-sensual
satisfaction of desire) and the second, that which relates to the libido and
its development (narcissism): cf. S. Freud, "Essays in Metapsychology”,
‘Anavia, T. 13, o. 20. Cf. also C. G. Jung Ueber die Psychologie des
Undewusstein, p. 75.

(75) The old psychology was concerned with sensual perceptions,
while contemporary psychology is concerned with the products of
perception (Wahrnehmung). On symbolic representation (idolomorphism -
Imago) see, S. Freud, Aoxipa Yuyavdiuong, % 184. Cf. A. Z. Zravpov,
Eloaywri omiiv Yuyonabororia, AOHNAI 1984~ . 296, Unoo. 28.

(76) We ought to distinguish “phantasy”, which is a common
daydreaming, from “fantasy” (neurotic dreaming) and “fancy” (schizo-
phrenic imagination), as well as “phantasme” (unconscious imaginary
perceptions) from “fantasme” (conscious imaginary perception).

(77) S. Freud, "Anavta, t. 8, 0. 49, vnoo. 1. and Essays in
Metapsychology, p. 100. Cf. also, O. Isakower, “A contribution to the
patho-psychology of phenomena associated with falling asleep”, Introd. to
psychoanal., 19 (1938) 331-345.

(78) This is why in his interpretation of Holy Scripture
Chrysostom said: «xal 16t €lde T|v dntaciav éxeiviy, 61 mndeotépa
aOTd® MV 1) Yuxh apds Tiv ToravTg Bewpiag Unodoyiiv, Vnd Tiig Votelag
KOUPOTEPQ Kal TVEVHATIKWOTEPA YEVOuEVT», MPG 47: 208.

(79) The holy father is aware of the existence of paraesthesia
which he distinguished from normal sensual psychological states due to
the eyes of perception and so he can write: "At night a man sometimes
sees a rope and thinks he sees a snake; in the daylight he sees things as
they are” (MPG 49: 233B).

(80) While in authentic hallucination we perceive of something
which does not actually exist, as existing and we feel convinced about it,
in unauthentic hallucination we still have the same perception but it is
not accompanied by the same conviction (X.X. Topaoidn, Eicaywy oty
Yuygohoria, AGHNA 1982, c. 122).
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(81) On eyes of the mind and eyes of perception, see Clement
Alexandrinus, Stromateis V,ii, BEIIEZ 8, 142. Also, Origen: W. Volker,
from A. Hanaddmovlov, Ocoroyikl) I'vwowodoyia katd Tolg Numtikolg
atépag, Oecoalovixn 1977, o. 40).

(82) MPG 49: 277: «xai oly opdv Vudg toig &pbaipoig tiig
oapxds, £pwV VPag Tiig &ydnng tolg 6@daipoig». Cf. also MPG 47: 413,
«toixvtag eixov xal ol &yor mpogfitar Yuxds Sk todto xai érépoug
E\aBov o@Oaipotoy.

(83) MPG 49: 277, «xai npd 1@V dlaiudv Tiig davoiag OEvte».
This view was the prevalent one, because it was believed that «ov y&p 6
O0@BaAuds éotiv 0 OpdV, GAL” 6 volg xai O Aoytoudo» MPG 57: 258). In
any case, the "eyes of the faith” were identified by Chrysostom with the
"eyes of the spirit” (Stavronikita 2.9,10,17,28).

(84) C. G. Jung, Ta npofiiuata tig oUyxpovng Yuxiig, o. 9.

(85) The holy father is transformed into a spiritual artist, painter
or sculptor, who shapes psychologically the image of each one of his
spiritual children. Cf. O. Rank, Der Kuenstler, Ansaetse zu einer
sexualpsychologie, Vienna-Leipzig 1907. In the unauthentic 7th Homily
the “eye” is taken to be the very memory (MPG 49: 328).

(86) The notion of "brightness” is best presented in the 7th
Catechetical Instruction and in connection with the baptismal garment
which is explained metaphorically as brightness. As for the means for
maintaining it, Chrysostom points to unceasing prayer: Catechetical
Instruction VII, 25. Cf. also his Homily VII on II Corinthians (MPG 61:
441) where he speaks on the brightness of the bodies of the saints.

(87) MPG 49: 277, «éyw ptv yap obdénote MdLVIONV émhadéodal
..». Cf. also what Chrysostom says in his Epistle VIII to Olympias ch.
12 (MPG 52).

(88) MPG 49: 277.

(89) Cf. Chrysostom’s definition of yapaxtip in his Commentary
on the Epistle to the Hebrews cited by ILN. Tpeunéhag, Yaduvmua &ig
v npdg ‘EPpaloug xai tag énta Kabohixag, AOHNAI 1941, oo. 27-28 («
. 6 yapaxmip 10 anapdiiaxtov dnAol, ov €0t xapaxtip, 10 Suoiov
KQTQ TAVIAY)).

(90) MPG 49: 277, «xai vap 1@ Ota aei Und ThHg Vuerépag
nepixEito xpavyiig». On this kind of hearing see, C. G. Jung, Analytical
Psychology, pp. 81-82.

(91) Cf. C. G. Jung, Ibid. p. 192.

(92) MPG 49: 277, «ixavijv dd Tig @paviaciag tavtng éiap-
Bavouev tiig dnodnuiag napapubiavs.

(93) MPG 49: 277, «xai ovk €v Muépg povov, GAAa kai &v vukti
TQUTQLS EVETPUPOUEV TALS PAVTAciaLo».

(94) According to Suidas (1. 2, oo. 578-579) phantasy is a cognitive,
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appetitive and vital power of the soul. It differs from sensual perception
in that it obtains knowledge from within and not from without. On the
significance of phantasy see, C. G. Jung, «oi Baoixég &pyxég Oepanciag» in
his appendix to his 'Avaivtiky Wuyxoloria, 6. 276. Cf. also Adler, Social
Interest, p. 224; 1. P. Sartre, The psychology of Imagination, the Citadel
press, N. York 1966.; S. Isaacs, “The nature and function of phantasy,”
French transl. “Nature et fonction du phantasme”, in La Psychoanalyse,
vol. 5 (1959) pp. 125-182; J. Bernis, L’ imagination, Greek transl. by A.
I. Mdoyouv-Zaxopapov, £xd. I. N. Zayapdrovrog, AOGHNA 1964.

(95) The author of the 7th Homily sees phantasy as : a) some kind
of opinion or impression, b) something which is not seen, and c) a
hidden perception of the unconscious which is projected or revealed
(MPG 49: 330).

(96) Song of Songs 5:2. See here the interesting discussion of
Archimandrite I. Tavvaxénovlog in his ‘H Iaiad Aabnixn xata tolg
‘EBdourixovra, T. 9, o. 275, where he states that this is a case of
dreaming or rather daydreaming. This explanation seems to be in
accordance with Freud’s view on libido and Jung;s view on the archetypal
union of animus and anima. Cf. also A. XaotoUmm, 'Auwdg, Muyaiag,
"ApBaxouy, ... AGHNAI 1978, . 72.

(97) Daydreaming is designed to satisfy a desire and is based on
impressions made by symbols of childhood experience (S. Freud,
‘Anavia, T. 9, 0. 375). Daydreaming belongs to autistic perception and is
identified with the dream of vigilance and the dream of sleep (Cf. X.
Topaoidn, Eisaywni otiv Yuyororia, o. 391).

(98) The energy invested in maintaining repression of a cathected
process: cf. C. Rycroft, A Critical Dictionary, p. 16.

(99) A. Adler, Social Interest, p. 224.
(99a) S. Freud, "Anavta, 1. 9, o. 376, Uroo. 1.

(100) MPG 49: 277, «xai noAldxig Uiv Gvap Siaréyeadar £d6xouv.
Kai yap négukev 1 Yoy 1abta eavialeodar vixtwp ..».

(101) According to C. Jung the unconscious also has its own
dreams and dreams accordingly (Ta npofAnuata Tijg oUrypovng Yuxig, o.
13)

(102) S. Freud, “Anavta, T. 10, o. 450.

(103) S. Freud, Abriss der Psychologie, p. 44. The main mechanisms
of dream operation are three: condensation, displacement and
symbolization (cf. I. ®. Kootapd, Yuyxoloyia Tt0d avdponov, oo.
135-136),

(104) S. Freud, "Anavra, 1. 9, o. 386. In other words a dream
cannot be caused by either the “Id” (oppressed instinctive impulse -
unconscious desire) or by the preconscious ego (desire arising in the
state of alertness): cf. S. Freud, Abriss der Psychoanalyse, p. 45.
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(105) Cf. S. Freud, Eioaywyn otijv Yuyavdiuvon, o. 116.

(106) This zeal also implies a percentage of anxiety due to an
exaggerated sense of duty which characterised the holy father. According
to psychoanalysis a dream is not the cause of anxiety, but the anxiety is
the preconscious elaboration of a dream (Freud. "Anavta, . 10, o. 444.

(107) MPG 49: 277, «xai noAiaxig Vv Svap diaréyeoban £86xouv.
Kai yap mépuxkev 1 Yoy talta @avialesbar viktwp, Gnrep Gv ued’
Nuépav Aoyilntar Snep olv xai &g’ Hudv 1o1e ouvéBarve». Chrysostom
used the dream to satisfy his desire to see his spiritual children.
According to Freud all dreams have as their objective the satisfaction of
certain desires (Eioaywym) onijv Yuyavdivon, o. 106).

(107a) Cf. X. Touaoidn, Eicaywy otijv Yuyxororyia, o. 379, and S.
Freud, “Anavta, 1. 8, oo. 36x.£E..

(108) According to Palladius, his biographer, and bishop Theodore,
the soldiers who accompanied st John Chrysostom to his exile stopped at
Bizeri. There the saint saw in a dream St Basiliscus who had previously
appeared to the Antiochene priest Lucian asking him to prepare John for
the journey (MPG 47: bxxix, xe).

(109) «bvap xai oxia», MPG 49: 302.

(110) On the elements of dreams see, S. Freud, Eioaywoy omiv
Yuyavdiuon, oo. 122, 140-152, and J. Jacobi, Die Psychologie C. G. Jung,
pp. 141f.

(111) Chrysostom speaks about dreams in many other palces as
well: Commentary on Matthew, Homily 42 (456E-457A, AAII, t. 66, o.
298, Oration on the Rich Man and Lazarus IV (758A-B), and AAII . 15,
o. 93).

(112) On transference in Chrysostom see, Cf. 'Apyipn. "ABayiavod,
«I. Xpuodotopog, «AvtoPioypagikég oerideg», ZAAIITE OPOOAQEIAZ,
7. 193 (1985) o. 12, 245; T. KatooUAa, «&0upia xai tévog xate tov &yov
Todvwmy tov Xpuodotopovy», EPHMEPIOZ, ap. 10, o. 221x.£E.; and A. M.
Malingrey, Jean Chrysostom, Lettres a Olympias, Paris 1947, p. 20.

(113) See Chrysostom’s view on the resistance of Peter to Christ’s
saying which exposed him (MPG 49: 298).

(114) MPG 49: 277, and On Collossians Homily I, MPG 62: 299.
(115) Phil. 1:7.
(116) Pnil. 1:6.

(117) See Chrysostom’s characterisations of Paul as “captive of
love”, or "boarder of love” in connection with his relation to Titus (II. T.
Ttapov, 'Emotodat npdg Tv daxdvisoav ‘Oruvpmidda, ©Ocooalovikn
1955, é¢mot. H', 12B, 13q, 116-¢).

(118) J. A. Bengel, from II. N. Tpeunélag, Yropvmpa eig 1ag
¢motoAag To0 Iatlov, AGHNAI 1937, o. 494.
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(119) According to E. Fromm (The Art of Loving, Unwin Books,
1971, p. 54) mature love follows the principle, "I am loved because I
love".

(120) Cf. A. M. Zrauvpdnovrog, «H Ttéxvm Tijg &ydmme», EPHME-
PIOZ, 1-15/11/1984, &p, @. 21-22, oc. 249xE. and E. Fromm, Ibid.

(121) Cf. Tpepnérag, op. cit.

(122) It should not be confused with the term "insensitivity” which
denotes the ability of the subject to recognize and to be conscious of its
own psychodynamics.

(123) We come across such a “paedagogical love” of the spiritual
father towards his spiritual children in the unauthentic 8th Homily on
Penance (MPG 49: 338).

(124) MPG 49: 278, «Puyiic yap cidviag @irelv floav ai péupeg
éxetval. Kal &1 talta avaotag €dpapov’ dia talta ovdénote Vudg Tiig
diaxoviag Néuvionv éxPaleiv Tiig éufign. Cf. also MPG 49, 277, «&\\'
Oonep o TOV AQUIPOV EPDOVIEG CWHATWOY, Smouvnep Gv amuool, ped’
tqutdv Tv moboupévnv nepipépovoy Yy, oUtw &1 xai Muelg Tod
x@Aloug Tijg LuETEPag Yuxig Epacdévreg, ael ped’ éautdv Tijv evpop@iav
Tig VueTépag nepi@eépouev diavoiag».

(125) MPG 49: 278, «Ilabiog deoud neplxeipevog xai Seopotijplov
olk®dv, kai pupiovg OpdvV Eénmptmuévoug aivt®d KvdUvoug, kabdnep év
Aepdw 1® Seopopiy ddyov, oltw tdOV aderpdv éuépvnto» and
given that «@odfov utv émxepévou Tpepety, Oaupaoctov ovdév' Gtav &t
napéAOwaolv ol newpacpol kai 0 xaivov 100 @ofou neplEAT TG, TOTE pot
SetEov @ihooopiav YPuyiic xai Tiv ettatiav Gnacavy (MPG 49: 301).

(126) Cf. John Chrysostom, 'Eyx@uov t@v 100 IIavlouv deopudv
xai 6t pdilov 1 @Aoxoouia, deopd, in his Homily I on Collossians
(MPG 62: 365).

(127) The activity of love reaches the point of “altering the very .
nature of things” (uetatifnowv atm 1OV npayudtov TV @uowv, Homily
XXXII on I Corinthians, MPG 61: 273). The holy father calls love
"mother of all goods” (Ztapov, op. cit. 125). Cf. also the unauthentic Sth
Homily on Penance, MPG 49: 308 and the citations from Chrysostom
oin this theme in Trembelas’ commentary on the Pauline Epistles (II. N.
Tpepnéhag, Ynouwnua eig 1ag émotoldg tod [atlov, o. 494).

(128) MPG 49: 277, «xai Uyeiav xai pPrv kai ndv otiotv ayadov
v Nuetépav Nyoacdar ouvefollevoe cuvousiav.

(129) The power of that love-bond (shackle) was much more
powerful than the iron schackles of the prison: «xaxeivnv pEV TOAAGKLG
xal anédeto, Tavtyv 8¢ ovdénote anéppnEevn, MPG 49, 278.

(130) Chrysostom believed that there must be a strong bond
between teacher and student: “Scholars may display much solicitude
about their teachers, and the teachers may have the same loving affection
as Paul about those placed under them; not those present only, but also
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those who are far away (John Chrysostom, Concerning lowliness of
mind, p. 150, from C. A. Perialas, John Chrysostom, p. 298).

(131) MPG 49: 278, Hostile imprisonment is like a heavy iron
schackle, whereas ‘spiritual imprisonment’ is made of the schackles of
love. The latter is far stronger than the former.

(132) MPG 49: 278, «@A\’ donep al yuvalkeg Soal nelpav odivov
\aPov xal untépeg éyévovro, 1oig texOeiol nawdiotg, Snounep &v dat, elot
Simvexdg ouvdedepévary.

(133) MPG 49: 278, «xai iva pdbng, 6u Oepudrepar avtar ai
O3IVESY.

(134) MPG 49: 278, «Kaxet pév Tijg oapxds 0 névog, éviatba 6¢
oV yaotépa dateivovory ai AAynddveg, @AL' altiv Tiig Yuxfic Tv ioxuv
xataEaivouoivy.

(135) On Christian love in general see, I1. Mnpatoiwwtov, TO vonua
Tig xpiotiavikiic ayanng, Adyog Mputavixdg, év 'Advalg 1956.

(136) On the significance of spiritual friendship see Chrysostom’s
comment in Homily II On I Thessalonians, MPG 62: 399. Cf. also his
comment in the 2nd Homily on Penance, MPG 49: 307, and H. Méuaq,
«'H éxxdnoiodoyixt) npdEn Tig ovu@loewg otiiv ‘OpbddoEn "Exxin-
oia», EINIOGEQPHXH KANONIKOY AIKAIOY, Zent.-AckéuP. 1984, oo.
336-348. See also Adler’s comment on friendship as indication of capacity
for life (A. Adler, Social Interest, p. 160; R.S. de Carvalho, "Christian
reconciliation: A psychodramatic contribution”, in Journal of Psychology
and Christianity, 5 (1986) pp. 5-10, as well as his article, “The process of
psychotherapy in the process of reconciliation”, in JPCh, 5 (1986) pp.
28-31.

(137) The characteristic feature of the personal relation between
spiritual father and spiritual child is that at the final level each of them
looks to the other not for gaining anything but recognizing the other as a
unique person who is loved as oneself (J. Maisonneuve, Koivowixi
Yuyoroyia, o. 45). There is a plethora of bibliographical material on
psychological communication. As far as depth psychology is concerned
we may mention here C. G. Jung’s "The state of Psychotherapy today”: in
Cuwilisation in Transition, p. 338, and his “"Foreword in D. T. Suzuki’s An
Introduction to Zen Buddhism, London and New York 1949, from
Psychology of Religion, p. 1904. But see also the following: H. S. Sullivan,
A Study of Interpersonal relations, P. Mullahy (ed), Hermitage, N. York
1949; W. Snyder, The psychotherapy relationship, The Macmillan Co, N.
York 1961; H. Colm, "The therapeutic encounter’, in Rev. Existent.
Psychol. Psyciatr., 5 (1965) 137-159; C. R. Rogers, The therapeutic
relationship and its impact: a study of Psychotherapy with schizophrenics,
University of Wisconsin Press, Madison 1967.

(138) The necessity of the body in psychological love is well
expounded by II I'. £tduog, Tdvvig Xpuodotouos, op. cit., H' 12a’, §'.

(139) Cf. «ndhv deopoi duvownmmrikol ... deopdg altov €yévvmos,
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@noiv, Oote xal Sl Tobto GElog moAAfis Tuxelv Tiig Tufig, dt év altolg
tolg GOhog anetéxOn» (John Chrysostom cited by IL N. Tpeunélag,
Yropvnua €ig tag émiotollg o0 Iavlov, o. 708).

(140) Stamow is mistaken in numbering this verse as 4.7, altering
the translation and changing the sense of what is found in Montfaucon.
The Montfaucon citation is identical with the text from Nestle-Aland (Cf.
MPG 49: 278).

(141) MPG 49: 278, «bnounep &v owv, eloi  Siqvexdg
ouvdedepévawr. Here the holy father agrees with depth psychology (Cf. E.
Fromm, The Art of Loving, pp. 54, 64-65)

(142) "The child’s eyes follow the mother everywhere. Even under
loud protest there is the feeling: this child needs me” (cf. C. Cooper, “The
Jewish mother? An overview of Melanie Klein”, in Soul Searching, p. 15).

(143) Jung warns spiritual fathers against the danger of falling into
the opposite extreme, namely that of certain natural parents “who live
only for their children” (C. G. Jung, Freud, p. 293). Here too we may
recall Chrysostom’s warning to physicians, «Meyiotmg vooov «xai
diaatpopiic onueiov, dtav ol tatpol tag véooug émtpifwoivy (MPG 56:
24A).

(144) On attachment as monomania see, S. Freud, Oi petapop@o-
oeig Tiig €pnPeiag, o. 144.

(145) MPG 49: 278, «OUtw xai Ilablog, uGAiov &6 xai MOAADV
ToUTwV o@odpdtepov Gel Tolg padnTals npoocil@To Tolg €autol, xai
TooOUT® WAAAOV, 00@ TOV QUOIKOV TOkWV oi 100 mvevuatog €ioi
OepudTepow.

(146) MPG 49: 277, Cf. Song of Songs 5:2, «Eyw xauvetdo xai 1
xapdia pov aypunved». The way Chrysostom uses this verse indicates
that he sees the spiritual relation between spiritual father and spiritual
child in terms of a spiritual marriage (iepoyapia) between a spiritual
bride and a spiritual bridegroom, especially if we take into account what
he says about such a marriage in his 1st Baptismal Instruction (chs. 1-2
and 11-15). Cf. here the comments of II. I. Ztduog, op. cit. 1959. As for
the erotic relation between preacher and audience according to the model
of teacher and pupil we can say that this echoes Plato’s Symposium, but
reflects a reciprocal relation between the holy father and his children.

(147) Cf. «vevpauxdv [yauov] opéyeocbat, Gpyerv Yoxdv, xai
nadoyovelv nvevpatikdg» (Basil the Great, Inst. Ascet. 2, (2.200B, MPG
31, 621B).

(148) The allegorical interpretation of the Song of Songs is first
met in Hosea as the relation of God to Israel. Church authors often refer
to the Church as bride or betrothed. Thus Hippolytus is the first to
transfer the Israelite model of bride to the Church of Christ. Gregory the
Theologian sees the priest as the person who leads the bride to the
bridegroom: vup@aywyds and mpopwvijotwop, (cf. also John Chrysostom,
On the Priesthood, VI, 8, and I. Iloviou, 'H Nuugpn xai 10 Ilvelua,
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AOHNAI 1951). It is Origen who first introduces the notion of “spiritual
marriage” which reaches high elaborations in St Bernard of Clairvaux
(1091-1153). Origen finds seven Songs in the Old Testament,
corresponding to the seven stages of the Christian life, and forming a
kind of ladder for a spiritual journey. The allegorical structure of the
interpretation of the Song of Songs is based on the Platonic view that
there are spiritual senses corresponding to the physical ones. It should be
pointed out that this structure resembles the one that C. G. Jung follows
which has to do with the two levels of the soul, the unconscious and
consciousness. Chrysostom’s image of the sleepless or vigilant soul that
remains in constant expectation of the bridegroom resembles the
interpretation of Gregory of Nyssa who stresses the wound that the soul
(bride) suffers on account of a more intense desire. The connection
between Gregory of Nyssa and Chrysostom here can also be seen from
the fact that both see the soul ascending to God and being accompanied
by other maids (saintly souls). For a fuller bibliography on this matter
see, G. S. Wakefield (ed.), A Dictionary of Christian Spirituality, London
1983, p. 355, B. Zrecpawé‘)ov "ExxAnowaotxy ‘Totopia, o. 557, 1. K.
Kopvapaxn, «0¢tog €pwe», in OHE, T. 5, 0. 893-897, and E. Fromm, The
Art of Loving, p.69.

(149) MPG 49: 277, «&\\' ©onep ol TOV AQunpdv €podVvieg
OOUATOV ... kal kabanep ol Lwypdeol, nokila xpouata KEPAVVUVTES,
g 1OV copdtov eixdvag épyalovial, oltw xai 1Muelg ..». For the
connection between brightness and virtue or glory of sanctity, see MPG
53: 374).

(150) The term counter-transference may mean: a) the analyst’s
transference on his patient. In this, the correct sense, counter-transfer-
ence, is a disturbing, distorting element in treatment, and b) by
extension, the analyst’s emotional attitude towards his patient’s
behaviour. According to Heimann (1950), Little (1951), Gitelson (1952)
and others, the analyst can use this latter kind of counter-transference as
clinical evidence, i.e. can assume that his own emotional response is
based on a correct interpretation of the patient’s true intentions or
meaning. Cf. B. D. Lewin, “Countertransference in the technique of
medical practice”, in Psychosomatic Medicine, vol. iii:3 (1946), and B.
Wolstein, Countertransference, Grune-Stratton, N. York 1959.

(151) I Kopvapaxn, Mabijuata 'Efoporoynuikils, Ocooalovikn
1981, 0. 81.

(152) C. G. Jung, Analyrical Psychology, p. 157.
(153) Cf. S. Freud, "Anavta, T. 13, o. 18, as little Hans felt.
(154) MPG 47: 339.

(155) G. V. Florovsky, «'O &yog Toavvng 6 Xpusdotopog, O
npo@itig tig aydnmg», AKTINET, 18 (1955) oo. 5k.€E.

(156) Cf. the usual vocative address of Chrysostom in his Homilies
on Penance: 3rd 297, 4th 304, 305, 5th 310, etc.
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(157) "Empathy” (Einfithlung) from the Greek éundPewa, denotes
the projection of ourselves into the experience of another person (cf. C.
Rycroft, A Critical Dictionary, p. 42. According to R. S. Lee, empathy is
to understand the other from within rather than from without, yet to
carry into the identification the counsellor’s own strength and maturity
(Principles of Pastoral Counselling, 1968, p. 46). For the way depth
psychology sees empathy see, S. Freud, "Anavia, t. 3, o. 167, C. G. Jung,
“Psychotherapists or the Clergy?” in Psychology and Religion, p. 519, or
his Paracelsus as a spiritual phenomenon, p. 199, or his ‘H &vaxdiuvyn tod
'Ev®, o. 58). From the rich contemporary bibliography on this subject,
see the following: P. Lyons - H. Zingle, "The relationship between
religious orientation and empathy in pastoral counsellors”, JPT, vol. 18:4
(1990) 375-380; R. L. Archer and others, "The role of dispositional
empathy and social evaluation in the empathic mediation of helping”,
Journal of Personality and Social Psychology, 40 (1981) 786-796; C. B.
Truax - J. L. Lister, “The effects of counsellor accurate empathy and
non-possessive warmth upon client vocational rehabilitation progress”,
Canadian Counsellor, 4:4 (1970) 39-43; C. B. Truax and others,
"Therapist empathy, genuineness and warmth and patient therapeutic
outcome”’, Journal consulting Psychology, 30 (1966) 395-401; R. Tyner,
“Elements of empathy care for dying patients and their families”, Nursing
Clinics of North America, 20 (1985) 393-401; P. J. Watson and others,
“Dimensions of religiosity and empathy”, Jowrnal of Psychology and
Christianity, 4:3 (1985) 73-85, and "Empathy, religious orientation, and
social desirability”, The Journal of Psychology, 117 (1984) 211-216, etc,
etc.

(158) John Chrysostom, On Penance 8th Homily, 4, 2-4, EIIE, t.
30, 0. 308 avd MIIT" 49- 343. 1t is interesting that so many centuries after
Chrysostom contemporary Pastoral Counselling sees motherhood as a
perfect expression of “empathy”, since a mother tries to grasp how her
child feels using a communication technique which is not verbal but
entails a sort of merger of mother and child (M. Davis - D. Wallbridge,
Boundary and Space: An Introduction to the Work of D. W. Winnicott,
Penguin 1981, p. 120).

(159) Cf. G. D. Dragas, “St John Chrysostom’s doctrine of God’s
providence’, EKKAHZIATZTIKOX ®APOZ, téu. NZ' iii-iv (1975) oo.
375-406.

(160) By this term Chrysostom means God’s disposition expressed
in an anthropopathic manner, as well as the externalisation of of this
disposition as divine judgment (On Penance, 2nd Homily, 288-289).

(161) MPG 49: 280, «AvEfjioar Yap 1OV @dOPov Poudduevos kai Tig
nOAATS aUt®dv pabupiag xabapasdat, Tobto €noinoe ..».

(162) MPG 49: 280, «OU & toutov 8¢ pévov €ott Tjv 100 Oeob
@avBponiav iSey, ... xai altdg 6 xpovog g petavoiag deixvuolv avtod
v Geatov guiaviponiav. Ti vap Nuépar Tpeig Tocoltov eipydoavto, g
agavioar xaxiav tolauTnv»;
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(163) MPG 49: 280, «'Opdg ndg xai évteldev 1) 100 ol paiveral
xndepoviar;

(164) Cf. John Chrysostom, Ilepi tob pn €pdv Gofuvog, GAAE
Oaupdlerv OV dnuovpydv, Homily VII On II Corinthians, MPG 61: 441.
See also H. Ellis, "Studies in the psychology of sex”, from S. Freud, Totem
und Tabu, p. 155.

(165) "Where eros is awaken there Ego dies”. Hence, egoism
(melancholy-narcisism) can be overthrown by a violent (cf. Matth. 11:12)
eros (Djelaledin Rumi, from S. Freud, "Anavia, t. 15 0. 168). According
to Freud, the more one loves oneself the less able one becomes to love
other objects and vice versa (D. Lagache, IIpdioyog in  «'Ouadiky Wuyo-
Aoria xai 'Avaivon to0 ‘Eyo», from S. Freud, "Anavta, t. 4, 6. 21. On
the dictum, “You shall love your neighbour as yourself”, see E. Fromm,
The Art of Loving, Unwin Books, 1971, p. 46, and H. J. Cooper (ed.),
Soul Searching, London 1988, p. xxff.

(166) MPG 49: 281, «.. @v pgduwiong xal mapidng, xai of
xatalfperal note. "Qote € xai py S 1Ov Gded@dv, diad yYolv oavrtdv
SleyépOnm, kxai avactellov OV Aowdv, kai npokatacye TV onnedova,
xal TV voutv didkopovs.

(167) MPG 49: 281, «O0 yap elnev' "Ayamicate avtdov Gmhd,
aAd, Kupooate gig altov tiv aydnmy, toutéonv BePaiav, xai axivitov
¢mbeiEaobe Tv @iiav, Bepuiv tiva xal Léovoav xal memuppéviy,
avripponov tijg npotépag anexdeiag Tijv elvolav eloayayeten.

(168) John Chrysostom, On the Acts of the Apostles, Homily
XVII, 5, AAOQ, t. 77, 6. 277. Cf. also MPG 57: 362.

(169) MPG 49: 283. «oldeig iatpds qpeig émbdgivar @appakov 1@
xauvovtl, Tig atakiag aitov eUBUvag anaitel xai tnwpiav». Cf. also S.
Freud, Darstellungen der Psychoanalyse, p. 49. As regards the value of
zeal, it seems that Freud paraphrases Chrysostom’s famous dictum:
«apxel €lg &vBpwnog il memupwoptvog GAdKANpov Sopbwoacdal
Sijuov» (MPG 49: 34), cf. his «To6 péddov Tijg oUtoniagy, “Anavta, t. 11,
o. 162. The superiority of quality over quantity in relation to individual -
society, which was elaborated by Adler, is originally found in Heracleitus
(from II. Mnovun-Tlang, 16 Biprio tdv copdv, AGHNAI, . 59).

(170) Cf. IL. T. Ttdpov, AAIL t. 9, o. 13, Unos. 1, MPG 49: 279D.
Cf. also MPG 52: 613C.

(171) MPG 49: 280A.

(172) See, S. Blanton, Love or Perish, N. York 1956; W. J. Bevers,
«Ayanng avayxny, in MIIE, . Al , oo. 7-8, AGHNAI 1967; P. Tillich,
"Being and Love", in Pastoral Psychology, 5 (1954), pp. 43-48.
Chrysostom’s love for his flock which makes him endure physical
suffering if only to be with them, is well presented in the 5th Homily on
Penance, MPG 49: 279D. See also MPG 49: 310E - 311A, where the
holy father compares the relation of the spiritual father to his spiritual
children to the relation between God and Adam, or God and Jonah,
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commenting on the implications of the disobedience of the latter.

(173) That the aim of depth psychologists in psychoanalytic
therapy is to rekindle love in the patient is expounded in, E. Fromm,
Yuyoavdiuon xai Opnoxeia, o, 97, and A. Adler, What life should mean
to you, 1931, p. 258, his Social Interest, p. 138, and his Zuyxpitxi
arowxy) Yuyoloria, o. 36. Cf. also S. Blanton, “The Bible timeless - and
timely insights”, in the Reader’s Digest, August 1966, p. 95; B. J. Tyrrell,
Christotherapy, p. 156ff; II. I. Z1duov, I,’©avvov Xpuosootduov énictoral
npdg Tjv diakdvicoav ‘OAvpmada, H', 119, 12a; and C. A. Seguin, Love
and Psychotherapy, Libra Publishers, Inc., N. York 1965.

(174) For the choice of a spiritual father or a psychoanalyst see
respectively, Mov. "Avdpéa, «'O épyondg tijg Prhoxariag otijv Povpaviki)
'OpBodokia», ZYNAEH, 19 (1986) 51; S. Freud, "Anavia, t. 12, 6. 139, .
3, o. 215. Cf. also J.-P. Sartre, L’ Existentialisme est un humanisme, pp.
44-45; D. Lagache, "Anavta, 1. 4, 6. 60; S. Freud, Darstellungen der
Psychoanalyse, p. 28. Particularly interesting is Jung’s comment on the
choice of a spiritual father by priests or bishops (Analytical Psychology, p.
157) which actually corresponds to actual practice. Most clergy prefer to
go to a simple monk as their spiritual father, whose simplicity and
directness in spiritual matters is of priceless value to higher clergy who
are overloaded with responsibilities and problems.

(175) MPG 49: 286A.

(176) John Chrysostom, On Matthew, Homily XXXII, EIIE, . 10,
oo. 374-376. Cf. also D. Lagache, S. Freud, "Anavtaq, T. 4, 0. 57.

(177) The denial of the spiritual father implies the denial of the
archetypal father, God himself (S. Freud, “Anavia, 1. 14, oo. 70-71). On
the consequences of such a denial see, S. Freud, Ibid., 1. 12, o. 144, and
Eloaywyn otiv Yuravéivon, o. 396. Cf. also A. Adler, Ueber den
nervoesen charakter, pp. 25, 39, and his Social Interest, p. 72.

(178) See, the comments of Chrysostom, Theodore of Mopsuestia
and Cyril of Alexandria on this topic in IL. N. Tpepunéda, ‘O npo@ritig
Tcovag, AGHNAI 1962, oo. 48-49. On the case of Jonah in the belly of the
seabest see, E. Fromm, The Art of Loving, 1956, p. 39, John Chrysostom,
On the Prophet Isaiah, Homily I, MPG 56: 583, 586, A. NixoAaidn, «'O
'HMlag Tifg éoyxatoloriag», KOINQNIA, 4 (1990) 528. We note also that
Irenaeus relates Elijah to the case of Jonah (BEIIEZ, 5, 162 35k.€€..

(179) On the right adaptation of the spiritual father to the needs of
his flock, see 1. Kopvapaxmn, Howavtiky, AGHNAI 1972, . 121.

(180) Role play is an attempt to enter into someone else’s
situation, to feel what it is like to be there, to react spontaneously to the
other characters in the play and, by reflection on the experience with the
other members and with observers, to deepen understanding. Children
use it in coming to terms with the strange and unknown world around
them, e.g. playing at being parents. In the context of pastoral care, its
specific use is to increase awareness, sensitivity and understanding,
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particularly about relationships and communication (A. V. Camb’ell (ed.),
A Dictionary of Pastoral Care, p. 242. cf. also M. van Ments, The effective
use of Role Play, Kogan Page 1983).

(181) John Chrysostom, On Penance, 1st Homily, MPG 49: 280B;
cf. also 8th Homily, 4, EIIE, t. 30, 0. 304: «Aud toUto kai Iablog ok
Eypape pdvov obdE maprvel, GAAG kai €0vijweL petd dakpiwy, VOURETdV
tva €xaotov». Psychoanalysing the sacrament of penance, Jung sees the
redemption derived from it in terms of the “transference” of the “shadow”
(sins) of the penitent, through “contritio” or "attritio” to the spiritual
father (C. G. Jung, Bewusstes und Unbewusstes, p. 88, ftn 43).

(182) Barsanuphius saw spiritual father and spiritual child as being
ouopuyor and bound together by an eternal love (See, J. Chryssavgls,
"Obedience and the Spiritual Father”, op. cit. , p. 558).

(183) MPG, 49: 301.
(184) MPG 60: 454A.

(185) MPG 49: 280, «Exoivwoe toivuv 10 EyxAnua, iva padia
révntar 1| Oepaneiar.

(186) MPG 49: 280, «AMhwg & xal oUtol tiig &novolag ditiol
ndong foav att®, un mtpdvieg undt émalfrtoviegy.

(187) MPG 49: 280-281, ocwuatog Yap xai peAdv dixnv dAlnAowg
goptv ouVOESEUEVOL ... oféowuev TOV Eunpuoudy, npiv 1 kataraPelv T
"ExxAnoiav». Particularly interesting here is the phrase «... 66& 10 xaxdV
Beditov, xai 1@V Aowndv Gpetar peddvw», which is also used by the holy
father elsewhere and implies the entry of the demonic operation into the
soul (cf. MPG 4: 376).

(188) John Chrysostom, On Penance 1st Homily, 2: 16-23, MPG
49: 280 and EIIE <. 30, o. 98: «1i Aéyeig €tepog ijnapte, xai éyd
nevdijow; Nai, @nol, ..». Cf. also 4th Homily 1, 5ff, EIIE, 1. 30, o. 98,
164. See also Rom. 12: 15 and I Cor. 5:2. For a similar perspective in
depth psychology, see A. Adler, The problem Child, p. 268. Cf. also J.
Jaccard, Freud, p. 50, and T. Szasz, L’ Ethique de la Psychanalyse, ed.
Payot, 1975.

(189) MPG 49: 281, «EUyijg xai éEopodonioews 8t xai ixetnpiag,
tva 16 voonua aneradi) Tijg morewg anaono».

(190) MPG 49: 280, « .. @A\ G@eig TOV auapmxota, Toig
Unaivovor  Siadéyetalr’ xabanep ol iatpol mowololv, agévieg Tolg
xGuvovrag, npdg ToUg mPOoTXovVTag auTolg MAEIOVL KEXPTIVTIAL AGYWOH».

(191) According to Jung, the mythical image of Orpheus hides the
archetype of the “good shepherd” (‘H avaxdiuvym 1od éyw®, o. 71), who
“lays down his own life for the sheep”, or who “carries the sheep on his
shoulders” (John Chrysostom, MPG 49: 286A). For Freud, however,
whoever dies for others (e.g. Moses, Paul, etc.) specifies a tendency
towards egoism and pride, which resembles ‘Bismark’s horse’ that dies in
his bridle because of its determination! (S. Freud, “Anavta, 1. 9, oo. 291-2,
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Totem und Tabu, s. 103). Cf. also I. Kopvapdxn, Wuyohlovia xai
ITvevpatix Zon, o. 2001f.

(192) Hebr. 13:20, I Pet. 2:25.
(193) Luke 15:5.
(194) Hebr. 5:1.

(195) Throughout Chrysostom’s life, he showed himself to not only
love his "flock’, like a "good shepherd”, but he was willing always to
sacrifice himself for their welfare (C. A. Perialas, St John Chrysostom, p.
295). Similarly, we talk of the “self-sacrifice” of a psychotherapist in
depth psychology. On the important of this attitude in depth psychology,
see C. G. Jung, "Forward” in M. Fordham, New Developments in
Analytical Psychology, London 1957, in his Collected Works, vol. 18, p.
xiii, and A. Adler, Problems of neurosis, pp. 91-92.

(196) MPG 49: 279. Cf. Il Cor. 12:15, 1:6-7, 6:12-13, I Thess.
2:7-8, Col. 1:24, Rom. 9:3, Mt. 11:29. Maximus the Confessor, Centuries
on Love, 1:74 (®ddoxalia, T. B, o. 11) and Peter Damascene, "That the
word of God is not in much talk” (dilokalria, T. ¥, 0. 85).

(197) Cf. John Chrysostom, On Romans, Homily XVII (Vulgo
XVI), 605C-D, AAII, 1. 81, c. 270.

(198) MPG 49: 278, «xai iva udbyg, 6 Gepudtepar alrar ai
@Aiveg, Tig mote Umép TV TEXOEVTOOV Nadiov UEato Unopeivar Yévvav;
On the similar attitude of modern psychotherapists, see S. Freud Five
Lectures on Psychoanalysis, p. 88. See also A. M. Zrtaupdnouvlou,
«Zuvvavtioelg Loy, EPHMEPIOZ, 121985, &p. 3, o. 24x.£E., and A.
‘Adefitonovioy, «Metdvoia xai £Eopoddynon otiiv 'ExxAnocia  Tijg
‘EMAadog», 1971, as well as Rabbim 53, 11-12b and W. Zimmerli,
Concise Theology of the Old Testament, pp. 295-296.

(199) MPG 49: 278. See also ILN. Tpeunéda, Ynouvua €ig tag
¢motolag o0 Iavhov, o. 76, and B. K. Aiqpavrij, «&valepa-xatdpay in
AeEixd Biphixiic Ocoroyiag, AGHNAI 1982, o. 27. See also S. Freud,
Totem and Taboo, 1913, where Tabu is presented as an anthropological
term for the setting apart of an object or person or of the absolute
prohibition of some class of acts on the ground that it would be a
violation of the culture’s whole system of thought (Weltanschauung); i.e.
an object is taboo if it is untouchable, an act is taboo if it is unthinkable
in terms of the culture’s structure.

(200) Although he did not say explicitly that mature individuals are
as youth, he did consider the members of an audience to be in a
child-parent role with the speaker: “The priest should treat those whom
he rules as a father treats very young children. We are not disturbed by
children’s insults or blows or tears; nor do we think much of their
laughter or approval” (John Chrysostom, On the Priesthood, p. 129, from
C. A. Perialas, op. cit. p. 295).

(201) Chrysostom tried to circumvent any criticism of this view by
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stating that the person is not deceiving, but, rather, managing: "Great is
the power of deceit; only it must not be applied with a treacherous
intent. Or rather, it is not right to call such action deceit, but good
management and tact and skill enough to find many ways through an
impasse, and to correct the faults of the spirit”, (John Chrysostom, On
the Priesthood, p. 50 (See C. A. Perialas, op. cit., p. 291).

(202) Cf. C. A. Rycroft, Psychoanalysis observed, Constable, London
1966 (Harmondsworth Penguin).

(203) C. G. Jung, Psychoanalysis, p. 442.

(204) Cf. M. R. Chartier, "Parenting: a theological model”, JPT, 6
(1978) 54.

(205) Apart from Jung’s Analytical psychology Freud’s theory also
deals with the parental archetype (Cf. S. Freud, Totem and Taboo, p. 68).

(206) John Chrysostom, MPG 48: 644. In Freudian psychology the
psychologists counsellor is regarded as a substitute of a natural father (S.
Freud, “Anavia, 1. 14, o. 442,

(207) Aaron Esterson and Jeffrey Newman see the Jewish spiritual
father and teacher, as a rabbi, or spiritual teacher (from H. J. Cooper, ed.,
Soul Searching, pp. 129, 171).

(208) Cf. Chrysostom On Penance 7th Homily, 2, 13, EIIE, t. 30, o.
246. See also MPG 58: 720.

(209) Cf. 1. Aitman, "The ambivalence of religious leaders”, in H. J.
Cooper, ed., Soul Searching, p. 153.

(210) In the Awdacxaria dv 'AnootdAwv (3rd c.) the bishop is
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(227) Cf. John Chrysostom’s use of the physician metaphor in
MPG 58: 685B and 212,50 / Byz 16 (1907) 184.

(228) Cf. John Chrysostom, MPG 62: 617. See also the examples
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Freud, “Anavta, T 15, 0. 172.
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(234) John Chrysostom, On Penance, 7th Homily, 2, 8ff, EIIE, .
30, 0. 248.
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noviog, ‘H Iaiawa Aabiiky, 1. 9. 6. 78.
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Homily, 759, AAII, <. 15, o. 95. I Cor. 11:32 indicates the three stages of
criticism: a) self-criticism, which is the normal condition for a believer, b)
God’s judgment/reminder to the believer who neglects self-criticism and
¢) the final judgment of God which follows the believer’s failure to
respond to god’s reminders. See on this, II. N. Tpeunéiag, "Ynouvnua €ig
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‘Anavta, T. 12, o. 175. Hypocrisy and lies as “strategies” were
extensively used in older times as means for psychotherapy: Plutarch,
Iepi naidwv ayoyig, 18; Clement Alexandrinus, Strom. 6,9. 7, 9; John
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Hilary, Cassian, etc. (see X. 'Avdpovtoov, TUomnua ‘HOwkiig, AGHNAI
1925, o. 260).
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(293) John Chrysostom, MPG, 49: 285C. In his work Die
Beziehungen der Psychotherapie zur Seelsorge (1932) C. Jung tends
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FOOTNOTES TO CHAPTER 3

(1) MPG 49:278-279. See also MPG 49: 233B, 61: 475C-476.

(2) It is interesting to note that according to the holy father
Baptism is to be seen as “regeneration” or “rebirth”, whereas catechi-
sation is to be seen as “spiritual birth” (cf. Catechetical Instruction I,
11,1,2, (225-227), On John Homily X, 59, 75-76, Homily 40, 2 On the
Acts, 60, 285). Thus, after the natural birth “the order of the believers”
"is born” for three years through the holy Catechism, so that it may re
reborn or regenerated afterwards in the baptismal font. There is first,
then, the "psychical womb” of the spiritual father and teacher and then,
the “spiritual womb” (the font) of of the sacrament of Baptism. There is,
in other words, a qualitative progression: bodily, psychic, spiritual (MPG
49: 283). The holy father follows the triple dimension of St Paul:
creation, anthropology, eschatology, Furthermore, he lays special
emphasis on anthropology recognizing the three stages of purification or
"katharsis” (bodily, psychic and spiritual) and clearly distinguishing
among them (Cf. H. Clavier, from A. K. Ilanayewpyaxdnoviog, ‘H nepi
niotewg didaokaria 100 'Anootdiou [laviov, AGHNAI 1960, Unoo. 1).

(3) MPG 49: 278, «Oitw xai Ilablog, paAiov 8¢ xai mOAAD
ToUTwV o@odpdtepov ael Tolg padnrtals mpoofiwto Toig alrod, xai
ToooUT WAAAOV, 00 TOV QUOIKOV Ttokwv oi Tol mveltuatog eloi
Oeppdtepory.

(4) Cf. I Cor. 4:15, X. Tavvapd, ‘H éevdepia 100 1j0oug, AGHNA
19792, n. 204. For the "embryonic symbolism” as an ancient phenomenon
in all the religions of humanity and especially in the ceremonies of the
primitive peoples see, M. Eliade’s, Rites and Symbols of initiation, transl.
by W. R. Trask, Harper and Row, N. York 1965; his, The Two and the
One, transl. J. M. Cohen, Harper-Row, New York 1965; his The Quest:
History and Meanining in Religion, Chicago University Press, Chicago
1969; and his Myths, Dreams and Mysteries: The Encounter between faiths
and archaic reality, transl. P. Mairet, Harper and Row, N. York 1960.

(5) That &vwlev means “from God”, see II. N. Tpeunéiag,
Yropvnua eig 10 Katd Ioavvnv Ebayyéiov, s. 106, and N. M. AauaAg,
‘Epunvela eig v Kavijv Atabnixnv, AGHNAI, oo. 163-164.

(6) John Chrysostom, On the Gospel of John, Homily 25, ch. 3,
B~y'. For the spiritual nature of the "birth from above” see, II. N.
Tpepnérag, op. cit. s. 106.

(7) See I1. N. Xpriotou, GHE, . 6, oc. 1178, 1180-1181.

(8) Chrysostom is highly appreciative of the readiness of his flock
to listen to the word of God (cf. his 1st Homily On Penance, MPG 49,
277, 282, 284, and On the Gospel of Matthew Homily VI, 99B, AAII, t.
63, 0. 346).
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(9) MPG 49: 277, «tijv onouvdiv Gudv v £v 1aig ouvakeol, Tiv
npoBupiav Tiv nepl Tv Gxpdacty, v ebvowav Tiv nept OV Aéyovia, &
dAda navia KaTtopdouaTa ...

(10) MPG 49: 277, «xal ok év Muépg puévov, GAld xai &v vukti
TQUTQIS EVETPUPDUEY TATS QavVTaciaig.

(11) MPG 49: 278, «xai €owbev GAuocig 1 100 @iltpov TV
pabntdvy. Cf. Eph. 6:20, II Tim. 1:16. Every human being, says Jung,
has his chain (catena), by which he joins (like a chain or ladder, Gen.
28:12) what is "above” (heaven-spirit) with what is “below”
~ (earth-nature), in accordance with the archetype of the Homeric chain
(catena Homeri) of Hermes Trismegistus in Alchemy (Cf. C. G. Jung,
Psychology and Alchemy, p. 148).

(12) Cf. A. APépn, «Aegixov 1OV 'Atukdv Pytépovy, Abfivai
1975, o. 229.

(13) John Chrysostom uses the word vndig, one of the meaning of
which is onAdyyva-éviocBia. According to Eustathius onAdyyva is the
om\tjv, the xapdia and the fnap. in the OT the onA&yyva were the seat
of emotions, especially of the soft psychological feelings of love,
compassion and mercy. Thus the term came to mean compassion, pity
and mercy (Cf. Trembelas, Commentary on the Gospel of St Luke, pp.
80f). In English the term "visceral brain” is connected with the “bowel
feelings” and the substratum in the "limbisches system” (Lobus limbicus,
W. Bargmann, 1971, Organische Substrate aggressiven Verhaltens.
Erkenntnisse der Gehirnforschung. Universitas Mirz, 1971, pp. 243-244).

(14) Cf. Trembelas, Commentary on the Epistles of St Paul, Athens
1937, where he cites Chrysostom’s use of the model of childbirth in
psychological and moral analysis.

(15) MPG. 49: 277-278. «Tadty & neiobévteg Muelg, €ildueda
puaAdov .. ai péuveg éxeivawm. Cf. Kadoyepéa E. A., «Metaguoikip,
"Abfjvan, a. 296 where there is a fukl discussion of the relation of spiritual
father to spiritual children and its impact on the health or sickness of the
latter. Cf. also Fr. Ph. Pharos’ article, “"When you came, you looked to me
like Christ”, EOHMEPIOY, 30 (1981) 85. According to Freud intensive
love expels hatred (see his “Anavta, 1. 15, 0. 41).

(16) Transference is the process by which a patient displaces onto
the analyst feelings, ideas, etc., which derive from previous figures in his
life; by which he relates to his analyst as though he were some former
object in his life; by which he projects onto his analyst
object-representations acquired by earlier introjections; by which he
endows the analyst with the significance of another, usually prior, object.
See, C. Rycroft, A Critical Dictionary ... p. 168. See also the following: S.
Freud, Aoxiwa WYuxavadivong, o. 151); A. Adler, Ueber den nervosen
charakter, p. 95; C. G. Jung, Analytical Psychology, pp. 122-155; and L.
MacAlpine, "The development of Transference”, Psychoanalytic Qyarterly
xix:4 (1950).
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(17) Cf. N. Kallistus, Ecclesiastical History, MPG 24: 1012, See G.
S. Philippopoulos, Dynamic Psychiatry, p. 445 and S. Freud, ITauwdixi)
ZeEovahxkotnia, o. 92).

(18) See Analecta Bollandiana, vol. xv, p. 252.
(19) G. Katsoula, «’Adupia xai IIévog ..», ap. 12, o. 252.

(20) On phanaticism see, W. Revers, «pavatouds»y, MIIE, <. 5, o.
481. According to Freud such a condition is characterised as “technical
neurosis” (1914) and is caused by emotional (positive) transference.

(21) According to St Paul, obedience is due to faith (A. I1. Ilanaye-
opyaxdénovrov, «H nepi niotewg didackaria tod anostérov Iaviov, év
"Abrjvaig 1960, oo. 107x.€€.). See also Nicatas Stethatos in ®ihoxalia, T.
v 6. 311; K. A. Moupartidov, ‘H povayxt Unaxor) év 1f) apyaiq éxxinoiq,
AOHNAI 1956; M. Galloni, “Obbedienza e libertd”, Oriente Cristiano,
19:1/2 (1979) 8-39, 19:3 (1979) 32-55; J. Chryssavgis, "Obedience and
the Spiritual Father”, Theologia, tom. 58:3 (1987) 551ff. See also Freud’s
comments on obedience as a result of positive transference in his Abriss
der Psychoanalyse, p. 64; A. Adler, Menschenkenntnis, p. 274, Social
Interest, p. 106, 266; C. G. Jung, Psychology and Religion: West and East,
p. 770; and E. Fromm, The Dogma of Christ, pp. 180-181.

(22) According to C. Jung, "animus’, as mind and spirit,
corresponds to the father’s word (C. G. Jung, Aspects of the Feminine,
pp., 171, 173. See also Symeon the New Theologian’s comments on
"Christ being sealed on the rational part of the soul” in ®iloxaria, . &
25 and Gal. 4:19; and Fr. Justin Popovitch, Man and Godman (in Greek),
Athens 1981, p. 15, ftn. 1, and C. Frankl’s "Logotherapy” as
"Christotherapy” (B. J. Tyrrell) or “Christopsychology” (M.T. Kelsey).

(23) The Son is archetypically the fruit of his mother (Christ is “the
flower of virginity” according to Gregory the Theologian: Or. 62 On St
Basil); as the Mother is the fruitful land (yf)) for the primitive people, so
the son is a divine weat (Jn 12:24), brother (Mt. 12:50), friend (Jn
15:14), neighbour of human beings and of God (G. Jung, "Soul and
Earth”, in Ta npopiipata tiig ovyypovng Yuxig, p. 34). The beginning of
spiritual birth in the hearts of Chrysostom’s audience due to the divine
word can be compared to Alcibides’ leap of heart in Plato’s Symposium!

(24) Cf. the statement of the Nomocanon : "As a seed does not
grow without soil and water, likewise a man cannot be saved, even if he
wishes to be so, without a spiritual father”.

(25) Cf. Trembelas’ Commentary on the Epistles of St Paul, p. 172
and the statement of I Cor. 3:22-23.

(26) MPG 49: 279. See also Ibid. 323 where the value of authority
is explained in terms of the "evangelical authority of the Saviour”. St Pal
seems to be much more interested in the redemptive death of Christ than
in his earthly existence.

(27) MPG 49: 278.
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(28) In his Holimies on Penance St John Chrysostom does not
seem to distinguish strictly between, homily, didache, kerugma, sermon,
doiscourse and speech.

(29) On popqni see Trembelas, op. cir. p. 28, 504, 678.

(30) 1. Panagopoulos, 'O Ipogprimmg &nd Nalapét, AGHNAI 1973, o.
187.

(31) According to Popovitch évypiotwoig is the incorporation into
and assimilation with Christ, the becoming "Christs by grace” of St
Symeon the New Theologian (Sources Chrétiennes, no 104, p. 116).

(32) See C. G. Jung, Aspects of the Feminine, p. 173, and P. C. Vitz
& J. Gartner, “Christianity and Psychoanalysis, part iii: Jesus the
transformer of the super-ego”, in JPT, vol. 12 (1984), p. 82.

(33) "Whole body experiences of birth both as baby and mother.
Visualise an unborn baby, a new soul, a new being, in a womb. The
womb is in a woman. The woman is in a family”. The family is in a
Christian church. The Christian Church is in the earth, the universe.
There is a series of concentric circles (A. Pirani, “Psychotherapy, Women
and the Feminine in Judaism”, in H. J. Cooper (ed.), Soul Searching, p.
55).

(34) In the language of depth psychology this procedure is called
"introjective identification”, i.e. i.i. is either the process of identifying with
an introject, or the process by which a person imagines another to be
inside and part of him (C. Rycroft, A Critical Dictionary ..., p. 68).

(35) Cf. the aptitoxov Gvopwnov of Gregory of Nyssa (Or. on
Theophania).

(36) "God ultimately becomes the audience” (C. A. Perialas, St John
Chrysostom ..., p. 300).

(37) On the understanding of projective identification as a process
by which a person imagines himself to be inside some object external to
himself, see C. Rycroft, A Critical Dictionary..., p. 67 and the following: S.
Freud, Aoxija Wuyavaivong, o. 180, Totem und Tabu, pp. 133f; L
Caruso, R. Assagioli, W. Strinbderge, M. Robert, B. J. Tyrrell,
Christotherapy, The Seabury Press, N.Y. 1975, pp. 59-60, 62. See also
Ravi Ravindra, The Yoga of the Christ in the Gospel according to St John,
London 1990, p. 7, and Jung’s analysis of the 18th Sura of the Koran as
an archetypal example of regeneration (Four Archetypes, p. 45).

(38) On the patristic notion of spiritual birth which is due to the
preaching of the word of the Gospel, see, Gregory of Nyssa’s “On
Virginity” ch. ii, Maximus the Confessor’s “Centuries” iii, ch. 8 (PG 90:
889), Symeon the New Theologian’s Oration 57: 304, St Nicodemus the
Hagiorite (Xpnotonfeia, é€v Xiw 1887, oo. 253-254) and Is. 26:8.

(39) The notion of the spiritual father as “mother”, which begins
with St Paul (I Thess. 2:7) is discussed by St Gregory of Nyssa (De
Virginitate 3, MPG 46: 332B and St John Climacus (4: 69). See on this J.
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Chryssavgis, “Obedience and the Spiritual Father”, p. 561, ftn 77).
Depth psychologists also use it: S. Freud, "Un destin si funeste”, cited by
R. Jaccard, Freud, p. 11; A. Adler, Problems of nevrosis, pp. 34, 91, and
Social Interest, p. 37; C. G. Jung, Symbole der Wandlung, Ziirich 1952, p.
445 (he identifies the mother as a symbol of the unconscious).

(40) Cf. the OT notion of Israel as the “firstborn of God” (Ex. 4:22,
Wisd. Sol. 18:13, Deut. 32: 6,18ff etc. See also the notion of Jerusalem
as a mother in Isaiah 66:7-14. For similar NT notions see, Mat.
13:18-23, Jam. 1:18, 21, I Pet. 1:22-25, I John 3:9, 2:14, 5:18. Rom.
8:15ff, Gal. 4:6.

(41) MPG 49: 278, «toig tex8eior nawdlog, Snounep Gv oy, eiot
dimvex®dg ouvdedepévary.

(42) Cf. I1. K. Xprjotov, OHE, 1. 6, n. 1172.
(43) John Chrysostom, De Sacredotio or. 1, MPG 48: 623ff.

(44) John Chrysostom, “To a young widow”, MPG 48: 601. Cf.
Metr. Barnabas, «'AvBoUoa», OHE, t. 2, 6. 789.

(45) Secondary identification is the process of identifying with an
object the separate identity of which has been discovered. None the less,
secondary identification with parental figures is held to be part of the
normal developmental process (C. Rycroft, A Critical Dictionary of
Psychoanalysis, p. 67). It is not a paradox that Chrysostom will enter
after a while from secondary identification to introjective identification
for the sake of the projectoive identification of the faithful (his spiritual
children)!

(46) S. Freud, "Anavta, 1. 12, 0. 128, tnoo. 73.

(47) A. Adler, Ueber die nervosen charakter, p. 48. See also his
Zuyxpinikt) 'Avaivtixr Puyororia, o. 79.

(48) According to Freudian analysis, women have a deeper sense of
psychical operations (S. Freud, “Anavta, 1. 3, 0. 160, bnoo. 1). See also C.
G. Jung, ‘H yuvaixa otmijv Evponn, o. 225; “The Spirit in Man, Art and
Literature”, in Psychology and Literature, p. 159, 157; F. Fromm, The
dogma of Christ, p. 152 and C. G. Jung, The development of Personality,
p. 289, as well as Mat. 5:45.

(49) MPG 49: 278-279. See also Trembelas, Commentary on the
Epistles of St Paul (in Greek), p. 412.

(50) MPG 49: 278.

(51) MPG, 49: 278, «Kai 1oL ye toUto GV ndBoL 1 yuvi}, o0d’ Gv
vnootain 1ag aUtdg ndv dtvagy.

(52) Ibid. « abtar 8¢ oly olrwg, @AAG xai pfjvag OAoxATipoug
uévouot, xai yap Eviautdov 6Aov OSIVE TOAAEKLO.

(53) Ibid. «xaxel putv Tijg oapkodg 6 névog, évialiba 8¢ ob yaotépa
dateivovov al GAynddveg, @AL' autiv Tig Yuxfis Tv iloxlv xata-
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Eaivouon.

(54) Ibid. «Kai tva padng 6t Oepudtepar alrar ai odiveg, Tig mote
Ungp OV TEXOéviov niEato Unopsivar yéevvav; OUtog 8¢ o0 udvov
Gpveltar Umopeivan yéevvav, GAAG xal chyxetar @vébepa eivar and
Xpoto¥, dote duvnbijvar Toug Touvdaioug dnotexeivn. This case implies
the destruction, as it were, of the womb for the same of the newly born.

(55) MPG 49: 278. Cf. Rom. 9:2. See also Chrysostom, On
Philippians Homily XV, MPG 62: 287: «bu &coudg éotv 1 OAiYng
appaYTion.

(56) According to Jung’s analytic psychology “the spiritually
regenerated person is he whose consciousness prevails over his
unconscious. In this sense the "womb” of the spiritual birth, as a
psychical operation, which leads the Ego from the unconscious (belly-
womb) to consciousness, is interpreted archetypically. The meaning of
"vessel” as womb was not unknown to the Fathers of the Church
(Augustine, Ambrose, Tertullian and others). According to Jung it was
taken from the “chalice” of the Song of Songs (7:3, cf. also III Kings
17:10, S. of Songs 1:3 and Ex. 16:33). Indeed Jung points out a parallel
case in "Meisterlieder der Kolmarer Handschrift”, where the Virgin Mary
is likened to the "vessel” of the widow of Sarepta of Sidon (C.G. Jung
Aspects of the Feminine, pp. 17-18. For other similar connotations of a
"vessel” see, C. G. Jung Analytical Psychology, pp. 199, 122.

(57) Freud recognizes the importance of the liturgy of regeneration
which is also present in pagan practice (M. P. Nilsson, A History of
Greek Religion, p. 39). See S. Freud, "Anavta, 1. 9, oo. 306-307, and O.
Rank, Der Mythus von der Geburt des Helden, 1909, where the examples
of the mythical births of Adonis, Osiris, Moses and Bacchus are
mentioned.

(57a) The woman’s complacency is derived, according to Jung, from
her genital organs (S. Freud, "Anavta, T. 12, 6. 150).

(58) Every spiritual rebirth (Jn 1:13, 3:3-4) constitutes a “renewal”
(Eph. 4:23) so that the effulgence of the soul becomes the icon of the
Holy Spirit (Cf. A. Pierios, The immonrtality of the Soul (in Greek), p. 221).
According to Jung this renewal is interpreted as a consequence of cell
intercourse (Aoxipa Yuyavaiuong, o. 73) and is directly connected with
the growth inside the womb. Initially Jung took rebirth as “renovatio” or
renewal (Cf. his Four Archetypes, p. 48).

(59) S. Freud, "Au%wa, 1. 13, 0. 63. Cf. O. Rank, Der Mythus der
Geburt des Helden, 1922,

(60) See A. Pierios, op. cit. p. 224, for a comparison of the spiritual
training of the soul during this life to the nine moth period of the growth
of an embryo in the womb.

(61) Ps. 30:10, Cf. 1. Giannakopoulos, The Old Testament (in Greek)
, t. 24, p. 147.
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(62) B. Bettelheim compares his role with that of a paedagogue or
of a midwife, while Freud referred this to the psychoanalyst. See B.
Bettelheim, La forteresce vide (ed. Gallimard), or his Le coeur conscient
(ed. Laffont), or his Un lieu ou renaitre (ed. Laffont).

(62a) The spiritual birth should not be understood apart from
Christ (cf. Chrysostom’s «oUk éuaut®d tolto Aoyilouaw» and Trembelas,
Commentary on the Epistles of Paul, p. 162).

(62b) MPG 49: 278, «aild xai pijvag OAokAtfpoug peévouot, kai
1ap éviautov Glov Odive moAlaxig, kxai ovk E€texe ToUg Kuopévoug O
IatAiog».

(63) We cannot explain in any other way the holy father’s
insistence on the “pregenital phase”, during which the “libidinal
development” takes place, with all the impulses and phantasies derived
therefrom, except by accepting some sort of divine enlightenment.

(64) On the influence of a pregnant woman on her child see, L. W.
Sontag, “Maternal anxiety during pregnancy and fetal behavior”, in
Physical and Behavioral Growth, Ohio 1958, pp. 21-24.

(65) It is interesting to note that St Paul does not use the verb
vevv@ but the verb tixtw, which is right, of course.

(66) The notion of birth as a separation of a part from a body and
its implications for psychology had been first grasped by Freud (cf.
“Anavta, T. 9, 0. 297, Unoo. 1). O. Rank bulit on this notion in developing
later his theory on the “trauma of birth”. On the spiritual level it is
understood that the newly born spiritual child runs the risk of many
dangers. Jung points these out by recalling the snakes of Hera to which
Hercules was exposed as a child, or Python who endanged Apollo, or the
sword of Pharaoh which threatened baby Moses, or Herod who wanted
to exterminate baby Jesus (C. G. Jung, 'H €éE€MEN g npoowmikdmTag, o.
206). The attempt of the spiritual father to protect his spiritual child
ultimately consists in finding a mediator, like Hermes, or like Christ in
the case of the spiritual child, so that through a "Christ-transference” a
"deconditionment” of the spiritual child from the spiritual father may be
achieved, so that “counter-transference”, i.e. rendering absolute the
significance of the spiritual father, may be avoided. Freud too points out
the importance of transference in this case as a therapeutic device (cf.

Eicaywr) otijv Yuxavaiuvon, 0.395).

(67) This explains why Chrysostom began his first Homily on
Penance as follows: "Apa éuépvnofe Mudv, Nvika OV petall toutwv
Expiodnuev ypovov Mudv; (MPG 49: 277).

(68) The positive and negative aspects of birth have been fully
discussed by depth psychologists, some emphasising the one, and others,
the other aspect. Chrysostom seems to emphasise the positive aspect,
because he regards the act of birth as an act of divine “philanthropy”. His
views are clearly based on those of St Paul. See O. Ranke, The trauma of
birth, New York, 1929; by the same, Technik der psychoana- lyse und
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synthese der Existenz, p. 241; and A. K. Ilanayswpyaxonothov, «'H nepi
nioTewg dibaokalria 100 anootdiov Ilavlouvr, év "Abrvaig 1960.

(69) MPG 49: 280B: «1dV @uolk®V ToKwV 0l 100 RVELPATOS EioL
Oeppdrepor. Kal yap xai oltog dSive oly &naf, dAAd xai Sig Toug
alrols..», and elsewhere, «Kal v&p al ddiveg albrar 1@V cwpaTnkdv
dpwitepat, oo xai 1 @hocopia peilov xal 10 auapmBiév ol Tuxév»
(Trembelas, Commentary, op. cit. p. 62).

(70) MPG 49: 278: «xaitol éxeivar pév ai ©odiveg év ud xaipos
portfy xatateivovol, kai o0 madlov Tig wndvog EEoMobrioavrog,
ouveEépyovtar attal 8¢ oly oltwg, &ALd xal wijvag GhoxApoug pévouot”
xatl vap éviautov Glov Odive moALdxig, kal ovy Etexe ToUg Kvopévoug 8
INNatlog' xakel pév Thig oapkdg O movog, évialba 68 o0 yaotépa
dateivovoly  at  alymbdveg, AAL’ aUmiv  Tig Yuxiig TV ioyxuv
xaraEaivouow.

(71) Cf. Rom. 9:2.

(72) The author of the 7th Homily regards the pain of childbirth as
a punishment for the transgression of God’s commandment (MPG 49:
332; cf. Gen. 3:16. See here A. Aavaooi-Agevtaxy, <FYuyxoroyia 100
avantuooopévouv aviponow», AGHNAI 1978, n. 83. According to Jung
“there is no birth of “consciousness” without pain” (C. G. Jung, "Marriage
as a psychological relationship”, The development of Personality, p. 331.

(73) The pain of Paul’s love for his spiritual children anticipates the
contemporary psychotherapists 1. Caruso and Seguin (I Cor. 4:15 and see
Trembelas, Commentary, op. cit. p. 172 where he cites Chrysostom’s
comments).

(74) MPG 49: 278, See especially the verbs, n@fot, Umootain,
Unépelve, Unopeival, nalv odivo, @eloaodé pou, avaykaleté ue naoyewv
Uuelg. For similar descriptions in the tradition of depth psychology see,
A. Adler, Social Interest, p. 166, p. 138 and C. G. Jung, ‘H avaxdiuvym
100 70, 0. 78.

(75) MPG 49: 278, «oldeig vidg deltepov TV UNTPIKTV YaoTéPQ
talg ollol diétewvev, Onep Qvayxdleté pe ndoyerv Upelg ... xal yap
gviautov 6Aov Odve moAdaxig, xai oly Erexe toug kxvoptvoug O Ilatlog».
See also PG 64: 1052, «oU t®v didaokdiwv éoti 10 ndv, GAA, € pn 1o
mAfov, 10 YoUV TjoL TOV Habntdv».

(76) MPG 49: 282-283.

(77) MPG 49: 296, «'O Oedg ool €dwxe Téxva, xapnov xokiag
EraPeg, iva @IAdvOpwmnog Tévy, ouy va andvipwnog i Tijv tndédeorv Tiig
@uavbponiag €elg  agopunv  anavlponiag éxiaupaver». Cf. A
Tukdxn-Aovka, «'O Toxetdg elvan "Aydnn, AOHNAI 1984,

(78) See Archim. I. Kathreptides, «Yiofeoia Ocix1)», EPHMEPIOZ,
1/15 March, year 34 No 9-10 (1986) p. 150, where he cites Chrysostom.

(79) Cf. On the Epistle to the Romans, Homily XX (vulgo XIX),
654B-D, AAII, . 82, 0. 169-170).
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(80) MPG, 49: 279.

(81) D. Somerville, St Paul’s conception of Christ, Edinburgh 1897,
p. 46. See also C. H. Dodd, I. P. Bratsiotis, R. Bultmann, H. Clavier, T
péAdov 100 avBpwnov xata Tiv Karvijv Awiabrijxnv, Newcastle 1952, p.
13ff. Also Ball, from A. K. Ilanayewpyaxonovrog, «'H nepi niotewg .»,
o. 110, vnoo. 2.

(82) On the identification of sonship, justification and prayer of the
Spirit in the heart see, 1. Z. Popavidng, «'Incodg Xpiotdg - ‘H L) T00
xoopov», OPEOAOZ0Z TYIIOZ, 4 Maptiov 1988, 6. 3. See also, A.
Iliepiov, «'H d&Bavasia Ttiig Wuxfigy, o. 236., and 'Apxt5. A. K
Awapavronotiov, «H vioBesia tdv Xpiotavdv, AOHNAI 1984“. For the
view of depth psychology on “sonship by adoption’ see, E. Fromm, The
dogma of Christ and other essays on religion, psychology and culture, pp.
55ff. Finally, see Ps. 2:7, Acts 2:36, 13:33, Rom. 1:4.

(83) Cf. Gal. 4:5ff, Rom. 8:14-17, Eph. 1:5.
(84) MPG 49: 282.

(85) Both John Chrysostom and Depth psychology have a lot to
say on transference as a positive tool in dealing with patients, as we
have already seen. We may point out here that there are three kinds of
transference in the vcase of a spiritual child: a) from the natural father
to God the creator-father, b) from God the father to the spiritual father
and c) from the spiritual father to God the father-by-grace through Jesus
Christ. We observe, in other words a circle which returns to God the
father through a transference from the natural to the spiritual level. S.
Kierkegaard spoke of this three-fold transference in terms of aesthetics
(natural), ethics (psychological) and religtion (spiritual).

(86) MPG 49: 279. Christ calls the paralytic of Caphernaum “child”
and thus implies paternal care (See P. N. Trembelas, Commentary on the
Gospel of St Mark, p. 47). On spiritual paternity cf. Basil, "Acxnuixy
npodiatinwolg, 2, MPG 31: 621B,

(87) Cf. 1. Cor. 9:16.
(88) MPG 49: 279, «iva pabyg, 6t [ov] Tattag wdiver odivag.

(89) On spiritual architecture and upbuilding see PIAOKAAIA, .
A, o. 17. Cf. II Esdras 10:30, I. Kopvapaxngs, «¥uyohoria xai
mvevpaTixn Zo1», o. 82. and his «'H Oeia Aatovpria Tijg YndpEewo», o.
88xeE. Freud supplies a full symbolic of the human body taken from
architecture (‘Anavta, 1. 9, o. 267). For the Pauline anthropological
architecture see, I Cor. 3:16-17, 6:19, I Cor. 6:16. As a general
bibliography on spiritual upbuilding from the point of view of depth
psychology we may mention the following: S. Freud, Constructions in
Analysis, Standard edition, 1938. P. Greenacre, "On Reconstruction”,
Journ. of the Amer. Psych. Ass.., vol. 23 (1975), 693-712. N. Reider,
"Reconstruction and Screen Function”, JA.PA., 1 (1953). V. Rosen, "The
reconstruction of a traumatic event”, JA.PA. 3 (1955). R.C. Erickson,
“Spirituality and Depth Psychology”, J.R.H., 26:3 (1987) 204.
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(90) Cf. here Eph. 2:20, I Cor. 10:4 and Isaiah 28:16. Also relevant
is Philo’s reference to Wisdom as stone (Nouwv Tepdv dAiny., 2:86. For -
the symbolism of stone in depth psychology see, C. G. Jung, Four
Archetypes, pp. 74, and 67f Jung sees the stone as a symbol of the
immortal "self” the archetype of which is Christ in Christianity and
"Khidr” in Islam.

(91) Palladius, Diglogue, MPG 47:20.

(92) Jung regards psychotherapy as “synthetic or constructive
method” (cf. his Ueber die Psychologie des Unbewisstein, p. 78).

(93) Chrysostom understands the development of consciousness as
spiritual enrichment. (Jer. 5:4, 1. Cor. 1:4-5, Chrysostom 7th Homily on
Penance, 2:28ff, EIIE, 1. 30, pp. 248-250, MPG 751-752. Jung views
this in terms of an enlargement of personality (“Concerning Rebirth”, in
The Archetypes and the Collective Unconscious, p. 215). See also Jung's,
“Men, women and God”, in Daily Mail, 28 April 1955; The development
of Personality, p. 294; Commentary on R. Wilhelm’s “The Secret of the
Golden Flower”, in Alchemical Studies, p. 24; also, A. 'Acmudty, «IIpdg
OAoxATpwov Tiig npocwmxdttagy, AGHNAI 1955. G. Lowe, The
Growth of Personality, Harmondsworth: Penguin 1972; J. D. Carter’s
"Personality and Christian maturity”, in JPT, 2 (1974) p. 190 and his
“Maturity: psychological and biblical”, in IPT, 2 (1974) 89. D. J. A.
Clines, "Sin and Maturity”, in JPT, 5 (1977) 183.

(94) According to Origen the Church is the universal city. This
view is derived from the platonic city (R. Seeberg, cited by Theodorou,
History of Dogmas vol. 1, part ii, Athens, 1978, p. 383). St
Barsanouphius sees the heart of a city (Cf. Nikodemus the Hagiorite,
Invisible Warfare, p. 121. But see also Jung’s comments in “Anavra, T
11, . 1297

(95) John Chrysostom, 6th Homily on Penance, 2, EIIE, t. 30, o.
214. See also Sophia Sirach, 34:23).

(96) For the holy father every psychological therapy develops
slowly (To Olympias Epist. 1. However, Prof. I. Karavidopoulos does not
believe that there is in Chrysostom’s thought any notion of gradual
transformation (Image of God and reflection of the image of God in the
thought of St Paul, Thessaloniki, 1964, p. 83.

(97) Chrysostom sees the Platonic realisation of the “particles” or
parts” of virtue, as taking place in stages which he calls, “steps leading to
higher places” (&vapabuot), MPG 55:339.

(98) John Chrysostom, MPG 63: 165. See further, A. K. Danasse-
Aphentaki, Matters concerning Paedagogical Science, p. 51. According to
the Neptic tradition, or spiritual growth, can be achieved according to St
Nicetas, ""through three orders or steps: purificatory, illumionatory and
mystical (see, PIAOKAAIA, t. 3: 335, 0. 41).

(99) John Chrysostom, 7th Homily on Penance, 4, 19ff, EIIE, t. 30,
oo. 256-258. See also Chrysostom, On the Priesthood, p. 102, where he
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says that: The speaker must also be very much aware of the delivery of
the speech. The speaker must be extremely well organized in thought and
fluent delivery. The method of delivery also pays a most important role
in the speech situation: “People subject their casual doings to a minute
examination, assessing the strength of their voice, the expression of their
face”.

(100) Cf. A. Adler, Social Interest, p. 114.

(101) For Onesimus as Paul’s spiritual son, see Trembelas,
Commentary on the Epsitles of St Paul, op. cit, p. 708. For the Jewish
background to sonship and obedience see, A. II. Xaotounm, «Kepdhaia
IMatépwvy», Ococalovikm, 1961 o. 9).

(102) John Chrysostom, MPG 49: 293. Cf. C. G. Jung, "Answer to
Job”, in C. W. 11, Psychology and Religion, p. 758.

(103) John Chrysostom, “In Laudem Diodori”, 1, MPG 52: 761. It
was his true sonship the made Chrysostom himself a spiritual father of
the Church. According to M. Robert, Jung too saw Briipke, Helmholtz,
Meymert, Charcot and generally, Goethe, Schiller, Virgil, Sophocles and
Shakespeare as his spiritual fathers (R. Jaccard, Freud ..., p. 14).

(104) For Paul spiritual birth-labour comprised first and foremost
his Jewish compatriots and second, every child of spiritual Israel (See,
MPG 49: 278, «»ote duvnbijvar toUg Toudaloug &notexelvy.) Freud is
also aware that every spiritual childmay unconsciously experience fear
from the possible spiritual birth of another child (see his, 'H oeEouvaiiki)
Cw) 100 &vbpnov, o. 24).

(105) Archimandrite B. K. Stefanides, 'ExxAnciaotix1 ‘Iotopia, o.
209.

(106) Cf. P. K. Chrestou in ®.H.E., 1. 6, 0. 1174, and Nicephorus
Callistus, 'ExxAnowaotixy Totopia, 14:53; Georgius Monachus, ed. C. de
Boor 2, 599; P. K. Chrestou, EAAnwix1 Iatporoyia, iii: 374, and John
Chrysostom, MPG 52: 721.

(107) Cf. E. Theodorou, «Ai nepi tov Xpuodotopov Alaxéviooai,
in ‘H aiovia ariPeia, AGHNAI 1960, o. 384.

(108) Olympias, ordained deaconess by Nectarius of Constantinople
(Sozomenus, Hist. Eccl. MPG 62: 1537) became Chrysostom’s faithful
and dedicated spiritual daughter (E. D. Theodorou, «'Hpwig Tiig
vuvaikeiag diakoviag», EPHMEPIOZ, no 13, 1/15 July 1986, o. 194).
See also, MPG 52: 568; B. H. Vanderberghe, St John Chrysostom and
Olympias, London 1959; G. Katsoula, «'Afupia kai ndévog xata tov ay.
Toavvv tov Xpuodotopov», in EOGHMEPIOZ, ap. 10, o. 219xéE., where
there is also a relevant bibliography.

(109) Pentadia was a major's widow who became Chrysostom’s
deaconess (QHE, T. 6, 0. 1176).

(110) See Letters, 39, 60, 76-77, 94, 96, 98-99, 104, 185.
Palladius, 10.
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(111) Cf. P. K. Chrestou, in ®HE, t. 6, o. 1174.
(112) MPG 47: 35.

(113) If natural birth of many children reveals a tendency to
overcome biological death (cf. A. Adler, Problems of neurosis, p. 169),
spiritual birth has to do with overcoming spiritual birth (Nitze).

(114) MPG 49: 278, «1i 8¢ eOpopwtepov, §| Tv oikoupévnyv
anacav Qneyévvnoe;»

(115) Cf. Anuadn 180, 18, used with an identical meaning with that
we meet here.

(116) Cf. John Chrysostom, MPG 50: 474, «'O N®t éautov peta
1OV naidov Siéowoe povov: 6 &6 Ilallog, moAUL yalemwtépouv TV
OlKOUUEVTIV  KaTakAuopoDd xatalaPfoviog ... TV oixouvpévnv Gnaocav,
xatanovtifeofal péAhovoay, éx PHECOL TPAoEV TOV KUNATOV).

(117) «Mé& yat 1o0t0 mpooednke, Ilept 1ig Aaholuey, iva i a@i
v volv mlaviBévra E£tépav tiva €mlnteivw, cited by Trembelas,
COmmentary on the Epistle to the Hebrews and the Seven Catholic Epistles
(in Greek) p. 38). Since the first century the term oikoupévn was
connected with the Roman Empire. During the fourth century it referred
to the unity of the Roman State, Eastern and Western. Atticus of
Constantinople uses it in this sense when he writes to Cyril of
Alexandria asking for the restoration of the name of John Chrysostom to
the diptychs for the peace of the ecumene (MPG 77: 352). Ecclesiastical-
ly the term “ecumenical” also came to mean the ecumenical authority of
any one who expressed the faith of the catholic Church (cf. Vlasios
Feidas, 'ExxAnociactixy ‘Totopia, 1. ii, ATHENS 1977, pp. 144-146).

(118) Cf. A. N. AiBépn, «AeEixdv 1@V 'Atikdv Pytdpove, o. 172,
(119) Cf. Col. 1:9,

(120) MPG 62: 309.

(121) MPG 62: 83-84.

(122) MPG 62: 344, 83. Christ governs the Church and the Church
governs with him. See O. Cullmann, Xpiotog xai xpdvog, AGHNA 1980,
o. 185).

(123) Cf. Styl. Papadopoulos, «Ilatépeg, “Ayiov IIveGua», AOHNAI
1975, co. 43-44).

(124) On Ephesians, MPG 118: 1221D-1224AC and MPG 124,
1088D-1089A. See also Plato’s Republic, 536 a,2 and John Chrysostom
MPG 58: 614-615.

(125) John Chrysostom on Genesis Homil. XX, 172, AAII, 1. 44, o.
ili, Cf also MPG 60:69, «A€l éx wxpdv Gpyxeodan Muag tig apetiion: A.
Adler, Problem Child, p. 16, and B. Daniel, "On divine philanthropy from
Plato to John Chrysostom”, in @EOAOQOT'IA, vol. 54 (1983), o. 594.

(126) MPG 49: 278.
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(127) Ibid.
(128) Ibid. 279, «Snep ixavov Mv éxeivoug Evipépaw.
(129) Ibid. « 1&g o0v ndAv pe elg de0tépag Odivag EuPAAAETE; ...».

(130) Ibid. «d16 xad o@ddpa dpwl xai ndong yuvaikds reputadé-
otEPOV QVOVOAUEE, Afywv, Texvia pov, olg mév ®divw, Gypig ol
HOPPWOT) XpLoTdg £V VuTvy.

(131) Ibid., «t00t0 Yap Ereyev, Opol xai BaPpivar xai @oPiioal
Bouldpevogy.

(132) As a wise paedagogue Chrysostom extends the model of the
family (eros, marriage, birth) to the growth and maturation of spirityal
children in Christ.

(133) MPG 49: 279, «Td y&p einelv, "Axpig o0 popewdi, aupdtepa
talta éonv Evlerkvupévou, kad Ot oUdEnw pepdpotal xai 6t duvatov

pop@wdijvar ndAry.

(134) Resistance is a state of patients who oppose the Analyst’s
interpretations and have weak or strong resistances according as to
whether they find it easy or difficult to allow their analyst to understand
them. Resistance is a manifestation of defence (C. Rycroft, A Critical
Dictionary ... pp. 142-143).

(135) The archetype of “falling back into the sea” (C. G. Jung, Four
Archetypes, p. 73), as "re-immersion”, which Freud characterizes as “a
nigtht of fantasies”, appears in myths and dreams archetypically as the
devouring of a newly born baby by his mother (dragon) who sucks it
back into her womb like a “mother sarcophaga” or "mater matura” (cf. C.
G. Jung, Analytical Psychology, p. 102). See also Jung’s comments on
"libido” in his Symbole der Wandlung, Zurich 1952, pp. 504, 703; L
Kornarakis, @¢éuata Iowavtikiic Yuyoloriag, s. 45; and C. Cooper, "The
Jewish mother? an overview of Melanie Klein", in Souw! Searching, p. 17.

(136) Jung identifies the tragic responsibility of ecumenical
personalities with the identification of the personal and corporate uncon-
scious (C. G. Jung, «Oi oyéoeig avaueoa otd Ego xai 16 Unconscious»,
in Analytical Psychology, p. 140).

(137) MPG 62: 101A.

(138) MPG 58: 595, «Agt Muag tijv t®v nadiov amidma
wpeiofawm. Cf. E. Fromm, The dogma of Christ, p. 30 and The Art of
Loving, p. 54. Also, II. A. Zf}, «'Anavta S. Freud» t. 1, o. 15.
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FOOTNOTES TO THE EPILOGUE

(1) Cf. J. Newman’s use of Leo Naeck’s definition: “Religion is not
a part of life, it is life itself (from H. Cooper (ed.), Soul Searching, p.
172).

(2) Adlerian Psychiatrist Rudolph Allers (1953) writes: "human
nature is what might be termed a dynamic whole ... the concept of
totality is of the greatest importance for the study of human nature (from
H. Cooper (ed.), Soul Searching, p. 153).

(3) Cf. "Psychoreligion according to Jeff Aitman”, in H. Cooper
(ed.), Soul Searching, p. 149ff. :

(4) J. Aitman takes the rabbi as a spiritual consultant and
concludes: “In my dream the rabbi and the doctor should have been
standing side by side, neither in ignorance of the other’s contribution to
the alleviation of my pain, but each concerned with different aspects of it.
Both are important, but without the rabbi if death came, even with
medical help, I would have screamed in silence into the grave” (from H.
Cooper, (ed.), Soul Searching, p. 154.
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