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ISOLATION AND THE PARISH MINISTRY 

THESIS ABSTRACT 

The purpose of this thesis was to examine the concept of 

isolation as it occurs within the profession of ministry. 

Isolation, for the purpose of this thesis, is defined social- 

psychologically. Within the field research isolation is 

considered as evidenced professionally, socially and spiritually. 

This study utilized as its sample base 200 hundred Church of 

Scotland ministers (15% of total population) which provided 159 

usable responses to an extensive mail survey. The mail survey 

consisted of a questionnaire designed and tested to measure 

experienced isolation; the Myers-Briggs Type Indicator, a 

personality measure; and the Purpose In Life Test, a measure of 

motivation. A further 15% of the respondents were selected by 

random process for direct interviews. 

The thesis is divided into four primary sections; 

psychological perspective, theological perspective , field 

research, summary and conclusions. 

Chapter 1 reviews eight psychological perceptions of 

isolation as found in the works of such notables as Freud, Adler, 

Fromm, Horney, Laing, Sullivan, and Frankl. From these it was 

determined that common to all perspectives of isolation was a 

primary isolation from the SELF. In chapters 2 and 3a model of 

isolation was developed from the work of C. G. Jung and applied to 

the profession of ministry. 
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Chapters 4 to 6 examine the concept of separation from the 

self from a theological perspective as found in the works of P. 

Tillich and E. Brunner. Chapter 6 develops a composite view of 

the self and considers it in light of the redemptive process. 

Chapters 7 to 10 review the actual field study conducted by 

the researcher among the Church of Scotland ministers. 

This study concludes in Chapter 11 with a summary of the 

findings and their implications for the ministry of the church. 

The salient factor evidenced was that isolation is not primarily 

an inter-relational problem, but rather an intra- 

relational phenomenon. 
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PREFACE 

The issue of man's "aloneness" has been a matter of 

concern to the author since earliest days in social work. 

As the product of a manse, I saw the struggles of being 

alone with little support demonstrated in my father's life. 

My own transition, not without pain, from social work to 

ministry, helped to crystallize the earlier theoretical 

observation that the ministry in its uniqueness is an 

isolated and isolating profession. 

Little research has been conducted into isolation or, 

for that matter, the ordinary feelings of loneliness. Robert 

Weiss, in his book entitled "Loneliness", quotes an 

unnamed psychiatrist saying, "we neglect loneliness because 

we have no theory with which to begin to cope with its 

manifestations. " We know little about this prevalent 

phenomenon, not with standing its effect on ministers. 

Isolation, for the purpose of this study, will be 

interpreted as the severest form of loneliness. Whereas 

loneliness may be at certain intervals in life, sporadic in 

manifestation and in its simplest form offset by valid 

relationships, isolation is seen as a prevailing condition 

where the individual is cut off from meaningful depth 

interaction. The definition used in this thesis is primarily 

social-psychological. As we will attempt to establish, the 
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phenomenon of isolation is primarily an intrapersonal, as 

opposed to an interpersonal, problem. - 

This study is not an attempt to produce a definitive 

understanding of isolation or to provide the answer to the 

problem. The attempt here is to add a grain of information 

to the existing grains in the hope that someday the desert 

experience of loneliness and isolation may be less 

threatening. 

The thesis is divided into four major sections: 

In Section I, -A Psychological Perspective, the 

psychological dimensions of isolation are considered. In 

Chapter 1a brief review of leading psychologists' and 

psychiatrists' perspectives of isolation are given. This 

includes pioneers in depth psychology as well as the 

prevalent approach of the school of behaviourism. In Chapter 

2 the psychology of C. G. Jung is examined. In the final 

chapter of the section, Chapter 3, our understanding of 

Jung's concepts is used to create and apply a model of 

isolation to ministers. This section establishes that, from 

a psychological perspective, the roots of isolation lies in 

separation or isolation from the "self". 

In Section II, A Theological Perspective, the works of 

two theologians are considered. The intent of this section 

is to establish a view of the "self" from a Christian 
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perspective. In Chapter 4 we examine aspects of the theology 

of Paul Tillich. From Tillich we see that the Christian 

"self" emerges in relationship to an ontological reality, 

"the ground of being". In Chapter 5 we examine aspects of 

the theology of Emil Brunner and establish that the 

Christian "self" is only existent in a more personal 

relationship to the transcendent God. In the final chapter 

of this section, Chapter 6, examination is given to a 

composite view of the "self" and the road to selfhood or 

wholeness through the redemptive process. 

Section III of the thesis, Applied Research Into 

Isolation in The Church of Scotland, is a review of 

research conducted by the author during the years 1986-1988. 

Chapter 7 gives an overview of the purpose, methodology and 

the instruments of assessment. In Chapter 8 the data 

collected from a questionnaire designed by the author is 

documented and analysed. In Chapter 9 the results of the 

Myers-Briggs Type Indicator (MBTI) and the Purpose of Life 

Scale (PIL), utilized within this research, are given and 

interpreted. In Chapter 10 a summary of direct interviews 

conducted with a selected sub-sample of the research 

respondents is given. This section gives an understanding of 

the actual experience of isolation as it exists among 

ministers of the Church of Scotland. 
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Section IV, Summary and Conclusions, attempts to draw 

together the theoretical understanding of isolation and the 

actual experience as established in the field research. 

Chapter 11 concludes the thesis by summarizing several key 

factors which the thesis has attempted to establish 

concerning isolation and of which, in the author's opinion, 

the church universal must be cognizant if their support of 

ministers is to be effective. 

In presenting this thesis, I take the opportunity to 

express my appreciation to those who have both encouraged 

and advised. Throughout the research I have been guided by 

Professor James A. Whyte, for whose advice, insights and 

depth of wisdom I am greatly indebted. I am also most 

thankful for Dr. David Lyall who has been both advisor and 

counsellor in the latter stages of the research, while 

Professor Whyte assumed his Moderatoral responsibilities 

with the Church of Scotland. Great appreciation goes to the 

Department of Ministry and Mission of the Church of Scotland 

who saw something in the original research proposal to merit 

their support without which this study would have been 

greatly limited. Also, to the ministers of The Church of 

Scotland who took the time to share themselves with me, I 

give my thanks. 

My final word of appreciation must go to my family. To 
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my children, James, Stephen and Sarah, who endured on many 

occasions the "isolation" from their father with a minimum 

of complaining, I say thank-you. A special appreciation goes 

to my wife Suzanne, without whose "work produced by faith, 

labour prompted by love and endurance inspired by hope" this 

thesis would never have been completed. 

DISCLAIMER 

The nature of this thesis, the quotations from sources 

prior to the awareness of the need for inclusive language 

and the awkwardness of attempting to use either neuter or 

pronouns of both genders, has made the use of all inclusive 

language difficult. In incidences where a single gendered 

word occurs the author does not intend this to be perceived 

as sexist or exclusive, but inclusive of all. 

ix 



TABLE OF CONTENTS 

Page 

PREFACE v 

TABLE OF CONTENTS x 

TABLE OF DIAGRAMS xix 

TABLE OF STATISTICS xx 

CHAPTER 

SECTION I 

PSYCHOLOGICAL OVERVIEW 1 

Sigmund Freud 3 

Alfred Adler 6 

Erich Fromm 8 

Karen Horney 11 

Harry Stack Sullivan 13 

R. D. Laing 16 

Vicktor Frankl 18 

Behaviour Therapy 28 

Summary 35 

Chapter Footnotes 40 

X 



CHAPTER 

II THE PSYCHOLOGY OF C. G. JUNG 

C. G. Jung: The Father of Analytical 
Psychology 

Jung's Terminology 

The Psyche 

The Conscious 

The Ego 

The Unconscious 

The Personal Unconscious 

The Collective Unconscious 

The Shadow 

The Persona 

Anima and Animus 

The Self 

Individuation 

Jung's Psychological Types 

Extravert 

Introvert 

Four Functional Psychological 
Traits 

Thinking 

Feeling 

Sensation 

Intuition 

xi 



CHAPTER 

Jung and Religion 

Jung's Concept of God 

Jung's Concept of Christ 

Conclusion and Summary 

Chapter Footnotes 

111 JUNG AND ISOLATION 

Jung: Stages of Life and Personality 
Development 

Stages of Life 

Stages of Life and Isolation 

Development of Personality 

Isolation in Personality Development 

Jungian Concept of Isolation and 
the Parish Minister 

Primal Isolation 

Isolation and Persona Identification 

Isolation in the Development of 
Personality 

Summary 

Chapter Footnotes 

SECTION II 

IV TILLICH AND THE ONTOLOGICAL SELF 

Paul Tillich 

Page 

72 

74 

77 

79 

80 

84 

86 

87 

92 

100 

102 

108 

109 

110 

121 

124 

127 

131 

135 

xii 



CHAPTER Page 

The Doctrine of God 135 

The Doctrine of 

The Doctrine of 

The Doctrine of 

Tillich's Concept 

Conclusion 

Chapter Footnotes 

Man 140 

Sin 143 

Salvation 145 

Df the Self 149 

153 

158 

V BRUNNER AND THE SELF A PERSONAL 
RELATIONSHIP TO A PERSONAL GOD 162 

The Doctrine of God 164 

The Doctrine of Man 170 

The Doctrine of Sin and the Fall 174 

The Doctrine of Salvation 179 

Brunner's Concept of the Self 181 

Conclusion 188 

Chapter Footnotes 191 

VI THE COMPOSITE SELF AND THE PROCESS OF 
REDEMPTION 195 

The Psychological View of the Self 
from a Jungian Perspective 198 

The Psychological Self and Wholeness 198 

The Psychological Self and Ministry 201 

The Motivational View of the Self 
from the Perspective of Frankl 204 

xiii 



CHAPTER Page 

The Motivational Self and Wholeness 204 

The Motivational View of the Self 
and Ministry 206 

The Ontological View of the Self 
from the Perspective of Tillich 207 

The Ontological Self and Wholeness 207 

The Ontological View of the Self 
and Ministry 210 

The View of the Self in Personal 
Relationship to the Divine as Seen 
in Brunner 213 

The Self of Divine-Relationship 
and Wholeness 213 

The Self of Divine-Relationship 
and Ministry 214 

The Way to Wholeness and the Redemptive 
Process 216 

Summary 224 

Chapter Footnotes 228 

SECTION III 

VII RESEARCH METHOD AND PROCEDURE 232 

Isolation in the Parish Ministry 
Questionnaire 235 

The Myers-Briggs Type Indicator 244 

The Purpose in Life Test 246 

The Process of Analysis and Reporting 248 

Chapter Footnotes 252 

xiv 



CHAPTER Page 

VIII QUESTIONNAIRE --- ANALYSIS 254 

General Comparison of the Questionnaire 255 

Section 1 Personal Data 255 

Section 2 Church Data 259 

Section 3 Recognized Isolation 261 

Professional Isolation 262 

Social Isolation 265 

Spiritual Isolation 268 

Section 4 General Observations 270 

Comparison of the Three Groups 273 

Professional Isolation 277 

Social Isolation 280 

Spiritual Isolation 287 

Isolation and the Family 291 

Bi Plot Analysis 295 

Chapter Footnotes 299 

IY ANALYSIS OF THE MYERS-BRIGGS 
AND THE PURPOSE IN LIFE 

The Myers-Briggs Type Ind 

Administration 

MBTI Results 

General 

TYPE INDICATOR 
SCALE 300 

icator (MBTI) 301 

304 

305 

305 

Type by Group 306 

xv 



CHAPTER Page 

Profile of ISFJ 307 

Observations of the ISFJ Profile 309 

Purpose In Life Scale (PIL) 311 

Administration 313 

PIL Results 314 

Conclusions 318 

Chapter Footnotes 321 

X INTERVIEW ANALYSIS 323 

Selection of Interview Sample 325 

Interview Method 326 

Interviews from Group A 327 

Professional Isolation 327 

Social Isolation 328 

Spiritual Isolation 329 

General Observations from Group A 331 

Interviews from Group C 332 

Professional Isolation 333 

Social Isolation 334 

Spiritual Isolation 335 

General Observation from Group C 337 

Interviews from Group B 338 

Summary 341 

Chapter Footnotes 342 

xvi 



APPENDICES 370 

I Questionnaire 371 

II Section 4- General Observations 
Raw Data From Total Sample 382 

III Section 1-3 Personal & Church Data 
and Recognized Isolation 

Raw Data From Group A 404 

IV Section 1-3 Personal & Church Data 
and Recognized Isolation 

Raw Data From Group B 434 

V Section 1-3 Personal & Church Data 
and Recognized Isolation 

Raw Data From Group C 468 

VI Sample Selection Process 500 

xviii 



CHAPTER Page 

SECTION IV 

XI SUMMARY AND CONCLUSION 343 

Primary Factors Evidenced in Research 344 

Implications for the Church 352 

Chapter Footnotes 355 

BIBLIOGRAPHY 356 

Cited Books 357 

Jung 357 

Tillich 358 

Brunner 358 

Other 359 

Cited Articles 362 

Cited Dissertations 363 

Books Consulted 364 

Jung 364 

Tillich 364 

Other 365 

Research 367 

Articles Consulted 368 

Reports Consulted 369 

xvii 



TABLE OF DIAGRAMS 

FIGURE 

3: 1 THE PSYCHIC WHOLE 

3: 2 STAGES OF LIFE/ EGO DEVELOPMENT 

3: 3 INFLATED EGO THE PERSONA CONTROLLED 
INDIVIDUAL 

3: 4 ROAD TO WHOLENESS 

3: 5 EGO DISSOLVED, INDIVIDUAL WITHDRAWS TO 
UNUNCONSCIOUS WORLD 

3: 6 THE ISOLATED MINISTER 

Page 

97 

98 

99 

106 

107 

119 

xix 



TABLE OF STATISTICS 

TABLE Page 

8: 1 AGE DISTRIBUTION 256 

8: 2 AGE ENTERING MINISTRY 257 

8: 3 NUMBER OF FULL TIME PARISHES SERVED 258 

8: 4 AVERAGE NUMBER OF YEARS IN PARISH 258 

8: 5 POPULATION OF COMMUNITY 260 

8: 6 MEMBERSHIP OF CHURCH 260 

8: 7 FREQUENCY OF CONTACT 262 

8: 8 PRIMARY AREA OF MATERIAL DEALT WITH AT 
FRATERNAL 262 

8: 9 SECONDARY AREA OF MATERIAL DEALT WITH AT 
FRATERNAL 263 

8: 10 SOURCES FROM WHICH HELP WAS RECEIVED 268 

8: 11 AGE DISTRIBUTION BY PERCENTAGE WITHIN 
GROUP 274 

8: 12 MARITAL STATUS IN GROUPS 275 

8: 13 PERCENTAGE OF GROUPS PREVIOUSLY EMPLOYED 275 

8: 14 TYPE OF PREVIOUS EMPLOYMENT 275 

8: 15 NATURE OF PARISH 276 

8: 16 MULTIPLE STAFFING OF CHURCH 276 

8: 17 PERCENTAGE WHO FELT PROFESSIONALLY ALONE 278 

8: 18 SOMEONE WITH WHOM TO DISCUSS PASTORAL 
PROBLEMS 278 

8: 19 CONSULTATION WITH OTHER PROFESSIONALS 279 

xx 



TABLE Page 

8: 20 CONFIDENTIALITY SHARED WITH SPOUSE 279 

8: 21 DESIRE FOR ADDITIONAL SUPPORT GROUP 280 

8: 22 ACTUAL NUMBER OF DAYS OFF IN THIRTY 281 

8: 23 NUMBER OF CLOSE FRIENDS IN COMMUNITY 283 

8: 24 LOCATION OF CLOSE FRIENDS 284 

8: 25 DIFFICULTY TAKING TIME OFF 284 

8: 26 TIME OFF SPENT IN WORK ACTIVITY 285 

8: 27 PERCENTAGE OF CLOSE FRIENDS WHO ARE 
MINISTERS 286 

8: 28 THE NEED TO HAVE SOMEONE TO TALK TO 286 

8: 29 THE NEED FOR SOCIAL RELEASE 287 

8: 30 PERCENTAGE WHO FACED CRISIS IN COURSE OF 
THEIR MINISTRY 287 

8: 31 HELP SOUGHT AND HELP FOUND 288 

8: 32 SOURCE OF HELP 289 

8: 33 PARTICIPATION AND CONFIDENCE IN MINISTER 
SUPPORT GROUP 290 

8: 34 SPIRITUAL FATHER/DIRECTOR AND FREQUENCY OF 
CONTACT 291 

8: 35 THE MANSE FAMILY CONSIDERED DIFFERENT BY 
THE COMMUNITY 292 

8: 36 THE FAMILY AND SEPARATION FROM POTENTIAL 
FRIENDS 293 

8: 37 MINISTER'S POSITION ISOLATED SPOUSE 293 

8: 38 NUMBER OF EVENINGS SPENT HOME 294 

8: 39 PROJECTION OF FRUSTRATION ON FAMILY/SPOUSE 294 

xxi 



TABLE Page 

9: 1 RESPONSE LEVEL BY GROUP (TO MBTI) 304 

9: 2 PREDOMINANT CLERGY PERSONALITY TYPE OF 
CHURCH OF SCOTLAND MINISTERS AND CAPT 
DATA BASE 306 

9: 3 DISTRIBUTION OF FUNCTIONS BY GROUP 307 

9: 4 PIL SCORES BY GROUP 317 

xxii 



CHAPTER I 

PSYCHOLOGICAL OVERVIEW 



Chapter I 

PSYCHOLOGICAL OVERVIEW 

The definition of "isolation" used within this research 

is primarily psycho-sociological. This concept of isolation 

in its simplest form is the absence of meaningful human 

interaction. Emphasis is placed upon the term meaningful. 

Theodorson and Theodorson define isolation as follows: 

A degree of separation of individuals or groups from 

one another in terms of interaction, communication, 
cooperation and social and emotional involvement. The 

prolonged isolation of an individual from satisfying 
social and psychological involvement with others 
usually leads to or is the result of a mental disorder. 
From a social-psychological point of view a person is 
isolated in a community such as a large city, if he 
feels alienated from the people with whom he interacts 
in his neighbourhood and at his job. 1 

The Theodorsons further define the individual who is 

isolated as one who may appear as part of a group yet in 

reality be isolated. They define the isolate as: 

A person who appears to be a participant in a small 
group but who upon investigation is found to consider 
no one in the group a friend. Nor does anyone in the 
group consider him a friend. The isolate is a 
peripheral member. 2 

It is therefore essential that, as we utilize the 

social-psychological definition, an examination of the 

psychologists' perspective of isolation be made. Isolation 

is not primarily the lack of human interaction, but rather 

goes much deeper into the very psychological makeup of man. 
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To simply increase the frequency of human interaction would 

have little effect on the problem of isolation. It is 

possible that isolation, as defined by Theodoson, is most 

severely felt in the impersonal throng of the crowded urban 

centre. 

In this chapter a brief review will be given of 

isolation as found in the works of selected psychologists 

and psychiatrists. This review is not seen as comprehensive 

of all psychological thought on the issue or, for that 

matter, of those presented. It is intended, however, to give 

a basic understanding of the key ingredient of isolation, 

the individual's separation or alienation from personhood or 

"self. " 

Those presented have been primary formulators of our 

modern day understanding of man. In subsequent chapters a 

model of isolation will be created from the works of 

C. G. Jung. Therefore he will not be considered within this 

chapter. Also in this chapter consideration will be given to 

the perspective of the behaviour psychologist as defined in 

basic principle, as opposed to attempting to identify one 

primary proponent in so diverse a field. 

Sigmund Freud 

Freud's own life was one of isolation. He was born in 

1856 in Moravia of Jewish parents. Living in poverty in this 

town of 5000, of which only 2% were Jews, Freud's earliest 

years were characterized by the feeling of isolation and 
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3 
separation. Later in Vienna, Freud continued to experience 

the isolation prompted by his nationality. Freud was a 

pioneer in psychotherapy. His ideas were not readily 

accepted and as other scholars of the day separated 

themselves from him Freud again experienced the feeling of 
(4) 

isolation. 

Freud views isolation from two primary perspectives. 

The first is found in Freud's concept of man. Freud sees man 

as an isolate being driven to satisfy instinctive forces 

within him. The two predominant drives, according to Freud, 

are the sexual drive or libido and the self-preservation 
5 

drive. Man is, therefore, an isolate driven by the 

strongest of these two forces, the libido, to self- 

satisfaction or as some describe it, "the will to pleasure". 

Freud views the ego as the controller of the subjective 
6 

experience of man. Tension and inner struggle develop when 

the ego deprives of satisfaction a part of the intrinsic 

drive, thus causing a conflict in the personality of man. 

Man, according to Freud, may be deprived of certain 

satisfactions from birth (i. e. separated from mother, weaned 
7 

from the breast) and these create "fixations" within him. 

In order to satisfy these "fixations" man may refuse to 

progress to the next stage of development, or may in reality 
8 

regress in order to satisfy a deprivation. Unresolved this 

creates tension within man, causing him to become lonely, 

isolated and without inner peace. 
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This war between instincts can, in itself, become 

destructive. Freud sees this battle as primarily between the 

instinct for survival and the instinct of death or 

destruction. The "eros" instinct seeks to divide and 
9 

disintegrate. Man is alone in battle between the two 

instincts; his very personality at war with itself. Here man 

is totally isolated. 

The second aspect in which Freud sees isolation is in 

the sphere of human relations. Freud sees man as being a 

social being, not from desire, but from necessity. Man, 

according to Freud, must have social interaction in order to 

satisfy his own drive forces. The sexual drive must be 

satisfied by others. In order to satisfy the drive for 

survival man needs others. However, this social interaction, 

according to Freud, is not out of a primary desire for 

interaction, but stems from an aggression to fulfil one's 
10 

own instinctive impulses. Freud, it appears, sees human 

interaction motivated primarily by a selfish desire to 

satisfy self. With this view, Freud sees man's interaction 

only evident to fulfil his personal need, following which 

man finds satisfaction by retreat into the seclusion of 

self and isolation. 

Freud, therefore, views man as fundamentally 

antisocial, an isolate being, seeking interaction only as 

driven by the libido or the self-preservation drive. 

Whenever the conflicts of interaction become too great, man 
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seeks seclusion in isolation. 

Alfred Adler 

Adler, once a disciple of Freud, separated from his 

former mentor in order to develop his own school of thought 

which he named "Individual Psychology". Adler did not share 

the pessimistic view of Freud, but rather he was 
11 

optimistic that man could obtain the goal of building a 

mature personality, not one merely prompted by the need of 
12 

self-satisfaction. 

Adler maintains that man is primarily a social being, 

that is to say social instinct is inborn and man's lack of 

self-sufficiency drives him to develop social relationships, 

first with mother, then dependent upon others. 

Unlike Freud, his counterpart of the day, Adler 

maintains that man is ordinarily aware of his behaviour and 
13 

thus able to modify it in order to overcome his deficits. 

Adler believes that man is motivated more by his 

expectations for the future than the experience of his past. 

He believes that this futuristic expectation includes a bid 

for superiority which gives man an ability to manipulate 

variables in order to offset feelings of inferiority and 
14 

helplessness, and to fulfil a desire for perfection. This 

has been termed by some "the will for power". Man's striving 

for this futuristic goal necessitates his developing a 
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social nature which becomes the compensation of all natural 

weakness and inadequacy. For it is the socialization of 

this craving for superiority which takes the place of 

personal aggression and selfish gain. It would appear as 

though Adler is saying that man's social acceptability 
15 

offsets and counterbalances his selfish ambitions. 

Adler maintains that man is born with a creative self 
16 

and it is this which governs his personality. It is this 

creative self which determines the eventual goal of man and 

the means by which that goal is achieved. 

Isolation develops when there is no compensation for 

the inferiority complex instilled at birth by the feeling of 

helplessness. If there is no close union with mother, no 

social feeling develops and a sense of inferiority is 

created. This can impede the ability of the individual to 

develop social interaction with others. However, the reverse 

is also true. Adler refers to the "pampered child" whom the 

mother overindulges. In this case such a dependence on 

mother is established that it prevents the extension of 

social feelings to others. The child may never, or at least 

only with grave difficulty, be able to develop meaningful 
17 

interaction. 

Adler talks at length about the inferiority and the 

superiority complex. The inferiority complex is necessary 
18 

for self-evaluation , but where there is insufficient 

social feeling to overcome this complex man withdraws, 
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creating stress and the feeling of isolation. Similarly, 

where the superiority complex, the striving for perfection, 

is not modified by the social feeling, man becomes absorbed 

by this drive and thus is alone, separated from meaningful 
19 

interaction. In these cases the social feeling, or the 

strength of the feeling to overcome the complexes, is 

missing. This absence of social feeling causes retreat from 

the world of human relationships into the personal world of 

separation. 

Erich Fromm 

Fromm is a psycho-analyst whose primary emphasis sees 

man as a social being. The differences which exist within 

humanity are, according to Fromm, not primarily biological, 

instinctive variances, but "are all products of the social 
20 

process". 

The essence of Fromm's thought is that man exists in a 

series of dichotomies. He is separated from his primary 

union with nature. He is, by necessity, forced to establish 
21 

new relationships for survival. Man cannot return to his 

primary state. Fromm states: 

Man is the only animal for whom his own existence is a 
problem which he has to solve and from which he cannot 
escape. He cannot go -back to the prehuman state of 
harmony with nature; he must proceed to develop his 
reason until he becomes the master of nature, and of 
himself. 22 

Man is alone in so much'as his uniqueness, that which 
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is not identical with other fellow men, forces him to make 

decisions which gives meaning and purpose to his emerging 

freedom. Yet, according to Fromm, man is not alone for "his 

happiness depends on the solidarity he feels with his fellow 
23 

men. " Man is in a state of tension created by his 

emerging freedom generated by isolation from primal being 

and his subsequent relatedness to fellow humanity. 

In his book Escape From Freedom, Fromm points out that 

this isolation is unique to man and has developed as man has 

gained more freedom. "Modern society, " says Fromm, "affects 

man in two ways simultaneously: he becomes more independent, 

self-reliant, and critical, and he becomes more isolated, 
24 

alone, and afraid. " 

It is helpful to see Fromm's concept of human 

relationships from four primary perspectives: 

1) Distinctiveness: As we have. seen man, by 

evolutionary process and social orientation, is unique from 
25 

other human beings. When this awareness of 

distinctiveness from others develops man recognizes that he 

is separate from them. This recognition of separation, 
26 

according to Fromm can be the basis of isolation. 

2) Relatedness: Man, as a social being, must of 

necessity establish relationships. This union with others 

can be sought in several ways from conformity to power over. 

In both of these forms of relationship man loses his 

integrity and freedom. Both create a power over the 
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individual in that the old enemies of freedom are 
27 

re-established in a more destructive mode. Man is either 

dominated or dominant. When man fails to relate to his 

fellows or where there exists imperfections in 

relationships, there is alienation. The one mode of 

relationship which can combine individuality and integrity 

is Love. Here, according to Fromm, separateness is balanced 

with the integrity of one's self forming the ideal 
28 

relationship. Fromm stresses that only the person who 
29 

first loves his own self can love the selfhood of others. 

Therefore, relatedness to others is not possible without an 

acceptance of self. Absence of the genuine self creates 

isolation. 

3) Exploitation: Fromm indicates that man has within 

him the desire to use others for his own gain. He 

establishes this perspective from the rise of a market 

mentality which manipulates others for gain. Self-worth is 

seen in terms of market value. Man not only sells 

commodities, but humanity itself becomes a commodity. This 
30 

creates feelings of isolation and powerlessness. 

4) Conformity: Fromm views this as the individual who 

has no awareness of the real self but rather by conformity 
31 

creates a pseudo self. This individual finds meaning only 

in the confirmation of others. He is lonely, anxious and 

constantly seeking approval. The conformist loses himself 

and his individuality in an attempt to be all things to all 
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people. The conformist has no real self with which to 

relate. 

For Fromm, the primary conflict of man is within man as 

he seeks to live out the dichotomies of life. He is being 

isolated from primary nature. He is a social being finding 

new meaning in relationships. He exists in a struggle 

between the genuine self and the isolation from the self 

caused by his distinctiveness, relatedness, the human 

tendency towards exploitation, and the dangers of 

conformity. Man needs meaning. He needs a sense of belonging 

and primarily he needs an integrated -relationship with 

himself. As long as man is alienated from himself he will be 

alienated from others. Until man finds his own identity he 

cannot experience meaningful unity with nature or with 

others. 

Karen Horney 

Horney's observations of the nature of man are, to a 

large degree, an extension of the thoughts of Freud. She 

contends, however, that Freud had too pessimistic a view of 

man as he saw man doomed which ever way he might turn. In 

variance with the doomed Freudian man, she sees man as 

constructive, creative and able to overcome his basic 
32 

conflicts. 

She sees man's "basic anxiety" beginning in childhood 

as a feeling of isolation and alienation in a world which is 
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hostile and foreign. 

Horney's emphasis in her work was on the concept of 

neuroses. For her, neuroses are not so much pathological 

disorders as they are produced by cultural factors or 

"more specifically generated by disturbances in human 
34 

relationships. " 

Although these disturbances in relationships manifest 

themselves in human interaction, Horney contends that the 

roots lay in a separation from the self. She defines two 

types of self. The real self is that which grasps with 

clarity the traits, both negative and positive which 
35 

constitute his true potential. "Self-realization" is 

described by Horney as: 

Self-realization does not exclusively, or even 
primarily, aim at developing one's own special gift. 
The centre of the process is the evolution of one's 
potentialities as a human being: hence it involves--in 
a centre place-- the development of one's capacities 
for good human relationships. 36 

The "idealized-self" is the inflated image that the 

individual holds of himself. This, says Horney, is an 

"unconscious phenomenon" for the neurotic personality is 

unaware of the inflation of the characteristics he views 
37 

himself as having. As Horney describes it in Neurosis and 

Human Growth, man, in self inflation, is seeking glory or an 

identification that is not the real self. In the extreme the 

individual so adopts the image of the idealized self that it 

becomes a substitute for that which is the real self. 
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It is in this self alienation that man suffers the pain 

of isolation. He is separated from the true centre of the 

self. Not being involved in the process of "self- 

realization" he cannot develop the potential that he has for 

good human relationships. 

Horney describes the process of the therapeutic road to 

healing as self-realization occurs and the real self begins 

to emerge. As the individual becomes more aware of the real 

self she states: "so he feels less threatened by others, or 

less hostile towards them, and can begin to have friendly 
38 

feelings for them. " 

From Horney's perspective isolation exists primarily as 

isolation from the self and is manifest in relationships 

with others. 

Harry Stack Sullivan 

Sullivan introduced what is known as the "interpersonal 
39 

theory of Psychiatry". He contends that personality 

cannot be viewed except in relationship to interpersonal 

situations. Therefore all psychological processes must be 

viewed in their interpersonal context to one another. 

Personality is the dynamic centre of these interpersonal 

functions. 

Man's personality is, therefore, the product of 

various dynamisms, the most important of which is the 

dynamism of self. Sullivan's self-system is that which 
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discerns appropriate action and thus protects the self. The 

self-system which acts as a guard will limit access of that 
40 

which would cause anxiety to the self. Thus the self- 

system can become inflated and alienated from the rest of 

the personality. The self system reduces anxiety. However, 

it also limits realistic human interaction of the self. 

Sullivan saw the importance of human interaction at 

various stages of development. No student of developmental 

psychology can be unaware of Sullivan's six stages of 

development; infancy, childhood, juvenile era, 

preadolescence, early adolescence and youth. It is in these 

stages that Sullivan saw the growth of personality and it is 

within these growth stages that Sullivan views the beginning 
41 

of isolation. 

Sullivan sees isolation as being destructive in nature, 

leaving the individual helpless. Although it is experienced 

in preadolescence and onward Sullivan maintains that it is 

established in the stage of infancy. In infancy, if the need 

for comfort and tenderness is not fulfilled, the infant 
42 

experiences the anxiety of rejection and disapproval. The 

sense of isolation is experienced as the childhood 

progresses and the child plays alone without adult 
43 

participation. Here, once again, the child senses the 

anxiety of rejection. In the juvenile stage the child who 

does not experience the companionship of a peer group fears 
44 

ostracism, * thus becoming anxious and lonely. 

14 



However, it is in preadolescence that the greatest 

effect of loneliness is experienced. It is here that there 

is the most need of a personal chum, a friend, a loved one. 

Deprivation of this causes an abnormality in personal 

orientation. This, says Sullivan, which is experienced in 
45 

preadolescence, goes on unchanged throughout life. 

Isolation, from Sullivan's perspective, finds its roots 

in the lack of or improper developmental support. 

Interrelational depravation in development creates concepts 

of low self esteem. This false view of the self is the basis 
46 

of those traits which prevent meaningful interaction. 

R. D. Lain 

Laing's view of the world is that society is basically 

sick. The question of normality is relative to the 

experience of the individual and subject to the reality that 

all experience is the product of repression, denial 
47 

and subjective interpretation. As a psychiatrist dealing 

predominately with schizophrenia, Laing became aware of 

society's sickness. In his study of schizophrenia he 

indicates that those who are diagnosed as such are only a 

part of a greater network of extremely disturbed patterns of 
48 

communications within the family. The heart and soul of 

man is broken by others, knowingly or unknowingly. 

Laing develops what may be described as an ontological 

concept of man. This sense of being gives rise to what 

Laing describes as "primary ontological security" and 
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"primary ontological insecurity". In the former concept man 

is able to face the tensions of existence from a firm sense 

of his own and other's security and identity. He is secure 

in his being. Ontological insecurity is the opposite of this 

security. The sense of a secure ontological existence is not 

present. The individual's identity is at risk and the 

consequence is inappropriate attempts to compensate for this 
49 

condition. 

It is this lack of ontological security which gives 

rise to the prevalence of isolation. The whole 

preoccupation of the individual who is insecure in his own 

ontological position is with his preservation. Laing 

states: 

If the individual cannot take the realness, aliveness, 
autonomy, and identity of himself and of others for 
granted, then he has to become absorbed in contriving 
ways of trying to be real, to keep himself or others 
alive, of preserving his identity in efforts as he will 
often put it, to prevent himself losing himself. 50 

From within the ontologically insecure person arises 

three forms of anxiety; engulfment, implosion, 

petrification. 

Engulfment is the fear that every relationship will 

result in the loss of identity. Engulfment is felt as a 

risk in being understood and the primary defence against 
51 

this is a withdrawal into isolation. 

Implosion involves the refuting of how the individual 
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actually sees himself. From experience he recognizes his 

emptiness. Yet he has come to accept that emptiness as being 

him. Although he longs to be filled,, any contact with 

"reality" will destroy his personal identity and is 

therefore a threat. Again withdrawal becomes the response of 
52 

the ontologically insecure person. 

Petrification is the loss of being and the turning of 

the individual into a depersonalized reality. The 

individual withdraws and no longer allows himself to be 

responsive to the feelings that are within. Others become 

depersonalized and relationships with self and others are 
53 

greatly diminished. 

Laing speaks of the embodied and the unembodied self. 

In these concepts he sees society as having split existence 

into outer and inner layers. Man, who is ontologically 

insecure, has no sense of basic unity. He experiences 

himself as mind and body, but is most closely associated 

with the mind. He therefore becomes an alienated 

personality to the real self. So the real self becomes 

disassociated from the false self, thus being what Laing 
54 

terms as disembodied. This divided self becomes, for 

Laing, the basis of his observation of schizophrenia. For 

Laing says that man retreats to the true self, the 

disembodied self, thus hiding and isolating himself in an 
55 

attempt to find freedom from others. The schizophrenic, 

in order to preserve self, withdraws, and in so doing 
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creates the paradox of the self, which the person is 

attempting to preserve, being destroyed. This withdrawal is 
56 

characterized by man's deep inner loneliness. 

In the world, Laing contends, one is alienated. It is 

as we realize the estranged state that the dissolution of 

the normal "ego" begins to occur. It is through the 

experience of isolation and alienation that man attempts to 

seek his real self. Laing goes on to state that we all need 

the voyage in one form or another. This voyage is the 

breakthrough to the real self and to a self-awareness. 

True sanity entails in one way or another the 
dissolution of the normal ego, that false self 
competently adjusted to our alienated social reality; 
the emergence of the "inner" archetypal mediators of 
divine power, and through this death a rebirth, and the 
eventual re-establishment of a new kind of ego- 
functioning, the ego now being the servant of the 
divine, no longer its betrayer. 57 

58 
Viktor Frankl 

Viktor Frankl is the founder and director of what is 

often called the "Third Viennese School of Psychotherapy" 

(the first two being the Freudian and the Adlerian Schools). 

In the field of therapy Frankl adds the concept of "meaning" 

to human existence and to the human drive. In order to 

understand the basis of this approach it is necessary to 

understand Frankl himself. 

Viktor E. Frankl was a well known and respected doctor 

and psychiatrist in Vienna prior to the second World War. 

During the war he was imprisoned in four German 
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concentration camps, including Auschwitz. Stripped of all 

that had been meaningful he found himself left with nothing 

but naked existence. Those things that had had meaning and 

value outside the camp now were removed, leaving the 

individual with nothing external on which they could depend 

for meaning or value. 

During this period of time Frankl suffered the loss of 

his total family except for one sister. His wife, father, 

mother and brother either died in the concentration camps or 

were sent to the gas ovens. The question might well be 

asked, "How can man find the strength to live in the face of 

such suffering? " It was during the experience of the 

concentration camps that Frankl discovered. the basic 
59 

concept of what he terms "Logotherapy". 

Logotherapy is based on the concept that man must 

discover his meaning or purpose in life and it is this 

desire for meaning that gives man his primary drive. This 

stands in contrast to the two other Viennese schools of 

thought. Freud believed man's primary drive to be his "will 

to pleasure" as denoted primarily in the sexual drive. Adler 

believed that man was primarily motivated by the "will to 

power". It must be indicated here that Frankl does not see 

Logotherapy as standing in opposition to the concepts of 

Freud and Adler. Rather than his concepts nullifying, Frankl 

sees logotherapy as "overarching" and causing them to be 
60 

seen in a "higher dimension". In fact, Frankl states his 
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indebtedness to the concepts of the psychoanalyst when he 

states: 

After all, psychoanalysis is, and will 
the indispensable foundation of every 
including any future school. However it 
to share the fate of a foundation, that 
will become invisible to the extent to w 
building is erected on it. 61 

remain forever 
psychotherapy, 
will also have 
is to say, it 

hich the proper 

Logotherapy, Frankl contends, is a name drawn from the 

Greek term Logos which denotes "meaning. " Logos, says 

Frankl, "is the objective correlate to the subjective 
62 

phenomenon called human existence" It then becomes 

obvious that Frankl sees this "will to meaning" as that 

which transcends logic and becomes the very basis of 

existence itself. According to Frankl "Logos" is deeper than 
63 

logic. 

Logotherapy is built on three primary assumptions: 

1) Freedom of Will 

Frankl begins with the primary assumption that man is 

free to determine and to fulfil his own will. Frankl does 

not see man helplessly caught in the tension between drives, 

unable to free himself, as is conceived in the Freudian man. 

It must be stressed that he views the freedom within certain 

limitations. Man is not free from the conditions that 

surround him, the biology that effects him, nor the 

physiology that comprises him. However, man is free to 

determine his attitude towards these factors. He may rise 
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above their limitations or he may, by the freedom of his 

will, become subservient to them. Man is capable of taking a 

stand towards both the world that surrounds him and that 

which is the making of his own inner existence. Thus, to 

quote Frankl, "A human being is not one thing among others; 

things determine each other, but man is ultimately self- 

determining. What he becomes, within the limits of endowment 
64 

and environment, he has made out of himself. " 

2) The Will of Meaning 

Frankl's second basic assumption is the will of 

meaning. He contends that Freud's will to pleasure and 

Adler's will to power are both derivations of the original 
65 

will of meaning. Pleasure is the effect of meaningful 

fulfilment and power is a means to an end. Yet there is a 

fundamental difference in the fact that both are viewed from 

the perspective of their respective schools as being the 

unconscious motivation for behaviour. Frankl states that man 

is free to behave directed by his own realized will to 

meaning. 

Frankl therefore does not see man as driven or subject 

to drive forces within him. Rather than being pushed by 

drives he sees man as pulled by values, with the freedom of 

choice to accept or reject. He states that man does not have 

such things as moral drive or religious drive , but that 

rather he chooses or commits himself to religious behaviour 

or to moral behaviour because he wills to find meaning 
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within these areas. Man's freedom gives him the will to 

meaning which is fulfilled through choice of commitment and 

behaviour. 

It is here that Frankl takes grave exception to the 

concept of self-actualization as found in the 

psychoanalytical approach. Self-determination or self- 

realization to Frankl can only be realized when it is viewed 

in terms of ultimate meaning. To know self and be tied to 

the "complexes" and "drives" that makes man is to know but 

to be able to do little about man's condition. This, says 

Franks, is the deficiency in psychoanalysis. It is only as 

man becomes aware of self in relationship to meaning that 

true self actualization is realized. This becomes the link 
66 

by which man can move beyond the self to fulfilment. 

It is the contention of the author that an adequate 
view of man can only be properly formulated when it 
goes beyond homeostasis, beyond self-actualization, to 
that sphere of human existence in which man choses 
what he will do and what he will be in midst of an 
objective world of meaning and value. 67 

Man's primary force then, is not one to pleasure or to 

power, but rather one to meaning. Frankl demonstrates this 

forcefully and brilliantly in the experience of the 

concentration camp as given in his short autobiography, 

Man's Search for Meaning. 

3)The Meaning of Life 

Frankl's third basic assumption is found in the meaning 

of life. Frankl maintains that this is determined only by 
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man's freedom and his will to meaning. Man finds his meaning 

to life not only through his deeds, his works, his 

creativity, but also through his experiences, his encounters 

with what is true, good and beautiful in this world and 

"last, but not least, his encounters with fellow human 
68 

beings and their unique qualities. 

In Frankl's view life can have meaning in a threefold 

way; (1) by what we give to the world in terms of our 

creativity, (2) by what we draw from the world in terms of 

our experiences, and (3) by the stand we chose to take 
69 

towards the world primarily in light of our suffering. 

The meaning of life is therefore personal and unique 

and it is ultimately man's responsibility to find it. It is, 

therefore, up to man to decide what is the right answer, 

based on his purpose and meaning in life, to the changing 

question of life. Franks says "we have to try to reach the 

absolutely best- otherwise we shall not even reach the 
70 

relatively good. " 

Frankl identifies what he calls the existential vacuum. 

This, according to Frankl, is a wide spread 20th century 

phenomena developing from man's lack of contentment with his 

life. It develops from a two fold loss; (1) the instinctive 

security which surrounds an animal life and (2) from the 

loss of tradition that used to govern man's life in former 
71 

times. Man's reaction to this existential vacuum is 

either conformity, in that he wishes to to do what others 
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do, or totality, where he does what others demands he does. 

Either way, man cannot escape the existential vacuum that 

surrounds him. This existential vacuum manifests itself 

primarily in boredom and apathy. Life is not seen in its 

context of meaning. 

Frankl views relationships quite differently than Freud 

or Adler. Rather than seeing others as merely the means by 

which man can fulfil the will to pleasure or will to power, 

he views such a parasitical view of others as related to the 

neurotic. He illustrates from the context of the sexual 

neurotic who uses the partner simply to reduce sexual 

tension. This means-end relationship, he says, is also 
72 

evident in animal behaviour. 

It is in relationships that man is able to find the 

meaning of life. The very essence of existence for Frankl is 

self-transcending and finds meaning only when it is pointed 

outwardly, not inwardly. Thus, being human, is not in itself 

meaning and man must never be a means to an end. 

Man finds himself only to the extent to which he loses 
himself in the first place, be it for the sake of 
something or somebody, for the sake of a cause or a 
fulfilment, or for God's sake'. Man's struggle for his 
self and his identity is doomed to failure unless it is 
enacted as dedication and devotion to something beyond 
his self, to something above his self. 73 

The depth of the interaction then is found in love. It 

is here that man is able to realize in fullness the depth of 

others personally. It is here he views and realizes the 
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potentiality of others, making them aware of those 

potentials and thus helping others to the meaning of 
74 

life. 

Frankl does not address the concept of isolation or 

loneliness directly. It does become evident, however, that 

it would not centre itself in the psychoanalytical sense of 

self awareness. In Logotherapy loneliness or isolation 

would become the product of the existential vacuum. It 

would, therefore, relate not to knowing one's self, but 

rather to knowing one's purpose or meaning in life. It would 

also be related to man's will to meaning and the tension 

that exists between his will to meaning and the realization 

of meaning in his own existence. 

Frankl alludes to this in the illustration of an 

elderly general practitioner who suffered the loneliness of 

bereavement following the death of his wife. Following the 

death the separation prompted deep depression. 

He could not overcome the loss of his wife who had 
died two years before and whom he had loved above all 
else. Now how could I help him? What should I tell him? 
Well, I refrained from telling him anything but instead 
confronted him with the question, "What would have 
happened, Doctor, if you had died first, and your wife 
would have had to survive you? " "Oh, " he said, "for her 
this would have been terrible; how she would have 
suffered! " Whereupon I replied, "You see, Doctor, such 
a suffering has been spared her, and it was you who 
have spared her this suffering; but now, you have to 
pay for it by surviving and mourning her. " He said no 
word but shook my hand and calmly left my office. 75 

It was in meaning and purpose that the old practitioner 
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was able to offset the effect of loneliness caused by death. 

It is through the search and fulfilment of meaning that 

loneliness is overcome. 

Thus, in conclusion, we can say that for Frankl 

isolation is found in the existential vacuum which generates 

from man's loss of instinctive security and traditional 

expectations. In this separation from instincts and 

tradition is established the roots of isolation. In this 

freedom the meaning of life is not as clearly demonstrated 

and man searches for that which has value and purpose. 

Loneliness and isolation may well be the product of the 

vacuum. 

It is in the depth interaction with others, that 

interaction that helps man realize his potential and the 

potential of others, that the meaning of life is established 

and isolation and loneliness is offset. 

Frankl is considered. important within the context of 

this study primarily because of his view that man is not 

"trapped" by unconscious drives. His-vision of man as 

motivated by the will to meaning is relevant to our study of 

isolation in pastoral ministry. 

We see in the concept of the psychoanalyst, and we 

will see more conclusively in the next chapter on Jung, that 

man's basic isolation centres around an alienation from 

self. It is, therefore, an awareness of self that appears 

necessary in order to offset the phenomenon of isolation. 
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However, "self", in the Christian context, must be that 

which goes beyond simply or primarily a psychological 

phenomenon which can be called the "self". We will see ih 

the works of theologians that the understanding of selfhood 

from a Christian perspective is much more than a 

psychological understanding. 

It is with this in mind that the psychological self 

must be viewed as only a part of the full self. To this 

composite self Frankl adds the concept of meaning or purpose 

for, in his view, self-actualization can only be the 

awareness that is actualized to the extent to which man 

finds meaning. Man, says Frankl, "finds identity to the 

extent to which he commits himself to something beyond 
76 

himself, to a cause greater than himself. " 

If we accept that the root of isolation lies in the 

pastor's alienation from self then, from Frankl's 

perspective, we must view part of that isolation relating to 

meaning or purpose in life. Can it be that the pastor's 

isolation is in part promoted by a decrease in the purpose 

and meaning in life? 

As we proceed to the applied aspect of this thesis we 

will look at the area of meaning in the life of the pastor. 

The survey used will utilize Franki's concept of will to 

meaning. Correlation between motivation and the findings of 

other instruments of measurement used in this thesis will be 

made. 
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Behaviour Therapy 

There is no doubt that today much of psychology has 

turned from the concepts of depth psychology and 

psychotherapy to the study of behaviourism and behaviour 

therapy. The term behaviour therapy was first used by 

Skinner, Solomon, Lindsley and Richards in 1953. Lazarus and 

Eysenck, working independently, gave meaning to the term in 

1959 and are responsible for its current usage. Eysenck, in 

a book entitled Behaviour Therapy and the Neurosis, referred 

to conditioning methods in counselling or psychotherapy as 
77 

"behaviour therapy". 

Behaviour therapy encompasses a wide variety of 

theories and techniques which are increasing at a 

considerable rate. The findings of animal behaviourist 

experiments are utilized within the concept of therapy. 

There is a primary difference between the classical or 

respondent conditioning and the operant conditioning used in 

therapy. Classical conditioning (the Pavlov dog concept) is 

that a new stimulus is associated with a response that was 

caused by another stimulus. In operant conditioning 

voluntary or spontaneous behaviour is reinforced, thus 

shaping the behaviour patterns. This, under normal 

therapeutic conditions, is a verbal reinforcement, although 

in clinical settings (i. e. residential facilities for 

retarded adults) a token economic system may be utilized. 
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The proponents and developers of the behaviourist 

school of therapy are too varied and numerous to attempt 

to deal with here. To concentrate on one at the neglect of 

the others would be inappropriate for this study. Therefore, 

we will outline here eight basic assumptions of behaviour 
78 

therapy as found in the work of Rimm and Masters. 

1) Relative to psychotherapy, behaviour therapy tends 

to concentrate on behaviour itself rather than on some 

presumed underlying cause. 

The behaviour therapist will not consider the existence 

of the underlying cause of behaviour. In operant 

conditioning the concern is not the cause, but rather the 

modification of the behaviour itself. 

For instance, in therapy a psychoanalyst would relate 

a phobia of horses to a deeper psychological meaning, 

whereas the operant therapist would approach this difficulty 

as a fear which can be overcome by providing successive 

reinforcements for greater approach behaviour to a horse. 

The underlying assumption of the psychologist (Freudian) 

that the horse is symbolic of a sexual being and is 

symptomatic of a deep seated neurosis is not of interest to 

the behaviour therapist. Instead what is important is 

concentrating on the behaviour itself. 
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2) Behaviour therapy assumes that abnormal behaviour, 

like all other behaviour, is primarily acquired through 

learning. 

For the behaviourist the commonly accepted view that 

humans are to a large degree the product of their 

environment is important. The behaviourist specifies 

precisely how the environment may influence people. The 

assumption is made that the abnormal behaviour has been 

learned. This learning may be the product of maladaptive or 

adaptive behaviour. The response to both is reflective of 

the individual's learning to cope with the environment. 

3) Behavior therapy assumes that psychological 

principles, especially learning principles, can be extremely 

effective in modifying maladaptive behaviour. 

There exists a correlation, according to the behavioral 

therapist, between the ease with which a behaviour is 

learned and the ease with which it can be modified. This is 

not to deny that there exists innate traits, but rather that 

we learn to react to stimuli which encourages the response 

of innate traits. Relearning through behaviour stimulation 

is utilized by the therapist to modify maladaptive 

behaviour. 

4)Behaviour therapy involves setting specific clearly 

defined treatment goals. 

Behaviour therapy does not see maladaptive behaviour as 

generating from a defective personality. The goal, then, of 
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the therapist is to utilize a stimulus response treatment 

that can modify the behaviour itself. The therapist, with 

the client, sets specific goals and expectations for 

treatment. 

5)Behaviour therapy rejects classical trait theory. 

As we are aware, the psychoanalytical approach has 

developed some classical personality traits. In the next 

chapter we will explore Jung's typology relating to 

extraversion and introversion. 

The behaviourist would hold that the use of trait 

classification across situations is not applicable. Two 

primary alternative views have developed. Endler and 

Magneisson (1976) noted the concepts of "situationalism" and 

"interactionalism". Situationalism stresses that behaviour 

is totally stimulus controlled and therefore relates totally 

to the situation. Interactionalism stresses that a behaviour 

is cued by external stimulus, but only after the behaviour 

is cognizably transformed. In other words, there is a 

determinist dimension in that the individual choses and 

avoids certain stimulus (i. e. an angry man may seek a likely 

environment for a fight, view the behaviour of others as 

provoking and demonstrate his aggression). In the later 

there is a cognitive dimension involved. 

6)The behaviour therapist adapts his method of treatment 

to the client's problem. 

The behaviourist maintains that while traditional 
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psychotherapy provides essentially one method of treatment, 

the approach used by the behaviour therapist is designed for 

the specific problem exhibited. The psychoanalyst maintains 

that the root of the problem (as we have seen in our look at 

Freud, Adler, Sullivan, etc. ), is established in early 

childhood and confirmed in development so that it is 

necessary that the unconscious factors be considered. 

However, as we have seen, the behaviour therapist stresses 

the learning and the relearning of behaviour as both the 

cause and the cure for behaviour. In theory, then, he 

assesses the behaviour and devises stimuli to change 

responses and shape the behaviour to "acceptable normality". 

It must be noted here that the behaviour therapist also 

assumes that the client knows the nature of his problem and 

therefore he is actively seeking treatment. This is a total 

dependence on the conscious and must therefore assume that 

the unconscious has little or no role to play in therapy. It 

is only the observable that has any significance in this 

type of behaviour therapy. 

? )Behaviour therapy concentrates on the here and now. 

The behaviourist contends that the hours of "insight" 

accumulated in traditional psychotherapy have very little 

meaning. In fact it is highly questioned as to whether the 

"recounting" of childhood experiences often required in 

traditional therapy are accurate. It is also felt that the 

orientation of the therapist will influence the way in which 
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the client will characterize their own behaviour. 

The behaviourist maintains that even if the "validity" 

of "insight" is established it does not necessarily follow 

that it will lead to a reduction of maladaptive behaviour. 

It is, says the behaviour therapist, only as those specific 

behaviours are directly and specifically confronted that a 

redirection of unwanted behaviour can be anticipated. It 

must be dealt with in the here and now. 

8)Behaviour therapists place great value on obtaining 

empirical support for their various techniques. 

The behaviour therapist school maintains they are 

conscious of scientific validation and developing empirical 

support for their technique. In fact Rimm and Masters 

indicate that this is unique to their specific discipline of 
79 

psychology and is in fact a defining characteristic. This 

self criticism and endeavor to scientifically support all 

techniques, they claim, has greatly advanced the technique 

and effectiveness of the behaviour therapist. Hypothetical 

premises are developed concerning human behaviour but, 

stress Rimm and Masters, "these hypotheses must then be put 
80 

to the test. " 

What then does the school of behaviour therapy have to 

say concerning isolation? It must, according to its own 

assumptions, state that isolation or severe loneliness is a 

learned behaviour not caused by either personality disorder 

or any personality trait structure. The behaviour then that 
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is learned must be relearned with positive reinforcement. 

Rimm and Masters cite an early study done by O'Conner 

(1969) as a good example of the treatment of social 
81 

isolation. First, it is stated that the behaviour is 

probably indicative of "either lack of requisite social 

skills or fear of the avoided social action". Through 

treatment involving film presentations of children involved 

in social interaction, the test group of socially isolated 

children showed impressive gain in interactions. A second 

group, not viewing the film, showed no reaction. 

Treatment, as we note, was the changing of the stimuli 

in order to create more "normal" behaviour. 

For the behaviour therapist, then, we can assume that 

the cause of isolation in minister's is learned and the cure 

is to provide positive reinforcement in order to shape a 

more socially normal behaviour. 

There is no doubt that my interpretation here would be 

deemed by the behaviour therapist as superficial and trite. 

However, given that they cannot deal with other than the 

observable behaviour little more can be done other than to 

change that behaviour. 

From the perspective of the psychoanalyst and the 

theologian, man is much more than the composite whole of his 

behaviour. It is the inner man that must be modified if long 

term and ongoing change is going to be established and 

maintained in the individual. 
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Summary 

In this chapter we have reviewed the works of major 

psychologists and developed a psychoanalytical view of 

isolation. 

In Freud we have seen isolation from others as man 

seeks to fulfil his primary drive, that of will to pleasure. 

In Adler we see the striving of man to fulfil the will to 

power and in that process the establishment of the roots of 

isolation. 

Erich Fromm establishes that man is isolated primarily 

because of his freedom. In the attainment of that freedom 

he has become isolated from both his evolutionary heritage 

and his fellow man. 

Horney sees man as isolated from his real self. Man, 

says Horney, has an idealized self which is different from 

what he is in reality. This gulf between the two is the 

basis of isolation. 

Sullivan stresses the dynamism of self within the 

personality. The "self-system" becomes the guard of the self 

and in so doing becomes inflated and alienated from the root 

of the system. Sullivan is best known for his six stages of 

childhood development. It is during-the early stages of 

development that the individual experiences the beginning of 

isolation. 

Laing views the world as sick and it is this sick 
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system that engulfs man and forces him to confirm to its 

system. Man, in seeking self-preservation, retreats into 

self, thus alienating himself from the system and other 

beings. 

As we reviewed Frankl we saw the need to establish the 

self, but to do so in the context of the will to meaning. In 

order for man not to be the victim of isolation man must 

find self in the light of life's purpose and meaning. 

From the behaviourist school we see that their interest 

is not in the personality, but rather in the behaviour. 

Their understanding of isolation is that it is learned and 

therefore can be corrected by behaviour modification 

therapy. 

We have, therefore, seen a full cycle in the 

psychological understanding of isolation. From the negative 

concept of Freudian man, locked into his drives, to the 

learned and thus modifiable behaviour of the client of the 

behaviour therapist, we find isolation generated from 

various sources and dealt with by various means. 

There are several general conclusions which can be 

drawn from this psychological overview. 

1) Man has the need for intimacy. In all the depth 

psychology reviewed this was evidenced from birth. The 

motivation for this need for intimacy varied from each 

perspective. Yet the fact remains constant in all. Man has a 

desire for intimacy and when this desire is unfulfilled a 
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sense of isolation exists. 

2) Birth, infancy and early childhood are the primary 

formative periods of life. Insecurity experienced during 

these periods serve to create a lack of healthy "self- 

esteem" or, as Laing would say, ontological insecurity. From 

this insecurity develops the sense of isolation. 

3) There exists a divided nature or a divided self 

within everyone. This divided nature is evidenced in the 

tension between the ego and the id, between the personal 

unconscious and the inflated ego and the real self. Tension 

draws man to opposites which produces aspects of personality 

that are in conflict with each other. Horney sees this as 

the division between the idealized and the real self. For 

Sullivan it is the tension between the self-system and the 

desire for integration. For Laing it becomes the tension 

between the embodied and the disembodied self. Regardless of 

perspective there exists a division within the nature of 

man. It is within this tension between man's 

compartmentalized nature that man is isolated from his true 

identity or "self". 

4) Isolation is more than a relational problem. It 

becomes evident from those reviewed that isolation is not 

simply the lack of human interaction. It is evident that the 

roots of the problem lie in the very nature of humanity; 

anthropological history, psycho-development, socialization 

patterns, religious awareness, the emergence of personhood. 
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Within these processes, consciously and unconsciously, there 

exists the potential for estrangement and isolation. 

5) Man's primary need for wholeness lies in the 

discovery of the "real" self. Whatever the route to 

wholeness; analysis, individuation, therapeutic journey or 

logotherapy, the destination is the realization of the real 

self, the establishment of a true identity. The basis of 

all relational activity lies in the realization of "self". 

6) The gulf within man produces a gulf between men. 

It can be maintained that without a true image and 

acceptance of "self" man cannot enter into relationships 

which honour the separation between persons while 

maintaining the integrity of persons. There exists the need 

to understand and accept one's self in order to be capable 

of understanding and accepting others. 

It is from this psychological understanding that a 

study of isolation as it relates to parish ministers will be 

undertaken. Previous research by the Reverend Ian M. Forbes 

at the University of Glasgow in 1976 studied the concept of 

loneliness and its occurrence within the ministry of the 
82 

Church of Scotland. However, although Mr. Forbes gives an 

admirable theoretical basis for loneliness, his own stated 

initial intent was to apply the theoretical understanding to 

life in high-rise, mass population housing development and a 

model of loneliness as it related to ministers and ministry 

38 



was not clearly developed within the research. 

In the following chapters a more detailed review will 

be made of the psychology of C. G. Jung. The same basic 

conclusions as drawn from the review in this chapter will be 

evidenced in Jung's thought. A model of isolation will be 

developed and that model will be specifically applied to an 

understanding of ministry and the task of parish ministers. 
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Chapter II 

THE PSYCHOLOGY OF C. G. JUNG 

In the last chapter we examined the works of various 

psychologists. There is no doubt that each of these has a 

valuable contribution for our understanding. However, for 

the purpose of this thesis, we will utilize primarily the 

psychological concepts of C. G. Jung. It is from his work that 

we will develop an understanding of man and create a model 

of isolation . From this model we will be able to develop a 

greater understanding of the cause of isolation and will 

see how this relates to the task of ministry. It must be 

clear from the outset that Jung is not the only model that 

can be applied here. Jung is utilized because he has been of 

particular value for the researcher in understanding the 

concept under study. Therefore, Jung is not to be viewed as 

the only or final perspective from which the phenomena of 
1 

isolation can be studied. 

This use of Jung is consistent with Jung's own 

understanding of scientific research. Jung did not consider 

his own research to be a complete system of understanding. 

Rather Jung's aim was to search with frank honesty for the 

truth, recognizing his own fallibility. 

Work in this field is pioneer work. I have often made 
mistakes and have many times to forget what I have 
learned. But I know and am content to know that as 
surely as light comes out of darkness, so truth is born 
out of error. 2 
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Jung, therefore, viewed hypothesis as an intellectual 

insight made in response to certain demands for 

understanding. This hypothesis supplied the fullest and 

simplest explanation to the matter at hand. Jung freely 

admitted that the hypothesis was not free of previously 

learned knowledge, nor was it free of the researcher's own 

prejudice and experience. For Jung the hypothesis was not a 

final statement or the absolute truth, but rather the best 

explanation until it could be replaced by something better. 

The hypothesis then became simply a tool of investigation. 

Jung, therefore, applied theory quite readily to his 

research only to contradict it and apply what to his mind 

was a better approach for understanding. 

Jung quotes the following from the work of Gugielmo 

Ferrero and it becomes evident that Jung applied this in his 

own work. 

Therefore theory, which gives to facts their 
value and significance, is often very useful, even if 
it is partially false, for it throws light on phenomena 
which no one observes, it forces an examination, from 
many angles, of facts which no one had hitherto 
studied, and it gives the impulse for more extended and 
more productive research. 

It is therefore the moral duty of the man of 
science to expose himself to the risk of committing 
error and to submit to criticism in order that the 
science may continue to progress. A writer has attacked 
the author for this very severely saying, here is a 
scientific ideal very paltry. But those who are 
endowed with a mind sufficiently serious and impersonal 
as not to believe that all that they write is the 
expression of truth absolute and eternal, approve of 
this theory which places the aim of science well above 
the miserable vanity and paltry "amour propre" of the 
scientist. 3 
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It is therefore, in the light of this openness to the 

search for truth, that we will apply Jung to our study of 

isolation in the pastoral ministry. With the understanding 

that Jung himself did not view his approach as a complete 

system, absolute in it's entirety, we will examine and apply 

only those aspects of Jung that appear applicable to the 

subject at hand. There will, therefore, be areas of Jung's 

psychology that we will not examine or to which we will give 

only passing reference. 

In order to better understand the concepts of Jung it 

is valuable at this point to look at the man himself and the 

background that he brought to his psychological approach. 

C. G. Jung: The Father of Analytical Psychology 

Carl Gustav Jung was born July 26th, 1875 at Kesswyl, 

Canton Thurgau, Switzerland, the son of a protestant 

clergyman. Jung tells in his autobiography, Memories, 

Dreams and Reflections, that his father taught him Latin and 

his mother read to him books of exotic religious stories to 

which he often returned to view the elaborate pictures of 

the Hindu gods. It thus becomes obvious that Jung was no 

stranger to the religious and this, at least in part, 

explains his fascination with religion. It was this 

fascination which drew criticism from both the field of 

psychology and the field of religion. Jung, it would seem, 

at times crossed the line from the empirical study of 
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psychology into the realm of the mystical and religious. 

As a young man Jung had difficulty deciding the 

direction of his career. Archaeology and theology both 

interested him. However, neither area prevailed and Jung 

enrolled in medical studies at the University of Basel in 

1895. It was during his study at Basel University that 

Jung encountered what can best be described as occultic 

phenomena. This prompted him to consider the area of 

psychiatry and became the basis of his medical degree 
4 

thesis. Jung graduated from the University as a medical 

doctor in 1900. 

After receiving his degree Jung became assistant at the 

Burgholzli Mental Hospital in Zurich, where he was 

associated with the renowned psychiatrist Eugen Bleuler. 

Although Jung studied with both Bleuler and the prominent 

psychiatrist Pierre Janet, it was the influence of Sigmond 

Freud that most affected his thinking. They shared much in 

common and for many years enjoyed a close friendship. It 

would be incorrect to say that Jung was a disciple of Freud, 

for although in the early years they worked together to 

bring acceptance to the concepts of depth psychology, there 

were clearly areas of profound disagreement. Jung could not 

accept Freud's limited use of symbol which viewed all 

symbols as a distorted expression of the inner and 

unconscious thought driven by the sexual libido. It was 

this insistence by Freud on the predominance of the sexual 
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drive that caused a final parting of the ways in 1912. 

Jung, however, was not without his own fame as both a 

lecturer and a scholar. In 1905 he had become lecturer in 

Psychiatry at the University of Zurich and senior physician 

at the psychiatric clinic. During this period of time he 

also conducted research into the concept of what he termed 

"complexes" discovered through the process of word 

association tests. In some instances during these tests Jung 

observed undue delay in response to certain words by some 

participants. It became obvious that these delays were 

caused by previously repressed experiences. These repressed 

thoughts, or complexes, were retained, in what Jung 

recognized and termed the unconscious. These studies gained 

Jung world wide renown and in the year 1909 he was invited 

to give lectures on his findings at Clark University in the 

United States. 

Jung's psychology was first known as complex 

psychology, but later as the area of thought widened, his 

approach became known as Analytical Psychology. Jung's 

Analytical Psychology identified the unconscious and the 

conscious as the two primary components of man. Within these 

two primary areas he identified factors relating to both the 

personality and the functioning of man. In the subsequent 

sections of this chapter we will identify these factors and 

give a brief interpretation of them. 
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Jung's Terminology 

1) The Psyche 

The psyche is the term given by Jung to embrace all 

thoughts, feelings, and psychological processes both 

conscious and unconscious. Jung used this term to replace 

the term mind because the latter was associated primarily 
5 

with the consciousness. 

Jung, in his essay "The Structure of the Psyche", 

describes the psyche as a complex entity consisting of 

multiple compartments. Man becomes familiar with a few of 

the segments and in so doing feels he has grasped the whole. 

But says Jung "the finite will never be able to grasp the 
6 

infinite. " 

Jung gives to the mind the term psyche and therefore to 

the mental he gives the term psychic. 

2) The Conscious 

The conscious is that world of thought that is 

discernible to man and of which he is aware. This, Jung 

claims, is the area of the "will" where man, of his own free 

volition, decides and enacts his desires. A child, says 

Jung, is born unaware of the conscious. He speaks of himself 

only in the third person having no sense of "I-ness". It is 

from the developing sense of the "I" that the world of the 

conscious is born. Jung speaks of this stage of development 

as that time "when the child recognizes someone or 
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something--when he "knows" a person or a thing--when we feel 
7 

that the child has consciousness" 

It is for that reason that Jung says "consciousness 

grows out of an unconscious psyche which is older than it, 

and which goes on functioning together with it or even 
8 

inspite of it" 

3) The Ego 

For Jung, the ego is the centre of the field of 

consciousness. As the centre of conscious personality the 

ego is that which organizes all conscious material. The ego 

acts as the guard or the keeper of the conscious allowing 

only that which is bearable to enter the world of 

consciousness. 

There is a considerable degree of complexity to Jung's 

concept of the ego. "The somatic basis of the ego consists, 

then, " says Jung, "of conscious and unconscious factors. The 

same is true of the psychic basis: on the one hand the ego 

rests on the total field of consciousness and on the other 

on the sum total of unconscious contents. " Yet, says Jung, 

the ego does not consist of the conscious, but is only the 

latter's point of reference, "grounded on and limited by the 
9 

somatic factors". 

"Inspite of the unlimited extent of its basis , the ego 

is never more or never less than consciousness as a 
10 

whole. " Although the ego is part of personality it is not 
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the whole in that it only takes into account that which is 

conscious. Therefore it is important in the consideration of 

the personality of man to discover that which is hid in the 

realm of the unconscious. Jung sees the ego as that island 

of consciousness that rises above the sea of 

unconsciousness. We see that which is visible but a much 

vaster unknown realm spreads beneath the surface. 

In Man and His Symbols, the last work completed by Jung 

prior to his death in 1961, he aptly describes the ego as 

the light of the total psyche. 

It even seems as if the ego has not been produced by 
nature to follow it's own arbitrary impulses to an 
unlimited extent, but to help make real the totality-- 
the whole psyche. It is the ego that serves to light up 
the entire system, allowing it to become conscious and 
thus to be realized. If, for example, I have an 
artistic talent of which my ego is not conscious, 
nothing will happen to it. The gift may as well be non- 
existent. Only if my ego notices it can I bring it into 
reality. The inborn but hidden totality of the psyche 
is not the same thing as a wholeness that is fully 
realized and livedll. 

The ego, according to Jung, is not an innate quality, 

but rather is developed in the first half of life. A child 

is born without this sense of awareness, but through the 

stages of life develops an ego consciousness. Until this ego 

consciousness develops the individual is governed by 

impulse. In this first half of life there is a constant 

struggle between the unconscious and the establishment of 

the ego. This is a period of separation of the ego from the 

"self". We will deal with the concept of the self in a 
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latter part of this chapter. 

Suffice it to say here the "ego" is the island of 

consciousness that rises above the sea of unconsciousness 

giving actuality to the whole psyche. 

4) The Unconscious 

The unconscious, then, is that area of unknown that 

extends beneath the island of the conscious. Jung became 

aware of this area early in his career when he wrote his 

medical thesis on the behaviour of a fifteen year old girl 

in a trance. Here he recognized that the girl's behaviour 

completely changed and it was the source of this change that 
12 

invoked Jung's curiosity. Jung sees within the 

unconscious a complex network of phenomena which comprise 

this sea of unknown. These he has divided into two primary 

areas; the personal unconscious , and the collective 
13 

unconscious. We will examine these two areas separately. 

a) The Personal Unconscious 

The personal unconscious is an area of the unconscious 

which is unique to each individual for it is here that the 

subliminal perceptions are stored. Much of Jung's early 

study involved the use of word association experiments. He 

noted that in the responses of individuals to certain words 

there was an unexplained delay. It became obvious to Jung 

that certain words produced emotion in individuals and that 

a delay reaction occurred automatically. It was from this 
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that Jung deducted that "complexes" that had been stored 

from the consciousness existed in the unconscious. 

There is a close connection between the ego and the 

personal unconscious. Jung calls the personal unconscious "a 
14 

more or less superficial layer of the unconscious". It is 

this outer layer of the unconscious which allows thoughts to 

be repressed from the ego and to be recalled at specific 

times. The memories of the personal unconscious are not 

under the control of the will but can be recalled when 

repression weakens. Therefore, for example at night, the 

personal unconscious is revealed in the form of dreams. It 

is also possible for the "complex" to be partially within 

the awareness of the individual although he is not fully 

cognizant of it. This gives to the individual a "sense of 

knowing" but not the capability to act wilfully on this 

sense. 

The personal unconscious, therefore, is that which 

belongs to the individual. It is the product of repressed 

perceptions from the earliest stages of life, forgotten 

memories, and subliminal concepts that exist just below the 

area of the conscious. They all belong to him alone. 

b) The Collective Unconscious 

The collective unconscious is what Jung calls the 

deeper aspect of unconsciousness because this part of the 

unconscious, unlike the personal, is not individual but 
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universal in nature. 

The contents of the collective unconscious have never 
been in consciousness, and therefore have never been 
individually acquired, but owe their existence 
exclusively to heredity. Whereas the personal 
unconscious consists for the most part of "complexes", 
the content of the collective unconscious is made up 
essentially of "archetypes". 15 

The archetype is that image created in the psyche that 

is modelled after or representative of a pre-existent form. 

These archetypical figures were seen by Jung as archaic in 

nature, primarily "primordial types that is, with universal 
16 

images that have existed since the remotest time". These 

archetypes exist in the primitive folklore of earliest man. 

They are found in the fairytales and myths of the ages. They 

exist in modern day writing, being found in Tolkie, s Lord of 

the Rings and in the Chronicles of Narnia by C. S. Lewis. 

Among the archetypes identified by Jung are birth, death, 

rebirth, the sun, the moon, wind, rain and fire. There are 

also the concepts of the old man, the old woman, mother, 

father, the hero, the trickster, the magician. All of these 

are existent in primitive folklore and are found in the 

unconscious of man. 

The collective unconscious, then, is that area of 

universality which lies within the sea of unknown. It is not 

the repressed thoughts of consciousness, but rather those 

"images" or "archetypes" that come through heredity. We will 

examine several of these archetypal areas in more detail. 
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i) The Shadow 

In the analysis of dreams, there often appears an 

unknown figure of the same sex. This may be the figure of 

the burglar, the prostitute or that which appears evil. 

Jung calls this other side of ourselves "the shadow". This 

is the area of ourselves that is unacceptable and is 

characterized by primitive behaviour. The shadow, Jung 

claims, is the lowest side of our personality. 

Affects occur usually where adaptation is weakest, and 
at the same time they reveal the reason for its 
weakness, namely a certain degree of inferiority and 
the existence of a lower level of personality. On this 
lower level with its uncontrolled or scarcely 
controlled emotions one behaves more or less like a 
primitive, who is not only the passive victim of his 
affects but also singularly incapable of moral 
judgement. 17 

The Shadow is both of the personal and the collective 

unconscious. It is personal in that it contains all the 

repressed desires, urges, emotions, lusts and loves that are 

unacceptable to the society in which we live. It is also 

collective in that the shadow contains the expression of 

evil in the figure of the devil or the witch. 

Fordham sums up the concept of the shadow well when she 

states; 

The shadow is the inferior being within ourselves, the 
one who wants to do all the things that we do not allow 
ourselves to do who is everything that we are not, the 
Mr. Hyde to our Dr. Jeky1118 
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The shadow is the counterpart of our conscious ego. It 

is in reality an "alter-ego" that represents that area of 

the self that lies beneath the realms of consciousness. The 

more it is embedded in the unconscious the more it becomes a 

black mass of unknown. It is necessary that the individual 

take ownership of the shadow and face that which is within 
19 

himself. 

ii) The Persona 

The word "persona" originally denoted a mask worn by an 

actor in order to enable him to portray different and 

multiple roles in a play. In Jungian terminology the persona 

is the sum of the masks the individual wears in order to be 

able to cope with the world about him. 

This arbitrary segment of collective psyche - often 
fashioned with considerable pains -I have called the 
'persona'. The word 'persona' is really a very 
appropriate expression for it, since it originally 
meant the mask worn by an actor, signifying the role he 
played. For, if we hazard the attempt to distinguish 
exactly between what is to be regarded as personal, and 
what as impersonal, psychic material, we soon find 
ourselves in the greatest dilemma because, 
fundamentally speaking, we are bound to admit that what 
we said of the collective unconscious is also true of 
the persona's contents, that is, they are of a general 
character. Only by reason of the fact that the persona 
is a more or less accidental or arbitrary segment of 
collective psyche can we make the mistake of accepting 
it in toto as something 'individual'. But, as its name 
shows, it is only a mask that feigns individuality, and 
tries to make others and oneself believe that one is 
individual, whereas one is simply playing a part in 
which the collective psyche speaks. 20 
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The persona, then, is not the individual or the 

personality, but rather only the facade which hides the sum 

total of the collective unconscious. It is this persona 

which is the compromise between the individual and the world 

around him. It is not real in that it does not contain 

either the conscious or the unconscious, but rather the 

necessary compromise which makes functioning in the world 

more acceptable. 

Like the shadow this aspect of the unconscious contains 

a large personal aspect. There is a sense in which the 

persona is enacted in the ego-consciousness. 

there is--- something individual in the peculiar 
choice and delineation of the persona, and that, 
despite the exclusive identity of the ego-consciousness 
with the persona the unconscious self - one's real 
individuality, is always present and makes itself felt 
indirectly if not directly. Although the ego- 
consciousness is at first identical with the persona - 
that compromise role which we parade before the 
community- yet the unconscious self can never be 
repressed to the point of extinction. 21 

The' persona which resembles to a great degree our ego- 

consciousness is therefore the mask behind which we live. It 

is that which allows us to play the role or part we play 

within society. It is that facade by which we cope with our 

surroundings. 

The danger that exists with the persona is that the 

actor may convince himself that the role he plays is his 

true self. The mask may become reality for the individual 
22 

and blind him to the existence of inner reality. 
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iii) Anima and Animus 

The dual archetypes the anima and the animus represent 

the complementary, contrasexual aspect of the individual. 

This is the part of the human makeup that bares the marks of 

the opposite sex within the psyche. 

In the male this "femininity" is called the "anima". Of 

this Jung says; "An inherited collective image of woman 

exists in a man's unconscious, with the help of which he 
23 

apprehends the nature of woman". 

In Man and His Symbols Jung describes the anima as; 

The anima is a personification of all feminine 
psychological tendencies in a man's psyche, such as 
vague feelings and moods, prophetic hunches, 
receptiveness to the irrational, capacity for personal 
love, feeling for nature, and---last but not 
least--his relation to the unconscious. 24 

It is with this feminine side of man that man must 

become acquainted. Failure to identify and assimilate the 

anima will cause the individual to show signs of 

maladjustment in his personality. He will demonstrate his 

"maleness" in order to compensate for the unknown quality of 

the anima. Another consequence of failing to recognize and 

assimilate the anima is seen in the man who hopelessly falls 

victim of a dominate type of woman. 

The counterpart within the woman is called the 

"animus". This is that part of woman that consists of the 

masculine marks or traits. As the anima generated first of 
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all from the mother image so the animus generates from the 
25 

father image. The traits of the animus are the same for 

the female as those of the anima are for the male. It is 

this aspect of woman, this male imprinting, which allows her 

to apprehend the nature of man. Like the male she must 

recognize and assimilate this male-side into her 

personality. If this is not adequately done then the 

individual will fall victim to the same hazards as the man, 

overcompensation by excess stress on her feminine nature and 

falling victim to overdominate types of men. 

Within the psyche of each man there lies the image of 

woman and within the psyche of each woman there lies the 

image of man. Properly understood and accepted these two 

aspects lead towards wholeness. 

5) The Self 

We will examine the self under a separate section. This 

is not to imply that the self is separate from both the 

unconscious and the conscious. Rather it is the reverse that 

is true. The self is made up of the integration of both the 

conscious and the unconscious. 

The self is recognized as an archetypal figure, but it 

is in this figure that the two psyche spheres find union. It 

is in the self that common ground is found between the 

unconscious and the conscious. 
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So far as our present experience goes, we can lay it 
down that the unconscious processes stand in a 
compensatory relation to the conscious mind. I 
expressly use the word 'compensatory' and not the word 
'opposed' because conscious and unconscious are not 
necessarily in opposition to one another, but 
complement one another to form a totality, which is the 
'self'. According to this definition the self is a 
quality that is superordinate to the conscious ego. It 
embraces not only the conscious but also the 
unconscious psyche, and is therefore, so to speak, a 
personality which we also are. It is easy enough to 
think of ourselves as possessing part-souls. Thus we 
can, for instance, see ourselves as a persona withdut 
too much difficulty. But it transcends our powers of 
imagination to form a clear picture of what we are as a 
self, for in this operation the part would have to 
comprehend the whole. 26 

The self, then, is that common ground between the two 

psyche systems. It is in the self that the "opposites" 

within individuals are unified and integrated to form a 

personality. It is here, for instance, that the male owns 

his anima, at least in so far as he is capable of doing. It 

is here that the shadow is recognized as a part of man to be 

dealt with. 

We can, however, only "know" that which is within the 

world of the ego. Therefore, as Jacobi points out, much of 

what is in the self is not cognizably perceived but is felt 
27 

and experienced. 

The concept of the self is vitally important in the 

psychology of Jung. It is as the two spheres of 

consciousness come to grips with one another that the 

wholeness of the individual's personality can emerge. Here 

the total being is in reconciliation and the fullness of 

personality is manifest. 
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Jung, who believed that man's unconscious was primarily 

revealed through the process of the dream, saw the fullness 

of the personality revealed through the "mandala". These 

mandala are dream produced symbols that in their often 
28 

ornate form, signify unity and totality within the psyche. 

It is this wholeness that is striven for by man and, in 

Jung's psychology, it is found in the "self". 

6) Individuation 

Of all the processes in the works of Jung the process 

of "individuation" is the most important. Most simply put 

individuation is the process by which we become ourself. It 

is in this process that the personality is built up to the 

fullness of the self. Jung describes individuation as 

follows; 

Individuation means becoming an "in-dividual, " in so 
far as "individuality" embraces our innermost, last, 
and incomparable uniqueness, it also implies becoming 
one's own self. We could therefore translate 
individuation as "coming to selfhood" or "self- 
realization. 29 

Individuation, therefore, is the process by which we 

come to know and to accept ourselves. It is the process by 

which all that is false is removed and we stand in the 

nakedness of "self". Again Jung refers to this as both the 

removal of that which is false within the persona and that 

which is suggestive within the collective unconsciousness. 
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The aim of individuation is nothing less than to 
divest the self of the false wrappings of the persona 
on the one hand, and the suggestive power of the 
primordial images on the other. 30 

This process of individuation is unique to each person. 

Goldbrunner points out that few people are capable of 
31 

placing themselves in the spiritual situation of another. 

Therefore it is impossible for there to be one set way of 

individuation, but rather, each person must find their own 

way to the fullness of the "self". 

Individuation should not be confused with 

individualism. The latter often refers to a emphasis on 

those traits that exist as peculiarities within the psyche. 

These are the idiosyncrasies which set the person apart as 

being "different". There is no doubt that Jung sees the 

individual in wholeness as living in unity with his 

collective responsibility. Therefore the individualistic 

emphasis is contradictory to the process of individuation. 

Individuation is the process which emphasizes the aim of 

living in unity with all factors both conscious and 
32 

unconscious. 

We will look further at the process of individuation in 

the next chapter as we attempt to build a Jungian model of 

isolation. We will see there that this process is vitally 

important in the process of coming to grips with the 

phenomenon of isolation. It is sufficient at this point to 
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simply say that "individuation" is the means by which we 

come to know ourselves and by which we live out our innate 

being. 

7) Jung's Psychological Types 

Jung is probably best known for giving to the world the 

terminology extravert and introvert. These terms, currently 

in common use, found their origins in the observations of 

Jung. As he observed the behaviour of others, (particularly 

the controversy between Freud and Adler), he recognized that 

their thought processes produced totally different attitudes 

towards the problems they faced. 

Not only did Jung distinguish what he called the 

"attitude-types" of introversion and extraversion, but he 
33 

also distinguished "function-types". These latter types 

were four functions of the conscious, namely thinking--- 

feeling, sensation---intuition. 

As we will be using Jung's typology in an assessment of 

the personality type of ministers, we will here examine both 

the attitudinal and the functional types in more detail. 

a) Extravert 

In the Freudian man Jung saw the essence of the 

extravert. In this understanding of man all the energy is 

concentrated in the ego and focused outward on the object. 

Jung defines this type as follows: 
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Now when orientation by the object predominates in 
such a way that decisions and actions are determined 
not by subjective views but by objective consideration, 
we speak of an extraverted attitude. When this is 
habitual, we speak of an extraverted type. If a man 
thinks, feels, acts and lives in a way that is directly 
correlated with the objective conditions and their 
demands he is extraverted34 

If we put this in everyday language we find that the 

extravert is friendly, outgoing, and primarily influenced by 

the world around him. The extravert tends, therefore, to 

like social action, being interested in organizations, 

groups and social gatherings. Fordham makes an interesting 

comment, however, concerning their relationships to others; 

Extraverts tend to be both optimistic and 
enthusiastic, though their enthusiasm does not last too 
well. The same is true of their relationships with 
other people, which are both easily and quickly made 
and broken35 

The extravert type is important in our understanding of 

isolation. Although this type of individual may have many 

acquaintances and constantly be in the presence of others he 

may have few, if any, friends with whom he can share on an 

in depth basis. His relational basis may cause him to be 

unable to recognize the shallowness of his interpersonal 

relationships and he may be unaware of his own isolation. 

b) Introvert 

The antithesis of the extraverted Freudian man is found 

in the Adlerian man. All the energy is concentrated in the 

ego and is turned inward thus causing the flow of the libido 
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to be introverted. Jung explains the introvert in the 

following statement; 

As I have already explained in the previous section 
the introvert is distinguished from the extravert by 
the fact that he does not, like the latter, orient 
himself by the object , and by the objective data , but 
by subjective factors. I also mentioned that the 
introvert interposes a subjective view between the 
perspective of the object and his own action , which 
prevents the action from assuming a character that fits 
the objective situation. 36 

The introvert, then, is one who is influenced little by 

the external world, but is motivated only inasmuch as his 

subjectivity relates to that which is outside him. The 

introvert therefore does not attempt to conform to the 

circumstances, but rather tends to withdraw to his 

subjective world. He dislikes groups and tends to function 

best in the small group or on a one to one basis. Again the 

introvert tends not to put much emphasis on trying to please 

people and therefore exercises a more independent judgement 

than does the extravert. 

Fordham speaks of their relationship to others; 

This independence of judgement and lack of 
conventionality can be valuable if rightly understood 
and used, and inspite of their lack of social graces 
they often make loyal and sympathetic friends37 

Once again the understanding of the introvert type is 

important to our study on isolation in the pastoral 

ministry. The minister who tends towards introversion may 
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appear to have few friends and to suffer from a lack of 

interpersonal relations. In fact it may appear as though he 

deliberately withdraws from the group, be it social or 

professional in nature. Yet inspite of this tendency 

towards exclusion he may well be more aware of his inner 

feelings and desires and thus more at peace with himself. 

Also, as Fordham points out, those friends that he does have 

may well include in depth relationships which are both 

meaningful and fulfilling. 

c) Four Functional Psychological Traits 

Jung observed that although individuals tended towards 

one of the two extreme types of extraversion or introversion 

they did so in different ways. To simply use an overall 

classification did not allow for the differences found 

within each division. Jung states: 

My experience has taught me that individuals can quite 
generally be differentiated not only by the universal 
difference of extra and introversion, but also 
according to individual basic psychological function. 
For in the same measure as outer circumstances and 
inner disposition respectively promote a predominance 
of extraversion and introversion, they also favour the 
predominance of one definite basic function in the 
individual. 38 

These four functional types Jung labelled as thinking, 

feeling, sensation and intuition. When one of these 

functions prevails then a corresponding type is established. 

Any of these functions can be introverted or extraverted 

according to the individual's relation to the object. 
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We will look briefly at Jung's definition of these four 

functional types. 

i) Thinking 

Thinking is when the individual orientates himself to 

objective data and activities are based on intellectual 

conclusions. In this functional type all material is 

rationally considered and organized into a method by which 

the individual can understand both the world and himself. 

Thinking in general is fed from two sources, firstly 
from subjective and in the last resort unconscious 
roots, and secondly from objective data transmitted 
through sense perceptions. 39 

For Jung thinking meant the logical consideration of 

objective facts and activities governed by logical, 

objective conclusions. 

ii) Feeling 

Feeling is also orientated by data, but by data of a 

subjective nature. The facts are evaluated and are responded 

to, but not because of object reasoning or logical process. 

Rather they are responded to because of the feelings they 

create. Feeling, therefore, is an evaluating function which 

accepts or rejects an idea based on whether it arouses a 

pleasant or an unpleasant feeling. 

Both thinking and feeling utilize judgement, therefore, 

both were considered by Jung as being rational functions. 
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Accordingly, feeling like thinking is a 'rational' 
function, since, as is shown by experience, values in 
general are bestowed according to the law of reason, 
just as concepts in general are framed after the law of 
reason. 40 

One, therefore, who considers the facts, and acts 

according to his emotional reactions to these facts, is of 

the feeling functional type. 

iii) Sensation 

By sensation Jung was referring to those things which 

come to and affect the individual through the senses. 

Sensation of sensing is that Psychological Function 
which transmits a physical stimulus to perception. It 
is, therefore, identical with perception 
Primarily, therefore, sensation is sense-perception, 
i. e. perception transmitted via the sense organs and 
'bodily senses'41 

Therefore, we might say that in sensation the sense 

organs of the body both external and internal produce 

concrete facts. Upon these sensations the individual acts. 

Jung classified-sensation as an irrational function 

because reasoning of these facts is not required. It 

suffices that they are sensed and acted upon. 

iv) Intuition 

The opposite function to sensation is intuition, both 

being irrational functions. Intuition is that creative 

perception that generates not merely or solely from the 

conscious, but rather appears out of the unconscious. It is 
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that process or function that appears automatic yet is based 

on no logical, felt or perceived data base. Of this Jung 

says, 

It is that psychological function which transmits 
perceptions 'in an unconscious way'. Everything, 
whether outer or inner objects or their associations, 
can be the object of this perception. Intuition has 
this peculiar quality: it is neither sensation, nor 
feeling, nor intellectual conclusion, although it may 
appear in any of these forms. Through intuition any one 
content is presented as a complete whole, without our 
being able to explain or discover in what way this 
content has been arrived at. Intuition is a kind of 
instinctive apprehension, irrespective of the nature of 
the content. 42 

Intuition, therefore, is that experience which comes 

from within, unknown of source, upon which an action is 

based. When this function governs the individual he is of 

the intuitive type. 

It must be pointed out that an individual does not use 

all four types within the two sets (thinking-feeling, 

sensation-intuition) to the same proportion. He tends to use 

one from each set predominately. This predominate influence 

Jung calls superior function and the least used function 

Jung calls inferior. The attitude types of extra- and intro- 

version combine with these four functional types in a 

greater or lesser degree to create a personality type. 
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8) Jung and Religion 

Jung, from his early childhood, possessed an interest 

in the religious. Throughout his life his observations and 

his analytical thinking often led him into the area of 

religion. This trespassing into the realm of the theologian 

gained for Jung criticism from both the fields of psychology 

and theology. 

From the psychological point of view he crossed the 

line from empirical fact to the world of mysticism. His 

dabbling not only in western faith, but also eastern 

religions, was beyond the observable conclusions of 

experimental psychology. 

For the theologians Jung relied too much upon that 

which could be explained and too little on that which was of 

faith. At variance with the orthodoxy of both Protestantism 

and Catholicism, Jung found little support from either camp. 

Yet for Jung, the objective was not to view man from 

any single perspective, but rather as a whole. It was 

impossible, therefore, for him to observe man as solely the 

composite of provable psychological reality. Similarly, it 

was impossible for Jung to accept man solely as religious 

without some understandable basis for his religion. Man must 

therefore, from Jung's perspective, be viewed in his 
43 

totality. 

Jung concludes that within man exists a natural 

religious function and that the expression of this religious 
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attitude is essential for healthy'psychic life. For Jung 

this means an expression of those thoughts and values that 
44 

reach for the highest or best in man. The psychological 

reactions to this religious point of view is the natural 

religious function that is found in all man, even if he has 
45 

not heard or has forgotten his own creeded religion. 

It is clear to see that religion, in Jung's thoughts, 

is at variance with orthodox faith. He thus defines religion 

as follows. 

Religion appears to me to be a peculiar attitude of 
mind which could be formulated in accordance with the 
original use of the word 'religio', which means a 
careful consideration and observation of certain 
dynamic factors that are conceived as 'powers': 
spirits, demons, gods, laws, ideas, ideals or whatever 
man has given to such factors in his world as he has 
found powerful, dangerous, or helpful enough to be 
taken into careful consideration, or grand, beautiful 
and meaningful enough to be devoutly worshipped and 
loved. 46 

Religion then, from Jung's perspective, is not 

conceived in absolutes nor defined by creed. It is that 

concept of a power beyond that exists within the mind and 

attitude of man. There can be no exclusion of any religious 

system, but any which fulfills this natural function in man 

is considered viable. The important aspect of religion for 

Jung is that it applies to the psychic reality. Within the 

psychic reality there must be freedom to accept and to 

question that which one conceives to be religion. In his 

paper "Psychotherapists or the Clergy", Jung points out the 
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necessity for this freedom. 

That is why I regard the religious problems that the 
patient puts before me as authentic and as possible 
causes of the neuroses. But if I take them seriously, I 
must be able to confess to the patient, 'Yes I agree, 
the Buddha may be just as right as Jesus. ' Sin is only 
relative, and it is difficult to see how we can feel 
ourselves in any way redeemed by the death of 
Christ. 47 

The expression, then, of this "natural religious 

function", its acceptance or its denial, is a necessary part 

of man. The church or religious system becomes the medium 

through which this expression is made and thus becomes the 

instrument of psychic healing. 

This is why the medicine man is also the priest: he is 
the saviour of the soul as well as the body, and 
religions are systems of healing for psychic illness. 
This is especially true of the two greatest religions 
of humanity, Christianity and Buddhism. 48 

Religion, as unorthodox as Jung views it, in his 

perspective, is essential for the well being of man. Schaer 

quotes Jung as saying, 

When the need for a religious orientation is ignored, 
a neurosis is likely to ensue. 49 

a) Jung's Concept of God 

Jung's concept of God once again is at variance with 

the orthodox view of God. For Jung, God is not an existent 

being or an objective reality, but rather a psychological 

phenomena. He confirms the psychological reality of God, but 
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denies the objective reality of God. 

The idea of God is an absolutely necessary 
psychological function of an irrational nature, which 
has nothing whatever to do with the question of God's 
existence. The human intellect can never answer this 
question, still less give any proof of God. Moreover 
such proof is superfluous, for the idea of an all- 
powerful divine Being is present everywhere, 
unconsciously if not consciously, because it is an 
archetype. There is in the psyche some superior power, 
and if it is not consciously a god, it is the 'belly' 
at least, in St. Paul's words. I therefore consider it 
wiser to acknowledge the idea of God consciously; for, 
if we do not, something else is made God, usually 
something quite inappropriate and stupid such as only 
an 'enlightened' intellect could hatch forth. Our 
intellect has long known that we can form no proper 
idea of God, much less picture to ourselves in what 
manner he really exists, if at all. The existence of 
God is once and for all an unanswerable question. The 
'consensus gentium' has been talking of gods for aeons 
and will still be talking of them aeons hence. No 
matter how beautiful and perfect man may believe his 
reason to be, he can always be certain that it is only 
one of the possible functions, and covers only that one 
side of the phenomenal world which corresponds to it. 
But the irrational, that which is not agreeable to 
reason, rings it about on all sides. And the irrational 
is likewise a psychological function- in a word, it is 
the collective unconscious; whereas the rational is 
essentially tied to the conscious mind. The conscious 
mind must have reason, firstly to discover some order 
in the chaos of disorderly individual events occurring 
in the world, and secondly to create order, at least in 
human affairs. We are moved by the laudable and useful 
ambition to extirpate the chaos of the irrational both 
within and without to the best of our ability. 
Apparently the process has gone pretty far. As a mental 
patient once told me: 'Doctor, last night I disinfected 
the whole heavens with bichloride of mercury, but I 
found no God. ' Something of the sort has happened to us 
also. 50 

It therefore becomes obvious that Jung cannot 

accept the reality of God from any other perspective than 

empirical observation. Hostie points out clearly in his 
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book, Religion and the Psychology of Jung, that two main 

principles underlie all of Jung's empirical observations. 

On the one hand, as a philosophical principle there is 
the most unmitigated agnosticism, and on the other, as 
a psychological principle, there is an absolute 
certainty about the psychological truth of a 
generalized phenomenon. 51 

The importance of religion and of God is based in 

Jung's view on the psychological significance. There is no 

such thing as the concept of a power beyond except as it is 

established in the self within. 

God is an obvious psychic and non-physical fact i. e. a 
fact that can be established psychically but not 
physically. -----the psychology of religion falls into 
two categories, which must be sharply distinguished 
from one another; Firstly, the psychology of the 
religious person, and secondly, the psychology of 
religion proper, i. e. of religious contents. 52 

There is a very real sense, in Jung's thoughts, in 

which the God or God image is the archetypical figure of the 

Self. When Jung speaks of the term of individuation he 

speaks of knowing ones "self" or self-realization. This he 

sees as the redemptive process to wholeness. Therefore, in 

the New Testament thoughts, "I live, yet not I, but Christ 

liveth in me", Jung saw expressed a sense of sonship with 

God and in reality the psychic fact of the fullness and 
53 

experience of "self". 

Jung, in Psychology and Religion, expresses it as 

follows: 
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The goal of psychological, as of biological, 
development is self-realization, or individuation. But 
since man knows himself only as an ego, and the self, 
as a totality, is indescribable and indistinguishable 
from a God-image, self-realization- to put it in 
religious or metaphysical terms- amounts to God's 
incarnation. 54 

God, then for Jung, is a psychic reality, lacking 

objective existence, which can be discerned only in the 

discovery of self. 

b) Jung's Concept of Christ 

It is interesting to note Jung's concept of the Christ. 

In his work Christ, a Symbol of Self, Jung theorizes in some 

detail how Christ is a symbol of the self. He sees the 

circumstances of Christ's birth, his life and ministry and 

his death as various images found within the phenomenon of 

self. Jung says, "In the world of Christian ideas Christ 
(55) 

undoubtedly represents the self. " 

The imperfection of this symbol lies in the fact that 

it does not contain the dark side or the shadow. Therefore, 

Jung finds the counterpart to the symbol in the form of the 

Antichrist. 

Just as we have to remember the gods of antiquity in 
order to appreciate the psychological value of the 
anima/ animus archetype, so Christ is our nearest 
analogy of the self and its meaning. It is naturally 
not a question of a collective value artificially 
manufactured or arbitrarily awarded, but of one that is 
effective and present per se, and that makes its 
effectiveness felt whether the subject is conscious of 
it or not. Yet, although the attributes of Christ 
(consubstantiality with the Father, co-eternity, 
filiation, parthenogenesis, crucifixion, Lamb 
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sacrificed between opposites, One divided into Many, 
etc. ) undoubtedly mark him out as an embodiment of the 
self, looked at from the psychological angle he 
corresponds to only one half of the archetype. The 
other half appears in the Antichrist. The latter is 
just as much a manifestation of the self, except that 
he consists of its dark aspect. Both are Christian 
symbols, and they have the same meaning as the image of 
the Saviour crucified between two thieves. (56) 

Jung argues that perfection is not the same as 

completeness, but rather is a state to be striven after. 

If one here inclines to regard the archetype of the 
self as the real agent and hence takes Christ as a 
symbol of the self, one must bear in mind that there is 

a considerable difference between perfection and 
completeness. The Christ-image is as good as perfect 
(at least it is meant to be so), while the archetype 
(so far as known) denotes completeness but is far from 
being perfect. It is a paradox, a statement about 
something indescribable and transcendental. Accordingly 
the realization of the self, which would logically 
follow from a recognition of its supremacy, leads to a 
fundamental conflict, to a real suspension between 
opposites (reminiscent of the crucified Christ hanging 
between two thieves), and to an approximate state of 
wholeness that lacks perfection. To strive after 
completion in this sense is not only legitimate but is 
inborn in man as a peculiarity which provides 
civilization with one of its strongest roots. This 
striving is so powerful, even, that it can turn into a 
passion that draws everything into its service. Natural 
as it is to seek perfection in one way or another, the 
archetype fulfils itself in completeness, and this is a 
wholeness of quite another kind. Where the archetype 
predominates, completeness is forced upon us against 
our conscious strivings, in accordance with the archaic 
nature of the archetype. The individual may strive 
after perfection ('Be you therefore perfect as also 
your heavenly Father is perfect. ') but must suffer from 
the opposite of his intentions for the sake of 
completeness. 'I find then a law, that, when I would do 
good, evil is present with me. ' 

The Christ-image fully corresponds to this 
situation: Christ is the perfect man who is crucified. 
One could hardly think of a truer picture of the goal 
of ethical endeavor. (57) 
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For Jung, then, both God and the Christ symbol are to 

be found within the self. Self awareness or the process of 

individuation to "the centre of being" is, in Jung's 

thoughts, parallel to becoming aware of God or Christ. 

Conclusion and Summary 

We have attempted from the scattered and diverse works 

of Jung to give meaning to the various terminologies and 

thought of Jungian psychology. This is a most difficult task 

as Jung never seems to deal in a singular way with any 

concept. Rather fragments of what he means are found 

scattered throughout his work. 

It is the process of individuation and the concept of 

selfawareness which we will examine in the following 

chapter. For it is in this alienation from self and the 

impending search for self that man experiences the basis of 

isolation. 

In chapter three we will build from Jung's psychology a 

model of isolation to which we will specifically apply the 

role and function of the minister. 
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Chapter III 

JUNG AND ISOLATION 

In chapter one we observed that, for all except the 

behaviourist, the basis of isolation lies in the 

psychological make-up of man. In man's personality and 

psychic make-up lie both the cause and the cure of 

isolation. Although the outward manifestation of isolation 

is often the lack of depth interaction, the primary factor 

is found in man's "isolation" or separation from self or 

from the very centre of his being. 

In this chapter we will apply this primary concept to 

the psychology of Jung and in so doing will create a model 

of isolation. This model will combine Jung's concept of the 

stages of life and his concept of the development of 

personality. We will look at both of the concepts in a brief 

review. 

The model of isolation which we draw from Jung will 

then be applied to the specific role of pastoral ministry. 

Our attempt here is not to suggest that the Jungian model is 

the final or sole authority relating to ministers and their 

sense of isolation. Nor are we inferring that there is no 

exception to the model. Rather we are attempting to provide 

a model which will enable us to see some hitherto ambiguous 

concepts more clearly and in such a way that effort can be 

made to deal with the problem. 
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Jun Stages of Life and Personality Development 

For many, particularly in the language of the layman, 

there is a sense of sameness when we speak of the growth of 

children, the growing to adulthood and maturity, and the 

emergence of the personality. 

We tend to view that the two concepts go hand in hand 

from birth to maturity. Often, and Jung refers to this in 
1 

Development of Personality , we view part of the 

responsibility of parenthood as the task of training our 

children's "personalities" in order that they possess the 

disposition to function and survive in the world in which we 

live. Society, through the agencies of schools, youth 

organizations and churches impose upon the developing youth 

what it deems necessary for their personality growth and 

development. 

Jung views these two concepts of stages of life and 

personality development as separate processes in life. There 

is, of course, a degree of overlap in that both function in 

the same time frame of the cradle to the grave. Yet this 

degree of harmony is not the extent of simultaneousness in 

developmental growth that we, as layman, often assume. 

Although they are viewed separately by Jung, it is 

important for our understanding of isolation that we possess 

at least a basic understanding of both concepts. In the 

concept of the stages of life we see the growth of the 

individual from the unconscious to the I-awareness of the 
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ego. Familiarity with the world strengthens the developing 

persona, a persona which often blocks the knowing of the 

inner self. Then, in the final stage, we see the attempt to 

possess this created ego/persona as the individual seeks to 

cope with life. 

In the development of personality there is the road to 

wholeness or the creation of the total being. As the 

personality develops this total "person" or the "self" comes 

into existence and, having first realized a depth 

interaction with the inner being, partakes in meaningful 

interaction with others. 

1) Stages of Life 

The stages of life are, for Jung, simply a series of 

processes from the cradle to the grave. However, it is 

important for us to understand these processes for in them 

we will see the creation of isolation. The term creation of 

isolation is used for in the majority of individuals the 

process of life development creates an alienation from our 

roots or beginnings. 

Jung begins with man being born in a state of 

unconsciousness. In this state of being there is no sense of 

"knowing" and the child functions on an unconscious basis 

ruled by natural impulses. The basic needs of existence such 

as hunger, thirst and comfort become evident. There is, in 

reality, no sense of consciousness. 

This stage for Jung is a stage without problems. There 
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is no struggle between consciousness and unconsciousness. 

There exists no conflict between being and functioning for 

there is a total dependency upon the parent figure. Jung 

likens this to the perfection of creation-before "the dawn 
2 

of consciousness as a curse. " Through the dawn of 

consciousness man found himself driven from the security of 

natural man into the problematic struggle governed by the 

conscious-ego complex. 

The second stage of man sees the beginning of the 

development of the ego-complex. The individual becomes aware 

of the "I". Up until this point in time the child often 

refers to himself in the third person. Now the psyche begins 

the process of developing the ego-complex. He is aware of 

himself and seeks to fulfil the needs of the "I'ness", a 

term which Jung uses to signify the individual's 

subjectivity. The need for I-fulfilment often becomes so 

pronounced that this stage becomes the "unbearable age" or, 

as often called, the "terrible twos". 

There is still relatively no problems of conflict 

between consciousness and unconsciousness in this stage of 

development. Instinct still governs and the fulfilment of 

the "I" is still largely dependent upon the parent. Even 

when external resistance is met, these restraints do not put 

the individual at variance with himself. The child submits 

to external restraints or finds ways around them, but is not 

faced with a divisive consciousness. He is still at one with 
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himself . 

In the third stage of development of consciousness a 

fuller conscious awareness comes into being. This 

consciousness becomes divided, creating a dualistic state 

within man. There is now a dependence, not on a parent 

figure, but to a greater extent on the subject - the I. He 

must resolve the conflicts of life within his own 

consciousness. There must be an evaluation of objectives and 

a process by which these variances are assimilated into the 

life of the individual. 

As the ego-consciousness grows the developing 

individual learns that he must create an "image" or "role" 

in order to function in a hostile world. It is at this stage 

that the ego/persona becomes more predominant and in reality 

may begin to control. 

As man searches for his identity, or what he believes 

is his identity, the ego-complex is strengthened and 

reinforced. With difficulty and not without pain the 

individual creates a mask from the arbitrary segments of the 

collective psyche. By the term arbitrary Jung implies that 

the creation of this mask is somewhat accidental in nature 

in that it is not consciously selected. When Jung refers to 

the 'collective psyche' we are mindful that in chapter 2 we 

noted that Jung used the term psyche to replace the term 

'mind'. The reference then to the 'collective psyche' 

implies simply all aspects of mental processes conscious and 
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unconscious. This mask created is called the "persona. " 

It is in this stage of development that difficulty 

begins. Because this mask is to a high degree arbitrary the 

individual may consider it a real and integral part of his 

individuality. "But, " says Jung, "as its name shows, it is 

only a mask for the collective psyche, a mask that feigns 

individuality and tries to make others and oneself believe 

that one is individual, whereas one is simply playing a part 
3 

in which the collective psyche speaks. " 

We find the young man who presents a placid exterior. 

Always quiet and softspoken, this man may be the product of 

dominate parents who quickly suppressed any self-expression. 

He may well convince himself and those who know him that 

this is the real person. Yet there is within him that which 

cry for self expression and these repressed "complexes", 

when released, may well manifest themselves in unusual and 

uncustomary behaviour. 

Jung takes. this a step further. Not only does the 

persona take shape in the maturing process, but also as one 

fulfils a role in life. 

"Fundamentally the persona is nothing real: it is a 
compromise between individual and society as to what a 
man should appear to be. He takes a name, earns a 
title, represents an office, he is this or that. In a 
certain sense all this is real yet in relation to the 
essential individuality of the person concerned it is 
only a secondary reality, a product of compromise. "4 

The individual is at risk of becoming identified with 
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the office or position he holds. One sees himself not as an 

individual, but as a teacher, judge, doctor or minister. The 

totality of life then becomes synonymous with the job, the 

title or position. Jung, speaking of a patient, says, 

"Indeed to the extent that she at first completely 

identified herself with her role, she was altogether 
5 

unconscious of her real self. " 

This over identification with the persona is obvious 

even to the layman. We observe what modern terminology calls 
6 

the "workaholic" who sees himself only in the role of work. 

Thus we have the computer programmer who in his "off-time" 

programs at home, reads computer journals and finds friends, 

if they may be so called, among computer cronies. The term 

friend is questioned because the depth of relationship may 

well be limited to the common interest of computers. 

Similarly with the doctor, the teacher and the 

minister, the role becomes the extent of the individuality. 

As we look closer at the persona we realize that there 

are three major components which go into its creation. There 

is first of all the idealized image one has of one's self. 

In other words what one would like himself to be. Secondly, 

there is the individual's assessment of the environmental 

factors which indicate how one should react to the world. 

There is, thirdly, the expectations of the external 

environment. All three of these must function in a form of 

balance in order to develop some sort of healthy persona. If 

91 



one becomes predominant then the persona is exaggerated in 

that direction. 

For instance, if the idealized self is predominant then 

the individual becomes solely involved in a personalized 

image which appears foreign to the environment. Thus, in 

its extreme we have the rebel or the eccentric. If the 

external consideration becomes predominant then we find a 

persona governed only by the collective demands of the world 
7 

thus becoming persona of a mass man. - 

It becomes evident that although the persona is a 

necessary part of man's psyche in order to survive, its 

proper formation is essential. Over identification or 

misidentification with the persona causes a mask that is not 

real. Man then thinks that this persona is the real self, 

both negating and limiting access to the inner- true being. 

Says Jung, "The false self is an acquired personality 

arising from perverted beliefs-----. The persona expresses 

the personality as it 'appears' to oneself and one's world; 
8 

but not what one is. " 

2) Stages of Life and Isolation 

Before we consider the development of the personality 

it is necessary that we look at isolation which occurs in 

the stages of life. It is here that we find the roots, so to 

speak, of isolation. As we have seen earlier, separation from 

one's own self, one's centre of being, is the basis of all 
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isolation. Until one can accept and relate to who he/she is, 

one cannot effectively form depth interpersonal 

relationships. 

It is necessary that the developing child/adult moves 

from the realm of instinct driven unconsciousness to the 

realm of consciousness. Not for one moment could one desire 

that this transition not occur. Yet within the process one 

must leave behind the very tie to the primal aspect of 

nature. This concept is not solely seen by Jung. We have 
9 

already briefly considered this in the psychology of Fromm. 

As the child leaves the non-problematic stage of 

innocence he is forced into the world of consciousness where 

decisions are necessary, options must be chosen and 

consequences must be lived with. No longer are these options 

the exclusive domain of the care giver or parent figure. 

Jung compares this to the dawn of consciousness that leads 

to the fall of man thus breaking communication with and sole 

dependency on the Creator. 

This, says Jung, creates a condition of primary 

isolation, isolation from the very being of existence, from 

our natural history. 

"Problem thus draws us into an orphaned and isolated 
state where we are abandoned by nature and are driven 
to consciousness. "10 

Isolation then begins with the separation from nature 

and the creation of a dependency on the conscious. But we 
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must add here that this is a necessary transition common to 

all except possibly those who suffer from what medical 

practitioners call "infantile failure to thrive". One could 

conjecture here that those who fail to sever ties with 

primary care givers may well suffer from "psychic failure to 

thrive. " 

This, what we might term "natural isolation", presents 

a severe problem when the severance from the unconscious 

state becomes so nearly complete that the personal and 

collective unconscious becomes denied. Now it is understood 

that one can never become totally detached from the 

unconscious yet it is possible to be so ruled by the 

conscious that the inner self, the unconscious, is to a 

large extent denied. 

This becomes particularly evident in the individual who 

is of the opinion that the persona, the mask he wears, is 

really him. He is governed by what he wants to be or what he 

thinks he should be. He assimilates this image of himself 

into the environment in which he lives. He conforms to meet 

the expectations of the external influences in his life. His 

psychic energy is so directed in playing the "role" he has 

no time or energy to fulfil the needs of his inner self. He 

becomes, in fact, isolated from his essential being. 

This manifestation of isolation is caused by an 

improper balance in the persona and can occur if the persona 

is too powerful or too weak. If the weak persona does not 
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provide a realistic medium of interaction the individual may 

resort to the predominance of the unconscious therefore 

withdrawing and isolating himself in a fantasy world. The 

overly strong persona causes one to see only the world of 

consciousness, thus denying the inner self. 

"The man with the persona is blind to the existence of 
inner realities, just as the other is blind to the 
reality of the world which for him has merely the value 
of an amusing or fantastic playground. "11 

Consider the isolation of the professional who 

identifies himself with his position in life. He is ruled by 

how he perceives himself, doctor, teacher, lawyer or 

minister. His emphasis is not his "being" but rather his 

"function" in life. He becomes so locked into the office he 

fulfils that he cannot see the lack that exists in his 

relationship to his inner self. He becomes in his own mind 

Doctor, Minister, Teacher. To try to function outside of 
12 

these perimeters becomes impossible for some. 

It should be pointed out here that the strong or 

inflated persona is not always solely self imposed. Jacobi 

points out that "identification with one's office or one's 

title is very attractive indeed, which is precisely why so 

many men are nothing more than the decorum awarded them by 
13 

society. " Not only does society provide the reward for the 

office but often the persona identification is forced upon 

the individual by parents, education, or the expectations of 

others. For example the doctor is expected to live in a 
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certain way, function in a prescribed manner and relate 

always as becoming the "profession of doctor". This forces a 

collective persona which may actively blocks the sense of 

the inner self. 

We therefore identify two forms of isolation existent 

in the stages of life. The first is a necessary process as 

the individual develops consciousness and is separated from 

the unconscious self, in an anthropological sense a 

separation from primal instinct. 

The second isolation develops when the persona becomes 

supreme and is identified with total personality. Here the 

individual is isolated from the sense of inner needs and 

lives predominantly on a functional basis. This lack of 

depth interaction with self negates the possibility of 

forming depth interaction with others. 

The use of simple diagrams may be helpful here to 

further our understanding of the concepts under 

consideration. The first diagram will be an attempt to 

represent the total psyche. It must be understood that it is 

difficult if not impossible to create in two dimensional 

form anything as complex as Jung's understanding of the 

psychic whole. From this diagram of the total psyche we will 
14 

identify the specific areas under consideration. 
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In figure 3: 2 we see the stages of normal development. 

In stage 1 the child is born without a sense of the ego. He 

functions in dependence on care givers and instinctive 

behaviour. In the second stage we observe the development of 

the "I awareness" or the ego centre. Here the unconscious 

awareness is decreasing and the ego is beginning to be more 

prominent. The third stage demonstrates the ego as primary 

controller. The centre of functioning is no longer within 

the unconscious, but in the conscious ego. Note, however, 

that in normal development there is still a degree of 
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In figure 3: 3 we see that the inflated ego or the 

individual who is functioning primarily behind the facade of 

the persona. There must be a tie between the two spheres of 

consciousness, but there exists no integration and the 

journey to self awareness is difficult. Any sense of inner 

self is in effect distinct and isolated from the "world" in 

which the individual functions. In this "world" the office, 

the title, the image becomes for the individual the "real 

world". It is, however, a world cut off from inner awareness 

and the experience of the true self. 
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3) Development of Personality 

We will examine briefly the concept of personality 

development in C. G. Jung. 

In his primary work The Development of Personality, 

Jung describes the emergence of the personality as an adult 

ideal. This is contrary to much thinking on personality 

development which views personality as existent and which 

sees the role of adult influence as educating the 

personality. Jung says, 

The fact is that the high ideal of educating the 
personality is not for children; for what is usually 
meant by personality -a well rounded psychic whole 
that is capable of resistance and abounding in energy-- 
is an adult ideal. 15 

It is in Jung's definition of personality that we see 

his reasoning that personality can only develop in the human 

adult. For him personality is not solely a predominant or 

primary behaviour characteristic. Rather it is the 

development of the "self" into its fullest potential. Part 

of that developmental process occurs during childhood as it 

does with the "eternal child" in all of us. Jung says, 

For in every adult there lurks a child-an eternal 
child, something that is always becoming, is never 
completed, and calls for unceasing care, attention, and 
education. 16 

There is no personality without definiteness 
wholeness, and ripeness. 
The achievement of personality means nothing less than 
the optimum development of the whole individual human 
being. 17 
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There is a sense in which the personality, as described 

by Jung, is unattainable. It is, in fact, an ideal which, 

although not achievable, is something for which man strives. 

Personality, as the complete realization of our whole 
being, is an unattainable ideal. But unattainability is 
no argument against the ideal for ideals are only 
signposts, never the goal. 18 

Although Jung does not stress in detail, as Freud does, 

the stages of development, it becomes clear that the road to 

personality is seen by him in three primary stages. 

The first stage is the motivation to move towards 

wholeness. This, Jung says, develops out of a sense of 

necessity which, according to him, is the only thing which 

moves nature, and thus humans, towards change. This 

necessity must be one of which the individual is acutely 

aware for it is primarily the crisis of life which drives 

man towards the recognition of the need for an inward 

journey. 

The second stage is found in what Jung calls obedience 

to "vocation". Jung sees vocation in its primary meaning as 

being "addressed by a voice". This voice within directs the 

cause of change within the individual. It is the inner voice 

that Jung sees as being either the negative all consuming 

power which will totally destroy if it is succumbed to or 

the voice which motivates and leads the individual towards 
19 

individual personality and wholeness. 
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Recognition of this inner voice and conscious assent to 

its power leads the person to wholeness. It is this voice 

which leads to the third step, the breaking from the 

convention which surrounds him and the beginning of the 
20 

journey towards individuation. Conformity to convention 

allows the collective mode of life to dictate to the 

individual. Man becomes, not what his inner being dictates, 

but rather the product of the society and the environment in 

which he lives. 

There is no doubt that, that which is conventional is a 

necessity within society. Not all are capable of being 

driven and not all that are capable are driven by necessity 

to begin the journey towards the self. There must exist 

that which can accommodate those of this nature and, given 

that conventionality constitutes the greater part of our 

society, this number is great. However, a total submission 

to the convention by and large negates one's wholeness as 

man sells his soul to a system. 

It is only in obedience to the inner voice that "man 

emancipates himself from the herd and from its well worn 
22 

paths, " and begins to become cognizant of his own needs 

and being. 

4) Isolation in Personality Development 

It is in the development of personality that we discern 

the third aspect of isolation as found in Jung. The first 

two, which we found in the stages of life, relate to 1) 
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man's isolation from the primal being and his natural 

instincts when he is thrust into the world of consciousness 

and 2) man's potential for isolation if he assumes the 

persona to be his self. Behind the mask there is isolation 

from both the true self and others as the persona prevents 

his interaction with others on a genuine depth basis. 

In the development of personality we find the third 

form of isolation. As man becomes aware of the inner voice, 

as he acts consciously in accordance to it, he becomes 

separated or isolated from the masses of humanity. Society, 

by in large, functions in accordance with a "collective 

personality" or a primary mode of living. Society dictates 

the role of the individual. The doctor, the lawyer, the blue 

collar worker and the unskilled are required to fit into the 

mold specified by society. Man marches in the war of living 

to the beat of society's drummers. 

The person who seeks his personality, who embarks on 

the road to individuation, can only do so at the sacrifice 

of breaking free from the crowd, rejecting the mold imposed 

by the collective personality and resolving to be obedient 

to the law or "vocation" within. This breaking loose creates 
23 

an isolated state away from the crowd of conformity. 

If he harkens the voice, he is at once set apart and 
isolated, as he has resolved to obey the law that 
commands him from within. 24 

To embark on the road to personality is to set off on a 
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lonely journey. For each individual there is an unique 

process by which he becomes aware of the need, the sound of 

the "inner voice", and reacts in accordance with it. 

Therefore Goldbrunner says concerning individuation, "It 
25 

takes as many forms as there are individuals". This road 

to wholeness, separated from the crowd, is in itself a form 

of isolation. 

This isolation of the road to self-awareness is a 

difficult, yet necessary, journey. Jung speaks of our 

"instinctive refusal to try the way that leads through 

darkness and obscurity. " He says that we "completely forget 

that these results can only be brought about when we venture 

into and emerge again from the darkness. " It is for fear of 

the unknown that "everyone of us gladly turns away from his 
26 

problem". 

Schaer, in his book Religion and the Cure of Souls in 

Jung's Psychology, refers to the road as "long and 

perilous". It is one for which he says, "he (man) may be 

smitten with such terror of his unconscious that he does not 
27 

dare to follow the road to an end. " The fear of this road 

of isolation and peril may well cause the individual to 

abandon the journey and in reality regress to the known of 

the establishment. Schaer says, "He holds fast to the 

collective norms and goods, thus fails to be the very thing 
28 

he strove for: a personality. " 

There can be no doubt that the path to "self-hood" is a 
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difficult journey, one which the individual must take alone. 

The variety of routes to be followed give options, but only 
29 

this road to individuation leads to a true self-awareness 

as the two spheres of consciousness become integrated. 

Let us attempt to place this in practical terms. Again 

we will consider the use of the schematic already presented. 

In figure 3: 4 we see in the first drawing the individual who 

is functioning primarily behind the persona, blinded to the 

realities of the inner self. Only a thin tie between the two 

spheres of consciousness exists. 

The diagram's second stage shows the individual on the 

road to wholeness. The persona is beginning to "soften", 

becoming more flexible. There is an increasing awareness 

that the world is more than the mask of office, title or 

task. Integration is beginning, although the persona is 

still strongly in control. It is on this road to integration 

that the individual is required to divest himself of the 

"role" of office. Two options create a danger in this area. 

First, the individual, as Schaer has said, may abandon 

the road and revert back to the restoration of the persona. 

The unknown of the road, the isolation of individuation, may 

cause a return to phase one. Yet, in reality, it is not the 

same as earlier, but rather the adherence to the normative 

pattern increases. The individual vigorously thrusts himself 

into the persona world in a vain attempt to drain the 

unconscious of its libido energy and deny its existence. The 
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doctor becomes Mr. Doctor, the minister Reverend, the 

teacher Mr. Teacher. One may play the role for a while, but 

it is impossible to deny the unconscious sphere and when the 

mask is removed or falls the being behind it is usually too 

withered and weakened to survive. 

INFLATED E( 
STRONG 
PERSONA 

PERSOI 
"SOFTE 

INTER 
SHORTE 

UNCONSCIOUS 
CENTRE 

"INNER NEEDS" 

INFLATED EGO 

STAGE I 

TWO SPHERES 
IN 

INTEGRATION 

FIGURE: 3: 4 ROAD TO WHOLENESS 

SELF-AWARENESS 
BEGINNING 

STAGE II 
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The second danger is when the individual seeks to 

totally deny the persona/ego world and attempts to 

assimilate totally with the collective unconscious psyche. 

Here there becomes an over-identification with the inner 

unconsciousness. The external world loses meaning and 

purpose. No longer does it matter what those around may say. 

Care of the inner self is the only concern. Here the attempt 

at integration has caused the disintegration of the ego and 

the result is one of two extremes. First, there can be the 

recluse who cuts himself off physically from the world. 

Secondly, there may develop a symptomatic sociopathic 

attitude that demonstrates itself in antisocial and 

unacceptable behaviour. Figure 3: 5 demonstrates the 

individual within himself. 

EGO/PERSONA 
DISSOLVING 

BOTH CENT 
OF (UN)CONSCI 

WITHIN T 
UNCONSCIOUS 

UNCONSCIOUS WORLD 

FIGURE: 3: 5 EGO DISSOLVED, INDIVIDUAL WITHDRAWS TO UNCONSCIOUS 
WORLD 
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However, the desired effect is found in the third model 

in Figure 3: 4. Here there is a healthy integration. The 

individual lives in a world which recognizes both the ego 

and the unconsciousness and in which the persona allows a 

equal flow of libido energy between the two. It is in this 

integrated "self" that the individual recognizes his 

responsibility in society; his task as a doctor, minister or 

teacher. Yet he realizes that his task is not synonymous 

with his totality. He recognizes that his "self" goes far 

beyond the role he plays to a wholeness which encompasses 

his multiplicities of needs, desires and inner compulsions. 

The road from phase 1 in Fig. 3: 4 to the final phase in 

the same figure is isolated and perilous. Yet it is only as 

the maturity of the individual reaches the latter stage that 

his self-awareness can foster meaningful integration with 

others. Isolation then becomes decreased as the true self 

communes, not from behind the mask of the persona, but from 

the depth of being. 

Jungian Concept of Isolation and the Parish Minister 

We will apply the model of isolation outlined in our 

understanding of Jung to the profession of ministry. There 

is no doubt that the term "profession" is inadequate in that 

there is or should be a sense of "call" that goes beyond the 

concept of profession. However, it must be also recognized 

that the pressures of modern day society has to a great 
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degree changed the "call to ministry" to the "profession of 

ministry". The multiplicity of functions that the minister 

now must fulfil, coupled with the complexity of the world 

which he serves, has demanded that the minister be fully 

"trained" in the role he must perform in society. We 

therefore will treat the minister as any other professional 

engaged in a high profile helping profession. 

We have identified three primary sources of isolation 

as found in Jung's concept of man and his development: 

1) Isolation from nature and man's primal instinctive 

nature; 2) Isolation from the unconscious or inner self 

created by a strong, inflexible persona; 3) Isolation from 

the masses as the individual seeks integration and 

personality. We will relate these in a practical application 

to the minister in the parish. 

1)Primal Isolation 

The first aspect of isolation, man's isolation from 

primal existence, is obviously by its very nature common to 

all man. It does not appear to vary greatly based on the 

modern day profession on which one choses to embark. It may 

well be possible that those who labour in natural 

occupations such as the shepherd, the farmer, the hunter, 

the fisherman are not as isolated from their natural habitat 

as those who are part of the industrialized environment in 

which the majority of the world's population live. Also 

some degree of variance may exist in the effect that primal 
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isolation has on the individual based on their cultural 

ethos. For example, its effect in a primal tribe in South 

America might differ from the effect in a populated 

industrialized nation. Jung studied the effect of the 

encroaching modern society on primitive tribes in East 
30 

Africa. This, however, is not within the intent of this 

research and thus will not be investigated. We will deem an 

equilibrium between the application of this isolation in the 

life of the parish minister and any other individual within 

the same cultural setting. 

2)Isolation and Persona Identification 

It is primarily on the second factor of isolation that 

we will concentrate. From previous research it would appear 

that it is in this area that the parish minister experiences 
31 

the highest degree of isolation. In reality it is being 

suggested that not only is isolation experienced here, but 

here exists the primary cause of isolation in pastoral 

ministry. 

As delineated earlier in this chapter, isolation occurs 

when an individual becomes trapped behind the mask of the 

persona. The "role" of office becomes the "face" of the 

individual. He becomes his job and often in his own mind and 

in the mind of others he is inseparable from the "role". 

Jung notes that as an individual "takes a name, earns a 
32 

title, represents an office, he is this or that". There 
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exists the danger of total identification of the person with 

his position in life. This identification causes the 

individual to develop a persona which best facilitates 

relationships with the external world. This persona 

offers the individual the trappings of office which bring 

with them power, prestige and recognized status. 

As we have seen this persona of office exists because 

of the combined perspectives of the individual and the 

society in which the individual is recognized. Jung states, 

"To the degree that the world invites the individual to 

identify with the masks, he is delivered over to influences 
33 

from within. " This tendency to identify the personality 

with the 'mask' of persona is prompted both by the world 

without and the influence from within. 

We find in pastoral ministry the prime example of this 

bi-directional pressure to identify with the role or office. 

The church served by the minister views the individual 

within the role and trappings of the office. He is seen as 

"Our minister" or "The Reverend" and his name becomes 

synonymous with the position. The identity of the minister, 

to a large degree, becomes the product of the molding 

pressure of the community he serves. Thomas C. McGinnis 

states that this external persona may be positive or 

negative, even dehumanizing, yet in reality a powerful 

force. 
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The expectations may be positive or negative, 
realistic or unrealistic, rational or irrational, 
conscious or unconscious, clear or vague. Parishioners 
may dehumanize the clergyman by emotionally stripping 
him of his masculinity. They may relate to him as a man 
without a penis. They may de-emotionalize him and 
express contempt if he displays feelings of anger or 
loses his temper. They may be offended by any 
aggressive character traits that suggest a deviation 
from the role of a passive deity. 34 

The expected role of the minister has increased with 

the broadening of the parameters of ministry. Samuel 

Blizzard, in his well known work, "The Minister's Dilemma", 

identified the commonly held view of the roles of 
35 

ministry. They were as follows: preacher, pastor, priest, 

teacher, organizer and administrator. These roles, 

identified by a survey of 690 clergymen in 1953, have in the 

time since Blizzard's study expanded to encompass a broader 

range of expectations. To delineate a few, the minister 

today is expected to be scholar, counsellor, marriage 

counsellor (including pre, present and post), home visitor, 

relief agent, arbitrator, confidant, fund raiser, Christian 

education expert, and church builder. The list could be 

expanded to great length. Many of the expectations are 

unrealistic and beyond the capability of any single man. 

Goodling, in an article "The Clergy and the Problem of 

Professional Impotency" states, 

Unrealistic expectations of clergy is illustrated by 
the stereotype image of "Mr. Success, " the hypothetical 
minister of a large church , 'who', in the words of one 
minister 'has the intellectual competence of a PhD., 
the management qualifications of a G. M. vice-president, 
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the eloquence of the world-renown orator, the warmth 
and pity of St. Francis, the golfing ability of Arnold 
Palmer and the social grace of an aristocrat. ' Toss in 
some more modern images such as a social reformer and 
community servant and you have quite a package. 36 

There is a real sense in which the minister is not able 

to separate himself in the eyes of the community from the 

role he performs. It is agreed that other professions 

develop stereo type community images. The doctor is the 

healer. The teacher is the educator. But the minister's role 

comprises a unique factor in that it becomes a constant 

manifestation of the individual. As he fulfils the necessary 

menial tasks of life he is still viewed as the parish 

minister. 

Research conducted by Robert J. McAllister, PhD., M. D., 

confirmed this unique aspect of of pastoral ministry. In a 

survey of 100 hospitalized clergyman (at Seton Psychiatric 

Institute, Baltimore), he established two burdens of the 

clergymen; 1) the burden of himself, 2) the burden of 

vocation. Concerning the second he states, 

The second burden the clergyman carries is that of his 
vocation. The clergyman seems to me to be constantly 
involved in his environment in a way that does not 
characterize any other profession or vocation. He 
develops an overworked sense of identity with his 
clerical role. He cannot be anything but a clergyman at 
any time, whether he is on vacation or at work or in the 
privacy of his room. A physician, a lawyer, a 
bricklayer, a carpenter - any of these men can be 
something else, can get completely away from his 
profession or trade-37 
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McAllister is saying that the clergyman, unlike other 

professions, is trapped behind the mask of his persona. He 

must function in such a way that he fulfils the expectations 

of others, both in direct relationship to his "office" and 

in his personal "life". 

The second primary factor in the creation of a strong 

persona is how the minister views his own role. It becomes 

obvious that in order to "succeed" in ministry it is 

necessary to conform to the expectations of the church and 

community. There may be, however, a sense in which the 

greater demands on the individual is a conformity to his own 

image of "ministry". 

This image of the minister, in reality a self-image, 

begins to form from early childhood. The first remembrances 

the individual has of the "Reverend" or the one deemed as 

minister becomes the foundation of this image. This probably 

occurred in early childhood and the image may not have 

changed despite the span of years. If it has changed there 

is sure to be a residual effect which still comprises to 

some varying degree the image of minister. As the individual 

grows his association with ministers continues to affect his 

image of the role. If the predominant ministerial figure in 

life is one of authority then this will be the primary image 

of the minister. All of his experiences and interactions 

with ministers prior to ordination tend to create a 

composite image of what he should be as minister. Following 
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ordination the task begins of making this image operative in 

life. The combination of what he has experienced, combined 

with what his training has taught him, now begins to mold 

how he will perform in the parish ministry. Not to be 

separated from this composite role is the fact that the 

young minister sees within his denomination and even among 

other aspects of ministry, those who are deemed 

"successful". In accordance with the successful models of 

preacher, teacher, priest, social reformer, he begins to 

model his role of minister. 

Experience begins to strengthen the persona. He quickly 

learns those images that are most acceptable to the 

community he serves, and which best fulfil, his personal 

need for success and power. The image which is presented to 

the world, the persona which is created, becomes that which 

is expedient to the fulfilment of external expectations and 

which best fulfils the need for success in ministry. 

This developed and strong persona blinds the individual 

to those needs of the inner self. Jung says, "The man with 
38 

the persona is blind to the existence of inner reality. " 

He may function well in the eyes of the world, but there is 

an inner need that is denied. 

This denial of the inner need is an unwillingness to 

deal with the inner opposites that exists within man. The 

clergyman who becomes the moral watch guard of society may 

refuse to accept, to accommodate and to integrate the shadow 
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side that exists with him. As Jacobi points out, "But like 

everything of which we are unconscious, the shadow is 
39 

experienced in projection upon an object outside us". 

Dogmatically the cleric proclaims the shadows of society, 

blaming the "other fellow Satan" for those things which lie 

within his own unconscious. 

Similarly, it may be that, blinded to the inner needs, 

the cleric with the strong persona refuses to integrate the 

anima within himself. He fails to take account of and to 

recognize the reverse side of his sexuality. If this be the 

case, unwilling to accept the wholeness of his "self" he 

reacts with disdain towards the feminine characteristics of 

the homosexual who needs counselling. He struggles with his 

own sexuality. We have seen from McGinnnis' article the 

emasculation of the clergy. There is a second sense in which 

the role of clergy with its robes of vestments and the 

"mothering" aspect of pastoral care forces upon the 

clergyman a multiplicity of sexual images. These may well 

create a tension which can cause the persona to harden to 

the demands which cause conflict within. The minister then 

denies the need for an integrated sexual image and instead 

develops a response which is most convenient to the 

functioning of the "role" of minister. It must be pointed 

out here that we are not saying that this is common to all 

ministers or even to a majority of ministers. We are 

referring here specifically to the minister who has become 
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trapped behind the "Mask" of his persona. 

Goodling, in his article in the Duke Divinity School 

Review, deals with this sexuality and role confusion. He 

states that in our culture women are expected to love and 

express deep feelings and emotions, while men, from the 

stoic training of boyhood, are taught not to cry, to be 

strong and unemotional. Yet the clergy are demanded to have 

an empathy which is caring, emotional and personal. These 

feelings are those which our culture tends to label feminine 

and non-masculine. Caught in this dilemma between cultural 

expectations and role expectations the clergyman is in 

tension. Goodling, although not utilizing Jungian 

terminology, advocates the need for the integration of the 

individual with these inner feelings and needs. He states, 

"Clergy need to be able to claim, all their feelings, 

especially their angry feelings, to experience them as 

acceptable and to find some of the creative uses to which 
40 

conflict situations may be put. " 

It is often the case however, that the individual 

minister behind the rigid persona fails to recognize this 

need of integration. Rather than admitting apparent 

"weakness" he goes on functioning behind the mask he has 

created and has allowed the task he fulfils to create for 

him. Hiding behind the mask he cannot deal with others on a 

depth basis which allows true communion and interaction. 

Jung gives an example. 
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Take, for example, the 'spotless' man of honour and 
public benefactor, whose tantrums and explosive 
moodiness terrify his wife and children. What is the 
anima doing here? We can see at once, if we just allow 
things to take their natural course. Wife and children 
will become estranged; a vacuum will form about him. At 
first he will bewail the hardheartedness of his family 
and behave if possible even more vilely than before. 
That will make the estrangement absolute. If the good 
spirits have not utterly forsaken him he will after a 
time notice his isolation and his loneliness . He will 
begin to understand how he caused the estrangement. 41 

In Jung's example the case history was of an individual 

of "spotlessness" before the world, but who hid behind a 

persona which refused to allow depth interaction. So 

problematic had the persona become that it was not possible 

for the individual to maintain a meaningful relationship 

within his own home and family. The result was estrangement 

and isolation. 

In Jung's example, if relationships were not possible 

within the strong commitment of matrimony it becomes evident 

how difficult it becomes to maintain meaningful 

relationships between peers and acquaintances. The persona, 

although allowing ease in task-orientated functions, becomes 

the barrier between individuals. It fails to allow a true 

interpersonal relationship which can meet the inner craving 

of man. If the individual is afraid to transcend to the 

depth of his own being, how much greater the fear of 

allowing others to see the "shadow", the unknown that exists 

inside of every man. Relationships then become superficial 

and surface interaction. There is a refusal to allow others 
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to see personal doubts, emotions, fears, and needs. There is 

refusal to allow others to apply the balm of caring for 

those areas of life that hurt the most. 

Again we will create a simple diagram similar to 

Figure 3: 3. 

EGO/PERSONA CONTROLLER 

STRONG ROLE IDENTITY 
Preacher 
Pastor 
Teacher 
Cairmsellor 
Administrator 
Scholar 
Etc. 

PERSONAL/INNER 
NEEDS IGNORED- 

STRONG CHARACTER IDENTITY 
Conscious No problems 

Sphere Pious 
Saintly 

_ Holy 
Controlled/stable 
Sinless 
Etc. 

Unconscious 

L Sphere 

"INNER NEEDS" 

FIGURE: 3: 6 THE ISOLATED MINISTER 

"SHADOW" SIDE Supressed 
"ANIMA-ANIMUS'S 
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Here we see the unconscious centre of being and the 

developed persona/ ego centre. The two spheres of 

consciousness are attached by an essential tie that holds 

them in relationship to each other. The persona sphere 

labelled with some of those things that comprise the role of 

the minister. These are but a sample of the tasks which are 

performed in the conscious world of the minister. 

All of the functions in the conscious/persona are 

necessarily a part of the ministry. However, it is in the 

fulfilment of the task that the minister runs the risk of 

identification with the "role" of ministry. He becomes all 

of these things to some degree and his identity is 

synonymous with the role, the total multiple of functions he 

fulfils. 

There remains a connection with the unconscious 

because, from Jung's perspective, it is not possible to be 

free from that which is within us. However, the more the 

emphasis on the functions of the conscious/persona world, 

the greater the distance between the centre of the two 

spheres. There still exists, for instance, the shadow side 

of man, but this aspect of his being is suppressed. The 

denial of this part of his own being creates a tension which 

fails to allow him to accept the shadow side of others. 

This area of his life with which he has lost touch becomes a 

stranger to him and fails to allow a healthy integration of 
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his total being. This applies not only to the shadow but to 

all archetypical figures which lie within the unconscious. 

The greater the distance, the more blind the individual 

becomes to the inner needs. The further estranged the 

individual is in his conscious world from the centre of his 

roots, the more difficult the task and the less unlikely the 

possibility for integration of the two spheres or for what 

Jung calls individuation. 

In the identification of the total personality with the 

persona, man is isolated from the very basis of himself. 

This, as we have seen both from Jung and other depth 

psychologists, is the root of isolation which manifests 

itself in relationships. 

3)Isolation in the Development of Personality 

We have identified a third aspect of isolation in what 

Jung refers to as the development of personality. Here man 

develops personality by finding wholeness, a process which 

necessitates separation from the masses. The process which 

Jung calls individuation involves the lessening of the 

strength and the rigidity of the persona, and the 

integration of the two spheres of consciousness and 

unconsciousness Here the individual begins to hold in 

tension these two spheres, recognizing the needs of both 

and giving to both their respective due. This, however, says 

Jung, cannot be done without separation from the masses who 
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function in the fulfilment of the conscious world only. It 

is in this separation that man is isolated. The road to 

wholeness is a journey away from the acclaimed collective 

conventionalities of society. 

We apply this to ministry. There can be no question 

that the minister is part of a world system and under the 

influence, to some degree, of its standards and 

measurements. As Sam Blizzard states, "Actors in the local 

church, including the minister, are also participants in 
42 

other social systems within the community. " Often the 

standards of success are not determined in theological 

terms, but rather in the language of the world; numbers, 

additions, busyness, size of church, prestige and social 

status to name just a few. 

This concept of the success of ministers being 

determined by the standards of the world is not openly 

admitted by many within the system. It is obvious, however, 

particularly in the North American context, that this is a 

key tool of measurement. The successful ministers are often 

seen as those who pastor the largest churches, are asked to 

attend the most conferences and whose calendar requires an 

advance booking time of many months. The successful minister 

is the pastor of the city church, over the most prestigious 

congregation and with the highest stipend. 

The graduate pastor begins in the rural parish driven 
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by the linked charges and humbled by the minimum stipend. 

Success to him is the luxury of a single point charge and 

an adequate stipend to live on. His career is measured not 

by contentment at this level, but by a drive towards those 

churches and that salary which signals success. If a man 

moves to a "lesser" church he is deemed a failure, or as one 

who is unable to cope with the pressures of bigness. It is 

in this clamour for success that the persona becomes rigid 

and strong. Often the minister driven by the need for 

success is too busy satisfying these needs to nurture the 

inner needs. 

Isolation in this final form occurs when, driven by the 

necessity to deal with the inner needs, the individual 

departs from busyness, from activity to deal with the 

wholeness of being. The meaning of success must be 

reinterpreted from the status of larger and bigger and 

greater to the serenity of wholeness, a genuine being, a 

real self. 

This journey is a lonely, painful endeavor and one 

which Jung states we seek to avoid. Yet it is necessary. It 

is only as man stands apart from the convention of society 

that his individual self can be established and the process 

of wholeness begin. 

As the minister spends more time in dealing with his 

inner self and his deeper needs, the functions of the 
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conscious sphere of the persona must lessen. In practical 

terms, more time must be spent on developing the "self" and 

reestablishing an equilibrium between the two spheres of 

consciousness. The busyness and rush must give way in part 

to tend to the inner requirements. This may win disapproval. 

The guilt of "inactivity" may haunt. The success defined by 

the world and denomination may have to become secondary. The 

reward lies in wholeness of being, a genuine "self" which is 

not estranged from the self or from others. 

Summary 

We have seen in this chapter three causes of isolation 

which have been drawn from the psychology of Jung. They are: 

1) The isolation that occurs as the child progresses 

from an instinctive base to an awareness of the "I". This 

is, in reality, an isolation from a primal base as 

progression is made into the realm of consciousness. 

2) There is the isolation that develops when the 

ego/persona becomes over extended or too rigid. In this 

cause of isolation the individual identifies his total 

personality as synonymous with the ego/persona. Thus he 

becomes isolated behind the "mask". 

3) In the third cause of isolation we see the journey 

of the one who seeks wholeness and personality. This can 

only be be accomplished as the individual breaks loose from 

124 



the control of society's conventions and begins the journey 

of individuation. 

As we have related these to the parish minister we have 

seen the following: 

1) The first cause of isolation is common to all human 

life and does not possess any unique claim on the parish 

minister. 

2) The second cause of isolation is particularly and 

uniquely evident in the parish minister. The "role" and 

"image" of minister is forced upon him both by the community 

he serves and the image he himself holds of "ministry". In 

order to accommodate these two sets of expectations he 

develops a strong and rigid persona. This persona does not 

allow an awareness of, nor an integration with, the 

unconscious or the inner self. The minister becomes, from 

the perspective of both the community he serves and his own 

perspective, the persona created by the task filling nature 

of his position. As we have seen , unlike other professions, 

the minister cannot separate himself from this total 

identification with his role. He is a being, lost behind a 

mask. 

3) In the third cause of isolation we find that the 

minister, in order to realize wholeness and "personality", 

must integrate the ego/persona with the inner being. This 

can only be done with a break from the conventions of 
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"success" which are established within 

ministry". This road to wholeness is 

individual minister is often confronted 

guilt, failure and loneliness. It is, hoi 

wholeness from which can come deep 

interaction. 

the "career of 

difficult. The 

by feelings of 

aever, the road to 

and meaningful 
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Chapter IV 

TILLICH AND THE ONTOLOGICAL SELF 

To this point we have seen the need of the individual 

to seek the fullest possible realization of the self in 

order to become a total being able to cope with and even 

overcome the phenomenon of isolation. In the work of Jung 

the process of individuation is the means by which the 

individual matures and reaches a personality. The person who 

has not experienced individuation is estranged from the 

self, isolated, lonely, trapped behind the masks of the 

persona. The process itself is lonely in its demand for 

separation or isolation from the conformity of society. But 

the realization of the self allows for true relationships 

and depth interaction with both the self and with others. 

There can be no denying that this search for self is 

essential. 

We have, however, only seen the self as perceived from 

the psychological perspective. From the conspectus of 

psychologists reviewed in chapter one we find a variety of 

perspectives on man primarily based on man's instinctive and 

learned responses. These evolved responses manifest 

themselves as man strives for pleasure, for power, for 

prosperity, for freedom and for meaning. There can be no 

denying that these basic needs of man do become evident in 

the way that man responds to the environment in which he 

lives and to the circumstances in which he finds himself. 
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In Jung we see an emphasis on a different dimension, 

namely the concept of a God and religion. As already stated 

in chapter 2 it was in this convergence of psychology and 

theology that Jung received criticism from both fields of 
1 

thought. In his view of the wholeness of man, Jung saw a 

natural religious need which must be fulfilled if the 
2 

individual is not to risk psychological damage. In his 

empirical view of God, however, Jung could only determine 

the psychological reality of God to fulfil a psychological 

need. It is this "god" in Jungian thought which comes 

dangerously close to being an archetypical figure of the 
3 

self. 

There is, however, a theological significance to the 

self. We cannot deny the need to seek a self-awareness, as 

surely as we are human in nature., But in acknowledging our 

humanity, religious man expresses a belief in a power beyond 

the finitude of man. More than a composite of evolutionary 

processes there is a sense in which man is "in the image" of 
4 

a creator. 

Jung emphasizes the need to unify the opposites within 

the collective unconscious through a process of 

individuation, thus realizing the self. There is, however, 

in a theological understanding of man, the need for 

"religious man" to come to grips, not only with his 

humanity, but also with that aspect of his nature which 

bears the "Imago Dei". To seek the self of Jungian terms, 
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although accepting the psychological reality of religion and 

God, would be to create a totally human self. However, from 

traditional Christian theological thought an understanding 

of the self must include the concept of God in whose image 

man is created. 

With this in mind we will seek in this section to gain 

a theological understanding of the self. We will see that 

from a traditional Christian perspective the self is not 

merely the unification of the opposites in the collective 

unconscious. The "Christian Self" is connected in a 

relationship to an infinite power existent in the concept of 

God. 

In order to examine this in a helpful way it is 

necessary to seek the insight of theologians. Two have been 

chosen in order to give a divergent view of the self as 

found in contemporary protestantism. 

We will examine the thought of Paul Tillich, theologian 

and philosopher. Tillich is chosen from the modern 

theologians because of his wide acceptance and his universal 

impact on twentieth century theology. Also there exists 

great similarities between the psychological concept of Jung 

and the theology of Tillich. The case could be developed 

that Tillich was influenced by the works of Jung. These 

similarities provide a bridge which connects, I believe, 

the psychological self of Jung and the theological self of 

the Christian world. In spite of the convergence of thought 
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and the pending overlap, there can be no denial that Jung 

remains the psychologist while Tillich is very much the 

theologian. 

The second theologian whom we will examine is Emil 

Brunner. Whereas Tillich finds a wide range of acceptance 

in the more moderate theological camps, Brunner is 

representative of Biblical Theology and thus finds greater 

acceptance among some within conservative protestantism. 
5 

Brunner, in his book, God and Man , sees the self existent 

only in direct relationship with a transcendent God. Here 

we see the emergence of self in a much more conservative and 

orthodox understanding of the God-man relationship. 

It is not intended that one particular view should be 

promoted at the expense of the other. All perspectives 

contribute and are necessary to our understanding of the 

self. It is only as we develop a composite view of the self 

and follow the process of individuation towards that view, 

that we can accept ourselves and relate at depth levels with 

others. This is particularly true as we recognize that from 

Christian perspective, relationship of self to God is a 

vital aspect of the relationship of self to others. 

Paul Tillich 

-A) The Doctrine of God 

Of primary importance for our study is Tillich's 

concept of God and man. Here we will find a relationship 
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between God and man based on an ontological foundation. 

This is not merely the psychological necessity as we have 

seen in Jung, but rather one grounded in "being" itself. It 

is not a psychological relationship to a psychological 

reality, but rather man existing as part of divine being. 

"God" says Tillich, "cannot be understood as the 
6 

existence of being alongside others or above others. " 

Rather, says Tillich, God must be "understood first of all 
7 

as being-itself or as the ground of being" . Tillich takes 

this definition of God a step further by describing God as 

the power of all being. Says Tillich, 

Therefore, instead of saying that God is first of all 
being-itself, it is possible to say that he is the 
power of being in everything and above everything, the 
infinite power of being. 8 

Whereas Jung describes a non transcendent psychological 

God, Tillich's view of God is that of total transcendency. 

As the power of being, God transcends every being and 
also the totality of being -the world9 

In Jung, God was personal in the psychological realm, 

in that God is unique to each individual. In Tillich we find 

that God becomes transcendent in a unique and personal way 

to man. 

Tillich uses the term "self-transcendent" which he 

interprets by dividing into the two words "transcendent" and 

"self". He states as follows; 
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God as the ground of being infinitely transcends that 
of which he is the ground. He stands against the world, 
in so far as the world stands against him, and he 
stands for the world, thereby causing it to stand for 
him. Only in this sense can we speak of 
"transcendent" with respect to the relation of God 
and the world. To call God transcendent in this sense 
does not mean that one must establish a 'superworld' of 
divine objects. It does mean that, within itself, the 
finite world points beyond itself. In other words it is 
self-transcendent. 10 

It is in the term "self" that we find the personal 

aspect of transcendency. Care must be taken here that 

Tillich's use of the word "self" in this reference is not 

confused with the "self" as wholeness which we found in Jung 

and which we will further develop in the course of this 

thesis. "Self" is used here by Tillich as a "reflective" 

pronoun which demonstrates an unique experience, and thus 

participation in, the transcendency of God. 

'self' in 'self-transcendent' the one reality 
which we encounter is experienced in different 
dimensions which point to one another. The finitude of 
the finite points to the infinity of the infinite. 
This is what 'self-transcendence' means. In terms of 
immediate experience it is the encounter with the holy, 
an encounter which has an ecstatic character. The term 
'ecstatic' points to the experience of the holy as 
transcending ordinary experience without removing it. 11 

God then becomes transcendent in a personal way, but 

this poses the problem of man making God either infinitely 

imperceptible or finitely limited. It is with this in mind 

that Tillich perceives man as understanding God in "symbol". 

The symbol is that which "represents the power and meaning 
12 

of what is symbolized through participation". The symbol 
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always participates in what it symbolizes. It negates that 

which it symbolizes in that it is limited to finite 

comprehension and it affirms that which it symbolizes in 

that it is part of it. The problem here for Tillich is the 

dialectic difficulty of the finite trying to express the 

concept of the infinite. 

God then, from Tillich's perspective, is the creative 

power of being, the ground of being, self-transcendent, and 

perceived by man's finitude in symbolic form. 

There is another aspect of God which we must consider. 

Tillich sees God as the object of man's ultimate concern. 

Here we find an object/subject relationship in which God and 

man participate. It appears from our understanding of 

Tillich that this is a necessary part of man and that the 

ultimate concern can only be founded in "God". 

The object of theology is what concerns us ultimately. 
Only those propositions are theological which deal with 
their object in so far as it can become a matter of, 
ultimate concern for us. 13 

Man, by his finitude, does not possess the fullness of 

"being". Man's power of "being" is limited. Tillich 

describes this condition of man as "non-being". In his "non- 

being" man's ultimate search is for the reality of being- 

itself. He must ask the question of being. This ultimate 

ontological question of reality is an indispensable part of 

man. 
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Our ultimate concern is that which determines our 
being or non-being. Only those statements are 
theological which deal with their object in so far as 
it can become a matter of being or non-being for us. 14 

God then becomes, in effect, the answer to man's 
15 

question of his own being or non-being. 

'God' is the answer to the question implied in man's 
finitude; he is the name for that which concerns man 
ultimately. This does not mean that first there is a 
being called God and then the demand that man should be 
ultimately concerned about him. It means that whatever 
concerns a man ultimately becomes God for him, and, 
conversely, it means that a man can be concerned 
ultimately only about that which is god for him. The 
phase 'being ultimately concerned' points to a tension 
in human experience. 16 

It is in consideration of this tension that Tillich 

makes it clear that man cannot speak of God in detachment, 

but only in personal relationship. This concept necessitates 

comparison with the God concept in Jung. Jung viewed God as 

a psychological aspect of man, which, in the final analysis, 

comes dangerously close to being synonymous with the 

archetypal image of the self. Tillich sees "God" as the 

ontological reality, self transcendent, but one which can 

only be existentially spoken of in relationship to the 

individual. God is not merely an archetypal self figure, 

real as Jung may chose to call it, but rather a transcendent 

reality, the ultimate response to man's ontological 

question. 
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If the word 'existential' points to a participation 
which transcends both subjectivity and objectivity, 
then man's relation to the gods is rightly called 
'existential'. Man cannot speak of the gods in 
detachment. The moment he tries to do so he has lost 
the god and has established just one more object within 
the world of objects. Man can speak of the gods only on 
the basis of his relation to them. 17 

There is, therefore, in Tillich's thought ,a strong 

binary aspect between that which is infinite and that which 

is finite. God is the "ground of being", a ontological base 

in which man participates. 

B) The Doctrine of Man 

It is in this polarity between being and non-being that 

we come to some understanding of Tillich's view of man. Man 

possesses an aspect of being as part of creation. Yet it is 

man's finitude or "creativeness" which forces upon man a 

form of "non-being". According to Tillich, the dialectal 

problem of non-being is inescapable, as demonstrated by 

Heidegger's "annihilating nothingness" of death and Sartre's 
18 

non-being established in meaninglessness. Man, therefore, 

while possessing a part of being, is constantly limited by 

the threat of non-being. 

Certainly we belong to being - its power is in us- 
otherwise we would not be. But we are also separated 
from it; we do not possess it fully. Our power of being 
is limited. We are a mixture of being and non-being. 
This is precisely what is meant when we say that we are 
finite. It is man in his finitude who asks the question 
of being. He who is infinite does not ask the question 
of being, for, as infinite, he has the complete power 
of being. He is identical with it. He is God. 19 
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Man, then, is caught in the polarized tension between 

being and non-being. It is within the tension that man is 

forced to ask the ontological question of being in search of 

the ultimate concern, God. 

There is a second polarized tension in which man finds 

himself and which is important to our understanding of 

Tillich's thought. There exist the opposites of freedom and 

destiny. Tillich asserts that man is free. Again we must 

understand that freedom is viewed within the overall 

ontological approach of Tillich. Freedom, therefore, is not 
20 

an entity called "will" but rather a freedom of man in his 

total ontological state. 

Man exercises his freedom as "deliberation, decision 
21 

and responsibility. " Each function is considered, weighed 

and must be answered for totally by the individual. Each 

action arises out of and forms the ontological destiny of 

man; 

Our destiny is that out of which our decisions 
arise; it is the concreteness of our being which 
makes all our decisions 'our' decisions. Destiny 
is not a strange power which determines what shall 
happen to me. It is myself as given, formed by nature, 
history, and myself. My destiny is the basis of my 
freedom; my freedom participates in shaping my 
destiny. 22 

It is in the exercising of the freedom that man has 

found his separation from the "ground of being". Freedom has 

allowed man in full deliberation to choose his actions and 
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thus to participate in the reality of the fall. 

Man and the rest of reality are not only 'inside' the 
process of divine life, but also 'outside' it. Man is 
grounded in it, but he is not kept within the ground. 
Man has left the ground in order to 'stand upon' 
himself, to actualize what he essentially is, in order 
to be finite freedom. 23 

It is here that the doctrine of creation and the 

doctrine of the fall come together for Tillich. Man, created 

being by the power of all being, by free choice, moved 

outside of the "ground of being", an action totally the 
24 

responsibility of man. Sin, as individual estrangement 

from God, is equally embedded in the universal destiny of 
25 

estrangement. It is in this estrangement that the fallen 

creature becomes fully developed in his "creatureliness" 

for, says Tillich, 

Fully developed creatureliness is fallen 
creatureliness. The creature has actualized its freedom 
in so far as it is outside the creative ground of the 
divine life. 26 

Man, therefore, created in the ground of being, has by 

his own freedom stepped outside the divine. He is therefore 

estranged from the divine. In this estrangement his ultimate 

concern is the relationship of his non-being to being and 

the struggle for retainment of that divine quality from 

which he has separated himself. Man, therefore, is "being, 
27 

limited by non-being, is finitude" , in search of that 

which is infinite. 
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'To be or not to be' in this sense is a matter of 
ultimate, unconditional, total and infinite concern. 
Man is infinitely concerned about the infinity to which 
he belongs, from which he is separated, and for which 
he is longing. Man is totally concerned about the 
totality which is his true being and which is disrupted 
in time and space Man is ultimately concerned 
about that which determines his ultimate destiny beyond 
all preliminary necessities and accidents. 28 

Man, therefore, is in a condition of estrangement from 
29 

what he "is and ought to be". 

C) The Doctrine of Sin 

Tillich uses the term "estrangement" as a means of 

describing the characteristics of sins. Traditional 

Christianity, according to Tillich, has used the term "sins" 

to denote solely deviation from moral law. Thus "sin" has 

been viewed as that which is incorporated with moral and 

cultural mores. 

Tillich sees "sin" as the "personal act of turning away 
30 

from that to which one belongs" thus describing the 

personal character of estrangement. Sin then, is more than 

a catalogue list of wrongs, but rather a deeper sense of 

separation from the very being of which we are created a 

part. "Sin" says Tillich, "is our act of turning away from 

participation in the divine Ground from which we come and to 
31 

which we go. " Using the statement of the Apostle Paul, "If 

I do what I do not want, it is no longer I that do it, but 

sin that dwells within me, " (Romans 7: 20) Tillich indicates 
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that the "I" who functions in this undesired incident is not 

the real "I", but the product of sin or estrangement from 

the real self. 

It is I who did it, but a strange I. It is not my 
real, my innermost self. It is as though I were 
possessed by a power I scarcely knew. 32 

Sin is that force which draws us to focus inward, make 

ourselves the centre of our world and of our self. This sin 

causes us to focus not on our responsibility to our world, 

but rather to focus on our own selfish fulfilment. This 

"estrangement", Tillich's word used to describe the 

characteristic of "sin", is separation from God, one's self 

and one's world. 

Tillich, however, stresses the need to retain the word 

"sin". For he says "sin" implies the personal act of turning 
33 

away from that to which one belongs. Wrapped up in this 

personal concept of sin is Tillich's view of freedom and 

destiny. 

Man's predicament is estrangement, but his 
estrangement is sin. This is not a state of things, 
like the laws of nature, but a matter of both personal 
freedom and universal destiny. 34 

Sins, therefore, are the personal acts of the 

individual; those acts for which the individual is 

personally responsible. The "sins" are the expression of the 

estrangement or the "characteristic of sin" in the 

individual's life. 
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It is within the universal destiny of sin that Tillich 

bases his concept of "original sin". Although individual 

responsibility is necessary for the act of sinning, sin is a 

universal fact. 

Adam must be understood as essential man and as 
symbolizing the transition from essence to existence. 
Original or hereditary sin is neither original nor 
hereditary; it is the universal destiny of estrangement 
which concerns every man. 35 

Man, therefore, is free to act, but in this action is 

subject to the universality of sin. There is a strange 

paradoxical dilemma created here by Tillich's interpretation 

of original sin. Man is both free in acting and enslaved to 

the estrangement which is his universal destiny. 

Even if one takes the full responsibility for an act 
of estrangement- as one should- one is aware that the 
act is dependent on one's whole being, including free 
acts of the past and the destiny which is one's 
special, as mankind's universal, destiny. 36 

D) The Doctrine of Salvation 

This state of estrangement necessitates man's awareness 

that he is in the predicament of existing not essentially as 

he is or ought to be. He is estranged from his true nature. 

Man belongs to "being", but is separated from it. Man, by 

sin, has gone through the transition from "essence to 

existence" and therefore has found himself separated from 

the very ground of his being. In order for man to once again 

move towards essential being the process of salvation must 
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occur. 

"Salvation" and "healing" are seen as one and the same 

thing by Tillich. Man is estranged from that which he is a 

part of by the very fact that he is man. Salvation becomes 

that cosmic healing that occurs as man seeks his ultimate 

concern. 

In this sense, healing means reuniting that which is 
estranged, giving a centre to what is split, overcoming 
the split between God and man, man and his world, man 
and himself. 37 

For Tillich, therefore, a key word in the doctrine of 

salvation is reconciliation. It implies the bringing 

together of man's existential self with his essential self. 

It is the reuniting of man with that divine self from which 

he has been separated. This reconciled being Tillich sees as 

one who has participated in the "New Being". Salvation is 

reclaiming from the old and transferring into the "New 
38 

Being" It is within the concept of New Being and man's 

participation in it that we find Tillich's doctrine of 

atonement. 

Atonement, in Tillich's thought, emphasizes both the 

act of God in making manifest the New Being in which man may 

participate, and the reaction of man to that divine act. "In 

this sense of this definition, atonement is always both a 
39 

divine act and a human reaction. " God's part of the 

atonement is providing the means by which man can be made 
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free from the guilt separating him from God. Man's part is 

to accept this offer by which this guilt is removed. 

This process is seen as mediated by the Christ figure 

Jesus. It is Jesus as the Christ who is the "bearer of the 
40 

New Being in special relation to existence. " In Christian 

terminology the individual must participate in the saving 

power of Christ, the New Being, for salvation. 

The Christian remains in the state of relativity with 
respect to salvation; the New Being in the Christ 
transcends every relativity in its quality and power of 
healing. It is just this that makes him the Christ. 
Therefore, wherever there is saving power in mankind, 
it must be judged by the saving power in Jesus as the 
Christ. 41 

This participation in the New Being, Jesus the Christ, 

is seen by Tillich as a threefold process: (1) Salvation as 

participation in the New Being (Regeneration); (2) Salvation 

as acceptance of the New Being (Justification); 

(3) Salvation as transformation by the New Being 

(Sanctification). 42 
Although this sounds as though there is an air of 

orthodoxy to Tillich's concept of salvation , there is a 

sense in which he sees this salvation as not primarily 

individual, but as cosmic salvation. There is no denying 

that Tillich sees the need for personal participation in the 

saving power. But there is a sense in which the 

participation is universal as man seeks the answers to the 

ultimate concerns in life. This concept of universal cosmic 
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salvation is probably best seen in the sermons of Tillich. 

In his sermon entitled "Salvation" found in his book of 

sermons The Eternal Now, Tillich says: 

----- who shall be saved, liberated, healed? The fourth 

gospel says: The World! The reunion with the eternal 
from which we come, from which we are separated, to 
which we shall return, is promised to everything that 
is. We are not saved as individuals, but in unity with 
all others and with this universe. Our own liberation 
does not leave the enslaved ones alone, our own healing 
is part of the great healing of the world. 43 

Salvation, although finding its centre in Jesus Christ, 

who is the primary being of New Being, is not confined to 

Jesus Christ. There is the concept in Tillich of "healing" 

universal as found in revelation. Christ is the centre of 
44 

revelation history, but as centre there is that which leads 

up to Him, and away from Him. There is within the 

progressing and regressing of revelation saving power. 

Tillich says, "Further, we have asserted that where there is 

revelation, there is salvation. " 
45 

Salvation then, from Tillich's perspective, takes upon 

itself a cosmic, universal sense in which all mankind in his 

freedom participates by degrees, but by his destiny 

participates by being part of universal man. 

Regardless, however, whether salvation is in the 

central revelation of Christ, or in the revelation which 

leads to or from the Christ figure, one thing remains 

constant. Salvation is that healing concept by which the old 

is transformed into New Being. As man participates in New 
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Being he finds salvation. 

Tillich's Concept of The Self 

We find the concept of the true "self" in Tillich 
encompassed in what Tillich describes as "The New Being". It 

is when man as new being participates in Jesus Christ, the 

bearer of New Being, that he is able to overcome the 

estrangement of sin, the barrier that separates him from God 

and from others. In a real sense, it is through 

participating in new being that man is able to find that 

union with the Ground of Being that leads to wholeness, 

health, the self. It must be remembered that Tillich equates 

salvation and healing, both being the process of uniting 

man with Being from which he has been estranged. 

The question arising out of this experience is not, as 

in the Reformation, the question of a merciful God and 
the forgiveness of sins. ------ It is the question of a 
reality in which self-estrangement of our existence is 
overcome, a reality of reconciliation and reunion, of 
creativity, meaning and hope. We shall call such a 
reality the 'New Being' --- based on what Paul calls 
the 'new creation'". 46 

Man, being finite, must ask the ultimate question of 

reality. It is only in the Ground of Being that a response 

can be found to the question. That from which man is 

estranged becomes the ground in which one finds the 

response. It is in this union of non-being and being that 

man experiences healing and reconciliation. Says Tillich, 
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Only through impact of the Spiritual Presence is the 
shell of self-seclusion pierced. The stranger who is an 
estranged part of one's self has ceased to be a 
stranger when he is experienced as coming from the same 
ground of one's self. 47 

We find in Tillich's concept of New Being the product 

of man's reconciliation with "The Spiritual Presence" - the 

Ground of Being. In this reconciliation with the divine 

aspect of being man finds reconciliation with that which is 

a part of his being. The "stranger" within him is no longer 

a stranger as it becomes evident that that part of him is 

generating from the same ground of being. Man becomes 

unified in being, bringing into oneness the diversity 

within him. This is not unlike the process of individuation 

which we have seen in Jung. In both processes the 

unification of those opposites which are estranged within 

man become reconciled as one. 

For Tillich, however, the process involves union with 

the divine, the ontological centre of all being. It is in 

this ontological union that man is reunited with that which 

has, by his non-being, been estranged from him. This union 

with the divine life is a union with a transcendent 

ontological reality. This union is possible through the 

Logos universal and incarnate. 

The Logos universal and the Logos as the power of a 
personal life are one and the same Logos. Only against 
the background of the universal Logos is the incarnate 
Logos a meaningful conception. 48 

150 



It is in this Logos that salvation becomes both 

possible and necessary. The Word is an "element of ultimate 
49 

reality", it is "the power of being. " 

It is important here that we see that the philosophy of 

Tillich is reconcilable with the theology of Tillich. There 

is, for Tillich, no inconsistency or incongruity between the 

philosophical concept of the universal logos and the 

Christian concept of Logos as centred in the historical 

event of Jesus Christ. This is clearly indicated in 

Tillich's systematics; 

The Christian claim that the logos who has become 
concrete in Jesus as the Christ is at the same time the 
universal logos includes the claim that wherever the 
logos is at work it agrees with the Christian message. 
No philosophy which is obedient to the universal logos 
can contradict the concrete logos, the Logos 'who 
became flesh'. 50 

The "Self" in Tillich embodies more than the "ego-- it 

includes the subconscious and the unconscious basis of the 
51 

self-conscious ego. " Within this composition of the "self" 

there must also be a union with the Logos. The philosophical 

logos , or the logos universal, is the logos of reason. Yet 

as we have already seen Tillich states that this universal 

logos (of reason) is one and the same with the Logos "that 

became flesh". 

Reason makes the self a self ----- without reason, 
without the logos of being, being would be chaos, that 
is, it would not be being but only the possibility of 
it. But where there is reason there are a self and a 
world in interdependence. 52 
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We see, then, that for Tillich, the self emerges as it 

comes in union with the Logos. It is in the union of the 

ego, the unconscious, the subconscious and the Logos that 

nonbeing takes upon itself selfhood. Self is only achieved 

as it exists in union with the "Spiritual Presence". 

The Spiritual Presence maintains the identity of the 
self without impoverishing the self, and it drives 
toward the alteration of the self without disrupting 
it. 53 

The process of achieving the full sense of self is best 

described in Tillich's book, The Courage To Be. It is in 

this book that Tillich explains how courage, which appears 

to be his equivalent for faith, overcomes those forces which 

negate being, namely death, guilt and meaninglessness. It is 

this courage to be which allows one to be both oneself and a 

part of the world in which he lives, thus "overcoming 
54 

Isolation". It is in this mystical courage that one is 
55 

"accepted by that which transcends one's individual self. " 

Again Tillich sees the realization of the self only 

through participation in the New Being. It is in this 
56 

participation as we have explained above that salvation 

can be experienced and the healing which leads to wholeness 

can be realized. Tillich stresses this personal 

participation. 

Religion asks for the ultimate source of the power 
which heals by accepting the unacceptable. It asks for 
God. The acceptance by God, his forgiveness or 
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justifying act is the only and ultimate source of a 
courage to be which is able to take the anxiety of 
guilt and condemnation into itself. For the ultimate 
power of self-affirmation can only be the power of 
being itself. Courage of confidence is 
conditioned not by anything finite but solely by that 
which is unconditional itself and which we experience 
as unconditional in a person to person encounter. 57 

We find, then, that the courage to be an essential self 

is, in Tillich's thoughts, to be accepted by a God which 

transcends our nonbeing, reuniting us with the ground of 

being from which we are estranged. 

Conclusion 

There exists many pronounced similarities between the 

concept of the self as found in the psychology of Jung and 
58 

in the theology of Tillich. 

For Jung the self is realized through individuation, 

the process by which one becomes attuned to the inner self. 

This process, as we have seen in chapters 2 and 3, involves 

the recognition of that which lies within us and the 

acceptance of the opposites which comprise our being. As we 

have seen, for Jung, this involves a "religious" experience 

which he equates with a psychological experience. 

For Tillich the realization of self is also a process. 

He calls this process not individuation but rather 

individualization, the way by which one exercises the 

"courage to be" within one's life. This individualization is 

not solely a psychological experience or psychological 

rebirth, but is an encounter with God. 
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The pole of individualization expresses itself in this 

religious experience as a personal encounter with 
God. 59 

Although Jung and Tillich use two different terms, 

similarity exists, in that each involves the establishment 

of the individual in a process of self-affirmation. Both 

bring the individual to the point where acceptance of self 

is possible and in light of this, participation as "part of" 

is possible. 

Although both Tillich and Jung would acknowledge that 

the self can only be realized as a "religious experience" 

there is a pronounced difference in their concepts. 

Fundamental to this is the concept of God, that force which 

is necessary for the "process" to begin and to be 

maintained. It is interesting that both see God as "ground 

of being". Jung used this term at least once in his concept 
60 

of God. However, as we have seen earlier, Jung views this 

ground of being or God primarily as a psychological concept. 

Tillich, on the other* hand, views the God who is 

necessary for "realization of the self" as an ontological 

reality. Jung's understanding of a psychological God can 

only be understood in terms of a pyschological reality, 

necessary as that may be for health and wholeness. For 

Tillich, God is the ontological ground of being in which man 

estranged as non-being can find union and oneness with 

being. It is in this ground that the man's existential being 

may participate in essential being. Contrary to Jung's 
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understanding, this ground of being is the transcendent God 

in whom man must participate if he is to become part of "new 

being". This participation is through the "courage to be" or 

faith. 

We have seen in psychological terms those powers which 

drive man to seek that which is missing within his person. 

For Freud it was the "will to pleasure". In Adler it was 

the "will to power". In Frankl we find the "will to 

meaning". In Jung we have what could best be described as a 

"will to selfhood". It may be possible to say that Tillich 

presents us with the "will to being". It is in this "will to 

being" that man comes to face not only the psychological 

forces that drive man, but more deeply, the very being from 

which man has come and to which he seeks to return. It 

forces him, as we have seen, to ask the ultimate question of 
61 

being, a question he cannot avoid, but must ask. The true 

self is not found solely in accommodating these 

psychological forces which divide the individual, but rather 

in dealing with that which divides man from his very 

ontological ground. 

The self, then, for Tillich, goes beyond simply the 

unification of those opposites which lie within the 

individual to the unification of non-being with being; 

finite with the infinite. We may well conclude that for the 

self, although it is necessary to reconcile the individual 

with his drive for power, pleasure, meaning, and archetypal 
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being, it is primarily essential to reconcile man with the 

ground from which he is estranged. This composite view of 

the self is acceptable in Tillich's thought as he sees the 

essential self to be found in what he chooses to call "the 
62 

multidimensional unity of life. " 

We may further conclude that this reconciliation with 

the very "ground of being" is primary if the other aspects 

of the self are to be realized. Tillich refers to the "empty 

self-identity" which can arise from the integration of 
63 

simply a moral personality. It is essential that in 

order for self to be other than an ambiguous moral self that 

the Spiritual Presence unify the ontological foundation of 

the individual. 

It might be further noted that the concept of self in 

Tillich involves the process of self-creativity. This is a 

growth process by which the self moves beyond itself 
64 

transforming and causing the self to grow. There is a 
65 

sense in which the ongoing process of sanctification 

causes the growth and maturity of the self as one continues 

to participate in New Being. 

The self then is not a static part of man, but matures 

as it participates in New Being. This is important in that 

realization of self is not a singular event. It is an 

ongoing journey which Jung would call psychological, but 

which Tillich would see as spiritual as one participates in 

New Being. 
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In this chapter then we see that from a Christian 

perspective the self has primarily a spiritual dimension to 

it. The self must be viewed as participating in the Ground 

of Being from which it is estranged. This self can only be 

realized as it participates in a Transcendent God, not only 

in regeneration and justification, but also in the ongoing 

journey of sanctification. 
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Chapter V 

BRUNNER AND THE SELF 
A PERSONAL RELATIONSHIP TO A PERSONAL GOD 

We have seen that the Jungian understanding of the self 

involves a religious presence found in what Jung, from a 

psychological point of view, could only deem to be a 

psychological reality or necessity. In Tillich we find an 

understanding of the self which can only come to full 

fruition in its ontological origins. It is in Tillich's 

understanding that as man, as non-being, comes in unity with 

God, as ground of being, that selfhood is achieved. Self, 

for Tillich, exists only as non-being, estranged from that 

from which it came, is reunited with being. 

As we turn to Brunner we will find a more orthodox 

biblical understanding of the self. Whereas Tillich saw 
1 

self as "participating in" new being , Brunner sees the self 

existing only "in relationship to" God who is creator and 

sustainer of all. Brunner's concept is important for our 

understanding of the self. Although strongly biblical in his 

theological understanding, Brunner reacted less strongly 

against the philosophical liberalism of the nineteenth 

century than did, for instance, his contemporary Barth. The 

major contention over sole revelation of God in Jesus Christ 

and a more general view of revelation adapted by Brunner is 

demonstrative of this point. Yet it must be stated that, 

even though more open in his understanding of such doctrinal 
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issues, Brunner maintained in his theology and teaching a 

strong foundation based on the revelation of the Word of 

God, a concept which, for him, went beyond the Bible or the 
2 

Logos found in Jesus Christ. It has been suggested, I 

believe with some accuracy, that Brunner was, to a great 

extent, a bridge theologian between nineteenth century 

liberal theology and the Biblical realism of the twentieth 

century. It is in this bridge, dominated by a reaffirmation 

of the necessity of a personal relationship to the 

transcendent God of the Reformation tradition, that we will 

find a definition of the self which has wide acclaim in 

today's Biblical resurgence and which merits our study and 

understanding. 

In our study of the views of Brunner, as with our look 

at Tillich, we will be selective in the doctrines examined. 

To study exhaustively the works of either theologian would 

be beyond the terms of this thesis. The doctrinal areas 

examined will be only those that contribute greatly to our 

understanding of the "self" and our separation from the 

self, a separation which creates isolation. 

A) The Doctrine of God 

Brunner is careful to formulate a doctrine of God on 

the sole basis of God's self-revelation. It is only through 

this self- revelation, in various ways and at various times, 

that man can in any way know God. The degrees and way of 

self-revelation is solely at the pleasure of God. 
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It has pleased God to reveal Himself in a different 
way in each of the following forms: in his work in the 
Creation; in the Prophets and Seers, in the One in whom 
all is fulfilled; again, His revelation in the earlier 
stages differs from that in which He has promised to 
reveal Himself at the end of all things. 3 

Man, in spite of the general revelation of nature, 

cannot know God without knowing the God who is the revealer 

of Himself. In Brunner's Dogmatics I we read, 

Man who is left alone with Nature and with himself 
does not know the true God, because he does not know 
the God of revelation, the God whose Nature it is to be 
the Revealer, the one who communicates Himself. 4 

It is important to add here that even as man comes to 

recognize the self Revelation of God he still does not have 

full knowledge of Him who is unfathomable. Brunner states 

that God is a mystery. It is impossible for man to 

understand God to His fullest extent because God is a 

supernatural being. There is a sense in which the 

"mysterious" concept of God in Brunner stands against the 

sense of God found in Jung. We recall that Jung comes 

dangerously close to seeing God as an archetypal figure 

within the self. Brunner would deny any proximity of God to 

the self for the self is not supernatural and is in reality 

not truly mysterious. The self, or a God which resembles the 

self can be understood and therefore lacks the mysterious 

supernatural concept. Says Brunner, 
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The gods of the heathen are not really mysterious, 
because they can be 'known' within the sphere of that 
which is natural and given, whether in the processes of 
the world of nature or in the mind of man. Their 
mystery is the mystery of nature, of the Self, of the 
world, and therefore it is not the mystery of that 
which is genuinely supernatural. 5 

Later in the same section Brunner again stresses that 

the divinity of nature or the gods of reason, spirit or self 

is not mysterious in that it can be known to us. Only God 

who comes to us from beyond the known or the understood can 

truly be considered divinity. 

He alone is mysterious who comes to us from a region 
beyond all spheres known to us, who breaks through the 
barriers of our own experience of the world and the 
Self, and enters into our world as one who does not 
belong to it. 6 

We have hence forth looked at two concepts in Brunner's 

understanding of God; He is self-revealing, showing Himself 

to man as it pleases Him, and He is mystery beyond the realm 

of the knowing by natural perception. Both concepts are 

important as we compare Brunner's understanding of God to 

that of Jung. Jung, working with his limitations as a 

psychologist, was unable to perceive a God even though he 

admitted the psychological reality and necessity of God. He, 

by human means of knowing, could not attribute anything to 

God other than the psychological impact upon the individual. 

It is this impact that moves the individual along the road 

to wholeness and the self. Jung's limitations in his 

concept of God at times appears to make God synonymous with 
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the self. In Brunner, however, we see God who in self 

revelation transcends creation and becomes a Divine Reality. 

As we look further at Brunner's understanding of God we 

find that "The 'Name' of God encompasses both the revealed 
7 

Nature of God and His revealing action. " 

The "name of God" reveals a God who is a "Person". As 

person God has both personal attributes and personal 

relationship with man his creation. It is this personal God 

in personal relationship that becomes the Thou to which the 

"I" can respond. It is as the Thou that God enters personal 

relationship with man and thus can reveal Himself to man. 

The concept of a God who is Person is vital for our 

understanding. Brunner stresses that He is not the God of 

thought or the God of reason or philosophy. Rather he is the 

personal God who reveals Himself to the "I". Brunner says: 

In extreme cases a man can "think" a personal God; 
theistic philosophy is a genuine, even if an extreme, 
possibility. But this personal God who has been 
conceived by man remains some-"thing" which has been 
thought, the object of our thought-world. He does not 
break through the barriers of my thought-world, acting, 
speaking, manifesting Himself- He does not meet me as 
a 'Thou' and therefore is not a real'Thou'. 8 

Brunner here denies the impersonal God of 

philosophical reason. Such a God is not the transcendent God 

who reveals Himself to man. It appears likely that Brunner 

would include in this philosophical concept of God the 

ontological concept of God which we have seen in Tillich. 
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To see God as impersonal "Being" in which man must 

"participate" and of whom Man's only awareness is in 

"participating symbols" would seem to negate a personal 

self-revealing God, the "Thou" who reveals himself to the 

"I". In Volume III of his Dogmatics Brunner expresses grave 

concerns about the ontological/ philosophical concepts of 

Tillich. Concerning the ontological basis of Tillich's work 

he states, "Yet his ontological concepts give one a rather 
9 

uncomfortable feeling". Later in the same section Brunner 

becomes more specific about this "uncomfortable feeling" 

One thing at least is clear, the God who speaks to us 
and who in this sense is personal is not identical with 
"Being", however true it may be that the notion of 
unconditional Being is a part of the Biblical concept 
of God. There can therefore be little doubt that the I- 
Thou-It philosophy of an Ebner or a Buber, which is 
itself drawn from the Bible, is more fruitful for 
theology than the philosophy of existence and its 
ontology and this particularly in view of the fact 
that Tillich considers it important that Schelling and 
Marx and also Nietzsche should be regarded as 
representative of this existentialism-10 

Having stressed Brunner's objection to the impersonal 

concept of God simply as Being it is important to note that 

in Han in Revolt he presents a Biblical ontology in which he 
11 

refers to the Word of God as the Ground of Being. This 

Biblical ontology begins with the fundamental tenet that God 

is Creator. Through the Divine Word of God, that is as God 

has revealed Himself, all things have come into existence 

and in the Word all things are sustained. 

It is necessary that we understand what Brunner means 
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by the Word of God. The Word is the revelation of God in 

Jesus Christ known in the Word of His witness, the Word of 

Scripture and in His word that is spoken to each man. It is 

only in this individual spoken word, the witness of the Holy 

Spirit and this faith of the heart that God is known to man 

and to which man can respond. For Brunner the Word of God 
12 

and the word of faith are inseparable. 

It is through the Word that God has created all that is 

outside of himself. All things have their origin in the Word 

of God and in this sense the Word becomes the ground of all 

being. 

It states (Biblical Ontology) that God has created all 
that is outside Himself through His Word. The Word of 
God therefore, according to the teaching of the Bible, 
is the ground of being of all created existence, not 
merely in the sense that all created being has its 
origin in the Word of God, but in the sense that in the 
Word 'all things cohere. '13 

This understanding of the Ground of Being is somewhat 

different than that found in the understanding of Tillich. 

Tillich's understanding of the term tends to be 

philosophically based. Being is that ground in which all 

creation exists. It is an impersonal philosophical concept 

in which man must and does participates as non-being. 

The Ground of Being for Brunner is that found in the 

Word of God, revealed in Jesus Christ, spoken to each man, 

received or rejected on the basis of being. We will see in 

our discussion of the doctrine of man that all men, 
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believers or deniers of the Word, can only be understood as 

existing in the Word of Creation. 

We have seen that God in Brunner's understanding is 

self-revealing, transcendent and personal. He is creator of 

all. In his self-revelation through the Word of God He 

becomes the very ground of being in which all exist and find 

sustenance and meaning. 

B) The Doctrine of Man 

In his book Man in Revolt, Brunner deals with the 

multiplicity of views concerning man including man's own 

view of his significance. As he begins to present a 

Christian doctrine of man he makes this statement. 

The first thing that must be said of the Christian 
doctrine of man is that it is not a 'theory' or a 
'philosophumenon', but a statement of faith. 14 

By this statement Brunner set the perspective from 

which his doctrine is derived. Man is not properly 

understood from analysis, contemplation or simply our 

understanding of biological and psychological facts. Human 

existence can only be understood in relation to an 

historical event, in which it itself, as one element, 
15 

participates, and in so doing itself becomes historical". 

This historical event is the revelation of God as primarily 

seen in Jesus Christ. 

Necessary to the whole understanding of man from 
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Brunner's perspective is that "Grace and Truth" which comes 

through Jesus Christ. Man rightly understood can only be 

seen in light of and in relationship to the Word of God. Man 

must be seen in light of that which is above him before he 

can be viewed from all other perspectives. Says Brunner, 

Man must first of all be defined theologically; only 
then may the philosopher, the psychologist, and the 
biologist make their statements. --- He can be 
understood only in the light of that which stands 
'over against him', the Word of his Creator. 16 

Primary to Brunner's understanding of man is that he is 

creature, created by God. There is a clear distinction that 

God is God and man is his creation. Brunner points out that 

in opposition to classical Greek humanism in which man is 

seen as participating in the divine, thus making his 

humanity at the same time divinity, Biblical revelation 

makes clear distinction between God and the world, God and 

man, and between man and nature. 

God is not simply the primary principle of the world, 

but He is in reality the Creator and thus Lord. All, 

including man, is the product of His will, brought to being 

by His Word. Man, therefore, regardless of all he may 

possess, his superiority over animal existence, and his 

spiritual awareness is still the creation of God and thus 
17 

creation not divinity 

Although there exists a clear distinction between God 

and man, Brunner is quick to point out that this "sharp 
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separation" does not place man on the same level as all of 

the rest of creation. Man alone is created in the image of 

God. It is necessary here to look carefully at what Brunner 

means by Imago Dei for his understanding is somewhat 

different from reformation thought. Brunner sees the Imago 

Dei as that "point of contact" found within man by which man 

can hear and respond to the call of God. It is this point of 

contact which renders man responsible to his Creator. The 

Image of God in man is therefore not simply the ability of 

reason, through which man can, if so desired, generate 

spiritual thought. It is rather that means by which man 

hears the call of God and in his responsibility responds to 

it. 

It is interesting to note how the concept of the Imago 

Dei has been understood in classical thought and within the 

church. Helpful in this is David Cairns' book, The Image of 
18 

God in Man. There is within the church, and in particular 

the early church, the concept of the Divinity in man, that 

divine spark which responds to the Holy. Classical Greek 

thought saw the Imago Dei as consisting of reason or the 

universal logos which renders man capable of spiritual 

understanding. The concept is still somewhat existent in 

Christian thought even today. Brunner, however, would oppose 

this concept. 

Thus we ought not to understand man, who has been 
created in the Image of God, as of a rational nature, 
like unto God- to which the 'supernatural' element, 

172 



his relation to God, is added, as something secondary; 
no, we should understand man as one created by God 
'over against' Himself, as a creature to whom He 
imparts Himself through His Word, whom therefore he 
endows with reason as the organ for the reception of 
the Word. 19 

This responsibility to God as seen in original creation 

was that which communed with God, not out of obligation, but 

of free will and desire. It was the gift of God's love given 

in Grace, to which man responded, and from which man turned. 

Yet there remains that "point of contact" by which man 

stands responsible for both hearing and responding to the 

Word of God. 

This concept is different from the "relic" view of the 

Imago Dei introduced by the Reformers. Brunner feels that 

their early view fell far short in that it appears to 

indicate a place in human existence untouched by sin. It 

also fails to acknowledge that man as sinner, -in his freedom 

to act, affirms the image of the creator against whom he 
20 

stands. 

We find, then, that man stands totally separated from 

God in that God is creator and man is creature. Man does not 

possess divinity. Yet man is above the existence of the 

remainder of creation in that he possesses the Imago Dei, 

that means by which he can hear and respond to the call of 

God. This image of God in his life renders him responsible 

for his reaction to the gift of God's love. 
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C) The Doctrine of Sin and the Fall 

Brunner views sin as the contradiction which exists in 

the nature of man. Man is created in the image of God yet 

has set himself in opposition to that power which has 

created him. It is the opposition which creates the 

contradiction between his true nature and the reality of his 

actual nature. 

It is in the story of the Fall that we understand the 

revolt of man against his maker. Brunner points out that 

although this "historical" doctrine of the Fall cannot be 
21 

accepted in twentieth century thought, it is a doctrine 

of sin, which is based upon the mythical ideal of the Fall, 

which stands firmly upon Biblical truth. Says Brunner: 

Every conception of Sin which 
itself without this mythical idea 
closer examination, to be 
interpretation of the actual fact 
sin either a fact of nature, 
concern of the individual. 22 

t 
of 
an 
of 

or 

ries to establish 
a Fall, proves, on 

optimistic re- 
sin, which makes 
merely the moral 

Brunner stresses the importance of the Fall for man's 

understanding of sin for it is in this Biblical narration 

that Primal Sin is seen as man's revolt against his Creator. 

It is man's desire to be independent over against God, to 

exercise his free will, which becomes the primal root of 

sin. It is this active or "positive" negation of dependence 

upon God, creator, which causes the contradiction within 

man's nature. 
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Sin is defiance, arrogance, the desire to be equal 
with God, emancipation, a deliberate severance from the 
hand of God. 23 

The Fall equally points to the fact that sin is not 

only the attitude of rebellion against God, but also a 

personal act against God. Non-biblical definitions of sin, 

inclusive of many which exist in modern theological thought, 

make sin to be impersonal. These thoughts would define sin 

as being the opposition of the universal forces of good and 

evil, an opposition in which man is caught as a pawn. These 

concepts of sin then view man as acting in sin in a 

negative or impassive way in which he has no choice. Sin, 

however, is not such an impassive moral act or condition, 

but rather, as Brunner indicates, every sinful act is 

directly against God. The Fall indicates that the primal 

desire was to measure oneself over against God. All 

individual acts of sin transpire from this desire to be "as 

God". It is from this basic desire that all of man's actions 

are exercised in independence against his Creator. 

This attempt to find equivalence with God creates the 

totality of sin evident in every aspect of man's nature. No 

longer is God Creator, revealed in Jesus Christ, centre of 

Life. Rather man seeks the "I" which dominates Life and 

becomes the centre from which all action generates. 

Brunner states: 

The fact that the nature has been perverted means that 
the whole is perverted. ---God has been removed from 
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the centre, and we are in the centre of the picture; 
our life has become 'ec-centric'. ---We revolve around 
ourselves. The dominant note---is --- the rebel: The 
'I' itself. 24 

This new centre of our being touches every aspect of 

life, even those which appear to be motivated by outward 

concern for others. Again a direct quote from Brunner is 

helpful: 

He discovers the 'I' which seeks itself not where 
everyone sees it, in crude egoism, but where we 
generally see the Good, in our virtue, in our 'striving 
after the Highest', in our piety, in our mysticism - we 
shall follow it further in our art, science and 
philosophy. In every chorus of this-life the self which 
seeks itself is the leader of the chorus. The broken 
relation with God means the perversion and poisoning of 
all the functions of life. 25 

Brunner is very clear to point out that the concept of 

"Primal Sin' does not deprive man of his responsibility for 

this rebellion against God. Often the concepts of Original 

Sin, particularly those derived from Augustinian thought, 

saw the transmission of existing sin solely through and 

because of Adam's transgression. In other words, in some way 

man is held responsible for those sins which Father Adam 

committed. Brunner stresses, however, that this concept of 

"sinners in Adam" signifies our solidarity with all mankind 

in that "all have sinned". Yet although unified in nature we 

stand before God responsible. Sin defiles us, not because of 

Adam's committal of sin or Satan's temptation, but from our 

inner rebellion manifest in our actions. 
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Sin - human sin, and not only satanic sin - is the one 
great negative mystery of our existence, of which we 
know only one thing, that we are responsible for it, 
without the possibility of pushing the responsibility 
on to anything outside ourselves. 26 

Brunner, although rejecting the idea of inherited sin 

as an inadequate expression of sin in that it can deny 

personal responsibility, stresses the fact that man is a 

sinner, in revolt from God and in need of reconciliation 

with God. Speaking of man he says; 

But what he cannot do is this: he cannot not be a 
sinner. 27 

It is profitable to note here that Brunner stresses 

that sin is not solely the act of the will of man, but that 

it generates from a source beyond man. In the story of the 

fall the serpent represents the devil who is the inventor of 

evil. Man is arrogant, defiant and in revolt against God, 

but according to Brunner, "is too small, too weak, too 

closely connected with his senses to be the inventor of 
28 

evil". The demonic element created evil and presented to 

man the temptation to which man has succumbed. 

Man is not sufficiently astute to have invented evil. 
--- But the more genius a man has, the closer his sin 
approaches the demonic. 29 

It is with this in mind that Brunner views man as 

"sinner", in the control of the demonic. The more man gives 

way to sin, the more he becomes under the control or 
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domination of the demonic. Brunner, late in Dogmatics II, 

points out how this concept is not popular in modern thought 

and how the realistic mind has dismissed the presence of 

the Devil or of demons. He states "The Enlightenment simply 
30 

declares, 'There is no Devil". 

It is in relationship to this rationalistic attitude 

that Brunner finds value in the psychology of Jung and in 

particular the discovery of the Collective Unconscious. This 

discovery, implies Brunner, supported by the proof of Jung's 

experimentation, has forced man to face that there exists 

within the unconscious not only repressed human thought, but 

that which borders on the occult. In spite of his 

enlightenment, Brunner feels, that man must acknowledge 

the reality of the demonic. 

On the other hand, the psychology of the Unconscious, 

especially since the Jungian discovery of the 
Collective Unconscious, has certainly something 
essential to say on this point. Through the Collective 
Unconscious the mind enters into not merely super- 
individual but irrational and 'occult' spheres, which 
are wholly unknown and unintelligible to the rational 
man, which therefore he is ready to declare to be non- 
existent. 31 

Again, late in the same section Brunner utilized the works 

of Jung to substantiate the reality of the Diabolical. 

Research into the Collective Unconscious seems to 
lead, of necessity, into the sphere of the occult, and 
thus at least to the very limits of that which the 
Bible means by the 'powers of darkness'. 32 
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It is safe to say that Brunner sees a connection 

between the "Shadow", the dark side of man evident in the 

Collective Unconscious, and the demonic. In light of 

Brunner's emphasis on personal responsibility, this "shadow 

side" of man is not a controller which drives man 

helplessly to sin. Rather it would seem that it is the 

element within man which motivates, or tempts man, to 

wilfully commit the act of "sinning". 

Although we have not exhausted Brunner's concept of 

sin, we can, for our purposes say in summary that sin is 

that contradiction between man's being originally created in 

the Image of God and his actual nature, the product of man's 

revolt against God. This contradiction is the product of 

man's will, an act of personal deliberation making man 

responsible for his condition of separation from God. As 

seen in the story of the Fall, man, by exercising his will 

in sinning, falls under the temptation of the demonic which 

causes all of his being, conscious and unconscious, to sin. 

D) The Doctrine of Salvation 

Man's state of rebellion against God necessitates 

salvation. Man as sinner stands outside of perfect 

relationship with God and, in reality, is no longer "in the 
33 

love of God". By this Brunner does not mean that man is 

not "loved by God", but rather that the original state or 

"Imago" of personal existence in communion with God is 
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34 
removed. This absence of being "in the love of God", 

according to Brunner, removes the freedom to simply return 

to God, to a right relationship. Thus salvation cannot be 

solely the act of man, but rather must be an act of God. 

This return to God cannot be made by a human act, but- 
like the forgiveness of sins - only by an act of 
God. 35 

It is only through faith in Christ that man can cease 

his rebellion against God and know God as the Lord who says, 

"Thou shalt have no other gods before me. " In his book, The 
36 

Mediator, , Brunner states that man's reconciliation to 

God is through personal faith, that which "is obedience - 
37 

nothing else- literally nothing else at all. " It is in 

the message of Jesus Christ, the mediator, that man is able 

to see himself as he really is, a sinner, and recognize 

God's love in the Atonement, which restores fellowship. In 

Christ, the mediator, man finds reconciliation with God. 

In Man in Revolt Brunner presents an epilogue in which 

he deals with the contradiction between man as he is and as 

God intended him to be. 

In the act of God's revelation of Himself in Jesus 
38 

Christ , man is able to see himself as he really is, and is 

able to seek God's forgiveness. It is important to 

understand that this is only possible through the Word of 
39 

God. Man cannot of himself "find the way back. " 
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My faith, therefore, can only go back the whole way 
because God's Word comes to me in this way: in Jesus 
Christ the Crucified, in God's act of atonement which 
blots out my past, my guilt. 40 

Brunner places strong emphasis on the need of this 

personal faith in the work of atonement. He says, "I must 

acknowledge my guilt and my sin, and I must admit the 
41 

necessity for the Divine Atonement. " 

It is through this faith that man is once again 

restored to his created state. It is this faith in the Grace 

of God which restores man to his new being as "new creature 

in Christ Jesus. " 

In this faith man finally renounces sovereignty 
over himself, self-assertion, and all trust in his own 
efforts; in this faith he accepts life purely as a 
gift. He accepts it as the word of reconciliation with 
the God who stretches out His hand to him, the rebel, 
ignoring his rebellion, and setting him once again at 
the place for which he was created. 42 

In salvation the "contradiction" is removed. Man now is 

part of a new life of which "Christ is not the idea of the 

true humanity embodied, but He is the personal Founder of 
43 

the true community of real human beings. 

Brunner's Concept of The Self 

It is in the term " real human beings" that we find 

Brunner's understanding of the self. This concept of the 

self is not based on man's awareness of himself, but rather 

on man's existence in reconciliation with God. 
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Man alone has an "I", or, rather, is a Self, but 
this Self is not itself ultimate reality; it is not 
based upon itself, it does not possess aseity, but I am 
"I" only because, and in so far as, God addresses me as 
"thou", therefore the distinctive quality of my 
existence, responsibility, only consists in the fact 
that I am addressed by God --- I alone 'know' that I 
come from God, and that I can only really become a 
person when I know that I am destined for God, and can 
choose to accept this destiny. 44 

Man, then, "really becomes a person" or a true "self" 

only in response to the call of God. It is only in response 

to God that man can become a new creature, a new being, and 

realize "self" within the plan and destiny of God. 

In The Word and the World Brunner points out that man's 
45 

"ground is not in himself but in God". Man's very essence 

can only be found in God. Brunner, in the same book, refers 

to the "true self" which comes into being as man returns 

from sin, is reconciled to God and can with the Apostle 

Paul say, "Nevertheless I live, yet not I, but Christ liveth 
46 

in me". The old self or the false self is that which is 

found in man's unregenerate state. The old self is found in 

self-sufficiency and rebellion against God. The true self is 

the restoration of the "Imago Dei" or man's being found 
47 

once again "in the love of God". 

For Brunner the self can only be realized in a personal 

relationship with God. 

Therefore the human self is nothing which exists in 
its own right, no property of man, but a relation to 
the divine Thou. It is no isolated self, but has its 
reality only in relation to the divine Thou that 
addresses it. 48 
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It is in personal 

the self. We must ask 

relationship. It becomes 

man to the Word of God, 
49 

through Jesus Christ. 

relationship comes to the 

relationship to God that man finds 

what constitutes this personal 

obvious that it is the response of 

a response that can only be made 

Man, in this personal I-Thou 

fullness of selfhood. 

The human selfhood which, as we above described, has 
its ground in the divine Thou which addressed it, is 
not merely like a lighted turret set in the otherwise 
dark building of the human personality, but this 
selfhood IS the man. 50 

Self can be found in no other than the divine. Man by 

reason or rational thought cannot find true selfhood. 

Brunner sees the danger of philosophical thought of God 

substituting itself for the personal relationship to God. 

Reason, left to itself, cannot give any other account 
of itself than this. God is the ground of the self, and 
the personal act of turning towards the God who 
inclines himself to us becomes the reason's relation of 
identity with its ground, the abstract intellectualism 
of the reason which is abstract and detached because it 
has become impersonal . 51 

This is particularly important as we remember Brunner's 

uneasiness with Tillich's concept of God as the "Ground of 

Being", a philosophical concept of God. To participate in 

this philosophical concept appears to be a far cry from what 

Brunner sees as a personal relationship with the divine. 

We might also note here that Brunner would have grave 

difficulty with Jung's psychological reality of God which 
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becomes closely akin to the self. 

Even without knowledge of the creator, man has in 
feeling a shadowy consciousness of God, a recollection, 
as it were, of the fact that the self is 'posited, 
given' by God and consequently that the relation to God 
is primarily a given, passive relation of dependence. 
But since this consciousness is no longer a moment of 
man's return and answer to God's approach, this 
original relation to God, having lost its connexion 
with selfhood, becomes an impersonal unspiritual 
passive impression of God, a givenness of God in 
feeling; in a word, a mystical feeling in which man 
seeks identification with God and the world. 52 

In our understanding of Brunner we have found that he 

sees God as personal, transcendent and creator of all. 

Brunner states "that if man has not God, of necessity he 
53 

gets idols. " With this in mind the psychological reality 

of God in Jung, unique to the individual as it may be, is 

not the same God as seen in the theology of Brunner. 

The self in the work of Brunner is vitally important. 

It is only as man finds himself in relationship to the 

Divine that he can break through self isolation and come 

into relationship with others. In The Mediator he states, 
54 

"we can love our neighbour only 'in Christ"'. 

It is only as we ourselves come to be in the Love of 

God, reconciled to God in Jesus Christ that we can love 

others. Again when speaking of the false self, which is 

characterized by our independence from God Brunner says: 

Through this usurped independence man separates 
himself from God, and at the same time isolates himself 
from his fellows. 55 
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Man by independence brings upon himself not only 

isolation from God, but isolation from his fellow human 

beings. 

In dealing with a section on rational truth in 

Revelation and Reason Brunner talks of the self-isolation 

which develops from a rational concept of God. He points out 

that God, who may be the object of knowledge and perceived 

to be the subject of thought, is still the product of 

personal thought and is not the transcendent God who breaks 

through the barrier of the false self and brings to man the 

Grace of God. Man cannot be in personal relationship with 

the God of rational thought. Therefore the barrier of self- 

isolation exists. 

I introduce God into the world of my thought. Nothing 
happens that breaks through the circle of my self- 
isolation. 56 

In this state of self-isolation man may think of 

transcendency, but it is only that which is immanent to the 

world around about. All thought only spans the world of the 

thinker, thus communication with God and man is limited. 

God does not communicate Himself because I simply 
think about God, and that is all; my fellow man does 
not communicate himself because he can tell me and give 
to me only what I, as his fellow man, as the bearer of 
the same reason, 'at bottom' indeed myself possess. 57 

It is only as Grace and Truth become revealed through 
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Jesus Christ that man is confronted by God and in response 

can become true self; be Self in Christ. 

It is important to note that Brunner does not see this 

coming to selfhood as an instantaneous , painless happening. 

In speaking of the change from the old self to the new self 

he says: 

This turning, however, does not happen easily; the 
Word of God has to enter into the closed self like a 
wedge, to break it open-58 

In a section on sanctification in Dogmatics III Brunner 

speaks of man's task in sanctification by which the old self 

of self-dependency lays claim to "dependence upon God. " 

This is the slow task of "following Christ, of "cleansing 
59 

ourselves" and "holiness. " 

This task of sanctification, of which part lies with 

man, is threatened by two misunderstandings; legalism and 

quietism. The first is a loss of freedom caused by a 

moralistic misunderstanding of what God requires of us. The 

second is "a false conception of grace which pays attention 

only to the gift, and not to the claim of the Lord bound up 
60 

with the gift, the assurance of God. " It therefore becomes 

obvious that the self grows and develops in the "grace of 

God". It is possible that the development be impeded by 

legalistic moralism and/or a failure to know the assurance 

of the Grace of God's presence. This impediment in the 

growth of the Self may well lead to an individualism which 
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separates man from his neighbour. 

As a false individualism is bound up with quietism, so 
on the other side there is always bound up with the 
commandment of Christ the will to assert God's Lordship 
in the world. True faith is always related to our 
neighbour in his concrete situation, and this is always 
the neighbour in his concrete 'relationships'. 61 

As the new Self comes to maturity through the process 

of sanctification there develops, according to Brunner, the 

paradox of the production of the "fruit of the spirit" and 

the conscious demonstration of one's faith by letting "your 

light so shine that others may see your good works. " There 

develops in conjunction with this the Reformation's demand 

for the necessity of evidences of faith in order for the 

individual, and others, to be assured of the favour of 
62 

God. Although there is no doubt that faith must be 

demonstrated in action there is the potentiality for the 

individual to make the action the bases or the substitute 

for faith itself. Action then replaces the actual process of 

"growing in Grace and knowledge of our Lord and Saviour". 

Says Brunner of true discipleship: "But true discipleship 

consists above all in this, that we should dwell in Him, in 

being rather than in doing". 63 

The attempt to "prove" oneself may in reality prevent 

the development of what Brunner sees as the self. If the 

self is only found in relationship to God, a relationship 

which grows through sanctification, "doing" rather than 

"being" prevents the discipleship which is necessary for a 
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closer relationship. Brunner uses the saints of the church 

as an illustration of this concept. 

This is what we Protestants have to learn from the 
saints. The saints prove themselves as such, not so 
much by their doing as by their being, as men who live 
from the love of Christ and in His love. What makes us 
true saints is not our action. 64 

True faith and discipleship comes not from "busyness" 

or "action" but rather from "being in" and "growing" in God. 

In actuality the activities that so often are meant to 

prove ourselves actual prevent the self from developing in 

God. Brunner in fact says that this action is not needed by 

the world, is ineffectual in the process of healing, and may 

produce isolation. 

It is equally the case that what the world needs is 

not action, and this is quite specially true of our so 
pragmatic modern technical world. What we are able to 

achieve--even the holiest of us-- can be a 
manifestation only, a demonstration which does not heal 

the world. The new being, indeed , like our action, is 

something which comes far short of what is meant by 
that sonship of God which is identical with true 
humanity. But it can at least be a pointer thereto. 
True humanity, however, is never solitariness, but 

always a being-with. To be a true fellow man to men: 
that is the authentic meaning of sanctification. 65 

Conclusion 

We see in Brunner an understanding of the self which is 

different from that thus far discussed. Jung saw the self as 

being discovered in an inward journey or process called 

individuation. The self of Jungian thought is the 
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reconciliation of those opposites that lie within man. 

Tillich sees the self from a philosophical Christian 

perspective. It is necessary in Tillich's understanding to 

have within the self a divine component. Man finds self when 

he is once again united with the Ground of his Being. It is 

an ontological understanding of man's relationship to the 

divine. 

In Brunner we find that the self is seen only in a 

personal relationship to a transcendent God revealed in 

Jesus Christ. This self grows and matures in that divine 

relationship by the process of sanctification. Growth of 

this self within sanctification may be impeded by a 

misunderstanding of the Grace of God. 

It would appear possible, from our understanding of 

Brunner's thought, that the relationship to God by which the 

true self comes to existence may be only the beginning of 

the growth of the self. That wall of self-isolation may be 

only partially removed. As growth in the "grace and 

knowledge of our Lord Jesus Christ" occurs man comes into a 

fuller realization of the self. This fuller realization of 

the self opens him to greater communication with God and 

with others. 

It is necessary, I believe, to apply the concept of 

"doing" and "being" in our development of the self. It seems 

apparent that the busyness which is often deemed to be the 

standard of measurement of success is in reality 
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detrimental to the growth of the self. This must be applied 

to the profession of ministry. The question must be asked 

as to whether the activity of the ministry is detrimental to 

personal growth and development and if this then prevents 

meaningful depth relationships developing. Another question 

that arises is whether ministers in particular are in 

some way attempting to prove the Grace of God in their lives 

by their "works which shine before men". 

The self, then, in Brunner, is only in relationship to 

the Divine. It is not static, but growing in the process of 

sanctification, a process that may be hindered by legalism 

or a misunderstanding of the fullness and freedom found in 

the Grace imparted to us. 
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Chapter VI 

THE COMPOSITE "SELF" AND THE PROCESS OF REDEMPTION 

Throughout the preceding five chapters we have 

attempted to establish the fact that the self is central 

to the concept of isolation. It is the alienation or 

separation from the self which causes man to be less than 

whole and thus unable to develop the depth of relationship 

required to offset isolation. As man comes to a greater 

awareness of himself and his "selfhood" he becomes more 

aware of his relationship to others about him. 

In this chapter we will relate the theoretical basis we 

have established to the profession of ministry and attempt 

to tie it together with the applied research. In so doing 

assertions concerning ministry will be made which can only 

be affirmed or denied by the interpretation of the applied 

research. However the binary nature of this chapter is 

essential as it becomes to some degree indexical of the 

applied research material which is to follow in the next 

chapters. 

It has been demonstrated that the discovery of self 

encompasses a variety of meanings dependent upon the 

perspective of the individual theorist. The self may be 

viewed as a psychological, philosophical, ontological, or 

theological concept. It would appear that the potential 

problem in seeking the self lies not in the search, but 

rather in our inherent tendency to see primarily from a 
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single perspective. Each discipline, with its unique 

perspective of man, possesses within it the danger of 

reducing man to fit within that perspective. This form of 

reductionism is not conducive to a complete view of man. 

Man is a composite of aspects and must be viewed from a 

wholistic perspective. The perspective of the psychologist 

is only a single view and is not and cannot create a total 

picture of man. Similarly the theologian's perspective is 

not a total view of man unless it attempts to encompass a 

doctrine of man from a more wholistic perspective. 

In this chapter we will attempt to draw together the 

various dimensions of self which we have encountered in 

the opening chapters. Each view of the self thus far 

presented is valuable for creating a more wholistic 

perspective. As we add one to the others we see more clearly 

the totality of the self. It is with each additional "lens" 

that we can discern how the individual components of self 

together present a more rounded view than any single lens 

alone might do. We then see that no aspect of the self is 

exclusive of the other, nor is any single view "the self". 

It is only as the self is viewed in the light of their total 

addition that a wholistic image of man is created. 

It must be added that what is presented here is in no 

way exhaustive of the various aspects of man. It is always 

possible to add other "lens" which will add to the view of 

the self. Additional properties of the self may be evident 
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to other researchers and if added to the composite presented 

they would further aid in our understanding. We have here, 

however, presented a view of the self which enhances our 

understanding of the problem of isolation. 

The final part of this chapter will deal with the way 

by which the true self is discovered in the life of the 

individual. This wholistic self is an idealized conception 

never reached, but one which causes the individual to strive 

for its realization. Each "view" of the self has its own 

process by which man strives for the ideal. Although various 

names are used there is a similarity in all processes which 

are part of the journey to the "composite self"; a journey 

which is in a singular direction. In this final stage of 

this chapter we will examine how this journey is in reality 

a redemptive process. 

The Psychological View of the Self from a Jungian 

Perspective 

A) The Psychological Self and Wholeness: 

Jung views the self as the Archetypal Figure of 

wholeness. Says Jung: 

I have found myself obliged to give the corresponding 
archetype the psychological name of the 'self' -a term 
on the one hand definite enough to convey the sum of 
human wholeness and on the other hand indefinite enough 
to express the indescribable and indeterminable nature 
of this wholeness. l 

This paradoxical concept of the self is derived from 

198 



Jung's understanding of the self as being found within both 

the conscious and the unconscious. The first aspect we are 

aware of. The second can neither be defined or fully 

understood. It is within this "indescribable and 

indeterminable" quality of the self that we realize that the 

discovery of the self is an ideal for which one strives, not 

a destination to be reached. 

The journey towards the self "growing ever stronger 
2 

and clearer with progressive development" begins as man 
3 

seeks to find harmony within himself. As indicated earlier 

Jung found within the unconscious those archetypes which are 

unknown to consciousness, yet are a very real part of the 

make up of man. These archetypal figures, which we have 

looked at in the second chapter, consist of a series of 

opposites. For example, there lies within man the "shadow" 

which is an archetype of his dark or evil side. There exists 

the "anima" which depicts the feminine aspect of a person 

and the "animus" which depicts the male aspect of the 

individual. There are numerous and varied archetypes which 

lie below the level of consciousness within the sea of 

unknown or the unconscious. 

Conscious man is unaware of these archetypes as such, 

and may only experience their existence in short 

inexplainable manifestations of what is often deemed 

abnormal or antisocial behaviour. Unaware of their 

motivational factor he falls into situations and commits 
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actions that are in disharmony with how he perceives 

himself. This disharmony evokes emotions of fear and guilt 

which, in their severe state, promote neurotic tendencies 

which become intolerable. The more man functions in the 

conscious state unaware of the unconscious aspect of his 

being, the more he distances himself from his true self. The 

reverse of this is true. Man who becomes obsessed with the 

inner world, ignoring as much as possible the conscious 

aspect, becomes similarly unbalanced. 

Jung's concept of the self was one of wholeness which 

comes from an integration of the two spheres of 

consciousness. This calls for an awareness of those aspects 

which make up the wholeness of man. In the concept of the 

archetype we see a series of opposites which, although 

unknown, cause tension within: the struggle between the 

"shadow" and the acceptable "goodness" within man, the 

struggle between the feminine and masculine qualities which 

are found within all. These archetypal figures of the 

unconscious become in reality the basis of the opposites 

within life; life-death, joy-sorrow, love-hate, peace-guilt, 

success-failure. It is only as man comes to grips with that 

which lies within that he can adequately deal with that 

which lies without. The self is the product of the 

unification of these opposites within man, a process which 

leads to a sense of harmony and "wholeness". This process 

Jung referred to as individuation. 
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Although we will see in the section on the redemptive 

process that there is a "spiritual" aspect to individuation 

it suffices to say here that Jung's concept of the self 

embodied primarily a psychological wholeness. Jung's primary 

premise was the integration of the two spheres of 

consciousness into a harmonious unity. 

It is from this unity that other aspects of life 

develop a degree of consistency. Jung speaks of 

misinterpretation of the unconscious contents of man as "the 

cause of blinding illusions which falsify ourselves and our 
4 

relations to our fellow man, making both unreal. " It is 

necessary that the self be progressed towards, causing 

maturity of personality in order that relationships to 

others may be real and meaningful. Jung's concept of the 

self stresses the need for psychological wholeness in order 

to experience relational wholeness. 

In our first view of the self we find a psychological 

concept of wholeness. Jung would stress the primary need of 

man to be aware of the psychological differences which lie 

within in order that he might be true to self and thus to 

others. 

B) The Psychological Self and Ministry 

It is probably the psychological perspective which is 

most neglected by the majority of religious persons. The 

empirically based scientific evidence of psychology has at 
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times seemed foreign and even heretical to religious 

thought. The substitution of psyche for soul, of 
5 

psychological process for faith , or self for "God within 
6 

us" has caused religious man to look with scepticism on 

the concepts of psychology. 

It is for this reason that this concept of the self is 

perhaps foundational to our understanding of the self and 

its effect on the phenomenon of isolation. Other views of 

the self which have been presented and which will be brought 

together here to form a composite image of the self are 

readily acknowledged and to some degree already incorporated 

in the "christian" view. It is the psychological view, so 

often denied, which is, in the writer's opinion, essential 

for a wholistic understanding of man. As the process of 

wholeness involves the spiritual and the physical, so must 

it be inclusive of the psychological, even though it may 

challenge our theological thought. 

If we acknowledge the need for a wholistic view of man 

then the necessity of the psychological aspect of self 

becomes evident within the life of the clergy. The minister, 

in order that he might be whole, must view himself not only 

from a spiritual perspective, but must also see himself 

through the "lens" of psychology. Reconciliation must be 

sought between those opposites that lie within him because 

of, not, as is more often the case, in spite of his faith. 

As we have seen earlier Goodling calls for the minister to 
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7 
"claim all their feelings. " Wayne Oates, in a Pastoral 

Counselling article entitled "The Healthy Minister", advised 

clergy to seek counselling and psychotherapy in order to 

better understand himself and thus respond responsibly to 
8 

conflict. 

All of this becomes increasingly difficult for the 

minister. Theologically his belief in the "all sufficiency 

of God" runs the risk of being diminished if he turns 

elsewhere for help. If he truly believes in God's all 

powerful care is that not sufficient to meet all needs? The 

Apostle Paul in his letter to the Philippians said "I can do 

all things through Christ which strengtheneth me" (4: 13) 

The misunderstanding of this concept of self-sufficiency in 

God's sufficiency becomes evident in the findings of the 

questionnaire and subsequent interviews which will be 

examined in later chapters. 

Secondly, the role-image of the minister as care giver 

must be considered. To seek psychological help in the face 

of crisis and stress is often viewed as weakness. To have 

such a need known by those to whom the minister is called as 

pastor is at times viewed as an affirmation of weakness and 

even a lack of faith. These factors help to make the 

psychological aspect of self difficult for the minister to 

confront, let alone find. Yet in the realization of 

wholeness this is, as with all persons, a vital and 

necessary component of the self. 
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The Motivational View of the Self from the Perspective of 

Frankl 

A) The Motivational Self and Wholeness: 

Our primary psychological foundation has been that of 

C. G. Jung. However, a brief overview of Victor Frankl in 

chapter one adds a component to the concept of the composite 

self which is vitally important. Through the "lens" of 

Frankl we add to the self the concept of "meaning" or a self 

willed motivational aspect. 

We recall that Frankl took exception to other schools 

of psychology in their view that man was controlled or 

governed by unconscious drives or complexes that were in 

reality unknown to the individual. He did not see man as 

trapped by powers within, but rather, as having the freedom 

to choose action by his own free will. Frankl saw man, not 

as being pushed by Freud's will to pleasure or Adler's will 

to power, but as being pulled by the will to meaning. 

It is this primary difference which is useful for our 

understanding of the self. Although Jung sees self as coming 

to grips with the archetype within, Frankl would see the 

self as realized primarily as man finds purpose and meaning 

within life. This finding of the self or self-actualization 

is based on Frankl's three primary assumptions of 1) Freedom 

of the will, 2) Will of meaning and 3) Meaning of life. Free 

to make choices man realizes the self as he is motivated by 
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his desire to find meaning in life. 

As we add the component of "meaning" or "will to 

meaning" to the composite self, it is important to note that 

Frankl would not see his perspective in isolation from all 

other schools of psychology. In fact it is upon the 

foundation of psychoanalytical psychology that Frankl builds 
9 

his concept of logotherapy. Although he saw the free will 

to meaning as primary, he did not deny the basis upon which 

the concept lay. It seems plausible, therefore, that the 

views of Jung and Frankl can rightly be viewed, not as 

mutually exclusive one of the other, but rather as 

complementary components in the search for self. There is a 

real sense in which Frankl sees meaning as taking man beyond 
10 

self into fulfilment. The introspection of Jungian 

psychology can well be complemented by the motivational 

perspective of Frankl. Frankl states that meaning in life is 

found in 1) what we creatively give to the world, 2) what we 

draw from the world in terms of experience and 3) what stand 

we choose to take in the world primarily in light of our 
11 

suffering. 

As we create a composite self it becomes evident that 

we must discover the self within a Jungian perspective, but 

we must also relate that self to the world in which we live 

with purpose and meaning. The discovery of the self then 

becomes not primarily a solitary inward journey, but a 

journey in relationship to others. 
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B)The Motivational View of Self and Ministry 

As we have suggested, it is essential that the minister 

becomes aware of the complexes or archetypes which lie 

within. It is in knowing oneself that one proceeds along the 

journey to wholeness. 

In Frankl's view we find the need for the minister to 

be motivated by meaning and purpose within his life. If, as 

the premise of the thesis indicates, the minister's 

isolation lies in an alienation from self, then part of that 

isolation from Frankl's viewpoint must relate to purpose and 

meaning in life. 

In ministry, unlike many other professions, the 

motivational rewards are not primarily of a monetary nature. 

Within professions of similar length of training the 

ministry ranks among the lowest paid. The hours of work and 

a daily scheduling of life offer little in the way of 

motivation. As we will determine in the applied research 

section many ministers take little time off from a task 

which never seems complete. Furthermore the vagueness of 

expectations and the lack of a clearly defined role within 

ministry diminishes motivation. There are no clear 
12 

parameters to the job of ministry. . Similarly the measures 

of success are ambiguous and are of little value for 
13 

motivation. What then becomes the motivational component 

for the minister?. 

It surely must be found in the concept of the "call of 
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God" to a ministry within the church of God. Motivation must 

be primarily seen as God's special call to the individual to 

fulfil a difficult but vital task in what is often viewed as 
14 

a non-receptive world. However, if meaning is to be found 

in the calling of God the one "called" must be able to 

fulfil the ministry to which he is called. As we will see in 

the applied research of the thesis there is often a 

considerable difference between the expectations of the one 

"called" and those of the church within which that call is 

enacted. 

The self, to be more fully realized, must have a sense 

of wholeness within as the minister comes to grips with the 

psychological dimension of his being. However, Frankl moves 

us beyond the inner harmony to a motivation which comes from 

purpose and meaning within life. The will to selfhood is 

discovered in a "will for meaning". Equally of importance 

here is the fact of man's "freedom of will" by which he is 

able to do something about the state of isolation in which 

he finds himself. He is not trapped by oppressive powers, 

but rather to a large degree is in control of his own 

destiny. 

The Ontological View of Self from the Perspective of Tillich 

A) The Ontological Self and Wholeness: 

We turn now to a theologian and a theological view of 

self. In order to understand the self as more than a 
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psychological concept we seek here to add to the wholistic 

view a theological dimension. In this initial theological 

"lens" through which we view the self we see the composite 

self from a system of philosophical theology. For, as 

Macleod states in his introduction to his book on Tillich, 

Tillich is often regarded as the "most distinguished of the 
15 

twentieth century theologians" and his primary work lay in 
16 

"the boundary between philosophy and theology" in the 

development of a philosophical theology. Thus, as we utilize 

the first of two theological lenses to enhance the image of 

the self, we recognize that it encompasses both a 

philosophical and a theological dimension of ontology. For 

it is in response to the ultimate questions of being that 

man finds the true self. Says Tillich: 

Philosophy necessarily asks the question of reality as 
a whole, the question of the structure of being. 
Theology necessarily asks the same question, for that 
which concerns us ultimately must belong to reality as 
a whole; it must belong to being. 17 

18 
As we have seen in chapter 4, man is estranged by sin 

from God whom Tillich describes as "the ground of being". By 

sin man has ceased to be being, and has become what Tillich 

describes as "non-being". Therefore man as finite is 

separated from the "infinity to which he belongs, from which 
19 

he is separated, and for which he is longing". 

Self or "new being" is realized as man asks the 

ultimate question of reality and as non-being participates 
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in "being". In this reconciliation between being and non- 

being man finds wholeness or the true self. 

Tillich equates the union to healing or salvation which 

he sees as being one and the same. There is a sense in which 

this union, from a Jungian perspective, is the unification 

of the ultimate opposites. However, Tillich goes beyond the 

union of the archetype of the unconscious with the 

conscious. It is the union of non-being with being itself, 

of that which is finite with infinity. For Jung the finding 

of the self is the discovery of a wholeness in a 

psychological reality. For Tillich this wholeness comes from 

an ontological centre of all being. 

This union, or move to wholeness, is made possible by 

the logos, a concept which, for Tillich, is consistent with 
20 

the divine Logos Jesus Christ. The self then becomes 

emergent as it comes in union with and participates in the 

Logos. It is through this union with a Spiritual Presence 

that the stranger within is no longer a stranger, but a 

known in the unity which stems from a common "ground of 
21 

being" 

The self for Tillich is union and reconciliation with 

the ground of being, a union from which comes a sense of 

wholeness and oneness. In his book Courage to Be Tillich 

equates courage with faith, and it is by this courage that 

man can become whole, thus realizing the fullness of self. 
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B) The Ontological View of the Self and Ministry 

This first of the two theological "lenses" by which we 

view the self appears initially to be an obvious inclusion 

in the minister's view of the self. It reveals the fact that 

the self is more than a psychological being. It is grounded 

in a theological reality. For the minister of the Word and 

Sacrament this should be an obvious conclusion. 

However, unique to Tillich is his philosophical 

theology based on the premiss of ontology. It is through 

this lens that we see the self in a broader theological 

sense. This is particularly of value to the minister. For 

the minister's work, unlike that of others in the church, is 

totally within the area of the church or church related 

tasks. Morning, noon and night he is associated with the 

church to the point that he may well become synonymous with 

the "ministry" of the church. Unlike the elder (or other 

church official) who is doctor, farmer, businessman and 

elder, the minister runs the risk of being viewed, and in 

fact of viewing himself, within the narrow parameters of the 

communities' "ministerial figure". This unique factor within 

the profession of ministry has the tendency of creating a 

false understanding of being "set apart" and may indeed 

create an I-them division within the concept of the church. 

The "I" becomes the composite of the spiritual and task 

orientated factors of the church's ministry personified in 

the minister. The "them" becomes those to whom the ministry 
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is applied and who somehow should be motivated to greater 

activity within the church. Tillich, with his ontological 

concept, helps to break down this false division which can 

arise between the minister and those within the church. The 

minister is not primarily the composite of the tasks 

labelled "ministry", but is first of all an individual, like 

all other individuals, needing and indeed seeking unity with 

"being" itself. Thus, seeking to re-establish roots in the 

"ground of being", he is not only in a vertical relationship 

to "God" but is in a horizontal relationship with all other 

'non-beings' seeking unity with "being". Like all those to 

whom he is call to serve as minister, he has not "arrived" 

but rather is seeking with them the same destination of 

unity with being from whom he has been separated. 

The grave risk of ministry, as we will see in the 

following applied research, is the development of an insular 

attitude. Vision, and thus function, becomes limited to the 

"task" orientation of ministry. The "church" becomes the 

edifice and the local gathering of faithful. This insular 

attitude develops survival mentality which in turn creates 

suspicion and mistrust of others. Ministry, as a task, 

becomes competitive among churches as opposed to 

complementary in the service of one God. Competition drives 

ministers to distance themselves from others of like calling 

thus isolating themselves from those who could probably best 

understand, having "fellowship in the same suffering". 
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This insular concept may go beyond the relationships 

among ministers to the relationships within the 

congregation. The minister, because of the uniqueness of his 

call, often stands apart from his people. Because of this he 

may never become "one of", but always "apart from " his 

people. McBurney refers to this in his book, Every Pastor 

Needs a Pastor as the pedestal barrier which brings 

isolation. The lens through which Tillich gives us a view of 

the self is a broadening view. As man comes to selfhood he, 

a non-being, becomes one with the "ground of being" or being 

itself. There is a sense in which the self takes upon itself 

significance only as it comes in unity with being. We, 

according to Tillich, struggle with all other non-being in 

our search for ultimate reality and the "courage to be". For 

the ultimate question of being is one which is common to all 

men. 

It is in the concept of the self in relationship to an 

ontological reality that we discover the concept of not only 

participating in our search for wholeness, but participating 

with others in a common search for healing, salvation and 

the wholeness of being. The insular walls of the minister 

must break down in this view of the self in a unified search 

with all others for wholeness. 
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The View of Self in Personal Relationship to the Divine as 

Seen in Brunner 

A)The Self of Divine-Relationship and Wholeness 

From the thoughts of Brunner we apply the second 

theological lens and the final concept utilized in our 

vision of the self. In this final aid to our understanding 

of the self we see the self realized only as man enters into 

a personal relationship with the transcendent God, creator 

and sustainer of all. 

This is a different theological perspective from that 

of Tillich's. In his more philosophical view, Tillich sees 

God as "Ground of Being", a somewhat abstract concept. God, 

in reality, becomes for Tillich an indefinable Being, the 

centre of an ontological concept. Although Brunner would 

accept the philosophical thought that God is indeed God of 

all Being, the contention would be made that man has 

difficulty relating to so abstract a concept. How can man 

find the self by entering into a relationship with a 

philosophical concept or for that matter with the 

psychological concept of Jung, who dared not define "God" 

beyond a psychological reality? 

Brunner, as we have seen in chapter 5, defined God 

first of all from the concept of "self-revealing". In other 

words, God chooses to make Himself known in a way 

comprehensible to man. From Brunner's thoughts the self- 
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revelation is in such a way that man can form a personal 
23 

relationship by reconciliation through Jesus Christ. The 

subjective God found in Jung's psychology borders on being 

synonymous with the self and cannot provide the basis of a 

divine-human relationship. The philosophical concept of God 

in Tillich is, in Brunner's view, "abstract and detached 
24 

because it has become impersonal. " God, in Brunner's 

definition, is self-revealing, yet He is mystery beyond the 
25 

realms of our understanding. In this paradox of God's 

self-revelation and yet mystery Brunner finds the One with 

whom man must enter into relationship in order to be a true 

self. In The Divine Imperative Brunner states, "There can 

be no real existence as a Self apart from fellowship with 
26 

God. " In God and Man he describes the fellowship as a 
27 

"relation to the divine Thou. " 

The view of the self that we determine through Brunner 

is one of a personal relationship to a self-revealing God. 

It is only as man enters into this depth relationship that 

he can discover the true self. 

B)The Self of Divine-Relationship and Ministry: 

As Tillich has broadened our view of the self beyond 

the insular walls within which we often enclose ourselves, 

Brunner has delivered the foundational concept from which 

man can begin to incorporate within himself the various 

aspects of the self. It is from the basis of reconciliation 
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to God that man comes to accept his own "selfhood" and to 

incorporate all other aspects within it. According to 

Brunner the self exists only in relationship to the Divine, 

rooted in a personal I-Thou relationship. 

Once again this basic theological concept would appear 

to be a foregone conclusion for the minister of the church. 
28 

However Brunner, as we have seen , does not see this 

relationship to the Divine as instantaneous or completed in 

a singular act. Rather the laying hold of the Grace by which 

man comes into a right relationship with God is an ongoing 

and maturing process. Brunner talks about the concept of 

grace which pays attention only to the gift, that salvation 

which is wrought. This concept, he says, pays little 

attention to the claims of the Lord. We find the claims to 

be rooted in the sufficiency of God's Grace not only for 

salvation, but for all of life. 

Brunner goes, on to develop the concept of doing as 

opposed to being. He upholds the need for the "new man" or 

the self to rest in being in, and living from the love of 

God. This is the point at which the basic concept of the 

self in relationship to God becomes less than obvious for 

the minister. The Grace of God which speaks of the "gift" 

hardly seems sufficient for life, a life that should be 

rooted in the claims of Christ. The doing, the busyness, the 

workaholic syndrome so prevalent among ministers at times 

appears an attempt to prove the Grace of God. However, 
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Brunner points out that, "The saints prove themselves as 

such, not so much by their doing as by their being, as men 
29 

who live from the Love of Christ and in His love. " As the 

individual grows in the Grace of God he becomes the self, 

who in growing confidence lives and finds being in the love 

of God. 

It is of this mature self that Brunner states in The 

Divine Imperative", 

The attitude of man towards God is not only that which 
determines his own existence as a self, but also his 
existence in relation to other people, which is, 
indeed, indissolubly connected with his existence as a 
self. Fellowship with God creates fellowship with man, 
and genuine human fellowship is only possible as it is 
based upon fellowship with God. "30 

The Way To Wholeness and the Redemptive Process 

In the works of Jung, Frankl, Tillich and Brunner we 

find that the self is found in wholeness, which for each 

implies a different way to a different concept of the self. 

However, these concepts, as we have seen, have a degree of 

similarity. Not only is it possible to assimilate the 

various components of the self into a singular wholeness, 

but the various quests for that wholeness also denote a high 

degree of congruency. This is not to say that for instance 

the psychological route to wholeness is equivalent or 

synonymous with the orthodox Christian view of redemption 

and wholeness in Christ. Jung himself was quite cognizant of 
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the unorthodoxy of his thought and its effect on Christian 

thought. Says Jung, concerning his own conciliatory view, "a 
31 

Christian can hardly believe his ears. " It is, however, in 

what Tillich calls "the multi-dimensional unity of life" 

that we see a "unity and the relation of the dimensions and 

realms of life", in which we can "analyse the existential 

ambiguities of all life processes correctly and express the 
32 

quest for unambiguous or eternal life adequately". 

As we seek to correlate the ways to wholeness there are 

undoubtedly profound differences, yet the ideal of 

wholeness must accommodate within it an integration of many 

dimensions. The striving for the ideal must likewise 

incorporate a latitude that can embrace these many 

dimensions. A wholeness that allows for only a single 

dimension is indeed not wholeness. It is not sufficient to 

speak of a spiritual healing which takes no account of the 

psychological tension within the individual. Not all roads 

to wholeness are equivalent or of equal importance, but all 

must be recognized and indeed walked if the true self is to 

be realized. 

We will not attempt to describe in detail the 

individual roads to wholeness outlined by the key thinkers 

considered in this chapter. However, we will examine briefly 

their similarities. 

Within all the roads to wholeness presented we find a 

common point of beginning, a point of awareness of need. 
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Jung, in his process of individuation, sees the first step 

to wholeness generating out of necessity. He sees 

individuation not as optional, but as indispensable because 

man has been contaminated and thus is in disharmony with 

himself. In The Development of Personality Jung refers to 

the individual who begins the process of individuation as 

"extricating himself from that fatal identity with the group 
33 

psyche". It is from this depth of fatal contamination that 

Jung sees man's need for individuation. 

In Frankl we see what he refers to as the "existential 
34 

vacuum" or the inner void within man. He states that life 

for many today is void of all meaning and purpose. It is 

from this void that man is driven on the road to wholeness 

to find purpose and meaning. 

Tillich refers to man's plight as that of non-being, in 

a total state of estrangement from the Ground of Being. It 

is only as one recognizes his finitude, has the courage to 
35 

face his own "abyss of meaninglessness" , that one can 

begin to find the courage to be. This recognition becomes 

the pre-requisite which allows transcendent Being to begin 

the work of "new being" within the individual. 

Brunner sees man's state of desperation as being that 

of man in revolt against God. Man in revolt is separated 

from God by the "contradiction" in his life between what he 

is and what God intended him to be. It is as man views 

himself as sick and divided that the actual process of 
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36 
healing can begin. 

Thus the four roads reviewed see the beginning of the 

search for wholeness in man's recognition of his own plight. 

From the depth of this desperate state all view the path to 

wholeness as one in which man, to some degree, is limited in 

his own action towards wholeness. Jung states that "Man is 

never helped in his suffering by what he thinks for himself, 

only suprahuman, revealed truth lifts him out of his 
37 

distress" (albeit a psychological phenomenon) Frankl, 

who stresses man's will to meaning and freedom of decision, 

also stresses that man must accept his finiteness as he 

acknowledges failure, suffering and death. He states, "Man, 

as the finite being he basically is, will never be able to 

free himself completely from the ties which bind him to the 

various realms wherein he is confronted by unalterable 
38 

conditions. " Tillich expresses man's finitude as non-being 

from which he can only change as he is "grasped by the power 
39 

of being-itself" Thus man is brought on the road to 

wholeness, not by self-action, but by the transcendent power 

of being. Says Brunner of man's inability to find his way to 

wholeness, "But I cannot possibly find the way back by 
40 

myself. " 

The third area in which there is a degree of congruency 

is the presence of the spiritual dimension. Jung speaks in 

Psychology and Religion of the "numinosum" which he says 

controls man and speaks of the God within. Although careful 

219 



to define religious as non-creedal he stresses that man 

possesses a "religious function" which is an instinctive 

drive towards the spiritual. When the religious orientation 

is ignored an unbalanced state exists. 

Frankl stresses that logotherapy is a secular therapy 

applicable to the religious and the athiest. Yet his concept 

of noological dimension has the dual definition of "meaning" 

or "spiritual". Says Frankl, "Logotherapy takes the 
41 

spiritual or noological dimension fully into account". In 

speaking of Grace he stresses that it exists on a superhuman 

level visual to man only by projection. "In other words, 

what on the natural plane takes on the appearance of being 

man's decision might well be interpreted on the supranatural 
42 

plane as the sustaining assistance of God" Donald 

Tweedie's book, Logotherapy and the Christian Faith, is 

helpful in our viewing logotherapy as an approach compatible 
43 

with Christian thought. 

From the theological view there can be no doubt as to 

the presence of the spiritual dimension. Tillich speaks of 

the spiritual presence which "grasps" the individual, 
44 

bringing salvation and healing For Brunner, only the 

saving work of "God" in Jesus Christ can move man along the 

road to salvation and wholeness. 

All four roads to wholeness call for a unification of a 

multiplicity of dimensions within man. For Jung, self, as we 

have seen, is an integrated wholeness. It is the recognition 
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of those opposites which exist within man and their 

integration into the whole that lead to selfhood. It is the 
45 

union of those opposites that brings wholeness 

Similarly Frankl speaks of opposites or aspects of man 

which must be unified for wholeness. He states that "Neither 

the somatic nor the psychic alone represent the genuinely 
46 

human; they represent only two sides of the human being" 

In what he refers to as "dimensional ontology" he stresses 

the need for a unification of the different dimensions of 

being into a singular wholeness. It is, he maintains, within 

"dimensional ontology" that singular aspects of a human 

being may be viewed as different dimensions, -but within the 

realm of wholeness. It is this integration which becomes 

necessary for meaning to permeate all aspects of a human 
47 

being. 

For Tillich, loss of self is "disintegration of the 

centred self by disruptive drives which cannot be brought 
48 

into unity. " The ultimate disruption for Tillich is man's 

estrangement as non-being from being. It is only as non- 

being participates in being as "new-being" that unity is 

found and the integration of the self is realized. 

In his concept of man's wholeness being realized in a 

personal encounter with a Transcendent God, Brunner sees in 

the work of redemption the removal of that which causes the 

"contradiction" within man. In redemption, "Jesus Christ , 

as the Reconciler heals the rent and restores broken 
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49 
communion" This reunion of man with God is found as man 

"meets in Him One who, in the unity of His Person, is both 
50 

true God and true Man" Redemption or wholeness, 

therefore, becomes for all our views of the self the process 

of unification and the creation of an inward harmony. 

A final primary similarity that is evident in the 

quests for wholeness presented here is the call for or the 

concept of "rebirth". All four in effect call for a "new 

birth" as man commences the journey to wholeness. 

For Jung the imagery of rebirth is a strong and 

dominating symbol. "Rebirth", in Jung, always stands for the 

primordial concept of psychic transformation within the 

individual. In his broadness of thought the means of rebirth 

may vary from participation in Christian rites such as 

baptism to the influence and understanding of one's own 
51 

dream process, as revealed in analysis The symbol of the 

mandala becomes the manifestation of this rebirth. 

In Frankl's secular logotherapy it is more difficult to 

determine the call for rebirth. Yet within the whole of 

logotherapy, from its conception within the suffering of 

Germany's concentration camps, we find the concepts of new 

beginnings, of rebirth of attitude and thought. Within the 

camps, stripped of all external symbols of meaning, Frankl 

was left with the fact of naked existence which demanded a 

redefinition of values, values from within. Man only 

rediscovers the true self as he loses himself. "Man's 
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struggle for his self ----- is doomed to failure unless it 

is enacted as dedication and devotion to something beyond 
52 

his self, to something above his self" Frankl, in 

describing a patient's discovery of purpose of meaning, 

quotes her as saying, "This is my first springtime in 
53 

God. " It is totally possible to see "rebirth" in 

Logotherapy as the beginning of springtime, the "new birth" 

of purpose and meaning. 

For Tillich "new birth" implies regeneration. It is by 

new birth that man becomes a new creation. It is this new 

creation that Tillich describes as "New Being", a term we 

have seen as synonymous with the self. This rebirth can only 

occur through a Spiritual Presence which brings about unity 

between man as non-being and God, the very "ground of 
54 

being". The product of this rebirth is new being. 

Brunner sees the "rebirth" as the conversion experience 

of the individual. In rebirth there is the "putting on of 
55 

the new man, the man created by God" Brunner sees the 

putting on of the new man as brought about by the redemption 

of man by the Divine Atonement realized in the Cross of 

Christ. It is here that man in revolt, in faith, accepts 

the word of reconciliation from the God who, "ignoring his 

rebellion", sets him again in the "place for which he was 
56 

created" Says Brunner, "Faith is the rebirth of man out 
57 

of a 'carnal' state---- into a 'spiritual' one--. " 
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Summary 

As we have seen, the quests for wholeness bear 

remarkable similarities in many dimensions. There is the 

need for man to move from where he is by nature, a divided 

individual, to where he should be, an integrated wholistic 

self. Man is incapable of the transaction without the power 

which can move him beyond his existent state towards the 

idealized state of the self. This road to wholeness, 

although a long and at times difficult process, begins at 

the point of a "rebirth". 

It must be noted that there is an underlying primary 

difference between the journeys. For Jung the journey is a 

psychological process brought about by a "God" which is a 

psychological reality. For Frankl the journey is a 

motivational process, which may involve an encounter with a 

religious presence. Tillich sees the journey in a more 

philosophical way. For him it is the encounter of man with 

the ontological reality from which he is estranged. Brunner 

sees the journey only as man is in personal union with God 

who is a transcendent reality. 

The question must be asked if, from the Christian 

perspective, these four journeys are in reality separable. 

Can wholeness be found on any single journey or must the 

various routes run to some degree concurrent to one another? 

Can the "rebirth" experience of Brunner in and of itself 

bring "wholeness"? In our attempt to create a "composite 
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self" we have, I believe shown that "selfhood" comes from 

the unification of a multiple of opposites within the 

individual. There is the necessity of the spiritual journey 

to unity with the transcendent God. But there is similarly 

the necessity for the psychological journey to an 

emotional/mental wholeness. In like manner the journey to 

the other dimensions of the component self become necessary 

for "wholeness". To move towards wholeness the individual 

must be open and willing to follow all the routes, for it 

would appear that no single route can bring healing in all 

dimensions. For the Christian minister this multiplicity of 

journeys may mean an awakening to the psychological 

dimensions that lie within him and motivate his thoughts and 

drives. It may, however, mean more than this. Wayne Oates, 

Professor of Psychology of Religion at Southern Baptist 

Theological Seminary recommended in a 1958 article that 

personal counselling and psychotherapy would be helpful to 

ministers in their dealing with their own guilt and anger. 

The minister can, through counselling and psychotherapy 
for himself, carefully gain insight into his guilt 
feelings -- about rightness and wrongness of hostile 
feeling, and about the importance of transparent 
relationship to his people. --- He can learn to stand 
-- in the 'whole armour of God'". 58 

Wholeness or selfhood, as we have seen, is a process. 

Oates sees that process as involving a psychological 

integration as the minister owns his emotions and ventilates 
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those emotions appropriately. Similarly there is the need 

for a motivational wholeness, not from external stimuli, but 

from the drive of intrinsic value within. In the same way 

wholeness comes as man realizes not only his "participation 

in", but his "participation with" being, an ontological 

sense of unity and oneness. 

As a summary of the composite self, it is helpful, I 

believe, to reverse the order in which we have presented the 

journeys in this chapter. The road to wholeness begins , it 

would seem, in what Brunner views as a personal relationship 

to a transcendent God. This, it would appear from a 

Christian view of the self, is the beginning point. The 

apostle Paul quoted the Cretian philosopher Epimenides in 

Acts 17: 28 when he said of the "unknown God", "In Him we 

live and move and have our being". The life of wholeness 

begins in Him, by the redemptive act of Christ. 

In Him man then finds the ontological unity which 

unites his self with others on the journey to wholeness. It 

is in unity with others that the road to wholeness takes him 

beyond the individualized relationship to God to the 

discovery of the self in participation with "others". It is 

in this broadening experience that the Philosophical 

understanding of the self is helpful. 

The motivational "selfhood" of Frankl and the 

psychological "selfhood" as viewed by Jung become essential 

processes as the composite Christian self moves towards 
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wholeness. Man's living, moving and being demand a wholeness 

in all four dimensions. 

In the process to the composite Christian self we find 

man's journey toward reconciliation on these three primary 

fronts; reconciliation with God, reconciliation with 

himself, and reconciliation with others. As the 

reconciliation is realized man moves from isolation of 

individuality to relationships born out of a new being. 

Y" 
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Chapter VII 

RESEARCH METHOD AND PROCEDURE 

We have looked in the opening sections of this thesis 

at the psychological and theological basis of isolation. 

Both of these areas are deemed to be foundational to the 

study of this phenomena within the life of the minister. As 

we have seen, not only does the minister function from a 

psychological basis, but his very philosophy and 

understanding of existence is grounded in his theological 

understanding of the God-man relationship. His actions and 

reactions then stem from his understanding of his 

relationship to God. Responses are not purely psychological, 

but are tempered with the individual's understanding of "how 

he should react" in relationship to his position and 

"calling" before God. 

Now it is readily acknowledged that others within our 

society besides the minister respond in a manner that is 

influenced by their God consciousness. However, the 

minister's role is grounded in a socio-historic tradition 

which adds further complexity to the nature of his 

responses. The minister must not only be governed by his 

"natural" responses and his God consciousness, but also by 

the dictates of the expectations of others; i. e how others 

think he should act and respond as a "minister". This, as 

we have seen in chapter 3, is further complicated by the 
1 

minister's own view as to the image of the minister. 
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Th L.. -multiplicity of factors creates difficulties for 

a research paper of this nature which deals, not to a large 

degree with facts and statistics, but primarily with inner 

feelings, emotions and attitudes. As has been demonstrated 

in the opening sections, the problem of isolation lies not 

in the absence of people, but in an alienation from the 

inner self. The question arises; How do you assess an area 

which is so personal and at the same time so nebulous? 

Although some research does exist in the area of 

stress-burnout and the minister there is very little which 

attempts to examine the specific area of isolation. Two 

theses which have dealt with 'loneliness' have tended either 

to be strongly theoretical with little applied research 
2 

(Forbes) or have utilized a sample basis which makes the 
3 

results inconclusive. (Weigel) It becomes evident that 

this study is to some degree foundational, having little 

precedence upon which to base the applied research. Since so 

little has been done in this area the problem which arose 

was limiting the research within the workable parameters of 

a thesis. The following areas were identified as acceptable 

within the scope of this thesis; 1: Experienced Isolation, 

2: Personality Type Factor, 3: Motivational Factor. These 

three areas we will look at in further detail within this 

chapter. 
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Isolation in the Parish Ministry Questionnaire 

It was deemed necessary to evaluate the degree to which 

ministers experience isolation. The method of approach was 

divided into two sections. First a questionnaire was 

designed and circulated to a sample of ministers in order to 

assess experienced isolation and to correlate this 

experience with statistical factors. * i. e. age, years of 

ministry, size of church and community, etc. The second 

approach to the research involved direct interviews with a 

sample of respondents to give opportunity for the researcher 

to gain direct input from those involved in parish ministry. 

As has already been indicated, the very nature of the 

probing of this questionnaire creates serious difficulty in 

its construction. The questionnaire does not simply seek to 

provide a statistical study, but also examines the "inner" 

cause of isolation. This necessitates the examination of 

areas that are psychological and relating to attitude. 

Furthermore, the area under study is highly personal in 

nature. The study calls for a great degree of self- 

revelation on the part of the respondents. Truthful 

answering of the type of questions necessary within a study 

of this nature may well reveal feelings and attitudes which 

are inconsistent, and indeed, may be considered by some as 

unacceptable, to the "call to the Ministry of Word and 

Sacrament". It must be understood, therefore, in both the 

design and interpretation of this questionnaire, that there 
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is what the social psychologist would call a response factor 

of "social acceptability". 

With these factors in mind, care was taken in designing 

the questionnaire to allow a large degree of latitude in 

response. Total latitude of response was not possible as 

the analysis of the data was to be done by computer 
4 

utilizing the Statistical Package For Social Study and 

this requires a quantitative measure. However, there is 

within much of the questionnaire a latitude which allows 

responses which are both acceptable for the purpose of this 

research and measurable. 

In consideration of the above factors several 

recommended concepts were incorporated into the 

questionnaire design. First of all a self-administrative 

format was utilized. Sudman and Bradburn, in their book 

Asking Questions, indicate that respondents are less likely 

to over report in a self-administrative questionnaire as 
5 

compared to either a telephone or face to face interview. 

In addition to this, the anonymity of the mail conducted 

surveys is felt to offset to some degree the problem of the 

"social acceptability" factor. 

Secondly, the questionnaire was designed using 

primarily closed-ended questions. Although this type of 

question has been shown to create bias in that it supplies 

previously unrecognized responses, it has also been proven 

to be less threatening to the respondent. Nachmias and 
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Nachmias, in their book Research Methods in the Social 

Sciences, indicate that closed-ended questions, although 

less revealing, are also less threatening and meet with the 
6 

least frequent refusal to respond . Other difficulties with 

closed-ended questions, such as failure to understand the 
7 

language of the question , were not deemed to be a major 

difficulty with this respondent group. Closed-ended 

questions are extensively used in this questionnaire both in 

gaining statistical data and through the use of a rating 

scale response to questions of attitude and feeling. Once 

again this less threatening form of questions was seen as an 

attempt to diminish the problem of misreporting due to 

social desirability. 

A further attempt was made to encourage accurate 

reporting and lessen the degree of threat by arranging the 

questions in an a progressive method. The opening sections 

of the questionnaire dealt primarily with statistical data 

concerning the minister and his/her ministry and with 

information concerning community and church. As the 

questionnaire continued questions became more personal and 

revealing in nature. The format of the questionnaire was as 

follows: 

Section 1: Personal Data 
Section 2: Current Church Data 
Section 3: Recognized Isolation (a) Professional 

(b) Social (c) Spiritual (d) Family 
Section 4: General Observation (questions of attitudes 

and feelings) 
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Both in the pilot group and the actual sample group 

this method of arrangement was found not only acceptable 

but advantageous. Numerous respondents commented on the 

format which allowed for a degree of confidence building 

before dealing with personal, and at times difficult, 

questions. 

The content of the questions was basically derived from 

two sources. First, extensive discussion with ministers over 

the preceeding five years allowed the researcher to 

catalogue areas of concern and difficulty that ministers 

experience. These were reviewed and those themes which 

reoccurred were utilized as the basis for questions. 

Secondly, previous research had established from a 

theoretical basis the three dimensions of isolation. From 

these two sources a series of questions were derived and 

administered to a number of ministers who formed a pilot 

group. 

It was following this administration to ministers as 

pilot groups that the final series of questions were 

composed. Ministers were not only asked to complete the 

questionnaire, but also to comment on content, form, and 

validity of the questions from their experience of ministry. 

Questions which were consistently found to be irrelevant 

were discarded. Questions in need of further interpretation 

were modified in order to be deemed valid. Furthermore, the 

responses from the pilot group were logged on the computer 
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utilizing the SPSS-X software. The results were then scanned 

for any abnormalities and adjustments were made to the 

questionnaire. From these processes a final set of questions 

were compiled and included in the questionnaire booklet. 

Professional reproduction has been shown to increase 

the ease of response in questionnaires. All indications 

demonstrate that format and appearance increase level and 
8 

accuracy of response. St. Andrews University Printing 

Department prepared the questionnaire for circulation. 

The questionnaire is attached to this thesis as 

appendix A. However, a brief schedule of questions with a 

justification for each is given here. 

Section 1: Personal Data 
Qu. 1-10---These questions ascertain the variables of 

age, sex, education, and experience. 

Section 2: Current Church Data 
Qu. 1,2---These questions deal with the community 

population base from which support can be 
drawn. 

Qu. 3,4--- Questions 3 and 4 deal with the size and 
nature of charge. 

Qu. 6------This question establishes the number of 
other churches, and thus ministers, in area. 

Qu. 6-8----These questions ascertain the staffing level 
of the minister's church. 

Qu. 9------Knowledge of presbytery gives indication as 
to both the size and location of presbytery. 
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Section 3: Recognized Isolation 
[A] Professional Isolation 

Qu. 1-3--These questions determine the frequency and 
nature of contact with other ministers. 

Qu. 4----Question 4 determines the focus of fraternals. 
Qu. 5----This question determines the availability of 

support through continuing education. 
Qu. 6----This question establishes the availability and 

nature of denominational continuing education. 
Qu. 7----This section contains questions designed to 

evaluate the minister's feeling of 
professional isolation as well as his attitude 
towards available and possible support. 
Questions in this section required a 
true/false response forcing respondents to 
evaluate and indicate a predominately correct 
answer. 

[B] Social Isolation 

Qu. 1---This question assesses the theoretical number 
of days off. 

Qu. 2---This question measures the actual number of 
days off. A definition of "full" days off is 
given in order to disallow the minister's habit 
of taking part days i. e. An afternoon off with 
a session meeting in the evening cannot be 
classified as a day off. 

Qu. 3---This question determines time spent on hobby. 
Qu. 4---This question determines the number of close 

friends. A definition of friend was given in 
order to avoid inclusion of casual friends or 
acquaintances. 

Qu. 5---This question determines the location of friends. 
Qu. 7---This sub-section contains questions intended 

to assess the minister's attitude towards time 
off and relaxation. The questions also reflects 
on the degree to which the "job" interferes 
with social activity. 

[C] Spiritual Isolation 

Qu. 1-3-These questions establish whether the minister 
has experienced a crisis in ministry and 
assesses the seeking/receiving of spiritual 
help. 

Qu. 4---This question identifies the source of help. 
Qu. 5-6-These questions examine the existence of and 

minister's trust of presbytery, and ministerial 
groups. 
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Qu. 7---Question examines if the minister has and 
utilizes a "Father in God" figure. 

[D] Isolation and the Family 

Qu. 1-2-Questions examine the uniqueness of the manse 
family and if this uniqueness, in the 
minister's view, creates isolation. 

Qu. 3---This question ascertains whether minister views 
his/her spouse as being isolated. 

Qu. 4---This question assesses the number of evenings 
the minister is separated from his/her family. 

Qu. 5---Question assesses the sharing of major concerns 
with spouse. 

Qu. 6---This question asks the minister to evaluate 
whether he/she projects frustration towards 
the family. 

Section 4: General Observations 

This section consisted of questions answerable on a 

rating scale. Respondents were asked to make a response to 

the questions using quantifiers ranging from a5 of strongly 

agree to a1 of strongly disagree. The mid range 

quantifiers from 4 to 2 were, moderately agree, possibly, 

and moderately disagree respectively. 

Questions were chosen to measure the degree to which 

the respondent experienced a degree of harmony between his 

own feelings and the expectations of ministry, the task of 

ministry, the spiritual nature of ministry and interpersonal 

relationships within ministry. These questions were the 

product of previous research, interviews with ministers, and 

personal observation and experience. Piloting of the 

questionnaire demonstrated that these questions were indeed 

relevant to ministers. 
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This set of questions were arranged in such a way that 

a low score demonstrated a low degree of variance between 

ministry experience and the respondent's personal feelings. 

It is the theorization of this questionnaire section that 

the higher the score the greater the variance between the 

demands of ministry and self actualization. Recognizing that 

there is always variance between the idealized and the 

actual the individual question responses will be analysed 

for mean and standard deviation. Responses which fall within 

the range of the minus and plus standard deviation will be 

considered a normal response of a randomly selected group of 

Church of Scotland ministers. Those which fall outside of 

the standard deviation range will be considered to have 

significant variance for the purpose of this study. 

Qu. 1--This question helps to determine the degree to 
which the minister is absorbed in fulfilling the 
church's expectations of ministry. 

Qu. 2--This question measures the degree of variance 
between the expectations of the church and those 
of the minister. 

Qu. 3--This question helps access the degree to 
which the minister perceives his role as more 
administrative than spiritual. 

Qu. 4--This question correlates these feelings of the 
minister with the demands of the church. 

Qu. 5--This question determines the degree of self 
satisfaction which the minister experiences in 
ministry. 

Qu. 6--This question helps to determine the extent to 
which the "busyness" of ministry prevents the 
caring aspect being fulfilled. 

Qu. 7--This question measures the extent to which the 
minister views ministry as simply an occupation 
as opposed to the traditional view of being 
"called" by God. 

Qu. 8--This question assists in determining whether 
the individual's role of preacher causes him to 
experience isolation from the people. 
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Qu. 9--This question aids in determining whether the 
minister feels he is simply filling the role 
of "the Word and Sacraments". 

Qu. 10--This determines the level to which the 
respondents attempt to fulfil denominational 
expectations. 

Qu. 11--This determines the extent to which "busyness" 
prevents the minister from fulfilling his vision 
of ministry. 

Qu. 12--This question assesses the extent to which 
"busyness" prevents the minister from fulfilling 
his own spiritual needs. 

Qu. 13--This question helps measure the standard of 
performance the minister feels is required of 
him. 

Qu. 14--This question aids in determining the extent to 
which the minister feels that he alone can best 
fulfil tasks. 

Qu. 15--This question helps determine the extent to 
which prayer becomes more a fulfilment of role 
than a personal spiritual experience. 

Qu. 16--This question helps to measure the extent to 
which leadership in worship becomes an exercise 
of mechanics as opposed to a "spiritual 
experience". 

Qu. 17--This question measures the degree to which the 
minister feels the demands of the church are 
unjust. 

Qu. 18--This helps to demonstrate the degree to which 
the minister feels "enslaved" to the tasks of 
the church. 

Qu. 19--This question measures the extent to which the 
minister feels unappreciated. 

Qu. 20--This question aids in determining the degree to 
which the respondent views "success" as being 
contingent upon the approval of the 
congregation. 

Qu. 21-24--These questions deal with the extent to which 
the minister feels there exists a difference 
between the "persona" or "mask" which he wears 
in the fulfilment of his office and his inner 
feelings. Measurement is also made here of the 
extent to which he hides these inner feelings. 

Qu. 25--This question relates to question 16 and the 
difference between the mechanics and the 
spiritual aspects of leadership in worship. 

Qu. 26--This question helps determine the extent to 
which the minister in the role of "counsellor" 
hides his inner feelings. 
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Qu. 27--This question helps determine the extent to 
which the minister sees his ministry as being 
task orientated as opposed to "being" 
orientated. 

Qu. 28--This helps determine whether the minister has a 
preference for "doing" or "being". 

Qu. 29--This question helps determine the extent of the 
personal void which the minister experiences in 
relationship to what he is expected to give to 
others. 

Qu. 30--This question assesses the degree to which the 
respondent feels isolated from the self. 

Qu. 31--This question indicates the degree to which the 
minister feels trapped within his role. 

Qu. 32--This question assesses the minister's awareness 
of self-imposed demands. 

Qu. 33--This question helps determine the workaholic 
feelings experienced by many ministers. 

Qu. 34--This question assesses the degree to which the 
minister views the importance of fulfilling the 
church's expectations. 

Qu. 35--This question helps measure the extent to which 
the minister views conformity to the 
denomination's expectations as necessary for 
success. 

Qu. 36--This series of questions determine on the rating 
scale the degree to which the minister feels 
isolated from those important to him in the 
fulfilment of his ministry. 

It should be noted that although the response to each 

question is in itself revealing, no response should be 

considered on its own. The intent here is to measure an 

overall response, the result of which will be correlated 

with the responses in the previous sections. 

The Myers-Briggs Type Indicators 

Hugh A. Eadie, in his research "A Study of Health and 

Illness and the Experience of Church of Scotland Ministers, 
10 

1930-1969" and in his subsequent article "Stress and the 
11 

Clergyman" strongly indicates that the stress and personal 
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difficulties experienced by the minister is related to the 

clergyman's personality. Eadie rightly says; the 

critical factor is the clergyman's personality and the way 
12 

in which he perceives and reacts to external conditions. " 

In the same article he states, "A further implication of 

this observation is that the ministry possibly attracts a 
13 

particular personality type. " 

During the course of this thesis we will look more 

closely at this personality type. It is not the contention 

of this study that the ministry attracts a particular 

"type", but rather that it is possible that a particular 

"type" is more vulnerable to the external stresses of 

ministry. For this reason it was felt that a study of the 

respondent's personality "types" would prove to be valuable. 

Several instruments of personality measurement were 

considered for this research. Selection of the Myers-Briggs 

Type Indicator (MBTI) was made for several reasons. First, 

since the MBTI is based on the works of Jung it was felt 

that this test would have a higher degree of consistency 

with the psychological basis of the thesis. Secondly, ease 

of administration was a major consideration. The size and 

geographical location of the randomly selected group 

necessitated including the measurement instrument with the 

mailed questionnaire. For this reason a relatively self- 

explanatory instrument was required. The MBTI lent itself 

well to this form of administration in that the question 
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booklet contains simple yet explicit instructions. These 

instructions, along with a written directive from the 

researcher, made the mail administration of the MBTI 

possible. Thirdly, the MBTI has been used extensively in 

research among many professional groups including clergymen. 

Although the research has been conducted primarily in the 

United States it was felt that, with some transatlantic 

interpretation, these previous finds and comparisons may be 

helpful. 

It is recognized that the mail administration may 

create some degree of variance in the results. With this 

form of administration there is a total dependence upon the 

individual respondent to follow the instructions precisely. 

However, the administration of the MBTI calls for little 

intervention on the part of the administrator and is 

utilized by organizations as a self-administrative 

instrument to be only scored and interpreted by the 
14 

tester. It was felt that although this problem of 

administration should be acknowledged, the variances created 

would probably be minimal. 

Purpose In Life Test 

The third area to be examined is the area of 

motivation. It was felt that motivation among ministers 

would prove to be a difficult factor to measure. There is 

inherent within the "Call to Ministry" an assumption that 

the individual is highly motivated. It initially seemed 

a, 
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unlikely that the clergyman, in response to direct 

questioning on motivation, would reply other than in the 

affirmative. It therefore appeared necessary to measure 

motivation in a more general sense than specifically related 

to the profession of ministry. It also seemed essential to 

utilize a previously tested instrument of measurement. 

Investigation of motivation involved a study of the 

works of Victor Frankl and his existential therapy which he 
15 

calls Logotherapy. James C. Crumbaugh and Leonard T. 

Maholick have developed a motivational test called Purpose- 

in-Life Test (PIL), based on the works of Frankl. This test 

to measure what Frankl calls "existential vacuum"' was 

developed in 1969 and has shown significant correlation with 

such tests as the Minnesota Multiphasic Personality 

Inventory (MMPI) and the California Personality Inventory 

(CPI). 

Because of its proven validity, its capability for 

self-administration, and its ability to measure a more 

general view of motivation than one simply related to 

occupation, it was decided to use the PIL in this research. 

It should be noted here that the motivational variable as it 

relates to isolation within this thesis is seen as somewhat 

peripheral. It will, however, be interesting and possibly 

beneficial to correlate this with the other factors 

determined in the questionnaire and the Myers-Briggs. 
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The Process of Analysis and Reporting 

It is important that a case be developed here for a 

form of analysis which is often not highly regarded by those 

who deem themselves to be "scientific" in their research. 

The predominant paradigm for evaluation of research has been 

what best can be called a quantitative approach. Research 

is designed to reflect rigorous experimental control, 

reliable and valid test instruments, probability sampling, 

variable controlled settings, and extensive statistical 

examination. The thrust of this type of research and 

evaluation has been the attempt to "prove" by the use of 

"objective and value-free" investigation. 

The alternative paradigm is an approach which is 

qualitative rather than quantitative in nature. This 

approach is sometimes called "verstehen" or "illuminative 

evaluation". 

Here the goal is to reconstruct imaginatively the 
standpoint or perspective of people being studied. This 
gives their behaviour concrete meaning. A reader 
of research findings is able to identify with those who 
are studied, to draw analogies between his experiences 
and theirs, and thus to understand their actions in a 
new way. The strength of verstehen is the depth of 
insight it permits. 16 

This alternative evaluation research paradigm is often 

seen as being suspect by the "scientific" community. It is 

more difficult to assess its reliability and validity than 

that of the accepted quantitative method. Because the 

investigator is seen to "participate" in the investigation 
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it is seen as being subjective rather than objective in 

nature. This is built on the false premise that research can 

be "value-free". In any research the investigator 

contributes subjective values by selection of sample group, 

questions, instruments of measure, mode of administration 

and in many other areas. 

However, the advantages of "verstehen" in the type of 

research in this thesis far out weighs the disadvantages. 

"Illuminative evaluation" stresses the need to focus on the 

"meaning" of human behaviour rather than cataloguing its 

occurrence. Therefore this form of research studies human 

behaviour as it is found rather than imposing upon it a 

false structure for research purposes. In other words, this 

evaluating method is designed to examine behaviour as it 

exists and then seek an acceptable interpretation. 

Evaluation in this form of research places stress upon the 

narrative account of behaviour as opposed to a strictly 

statistical analysis. It is important to note that this form 

of evaluation allows the subject of research to "lead" the 

investigator rather than simply perform within a prescribed 

"test" situation. Illuminative evaluation has the great 

advantage of being adaptable and eclectic. The problem 

dictates the methodology used. Verstehen therefore is not 

limited to a narrative, qualitative evaluation. This 

alternative paradigm can also readily accommodate a 

quantitative approach if it will help the researcher better 
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understand the subject matter under investigation. But there 

exists within this paradigm the necessity of "identification 
17 

with" in order to understand the results. It is from this 

identification that a depth of insight is drawn. 

In the chapters of evaluation that follow the 

"illuminative" paradigm will be utilized. This allows for 

both the statistical and the non-directive interview 

approach that were used in data collection. Further more it 

allows interpretation of the statistical information in the 

light of those interviews. The evaluation will follow the 

following format. 

1) A table of all variables will be created showing 

frequency, percent, valid percent, and cumulative percent. 

Outstanding findings will be reported. 

2) Analysis of section 4 will examine the mean score 

and standard deviation for each variable and for the 

combination of all variables within this section. Similarly 

a combined "score" for each individual respondent will be 

established. Correlation will be made between these 

findings, the measures of recognized isolation found in 

section 3 and the statistical data in sections 1 and 2. 

3) Cross tabulation will be made between key 

statistical data (i. e. age, sex, years in ministry, 

education, etc) and trends developed out of the analysis in 

section 2. 
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4) The scores from the Myers-Briggs Type Indicator will 

be tabulated and correlated with the findings of the 

questionnaire and the Purpose in Life scale. 

5) The scores from the PIL will be tabulated and 

correlated with the findings of the questionnaire and the 

MBTI. 

6) Results will be considered in light of predominaptA 

trends within the interviews. Results will be descriptive of 

both the quantitative and qualitative findings. 
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Chapter VIII 

QUESTIONNAIRE--ANALYSIS 

This chapter examines and analyses the data collected 

from the questionnaire. First is an overview of the data, 

followed by a more in depth analysis of those areas which 

appear significant. 

This chapter will be presented in an order which 

corresponds with the questionnaire's format. 

General Comparison of the Questionnaire 

Section 1- Personal Data: 

The sample population used in the survey is believed to 

represent, in most insio-n&cs, the ministry of the Church of 

Scotland. The obvious exception to this is the male/female 

distribution. In the group used for final analyses only two 

of the one hundred and fifty-nine respondents were female. 

The comparatively small number of female ministers within 

the Church of Scotland was reflected by a correspondingly 

small number within the sample group. Refusal to participate 

by several created an even smaller number of female 

respondents who cannot be viewed as representative of all 

women ministers. 
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Age distribution was as follows: 

VALID C13H VAWE IAB EL VALUE FREQ UENCY PERCENT P ERCENT PERCENT 
20-30 1 16 10.1 10.1 10.1 31-40 2 32 20.1 20.1 30.2 41-50 3 39 24.5 24.5 54.7 
51-60 4 47 29.6 29.6 84.3 
61-70 5 20 12.6 12.6 96.9 
OVER 70 6 5 3.1 3.1 100.0 

TOTAL 159 100.0 100.0 
VALID CASES 159 1CSSING CASES 0 

TABLE 8: 1 AGE DISTRIBUTION 

Educationally the sample group was well balanced with a 

minimum post secondary education of three years and a 

maximum of sixteen years. The greatest single group of 

respondents (32.1%) spent six years over all in university. 

In theological training, the largest single group (51.6%) 

studied for.: three years. This is consistent with the 

ordination standards of the Church of Scotland and presents 

no surprise. However, it is interesting that although 17.1% 

of the respondents were below what is considered "normal" 

for ordination some 50.2% were above the minimum three year 

university standards and a corresponding 42.6% were above 

the minimum three years theological training. 

Of the respondents 12 were single, 145 were married and 

2 had previously been married and were now widowed or 

separated. 
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It is of interest that 98, some 62% of the ministers, 

had been previously employed. This previous employment was 

varied in nature but the largest single group, 47.5%, 

classified themselves as having previously been engaged as 

"professionals". 

Age entering the ministry was as follows: 

VAI. TA M VALUE FREQ UENCY PEPKXRT 
VALID 

PERCENT 
c 

PERCENT 

20-25 1 40 25.2 25.3 25.3 
26-30 2 67 42.1 42.4 67.7 
31-35 3 27 17.0 17.1 84.8 
36-40 4 11 6.9 7.0 91.8 
41-45 5 7 4.4 4.4 96.2 
46-50 6 4 2.5 2.5 98.7 
51-60 7 2 1.3 1.3 100.0 

1 .6 MISSING 

TOTAL 159 100.0 100.0 

VALID CAM 158 MISSING CASES 1 

TABLE 8: 2 AGE ENTERING MINISTRY 

The number of years spent in the parishes is indicative 

of a high degree of stability within the ministry of the 

church. Of the sample group the average number of years in 

a pastorate was 8.9 years with the longest pastorate being 

for a duration of 42 years. The following tables shows the 

number of full time parishes served and the average number 

of years spent in each parish. Note in the second table the 

concentration between five and ten years spent in a parish. 

257 



Number of full time parishes was as follows: 

VAUZ T. A VALUE FREQ MMY PERCENT PEVALID RCENT 
cum 

PERCENT 
1 65 40.9 40.9 40.9 2 56 35.2 35.2 76.1 3 23 14.5 14.5 90.6 
4 10 6.3 6.3 96.9 
5 4 2.5 2.5 99.4 6 1 .6 .6 100.0 

TOM 159 100.0 100.0 
VALID GSBS 159 1}SSING GSES 0 

TABLE 8: 3: NUMBER OF FULL TIME PARISHES SERVED 

VALt78 F RSIQ-WCY PERCENT 
VALID 

PERCENT 
CUM 

PERCENT 

0 1 .6 .6 .6 1 9 5.7 5.8 6.5 
2 2 1.3 1.3 7.7 
3 8 5.0 5.2 12.9 
4 9 5.7 5.8 18.7 
5 20 12.6 12.9 31.6 
6 10 6.3 6.5 38.1 
7 15 9.4 9.7 47.7 
8 12 7.5 7.7 55.5 
9 14 8.8 9.0 64.5 

10 14 8.8 9.0 73.5 
11 5 3.1 3.2 76.8 
12 4 2.5 2.6 79.4 
13 3 1.9 1.9 81.3 
14 5 3.1 3.2 84.5 
15 4 2.5 2.6 87.1 
16 8 5.0 5.2 92.3 
17 1 .6 .6 92.9 
18 2 1.3 1.3 94.2 
19 3 1.9 1.9 96.1 
20 1 .6 .6 96.8 
21 1 .6 .6 97.4 
22 1 .6 .E 98.1 
30 1 .6 .6 98.7 
32 1 .6 .6 99.4 
42 1 .6 .6 100.0 

4 2.5 MISSING 

TOTAL 159 100.0 100.0 

TABLE 8: 4 AVERAGE NUMBER OF YEARS IN PARISH 

The above data shows nothing outstanding about the 

survey population. However, this brief review does give some 

insight into the nature of the ministry of the Church of 

Scotland. It is predominately male. The assumption can be 
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made (as will be born out by the interview survey) that the 

female minister experiences a unique sense of isolation. 

Secondly, as already indicated, it appears as though the 

minister is a high need achiever, particularly in the 

academic realm, training not only to the required level for 

ordination, but well beyond. This is beyond the educational 

level within the working class parish and, in itself, may 

create a form of isolation. Thirdly, and importantly, a high 

percentage of the ministers in the church have experienced 

life other than in the security of the church and the 

sanctity of the pulpit. The often heard accusation of the 

ministers "unawareness of" or separation from the "real" 

world appears somewhat unfounded. Fourthly, the ministry of 

the church appears to have a high degree of stability with 

ministers having long settlements in a parish. 

Section 2-- Church Data 

In the section entitled "Current Church Data" an 

attempt has been made to create a profile of the milieu in 

which the minister conducts his ministry. 

The sample group was comprised of 51 ministers (32.5%) 

who indicated they served in rural parishes, 63 (40.1%) who 

served in what they described as urban parishes, and 42 

(27.4%) who indicated that they served in village parishes. 

The distribution based on actual population is given in 

table 8: 5. 
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The size of community was as follows: 

VALUE IA88L VALUE FRE Q UENG'Y PERCENT 
VALID 

PZRC3 T 
cim 

PERCENT 
999 AND LESS 1 11 6.9 7.0 7.0 
1000-1999 2 31 19.5 19.7 26.8 
2000-4999 3 24 15.1 15.3 42.0 
5000-9999 4 36 22.6 22.9 65.0 
10,000-49,999 5 38 23.9 24.2 89.2 
50 000-99,999 6 6 10 6.3 6.4 95.5 
10 , 000 AND OVER 7 7 4.4 4.5 100.0 

2 1.3 MISSING 

TOTAL 159 100.0 100.0 
VALID CaSLS 157 MISSING caSPS 2 

TABLE 8: 5 POPULATION OF COMMUNITY 

The actual membership of the churches in which the 

minister serves ranges from a low of between 50 to 100 to a 

high of in excess of 1251 members. The highest proportion of 

ministers served in churches in the 500 to 751 range. 

Distribution is shown in Table 8: 6. 

VAUM LABEL 

50-100 
101-200 
201-300 
301-400 
401-500 
500-750 
751-1000 
1000-1250 
1251 AND 0V 

VALID CASES 159 

VALUE FR BQUENC C PERCENT 
VALID 

PERCENT 
CUH 

FAIT 

1 8 5.0 5.0 5.0 
2 9 5.7 5.7 10.7 
3 13 8.2 8.2 18.9 
4 19 11.9 11.9 30.8 
5 20 12.6 12.6 43.4 
6 42 26.4 26.4 69.8 
7 29 18.2 18.2 88.1 
8 10 6.3 6.3 94.3 
9 9 5.7 5.7 100.0 

TOTAL 159 100.0 100.0 

MISSING CASES 0 

TABLE 8: 6 MEMBERSHIP OF CHURCH 
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Of the 159 ministers in the usable sample group, 32 

served in linked parishes, while 19 indicated that they were 

ministers of "united parishes in multiple communities". 

Fifty eight (37.4%) indicated that they were the only 

Church of Scotland minister in the immediate community while 

the remainder (62.6%) indicated at least one other minister 

of the same denomination. Only 19 (11.9%) indicated that 

there were no churches of other denominations within their 

community. 

In response to the question "Is your church multi- 

staffed? " 27 (17%) responded "Yes" while the remaining 83% 

indicated that they were the sole staff member within their 

parish. 

All except two of the PresbyterteS of territorial 

Scotland and the islands were represented. 

Section 3--Recognized Isolation 

The responses to these questions are of greatest 

interest when viewed in light of the grouping done in the 
1 

analysis of Section 4. However, the review of responses 

given here, representing a general sample population of the 

ministry of The Church of Scotland, also give some insight 

into the minister's experience of isolation and the sources 

from which support can be potentially, or in reality, are 

drawn. The significant raw results will be presented here 

with a further analysis of this section taking place under 

Section 4. 
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[A] Professional Isolation: 

Some 138 ministers (86.8%) indicated that they did have 

regular contact with other ministers, however only 63.4% 

indicated that this was a regularly scheduled event. The 

frequency of these contacts is shown Table 8: 7. 

VALID caN 
VALUE LAS VALUE FREQ UENCY PERCENT PERCENT PERCENT 

DAILY 1 8 5.0 5.8 5.8 
WEE LY 2 49 30.8 35.5 41.3 
P'Cýt'1 GH= 3 15 9.4 10.9 52.2 
Hw4 56 35.2 40.6 92.8 
BI-MtrTHLY 5 10 6.3 7.2 100.0 

21 13.2 MISSING 

T07AL 159 100.0 100.0 
VALID CASES 138 MS31M CASES 21 

TABLE 8: 7 FREQUENCY OF CONTACT. 

Of the 111 ministers who indicated that there existed 

an interdenominational fraternal within their community, 

83.3% stated that they participated. When asked to select, 

from a range of subject areas, the "primary" and "secondary" 

slant of material dealt with in fraternal, the ministers 

gave the following responses. 

VlWE L18E1 VALUE FR EQUENCY PERCENT 
VALID 

PERCENT 
CUH 

PF. RCE: NT 
SOCIAL ISSUES 1.00 5 3.1 4.6 4.6 
CHURCH PROGRAMS 2.00 21 13.2 19.4 24.1 
PROBLEM SOLVING 3.00 11 6.9 10.2 34.3 
INPXXUQiL FELLOASHIP 4.00 63 39.6 58.3 92.6 
PERSONAL CARE AND 5U 5.00 8 5.0 100.0 

51 32.1 MISSING 

TOTAL 159 100.0 100.0 

TABLE 8: 8 PRIMARY AREA OF MATERIAL DEALT WITH AT FRATERNAL 
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Table 8: 9 

VALUE SAE VALUE M DQtZNC. 'Y PE NT 
VALID 

PERCENT 
cum 

PERCENT 

SOCIAL ISSUES 1.00 12 7.5 19.7 19.7 
CHURCH PROGRAMS 2.00 9 5.7 14.8 34.4 
PROB M5 IVING 3.00 9 5.7 14.8 49.2 
INFORMAL PELT P 4.00 14 8.8 23.0 72.1 
PERSONAL CARE AND SU 5.00 17 10.7 27.9 100.0 

98 61.6 MISSING 

TOTAL 159 100.0 100.0 

TABLE 8: 9 SECONDARY AREA OF MATERIAL DEALT WITH AT FRATERNAL 

It is important to note here that the fraternal was not 

seen to deal with "personal care or support". Only 7.4% 

viewed the fraternal primarily as a source of personal care 

and support while 27.9% of those who gave a secondary 

response saw it as such. The primary cumulative view of 

fraternal was a gathering for informal fellowship and to 

deal with church/community issues. 

Although a small majority (66.5%) indicated that 

opportunity for continuing education existed within their 

area only 12.8% indicated that they took advantage of this. 

When queried as to "ongoing ministerial education offered by 

the denomination" 35 (22%) did not respond to the question. 

Of those who did respond, 41 (33.1%) indicated that such 

ministerial education was not available. Of those who 

indicated that it was available, 31.5% saw it as being 

programme orientated while 19.4% saw it as being 

doctrinal/theological. Only 4.8% saw it as being "spiritual 

in nature" while an even smaller percentage (1.6) saw it as 
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being primarily related to "personal growth". 

In question number 7 of this section, which was 

designed to gauge to some extent the minister's personal 

feeling of isolation, 75.3% gave indication that they have 

someone with whom they feel they can discuss difficult 

pastoral problems. Yet a majority of respondents 52.2% 

indicated that they do feel professionally alone most of the 

time. Although 88.8% of those who responded to the question 

indicated that they would not discuss confidential 

counselling cases with their denominational supervisor, the 

interpretation of this question may account for the 

exceptionally high negative response. It would appear by 

comments in the margin of the booklets that ministers 

questioned, and/or reacted against the term "supervisor" 

within the Presbytery system. On the next question, which 

involves the discussion of confidential counselling cases 

with other pastors, 46.7% said they would not and 54.8% 

indicated that they would consult concerning cases with 

members of other professions. A majority of the ministers 

(64.6%) indicated that they sometimes refer cases to someone 

outside of the pastoral ministry. When questioned as to 

whether they thought it would be good to establish a group, 

including other professionals, to consult on confidential 

counselling cases 72.7% indicated positively. 

The majority (63.9%) of those queried indicated that 

they did share confidential cases with their spouse. Some 
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71.2% indicated that their presbytery did not have an 

adequate pastoral support, system. 

From this section it is safe to assume that the 

majority of Church of Scotland ministers have opportunity 

for and indeed avail themselves of innerdisciplinary 

contact. The availability and frequency of contact does not 

appear, however, to eliminate the feeling of isolation. For 

instance, although 86.8% have "regular" contact with other 

ministers, 52.2% of the total number of respondents still 

profess to "feeling professionally alone". This means that 

34.6% of those who have "frequent" contact still express 

feelings of isolation. Again, although a higher percentage 

consult with other professionals (54.8%) and refer to others 

outside of pastoral ministry (64.9%), the majority (52.2%) 

express an overall sense of professional isolation. 

[B] Social Isolation: 

Social isolation implies the feeling of being alone 

when not engaged in professional ministry. This involves the 

assessment of both the use of non-work time and the quality 

of participation in meaningful human interaction within that 

time. Time spent in "work" or "work related activities" 

decreases the time available for social activity and 

meaningful human interaction beneficial to the minister. 

Of those who responded to this question 127 or 84.7% 

indicated that they were supposed to take one day off a 

week. The remaining 22 respondents (14.7) indicated that 
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they were supposed to take two days of each week. " One 

individual indicated that he/she was not supposed to have 

any days off. When questioned as to how many full days they 

had actually taken off in the past thirty days 43 (28.3%) 

indicated that they had not taken any. An additional 13.8% 

indicated that in that time period they had only taken one 

day off and 15.8% indicated taking off two days. Only 11.8% 

gave indication of taking 4 days in thirty off and only 8.1% 

indicated taking more than 4 days. Since 30 days equals four 

and a quarter weeks, a minimum of between 4 to 5 days would 

have appeared likely. 

Social isolation involves the lack of meaningful 

interpersonal relationships. When questioned as to how many 

close friends (close = those with whom you can share 

intimate personal problems) they had within the local 

community, 66 ministers (43.4%) indicated that they had 

none. The remainder ranged from 1 to 12 friends within the 

community with the second highest grouping being 20 (13.2%) 

who had 4 close friends in the community. When questioned as 

to the location of friends, 38.9% indicated they were in the 

church they currently served, while 5.3% stated they were 

within their current community but not within the church. 

8.4% indicated friendships were in churches they had 

previously pastored. 7.6% indicated they were within 

communities in which they had previously lived. An 

additional 38.9% gave other locations for their friends. 
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When asked if they found it difficult to take time off, 

38.8% replied affirmatively. 37.3% indicated that usually 

the time they did take off was spent thinking about work. 

Some 24.7% indicated that they sometimes needed someone to 

talk to, but found it difficult to confide in anyone. 

Some 59.7% of the respondents indicated that usually 

evenings spent socially with friends involved "church talk". 

Ministerial duty was expected of 83.2% of the ministers even 

at social functions. 35.9% of the respondents admitted that 

most of their close friends were other ministers. 79.7% 

indicated that they believed it was all right to have 

"close" friends within their parish. 

In response to the statement, "At times I feel trapped 

by what others expect of me", 62.4 % replied positively. 

61.9% expressed the fact that sometimes they feel the need 

to "break loose". 

Three things become primarily evident from this section 

on social isolation. The minister within this sampling takes 

too little time away from "work" activity. He/she generally 

does not have sufficient friends within the close proximity 

of the parish and friends that he/she does have are often 

other ministers or those who encourage the "social" time to 

become entwined with "work" activities. As we have seen 

within the theoretical sections of this thesis, this can 

strengthen the persona created by the nature of one's 

office. 
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CC] Spiritual Isolation: 

The section of the questionnaire dealing with spiritual 

isolation attempted to ascertain the extent to which the 

minister experiences the spiritual care of others, 

particularly during a crisis. In spite of the fact that some 

85% of the respondents had been in ministry more than 5 

years, 39% indicated that they had never faced a personal 

crisis in which they felt the need for pastoral care. Of the 

60.2% of the ministers who faced such a crisis 75.5% sought 

help and 87.8% indicated they found the help whether they 
2 

sought it or not . 12.2% indicated they did not. 

When questioned as to the sources from which help was 

primarily received, the ministers responded as indicated in 

Table 8: 10. It should be noted that they were not requested 

to make a single response and a large number indicated that 

primary help came from more than one source. 

(a) Fellow minister 52.4% 
(b) Lay friend 18.5% 
(c) Spouse 37.8% 
(d) Another professional friend 12.5% 
(e) A professional consultant 12.5% 
(f) Presbytery support group 6.3% 
(g) Denominational staff 3.8% 
(h) Family 24.7% 

TABLE 8: 10 SOURCES FROM WHICH HELP WAS RECEIVED 

The remainder of this section attempted to focus on 

three specific sources of support; those denominationally 

structured, those available on an interdenominational basis, 

and those possible on a private, non structured basis. Only 
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4 of the 159 respondents indicated that they met with a 

presbytery group specifically designed to help with personal 

problems. Of these four, three felt that they could confide 

in this group. 

Twenty-two (13.8%) met with a group of ministers who 

provided personal pastoral care for one another. Eighteen of 

these individual felt that they could confide within this 

group. 

A total of 33 ministers (20.8%) indicated that they did 

have a human spiritual father/father confessor/spiritual 

director with whom they could share. However, when 

questioned as to how often they had met with this individual 

in the past ten weeks, sixteen (47.1%) indicated they had 

not, while ten (29.4%) indicated that they had done so only 

once within that period of time. 

Several things become evident within this section on 

spiritual isolation. There appears to be an appreciably high' 

number of ministers who have been in ministry for a 

considerable period of time and who have not experienced the 

need for their own personal pastoral care. The interviews, 

which we will consider in a later chapter, show that this 

possibly comes from either a sense of denial or a sense of 

independence which causes the minister to work out his own 

difficulty. Accompanying this observation is the fact, made 

evident here, that ministers do not avail themselves of the 

opportunity for support which exists both within the 
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denominational structures and within the community. 

Section 4--General Observations 
3 

As indicated in chapter 7, in this section of the 

questionnaire an attempt is made to assess the degree of 

harmony between the minister's own feelings/expectations 

and the expectations of ministry, the task of ministry, the 

spiritual nature of ministry, and interpersonal 

relationships within ministry. The greater the variance 

between the minister's own expectations/feelings and the 

actual demands of the function of ministry, the greater will 

be his/her separation from what the individual believes to 

be the actual task to which God has called. It is this 

variance that we will consider and correlate with the actual 

experience of isolation as determined in Section 3. 

It is the total score of these questions that will be 

used to determine the variance. The responses to a single 

question will not be considered except as illustrative of a 

point. The responses to each question are, however, 

interesting and will be listed in appendix II. 

Two issues must be considered. First, the researcher 

admits the inadequacy of the questions alone to assess the 

variance that is identified for exploration here. Although 

these questions were selected and tested as outlined in the 
4 

previous chapter , they cannot, by themselves, adequately 

ascertain the full range of the minister's lack of self 
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actualization. Therefore a direct interview component has 

been included within the research. However, the 

questionnaire does give some indication of the variance that 

we wish to identify. 

Secondly, in ministry, as in any other profession, the 

"idealized nature" of the profession can rarely be achieved. 

It would be rare for a minister to feel that he/she does 

have enough time for personal spiritual nurture, or enough 

time to do all the things he/she would like to accomplish in 

ministry. There is a sense in which the actual fulfilment of 

the task of ministry prevents the minister from 

participating in what he/she sees as being the "real" office 

of ministry. 

While realizing the inability to reach the ideal, the 

questions in this section are utilized to divide the survey 

sample into three groupings. As the sample was chosen 

objectively it can be ascertained that it represents a 

"normal" cross section of the total population of Church of 

Scotland ministers. In other words the non-bias selection 

method created a non-bias or normal group of respondents. 

From within this representative group, a group which most 

represents the centre stream of ministers will be selected. 

This group will be referred to in later text as "Group B". 

A second group comprising those who responded primarily in 

the higher range of qualifiers will be referred to in later 

text as "Group A", while a third group will comprise those 
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who responded within the lower range and will be referred 

to as "Group C". 

In order to create these groupings the mean and the 

standard deviation was determined for each variable within 
5 

this section. The composite mean and standard deviation for 

the total set of variables (V=42) was determined. The over 

all standard deviation of . 548 was then applied to the 

composite mean score of 2.664 creating an observation of 

one standard deviation above the mean at 3.21 and an 

observation of a single standard deviation below the mean at 

2.12. Those respondents that fell within this variance 

(Group B) were deemed to constitute the "normal" range of 

respondents. 

The term "normal" is used only as it relates to and 

constitutes the majority of respondents within this 

research. In normal distribution one single standard 

deviation, plus and minus, is inclusive of 68.27% of all 

values. Two standard deviations, plus and minus, constitutes 
6 

95.45 % of the values. A single standard deviation within 

this study is inclusive of 66.03% of the values with 17.61% 

above the plus observation of a single standard deviation 

and 15.72% below the minus observation of a standard 

deviation. For the purpose of the study this has created 

acceptable workable groups with significant values in each 

group to be representative of a substantial number of 

ministers. 
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Comparison of the Three Groups 

When the total number of respondents were placed within 

groups the following distribution occurred. There were 

twenty eight ministers who responded above the standard 

deviation and who constituted Group A. A total of twenty 

five responded below the range created by one standard 

deviation and were given the designation Group C. Those who 

fell within the standard deviation constituted Group B and 

numbered one hundred and five. 

All variables within the questionnaire were calculated 

as they were found within each of the three groups. The 

results described here will be selective, giving sufficient 

details to establish a correlation between the results in 

Section 4 which gave rise to the groupings and the 

recognized isolation as established in the earlier sections 

of the questionnaire. A fuller range of data based on the 

three groups is presented in appendix III attached to this 

thesis. 

The statistical composition of the various groups was 

similar in the areas surveyed in sections 1 and 2 of the 

questionnaire. However, there are several noteworthy 

observations within these sections, although the reduced 

sample size within groups A and B and the range of value 

distribution of the observations may indicate that they are 

caused by a probability factor. This reduces the 
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conclusiveness of these observations. 

Table 8: 11 shows the age distribution by percentage 

within each group. 

GROUP 
ABC 

Age: 20-30 14.3% 11.4% --- 

31-40 25.0% 19.0% 20.0% 

41-50 17.9% 30.5% 8.0% 

51-60 35.7% 25.7% 36.0% 

61-70 7.1% 11.4% 24.0% 

70+ --- 1.9% 12.0% 

TABLE. 8: 11 AGE DISTRIBUTION BY PERCENTAGE WITHIN GROUPS 

Those within group C, the group whose response 

indicated a closer relationship between their task and their 

self-actualization within ministry, were proportionately 

older than those within the other two groups. There were 

none in group C from the youngest age category. From age 51 

upward, group C comprised the highest percentage of 

respondents. 

Educationally, all groups appeared to have a similar 

composition. One noteworthy statistic here is that group A 

contained the highest percentage of those ministers who had 

six years of post secondary schooling, the usual minimum 

requirement for ordination. 

The marital status within each group is shown in table 

8: 12. It is notable that all those in group A are married. 
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GROUP 
ABC 

Marital Status: Single --- 8.6% 12.0% 

Married 100% 90.5% 84.0% 

Widowed --- 1.0% 4.0% 

TABLE 8: 12 MARITAL STATUS IN GROUPS. 

The responses indicated that a substantially higher 

number of those within group B had entered the ministry 

directly with no experience of previous employment. 

GROUP 
ABC 

Previous employment 71.4% 58.7% 68% 

TABLE 8: 13 PERCENTAGE OF GROUPS PREVIOUSLY EMPLOYED 

The type of previous employment is shown in table 8: 14. 

Those in group C were primarily previously employed in 

technical or professional areas. 

Type of employment 
Unskilled 

Technical 

Professional 

Self-employed 

Other 

TABLE 8: 14 TYPES OF PREVIOUS EMPLOYMENT 

GROUP 
A B C 

15.0% 6.3% ---- 

25.0% 8.6% 23.5% 

45.0% 45.3% 58.8% 

5.0% --- --- 

10.0% 34.4% 17.6% 
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There did not appear to be any significance in the 

statistics between the groups in such areas as community 

size, size of church membership, churches of the same or 

other denominations, makeup of parish or the staffing of 

church. In response to the question concerning linked and 

united charges the findings were as follows. 

GROUP 
ABC 

Is your charge single 71.4% 64.4% 76.0% 

linked 17.9% 22.1% 16.0% 

United in multiple communities 10.7% 13.5% 8.0% 

TABLE 8: 15 NATURE OF PARISH 

Similarly a relatively homogeneous response between 

groups was recorded when questioned concerning multiple 

staffing. 

GROUP 
ABC 

Is church multi-staffed (YES) 17.9% 16.2% 20.0% 

TABLE 8: 16 MULTIPLE STAFFING OF CHURCH 

It was within Section 3, Recognized Isolation, that the 

greatest variance between the groups became evident. This 

stands in contrast to the relative uniformity of the 

responses within the personal and church data sections. For 

the sake of clarity, section three will again be examined 

under the three headings identified within the questionnaire 
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booklet, "professional isolation", "social isolation", and 

"spiritual isolation". 

[A] Professional Isolation: 

Those within groups A and B gave indication of similar 

frequency of contact with other ministers. This was equally 

described by both groups to be some form of regularly 

scheduled contact. Those within group C showed a marginally 

less number of frequent contacts and to a greater degree 

these contacts were not the results of regularly scheduled 

meetings. All groups were uniform in their indication of the 

availability of interdenominational fraternals within their 

community and of their participation in these groups. 

In contrast to the similarity of response in the open 

questions concerning professional isolation, the answers 

given to question 7 provided a significant difference. This 

series of questions were designed to help understand the 

minister's feelings about professional isolation and the 

availability of possible support. In response to all except 

one question within this section, those within group A 

substantially indicated a more isolated feeling. The 

consistency with which the isolation response was expressed 

within this single group indicates a correlation between the 

feeling of isolation expressed here and the demonstration in 

Section 4 of the highest variance between tasks and self 

actualization. The percentages recorded here will also show 
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that the isolation response 

and decreased within group 

response within group C. This 

was consistent within all the 

When asked directly if 

of the time, the results were 

was always highest in group A 

B to the lowest isolation 

decrease in isolation response 

questions of this section. 

they felt professionally alone most 

as follows. 

I feel professional alone most 
of the time. (YES) 

GROUPS 
ABC 

76.9% 53.3% 24.0% 

TABLE 8: 17 PERCENTAGE WHO FEEL PROFESSIONALLY ALONE 

Again when asked whether they had someone with whom 

they could discuss pastoral problems the response was as 

follows. 

GROUP 
ABC 

I have someone with whom I can 
discuss difficult pastoral 59.3% 75.2% 92.0% 
problems. (YES) 

TABLE 8: 18 SOMEONE WITH WHOM TO DISCUSS PASTORAL PROBLEMS 

Similar results exist in response to the possibility of 

sharing confidential cases with others outside of ministry 

such as doctors, lawyers , psychologists and even with those 

in denominational leadership. An example of this is found in 

the responses to question 7 (f). 

i 
1 
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GROUP 
ABC 

I consult concerning cases with 
members of other professions. 42.9% 54.9% 66.7% 
(doctors, lawyers, psychologists)(YES) 

TABLE 8: 19 CONSULTATION WITH OTHER PROFESSIONALS 

The only exception to the trend of an isolation 

reaction occurred in the area of sharing confidential cases 

with other pastors. In this area approximately 57% of both 

groups A and B felt that these cases may be discussed with 

other pastors. Only 33% of group C thought this to be the 

case. 

It would appear, however, that a high number of those 

in group A who felt professionally alone tended to share 

their difficulties primarily with their spouse. 
:. 

GROUP 

I share confidential cases with 
my spouse. (YES) 

ABC 

75.0% 64.9% 42.9% 

TABLE 8: 20 CONFIDENTIALITY SHARED WITH SPOUSE 

It would appear as though not only did group A feel 

more professionally alone, but they also recognized that 

sense of isolation. In several questions aimed at assessing 

the respondent's desire for more professional support, this 

group responded highest in expressing their desire for this 

support. Their responses to these two questions are given in 

table 8: 21 
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i 

GROUP 

I wish I had someone (human) with 
whom I could discuss difficult 
pastoral problems. (YES) 

It would be good to establish a group 
which includes other professionals to 
consult on confidential counselling 
cases. (YES) 

ABC 

66.7% 32.1% 5.3% 

82.1% 74.5% 56.5% 

TABLE 8: 21 DESIRE FOR ADDITIONAL PROFESSIONAL SUPPORT 

As indicated all groups expressed similar accessibility 

to an interdenominational fraternal within their community. 

This appears to be a common and traditional form of 

professional support and interaction. However, it is 

necessary to notice that the majority of those surveyed did 

not consider the fraternal as a professional support group. 

The majority of all groups stated that the primary material 

dealt with at fraternal was informal fellowship. This view 

was held by 70% of group A, 57% of group B and 50% of group 

C. This view of the fraternals' focus was consequently borne 

out by the direct interview component of this thesis. 

[B] Social Isolation: 

Within the category of social isolation we discover a 

pronounced difference between the three defined groups. It 

would appear as though this is a primary area in which 

isolation is acutely realized. 

i 
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Only marginal differences are evidenced in the amount 

of time that the minister is supposed to take off. Generally 

ministers recorded that they were given a single day off in 

each week. This was indicated by 85.2% of group A, 84% of 

group B and 90.9% of group C. The remainder of ministers 

(save one in group B who indicated that he was not to take 

any time off) specified that they were supposed to take two 

days off each week. 

The relative uniformity between the groups begins to 

diminish in the actual number of days taken off within the 

30 days prior to responding to the questionnaire. It should 

be noted here that all questionnaires were mailed on the 

same date and the majority received within a month. It is 

safe to assume that the 30 day period within this question 

is relatively the same time period for the majority of 

respondents. 

Group 

Full days off in 30 
(excluding vacation) 

A B C 

0 28.6% 32.7% 9.1% 

1 28.6% 10.9% 9.1% 

2 10.7% 16.8% 18.2% 

3 25.0% 19.8% 22.7% 

4 7.1% 10.9% 22.7% 

5 --- 5.0% 13.6% 

TABLE 8: 22 ACTUAL NUMBER OF DAYS OFF IN THIRTY 
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Several trends stand out in Table 8: 22. First, it is 

clearly evident that a high proportion of both groups A and 

B indicated that they took no full days off in thirty days. 

Secondly, compared with the other two groups, group A had a 

proportionately higher number of ministers who took only 1 

full days in thirty. (The percentages of 0-1 days off in 30 

for each group are as follows: Group A= 57.2%; Group B= 

43.6%; Group C= 18.2%. 0-3 days off in 30 are Group A= 

92.9%; Group B= 80.2%; Group C= 59.1%) Thirdly, Table 

8: 22 only records up to the point of 5 days off in 30. Both 

groups B and C recorded responses up to 10 days off. These 

were not recorded here because of their low percentiles. 

However, it is important to note with this information that 

no responses above the 4 days off were recorded in group A. 

It becomes evident that ministers in group A took less time 

off than in the other groups. 

The respondents were asked if the4 had a hobby. The 

response indicated that 84% of group C did have a hobby 

compared to 83% of group B and 71.4% of group A. 

A significant difference* between the three groups 

became evident in the area of "close friends". It should be 

noted here that the term "close friends" was defined in 

order to give a more consistent response. The definition was 

"those with whom you can share intimate personal problems". 

The number of close friends the minister said he/she had 

within the local community is given in Table 8: 23. 
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GROUP 
ABC 

Number of close friends 
in the local community? 0 57.1% 40.6% 40.9% 

1 14.3% 9.9% 4.5% 

2 10.7% 6.9% ---- 

3 7.1% 9.9% ---- 

4 10.7% 13.9% 13.6% 

5 --- 3.0% 4.5% 

6 --- 10.9% 13.6% 

TABLE 8: 23 NUMBER OF CLOSE FRIENDS IN COMMUNITY 

It is important to note the number of ministers, in all 

groups, who indicate having no friends within the local 

community. It becomes evident, however, from Table 8: 23 that 

individuals within group A have significantly fewer close 

friends within the local community than do the respondents 

within the other two groups. Once again the table given 

here records only up to 6 close friends within the 

community. While respondents in groups B and C indicated 

they had up to twelve close friends, 100% of group A 

indicated they had only 4 or fewer close friends. 

The location of close friends is also vitally 

important. Once again group A recorded the lowest number of 

friends within current or past churches and communities and 

the highest number of friends in "other" locations. Of 

283 



importance here is the absence of friends within close 

proximity. It would appear, given the absence of close 

friends within past communities and churches, that this 

trend has previously existed. 

Most of my close friends are; 

(a) in current church 

(b) in community but not in church 

(c) in churches previously pastored 

(d) in communities, but not churches 
previously pastored 

(e) other 

TABLE 8: 24 LOCATION OF CLOSE FRIENDS 

GROUP 
ABC 

11.5% 42.7% 60.0% 

3.8% 5.6% 6.7% 

15.4% 7.9% ---- 

7.7% 6.7% 13.3% 

61.5% 36.0% 20.0% 

It is within question 6 of this section that we 

discover the greatest variance between the groups. It should 

be noted here that this series of questions was designed to 

cause the minister to reflect personally on social isolation 

and the degree to which the "job" interferes with a social 
7 

life. 

Those respondents within group A had most difficulty taking 

time off. 
GROUP 

ABC 
Difficulty to relax on time 
off (YES) 75.0% 36.9% 4.0% 

TABLE 8: 25 DIFFICULTY TAKING TIME OFF 
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It is important not only to note 

ministers in Group A have taking time off, 

use of that time. As is demonstrated by the 

following questions these ministers, to a 

spend that time off in thought and conversat 

work. 

Usually time off is spent 
thinking about work. (YES) 

Evenings spent socially with friends 
friends usually involve "church talk". 
(YES) 

Even at social events I'm expected to 
do my ministerial duty (i. e. ask 
blessing-grace, etc. ) (YES) 

the difficulty 

but also their 

response to the 

higher degree, 

ion relating to 

GROUP 
ABC 

74.1% 34.0% 12.0% 

84.6% 60.6% 30.4% 

100.0% 86.1% 56.0% 

TABLE 8: 26 TIME OFF SPENT IN WORK ACTIVITY 

The choice of social friendships here is remarkable. 

There exists an obvious discrepancy between what the 

respondents in group A believe is acceptable and what they 

actually practice. In response to the statement "I believe 

it's all right to have close friends within the parish", 63% 

responded in the affirmative. When compared with tables 8: 23 

and 8: 24 on the number and location of close friends it 

becomes evident that the affirmation of this statement is, 

in reality, not put into practice. This becomes further 

evident when group A indicated that the majority of friends 

were, in reality, other ministers. 
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GROUP 
ABC 

Most of my friends are 
other ministers. (YES) 66.7% 32.0% 20.0% 

TABLE 8: 27 PERCENTAGE OF CLOSE FRIENDS WHO ARE MINISTERS 

The need for depth interpersonal relationships is, once 

again, more evident within group A. 

GROUP 
ABC 

Sometimes I need someone to 
talk to but have difficulty 
confiding in anyone. (YES) 

48.1% 22.8% 8.0% 

TABLE 8.28 THE NEED TO HAVE SOMEONE TO TALK TO 

There appeared a marked variance between group A and 

group C when they were questioned as to their feelings of 

being trapped within ministry by the expectations of others. 

It is important to note that this "feeling" is expressed 

here within a social context. Also of relevance is the need 

of the minister to "break loose". The correspondence of the 

responses to these two questions indicates the need of the 

respondent to break loose from the expectations of others 

within a social context. 
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GROUP 

ABC 
At times I feel trapped by 
what others expect of me. (YES) 92.9% 66.0% 16.0% 

I sometimes feel the need to 96.4% 64.4% 16.0% 
"break loose". (YES) 

TABLE 8: 29 THE NEED FOR A SOCIAL RELEASE 

[C] Spiritual Isolation: 

In an attempt to ascertain the Spiritual support the 

ministers were questioned if they had experienced, during 

the course of their ministry, a crisis in which pastoral 

care/counselling was required. The percentage who professed 

never to have faced such a crisis was surprising. The 

largest percentage who acknowledged such a crisis was found 

within group A with the smallest percentage within group C. 

These findings are in Table 8: 30. 

GROUP 

ABC 
Have you during the course 
of your ministry faced a personal 
crisis in which you felt the need 66.7% 62.9% 48.0% 
for pastoral care/counselling (YES) 

TABLE 8: 30 PERCENTAGE WHO FACED CRISIS IN COURSE 
OF THEIR MINISTRY 

Although the highest percentage who faced crisis in the 

course of ministry was found in group A, this group sought 
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less help than those within group C. The difference within 

the three groups at this point is marginal and may not be 

considered significant. Similarly, in response to the 

question if help was found, the differences between groups 

is marginal. Responses to the two questions are show in 

Table 8: 31. 

GROUP 
ABC 

Did you seek help? (YES) 76.5% 73.8% 83.3% 

Was the help received? (YES) 85.7% 89.3% 83.3% 

TABLE 8: 31 HELP SOUGHT AND HELP FOUND 

Indication as to where help was found is found in Table 

8: 32. Two items must be noted in relationship to this series 

of responses. First, in recognition that help may be 

received from many sources, the respondents were not limited 

to choosing a single source of help. Secondly, a certain 

number who indicated that they did not seek help in this 

section indicated that they had received help from their 

spouse. As this question attempted to identify sources of 

support and help these responses were recorded here. 
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GROUP 
A B C 

Help was primarily from 

(a) Fellow minister 40.0% 57.1% 45.5% 

(b) Lay friend 13.3% 18.2% 27.3% 

(c) Spouse 46.7% 33.9% 45.5% 

(d) Professional friend 6.7% 13.0% 18.2% 

(e) Professional consultant 13.3% 5.6% 45.5% 

(f) Presbytery support group 0% 7.49 9.1% 

(g) Denominational staff 0% 5.6% 0% 

(h) Family 26.7% 25.5% 18.2% 

TABLE 8: 32 SOURCES OF HELP 

A large percentage of group B indicated that they 

received help from fellow ministers while respondents in 

group A received the least support from this source. This is 

in contrast to group A's indication that the majority of 

their close friends were in fact fellow ministers. It is 

noteworthy that group C indicated strongest use of support 

from both categories of professional help (friend and 

consultant). As demonstrated in the section on professional 

isolation, this corresponds with this group's willingness to 

consult other professionals. (see Table 8: 19) It must also 

be noted that none of the groups found significant support 

within the presbytery or denominational structure. 

This lack of support from within a presbytery is 

further exemplified by the small number of respondents who 

met with a group, within presbytery, that was designed to 
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help with personal problems. Within group C, 8.3% 

participated in such a group as compared to 1.9% in group B 

and none from within group A. 

Marginally more respondents participated with a group 

of ministers for a similar purpose. However, as indicated in 

table 8: 33, a proportion of those who did participate felt 

they could not confide in the group. 

GROUP 

ABC 
Do you meet with a group of ministers 
to provide personal pastoral care 22.2% 13.6% 8.3% 
for one another? (YES) 

If yes, do you feel you can confide 
in this group? (YES) 42.9% 13.3% 50.0% 

TABLE 8: 33 PARTICIPATION AND CONFIDENCE IN 
MINISTER'S SUPPORT GROUP 

A small percentage of respondents indicated that they 

had a spiritual father/father confessor/spiritual director 

with whom they shared. Although only marginally, group C had 

the highest affirmative response while group A had the 

lowest. This and the frequency of meeting is given in table 

8: 34. 

GROUP 

Existence of spiritual father/ 
spiritual director/father confessor. 

ABC 

18.55 20.6% 25.0% 
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How often have you met in 
the past 10 weeks? 0 66.7% 35.0% 57.1% 

1 16.7% 40.0% 14.3% 

2 16.7% ---- ---- 

3 ---- 15.0% ---- 

4 ---- 5.0% 14.3% 

6+ ---- 5.0% 14.3% 

TABLE 8: 34 SPIRITUAL FATHER/DIRECTOR AND FREQUENCY OF CONTACT 

Again it is necessary to note that while the total list 

of responses ranged from a low of zero to a high of ten, the 

maximum number of meetings for group A was two in ten weeks. 

A higher proportion of this group met less frequently than 

those respondents within the other groups. Utilization of a 

Spiritual support whether personal, within a group of 

ministers, or within presbytery was minimum, particularly 

for those within group A. 

[D] Isolation and the Family: 

The concept of the manse family being separate and 

apart is viewed as a vital part of the question of 

isolation. The purpose of this research was, however, to 

investigate isolation as it exists primarily within the 

minister. An aspect of this internalization of isolation may 

be manifest in the minister's view of and participation in 

the family. Several short questions were inserted into the 

questionnaire in order to give some indication of this. This 
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section was not intended to investigate the concept of 

isolation as it relates to the family. The results presented 

here only deal with the views and feelings of the minister. 

The majority of the ministers agreed that the manse 

family is considered "different" by the people of the 

community. Group C felt this to a lesser degree. 

GROUP 

ABC 

Do you feel that the Manse Family 
is considered by people in the 89.3% 89.9% 70.8% 
community as being "different"? (YES) 

TABLE 8: 35 THE MANSE FAMILY CONSIDERED DIFFERENT 
BY THE COMMUNITY 

Whether this "difference" creates distance between the 

manse family and the community produced an interesting 

response. The majority of ministers did not see this 

difference as being a separating or isolating factor. 

Although the degree to which the difference is perceived is 

consistent between groups A and B the extent to which it is 

viewed as contributing to separation is considerably 

different. Group C, which recorded a somewhat diminished 

view of this difference, correspondingly saw it as having 

the least effect on separation. 
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GROUP 
If yes do you feel this 
"difference" creates aABC 
distance between your 
family and those who in YES 48.0% 27.8% 5.6% 
other circumstances might 
be friends? NO 8.0% 15.6% 44.4% 

SOMETIMES 44.0% 56.7% 50.0% 

TABLE 8: 36 THE FAMILY AND SEPARATION FROM POTENTIAL FRIENDS 

It is evident that the majority of respondents felt 

that their position as minister had an isolating effect 

upon their spouses. Again, this feeling was more evident 

within Group A and least evident within Group C. 

GROUP 

ABC 
Do you believe your spouse at times 
feels isolated because of your 
position as minister? (YES) 82.1% 76.6% 50.0% 

TABLE 8: 37 MINISTER'S POSITION ISOLATED SPOUSE 

The spouse's isolation may be partially promoted by the 

number of evenings that the minister is absent from the 

home. It is evident from table 8: 38 that a higher 

proportion of group A spend fewer evenings with the family. 
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GROUP 

ABC 
Average evenings a week 
spent totally at home 
with family 

0 14.3% 8.3% 4.3% 

1 53.6% 43.8% 43.5% 

2 28.6% 30.2% 39.1% 

3 3.6% 14.6% 4.3% 

4 --- 1.0% 8.7% 

7 --- 2.1% --- 

TABLE 8: 38 NUMBER OF EVENINGS SPENT AT HOME 

When questioned if the job caused a projection of 

frustration towards spouse and family, it once again became 

evident that group A felt this to be the case to a greater 

degree than those in the other two groups. Fewer in group A 

denied that this ever occurred. Similarly group A 

acknowledged that it occurred "often", marginally more than 

group B. This was totally denied by group C. 

GROUP 

ABC 

Job causes projection NEVER 3.6% 10.4% 27.3% 
of frustrations towards 
spouse and family. SOMETIMES 82.1% 77.1% 72.7% 

OFTEN 14.3% 12.5% ---- 

TABLE 8: 39 PROJECTION OF FRUSTRATION ON FAMILY/SPOUSE 

These findings suggest that ministers often see 
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isolation as relating not only to them because of their 

"job", but also to their family. Because they are the 

minister there is a unique isolation between the manse 

family and the community at large. This becomes most obvious 

within group A of this study. 

Bi-Plot Analysis 

In an attempt to further understand the data gathered 

from the questionnaire, other forms of analysis were sought. 

In view of the researcher's limited expertise in advanced 

statistical analysis, consultation was sought with a 

statistician within the Department of Mathematics at the 

University of St. Andrews. 

Consideration was given to the use of factor analysis, 

a process by which the original set of variables are reduced 

to sets of variables called "factors". Analysis is then made 

to see if there exists a relationship between factors. 

Following consideration of the nature of the data collected 

it was decided that a process called Bi-plot analysis, a 

variation of factor analysis, should be utilized. This was 

done with the help of Dr. A. D. Gordon, the statistician 

consulted. 

The rational for the use of this process is as follows. 

The material from section four, General Observation, 

describes the individual by evaluating his/her personal 

feelings and attitude towards his/her call and task of 

ministry. This data uniquely describes each respondent. 
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Two sets of variables became obvious. There were the 43 

statements to which each participant was asked to give a 

response on a range of qualifiers. Secondly, there were the 

participants themselves, each with their unique set of 

responses to these statements. Bi-plot analysis allows the 

simultaneous geometrical representation of these two sets of 

variables. By the geometrical portrait of this data it was 

hoped that it would be possible to determine relationships 

between variables within sets of data. 

These relationships, if they existed, would be shown by 

"clusters" of variables on a graphic representation. Each 

variable would occupy a point on the graph and the straight 

line between that point and the centre point (0,0), or 

vector, would represent the direction and strength of the 
8 

response. 

Several things should be noted here. First, it cannot 

be assumed that all data can be divided into neat clusters 
9 

or groups of similar responses. Secondly, the 

interpretation of exactly what constitutes a "cluster" is a 
10 

somewhat subjective decision. 

The data from Section 4 was submitted to bi-plot 

analysis. Question 24 was omitted because of the nature of 

the question. The analysis produced three groups of co- 

ordinates for each set of variables. Following consultation 

with the statistical advisor and the plotting of the primary 

co-ordinates it was deemed that only the first group would 
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be utilized. 

From the graphic plotting of the variables little 

distinctive clustering could be established. Those groups 

of variables which most resembled clusters, when analysed, 

revealed little, if any, similarity in nature or content. 

One possible clustering (V= 19,39,38,18, + 2,4) related 

primarily to relationship between pastor and the local 

church congregation. This, however, proves to be 

inconclusive, as other variables related to this 

relationship and did not appear within proximity of this 

grouping. Furthermore, these variables did not appear to be 

uniform in dealing with any specific area of that 

relationship. 

Similar findings existed when a attempt was made to 

plot the respondents on bi-plot graphics. Generally there 

was an equal distribution of respondents in all quadrants of 

the graph. Two clusters were identified with the help of the 

statistical advisor. Both of these clusters became evident 

because of their distance from the centre of the graph. 

Examination of these clusters revealed no correlation 

between sex, age, education or location. However, the 

cluster most distant from the centre was composed of 

individuals from within Group A, as defined within this 

study. Similarly, the second group which was identified was 

composed of individuals from group B, as defined within this 

study. 
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There is doubt, however, if these findings are 

indicative of any substantial correlation within these 

groups. A review of the respondents within all groups found 

them evidenced within all quadrants of the graph. It was 

generally felt that the process of bi-plot analysis 

contributed little to our understanding of isolation. 
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Footnotes 

1. Groupings will be made in section 4 in accordance with 
the rationale outlined in Chapter 7, p. 10-11. 

2. Because of the interpretation of question #3, "Was the 
help you needed received? " it is not possible to 
ascertain whether specifically those who sought, found. 
The response level indicates that all who found crisis 
(ques. 1) responded to the question and viewed it quite 
separate from their own search for help (ques. 2). 

3. cf chapter 7, p. 241-244. 

4. Ibid., p. 241. 

5. The MEAN, also called the arithmetic average, is the sum 
of the values of all observations, divided by the number 
of observations. The VARIANCE is computed by summing the 
squared differences from the mean for all observations 
and then dividing by one less than the number of 
observations. The STANDARD DEVIATION is the square root 
of the variance. 

6. C. D. Hardyck and L. F. Petrinovich, Introduction to 
Statistics for the Behavioural Sciences 
(Philadelphia: W. B. Saunders Co., 1969), p. 55. 

7. It is interesting to note one response to this series 
of questions. He/she states, "The statements of question 
6 were the best summary of the particular problems of 
the minister which I have come across. He is never 'off 
duty', even among friends. " 

8. Dr. A. D. Gordon's book, Classification (London: Chapman 
and Hall, 1981), is of great assistance in giving a 
layman a basic understanding of this process. Dr. Gordon 
is the statistician who consulted with the researcher in 
this area. 

9. A. D. Gordon, Classification (London: Chapman and 
Hall, 1981), p. 2. 

10. Ibid., p. 10. 
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Chapter IX 

ANALYSIS OF THE MYERS-BRIGGS TYPE INDICATOR 
AND THE 

PURPOSE IN LIFE TEST 

In this chapter consideration will be given to the data 

collected from the Myers-Briggs Type Indicator (MBTI) and 

the Purpose in Life Test (PIL). For both instruments the 

data from the total group of respondents will be presented. 

The data will then be examined as it applies to the 

groupings established in chapters 7 and 8 in order to 

determine if psychological type as established by the MBTI 

or motivational factors as shown by the PIL apply to our 

understanding of isolation. 

Both of these instruments, and in particular the MBTI, 

have been used extensively in research. Exhaustive use of 

the data could, of itself, constitute a further 

presentation. The presentation here will be limited to 

significant findings as they relate to this inquiry. 

The Myers-Briggs Type Indicator (MBTI) 
1 

As discussed in Chapter 2, Jung developed, as part of 

his psychological understanding of man, a concept of 

psychological types. It is his typology which gave rise to 

the now common usage of such terms as "extravert" and 

"introvert". Jung's concept of typology, although highly 

disputed even among Jungian therapists themselves, has 

become one of the predominate theories of personality 
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dynamics. 

Jung, in his theory of typology, identified the two 

attitudes of extraversion and introversion which, combined 

with the four function types of sensation, intuition, 

thinking and feeling, produce the individual's particular 

psychological type. It is this particular psychological type 

that the MBTI identifies. 

It would be repetitive to explain here the specific 
2 

functions which Jung identified. However, for a better 

understanding of the MBTI it is necessary to note Myer's and 

Brigg's interpretation of Jung's typology. Jung described an 

overall attitude in the individual's disposition towards 

extraversion and introversion. The four functions Jung 

divided into two categories relate to (1) the way in which 

information is received by sensing (S) and intuition (N), 

and (2) the way in which a decision is reached, by thinking 

(T) and feeling (F). These are not exclusive modes of 

functioning, but rather determine a predominate) and, 

correspondingly, a secondary way of receiving information 

and making a decision. 

Myers and Briggs made an important contribution to 

Jung's typology by clearly identifying what, up until this 

point, was an underlying tenet of Jung's work. They 

identified a predominant function which they called 

perception (P) and judgement (J). By this contribution they 

made explicit from Jung's work that individuals tend to 
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exercise predominantly one of the two function types, the 

receiving of information (P) or the process of decision 

making (J). The MBTI handbook comments: 

The JP preference has two uses. First, it describes 
identifiable attitudes and behaviour to the outside 
world. Secondly, it is used, in conjunction with EI, to 
identify which of the two preferred functions is the 
leading or dominant function and which is the 
auxiliary. 3 

The MBTI, therefore, identifies the specific attitude 

(EI) and function types (S-N, T-F) and the predominant 

function (J-P). The permutation of these variables allows 

for a total of sixteen possible psychological types. 

ISTJ INFJ ESTP ENFP 

ISTP INFP ESTJ ENFJ 

ISFJ INTJ ESFP ENTP 

ISFP INTP ESFJ ENTJ 

The "types" are "created" by the individual through the 

continuous use of preferences. A common factor of behaviour 

is generated by the qualities these individuals share 

through the use of common preferences. 

Under the theory 
exercise of their 
of perception and 
preferences tend 
"result" from the 
interests, values, 
result tend to prod 

people create their "type" by the 
preference with regard to their use 
judgement. People who have the same 
to have in common whatever qualities 
exercise of those preferences. The 
needs and habit of mind that actually 

luce a recognizable kind of person-4 

303 



1) Administration: 

Normal administration of the MBTI is conducted 

individually or in a group setting. However, because of the 

size of the sample and the geographical distribution of the 

respondents, an instrument had to be chosen which could be 

administered by mail. The MBTI lent itself readily to this 

requirement. The MBTI booklet begins by a brief explanation 

of the test, followed by clear and simple instructions. The 

accompanying letter of instructions from the researcher 

directed the respondent to these instructions, adding the 

request that the MBTI be completed in one uninterrupted 

setting which would take 20-25 minutes. It was felt, and 
5 

later confirmed , that this method of administration would 

create little, if any, distortion in the data collected. 

As with all areas of the research, a number of 

respondents refused to, or failed to, respond to the MBTI. 

Of the 159 respondents whose data was deemed usable for this 

study, 147 satisfactorily completed the MBTI. The 

refusal/failure to respond by group was as follows. 

Group 

ABC 

Non-response 1(4%) 7(6%) 4(16%) 

No. of respondents 28 105 25 

TABLE 9: 1 RESPONSE LEVEL BY GROUPS 
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The significance of the response level is indetermined 

and therefore no conclusive statement can be made. 

2) MBTI Results: 

a) General: 

The results revealed that the majority of the Church of 

Scotland ministers surveyed were introvert (I) in over all 

attitude. They tend to receive information by sensing (S), 

that is through sensory process as opposed to an inner 

perception or sense of what may be. Decision making 

primarily or'1in ated from feeling (F), the subjective value 

attached to the material received. The Church of Scotland 

ministers surveyed showed a preference for decision making 

or judgement M. 

The predominant pyschological type of Church of Scotland 

ministers was, therefore, ISFJ. These results vary from the 

American findings of the Centre for Application of 

Psychological Types (CAPT). The data base compiled by CAPT 

list a large number of occupations and the predominant type 

computation of each. According to the CAPT data base 

established on a sample group of 534 the predominant type 

for clergy was ENFJ. An equivalent of the CAPT data base was 

sought for the United Kingdom population, but was not found. 

Table 9: 2 shows the comparison between the results of this 

study and the CAPT American data base. 
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Church of Scotland CAPT 

E 42.2% 57.7% 
I 57.8% 42.3% 

S 60.5% 30.7% 
N 39.5% 69.3% 

T 31.3% 21.4% 
F 68.7% 78.6% 

J 72.1% 62.9% 
p 27.9% 37.1% 

TABLE 9: 2 PREDOMINANT CLERGY PERSONALITY TYPE OF CHURCH OF 
SCOTLAND MINISTERS AND CAPT DATA BASE 

The outcome, though different from the American data 

base, is not totally surprising if the "created" concept of 

psychological type is accepted within the ethos of cultural 

differences. It is not within the parameters of this thesis 

to explore the cultural differences and their effect on type 

computation. However, the results of the study do show 

substantial variance. 

b) Type by Group: 

The main interest here is not how the predominant type 

relates to the American data base, but rather how the type 

was distributed within the three groupings defined in 

earlier chapters. All groups were consistent in maintaining 

ISFJ as the predominant composite type. There existed 

surprisingly little difference in the EI type between all 

three groups. The difference between the extravert and the 

introvert seemed to have little effect on the differences 
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between the groups established in Chapter 8. 

In the remaining three functions; S-N, T-F and J-P, 

there existed a surprising consistency between the results 

produced by groups A and B. Group C, on the other hand, 

while maintaining the same classification, showed a 

remarkable increase in the strength of the dominant types S 

and J and a weakening of the dominant type F. 

The following table compares these results. 

Group 

A B c 

E 44.4% 40.8% 42.9% 
I 55.6% 59.2% 57.1% 

S 59.3% 58.2% 71.4% stronger 
N 40.7% 41.8% 28.6% S 

T 25.9% 28.6% 47.6% stronger 
F 74.1% 71.4% 52.4% T 

J 70.4% 70.4% 81.0% stronger 
P 29.6% 29.6% 19.0% 1 

Table 9: 3 DISTRIBUTION OF FUNCTIONS BY GROUPS 

c) Profile of ISFJ: 

Much can be said concerning the ISFJ type. It will 

suffice here to give a cursory overview of the type with 

specific mention of the areas in which Group C demonstrated 

a significant difference. 

As described in Jungian typology, this combination of 

preference makes a particularly dependable individual. The 
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use of sensing (S) establishes their ideas on a solidly 

acquired sequence of facts and impressions. Decision making 

based on feeling (F) makes them acutely aware of other 

people and considerate of the common welfare of those 

effected by that decision. 

Individuals within this combination of preferences are 

dependent upon factual information, which for them, must be 

accurate, clearly stated and not complex. As administrators 

they tend to be conservative and factual in their assessment 

of people and methods. Because of their preference for 

sensing (S) they like the established way of functioning and 

will work at great lengths to satisfactorily and 

consistently complete a task. This preference also creates 

the necessity for strong evidence to convince them of needs 

not consistent with their own. However, because of their 

preference for feeling (F), they are people orientated and 

once convinced of the need they will go to great lengths to 

help satisfy that need. 

Because of this preference they are often attracted to 

professions where systematic attention to detail is required 

and the care of people is involved. 

The introversion (I) attitude has the common quality of 

reflectiveness and orientation towards inner needs. These 

individuals function best on a one to one or small group 

basis. They tend to willingly work at great lengths on one 

task and dislike interruptions or change. They are often 
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quite content working 

ability to cope well 

development of an ai 

process or judgement. 

of clergymen who have 

alone and tend to be "loners". Their 

with the "outer world" depends on the 

3equately functioning decision making 

This accounts for the high percentage 
6 

a preference for judging(J). 

d) Observations of the ISFJ Profile: 

There are several observations from the ISFJ profile 

which, when found predominant among the Church of Scotland 

ministers, gives some indication of what appear the unique 

factors within this group. 

Of primary note is that the IS combination of 

preferences manifest themselves in individuals who do not 

mind long term commitments to a single task and will work 

steadily and consistently until it is completed. The IS 

combination, as compared to the EN combination, accounts, to 

some degree, for the long stay in parishes (average stay in 

sample = 8.9 years). The EN combination is one which 

includes impatience with slow jobs and routine and 

complicated procedures and dislikes doing them repeatedly. 

Secondly, the IS combination, with its interest in 

details and precision in work, may account for the church's 

traditional approach and theological precision. Prevalent 

traits within the IS combination tend to favour that which 

is tried and true and dislike that which is new unless it 

conforms to standard patterns. 
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Thirdly, the overall stability of the national church 

is evidenced in that individuals of this particularly 

dependable combination of preference ISFJ are drawn to the 

ministry of the church. 

Of primary interest here, however, are the differences 

evidenced in the responses of Group C. This group, 

previously defined as least isolated, tended to vary, not in 

basic attitude (EI), but in the strength of the four 

functional types and in its JP preference (refer to Table 

9: 3). 

The substantial increase in the sensory (S) preference 

(approximately 12%) is significant. As a group, these 

individuals would generally demonstrate a greater sense of 

stability, patience, precision and willingness to work step 

by step to a conclusion in problems which may be evidenced. 

Over all the group would show signs of utilizing already 

learned skills to deal with any situation at hand. 

The decrease within the group of the dominate F and an 

increase in the number of those whose preference was 

thinking (T), (a change of approximately 20%), may 

generally mean a greater tendency to seek logical, rather 

than emotional responses to the problems at hand. As a 

group, C would be more analytically orientated and more able 

to quickly and logically assess the problem and take action. 

It is noted that group C showed a greater preference for 

judging (J) (10.6% increase over A and B). This group, 
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generally because 

judgement (J) prefe 

problem at hand and 

It may well be 

C to some degree 

greater ability to 

with isolation. 

of the increase in thought (T) and 

rences, would more logically analyse the 

act upon that analysis. 

that these variances found within Group 

of indetermined extent, account for a 

cope with problems and in particularly 

Purpose in Life Test (PIL) 

As outlined in chapter one, and further developed in 

chapter six, Victor Frankl and his concept of Logotherapy 

have much to add to the wholistic concept of the self. Man 

discovers the wholeness of the self as a multiple of 

dimensions unify. These dimensions include the will to 

meaning or "purpose" in life. 

It is the failure to find purpose or meaning in human 

existence which creates what Frankl refers to as 
7 

"existential vacuum": This state of emptiness, with its 

primary manifestation of boredom, if not relieved, results 

in "existential frustration". This latter condition is an 

emotional response to the first phenomenon and may produce a 
8 

further neurotic reaction. It must be noted here that the 

"existential vacuum" is not, per se, a neurosis or 

abnormality, but rather a condition of human existence 
9 

developing from and within industrialized society. It has 

been estimated that the neurosis so developed constitutes 
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about 20% of present day clinical caseload, while the 

"existential vacuum" affect, to a greater or lesser degree, 
10 

some 50% of the general population. 

The Purpose in Life Test (PIL) was designed in the 

early sixti. s", to provide a quantitative measure of the 

meaning or purpose in life. This test, created by James C. 
11 

Crumbaugh and Leonard T Maholick , in effect measures what 

Frankl called the existential vacuum. This instrument was 

tested against other instruments of neurosis, including 

Frankl's own The Frankl Questionnaire, which is an informal 

series of clinical questions designed by Frankl to 

demonstrate his own thesis. The PIL did show a correlation 
12 

with this test and is indeed deemed able quantify the 

existential vacuum. 

As advocated in this thesis, a part of the minister's 

self realization or wholeness comes from a sense of purpose 

and meaning in life. As described in chapter six, this will 

to meaning is a component of the composite self. Separation 

from the self creates a barrier which in turn isolates from 

others. With this tenet in mind it was deemed essential to 

attempt some form of measure of the minister's "purpose" or 

"meaning in life". Since the concept was drawn primarily 

from Frankl's work, it was appropriate that a quantitative 

measure of his thesis be applied. Therefore the Purpose in 

Life Test (PIL) was chosen, both for its basis and its ease 

of administration. 
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1) Administration: 

The normal procedure of administration is within an 

individual or group setting. In consideration of the sample 

size and, primarily, the respondent's geographical 

dispersion, a test which readily could be administered by 

mail was sought. The instructions printed on the PIL test 

form are easily understood by nearly all adults of reading 

capability. The manual states that this understanding is 
13 

"without further comment" of the administrator. There is 

no time limit imposed and the average time of response is 

10-15 minutes. The test appeared ideal for mail 

administration. 

The test itself is divided into 3 components. Part A 

consists of 20 scaled items while part B and C are different 

forms of narrative responses by the participant. Part A is 

the only part of the test that is objectively rated and, 

for most research purposes, is the only part of the test 

used. This simplified the use of the PIL as a mail 

questionnaire Parts B and C were lined out and 

participants were told in the general instructions to omit 

these sections. 

There are two possible problems with regards to the 

outcome of the PIL in this study. First, the administration 

of the test by mail may create some variance. This is an 

unknown factor, but it is a consistent variance within the 
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study. In other words, all respondents were administered the 

test by mail. The outcome may or may not be compared to 

findings in other tests with any degree of correlation. The 

comparison, at best, may not be considered conclusive. 

However, comparison within the sample group will be 

considered unaffected by any abnormality in administration. 

Secondly, the test was designed and tested in the 

United States and, therefore, may be American in language 

and orientation. Although it has been used in research in 

such areas as New Zealand, Canada, South Africa and 

Czechoslavakia, no reference could be found of its use in 

the United Kingdom. This means there is no base for 

comparison in the United Kingdom. However, once again, 

although it may not be safe to state that the findings, in 

relation to other studies, are conclusive, comparisons 

within the study are possible and probably realistic. 

The manual indicates that there is no consistent 

relationship between PIL scores and the variables of sex, 
14 

age, education and intelligence. 

2) PIL Results 

As in other areas of the research, a number of 

respondents refused or omitted to respond to the PIL. Those 

who did not respond, including those who omitted one or more 

of the 20 questions within the study, totalled nine. 

Within the total group of respondents, scores ranged 

from a low of 66 to a high of 134. The mean score was 
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determined to be 112.980 with a standard deviation of 

11.960. These results are above the norms established for 

the PIL. The norms, based on 1,151 cases, established a mean 
15 

of 102 with a standard deviation of 19 The norms 

established would indicate that those individuals falling 

above the 112 point have strong purpose in life while 

scores below the standard deviation (91 or below), 

suggest a clear lack of meaning and purpose. These norms, 

however, were established on a mixed population of a 

"normal" sample and a patient sample. It is helpful, 

therefore, to compare our sample results with several of 

these individual groups. 

If we compare the results obtained in this study with 

the "normal" component used to create the normative scale, a 

closer correlation is established. The "normal" group 

comprised 805 individuals ranging from successful business 

and professional persons and college students to a general 

sampling within a church community. The normal group 

produced a mean of 112.42 with a standard deviation of 
16 

14.07 Although the range of responses was greater and 

therefore a higher standard deviation was created, the mean 

is almost identical. 

In a study conducted by Crumbaugh, the test's creator, 

an interesting comparison was made between the results of 

the business and professional people of the normal group and 

315 



17 
a group of trainees for a religious order. The trainees 

had a mean score of 119.27 with a standard deviation of 

10.02. This compared favourably with the business and 

professional group's mean score of 118.90 and standard 

deviation of 11.31. 

If we were to compare, as Crumbaugh has done, the 

results of our findings with the business and professional 

group we would find the sample of ministers had a lower mean 

score of nearly 6 points. This would be indicative of a 

lower degree of meaning or purpose in life. However, it is 

important to remember, for the two reasons previously 

outlined, these results are inconclusive. 

Of primary importance and interest is the comparison of 

the results within the three groups. Not only is it of 

interest, but the results are more reliable as any 

difference encountered because of administration or language 

would have been common to all. The results of the PIL by 

groups is recorded in Table 9: 4. The total group score is 

included for reference. 
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GROUP 

MEAN 

STANDARD 
DEVIATION 

MINIMUM 
SCORE 

MAXIMUM 
SCORE 

A B C TOTAL 

106.074 112.596 122.130 112.980 

13.970 10.677 8.644 11.960 

66 81 97 66 

133 134 134 134 

9: 4 PIL SCORES BY GROUP 

The PIL results correlate with the results of the 

questionnaire. Group A, the group which demonstrated the 

highest amount of isolation, has the lowest mean score and 

the greatest variability. Correspondingly, group C, the 

group which demonstrated the least amount of expressed 

isolation, had the highest mean score and the lowest 

variability. This would indicate that there is a correlation 

factor between Will to Meaning or Purpose in Life and 

isolation. 

Several things should be noted here. Within all tests 

of this nature, there is a possibility of the respondent 

being influenced by social desirability. In other words, the 

possibility exists that answers are distorted in order to 

appear better in test results. However, the test designers 

did not find this to be the case in non-competitive 
18 

situations such as we have in this research. This is also 

borne out by the obvious correlation between the results of 

317 



this research with normative scores. 

A second point of interest is borne out in Crumbaugh's 

and Maholick's research and is confirmed by Frankl's own 

writings. This test does not simply measure a component 

which might be described as values. The PIL was compared to 

the Allport-Vernon-Lindzey Scale of Values (A-V-L) and a low 

relationship of marginal reliability was found. The 

component measured by the PIL is not "values" as determined 
19 

by the A-V-L Frankl indicates that it represents a basic 

human motivating force best described as being 
20 

"spiritual". The instrument indeed measures the 

existential vacuum. 

Conclusions 

The use of the Myers-Briggs and the PIL test help to 

give a further understanding of isolation. The results of 

both instruments showed a relationship with the results of 

the questionnaire on isolation. 

The Myers-Briggs demonstrated a remarkable difference 

in ministerial type between the findings of CAPT and those 

of the survey conducted within the Church of Scotland. This 

difference may, to some extent, be reflected in the long 

term commitment of the Church of Scotland minister to a 

parish, the overall stability of the national Church and the 

affinity to theological precision within that church. 

The primary significance, however, is that the Myers- 

Briggs demonstrates a difference between group C and the 
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other two groups within this study. This group, which has 

been identified as the least isolated of the groups, was 

show by the MBTI to have a higher degree of stability and a 

greater willingness to work towards rectifying an existent 

problem. The strength of certain predominant rational 

functions indicates that action taken towards a solution is 

based on a logical analysis of the problem. This group, 

therefore, appears better able to adjust to the existence 

of those factors which cause isolation, and similarly 

better able to deal with isolation itself. 

It is also possible to say, with some caution, that the 

PIL score obtained in the research corresponded well with 

the "normal" or general population used to form a normative 

score for the test. This score is somewhat lower than the 

business and professional group which, as we have noted, 

had been compared previously with another religious group. 

These scores may be questioned as previously indicated. 

With a greater degree of confidence, we state the 

findings between the three groups within the survey. 

It is obvious that there is a correlation between 

isolation and motivation or Will to Meaning. This 

correlation indicates that the less the sense of meaning and 

purpose, the greater the sense of isolation. This cannot be 

stated, from the statistical results, as a cause/effect 

relationship. However, Frankl views Will to Meaning as the 

primary force "pulling" the individual to selfhood. It may 
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be maintained, therefore, that isolation does generate from 

a lack of a wholistic realization of the composite self. As 

outlined in Chapter 6, this realization must include the 

Will to Meaning. 
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Chapter X 

INTERVIEW ANALYSIS 

Within the context of Chapter 7 consideration was given 
1 

to the alternative, or qualitative process of evaluation. 

This method stands in opposition to the "scientific", 

quantitative approach in that it allows for a variety of 

research techniques to be utilized in testing a hypothesis 

or theory. The attempt has been made to strengthen this 

research by utilizing a variety of approaches in order to 

better understand the concept of isolation in parish 

ministry. 

Webb et al. stresses the need for this type of approach 

in qualitative research: 

The most fertile search for validity comes from a 
combined series of different measures, each with its 
idiosyncratic weaknesses, each pointed to a single 
hypothesis. When a hypothesis can survive the 
confrontation of a series of complementary methods of 
testing, it contains a degree of validity unattainable 
by one tested within the more constricted framework of 
a single method. 2 

This approach is necessary when dealing with such a 

phenomenon as isolation. No known instrument of measure 

accurately assesses such factors. Such accuracy as may be 

attained can only be validated by a combination of 

approaches that will give indication of the thoughts and 

ideas of ministers. It is with this in mind that a direct 

interview component was incorporated into this research. 
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Selection of Interview Sample: 

A total of 85.7% of the respondents replied 

affirmatively to the question, "If selected in a random 

sampling, would you be willing to participate in a direct 

discussion with the researcher? " This response was 

relatively consistent within the three groups previously 

defined, with group B showing the greatest willingness at 

88.3% while groups A and C bordered the 80% point. This was 

deemed to be a high level of positive response. A group of 

twenty-four, 15% of the total number of respondents, were 

selected for direct interviews. 

In view of the concentration of ministers within the 

central belt of Scotland, and the broader dispersal of 

ministers in rural and island areas, difficulty occurred 

selecting a group, by a totally random means, which gave 

adequate representation to those in more geographically 

isolated areas. This became especially problematic when 

dealing with the small numbers created by the 15% of the 

total respondent group. 

In an effort to deal with this problem the respondents 

were divided into three geographical groupings. These were 

(1) the central belt, consisting of the central 

industrial/commercial area between Glasgow and Edinburgh 

stretching north to include Stirling, Dundee and their 

surrounding areas; (2) the rural area consisting of the 
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remainder of mainland rural Scotland; and (3) the outer and 

northern island areas. It is agreed that these rough 

divisions have some inequity primarily because of 

regionalization factors, however, they did create a more 

representative basis from which to select persons for 

interview. 

A random selection was made from within the central and 

rural groups. The size of the island sample made it 

necessary to interview all respondents in order to gain a 

better representation. 

Interview Method 

Preformulated questions were not used within the 

interview context. It was considered best to utilize a non- 

directive method of interview with the minister giving voice 

to his/her own feelings of isolation. This method of 

interviewing, although more difficult to evaluate, opened 

related areas of concern which were previously unobserved. 

Each interview was conducted in the minister's home. 

The length of the interviews ranged from 1+ to 3 hours. In 

order to assure as much freedom as possible the interviews 

were not recorded. Notes were kept during the interview and 

immediately following the interview an account of the 

interaction was dictated to tape. On no occasion did the 

interviewer meet with any resistance or hesitancy to either 

the interview or the method used. 
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Interviews From Group A: 

Three of the selected individuals were within the 

group A category, or that group which is deemed within the 

study to be most separated from self actualization, and thus 

isolated. It is important to note that the groups were not 

divided prior to the completion of interviews. 

Of these three interviewees who fell within Group A, 

two definitely confirmed a strong sense of isolation in all 

three categories, professional, social and spiritual. The 

third experienced isolation, but recent awareness had 

motivated the individual to take steps towards offsetting 

the problem. Of the three, this individual was obviously 

least isolated and may well have been found in the upper 

range of group B. During the interview this individual 

appeared to be extremely withdrawn, and although a support 

network existed for him, the effectiveness of that network 

may have been limited by his own personality. 

No attempt will be made here to recount the specific 

interviews. A composite profile of the findings within the 

group will be presented as they relate to the three specific 

categories of isolation. 

1) Professional Isolation: 

This category of isolation was acutely evidenced in all 

three interviews. In one incident the individual experienced 

professional rejection because of her sex. She felt that the 
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ministers within the area, especially those of the Church of 

Scotland, could not accept a woman as an equal, professional 

individual. One fellow Church of Scotland minister had no 

contact with the interviewee for one year and then contact 

was only made because of action she instituted. 

In the second case the individual indicated no support 

among fellow ministers. In references to himself and to 

another minister he commented on the judicial nature of 

their ecclesiastical system and the lack of support which 

this caused. Indication was given that fear, stemming from 

the legalism of the system and the lack of sense or trust 

among ministers, existed. 

In all three cases presbytery was discounted as a 

source of professional support except in functioning 

matters. 

2) Social Isolation 

The concept of social isolation also emerged within the 

interviews. In two incidents it was viewed as a major factor 

determined by the nature of "ministry", while the third 

viewed it as the product of busyness and insufficient time. 

In the two interviews where social isolation was deemed 

most severe, it should be noted that these individuals felt 

it was wrong to have close friends within the church. The 

reasons given for not having friends were "to maintain 

spiritual position of ministry" and "must not seem to have 

favourites". In both cases the individual obviously and 
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intentionally refrained from having meaningful social 

activity within the church or community. In these cases 

"friends" were talked about in distant communities and 

contact was almost sporadic, if not non-existent. 

In the case of the woman minister the problem became 

more severe. With her view that ministers should not have 

close friends within the church she could see the need for 

friendship among colleagues. However, because she was female 

she felt it was difficult, if not impossible, to have a 

close friend among male colleagues. This, supported by her 

statement that she was "always the minister", meant the only 

close friend she had was her husband. 

In the second case the individual stressed that in 

specific difficult times, no one offered support or help. 

The accusation was made quite ang: rcly, "nobody cared". 

In the third interview, busyness seemed to prevent the 

development of deep personal friendships. Interestingly 

activities designated as "social" were usually spent in 

church or church related activities and were conducted with 

friends who were other ministers. No, or very little, social 

activity occurred free from the context of the church. 

Social isolation was evident in all cases. 

3) Spiritual Isolation: 

Spiritual isolation also became evident among the 

interviewees within this group. In two cases the individuals 
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commented that they felt there was a lack of spirituality 

evidenced within the national church. In one incident the 

individual expressed frustration at the lack of time for 

spiritual nurture and growth. 

In one incident the interviewee indicated an inability 

to feel a part when leading the worship. The emphasis during 

worship periods was on the function rather than the 

spiritual basis. Indication was given that in the more 

informal context of worship the sense of participation did 

exist. 

It became evident from the interviewees that in a very 

real sense, because of the need to function within the 

"role" of minister, the spiritual need is not met within 

their life. The role incorporates a paradoxical "leading 

others to worship" while not participating at a spiritual 

level within that worship. The task of feeding others limits 

the opportunity to be fed. In two of the interviews, while 

the individual expressed "good" relationships with the 

congregations or groups within the congregation, there was a 

sense of still maintaining a "position" apart from these 

individuals in worship and practice. 

In every case the organized fraternal group failed to 

provide much in the area of spiritual support. Groups within 

Presbytery, including denominational fraternals, were viewed 

as relating to church business rather than being "spiritual" 

in nature. Although the desire existed for more, in each 
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case spiritual support primarily consisted of personal 

study, prayer and meditation, which in reality, the 

"busyness" of ministry restricted. 

4) General Observations of Group A Interviews 

Two of those who fell within this group were in reality 

those who had indicated by their direct comments and 

situation that they were among the most isolated within the 

total interview group. Individual responses to the 

questionnaire had indicated what can be best described as 

severe isolation and this was borne out within the 

interview. The method used for grouping, and the questions 

which were the basis for that method, proved the validity in 

this instance. 

It should be noted that all three were extremely 

individualistic, somewhat withdrawn and, except within the 

"role" of minister, isolated from interpersonal 

relationships within the church. No determination is made of 

the effectiveness of this "role". It would appear, from the 

minister's perspective and his/her own sense of 

belongingness and participation, that a barrier existed 

between minister and people, thus creating a strong sense of 

isolation. For those within group A, as previously 

indicated, this existed in all three categories of 

isolation. Although individualistic by nature, all three 

expressed the desire and need for greater support 

professionally, spiritually and socially. 
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Interviews From Group C: 

In order to clearly view the difference which existed 

between groups within the interviews it is deemed 

advantageous to examine group C next. This group, as 

delineated in previous chapters, is the group which appeared 

to be least isolated. As seen within the last chapter, this 

group exhibited substantial differences in both the PIL and 

the Myers-Briggs. In chapter 8 considerable difference was 

demonstrated in their response to experienced isolation. 

With one exception, this difference continued to be obvious 

within the interviews. Four of the individuals interviewed 

were found within Group C. One of the four showed remarkable 

difference from the other three. Although the three 

continued to exhibit a decreased sense of isolation within 

the interview, the fourth showed the result of severe 

stress, high emotional reactions and voiced, in reality, 

feelings of severe isolation. A second interview, unique to 

the situation, was conducted and substantiated the above 

comments. 

This fourth individual showed a level of isolation 

comparable to the three within group A. This was consistent 

in all three categories. While relating a history of severe 

emotional breakdowns and traumatic life experiences, this 

individual spoke of lack of support except of the most 

perfunctory nature. Interestingly these comments gave rise 

to emotional outbursts with raised voice and sporadic 
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movements. Although the two interviews were relatively 

consistent in character there did exist extreme 

discrepancies between the responses to the questionnaire and 

responses given within the discussions, as well as 

inconsistencies between the responses to the same thrust of 

inquiry within the interviews. Although it is beyond the 

capability of the researcher or the methodology used to make 

an accurate comment in this area, the inconsistency and 

discrepancy appear to indicate that a level of denial 

influenced the responses to the questionnaire. There is 

little question that this individual is not consistent with 

others within this group and is more consistent with those 

in group A. For these reasons the responses gathered from 

this individual will not be part of the following 

description of interviews conducted within this group. 

1)Professional Isolation: 

All three showed the greatest level of support in this 

area. In each case a high degree of support was visible on 

several different levels. In one incident the individual 

related the moves within his ministry, indicating, in each 

case, support from at least one professional in each 

community. This included a regularly scheduled weekly 

meeting with the community doctor for discussion and prayer. 

Another individual mentioned three professional support 

groups in which he participated. These included a fraternal, 
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a clergy/medical group and a community carers group. Within 

the range of these three groups there existed regular 

contact with individuals from most, if not all, professional 

care giving services within the community. 

The third individual indicated participation in a 

strong fraternal group within the community as well as 

having good professional support from within the Kirk 

Session. 

In every case, the level of professional support was 

obvious and appeared to meet the majority of the 

individual's needs. 

2) Social Isolation: 

Again there was strong evidence of support within this 

area, particularly with two of the individuals. 

In the two situations the ministers stressed the need 

for close friends within community and, therefore, in small 

communities within the church. In both cases there was no 

denial of the risk involved (e. g. viewed as favouritism, 

lobbying, etc. ), but both indicated it was a necessary risk 

if the minister was to truly minister. Interestingly, both 

expressed the view that, except in the nature of the call, 

they were no different than any other church member. They 

therefore shared in community with the only difference 

being their call to the "Ministry of the Word- and 

Sacrament". One indicated that to give oneself to ministry 

and then withhold oneself personally was less than a 
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wholistic sense of calling. 

Both gave some indication that this view was somewhat 

different from that of previous ministers within the current 

church. This took some adjustment for the church people, but 

it seemed that they appreciated and grew under this more 

"open" approach to ministry. 

The third individual mentioned little concerning social 

interaction within his church setting. He did, however, 

mention a group of ministers from within the area who had 

met together over a long period of time (since the early 

70's). This group, from the individual's description, 

fulfilled a number of needs, one being the opportunity for 

social interaction and support. The key word that seemed to 

describe the nature of this relationship was "trust". No 

primary thrust could be named for this group, but informal 

social support appeared to be a major factor. 

3) Spiritual Isolation: 

Again there appeared consistency within this group in 

the level of spiritual support. All three indicated that 

spiritual needs were being met, howbeit all indicated that 

this was an ongoing need and necessitated a developing 

support system. 

In one incident the fact that the church had a team 

ministry provided opportunity for ongoing mutual spiritual 

support. This, in conjunction with the opportunity through 
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numerous professional groups to develop depth relationships 

with colleagues, appears to provide, to a large degree, a 

spiritual support system. 

In the second case, specific moves among ministers to 

initiate a "spiritual support base" appeared to be providing 

the required support. This network was in the early stages 

of development and to this point appeared effective. This, 

in conjunction with an attitude of openness which encouraged 

mutual spiritual support between a congregational group and 

the minister, provided on going support. 

In the third case the individual expressed that because 

of a natural bent towards introversion (borne out by the 

Myers-Briggs), he had a propensity towards wanting to spend 

long hours in secluded study, reading, prayer and 

meditation. However, to quote him, in his more "sane" times, 

he realized that "God comes to us in others". He therefore 

actively caused himself to generate means of spiritual 

growth and stimulation within the church and community. 

This, combined with strong support in the other areas, as 

well as an openness to mutual ministry between church people 

and minister, appeared to provide an effective spirit 

support network. He stated that he never felt "lonely" 

within ministry, but rather attempted to live out a 

specific "calling" within the community and the church. 
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4) General Observations from Group C: - 

There are several things which become obvious within 

this group. It may well be that these influence the 

experience of isolation. 

First, there existed a general difference in attitude 

towards the concept and role of the minister. The attitude 

appeared to be one of a more "open" concept of ministry with 

little attempt to develop an elevated position or state for 

the minister. The individuals seemed to hold to, and 

practice the principle of one with the church people. 

Authority or position of ministry generated only in the 

administration of Word and Sacrament. They saw little 

difference in their position from any other members except 

in the nature of their calls. This, from their own 

expression, seemed to initiate a ministry of openness, 

mutuality and free communication. All realistically 

expressed that this did not mean all things could be shared 

with all people, but it opened the door for diverse 

opportunity of intersupport. 

Secondly, it became obvious that theology was not the 

basis of support. None of the three would appear to be in 

the same theological camp and all three seemed to draw 

support in situations from those who differed greatly in 

theological views. 

Interestingly all three of this group had been in 

previous occupations and two gave specific credit to this 
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for their adjustment to ministry and their willingness to 

develop and participate in support network. 

Again within this group, with the exception of the one 

eliminated, there was a greater sense of support and 

therefore a decreased sense of isolation. This difference is 

especially obvious between groups A and C. 

Interviews From Group B: 

Within this thesis we have labelled those within group 

B the "normal" group of ministry. They are those who fall 

between the two extremes of group A and group C. As within 

the other groups, there is a range from those who border on 

one group to those who border on the other. Because of the 

greatness of the range within B it is increasingly more 

difficult to capsulize the group as we have done in the 

other groups. This is further complicated by the number 

interviewed. There were 17 within this group, one of which 

was eliminated from the interview sample. This was done 

because of a traumatic happening which occurred just prior 

to the interview. This, in the opinion of the researcher, 

distorted the interview and gave, at best, an inaccurate 

account. 

No attempt will be made here to deal with specific 

dimensions of isolation, except within the observation of 

the whole group. Only general comments will be made to 

substantiate the existence of isolation within this group. 

As we have indicated, the broad range of response to 
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the experience of isolation means that no comment made can 

be seen as a blanket response of the group. It is noteworthy 

that the majority expressed moderate to severe concerns and 

a need for support in at least one of the categories of 

isolation. Those within this group that expressed the least 

sense of isolation also gave little indication of any 

support mechanism that they found effective. This variance 

in the minister's perception of isolation and support may 

well be described as normal for any given group of 

ministers. The majority expressed needs, utilized to some 

degree what was available, and coped with the task of 

ministry. Unlike those in group A, (primarily the two within 

that group), they did not appear to have the acute 

isolation. Similarly, unlike the three within group C, 

generally they did not seem to have the supportive network 

or the openness of attitude which led to a high level of 

mutual support. 

Some common trends appear to run through many within 

this group. 

Many indicated that the support they did utilize was 

not primarily a structured support system. It seemed obvious 

that support, by in large, was from informal groupings and 

individualistic in nature. The majority did not find the 

fraternal structure or the Presbytery Pastoral Support Group 

effective. 

Secondly, the function of ministry appeared to be an 
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isolating problem. Many expressed that they were caught up 

in busyness and had little time to seek out or to 

participate in supportive activity. Many expressed that they 

were "too busy" to spend time with people socially. 

In relation to the concept of busyness, many expressed 

the feeling that the decreased number of ministers placed 

greater demands on their time to perform the "duties" of 

ministry. The request was made for more time to fulfil the 

spiritual dimension of ministry, a responsibility referred 

to by some as the "real" job of ministry. 

A good number of ministers within this group professed 

to being workacholics. The reason given for this was usually 

the "fear of failure" and the ambiguity of the job of 

ministry. Some expressed that they felt they worked because 

there was a "need to be seen busy". All of this was seen as 

preventing depth relationships with others. 

It is noteworthy that isolation was not primarily seen 

as relating to theological stance. Spiritual support was 

often found from individuals who differed theologically. On 

some occasions this theological difference was extreme and 

yet support existed at a meaningful level. 

Again age and length in ministry did not seem to 

contribute to isolation. Those within the group spanned a 

wide age and experience range. Isolation was no more or no 

less experienced within any spectrum of the range. 

Generally individuals within this group expressed a 
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feeling of isolation, saw a need for more support, but were 

coping well with the situation in which they found 

themselves. 

Summary 

The interviews tended to confirm the concept of 

grouping within this thesis and the finding of isolation 

thus far established within those groups. 

In reality there cannot be the specific division 

between the groups as was outlined here. Within all groups 

there are those who tend towards a more marginal position. 

However, the grouping did identify the extremes at both ends 

of the spectrum. In addition to this it was possible to 

develop, to some extent, a homogeneous set of factors within 

the groups. 

The value of the interviews was the respondents' 

expression, in a nondirective setting and at considerable 

length, of their own sense of isolation. Furthermore, the 

fact that, to some degree, the method of grouping was able 

to identify the extremes among the individuals confirms the 

validity of the groupings. 
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1. Chapter 7, p. 248-250. 

2. E. J. Webb, D. T. Campbell, R. D. Swartz, L. Sochrest, J. B. 
Grove, Nonreactive Measures in The Social Sciences 
(Boston: Houghton Miffin Company, 1981), p. 315. 
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Chapter XI 

SUMMARY and CONCLUSION 

Based on the arguments presented within this thesis and 

validated by the findings of the field research conducted, a 

number of factors become evident. In this final chapter 

these factors, thus evidenced, will be summarized. These, in 

the view of the researcher, supply a foundational 

understanding which has practical implications for the 

ministry of the church. In the final section of this chapter 

consideration will be given to these implications. 

Primary Factors Evidenced in Research: 

1) Isolation Is Not Primarily a Relational Problem: 

From the social-psychological definition of "isolation" 

it has been established that isolation is not primarily a 

relational problem. Theodorson and Theodorson speak of 

isolation in a community and within the large urban centre. 

They refer to the isolate who "appears to be participating" 

in a small group, but who, in reality, is psychologically 

and emotionally isolated from the group. 1 Isolation is 

relational in so far as its manifestations are evidenced in 

interpersonal relationships. It is sociological in so far as 

it is affected by the structures of our society (ie the 

church, community etc) and in turn has an effect upon them. 

However, the primary premiss evidenced within this 
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thesis is that isolation is intra-personal. The 

psychologists reviewed in this thesis have clearly defined 

the phenomenon as relating to the very nature of humanity. 

Reaction to relational situations, whether actual or 

potential, generate from our history both primal and 

personal. How the individual responds is, in reality, not 

an "action", but a "reaction" to that which has molded his 

personal being. Thus the reaction is a manifestation of that 

which lies within. 

This became evident in the field research. The broadly 

based study included many ministers in comparable 

situations, fulfilling similar tasks and equipped with not 

too differing resources. The isolation evidenced varied 

greatly. Some, in what could be described as geographically 

separated areas with little resource bases, found support, 

fraternity and a deep sense of community. Others, in urban 

centres with an abundance of resource bases, expressed 

separation and isolation. 

This causes the researcher to affirm the perspective 

that isolation in its primary state, is a psychological 

phenomenon. 

2) Isolation Is Separation From The Self: 

All of the psychologists reviewed (with the exception 

of the behaviourists) indicated that the deep sense of 

isolation ' generated from a 
separation from the self. It is 

within both the separation from the self and the drive to 
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find the self that the individual is alone and often 

isolated. 

This separation from the self is viewed differently, 

dependent upon the perspective of the psychologist. Freud 

and Adler saw this separation from self evidenced within 

both man's instinctive drives and his need for self- 

fulfilment. Fromm saw the separation from self as a primal 

separation, followed by a further separation as man 

exercised his new found freedom in self-fulfilment. Horney 

determined isolation in man's separation from the "real" 

self. For Sullivan isolation was found in the tension 

between a preservative "self-system" and the desire for 

integration. From Laing's perspective it became the tension 

between the embodied and disembodied self. 

In the model of isolation, created in Chapters 2 and 3 

from the works of Jung, isolation stems from the refusal to 

integrate the two components of consciousness and 

unconsciousness, by the process of individuation, into what 

Jung describes as the self. 

The psychological review as presented in this research 

ascertains that isolation is, in its primary state, 

separation from the self. 

3) The Ministry Creates a Proclivity Towards Isolation: 

This is not to say that isolation is in any way unique 

to ministry nor to indicate that it is evidenced most 
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severely in this profession. As the author has maintained 

that isolation is a psychological phenomenon, so it must be 

acknowledged that it is common to all professions and indeed 

all humanity. The primal and personal history is not unique 

dependent on career choice. What is meant here is that the 

ministry has within it historical and professional 

characteristics which create a tendency towards isolation. 

We will refer here primarily to the model of isolation 

created from the psychology of Jung. In the model presented 

we saw that man can become separated from his unconscious 

centre of being and can function primarily within the 

conscious realm. Man develops a "persona" or mask which can 

become brittle and inflexible. It is behind this mask that 

the individual becomes isolated from the "real" self. Inner 

needs are neglected or totally ignored and the individual 

begins to accept that the persona, the mask, is, in reality, 

all that constitutes their being. 

Jung, as we have seen, refers to the individual lost 

behind the mask of office. As we have seen in Chapter 3, 

ministers, who wear many and varying "masks", may succumb to 

believing that the masks of office are, in reality, them. 

This is encouraged by both the historical image of ministry 

and the public perception of ministry. 

The minister faces the tendency to be so identified 

with the office of ministry that the self is isolated behind 

the "masks. " 
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4) The Self Varies Dependent on Perspective: 

It is further evident from the material researched that 

the self is not a fixed or constant entity. The exact form 

that the self takes is dependent on the viewer's 

perspective. The composition of the self in Freud's works is 

quite different from the self as defined in Jung. Frankl's 

view of the self, although admittedly built on those who 

preceeded him, takes upon itself the dimension of meaning 

and purpose which, for some, means overcoming the noogenic 

neurosis of the "existential vacuum. " 

The variance of views of the self becomes more evident 

with the additional interpretations of two leading 

theologians within this thesis. For religious man, the self 

takes upon itself the dimension of God awareness which, as 

we have seen, varies dependent on the theologian. 

Both the psychologists and the theologians did not see 

the self as something attainable, but rather as a goal 

towards which the individual strives. The self is described 

by some as the wholeness of being. 

The self, therefore, is not a fixed entity, but 

comprises a multiple of dimensions and is, in reality, an 

evolving towards a sense of wholeness. 

5) The Self Is a Composite Entity: 

The attempt has been made within this thesis to develop 

the thought that the self is a composite of various 
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dimensions. This was developed from a Christian 

perspective. 

It is theorized within this research that the Christian 

self is a composite of psychological and theological 

perspectives. The psychologists have confirmed that 

isolation is separation from the self. The theologians, as 

we have seen, indicate that this self, from a religious 

perspective, only comes into existence as it is found in 

God. 

The emergence of this thought was identified in Jung 

who saw the necessity of the religious awareness, a concept 

that he could only define in psychological terms. Franks 

allowed for the "spiritual" dimension within logotherapy. It 

is, however, Tillich who sees the self developing only in 

relationship to the ontological "ground of Being. " Brunner, 

as we have seen, moves the concept of the God related self 

into a more orthodox understanding of the "Self", existing 

only in personal relationship to the transcendent God. 

It has been suggested within this thesis that a 

composite self, from a Christian perspective, must be a 

wholeness that is psychological, motivational, ontological 

and personally related to the transcendent God. 

It was acknowledged in chapter 6 that this is only a 

possible composite self from a Christian perspective. It may 

well be that others would envisage the addition of other 

dimensions in the creation of the self. However, it is 
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maintained that "wholeness" must encompass the totality of 

humanness. 

6) The Quest For Selfhood is a Redemptive Process: 

Each dimension of the self examined in this thesis also 

defined a process by which that selfhood could be reached. 

For Jung it was the process of unification of opposites, the 

integration of the conscious and the unconscious, in what he 

termed "individuation. " Frankl sees the emergence of 

wholeness as man finds the intrinsic meaning or purpose in 

life. This became the basis of his process of Logotherapy. 

Tillich saw wholeness emerging as man encountered and 

participated in the ground of being. It is in this encounter 

with the ontological reality that man, as non-being, becomes 

reunited with being from which he has been estranged. For 

Brunner, wholeness, and thus the self, emerges as man comes 

into personal union with the transcendent God from whom man 

has revolted. 

It is advanced in this research that, although these 

quests for selfhood vary, they are, in reality, inseparable 

aspects of the same journey. Each is a quest for 

"wholeness. " Wholeness addresses all aspects of life. As the 

term "a composite Christian self" assumes a new beginning in 

Christ so with the apostle Paul those in quest of wholeness 

can quote Epimenides. "In Him we live and move and have our 

being. " (Acts 17: 28) 
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7) Isolation was Evidenced Among The Survey Population 

Drawn From The Church of Scotland Ministry: 

The survey conducted among a random selection of Church 

of Scotland ministers reveals the existence of isolation. 

The questionnaire designed and tested by the researcher 

attempted to identify isolated ministers on the basis of 

responses to questions relating to their experience of 

ministry. These questions measured, with some proven 

accuracy, the harmony or disharmony between the minister's 

expectation of ministry and his/her actual experience of 

ministry. The interview component of the research confirmed 

that the questionnaire was moderately successful in 

making this identification. 

The findings were correlated with the results of proven 

instruments designed to measure personality type and 

motivational strength. 

Isolation was determined in three primary facets; 

professional, social, and spiritual. 
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Implications For The Church: 

From the foundational factors concerning isolation 

presented within this research four implications for the 

church become evident. These observations will be presented 

here with a minimum of elaboration. 

First, it appears necessary that the church redefine 

the term "ministry" within the light of the 20th and 

approaching 21st century. As we have determined, the "mask" 

of office is reinforced by the minister's and the public's 

image of the role of ministry. Both of these are determined 

as they have been defined in history. In the modern age, 

when the sanctity of all professions is being reconsidered, 

the ministry must accordingly be redefined to remove the 

barriers which exist, both internally and externally, to 

meaningful relationships. 

Secondly, this research has implications for the 

educational thrust of the church. The minister and all those 

within the membership of the church must understand and 

accept the changing role of minister as it is redefined. 

The educational preparation of candidates for ministry 

is a vital part of the minister's acceptance of the changing 

role of ministry. Although the traditional emphasis on 

theological issues is vitally important, there emerges from 

this research the implication that there is a growing need 

for training in relational skills, both intra- and inter- 

personal. It is from this position of self-awareness and 

352 



other-awareness that the strengths of a relational ministry 

can be established. To quote Laing: 

Such a basically ontologically secure person will 
encounter all the hazards of life, social, ethical, 
spiritual, biological, from a centrally firm sense of 
his own and other people's reality and identity. 3 

This concept of relational training, involving both 

internal and external awareness, is part of the quest for 

wholeness and involves life long education and growth. 

Thirdly, there are implicit within the study 

observations concerning the nature of support structures 

for ministers. The first of the factors summarized in this 

chapter states, "Isolation is not primarily a relational 

problem. " Supportive approaches within the church have been 

primarily to provide relational opportunities and often 

these have been arbitrary in nature. 

This study would indicate that supportive networks must 

provide opportunity for inner development both spiritually 

and psychologically. Within the context of the interviews 

ministers often expressed the need for a greater emphasis on 

spirituality and faith development within the church's 

educational and ongoing ministerial programmes. As indicated 

within this study, isolation is not offset by creating a 

relationship (group or otherwise), but by a continual multi- 

directional journey towards selfhood and wholeness. 

Fourthly, it is amply evident that further research is 
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required into the concepts of loneliness and isolation as 

they relate to ministers. This study has uncovered areas 

where more thorough examination is necessary. 

In conclusion, although the factors as summarized in 

this chapter are believed to be firmly established by this 

research, there are other issues and approaches to the 

problem of isolation not clearly identified or delineated. 

These have been beyond the scope of this study, but are 

surely meritorious of future development and research. 
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Footnotes: 

1. G. A. Theodorson and A. G. Theodorson, A Modern Dictionary 

of Sociology (New York: Thomas A. Crowell and 
Co., 1969) p. 216. 

2. The Jungian model of isolation was applied to the 
profession of ministry and its unique characteristics in 
chapter 3. 

3. R. D. Laing, The Divided Self (Middlesex, Eng.: Penguin 
Books Ltd., 1977), p. 39. 
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APPENDIX I 

QUESTIONNAIRE 

ISOLATION AND THE PARISH MINISTRY 



000 

St. Mary's College, 
St. Andrews, 
Fife, KY16 9JU. 

ISOLATION 
and the 

PARISH - MINISTRY 

INSTRUCTIONS 
This questionnaire will take you approximately 25-30 minutes to complete. Please respond to 
each question by ticking the appropriate box or filling in your response in the place provided. 
Please feel free to express your comments on the reverse of the questionnaire. Thank you for 
your input. 

CONFIDENTIAL 
All responses will be treated with the strictest of confidentiality and will be utilized solely for 
the purpose of this research. No identifying material or information given will under any 
circumstances be released. 
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QUESTIONNAIRE 

ISOLATION AND PASTORAL MINISTRY 

SECTION 1- PERSONAL DATA 

tick (/) appropriate response/fill in the blanks 

1) Age: (1) 20-30 Q (4) 51-60 Q 
(2) 31.40 Q (5) 61.70 Q 
(3) 41-50 Q (6) 70+ Q 

2) Sex: (1) Male Q 
(2) Female Q 

3) Education: A) Total number of years of education following 
secondary school? ...... .... 

B) Within these years how many have you spent 
specifically in Theological/Ministerial training? ...... .... 

C) Please list total degrees/ qualifications. 

4) Marital Status: 

........................... 

(1) Single 

......... 

Q 

....... 

(3) 

................. 

Widowed 

.... 

Q 
(2) Married Q (4) Separated/ 

Divorced Q 

5) Were you employed at another job/ (1) Yes Q 
profession prior to your call to ministry? (2) No Q 

6) If yes, type of employment: (1) Unskilled Q (3) Professional Q 
(2) Technical Q (4) Self-employed Q 
(5) Other ....... ......... ....... ................. .... 

7) Age entering the ministry: (1) 20-25 Q (5) 41.45 Q 
(2) 26-30 Q (6) 46-50 Q 
(3) 31-35 Q (7) 51-60 Q 
(4) 36-40 Q 

8) Years in ministry: (1) Full-time .... ...... 
(2) Part-time 

.... ...... 

9) Number of full time charges: ......................... 

10) Average number of years per charge: ......................... 

1 
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SECTION 2- CURRENT CHURCH DATA 

1) (1) Rural O (2) Town Q (3) Urban Q 

2) Size of community. (1) - 999 Q (5) 
. 
10,000-49,999 Q 

(2) 1000-1999 Q (6) 50,000-99,999 Q 
(3) 2000-4999 Q (7) 1000,000 + Q 
(4) 5000-9999 Q 

(community = area in which normal daily activity occu rs) 

3) Membership of church: 

(1) 50-100 0 (4) 301-400 Q (7) 751.1000 Q 
(2) 101-200 O (5) 401.500 Q (8) 1001-1250 Q 
(3) 201-300 O (6) 501-750 Q (9) 1251+ Q 

4) (a) Is your charge (1) single Q 
(2) linked Q 
(3) United in multiple communities Q 

(b) If linked, how many charges are there linked together? 
1 O4 O 
2 Q5 Q 
3 Q 

5) Number of other churches in immediate community: 

(1) your denomination ................. 

(2) other denominations ............... 

6) Is your church multi-staffed (1) Yes Q (2) No Q 

(Multi-staffed = more than one part or full time workers) 

7) Present staff positions (list) .................................................................. 

Indicate PT = part-time .................................................................. 

FT = full-time ................................................................. . 

8) Which position do you hold: .................................................................. 

9) Please record your presbytery number as it 

appears in the current church yearbook. .............................................. 

2 
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SECTION 3- RECOGNIZED ISOLATION (Professional) 

1) Do you have frequent contact with other ministers? (1) yes Q 
(2) no Q 

2) (a) If yes - how often? (1) daily Q (4) monthly Q 
(2) weekly 0 (5) bi-monthly Q 
(3) fortnightly Q 

(b) Is this a regularly arranged meeting? (1) yes Q 
(2) no Q 

3) (a) Is there an interdenominational (1) yes Q 
fraternal in your community? (2) no Q 

(b) If yes, do you participate? (1) yes Q 
(2) no Q 

4) Material dealt with at fraternal is usually slanted towards? 
INDICATE PRIMARY AREA (1) SECONDARY AREA (2) 

(1) social issues Q 

(2) church programme Q 

(3) problem solving Q (related to community/church issues) 
(4) informal fellowship Q 
(5) personal care and support Q 

5) (a) Is there opportunity for further education in your area? (1) yes Q 
(2) no Q 

(b) If yes, are you enrolled? (1) yes Q 
(2) no Q 

6) Ongoing ministerial education (seminar/study groups/etc. ) offered by the denominat ion is 
primarily? 

(1) programme orientated Q (4) doctrinal/theological Q 
(2) spiritual in nature Q (5) not available Q 
(3) personal growth Q (6) other (please list) Q 

7) Please respond to the following statements: 
(1) yes (2) no 

(a) I feel professionally alone most of the time. Q Q 
(b) I have someone with whom I can discuss difficult pastoral problems. Q Q 
(c) I wish I had someone (human) with whom I could discuss difficult 

pastoral problems. Q Q 
(d) Confidential counselling cases may be discussed with my 

denominational supervisor. Q Q 
(e) Confidential counselling cases may be discussed with other 

pastors. Q Q 
(f) I consult concerning cases with members of other professions. 

(doctors, lawyers, psychologists. ) Q Q 
(g) I share confidential cases with my wife. Q Q 
(h) I sometimes refer cases to someone outside pastoral ministry. Q Q 
(i) It would be good to establish a group which includes other professionals 

to consult on confidential counselling cases. Q Q 
(j) My presbytery has an adequate pastoral support system. Q Q 
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Social Isolation 

I) How many days a week are you supposed to take off? 

2) In the past 30 days how many full days 
have you taken off? (excluding vacation) .......................... 

(full = days with NO activities related to work) 

3} Do you have a hobby? 
Please list: 

Yes 0 

......................... 

......................... 

1Q 
2Q 
3Q 

No Q 

......................... 

......................... 

How much time a week do you estimate you spend on it? ...................................... 

4) How many close friends do you have in the local community? ............................ 
(close = those with whom you can share intimate personal problems) 

5) Most of my close friends are: 

(a) in my current church Q 
(b) in my community but not in my church Q 
(c) in churches I have previously pastored Q 
(d) in communities, but not churches where I have previously pastored 0 
(e) other .............................................................................. 

Q 

6) Respond to the following statements: 
(1) yes (2) no 

(a) I find if difficult to relax on time off. Q Q 
(b) Usually time off is spent thinking about work. Q Q 
(c) Sometimes I need someone to talk to, but have difficulty confiding in 

anyone. Q Q 

(d) Evenings spent socially with friends usually involve "church talk". Q Q 
(e) Even at social functions I'm expected to do my ministerial duty 

(i. e. ask blessing - grace, etc. ) Q Q 
(f) I believe it's all right to have close friends within the parish. Q Q 

(a) If not, why? ..................................................... (g) Most of my friends are other ministers. Q Q 
(h) We (my friends in g) usually discuss our church activities. Q Q 
(i) At times I feel trapped by what others expect of me. Q Q 
0) 1 sometimes feel the need to "break loose". Q Q 
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Spiritual Isolation 

1) Have you during the course of your ministry 
faced a personal crisis in which you felt (1) yes 
the need for pastoral care/counselling? (2) no 

Note - If the response was yes in 1 and there has been more than one crisis, choose the 
one which has been most predominant during your ministry and respond to the following 
questions. 

2) If yes, did you seek help? (1) yes 
(2) no 

3) Was the help you needed received? (1) yes 
(2) no 

4) Help (if received) was primarily from: 

(a) Fellow minister 
(b) Lay Friend 
(c) Spouse 
(d) Another professional friend 

Name profession .................................................................... (e) A professional consultant 
Name profession .................. :................................................. 

(f) Presbytery support group 
(g) Denominational staff 
(h) Family 

5) (a) Do you meet with a group within your presbytery 
designed to help you with personal problems? 

(b) If yes, do you feel you can confide in this group? 

6) (a) Do you meet with a group of ministers to provide 
personal pastoral care for one another? 

(b) If yes, do you feel you can confide in this group? 

7) (a) Do you have a (human) spiritual father/father confessor 
/spiritual director with whom you share? 

(b) If yes, how often have you met in the past 10 weeks? 

(1) yes 
(2) no 

(1) yes 
(2) no 

(1) yes 
(2) no 

13 
Q 

Q 
Q 

13 
0 

13 
13 
13 

Q 

Q 
13 
Q 

13 

a 
13 

13 
13 

(1) yes Q 
(2) no Q 

(1) yes Q 
(2) 

.... 

no 

............ 

Q 

......... 
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Isolation and the Family 

I) Do you feel that the Manse Family is considered by people 
in the community as being "different"? 

2) If yes, do you feel this "difference" creates a distance 
between your family and those who in other circumstances 
might be friends? 

3) Do you believe that your spouse at times feels isolated 
because of your position as minister? 

4) In an average week how many evenings do you spend 
totally at home with your family. 

(circle the correct response) 

5) Do you at times share with your spouse pastoral concerns 
that are confidential and which you cannot share with 
others? 

6) At times does the pressure of the job cause you to project 
your frustrations towards your spouse and family? 

(1) yes Q 
(2) no Q 

(1) yes Q 
(2) no Q 
(3) sometimes Q 

(1) yes Q 
(2) no Q 

0 /1/2 /3 
4 /5/6 /7 

(1) yes Q 
(2) no Q 

(1) never Q 
(2) sometimes Q 
(3) often Q 

ý' 
E 
r' 
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SECTION 4- GENERAL OBSERVATIONS 

Assess the following statements and select the point on the scale which best expresses your 
viewpoint. Enter the number in the blank alongside the statement. 

The following are the scale ratings: 

5- Strongly Agree 
4- Moderately Agree 
3- Possibly 

2- Moderately Disagree 
1- Strongly Disagree 

Strongly Strongly 
Agree Disagree 
5--4--3--2--1 

1) I spend much of my time fulfilling the expectations of the 
church. ........................... 

2) The expectations of the church and my expectations of 
ministry are not the same. ........................... 

3) 1 feel more like the Executive Director than the Pastor. ........................... 

4) My church wants someone to run the show not provide 
spiritual leadership. ........................... 

5) 1 feel unfulfilled in the ministry. ........................... 

6) I am so busy I don't have time to really relate with people. ........................... 

7) Being a parish minister seems more like a job than a calling. ........................... 

8) When preaching I feel isolated from my congregation. ........................... 

9) I read Scripture in sermon preparation, but it doesn't speak 
to me personally.. ........................... 

10) I attempt to fulfil the expectations of the denomination. 
........................... 

11) I have things I would Eke to do in the ministry but don't have 
time. ........................... 

12) 1 do not have enough time for personal spiritual nurture. ........................... 

13) 1 feel my position as a minister demands perfection. ........................... 

14) 1 feel that if you want a thing well done you should do it 
yourself. ........................... 
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5- Strongly Agree 2- Moderately Disagree 
4- Moderately Agree 1- Strongly Disagree 
3- Possibly 

Strongly Strongly 
Agree Disagree 
5--4--3--2-- 1 

15) 1 pray with others but rarely spend time in personal prayer. ........................... 

16) Often I do not feel spiritually affected by worship when I am 
conducting the service. ........................... 

17) At times the church demands too much of me. ........................... 

18) It is hard to find time to take a day off. ........................... 

19) My congregation doesn't realize how hard I work. ........................... 

20) When my parish likes what I'm doing, I feel I am relatively 
successful as a pastor. ........................... 

21) 1 would be afraid to let my parishioners know what I'm really 
like. 

........................... 

22) Outside the house I act happy and content even when inside 
I'm distressed and sad. .......................... . 

23) There is a difference between what I am and how I appear to 
others. ........................... 

24) If there is a difference (23), it causes me great tension. ........................... 

25) 
. 

At times while conducting a service I feel that I'm simply 
going through a ritual. ........................... 

26) In counselling there are times when I refrain from telling 
people exactly what I think. ........................... 

27) Much of my time is spent in "doing" rather than "being". 
........................... 

28) I'd like to be the "mystic" but am usually forced to be the 
practitioner. ........................... 

29) 1 often lack myself what I am expected to give to others. ........................... 

30) 1 feel separated from the person I'd like to be. 
........................... 

31) 1 would like to change roles but am unable to do so. ........................... 
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5- Strongly Agree 
4- Moderately Agree 
3- Possibly 

2- Moderately Disagree 
1- Strongly Disagree 

Strongly Strongly 
Agree Disagree 
5--4--3--2--1 

32) 1 demand more of myself than the church demands of me. 

33) 1 feel guilty if I am seen taking time off. 

34) It is important to measure up to the expectations of my 
church. 

35) In order to get ahead it is necessary to conform to 
denominational demands. 

36) As a minister I feel isolated from: 

(a) Fellow Church of Scotland Ministers 

(b) Ministers of Other Denominations 

(c) Other Professionals in Community 

(d) My Church Members 

(e) My Kirk Session 

(f) The Local Presbytery 

(g) Denominational Staff 

IF SELECTED IN A RANDOM SAMPLING, WOULD YOU BE WILLING TO PARTICIPATE 
IN A DIRECT DISCUSSION WITH THE RESEARCHER? Yes 

.p 
No 0 

YOUR COMMENTS - Thank you for taking the time to respond. I know that as with all 
questionnaires I have not asked questions or dealt with matters on which you would like to 
comment. Please feel free to comment using the reverse side of this page should you require 
the space. Your comments on the cause of isolation in the parish ministry and a possible 
support system to offset this problem will be greatly appreciated. Please be assured of total 
confidentiality. 
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APPENDIX II 

SECTION 4- GENERAL OBSERVATIONS 

RAW DATA FROM TOTAL SAMPLE 
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APPENDIX IV 

SECTION 1-3 PERSONAL & CHURCH DATA 
and 

RECOGNIZED ISOLATION 

RAW DATA FROM GROUP B 
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APPENDIX V 

SECTION 1-3 PERSONAL & CHURCH DATA 
and 

RECOGNIZED ISOLATION 

RAW DATA FROM GROUP C 
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SAMPLE SELECTION PROCESS 



APPENDIX VI 

Sample Selection Process 

This study utilized a sample base of 200 ministers of the 

Church of Scotland who were serving in the parish ministry of the 

church within territorial Scotland and the islands. 

The selection of these ministers was made utilizing a random 

number selection process. 

Following the selection of the study group the individual 

ministers were mailed a packet which included a letter of 

introduction co-signed by Professor James A. Whyte adviser, and 

Rev. John Cairns, Convener of the Department of Ministry and Mission, 

The Questionnaire entitled "Isolation and the Parish Ministry, 

The Myers-Brigg Type Indicator, The Purpose in Life Test and a set of 

instructions from the researcher. 

Of the original sample 85.27, of the group responded of which 

79.5/s (159) were deemed adequately completed to constitute a reliable 

data base for this study. 

500 


