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Summary 

The research aim of this study is to determine the contemporary relevance of the 

collaboration between Victor White, theologian, and Carl Gustav Jung the founder of 

Analytical Psychology. There are three objectives. The first is to place White‘s interest 

in Jung in a personal, professional and ecclesiastical context. Secondly, the intention is 

to try to understand the impasse that occurred between Jung and White about how evil 

is understood. The third objective of this thesis is to demonstrate that White‘s work, 

exploring the interdisciplinary frontier of theology and psychology is both valuable in 

its own terms, and of contemporary significance. 

This work explores the narrative of human flourishing based on a study of the 

interdisciplinary dialogue between White and Jung. The Jung-White dialogue is of 

particular interest because it demonstrates the challenge and the value of rigorous 

interdisciplinary engagement. Although theology and psychology each share the same 

subject matter – the human person – the distinction lies in the way in which the subject 

is knowable. 

White‘s investigation of the identity of ‗soul‘ and ‗psyche‘ demonstrates how the 

understanding of soul as a concept is reached by philosophical inference in theology. 

Inference is a different methodology to the field of investigation of the empirical 

psychologist. This work demonstrates that in working from two different methodologies 

the collaboration between Jung and White enabled conflicts in understanding to come to 

light that were unlikely to have been identified otherwise. 

This work recommends White‘s rational anthropology, which is grounded in the 

tradition of Aristotle and Aquinas, as a basis for interdisciplinary dialogue with view to 

paving the way towards a general consensus on what it means to be a flourishing human 

person. The aim is to draw attention to the value of White‘s scholarship as a potentially 

significant contribution to contemporary discourse on mental health. 

In providing a philosophical / theological / psychological synthesis of the flourishing 

human person White‘s corpus has much to contribute towards a greater understanding 

of what constitutes mental health. Although the times we live in have changed 

considerably, the essence of the human condition has not. 
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GENERAL INTRODUCTION 

The research aim of this particular study is to determine the contemporary relevance of 

the collaboration between Victor White, theologian, and Carl Gustav Jung the founder 

of Analytical Psychology. This work sets out to explore the narrative of human 

flourishing based on a study of the interdisciplinary dialogue between White and Jung. 

There are three objectives. The first is to place White‘s interest in Jung in a personal, 

professional and ecclesiastical context. The second is to try to understand the impasse 

that occurred between Jung and White about how evil is understood. The third objective 

of this thesis is to demonstrate that White‘s work, exploring the interdisciplinary 

frontier of theology and psychology, is both valuable in its own terms, and of 

contemporary significance. 

The Jung-White dialogue is particularly significant because it is the product of two 

interdisciplinary thinkers who shared a mutual concern for the well-being of humanity 

in the aftermath of the horrors of World War II. 

The thesis suggests that White‘s rational anthropology has the potential to contribute to 

interdisciplinary dialogue on what it means to be a whole, healthy and flourishing 

human person. In this way its intention is to propose that White‘s scholarship can make 

a significant contribution to contemporary discourse on mental health. 

The work consists of five chapters. The first traces White‘s early years and the 

significant developmental influences that formed his life, thought and work. Chapter 

two, considers war as a key test of White‘s theology. The third chapter describes 

White‘s initial involvement with Jung‘s work, his intense wartime study of that work 

and his subsequent publications on Jung. The chapter also outlines White‘s initial 

contact with Jung, the personal and professional collaboration that ensued and the 

eventual impasse that occurred between them about evil. Chapter four sets out the basis 

of the impasse by outlining White‘s understanding of evil before considering Jung‘s 

empirical stance on evil. The fifth and final chapter discusses the narrative of human 

flourishing in the tradition of Aristotle and Aquinas and argues that White‘s work is of 

perennial significance. 
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It is not the suggestion of this thesis that the collaboration between Jung and White was 

a failure because they reached an impasse over the subject of evil. Quite the contrary, 

although they most certainly did not agree on how evil is understood. The remarkable 

scholarship of both men and their steadfastness as the disagreement became intense 

enabled underlying issues to come to light. 

How evil is understood is critical to human anthropology. When considered in the 

context of mental health and psychological treatment in general, different accounts of 

evil result in treatments that deny or ignore the innate wholeness of the human person as 

a moral agent. This work is submitted to support and encourage critical interdisciplinary 

dialogue on the human condition. We must begin somewhere. White‘s work presents a 

solid platform from which to initiate such dialogue. 

White‘s work sets a sound level of scholarship in presenting a rational anthropology that 

is grounded in the thought of Aristotle and Aquinas. The dialogue with Jung 

demonstrates that although Jung could not agree with the understanding of evil in this 

tradition, he could not provide an equally sound rational alternative. White was not 

afraid to challenge established thought if necessary. At the same time he was not 

prepared to overturn a tradition of thought without an equally sound replacement that 

could withstand critical analysis. 

In providing a philosophical / theological / psychological synthesis of the flourishing 

human person White‘s corpus has much to contribute towards a greater understanding 

of what constitutes mental health. Although the times we live in have changed 

considerably, the essence of the human condition has not. 
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CHAPTER ONE: The Life and Times of Victor White O.P. (1902-1960) 

Introduction 

This chapter will trace the significant developmental stages of White‘s life in an attempt 

to build a picture of the main influences leading up to his decision to convert to Roman 

Catholicism at nineteen, to become a Catholic priest of the Dominican Order and 

ultimately to dedicate his life and ministry to try first to understand, and then to share 

his understanding of the role and importance of Sacra Doctrina, as understood in the 

theological tradition of Aquinas. 

To date there are three publications about Victor White all of which centre around his 

relationship with the founder of Analytical Psychology, Carl Gustav Jung. The first, was 

published in 1994, In God's Shadow: the Collaboration of Victor White and C.G. Jung.1 

When that work was written only Jung‘s letters to White were available.2 It was not 

until 2007 that both sides of the correspondence between Jung and White became 

available to researchers with the long awaited publication of The Jung-White Letters.3 

Fr. Victor White, O.P.: The Story of Jung's "White Raven" was also published in 2007.4 

White‘s collaboration with Jung is indeed significant as considered by the 

aforementioned works. This thesis will demonstrate that the significance of White‘s 

work extends beyond his relationship with Jung and is therefore worthy of consideration 

in its own right. The Jung-White dialogue is discussed specifically in chapter three. 

This first chapter consists of three parts. Part one will follow the trajectory of White‘s 

life from his birth in 1902 to his death in 1960. The second part will focus on the 

significant influences in White‘s life by broadly tracing what was happening in the 

ecclesiastical and political world around him. Part three will consider White‘s work as a 

significant contribution to knowledge. 

                                                 
1 

Ann Conrad Lammers, In God's Shadow: the Collaboration of Victor White and C.G. Jung, (Mahwah: 

New Jersey: Paulist Press, 1994). 
2
 C. G. Jung, Letters. Volume 1: 1906-1950. Volume II: 1951-1961. Translator R.F.C. Hull. Editors, 

Gerhard Adler and Aniela Jaffe, (Princeton: Princeton University Press, 1973). 
3
 Ann Conrad Lammers, Adrian Cunningham and Murray Stein Eds. The Jung-White Letters, (New York: 

Routledge, 2007), hereafter referenced as Lammers, The Jung-White Letters. 
4
 Clodagh Weldon, Fr. Victor White, O.P.: The Story of Jung's "White Raven" (Scranton: University of 

Scranton Press, 2007), hereafter referenced as Weldon, White Raven. 

http://www.jesuitlibrary.ie/ipac20/ipac.jsp?session=132S72095C65M.894226&profile=mill&uri=search=TL~!In%20God's%20Shadow:%20the%20collaboration%20of%20Victor%20White%20and%20C.G.%20Jung&term=In%20God's%20Shadow:%20the%20collaboration%20of%20Victor%20White%20and%20C.G.%20Jung&aspect=subtab13&menu=search&source=~!horizon
http://www.jesuitlibrary.ie/ipac20/ipac.jsp?session=132S72095C65M.894226&profile=mill&uri=search=TL~!In%20God's%20Shadow:%20the%20collaboration%20of%20Victor%20White%20and%20C.G.%20Jung&term=In%20God's%20Shadow:%20the%20collaboration%20of%20Victor%20White%20and%20C.G.%20Jung&aspect=subtab13&menu=search&source=~!horizon
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1. White’s Life 

This part will introduce Victor White (1902-1960) and trace the trajectory of his life. 

Section one will present an outline of his early years. The second section will discuss 

White‘s conversion to Catholicism and his religious formation will be outlined in 

section three. Section four will cover White‘s 1940 midlife crisis which led to what 

would become his lifelong interest in Jung‘s psychology. Section five will contextualise 

White‘s interest in Jung. Section six will briefly document White‘s final illness and 

death. 

1.1.1. White‟s Early Years 

Gordon Henry White was born into a clerical family. His father, John Henry, and his 

grandfather, John, were both High Church Anglican ministers. His paternal uncle, 

Frederick, was also a vicar, as was his younger brother, John Francis, who served as a 

chaplain in the army before taking his first post as a vicar in 1950.5 

As a young boy White felt a sense of connectedness to nature, to the cycles of the 

seasons, to the people who had gone before him in a way that exceeded the intellectual 

capacity one would expect for a boy his age. Later, as an adult reflecting back on his 

experience as a boy, White was struck by how the elemental theme of death and rebirth 

is paralleled both in the Christian narrative of the Passion and Resurrection of Christ 

and in the pagan mysteries.6 White describes his early experience of the interrelatedness 

of all things: 

I gained a quality and a sense of solidarity with creation, with the 

process of nature, with the cycles of the seasons… Moreover, these 

books gave me a new sense of solidarity with humanity as a whole; 

whatever else I was doing when I attended Mass, or followed the 

Church‘s calendar of fast and feast, I was doing something not entirely 

different from what men and women of every creed and colour 

seemed to have been doing since the world began.7 

                                                 
5
 Weldon, White Raven, 240, 241n2&5. 

6
 Victor White, ―The Dying God,‖ Chapter XII, God and the Unconscious, (1952), 215-233. The 

reference here is to the classic work by Sir James George Frazer. The Golden Bough: A Study in Magic 

and Religion, (Oxford: Oxford University Press, 1890/2009). 
7
 Victor White, God and the Unconscious, (1952), 223-224. The books that inspired this particular 

thought were a series by The Rationalist Press Association, founded in 1885, a publisher of books and 

pamphlets dedicated to free thinking, science and a critique of organized religion. The R.P.A. is still in 

existence and their website can be viewed at https://rationalist.org.uk/history Accessed 28.5.2014. 

https://rationalist.org.uk/history
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White attended Bloxham School at Banbury, Oxfordshire, England, from September 

1916 until July 1919. The predominant influences at Bloxham School, during White‘s 

time there, were sport, religion; (Anglo-Catholic with a stress on the ceremonial), and 

war.8 Although it is said that it is ‗harder to gauge the war‘s impact on the everyday life 

of the school and its pupils,‘ there is little doubt that war was a prevailing influence.9 

The influence of war at Bloxham is evident from the creation of an Officer Training 

Corps (OTC) in November 1910. The OTC‘s activities were an increasingly dominant 

part of Bloxham school life. They marched to Banbury station on Sundays after chapel 

to take the train to Didcot, where they helped load military stores at the depot. Public 

schools at the time were expected to prepare pupils for military leadership. 

At Bloxham White is recorded as winning the fourth form French prize in 1917 and the 

Divinity prize in 1918. The latter was presented by the Duke of Newcastle who was the 

guest of honour at the prize-giving ceremony in July 1918. White also won a prize for 

English and would have studied Greek, Latin and history.10 Infused with a deep sense of 

connectedness to tradition it is thought that from an early age that White believed he 

was destined for a clerical future.11 

1.1.2. White‟s Conversion to Catholicism 

After White‘s studies at Bloxham School were complete, he spent the following two 

years approximately at the nearby St Charles House, Begbroke, an establishment 

designated for Anglican clerics converting to Catholicism.12 White was notably the 

                                                 
8
 Simon Batten and Susan Pugsley, Chapters 1 & 2, A Shining Light: 150 Years of Bloxham School, 

(London: James & James, 2010), 9-45. It is worth noting that the germ of White‘s skill at seeking the 

common ground in his ecumenical, and other, work may also have been sown at Bloxham. ‗The Banbury 

area had a long-established anti-catholic reputation, and the practice (at Bloxham) of confession, 

genuflecting to the altar were attacked by local critics quick to discern papist tendencies in the school‘s 

religious life; this was done both in letters to the press and complaints to the Bishop,‘ 27. 
9
 Ibid., 43. 

10
 School prizes were introduced at Bloxham in an attempt to increase academic standards. We are 

grateful to Simon Batten for providing us with this information from the archives of Bloxham School, 

correspondence dated 3
rd

 October, 2014. See also Ibid., 35. White is recorded as leaving Bloxham at the 

end of the summer term 1919. The only other reference to him is from the Old Bloxhamist news for 

December 1919: ―G. H. WHITE (1916-19), who left last term, has gone ―North of the Trent." He writes: 

―I don't think much of these parts!" He is studying under the direction of the Vicar of Elton, Stockton on-

Tees.‖ Issues of the Old Bloxhamist were accessed on 2
nd

 October, 2014 and are accessible online at, 

https://drive.google.com/a/tcd.ie/folderview?ddrp=1&id=0B03xEYCatblXN04yQUNFNUlHNGM# 22. 
11

 Adrian Cunningham, ―Victor White: A Memoir,‖ in Lammers, The Jung-White Letters, 308, henceforth 

referenced as Cunningham, ―Memoir.‖ 
12

 The influence of World War I was likely still palpable when White was as Begbroke. A January 1918 

article in The Tablet describes how the centre was the location of retreats for soldiers. ‗St. Charles' House,  

Begbroke is about six miles out of Oxford. Begbroke is a pleasant house.‘  

https://drive.google.com/a/tcd.ie/folderview?ddrp=1&id=0B03xEYCatblXN04yQUNFNUlHNGM
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youngest student there which is possibly why he lived with the warden of Begbroke for 

some months.13 Many years later, in a retrospective letter written in 1940, White 

speculates that the option of becoming an Anglican priest was impeded by his 

relationship with his father.14 

In another retrospective insight relating to his conversion, White refers to a dream that 

he recorded five years after realising that he converted to Catholicism on account of his 

relationship with his father. He describes and interprets the dream thus. 

I incline to envy the generality of Irish priests for the fact that 

Catholicism is in their blood and so seldom presents problems or 

complications arising from heredity or upbringing (I myself am a 

convert, and have in the past had many such), but I incline also to 

resent and despise them for the same fact, and also for what seems to 

me their frequent complacence and narrowness.15 

These reflections suggest that considering the clerical family he was born into, White is 

likely to have carried some psychological unfinished business that may have influenced 

his choice to favour Catholicism over the familial High Church Anglican tradition. In 

the absence of any more specific thoughts from White on the matter, one can only 

speculate about the psychological impact of his conversion. On White himself, on the 

family dynamic, on his relationship with his mother, brothers, uncles and more 

importantly, with his father and consequently towards authority figures in general. On 

completion of his school education White was received into the Roman Catholic Church 

in March 1921, aged eighteen.16 

Although White converted to Roman Catholicism, throughout his life he held and 

maintained a particular fondness and interest in the Eastern tradition. The Latin-Greek 

                                                                                                                                               
http://archive.thetablet.co.uk/article/12th-january-1918/8/towards-reconstruction-retre-ats-for-soldiers, 

accessed 19
th

 October, 2015. 
13

 White was at Begbroke from September 1919 or 1920 to April 1921. (Cunningham notes some 

contradictions in the recording of dates). Our research suggests that in 1919 White did not go directly to 

Begbroke but went to study under the direction of the Vicar of Elton, Stockton-on-Tees. See note 10 

above. The Warden of Begbroke at the time White was there was Monsignor H. Barton Brown. Adrian 

Cunningham, ―Victor White: A Memoir,‖ in Lammers, The Jung-White Letters, 309. 
14

 The letter was to his analyst John Layard dated 29.12.1940, cited in Lammers, The Jung-White Letters, 

309. We have found no substantial account of White‘s relationship with his father in White‘s own words 

that may explain why this was the case. White‘s father is said to have preached sermons that were stern to 

the point of fierceness. See Lammers, Shadow, 45. 
15

 Letter dated 14.10.1945 to Carl Jung. See Lammers, The Jung-White Letters, 316. 
16

 White would be nineteen some months later, on 21
st
 October, 1921. 

http://archive.thetablet.co.uk/article/12th-january-1918/8/towards-reconstruction-retre-ats-for-soldiers
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synthesis was important to White and is a theme that recurs frequently in his dreams.17 

White was of the view that the ‗East could restore lost balance to the West,‘ and not the 

other way around.18 

In another retrospective reflection on the topic of his conversion, White recounts feeling 

quite depressed one day with time to pass before an important meeting. He went into a 

nearby Greek Orthodox Cathedral, which affected him. He wrote: 

I find it refreshing to stand again before a vast eikonostasis – an altar 

so familiar in my youth. Memories flooded back, and I realise how 

much I must have repressed in my by-passing the East in my 

‗instantaneous‘ conversion to Rome.19 

In his haste to convert to Catholicism, White seems somewhat sad that he overlooked 

the Orthodox option. The mystery and almost mystical sense of connectedness, we saw 

him speak of earlier as a young boy, was possibly in some subtle way connected to his 

lifelong interest in Orthodox Christianity. The Orthodox option had still not been 

eliminated by July 1941, when White seriously considered leaving the Dominicans to 

join a new religious foundation which Dom Bede Winslow O.S.B. (1888-1959) was 

trying to establish.20 

The new order was intended to be an ecumenical one, which would work for the 

reunion of the Eastern Orthodox and Catholic Churches. The work would involve 

prayer and work. White‘s prospective role was to be the editor of Winslow‘s Journal, 

the Eastern Churches Quarterly, founded in 1938.21 White contributed articles in 1940 

and 1942 to the ECQ. Winslow‘s community never got off the ground and the primary 

reason given was the difficulty in attracting suitable people.  

                                                 
17

 Diary entry of 28
th

 November, 1940, VW Papers: 158. Mention of a Russian theme appears repeatedly 

in White‘s dreams, often followed by an exclamation mark as if to emphasise something important and of 

particular significance to him. 
18

 Diary entry of 1
st
 March, 1941, VW Papers: 172. 

19
 This note is taken a long retrospective diary entry dated March 1941, written after a gap of some 

months. The Cathedral was at Notting Hill Gate, London. The previous uncompleted entry was 

23.12.1940. VW Papers: 170. Eikonostasis is the Greek word for a screen bearing icons which separates 

the sanctuary from the nave in many Eastern churches. 
20

 Adrian Cunningham, ―Victor White: A Memoir,‖ in Lammers, The Jung- White Letters, 316-317. The 

new community was intended to be an ecumenical order based on the Belgian Benedictine model of 

Chevetogne, at Amay-sur-Mense. See also Sr. Benedict Gaugan OSB, ―Dom Bede Winslow OSB 1888-

1959.‖ One in Christ, (2009) 43:1, 2-9. 
21

 Weldon, White Raven, 17. 
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1.1.3. White‟s Religious Formation 

In September 1921, having converted to Catholicism, White began his theological 

studies at the Pontifical English College for the formation of priests at Valladolid, 

Spain. Within two years, White had left Valladolid to join the novitiate of the Order of 

Preachers, at Woodchester Gloucestershire, England, where he took the name Victor.22 

White‘s initial formation at Woodchester would have involved immersion in the chants 

and the divine office combined with a study of the history of the Order, the lives of the 

saints and scripture. White was professed on 30
th

 September, 1924. 

The next stage of White‘s formation involved a four year period of study at the 

Dominican studium at Hawkesyard Priory, in Staffordshire, England, under the 

direction of Hugh Pope O.P.,23 and Luke Walker O.P.24 The curriculum at Hawkesyard 

included a basic grounding in logic, natural theology, and moral philosophy with 

training in French, German, Spanish, Italian and Latin.25 It was at Hawkesyard that 

White would have worked his way through the Summa of St. Thomas and developed his 

great love for Aquinas which he would later pass on to others.26 

After four years at Hawkesyard, White was ordained a priest of the Dominican Order, 

the Order of Preachers, on 2
nd

 June, 1928, along with his closest lifelong friend Gerald 

Vann O.P.27 The next year was spent studying for his Licentiate in Sacred Theology 

                                                 
22

 White joined the Dominicans in September 1923. The Order of Preachers is also known as the 

Dominican Order after their founder St. Dominic. Records at Valladolid for the summer of 1922 note 

White‘s interest in the Dominican way of life and of his leaving the college on 3.4.1923 to join the 

Dominican Order. Cunningham suggests in another source that White may have briefly studied at 

Fribourg, Switzerland, in the interim from April to September 1923. See Lammers, The Jung-White 

Letters, 309; and Adrian Cunningham, ‗White, Gordon Henry (1902–1960)‘, Oxford Dictionary of 

National Biography, Oxford University Press, 2004. http://www.oxforddnb.com/view/article/65090 

Accessed 17th September, 2013. 
23

 Hugh Pope O.P. was Regent of Studies (1920-32) at Hawkesyard. Prior to this he taught Scripture at 

the Angelicum in Rome (1909-1913). Pope was suspended on suspicion of modernism but rehabilitated 

by Pope Benedict XV. Adrian Cunningham, ―Victor White: A Memoir,‖ in Lammers, The Jung-White 

Letters, 310. Pope taught the young Bede Jarrett O.P. and it is likely he influenced his vision for the 

Order since they shared a common ideal. Jarrett later became provincial of Blackfriars where White spent 

most of his life. Pope's influence as Regent of Studies is said to be interwoven in Hawkesyard and  

Blackfriars. Kieran Mulvey, Hugh Pope of the Order of Preachers, (London: Blackfriars, 1954), 187-193. 
24

 Luke Walker O.P. was on the editorial board of the first issues of Blackfriars Journal. He studied 

Thomism at Louvain 1909-1912 and occasionally published articles and reviews. His first review deals 

with the idea of Atonement in Christian theology, a topic which would later be taken up repeatedly by 

White. See Fergus Kerr, ―The First Issue," New Blackfriars, 84:992, (October 2003), 434–447. 
25

 Weldon, White Raven, 8, 241n.8. 
26

 Ibid., 10. We will refer to St Thomas Aquinas henceforth as Aquinas with the express intention of 

referring to him and his thought directly as distinct from any subsequent interpretations of his thought. 
27

 Gerald Vann O.P. (1906-1963), an English Dominican theologian reputed for his many works on 

spirituality. 

http://www.oxforddnb.com/view/article/65090
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(STL) at the Dominican House of Studies at Louvain in Belgium. What is particularly 

noteworthy about Louvain is that although the aim was to bring the thought of Aquinas 

into the modern world, there was no course of study available other than a systematic 

reading of Aquinas.28 White was frustrated because the contemporary significance of 

Aquinas‘ thought was not emphasised at the Louvain Studium, a fact that was possibly 

part of the impetus for the contribution White would later make, specifically in how he 

would teach his students to read Aquinas. 

A series of major events in the historical and cultural backdrop of the time are 

significant to understanding the development, and the dilemmas, of how White‘s 

particular theological ministry unfolded. These influences will be considered later in 

part two of this chapter. The next section will examine the period of interior turmoil that 

White suffered around 1940. A time that led to him seriously reconsider his options. 

1.1.4. White‟s 1940 midlife crisis 

1940 was a personally difficult time for White. He was morally troubled trying to make 

choices that would change the direction of his life. The context of White‘s life at this 

time was that he was on sabbatical; he was not teaching and had been replaced as editor 

of Blackfriars after only a few months.29 His friend Eric Gill had recently died. White 

was neither working nor writing professionally and had moved out of Blackfriars to stay 

with friends in the country. These, along with other personal issues, are merely nuanced 

in the diary he kept from 1940-1941.30 

In many respects mid 1940 can be seen as an especially difficult time for the people of 

England. They suffered the trauma of nightly air raids and had to face a continuous trail 

of destruction in their aftermath.31 The outcome of World War II was uncertain. To say 

it was a distressing time in history is likely a great understatement. White was one of the 

                                                 
28

 Weldon, White Raven, 10. 
29

 His replacement was Conrad Pepler O.P. See Ibid.,, 244n4. 
30

 We can find no clarification in White‘s own words why he was not writing professionally during this 

time. White begins to write a diary wherein he notes in the opening pages how good it feels for him to be 

able to write freely. Were White to have been suffering from depression, in the clinical sense as is 

generally presumed, it is unlikely he would find such joy in anything. 
31

 White makes various passing references to nightly air raids in his diary. Around the New Year, 1941, 

he travelled to spend the holiday with his family who were staying at Burghwallis Rectory near 

Doncaster. He described the coach journey through snow and in Sheffield ‗there was much wreckage in a 

shopping centre.‘ VW Papers: 173. 
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few to publicly discuss the morality of war, against the backdrop of a shocking 

reluctance among church leaders to get involved in any ethical discussion about war.32 

White‘s describes his dilemma of 1940 in the following passage which, we believe, 

suggests that the difficulties may lie somewhere in the authoritarian regime of the 

Roman Catholic Church rather than with Catholic teaching. 

My breakdown, my crisis of faith, my heresies, my dilemma – I could 

neither abandon Catholicism nor fit in into a system... Dom Bede 

Winslow‘s scheme was my one hope. I could thus retain my priestly 

functions (I ventured to hope) as a ―Catholic in communion with 

Rome,‖ without being a ―Roman Catholic.‖33 

White consulted his friend the philosopher and theologian Donald MacKinnon, (1913-

1994), for advice about his predicament. On MacKinnon‘s recommendation White 

began a period of Jungian analysis with John Layard.34 White‘s personal experience of 

Jungian analysis combined with his intense study of Jung‘s analytical psychology had a 

profound and life-changing influence on him which we will return to in chapter three. 

1.1.5. White‟s interest in Jung‟s Psychology 

The interest in Jung began as a result of White‘s personal experience of Jungian 

analysis with John Layard. Once he began to read Jung, White was confronted with 

theological issues which he could not ignore. The situation necessitated him to embark 

on an intensive study of Jung‘s work. At the outset, White‘s interest in Jung was based 

on his personal experience of Jungian analysis which met his need for some kind of skill 

or method to help him to understand and work through his inner turmoil. In this context 

Jung‘s praxis held reasonable potential. 

Thus White‘s interest in Jung could be said to have been prompted by destiny. Chapter 

three will be devoted to a more comprehensive account of White‘s initial involvement 

                                                 
32

 We refer to our correspondence with Ashley Beck dated 21
st
 March, 2015 in this regard. See also, 

Ashley Beck, ―How Catholic Teaching about War has changed,‖ New Blackfriars, 96:1062, (March 

2015), 130–146. 
33

 This note is taken from the diary White kept to support himself through this period of inner turmoil. 

During this difficult time White kept a diary to help him consolidate his thoughts. The diary begins on 

23.8.1940 and the last entry is on 31.3.1941. In the diary White records his personal thoughts, dreams, 

and reflections in general and on the books he read. It is apparent from the diary that White was working 

intensively to understand his dream life in an attempt to get to the root of the intense unsettled feelings he 

was trying to contain. The excerpt cited is from a long entry dated March 1941 written after a gap of some 

months. The previous uncompleted entry was 23.12.1940. VW Papers: 170. 
34

 Layard was an anthropologist and Jungian analyst trained by Jung. Lammers, The Jung-White Letters, 

313, and Weldon, White Raven, 15-16. 
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with Jung‘s work. His writing on Jung, his intimate personal friendship with Jung, and 

the significant Jung-White dialogue will be discussed therein. Chapter four will focus 

specifically on evil as pertinent to the impasse that occurred between Jung and White. 

1.1.6. White‟s illness and death 

White‘s first major health setback was caused by an accident on his Vespa scooter near 

Peterborough, on 17
th

 April, 1959. He sustained numerous injuries. White was 

concussed, his skull was fractured and he suffered serious head injuries, had a complete 

loss of hearing in his right ear and some loss of vision for which there was no help 

available. In September he was admitted to hospital with acute abdominal pain for 

which no cause could be found. In October he wrote that ‗it seems that some 

inconvenient disabilities will remain for some time.‘35 

Some months later, in March 1960, White was rushed to Addenbrooke‘s Hospital in 

Cambridge for investigation into his ongoing digestive difficulties. He underwent, ‗a 

quite serious operation on the intestines and a ―malignant growth‖ was discovered. I am 

still much of an invalid and the prognosis is uncertain.‘36 

Although after the surgery White could eat very little and had lost weight, his medical 

notes record that he had work to do that he would very much like to complete. The 

notes read as if, at best, every effort was made to keep him comfortable so that he could 

finish his work. White‘s third and final book, Soul and Psyche, was released in February 

1960 just before his surgery.37 Radiotherapy and other treatments were considered but 

the prognosis was so hopeless that he was left alone. White was said to have been fully 

aware of the seriousness of his condition.38 

During the final weeks of his life White was cared for by a community group of lay 

people who shared an interest in Jung‘s work.39 Victor White died on 22
nd

 May, 1960 

and was fully conscious to the end. The last words he spoke were ‗God take me.‘40 

                                                 
35

 Letter to Jung dated 18.10.1959. Lammers, The Jung-White Letters, 281. 
36

 Letter dated 18.3.1960. Ibid., 283. 
37

 Cunningham, ―Memoir,‖ in Ibid., 333. 
38

 VW Papers: 204-209. 
39

 This community went under the name of the Fabyc community, (Family by Choice), under the 

leadership of Catherine Grinsberg. White and his superiors were persuaded by Catherine Grinsberg that 

this arrangement was the best option, much to the dismay of the nurse, Christina Megroz, who cared for 

him. She thought White felt lonely and may have regretted leaving the priory. Cunningham, ―Memoir,‖ in 

Lammers, The Jung-White Letters, 333. 
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Against this backdrop of White‘s life and death the significant influences that had an 

impact on White will be considered. 

2. Significant Influences 

This part will analyse the influences that were significant for White. Section one will set 

the scene at Blackfriars Priory in Oxford where White began his clerical life. Section 

two will attempt to contextualise the ecclesiastical influences that resulted in White 

reconsidering his options as already mentioned. Section three will present a selection of 

the historical and cultural influences that engaged White. 

1.2.1. Blackfriars, Oxford, England 

White began his teaching ministry when the Dominican House of Studies in Oxford 

became a priory, on May 4
th

 1929, under the guidance of Bede Jarrett O.P. as 

Provincial.41 The date is significant because it marked the first centenary 

commemoration of Catholic emancipation which for some was like a dream come true.42 

Blackfriars, at St Giles,' near the centre of Oxford, England, was a self-sufficient 

Dominican studium with its own teachers, students, and Dominican personality. Jarrett 

is also credited with launching the English Dominican academic journal, Blackfriars in 

1919.
43

 

1929 also saw the appointment of a new master general of the Dominican order, Fr. 

Martin-Marie-Stanislas Gillet O.P. who remained in the position until 1946. Gillet was 

concerned about the ‗permissiveness of thought‘ characteristic of Oxford. His 

preference was for Dominican students to study in a protected environment, such as that 

provided by the rural mansion at Hawkesyard. Jarrett succeeded in retaining White to 

work at Blackfriars as a lecturer. An opportunity which meant White was free to engage 

                                                                                                                                               
40 

Cunningham, ―Memoir,‖ in Lammers, The Jung-White Letters, 334. 
41

 Bede Jarrett O.P., (1881-1934), was Provincial of Blackfriars Priory for four successive terms (1916-

1932). He is said to be the ‗symbol of the Dominican renaissance. Jarrett was the first Dominican to be 

sent to Oxford since the Reformation after the universities had been opened to Roman Catholics. He 

believed that insufficient doctrinal instruction was a crucial part of the explanation for why Catholics 

lapsed.‘ See Aidan Nichols, O.P., Dominican Gallery: Portrait of a Culture, (Herefordshire: Gracewing, 

1997), 3, 28. 
42

 See ―The Homecoming of the Dominicans,‖ by the Editor, Blackfriars, 10 (June 1929), 1099-1103. 
43

 Jarrett felt confident that the Dominican way and the theology of St. Thomas Aquinas could provide as 

coherent a system for the modern epoch as they had for the later Middle Ages. Jarrett rediscovered the 

medieval notion of gratia praedicationis, that the consequence of grace is to make the word spoken by 

the preacher a ‗graceful‘, attractive word, which will win favour with those who hear it. ‗Jarrett, Bede,  

(1881–1934)‘, Oxford Dictionary of National Biography, Oxford University Press, 2004, 

http://www.oxforddnb.com/view/article/61579 Accessed 7 June 2014. 
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with various fields of secular knowledge.44 Ultimately, the area of secular thought that 

White would devote much of his life‘s work to would be the common ground between 

analytical psychology and theology. White‘s work aimed at exploring the common 

ground between the work of Aquinas and that of Carl Gustav Jung, the founder of 

Analytical Psychology who would later become his dear friend. 

White began to teach dogmatic theology and Church history in 1930 after receiving his 

Licentiate in Sacred Theology from Louvain, Belgium, where he lived and pursued 

further studies in 1931-32.45 He also taught moral theology and ecclesiastical history 

and could be considered fortunate that Jarrett‘s vision for the Oxford house was in 

harmony with his own ideas.46 Jarrett chose professors who believed that Aquinas was 

best taught, not by instruction manuals, but by engagement with contemporary culture, 

through ‗history art, philosophy, psychology, literature and culture.‘47 

It is important to note that the open and engaging ethos of Blackfriars was not 

characteristic of the prevailing ecclesiastical culture. At the time Aquinas was taught 

from manuals, purported to represent his work, written by Cardinal Mercier.48 Thus 

Aquinas was not read for a long time because it was not customary to study Aquinas 

from primary texts actually written by his hand.49 Adherence to this method of studying 

Aquinas was mandatory for all clergy, teachers, preachers and professors in 

philosophical/theological seminaries. It was not optional but enforced by the 

                                                 
44

 Weldon, White Raven, 12-13. 
45

 See Cunningham, ―Memoir,‖ in Lammers, The Jung-White Letters, 311. 
46

Aelred Squire, a historian and laicised Dominican priest said of Blackfriars that it is ‗certain that there 

was substantial opposition to the founding of a house in Oxford in 1921 by Bede Jarrett… They feared for 

the faith and morals of the young men who might go there. In this they were of course not very unusual 

among loyal Catholics.‘ It was not until after Vatican II that the school was fully endorsed by the English 

Province and thus able to independently grant a theological diploma. See Lammers, Shadow, 44. 
47

 Weldon, White Raven, 11. 
48

 Désiré Mercier, (1851-1926), later to become Cardinal Mercier, was the founder of The Higher 

Institute of Philosophy of Louvain and first professor of Thomist Philosophy there. He was an ardent 

promoter of neo-scholasticism and author of A Manual of Modern Scholastic Philosophy (1916). Cardinal 

Mercier, Manual of Modern Scholastic Philosophy, Vol. I & II, (London: Keegan Paul Trency Trubner, 

1917). 
49

 ‗The intensely conservative Roman Church of the nineteenth century, terrified by the Enlightenment, 

went back and dug up St. Thomas because they thought he might provide the intellectual framework they 

needed to hold the crumbling fabric of Christianity together. They invented ‗Thomism,‘ a specially 

conservative version of his thought insufficiently liberated from Cartesian questions, and it turned out to 

be a weapon that twisted in their hands. For it led to a new critical historical study of Aquinas.‘ Herbert 

McCabe, On Aquinas, edited by Brian Davies. (London: Continuum, 2008), 4. 
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requirement to teach Aquinas only from these prescribed manuals of Thomism which 

necessitated swearing an oath against modernism.50 

The requirement to swear this anti-modernist oath presented White with an intense 

moral conflict in 1940. A conflict that was still active as late as 1952 when White wrote 

to an unnamed member of a religious order that, 

my very best friend among the O.P.‘s – Fr. Richard Kehoe has left the 

Order, and for the most conscientious reasons which I am bound in 

varying measure to share.51 

White‘s personal conviction was to favour reading Aquinas in his own words. White 

was unlikely ever to agree that manuals could possibly accurately represent Aquinas‘ 

thought. We will further examine the development of issues related to Thomism in the 

next section. 

In the early 1950‘s White was still conflicted on the issue of the oath and believed that 

the only way to resolve his dilemma was to leave the Dominicans.52 

I feel this question of ―Can I stay where I am?‖ as a moral issue; and 

not just one of suffering, loneliness and discomfort. Is it honest to go 

on wearing a persona with which my inner thoughts and much of my 

outer conduct is in such violent contradiction? In particular, can I 

again take an oath... ―not to teach otherwise than the SOLID doctrine 

of St. Thomas Aquinas and his school.‖ Ugh....53 

In spite of the depth of his struggle, when we examine White‘s style as a teacher we see 

indications of the teaching strategy he developed to enable him to tread the middle 

ground between the requirements of the anti-modernist oath and his dedication to 

                                                 
50

 ―The Oath against Modernism‖ was a papal encyclical given by His Holiness St. Pius X on September 

1, 1910, following his earlier encyclical on the Doctrines of the Modernists, Pasendi Dominici Gregis, on 

8th day of September, 1907, which was preceded by the related encyclical of Pope Leo XIII on the 

restoration of Christian Philosophy Aeterni Patris on the 4th August, 1879.  

<http://www.papalencyclicals.net/Pius10/p10moath.htm> Accessed 2.9.2014. 
51

 Cunningham, ―Memoir,‖ in Lammers, The Jung-White Letters, 321. 
52

 The issue was particularly intense around this time because White had been designated to become the 

next Regent of Studies of Blackfriars by the Master General of the Dominican order in Rome. A position 

he was expected to take up when he was awarded the Master of Sacred Theology (STM), on 28th May, 

1954. The STM is an honorary degree bestowed upon the most distinguished scholars in the Order of 

Preachers and a requirement for the job of Regent of Studies. It was understood throughout the Order that 

White was destined for the position of Regent. As Regent the Anti-Modernist Oath would be prominent 

for White and the clerics he was expected to teach. As it happened White was dealt quite a blow when he 

was passed over for Regent, as were his colleagues. A canon lawyer was appointed who proved to be not 

up to the job and the previous Regent had to be reinstated. See White‘s letter to Jung dated 25
th
 

September, 1954, Ibid., 247n89, and Cunningham, ―Memoir,‖ 322-325. 
53

 Letter 4.3.1954 to Jung, Ibid., 230. 
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encouraging engagement with the authentic word of Aquinas. White is generally 

described as an enthusiastic person.54 Descriptions of his teaching style suggest that he 

was ‗very different from most lectors during that highly scholastic period at 

Hawkesyard.‘55 One student recollects White‘s modus operandii as follows, 

―Vicky‖ was cryptic and indirect, offering hints and understatements 

for students to piece together. Rather than directly contradict the 

current neo scholastic orthodoxy, White would raise linguistic and 

historical questions about the text, drawing attention to what St. 

Thomas had actually said. ―It was in this area that there was 

sometimes a contrast with what might have been expected.‖ Alert 

students could compare for themselves and draw their own 

conclusions about points of doctrine.56 

The eminent English theologian and student of White, Herbert McCabe O.P., says that, 

I owe Aquinas to my teachers, especially the late Victor White O.P. 

who gave me (and indeed the whole English Dominican province) the 

reality of Aquinas stripped of the scholastic obfuscations of so much 

modern ‗Thomism.‘ Victor found fascinating parallels with the anti-

dualism and ‗materialism‘ of St. Thomas in the work of modern depth 

psychology.57 
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Antonia White Diaries 1926-1957, edited by Susan Chitty, (London: Virago, 1991), 347, and Susan 

Chitty, Now to my Mother: A very personal memoir of Antonia White. (London: Weidenfeld & Nicholson, 

1985). 
55

 Cited from an extract of Clodagh Weldon‘s interview with Fr. Columba Ryan O.P. in September 1996. 

See Weldon, White Raven, 11. 
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 Ann Lammers account of her interview with Aelred Squire on 3
rd

 August 1987. See Lammers, Shadow, 

47, and appendix C in the same volume, ―A Note on Aelred Squire,‖ 269-274, 292n46; and Dom Robert 

Hale, "Homily for the Funeral Mass of Fr. Aelred Squire." New Blackfriars, 78:917-918 (July 1997), 

340–343. Lammers‘ volume contains the only reference we came across for Squire in connection with 
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mutual friend, Mother Michael of the Blessed Trinity, prioress of the Carmelite convent at Presteigne in 
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White‘s near fatal scooter accident in 1959 and she subsequently kept Jung informed of White‘s declining 

health until his death in 1960. Squire was attracted to the contemplative life and was helping in the garden 

at the convent when he first met White years before they lived in the same house at Blackfriars in Oxford. 

Although he describes White as ‗taciturn,‘ Squire was determined to get to know White who later 

accepted his invitation to be an assistant priest at his ordination in 1952. Squire mentions White in the 

foreword of one of his books saying that ‗I should in many ways most have liked Fr. Victor White to see 

this book. It was he who, with a wry smile, gave me on the day of my ordination as a priest my now 

much-thumbed copy of the I Ching in Richard Wilhelm‘s translation.‘ See Aelred Squire, Summer in the 

Seed, (London: SPCK, 1980), p. xiii. Squire, similar to White, was conflicted about how best to live his 

vocation in that he was drawn to the contemplative life. Squire eventually left the Dominicans and in 

1986 he joined the Camaldolese Benedictine congregation at Big Sur on the California coast. 
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Edmund Hill O.P. describes his experience of being taught by White thus.58 

I was taught dogmatic theology by Victor White for two years… all I 

can say about him is how I found him as a lecturer on St Thomas. And 

what was so astonishing is that he wasn‘t deadly boring… somehow it 

was immensely stimulating, an intellectual feast.59 

White was a saviour from dogmatic Thomism for another student, Matthew Rigney O.P. 

I look back on him now because he rescued us from a kind of 

dogmatic Thomism – oh which was rife – in the Church and in the 

Order. And it more or less implied with a very strong implication that 

nobody had ever written anything about theology before St. Thomas 

and nobody had ever written anything about theology since – which is 

rubbish. And Victor saved us from all that.60 

Although White and others were enthusiastic about changing the way Aquinas was 

studied the neo-scholastics were far from convinced. Their confidence that Aquinas 

could withstand engagement with the modern world was weighted against the fear of 

what might happen. Such was the anti-modernist general ecclesiastical ethos of the 

time. In an account of the prevailing anti-modernist mentality, Columba Ryan O.P., 

recalls how, 

you had to be pure full-blooded Thomists without asking any modern 

style questions. Anything that posed a challenge to Neo-Scholasticism 

was deemed to be modernism.61 

These testimonials document the underlying thread of many of White‘s lifelong 

difficulties. White, we suggest, saw himself as a small part of the great medieval 

scholastic tradition of which Anselm and Aquinas were a significant part.62 It is from 

this tradition that White‘s drew his guiding principles. 

White was consistent in engaging fully and steadfastly whenever issues pertinent to 

human flourishing emerged in contemporary culture. Evidence of this pattern can be 
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 Edmund Hill O.P. (1923-2010) was ordained in 1954 at Blackfriars Oxford, and taught at Hawkesyard 

Priory in Staffordshire, where young Dominicans studied philosophy for three years. Fergus Kerr, 

"Edmund Hill OP: In Memoriam," New Blackfriars, 92:1037, (January 2011), 104–110. 
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 Weldon, White Raven, 12. 
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found in his work on the complex area of Church Unity, the morality of war and the 

common ground between psychology and theology. Consequently, White was forever 

treading the fine line between his own principled stance and what the Roman authorities 

might interpret as modernist thinking and a breach of the oath he swore to uphold. We 

will next attempt to give a broad overview of the background to the particular 

ecclesiastical influences that weighed so heavily on White. 

1.2.2. Ecclesiastical Influences 

Pope Pius X issued the encyclical Pascendi Dominici Gregis in 1907 in response to the 

doctrine of the modernists. The intended purpose was to condemn those who were 

identified as part of the liberal Catholic movement, in particular, Alfred Loisy,63 Baron 

Friedrich von Hugel64 and George Tyrrell.65 Those deemed to be modernists were 

believed to have had a strategy to undermine the Church. 

White‘s analysis of the situation led to his considered view that Tyrrell was, in the  

Doctrinal sense of the word, a Modernist, and that Von Hugel had 

transcended the problems of his epoch. It is this, together with his 

determination not to put his own judgement before the definitive 
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judgement of the Church, which gives his work greatness and a 

permanency which must be denied to George Tyrrell.66 

In an attempt to stamp out any conspiracy within the Catholic Church a uniform 

approach to ‗Thomistic philosophy‘ was introduced and enforced that would apply to all 

Catholic theologians. Pascendi was followed in 1910 by the imposition of a requirement 

that all Roman Catholic theologians and clergy be bound to swear an oath against 

modernism. The oath is known as the Anti-Modernist Oath. 

The outcome was that twentieth century Catholic theology became infected by the 

Vatican‘s attempts to abolish theological modernism by restrictive measures such as 

censorship and excommunication.67 White was deeply troubled by this development 

because it was in absolute contradiction to his understanding of the great scholastic 

tradition pioneered by St. Anselm and continued by St. Albert and St. Thomas which he 

understands thus. 

It is an error to suppose that the scholastics all taught much the same 

thing, or that the word ‗Scholasticism‘ signifies a single coherent body 

of doctrine... It is the aim of the modern Thomist, to integrate all 

modern discoveries and scientific achievements into the Thomist 

synthesis... in short to do for our own age what St. Thomas did for 

his.68 

Against this backdrop each time White was required to sign the anti-modernist oath he 

went through great moral anguish to the extent that he even considered leaving the 

priesthood. In following the methodology of the scholastic tradition White was in no 

doubt about his vulnerability to being accused of modernist tendencies once he began to 

publish his work. White‘s acute awareness of the situation is evident from his anger at 

the unauthorised publication of an extract from a private letter he wrote to a pacifist 

sympathiser who sought his pastoral advice during wartime. 

You are doubtless aware that it is contrary to Canon Law to publish a 

priest‘s writings without the requisite imprimatur, and that in so doing 

the Bulletin lays itself open to ecclesiastical censure.69 
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White‘s three books, God and the Unconscious (1952), God the Unknown (1956), and 

Soul and Psyche (1960), all received the requisite ecclesiastical imprimatur.70 

1.2.3. Historical and Cultural Influences 

During White‘s early years at Blackfriars the prevalent societal challenges were 

unemployment and concern about the widespread movement of people from rural areas 

to the cities. There were attempts to seek alternatives to mass urbanisation in the face of 

concern for the dehumanisation of the family. The foremost of early twentieth century 

Catholic Church contributors to this socio-economic debate were Hilaire Belloc, G.K. 

Chesterton and the Dominican preacher Father Vincent McNabb.
71

 

McNabb's primary areas of interest were the family and the poor. His concern for 

humanity was based on how increased levels of industrialism led to a dramatic 

movement of people from rural to urban areas in search of work. McNabb believed that 

this radical change of lifestyle ran counter to what was optimal for a good human life. 

Schooled in the tradition of Aquinas, McNabb was adept at supporting his arguments 

with reference to philosophical first principles. McNabb became best known for his 

work in establishing the Catholic Land Association in the 1930‘s which aimed at 

relocating unemployed Catholic young men to work on small community farms.72 

From 1928 onwards White was in close contact with the so called ―back to the land‖ 

movement inspired by aspirations of a new Christendom associated with McNabb‘s 

                                                                                                                                               
the Bulletin to remedy the situation caused by their ‗unauthorised and mutilated publication‘ of White‘s 

remarks in the Bulletin. VW Papers: 398-418. 
70

 Imprimatur is Latin for "let it be printed." When a Roman Catholic bishop grants his imprimatur to a 

printed work, he assures the reader that nothing therein is contrary to Catholic faith or morals. This 

imprimatur is not given lightly; only after a thorough review process. Books related to Sacred Scripture, 

theology, canon law, Church history, or religious or moral disciplines cannot be used as textbooks in 

education at any level unless they are published with the approval of the competent ecclesiastical 

authority. In all, these official declarations state that a publication is true to the Church‘s teachings on 
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ideas.73 The sculptor, typographer and social critic Eric Gill, (1882–1940), was the 

centre of this anti-industrialism craft based Catholic Land Movement commune.
74

 

Support for the movement declined when capital from the hierarchy was reduced, 

although some clerics continued to argue that going back to the land was the best way 

towards a more just society. 

When the bishops refused permission for a national collection in 1938 because the 

money collected was needed for schools and churches in the cities, the movement 

interpreted the lack of support as a betrayal. A betrayal of both the theological 

aspirations and the intentions of Pope Leo XIII‘s 1891 encyclical on the rights and 

duties of capital and labour – Rerum Novarum.
75

 

By 1939 all the training farms were closed and only one survived beyond the Second 

World War. A major split between the founding members occurred with Chesterton‘s 

enthusiastic support for the fascism of Mussolini. At this point Belloc began to distance 

himself from the increasingly anachronistic and totalitarian tendencies of the 

movement.76 
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White was also in contact with the predominantly Catholic Pax Association, as were 

many of those involved in the ‗Back to the Land‘ movement.77 Although White was 

involved with Pax we believe it is not entirely true to call him a pacifist in the sense 

which the term was understood at the time.78 White advocated a ―dogmatic theology‖ of 

war – a theory of war rooted in a narrative of grace and he was one of the few English 

Catholic theologians to publicly debate the morality of war. White‘s pioneer work on 

war has received little critical attention to date. Our research indicates that war is 

significant to White‘s thought and therefore warrants further consideration. 

This part considered the influences that impacted on White. The thread of the Pax 

Association will be picked up again in the next chapter as we delve more deeply into 

White‘s thought on war. Chapter two will provide an informative account of White‘s 

stance on war and will consider war as a key test of his theology. 

3. White’s Work 

This part will reflect on White‘s work in general, from his ordination in 1928 until his 

death in 1960. 

1.3.1 “Deum et animam scire cupio” – I desire to know God and the soul 

White‘s life and theology could be described as a study of God and soul as suggested by 

a colleague who in his memory recalled a phrase from St. Augustine, ―Deum et animam 

scire cupio,‖ – I desire to know God and the soul.79 

In spite of the difficulties White encountered his dedication to Aquinas‘ methodology 

and teaching remained constant. His humble yet scholarly approach is captured in the 

few pages he left of an unfinished autobiography wherein he says, ‗I cannot know the 

beginning until I know the end; and when I know the End, I shall know everything.‘80 
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The essence of White‘s contribution to theology is further evidenced in the following 

passage. 

Gerald Vann, Thomas Gilby, and above all Victor White rediscovered 

the authentic doctrine of Thomas, in which what was central was not 

rules or natural law but the virtue of prudentia – and not just the 

human virtue of prudentia, but a sharing in divine providentia by 

which we are guided in the life of caritas (sharing in divine love).81 

White began to publish his work in 1927. He started off with regular book reviews in 

the Dominican journal Blackfriars, followed by his first article Scholasticism, published 

in 1934. White‘s three books, God and the Unconscious (1952), God the Unknown 

(1956), and Soul and Psyche (1960) are in the main a collection of articles and lectures 

some of which were previously published elsewhere.82 The main tenets of White‘s 

research are contained in these three volumes. 

It seems that White made quite a deliberate choice to dedicate his writing time to 

making difficult scholarship available to a wider general readership than was heretofore 

the case. In some of his earliest writing White expressed concern at writing that may 

‗dishearten the ordinary reading public.‘83 White seemed determined to ensure that his 

work would be accessible to more than a theological or clerical readership. Aspirations 

as such are in keeping with his reading of the prologue to the Summa Theologica where 

Aquinas emphasises the importance of teaching beginners, not just the proficient. 

Beginners in this sense are not first year theology students, according to White, but 

beginners in ‗Catholic faith – including those not yet acquainted with 

it… It is essentially an I-Thou relationship conditioned by the 

knowledge, experience and ignorance of the learner as well as the 

teacher – the purpose of the Summa Theologica is to assist in this 

task.84 

White‘s early writings are generally considered clear, competent and well within the 

conventions of the time with little sign of ‗the profoundly original work to come twenty 
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years later.‘85 A notable exception is his 1938 contribution to Blackfriars about the 

report of the Church of England doctrine commission. This particular article was said to 

be superb. 

Although Fr Victor died in 1960, before the Second Vatican Council 

had met, he was a considerable oecumenist. In 1938, following the 

publication of the report Doctrine in the Church of England, the work 

of an intellectually powerful commission established as far back as 

1921, he published in Blackfriars for March / April of that year two 

articles on the Report which superbly pinpointed its strengths and 

weaknesses.86 

The themes which occupied White‘s writing in the thirties in Blackfriars were Church 

Unity, the work of Thomas Aquinas and moral issues relating to war.87 The stated aim 

of Blackfriars is to, 

State and defend truth... try to tell relevant truths and insist on those 

truths that are either unknown or neglected or in danger of being 

forgotten.88 

Since censors read through articles by Dominicans in Blackfriars it would seem that the 

search for truth was possibly limited to certain parameters.89 White also wrote short 

political articles in Blackfriars under the pseudonym ―Penguin‖ from 1935-1939.90 

Bearing in mind the ecclesiastical climate discussed in the previous part, the use of a 

pseudonym is particularly interesting. We can only speculate about whether the penguin 

persona facilitated any greater freedom of speech since there is no comment from White 

on the matter that we are aware of. 

As White presents his thoughts, ideas and reflections in writing we need to remain 

attentive to the prevailing ethos which necessitated him to hone his writing because of 

the constant threat of censorship. The impact of the consequent tension is well disguised 

and only becomes apparent on reading the ease with which White wrote towards the 

beginning of the diary he kept from 1940-41. 
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This note-book is a good idea. It gives an immediate purpose to one‘s 

musings without stifling them. Will anybody read them except 

myself? I confess that I hope so. I desperately need contact with other 

minds; it is just that my present position precludes. I realise that 

though I can at present publish nothing, I must write.91 

White‘s writing and teaching is often, incorrectly we believe, summarised as being in 

the main about integrating psychology and theology. Although White has indeed written 

and lectured extensively on this theme, his work, like that of Aquinas, needs to be 

viewed in its entirety. We consider that the ultimate goal of White‘s entire corpus is to 

identify obstacles to human flourishing and to articulate the remedy, as revealed, based 

on careful analysis of the first principles involved. 

Many of these same principles were applied as White approached the topic of Christian 

Unity. He seems to have had an ability to comprehend the major principles involved 

across any range of contemporary challenges. The minutiae to which White devoted his 

attention were generally issues which could reasonably be considered to impact human 

flourishing. White‘s work on Christian Unity, which we will address in the next section, 

is a good example of an instance where he applied his intellectual talent for the greater 

good, and the service of God. 

1.3.2 White and Christian Unity 

In the 1930‘s a considerable amount of White‘s work is dedicated to Ecumenism. White 

was said to have been, 

a strong advocate of the octave of prayer for Christian unity, White 

was heavily involved in the ―Laxton Conversations‖ – discussions 

between Dominicans who ran a school at Laxton, and the Anglican 

Fathers of the Society of the Sacred Mission. They met regularly to 

discuss such things as revelation, infallibility, and the development of 

dogma. From Laxton to Le Saulchoir, the French House of Studies, 

White represented the English Dominicans for a meeting with Yves 

Congar and separated Christians in 1938. In fact it was Victor White 
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who translated Congar‘s Chrétiens désunis (1937) in to English – 

Divided Christendom.92 

White was particularly well equipped to understand the underlying issues both from his 

studies and from his own experience. White was a baptised member of the Anglican 

faith in keeping with the tradition of his parents and ancestors. He made a deliberate 

decision to convert to Catholicism, and held a longstanding interest in the charism of the 

Eastern Orthodox Church. 

White‘s antennae seem to be forever alert to areas within his field of expertise that 

could benefit from additional clarification, for instance, White was convinced that 

without sufficient knowledge one could not be expected to voluntarily assent to God. 

Discussion on reunion has too often been rendered nugatory because 

Christian unity has been considered on too low a level, as a matter of 

the unification of external organisations only. The inner meaning of 

the Una Sancta has not been understood…93 

The intention underpinning White‘s writing on Christian unity is not one based solely 

on abstract principles of thought. It can be understood as an ethical challenge that calls 

one to action - addressed to all of humanity. White communicates the urgency of the 

call as follows. 

Our task must be not to discuss the mystical Body but to achieve it. It 

is an issue of moral urgency. For can we dare to consider ourselves 

guiltless of the strife which divides and racks humanity today so long 

as we do not strain every nerve to remove the divisions of the Church 

which should be one and should already have united humanity in her 

embrace?.. My hope is that in our discussion we may hasten the 

coming of the full realisation in Christ of that Divine-Human 

theocracy, the union of all humanity in Christ.94 

The essence of Christian unity, in White‘s work, can be understood by the response to 

the question, ‗do we choose a life with God or without God?‘95 
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White‘s own words best summarise the challenge his thought presents for Christian 

Unity and for Catholicism today, (2017). These words are possibly even more relevant 

today than when they were written in 1934. 

It is the paradox of Catholicism, due to its very Catholicity, that the 

more it is itself the more contacts it finds with those outside, the more 

it tends to assimilate them into itself…. It is not our Catholicism but 

our sub-Catholicism that is the obstacle to reunion, not our dogma so 

much as our failure to see its depths and breadths; not our liturgical 

worship but our lack of it. The way to understanding, and so to unity, 

with our non-Catholic fellow countrymen is to be found in the fuller 

development of the potentialities of our own Catholic life and faith.96 

Conclusion 

This first chapter introduced Victor White and set the personal, historical and 

ecclesiastical context for his life and work. This foundation will be built upon as the 

development of White‘s thought is traced in the next and subsequent chapters. Chapter 

two will consider White‘s thinking on war presented as a ―dogmatic theology of war,‖ 

that is to say a morality of war theologically informed. 
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CHAPTER TWO: The Morality of War in Theological Perspective: A key test case for 

Victor White‟s Theology 

Introduction 

In the first chapter we were introduced to Victor White, the person, against the 

backdrop of his early life and upbringing. The most influential developmental stage of 

his life, from boyhood to manhood, happened when the First World War was declared 

in July 1914. The other key factors we have already seen are his conversion to 

Catholicism; his decision to become a priest of the Dominican Order of Preachers, and 

the related challenging historical, ecclesiastical and cultural influences. 

In this second chapter we encounter White, the theologian, as he grapples with the 

second momentous influence in his life, World War II. Reminded of the World War I 

propaganda he saw and heard disseminated by the Anglican Church during his teenage 

years, White, now a grown man and a priest, takes a stand by becoming a solitary 

clerical voice writing about the morality of war. In White‘s theology Aquinas is the 

master text. 

With the intensity of wartime the depth and breadth of the human character may be 

tested more than in less stressful times, when particular characteristics may be more 

nuanced. Amidst general confusion about God in relation to war, White attempted to 

articulate truth against the backdrop of wartime with reference to the Christian horizon 

of the Kingdom of God. Christianity, to White‘s thinking, provides an ethical 

framework for all aspects of the human condition, especially the depth of fear that can 

prevail amidst the darkness and violence of war. 

The chapter consists of three parts. Part one discusses the morality of war as understood 

by White. Part two repudiates the notion that White was a pacifist in the sense that the 

term was generally understood at the time. The third part examines White‘s overview of 

human flourishing in relation to the distinctly Catholic principle that ‗grace perfects 

nature.‘ 
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The aim here is solely to contextualise White‘s thinking on war against the general 

ecclesiastical ethos. 

1. The Morality of War 

This part consists of four sections. Section one presents an outline of the Christian meta-

narrative. Section two discusses the importance of Christian ethical principles with 

regard to war. Section three considers what White refers to as a ―dogmatic theology‖ of 

war, by which he meant a consideration of the morality of war in full theological 

perspective – scripture, doctrinal and ethical. Section four gives an account of the 

relationship between scripture and war. 

2.1.1. The Christian meta-narrative 

The Christian way of life is, according to White, a call to live the teaching of Christ. 

White‘s thought on war demonstrates how he links theoretical principles with difficult 

ethical issues in practice. Firstly, there is the recall to reason: when it comes to 

articulating the morality of war the resources of reason are the first port of call. It is 

White‘s crucial insistence that the recourse of reason be used together with the 

resources that come from sacred scripture and Christian Revelation. Against that 

backdrop the relevant facts of a particular situation are analysed in the context of the 

specific call of a Christian. 

All that reason can show to be wrong for me as a man is wrong for me 

as a Christian; but not all that is legitimate for me in accordance with 

the general principles of natural ethics is legitimate for me in view of 

my specific vocation as a Christian.1 

Natural law on its own without divine revelation is seen by White as an imperfect moral 

guide because it is based on the limited capacity of the human mind. The limitations of 

natural law constitute, in White‘s mind, a reasonable argument in favour of the need for 

God as teacher.2 This is not to suggest that natural law is unimportant. Quite the 

contrary, since human law stems from natural law, White believes it is an important 

vehicle to enable the mind of God to be reflected in civil law. White argues that it 

would not be to the good of humanity if the contrary becomes the case. On this 
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hypothesis, rests the common ground between Divine law and natural law; both 

originate from the same source and are therefore reflective of the Divine mind.3 

The more perfect our knowledge of natural law, the more we must 

realise our own impotence to live according to our true nature, and 

recognise the disintegration and corruption of that nature.4 

The human capacity for evil and its devastating effects concerned White. Of particular 

concern to him in the aftermath of the Second World War was how people can be so 

easily led by allowing themselves to be seduced by illusions and arguments that are 

contrary to truth. ‗The argument from historical precedent is a perilous one unless 

conducted with logical rigour.‘5 Throughout his teaching White tries to promote an 

attitude of openness towards emerging trends. This is not to suggest a disposition of 

blind acceptance but a willingness to apply reason and to critically engage with the facts 

of any issue.6 White uses the precarious situation of war to relate his concern for 

humanity through an analysis and a synthesis of emerging trends against the Christian 

narrative. 

White‘s stance on war is underpinned by a recall to reason in tandem with an 

understanding of the specific call of a Christian. His thinking is grounded in an 

examination of facts in relation to Christian ethical principles which he believes are 

fundamental to any reasonable deliberation. To illustrate the point, White argued in 

1935, ‗that the ethical aspect of Italy‘s attack on Abyssinia has received insufficient 

attention,‘ and asks, ‗what is to be said of the conflict in the light of Catholic teaching?‘7 

After an analysis of the various ethical aspects of the conflict White answered his own 

                                                 
3
 Ibid., 130. Jean Porter in a sense expresses similar sentiment. In her synthesis of natural law she 

considers it provides a sound framework for contemporary Christian ethics that is authentically 

theological since natural law is grounded in a Scriptural understanding of the human condition. See Jean 
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4
 Victor White, ―Word of God and Natural Law,‘ God the Unknown, (1956) 116-132, 132. 

5 
 Victor White, ―War and the Early Church,‖ Blackfriars, 20:234, (September 1939), 643. The basis for 

White‘s thinking here cautions that we must not take scripture literally. ‗Because there were many early 

Christians in the Roman legions, it does not immediately follow that a Christian‘s place to-day is in the 
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cannot immediately assume that that conception is likely to be realised to-morrow.‘ 644. 
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question by concluding that it was a ‗manifestly unjust war‘ on the part of Italy. ‗And an 

unjust war is wholesale organised murder.‘8 

Arriving at such a conclusion provided little ease to White‘s frustration. The ethical 

dilemma considered by White‘s analysis points to ‗incalculable international 

repercussions‘ of ‗universal concern‘ unparalleled in history.9 The recall to reason 

which White advocated is notably absent in the general discourse of the time. White‘s 

anxiety is explicit as articulated by the following remarks. 

To the Catholic the spectacle of thousands of Catholics carried away 

by mass hysteria with enthusiasm for this undertaking is a matter of 

the gravest anxiety.10 

There is a hopeful presumption on White‘s part that Catholics would demonstrate some 

sanity, amidst insanity, by following the footsteps of Pope Benedict XV.11 

Pope Benedict XV set a magnificent lead in recalling a mad world to a 

sense of sanity and justice; but it must be seriously doubted whether 

the Catholics of the belligerent countries followed his lead with the 

zeal and determination which it demanded.
12

 

The sermons and Church responses to war that White witnessed within the Anglican 

tradition during his formative years did not amount, in his view, to what deserved to be 

considered as a serious Christian response. 

The gravity of the scandal lay, not only in the fact that the ‗Churches‘ 

were  led by the current of popular emotion and hysteria instead of 

resisting and directing it, but that they excelled all others in the 

propagation of self-righteous cant… Christians had succumbed to 

propaganda instead of bearing witness to the truth.
13

 

                                                 
8
 Ibid., 811. 

9
 Ibid., 810. 
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 Ibid., 811. 
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The ‗national and imperial Christianity‘ of the Anglican tradition that White was 

brought up in had no place he thought within Catholicism.14 

A Catholic, precisely because he is member of a universal Church, has 

far less excuse for succumbing to an outlook of bigoted nationalism 

than has the adherent of a National Church.15 

The absence of evidence of Christian ethical principles in daily life during wartime 

infuriated White and motivated him to speak out about what he witnessed. 

CATHOLIC ATROCITY-PROPAGANDA. The vilest feature of 

modern warfare - viler than poison-gas which kills only the body - is 

the spiritual poisoning of the masses… Thus, deliberately and 

scientifically, the fever of revenge is enkindled and fostered, the ethics 

of war are forgotten, and ―war‖ becomes a demonical massacre 

enflamed by the personal hatred of whole peoples and classes.16 

White‘s stance on war provides an illustration of how theological principles are 

intimately connected with difficult ethical issues in practice as a matter of course. 

2.1.2. The importance of Christian Ethical Principles 

White‘s thinking on war is grounded in an examination of facts based on Christian 

ethical principles. His knowledge and experience would seem to indicate that ethical 

thinking is the only way to navigate one‘s passage towards truth, particularly when 

confronted with a tide of propaganda. If a case for peace is arrived at as a result of 

careful, reasoned and ethical deliberation based on fact the outcome can be seen as 

testament to the life and challenge of a Christian. White‘s stance presents an altogether 

different approach to that of simply donning the mantle of ‗pacifist‘ or ‗conscientious 

objector‘ in response to propaganda generated by mass hysteria. Use of the human gift 

of reason is as vital in the midst of war as at any other time. 

Examining the basis for moral choice White wonders, ‗how can it be supposed that a 

moral choice is always between good and evil, or good and good, and can never be 
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 Phrase used by Canon Vernon F. Storr cited in Victor White, ―Wars and Rumours of War.‖ Blackfriars, 

20:231, (June 1939), 403-413, 405. Vernon Faithfull Storr (1868–1940) was rector of Bentley, and later 
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between evil and evil?‘17 On analysing the circumstances of war White thinks that the 

complex moral choice is sometimes between evils. 

The Christian conscience cannot allow that the pretext of civilization 

justifies war… It must be shown that evil can be cured only by 

another evil – the evil of war.18 

When faced with rumours of the prospect of World War II, White thought deeply about 

what happened in earlier times to see where lessons may be learned. He asks, 

What is the truth? How are we to judge, with Christian eyes the 

catastrophic events which threaten us today? We must first decide 

what war is and how it is and how it is to be regarded with Christian 

eyes. A moral theology of war presupposes a dogmatic theology of 

war.
19

 

2.1.3. A Moral Theology of War presupposes a “Dogmatic Theology of War” 

White teaches that it is through the vehicle of dogma that beliefs are expressed. 

‗Dogmas - doctrinal statements - are necessary because knowledge of God is necessary, 

and that such knowledge can be conveyed to us only by words.‘20 Dogma is the way 

essential truth is conveyed in a form that the human mind can digest. The complexities 

of life are meaningless and unintelligible unless we know something of our destiny. 

Since we are made in the image and likeness of God, the more we know God the more 

we can know ourselves. 

Knowledge of God involves more than intellectual understanding, it needs to be lived, 

to permeate the whole of life. Although dogma is essential, it is but secondary to faith, 

in the sense that it is not the object of faith, because ‗the object of our faith is God and 

God alone.‘21 The source of specifically Catholic Dogma is to be found in the self-

revelation of God in and by Jesus Christ which is accepted by faith. 
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Faith is the assent which Revelation demands; because it is the word 

of God… it is assent to essential mystery, unascertainable and 

unverifiable by purely natural means.22 

Notwithstanding the fact that God is unknown, White tells us how the knowledge that 

we do have, although imperfect in nature, may lead us to truth.  

Although it is true that God is invisible, unseen and incomprehensible, 

although we cannot form any adequate idea of what God is like… we 

can and must assert that certain words and statements about God are 

absolutely true and compel our assent, while others are false and must 

be denied and rejected.23 

A dogmatic theology of war is presumed by White to underpin a moral theology of war. 

How then does White specifically define a dogmatic theology of war? 

Dissatisfied at the prospect of a repeat of the Christian militarism he witnessed during 

World War I, White attempts to articulate a dogmatic methodology for Christians to 

assist them in determining the truth of anything claiming to be a genuine Christian 

attitude to war. The litmus test, according to White, must reflect fundamental Christian 

principles and be capable of answering, 

What in the light of divine revelation and divine teaching is the 

meaning of war in general? For to ask ‗What is to be the Christian‘s 

view of a war?‘ is to ask ‗What is God‘s view of a war?‘
24

 

The search for answers to these questions ultimately leads the Christian to the teachings 

of God in Scripture, wherein doctrinal formulas, God‘s message to humanity, are 

found.25 Discerning the truth of God‘s message from Scripture presents a further 

challenge which also needs to be addressed, namely the misuse of the Bible. White says 

that, 
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We shall search in vain in the Scripture for any consistent philosophy 

or ethic at all and find very little concern for the ‗ethics of a just 

war.‘
26

 

Thus any absolute authority that may be attached to the just war theory is unfounded. 

The just war concept must be understood against the human and historical context that 

gave rise to it. The truth White is directing Christians to seek is one that it attainable 

only by God‘s authority. 

Truths which I accept on the authority of God are certain with an 

absolute certainty which I cannot attain elsewhere… God demands 

nothing else than I should become wholly His, that I should 

unconditionally acknowledge Him as the giver of my life, that I 

should trust Him… We believe because God has spoken and requires 

our assent, without faith it is impossible to please God.27 

It would appear that White is leading us to the conclusion that a dogmatic theology of 

war is not any different to dogmatic theology per se. There are no special circumstances 

or instructions relating to war. God is not in fact sending us any specific message about 

war additional to the call already discussed - to assent to God because God has spoken. 

To this end the distinction between what humans, lay or clerical, have been known to 

proclaim and what is theologically sound is paramount. 

Can we speak of a Catholic doctrine regarding Peace and War? 

Honesty compels you to distinguish the Church - which we say is a 

supernatural entity, at once spiritual and visible, in direct physical 

continuity with Jesus Christ - from Christians lay or clerical, who mix 

up the doctrine of the Church with a whole heap of passions, 

prejudices, and stupidities which is the common lot of man. Christians, 

Catholics not excepted, are accustomed to talk all sorts of nonsense, 

even about Christianity itself. If you want to know what that teaching 

is, you will not find it in the discordant voices of those with 

nationalistic or pacifistic passions.28 
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To trace what, if anything, Christian teaching does in fact say about war we will next 

look, through White‘s eyes, to Sacred Scripture with the question of war in mind. 

2.1.4. Scripture and War: A link between war and sin 

How does White understand the sacred writers of Scripture on war? This next passage 

gives us a synopsis of his thinking in this regard. 

The sacred writers view wars as manifestations of the will of God, as 

instruments of His justice and His wrath… War is not only something 

to be waged in the name of God it is something to be undergone at the 

hand of God.
29

 

Although Scripture is not understood to provide ‗ready-made solutions,‘ White seems to 

indicate a longstanding link therein between war and sin. White agrees that we are in a 

sense left none the wiser as to what to do. The aim of Scripture according to White is to 

provide a particular perspective, not an instruction manual. 

The Lord of the Gospels gives us no rule of thumb for grappling with 

peculiar problems... He does give us a viewpoint and a vocation which 

must profoundly affect our outlook on these things and our conduct in 

their regard.
30

 

To put war in context White recommends we leave it aside for a while and look to life 

in general where we soon see that conflict is an inevitable part of life. 

Nature lives on death, on violence and destruction. If we repudiate 

that we repudiate nature; and in repudiating nature we repudiate God, 

the God of nature. We are also repudiating the God of the Scriptures 

who found the world he had made very good, if we say that we find a 

world existing on destruction very bad.31 

The inference here is that irrespective of their convictions ‗when Catholics call 

themselves pacifists it leaves them open to the suspicion of holding a philosophy 

contrary to the first article of their Creed; a belief in one God maker of all things visible 

and invisible… who is manifested to us no less in the lion than in the lamb.‘32 
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Thus we are challenged to consider violence and destruction as part of the world that 

God has deemed to be very good. In an attempt to explain further White makes the case 

that since all power comes from God we must understand that the ‗love of God and the 

wrath of God are one.‘33 However the same love of God which is experienced as 

constant for ‗those who accept it in faith and trust, must be experienced as wrath by 

those who reject or ignore it.‘34 The concept that underpins this statement is that wrath, 

fear and aggression are consequences of frustrated love. 

St. Paul sees it to be his calling to proclaim the divine love which 

casts out fear; but does not hesitate to proclaim the fearful divine 

wrath which summons us to accept that love.35 

Anticipating that St. Paul‘s doctrine of divine wrath may be seen as scandalous, White 

suggests that any such reaction is symptomatic of, 

an inability to correlate these opposites, to accept and acknowledge 

the wrathful aspect either of our own personalities or in our mental 

and emotional picture of an idealised God.36 

White suggests that an understanding of the description and classification of opposites 

is essential to the comprehension of diverse concepts. In general terms, he explains 

opposition as ‗arising between the qualities of two objects when the positing of one 

excludes the other in any fashion whatsoever.‘37 To mistake kinds of opposites, by not 

giving due consideration to the opposite stance, can lead away from truth. The 

consequence of any such mistake may foster a delusion which serves to support the 

denial or avoidance of difficult dilemmas.38 
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The principle of denial alluded to here is possibly what underpins White‘s anger at the 

war time propaganda he witnessed during both world wars. As such we think it relevant 

to his interest in understanding the role and benefit of Jung‘s analytical psychology as a 

praxis which encourages confronting the tendency to deny what is unpleasant and 

instead to face whatever may be considered preferable to avoid. We will return to 

discuss White‘s interest and study of analytical psychology in chapter three. It is worth 

noting here, that the dilemma presented by the human tendency to deny or avoid the 

difficult realities of life, marks the essence of White‘s later work wherein he argues that 

it is untenable that the disciplines of theology and psychology be kept apart in the light 

of traditional Christian teaching.39 

With further reference to the love and wrath of God, White speaks about the internal 

depths of contemplation. It is at the level of contemplation, according to White, that the 

tension between opposites can best be held. Facing the discomfort of the tension 

between opposites is a prerequisite, in White‘s analogy, to the phase of action wherein 

decisions made are acted upon. The key point here, as White understands Aquinas, is 

that choices can only be made ‗after the opposites have been interiorly confronted.‘40  

To look within and face whatever is found is a vital component of human flourishing 

according to how White understands theology and human psychology. The example 

chosen by White to illustrate the point is the vision of violence depicted by the author of 

the Apocalypse in the Bible. That same author is the one whom White suggests is most 

notable for love, the Apostle John. 

It was John who sees these most appalling visions… but his behaviour 

was not violent. It was his visions that were bitter and dark. We must 

not confuse the spiritual eye with the eye of flesh and blood. We must 

not confuse a vision of violence with the behaviour of violence. These 

things are opposites: they go by contraries.41 

The inference here is that war can possibly be seen as an outer manifestation of the 

interior world of human beings. War is thus understood as the symptom of people acting 

out, rather than confronting, their inner urge for violence. Theology and analytical 
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psychology support the need to steadfastly confront any interior violent tendencies and 

to make a conscious choice not to act them out in the exterior world. Against this 

backdrop we read White‘s advice from Scripture that the one and only message from 

God on war which speaks to the heart of the matter is to ‗see that you are not 

troubled.‘42 The real enemy, White tells us, is that which destroys peace, namely fear, 

the fear that lies within our own hearts. Here again White is pointing the way towards 

encouraging us to look within in the first instance. 

God tells us not to be troubled. In the face of war White encourages his listeners to 

focus their attention away from external issues and to look within and ask ‗whether in or 

out of uniform, were you a Christian, were you Christ-like?‘43 Whether action is 

politically justified or not is not the first question in White‘s teaching. His 

recommendation, to look within and ask searching questions, would appear to be the 

first step to take when facing adversity in line with his understanding of traditional 

Christian teaching.44 

White considers St. Paul‘s influence on Christian thought and practice to be so 

significant that it warrants the classification ‗incalculable.‘45 His view is substantiated 

by an analysis of the manner in which St. Paul confronts the connected themes of love 

and wrath. St. Paul, in White‘s opinion, succeeds in highlighting a familiar dilemma and 

offers principles which may help in understanding the complexity of the situation. 

Paul‘s analysis rests on his definition of the word agape, (Latin, caritas - love and 

charity). ‗Agape, caritas, is the friendship that God shares with us and enables us to 
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share with each other.‘46 For St. Paul ‗his God is a God of Love, but also a God of 

wrath.‘47 Against the backdrop of wrath Paul explains the love and goodness of God. 

If anyone has no love for the Lord, let him be anathema. Maranatha 

[May the Lord come]! The grace of the Lord Jesus be with you. My 

love be with you all in Christ Jesus. (1 Corinthians 16:22-24)48 

White acknowledges and seems to understand the desperate situation faced by those 

living in the midst of war and that the Christian call to be Christ-like is never really 

achieved in this life. He recognises that the situation of war is especially challenging. 

Therein White thinks an unprecedented opportunity lies. Since war calls for something 

greater than human strength a person‘s faith in God and their capacity to live through 

the most intense of destinies in a Christ-like manner will certainly be tested. Those 

capacities will also be either shaken or strengthened to the utmost degree. The opening 

and concluding comments of White‘s address on the morality of war draw their 

inspiration from Scripture, in particular the words of Matthew 24:6-13.49 

Wars and rumours of wars mean this at least: Christians must be 

Christians, or they will be very much less than human. Mediocrity is 

impossible; escape is impossible. Yet if only a few were to keep and 

develop their Christian integrity under the challenge of wars and 

rumours of wars - what could they not do for the world? At all events 

they have the certain assurance, ‗He that shall persevere to the end 

shall be saved.‘ Perhaps it is not only they themselves who will be 

saved.50 

In this address White demonstrates how difficult it is to live the Christian life which he 

so firmly believes we are each called to live. We note especially his acknowledgement 

that there can hardly be anything more challenging than to have war for our destiny. 

The significant word here, we suggest, is ‗our.‘ We propose that White‘s use of the 

word ‗our‘ is an indication that he is not teaching to his people but learning with them in 

the spirit of alliance. The challenges become even more pronounced as White spells out 
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the full nature of the predicament by naming the obstacles to a Christian response that 

some, or all, of those listening to him are likely to face. 

What could be more challenging than to be a person in the midst of 

impersonality? To be creative in the midst of destruction? To keep a 

mind of one‘s own in the midst of propaganda? To keep true in the 

midst of lies? To keep one‘s heart warm in the midst of cold steel and 

cold calculation? To keep cool in the heat of passion? To keep 

confident in the midst of cynicism? To be peace-loving in the midst of 

conflict? To be Christ like in the midst of devilry?51 

Thus far we have considered how White understands of the morality of war against the 

Christian meta-narrative and what it means to live a good Christian life. The next part 

will trace how these themes were applied in White‘s time as we come to consider his 

thoughts on the pacifist stance during World War II. 

2. The Pacifist Stance on War 

This part will attempt to follow and unravel White‘s thinking on the principles and 

difficulties behind the pacifist and other stances taken during World War II. 

2.2.1. White‟s personal stance on war 

White was said to be notable for his pacifist views.
52

 Critical of the Church‘s stance on 

war, it is not surprising to find that White was one of the few English Catholic 

theologians to debate the morality of war. There are references to war threaded 

throughout White‘s work.53 We suggest that calling White a pacifist misses the essence 

of the trajectory of his thought, deliberation and methodology. 
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It is clear from White‘s work in general that he is not one to subscribe to anything 

without careful and reasoned analysis. Blanket acceptance of the just war, or any other 

tradition, was simply not in his nature as far as it is possible to understand him. This is 

not to suggest any deficiency in just war reasoning. White considered that because the 

nature of war had changed so dramatically since the just war concept came into being 

that the same logic no longer applied. Against the backdrop of a Catholic Church that, at 

the time, apparently endorsed the just war tradition without question, White‘s stance 

could be interpreted as heretical.54 

The presumption that White was a pacifist seems to have taken root simply because he 

questioned the approach to war. Many of his fellow Dominicans went into military 

chaplaincy ministry as soon as war broke out and most of them followed Aquinas in 

agreeing with the just war theory. According to Aquinas, for a war to be just, there must 

be a proper authority, a just cause, and a right intention. 

It is worth noting some of the complexities of the pacifist ethos. In his personal 

reflections White notes that World War II ‗is an imperialist war and the anti-imperialist 

war merchants, pacifist or socialist, play into the hands of their enemies by denying it.‘55 

Although White was in contact with pacifists and attended meetings of the Pax 

Association it is inaccurate to infer his agreement with pacifist views, as the term was 

understood, as we see from his personal correspondence. 

I am not a pacifist… But some of my difficulties have been regarding 

the Catholic pacifists, and the various machinations to prevent them 

from stating their case.
56

 

White‘s experience and reflections on wartime seem to suggest that it is incorrect to 

presume that being in favour of peace and being a pacifist are one and the same. White 

was concerned that Church support for the just war meant that those against it thought 

they must leave the Church. It seems that the stance of the conscientious objector was 

likewise not ecclesiastically supported. White was never in favour of any stance, on any 
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topic, that required one to follow others blindly. In line with Catholic teaching White 

was of the view that each person must make an informed choice on whatever matter 

confronts them and he was vehement that nobody ought to be penalised for so doing. 

The ‗machinations‘ that White refers to are symptomatic of a ‗bewildering paradox‘ 

where the ‗Church is the condition and yet the hindrance to faith.‘57 In the face of 

arguments which suggest that ‗the identification of the Kingdom of God with the 

Church is a characteristic vice and heresy of Catholicism in every age,‘ White admits 

his vulnerability and exclaims, ‗that gets me on a raw spot.‘58 

Christianity had failed. Failed, not the world only, but its own 

message…Christians had succumbed to propaganda instead of bearing 

witness to the truth.
59

 

White‘s letter, published in The Catholic Herald on 12
th

 May 1939, entitled ‗Catholics 

and War: The Principles Involved,‘ generated a significant response. He wrote about 

what he considered was the ―minimum catholic position‖ concerning ‗the decision of 

free men to do what is objectively the right thing to do.‘60 

In the same issue The Catholic Herald devoted a lengthy editorial to White‘s letter, 

entitled ―Catholic co-operation in concrete war, A Letter from Fr. Victor White O.P., 

Ecclesiastical Authority and the Catholic conscience.‖ The final paragraph states,  

We trust that the publication of Fr. White‘s letter and this commentary 

may play some part in the formation of the Catholic mind which may 

have to express itself authoritatively at some future date through the 

decisions of those who derive their right to speak from the authority of 

Christ and His Church.61 

The volume of letters received by the newspaper was such that the editor of The 

Catholic Herald wrote to White requesting him to reply to the many comments and 
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questions in one letter.62 White‘s reply referred readers to Blackfriars where he 

proposed to continue the debate which he did.63 At the end of the letter in question 

White declared that his stance must not be interpreted as that of his fellow Dominicans. 

May I add that in submitting these views to your consideration and 

that of your readers, I must not be understood in any way to implicate 

any of my fellow Dominicans, still less the Order as a whole.64 

Some people who favoured peace during World War II left the Church. On occasion 

White was consulted for guidance by those who thought leaving the Church was their 

only option. A position we can verify in White‘s own words from a letter, dated 25
th

 

June 1942, written to the editor of the Pax Bulletin in outrage at their publication, in 

June 1942, of part of a private letter written by White to a member of Pax who sought 

his advice before leaving the Church. White is quite specific in correcting any 

misunderstanding about his position when he says, 

In passages of this letter which are not quoted in the Bulletin, I 

expressly dissociated myself from this person‘s pacifistic views, and 

stated clearly that my own convictions regarding the present war are 

not those of ―PAX.‖ I also ventured to suggest the desirability of more 

humility in the matter, and less cocksureness in condemning the 

equally sincere views of others.65 

The inaccurate understanding of Christian teaching represented by the attitudes and 

beliefs of some ‗pacifists‘ and ‗conscientious objectors‘ troubled White. People from 

both viewpoints thought that there was no place for them in the Christian Church 

because of their views. White‘s thinking is further developed in the following passage. 

Though I believe that there cannot possibly be in our time a ‗just war‘ 

as it was understood for example by St. Thomas Aquinas, we cannot 

hastily jump to the conclusion that we have to be conscientious 

objectors. One thing upon which all Catholics must be agreed: if it is 

your honest-to-God conviction that a particular action would be a 

mortal sin for you then you not only may, but you must obey the voice 
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of your conscience… Conscience is not a prerogative of the objector. 

Either way, only God can rightly judge your heart‘s intention.66 

White‘s argument that ‗a moral theology of war presupposes a dogmatic theology of 

war‘ necessitates an understanding of the Christian theological narrative of human 

flourishing which we will respond to in the next part. 

This part outlined White‘s stance on war which is rooted in a dogmatic theology of war 

rather than blind obedience to the just war, pacifist, or conscientious objector stance. 

The prevailing ethos seemed to be one where the just war approach was the most 

popular within Church circles, resulting in a tension between the remaining pacifists and 

conscientious objectors, some of whom left the Church in the belief there was no place 

for them. 

As White grapples with this divisive situation he seeks some way to speak about the 

human condition against the darkness of war in the context of the Christian narrative of 

human flourishing. This search leads White to Aquinas where he finds a lucid account 

which can accommodate the darker aspects of human nature and point a way through. 

The next part will provide an overview of White‘s thinking on human flourishing. 

3. Human Flourishing 

This part will introduce an overview of human flourishing as understood by White by 

looking to the interrelationship between grace and nature in the Christian tradition. 

There will be just one lengthy section in this third part of chapter two which intends to 

articulate the essence of White‘s thought on grace and nature. 

2.3.1. Grace and Nature 

The inability of humanity to live in harmony with human nature by purely natural 

means leads to a consideration of the healing and transforming power of God‘s grace. 

The key point that is relevant here to our interest in human flourishing rests on the 

theological matter of grace which underpins White‘s Christian anthropology. White 

directs us to focus our attention inwards. 
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The fundamental Christian doctrine of man, on which all else centres, 

is that man is made in the image and likeness of God... The ―Fall‖ 

according to this teaching, is brought about by the autonomous self-

assertion of the conscious ego over and against God, involving the 

refusal and rupture of the bond of Grace. This ―fall upwards,‖ the 

revolt of the human spirit from its subordination to the Creator, brings 

about the disintegration of human personality, and hence of human 

society, and man‘s conflict with his natural environment… There is no 

escape from world, flesh and devil; they are to be renounced only by 

being faced and overcome.
67

 

The challenge thus appears to suggest that we need to expect and be prepared to face 

resistance from the ego, otherwise known as the personality, at the prospect of being 

subordinate to anything, even God. This is likely to occur in all attempts to maintain the 

bond of grace and hence to flourish. We have to remember that the human ego or 

personality will tell us many false stories which we need to be prepared to objectively 

interrogate in the search for truth. Thus there is inevitably a need for skills to assist in 

sifting through falsehoods to find truth. It may be helpful to remember that in the 

context of human flourishing the ego can never be the centre and purpose of life, but is 

rather the vehicle that serves the human being to navigate their unique path through life. 

By asserting his ethical autonomy over against his God... by becoming 

self-centred instead of God-centred, man ruptures the original 

harmony and oneness with his Maker.68 

Grace was gifted to humanity by God through the incarnation where the son of God was 

made human. Thus Christ‘s destiny became a role-model for each human life – what 

White refers to as an exemplar cause. ‗The main postulate of St. Thomas exemplarism 

is the ―likeness‖ of creatures to God.‘69 Grace is always gifted by God who is the object 

and source of grace. Although grace cannot be earned by good works nor accumulated, 

the human person does have a deliberate role to play. God‘s invitation must be assented 

to. Hearts and minds have to be open to receive and accept grace. Conversely a person 

can choose to prevent grace from entering the depths of their being and moving them 

towards God. 
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Aquinas held that since loving God is in the nature of the human it logically follows that 

in order to be fulfilled as human persons we ought to live and act according to our 

nature. The consequence of the Fall is that humanity needs healing, help and support to 

live according to true nature. The relationship between the Fall and grace is described 

thus. 

The original state of intactness of man‘s nature before the Fall was 

itself an effect of sanctifying grace; without it man‘s nature would 

have been in fact disordered, though not culpably as it is now because 

of the Fall.70 

God‘s help to humanity in the form of grace is what is said to provide the steadfastness 

required to live a good and flourishing life, which is one deemed to be in right 

relationship with God, self, others and the world.71 

The Fall from grace means that human nature is in an impaired state. Aquinas teaches 

that humanity has been afforded another opportunity for salvation - health and 

wholeness - by the divine action of God‘s grace.72 Grace is said to justify our nature in a 

manner that bears no relationship to earning such a privilege. 

Every finite reason endowed creature, in his very nature is justified 

thanks to God‘s recreative love. This justification, a Catholic will 

maintain, is wholly the work of Grace, and of gratia operans and in no 

way co-operans…The difference between Catholic and Protestant 

doctrine concerns the recipient rather than the cause of justification 

and of grace.73 
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Grace has to do with the motive or the end from which a Catholic takes their bearings, 

direction and influence throughout all aspects of life.74 ‗The believer will perceive a 

significance which natural reason cannot perceive.‘75 

The process by which the dynamic transformative potential of grace functions is 

described by White thus. 

Grace perfects nature, indeed; justification effects an ontological 

transformation in the sense that it re-establishes man‘s existential 

relationship with God, in whom and in whose call to divine life is 

alone to be found the ultimate and all-pervading meaning of human 

existence.76 

Grace is needed to heal our disordered nature by restoring us to proper alignment with 

God, ‗where our free decision is moved by some external principle superior to the 

human mind, namely by God,‘ from which orientation we may act well.77 

The resulting emancipation of the individual was not intended for personal gain but for 

the greater good, as White recounts. 

Christianity revealed that a human being was something more than a 

homo politicus or a homo economicus; that human destiny was 

something higher than temporal and civil well-being... Christ 

emancipated the individual, not in order to make him an end and a law 

to himself, but by revealing that he was called to membership of the 

Kingdom of God by incorporation in its earthly and temporal 

organization, the Catholic Church.78 

The freedom granted by Christ to humanity is not one that is imposed. The fact that 

most needs to be emphasised, is that participating in the Christian way of life is by 
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invitation. Each individual is invited to participate in the divine society, a Christian 

communion with God and by implication with fellow Christians, wherein all are 

enabled to flourish in their individual uniqueness. 

White‘s thought is grounded in the thought of Aristotle and Aquinas. The work of the 

ancient Greek philosopher, Aristotle (384-322 BC), had effectively disappeared from 

scholarship in the West until the eleventh century when there was a substantial 

translation movement from Arabic into Latin. This made his works available to Western 

scholars for the first time. The more significant of whom were St. Albert the Great 

(1206-1280) and St. Thomas Aquinas (1225-1274).79 Aristotle‘s influence on the 

intellectual history of the West is significant. 

The key difference between Aristotle and Aquinas on virtue is that Aquinas saw that 

alongside and encompassing natural virtue we must attend to infused virtue – given to 

us by the grace of God, by God‘s own initiative, and therefore not acquired by our own 

efforts, nor earned in any way.80 ‗God works in us without our help.‘
81

 Therefore when 

Aquinas refers to the intellectual virtue of practical wisdom – prudentia – he implies a 

right ordering of the appetites.82 

Aquinas‘ thesis is that prudentia, though a virtue of the mind, 

presupposes a certain (good) orientation of the appetites; but also this 

orientation of the appetites depends on a certain (true) assessment of 

the world, which is a matter of intelligence.83 

White is credited with illuminating the authentic teaching of Aquinas on this point. 
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https://books.google.ie/books?id=iUScXlY7vLEC&printsec=frontcover&dq=Routledge+Encyclopedia+of+Translation+Studies+ed.+by+Mona+Baker+and+Gabriela+Saldanha,+2nd+ed.+(Ox:+2009)+p.+481&hl=en&sa=X&redir_esc=y#v=onepage&q=481&f=false
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Victor White rediscovered the authentic doctrine of Thomas, in which 

what was central was not rules or natural law but the virtue of 

prudentia – and not just the human virtue of prudentia, but a sharing 

in divine providentia by which we are guided in the life of caritas 

(sharing in divine love).
84

 

Tracing White‘s engagement with the morality of war in the external world we meet 

darkness and violence and the various related human struggles. In parallel we have 

identified a particular thread of thought, one which White appears to be emphatic about. 

White argues that in order to live well the human person needs to be supported and 

encouraged to look deeper than the surface layer of the personality to discover the depth 

of what it is to be human. This involves confronting whatever human beings tend to shy 

away from and discovering what end or destiny an agent is motivated by. The first step 

in addressing violence, as we understand White‘s thinking, is to confront the brutality in 

ourselves, however it manifests, without acting it out in any overt or covert way. 

White is under no illusion how immense a task this is. Against the backdrop of the 

brutality of World War II, White‘s attention is drawn to delve further into human 

psychological functioning in order to learn what practically needs to take place to 

support humanity on this inner journey towards wholeness as exemplified in the 

Christian narrative. 

The main source for this next phase in White‘s work is his intense personal and 

scholarly engagement with Analytical Psychology as founded by Carl Gustav Jung. 

White chose Jung in preference to Freud because ‗for Freud religion is a symptom of 

psychological disease, for Jung the absence of religion is at the root of all adult 

psychological disease.‘85 

Thus the next phase of White‘s work, exploring the common ground between 

psychology and theology, considers the interface between the psyche, as understood by 

Jung‘s work on analytical psychology, and the theological tradition of Aquinas. The 

next chapter will discuss the unfolding of this latter half of White‘s destiny through the 

development of his cordial, collaborative, creative, and complex relationship with his 

dear friend and colleague Carl Gustav Jung. 

                                                 
84

 Ibid., 103. 
85

 Victor White, ―Freud, Jung and God,‖ God and the Unconscious, (1952), 47. 
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Conclusion  

This chapter outlined White‘s thinking on the morality of war and provided an 

alternative view to the notion that White was a pacifist. In taking war as a key test case 

for White‘s theology, in the context of the distinctly Catholic principle that ‗grace 

perfects nature,‘ the intention is to give an overview of human flourishing in the 

theological tradition of Aquinas which underpins White‘s thought. 

Having lived through both World Wars, White had personal experience of the enormous 

difficulty of trying to live a good Christian life in times of great adversity such as during 

war. He gained considerable benefit in dealing with his own personal difficulties from 

Jung‘s Analytical Psychology. Jung‘s work was especially relevant to White because it 

provides a praxis which can accommodate the flourishing living human being as 

understood by Aristotle and Aquinas. 

White became curious whether a synthesis between the theology of Aquinas and Jung‘s 

analytical psychology could be of benefit to the Christian. In following this thread 

White was embarking on what would later become a significant involvement with 

Jungian psychology that would continue for the rest of his life. The next and third 

chapter will introduce and discuss the depth and breadth of White‘s involvement with 

Jung‘s thought. This introduction will set the context for an analysis of the 

interdisciplinary Jung-White dialogue followed by a synthesis of the influence of that 

collaboration on White‘s thought. 
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CHAPTER THREE: The Jung-White Dialogue 

Introduction 

This chapter traces a major change of focus in White‘s thought. A personal crisis in 

1940 ultimately led to twenty years work on the frontier between theology and 

analytical psychology.1 The chapter is divided into three parts. The first part explores 

how White was prompted to delve deeper into Jung‘s psychology. The second examines 

White‘s key initial writings on Jung‘s work. The third part analyses White‘s personal 

contact with Jung and the impasse that eventually occurred between them. 

1. White’s involvement with Jung’s work 

Before considering the issues that brought the Jung-White dialogue into existence some 

background may be useful to set the personal context that gave rise to this new field of 

study for White. 

3.1.1. White‟s interest in Jung‟s psychology 

Something happened to White in 1940.2 His teaching at that time was said to be dry, 

boring and uninspiring.3 White undertook a process of interior investigation in an 

attempt to get to the root of his problem. He knew intuitively that theology alone was 

not sufficient to help his predicament. Something more was needed. The intention was 

not to try to replace theology, but to seek out some practical skill or method that might 

                                                 
1
 ‗―Analytical Psychology‖ is the term used by Jung after his break with Freud to distinguish his 

conceptions and methods from those of psychoanalysis. ‗Analytic‘ in this sense is justified from the 

Greek ana-lusis which originally meant ‗loosening up‘ or ‗releasing‘ rather than dissection... 

―Psychoanalysis‖ refers to the work founded by Sigmund Freud (1856-1939) the notable Austrian 

psychiatrist. It is misleading to employ it of psychologies and methods which have departed from those of 

Freud.‘ See Victor White, ―Glossary‖ in God and the Unconscious, (1952), 263-266. 
2
 ―The fact of the matter is that I am a Catholic priest who has become badly ―stuck.‖ It is the writings of 

Dr. Jung that have given me some inklings of what it is that I am up against.‖ Excerpt from White‘s first 

letter dated 19.9.1940 to John Layard, a Jungian Analyst in Oxford, and cited by White in the three page 

unfinished autobiography. VW Papers: 103. This difficult 1940 period is also referenced in White‘s 

personal diary which begins on 28
th

 August 1940 and ends on 31
St

 March 1941. VW Papers: 107-203. 
3
 ‗White‘s view of formal teaching is almost invariably negative. There is a striking divergence of views 

about different phases of his teaching work. Around 1940 he seems a mundane if not boring lecturer. It 

may have been the contact with Jung, the difference of perspective that his year in America in 1947-8 

provided, as well as his reading of contemporary – mainly French – Thomist scholarship that gave a 

different flavour to his work in the 1950‘s.‖ Adrian Cunningham, ―Victor White, A Memoir‖ in 

Lammers, The Jung-White Letters, 319. 
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help him to understand his affective experience.4 What White discovered helped him to 

restore an increased level of personal and professional vitality although he continued to 

struggle with some ecclesiastical issues. The relevance of White‘s psychological 

explorations to our purpose is what he discovered along the way. 

White engaged in a process of intense psychological, theological and intellectual 

reflection during the Second World War, from 1940 to 1945, which influenced his 

theological work throughout the latter half of his life. The output from this endeavour 

was his ground-breaking contribution to scholarship on the frontiers of theology and 

psychology, which is the focus of this work. Although initially the attraction to Jung‘s 

work was for personal reasons, White soon found that he could not ignore the 

theological implications which stemmed from Jung‘s thought.5 In an attempt to 

understand the emerging issues White undertook a period of intense study of Jung‘s 

Analytical Psychology against the backdrop of his theological grounding in Sacra 

Doctrina as understood by Aquinas.6 

Shortly after the onset of World War II, White consulted his friend, the philosopher and 

theologian Donald MacKinnon (1913-1994), for advice about his personal 

predicament.7 On the advice of MacKinnon White made contact with the Jungian 

analyst John Layard.
8
 White‘s first contact with Layard was by letter, written by a 

‗tortured, nerve-strained hand.‘
9
 

                                                 
4
 Grounded in the theology of Aquinas, White did not agree with the general trend that believed that since 

Aquinas‘ thought was rational and scientific, that it could be inferred as ‗a denial of one‘s most cherished 

and intimate personal experience.‘ ‗It is probable,‘ White suggests, ‗that the most serious obstacle in the 

way of a rapprochement between Thomism and much ‗modern thought‘ is the widespread misgiving that 

Thomism ignores or rejects ‗value perception‘ and ‗value experience.‘ The existence of such knowledge 

is fully recognized by St. Thomas, and occupies an important place in his thought.‘ Victor White, 

‗Thomism and affective knowledge, Part I of III‘ Blackfriars, 24:274 (January 1943), 8, 16. 
5
 For some initial references to Jung‘s extensive work see C.G. Jung, Memories, Dreams, Reflections, 

(London: Fontana, 1963/1989), Marilyn Nagy, Philosophical Issues in the Psychology of C.G. Jung, 

(Albany, NY: 1991), Anthony Stevens, Jung. A Very Short Introduction, (Oxford: Oxford University 

Press, 1994), Robert H. Hopcke, A Guided Tour of The Collected Works of C.G. Jung, (Boston: 

Shambala, 1999), and Clodagh Weldon and Kelly Bulkeley eds., Teaching Jung, (New York: Oxford 

University Press, 2011). 
6
 Victor White, ―Holy Teaching: The Idea of Theology According to St. Thomas Aquinas.‖ Aquinas 

Paper No. 33, (Oxford: Blackfriars Publications, 1958). 
7
 Diary entry dated 31.8.1940 records ‗by the banks of the Cherwell I exposed my soul to DM and felt he 

really understood my quandary. It was a great relief.‘ VW Papers: 116. 
8
 John Layard (1891–1974) was introduced to Carl Jung in London in 1936. Jung first treated and then 

collaborated with him in the years before and just after the Second World War. Jung was a major 

intellectual stimulus to Layard. In the post-war decades Layard practised as a Jungian psychologist in  
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White was not the first Dominican at the time to engage with the Jungian fraternity.10 At 

the outset we find White asking himself, ‗Why does Jung disturb me so?‘11 The root of 

White‘s unease can be traced to his reading and experience of analytical psychology. 

The inference he takes from Jung‘s work is that ‗if Jesus had not existed it would have 

been necessary to invent Him.‘12 

The theological implications of this dilemma raised by White‘s reading of analytical 

psychology may have sown the seed for what became the latter phase of White‘s work. 

The implications for theology are first considered by White in the following statement. 

The crucial question for theology is therefore the relation of revelation 

and the unconscious, the possibility of a new synthesis of 

transcendence and immanence, supernature and nature, grace and 

nature.13 

During White‘s personal crisis, Jung‘s work helped him to navigate the dilemmas he 

faced. It is notable that in addition to studying Jung‘s work, White was simultaneously 

undergoing Jungian analysis which necessitated him facing the fullness of his interior 

life. During this time White was thus challenged at every level of his being. His 

personal and intellectual ground would have likely been shaken to the roots. It is 

possibly best to rely on White‘s own words for an accurate account of this experience. 

                                                                                                                                               
London and Oxford. See Jeremy MacClenny, ‗Layard, John Willoughby (1891–1974)‘, Oxford 

Dictionary of National Biography, Oxford University Press, 2004; online edition, Jan 2010, 

http://www.oxforddnb.com/view/article/76193 Accessed 17 Sept 2013. 
9
 The quote is from White‘s first letter to John Layard dated 19

th
 September, 1940 as cited in the three 

undated typewritten pages which introduce his unfinished autobiography. White was in analysis with 

Layard for four months in 1940. In 1942, he was part of a scholarly Jungian society founded by Layard 

for clergy, professors, doctors and lay analysts. Layard‘s correspondence records that the influence was 

mutual. Layard and his wife Doris subsequently converted to Catholicism. See Lammers, The Jung-White 

Letters, 12n37. ‗White was evidently serving as his former analyst‘s spiritual director, a role reversal 

which would not have been so startling during this historical period.‘ 45n77. 
10

 ‗A fellow Dominican at Blackfriars, Paul Foster was already in contact with Layard. Norbert Drewitt 

wrote to Jung in 1937 enclosing his Blackfriars article, ―Catholicism and Myth,‖ 18:203 (February 1937), 

103-110. Drewitt was a close confidant of White‘s in his crisis of summer and autumn 1940. After a 

period as a military chaplain Drewitt left the Dominican Order in the early 1940‘s. The former 

psychiatrist Aidan Elrington O.P, reported in Blackfriars on the Tenth International Congress for 

Psychotherapy (Oxford, 29
th

 July – 2
nd

 August 1936), where he met Jung who gave the opening address. 

Elrington also wrote an article ―Psychoanalysis and Catholicism‖ in Blackfriars, 14:161, (August 1933), 

673–678. ‗Yet there is no sign that White himself took much interest in psychology or had read any Jung 

before late 1939 or early 1940.‘ Adrian Cunningham, ―Victor White, A Memoir,‖ in Lammers, The Jung-

White Letters, 313-4. 
11

 Victor White, Diary entry 31
st
 August, 1940. VW Papers: 115. 

12
 Ibid. 

13
 Ibid. It was twelve years after this entry before White‘s first book God and the Unconscious was 

published in 1952. Chapter seven of that volume addresses the question of ―Revelation and the 

Unconscious.‖  

http://www.oxforddnb.com/view/article/76193
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I am more and more bewildered as to what is happening. Here am I, a 

cynical professor of Thomist rationalized theology; but recently 

tipping over into agnosticism. And now? I seem on the verge of 

initiation into a forbidden knowledge of mysteries!14 

The Jungian analytic process requires that one be open and receptive to whatever 

emerges from the interior realms of one‘s soul, often without any corresponding 

understanding of what is happening.15 Patience is necessary until some coherent clarity 

emerges. Such is the challenge of any deep and honest method of personal interior 

work, of which Jungian analysis is but one method. 

3.1.2. The need for a synthesis of Aquinas and Jung 

As a theologian, deeply grounded in the Christian theology of Aquinas, White saw 

enormous potential in Jung‘s work because, ‗Jung‘s more recent writings have been 

much concerned with the appalling shadow-problem of modern Western man.‘16 As a 

body of work he found it compatible with his understanding of human flourishing. Jung 

was concerned for the depth of the individual as an intrinsic part of the whole of 

humanity. An example of the common ground between Jung and Christianity, in 

White‘s view, is Jung‘s attempt to encourage human beings to look deeper than the self-

serving ego and to make every effort to deliver the ego from ‗unrealistic assumptions of 

isolated autonomy and supremacy.‘17 

The significance of the findings of Analytical Psychology is such that, in White‘s 

analysis, it is untenable for theologians to disregard Jung‘s work because both are 

concerned with the same subject matter although each use different terms. The findings 

suggest that, 

An immense field for confrontation, comparison and co-relation is 

opened out... Manifestations of the unconscious which are closely 

parallel to, even if not sometimes actually a vehicle of, the redemptive 

functioning of faith and grace as known to Christian experience and 

studied in Christian theology.
18

 

                                                 
14

 Diary entry 8
th

 November, 1940, VW Papers: 139. 
15

 White understands soul and psyche as two distinct avenues of enquiry regarding a single reality – the 

living human person. We will consider this subject in more detail in chapter five. 
16

 Victor White, Soul and Psyche, 146. White is referring in particular to Jung‘s introduction to 

Psychology and Alchemy, Aion, Answer to Job and The Undiscovered Self. The ideas from Jung which 

White draws on are found scattered throughout these works as indicated in Ibid., 294n17. 
17

 Ibid., 197. 
18

 Victor White, ―The Frontiers of Theology and Psychology,‖ Guild of Pastoral Psychology Lecture No. 

19, (1942), 14. 
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The kernel of this statement raises possibilities for further collaborative interdisciplinary 

research along the lines of thought that Jung and White set in motion. 

As an independent scholar of Jung, White built and maintained close contact with a 

network of people interested in Jung throughout his life.
19

 White‘s interest in Jung‘s 

ideas was theological. He believed Jung‘s differences with Freud were seminal in 

leading to a revaluation of religion, Christianity in particular, more radical than even 

Jung could see.
20

 Jung‘s analytical psychology, according to White, heralds a return to 

what is familiar territory for the Christian Church.
21

 The following passage can be read 

as capturing the impact Jung had on White. 

Generally speaking manifest sexuality it itself symbolic; it is in fact 

only one form of a life-urge bigger than itself... Freud‘s data are 

accepted and indeed amplified; but their significance is inverted... The 

desire of the libido was for rebirth... The multiple examples 

throughout Jung‘s Psychology of the Unconscious indicate how Jung‘s 

theory is no novelty, but a return to what to the Christian Church has 

been a commonplace.22 

Another fact relevant to White‘s existing interest in affective experience was that Jung 

examined the depths of his own psyche as well as that of others. Later in this chapter we 

will trace White‘s initial personal contact with Jung, through the intense personal and 

professional collaboration that ensued, to the inevitable impasse that occurred. An 

impasse rooted in irreconcilable differences between how Jung and White understood of 

the concept of evil. For now however, the focus will primarily be on the influence of 

Jung‘s thought on White. 

                                                 
19

 White was later invited by Jung to be a founder member and patron of the C.G. Jung Institute in Zurich, 

founded on 24th April 1948. His name is listed along with fellow patrons: Herbert Read, Wolfgang Pauli, 

Hans Schaer, Gerhard Frei and others as seen on the pamphlet, retained in White‘s papers, introducing the 

work of the new Institute. VW Papers: p1070245.jpg. Jung‘s letter requesting White to allow his name be 

included on the list of the actual founders says that ‗We only hope you would add the moral authority of 

your name to the new enterprise.‘ See letter dated 27.12.1947 in Lammers, The Jung-White Letters, 105. 
20

 Victor White, ―Freud, Jung and God,‖ God and the Unconscious, (1952), 53. When considering human 

destiny Jung revaluated the data that led Freud to his infantile incestuous theory. Reframing the same data 

against clinical experience, along with the study of comparative mythology, Jung concluded that he could 

not justify the incest-wish as a working hypothesis. It seemed inaccurate reasoning to view sexuality as 

the whole story rather than as part of a much bigger picture. 
21

 Victor White, ―Freud, Jung and God,‖ God and the Unconscious, (1952), 56. 
22

 Victor White, ―The Frontiers of Theology and Psychology,‖ Guild of Pastoral Psychology Lecture No. 

19, (1942), 12. Reflecting on his personal experience of Jungian analysis White notes how Jung‘s work is 

reminiscent of Louis Billot‘s theory of sacramental causality. Diary entry 12
th

 November, 1940, VW 

Papers: 146. The Biblical reference White cites for rebirth in this context is John III: 14, and the 

following passage from Jung, ‗the libido becomes spiritualised in an imperceptible manner. The power 

which ‗always wishes evil‘ thus creates a spiritual life. In religion this course is raised to a system.‘ Carl 

Jung, The Psychology of the Unconscious, 139, the citation reference here is White‘s. 
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The body of White‘s work on psychology is intimately related to Jung‘s thought. Jung 

argues that the absence of religion lies at the root of all psychological disease.23 This 

hypothesis warranted White‘s considered analysis. The crucial dilemma that engrossed 

him, and Jung, is that since the majority of psychological practitioners are not schooled 

in Jung, patients are consequently denied any deeper perspective on their distress. To 

accommodate the wholeness of the human person, as understood in the Christian meta-

narrative of human flourishing, psychology would need to be able to accommodate the 

findings from Jung‘s empirical data that posits the existence of a soul or psyche.24 In 

principle at least, White was confident in those first few years of studying Jung, that a 

synthesis between the work of Aquinas and Jung was both necessary and in fact 

possible. 

3.1.3. White‟s writings on Jung‟s work 

By the time the Second World War was over White had contributed significantly to 

discourse on Jung‘s psychology. His first published work on the topic was in 1942 after 

his lecture to the Guild of Pastoral Psychology entitled ―The Frontiers of Theology and 

Psychology.‖25 The second was the 1944 Blackfriars article ―St Thomas Aquinas and 

Jung‘s Psychology.‖26 The third was a 1945 paper read to the Oxford branch of the 

Newman Association about ―Psychotherapy and Ethics.‖27 

                                                 
23

 Victor White, ―The Frontiers of Theology and Psychology,‖ Guild of Pastoral Psychology Lecture No. 

19, (1942), 4. 
24

 On similar reasoning we argue that the same dilemma prevails today. This work thus aims to bring 

White‘s work to light as a contribution to discourse on the ethics of mental health and psychological 

treatment. 
25

 Victor White, ―The Frontiers of Theology and Psychology,‖ Guild of Pastoral Psychology Lecture No. 

19, (1942). Later published as Chapter V of Victor White, God and the Unconscious, (1952). ‗The Guild 

of Pastoral Psychology was launched in London in 1937, originally as a Jungian training group for clergy 

and others, predominantly Christian, who ministered to distressed personalities. Jung became the official 

patron of the Guild marked by a talk entitled ―The Symbolic Life,‖ in The Collected Works of C.G. Jung, 

CW18 The Symbolic Life, Part III. Since 1950 the Guild‘s annual conference is still held in Oxford.‘ See 

Lammers, The Jung-White Letters, 36n43. The Guild‘s current website is: 

http://www.guildofpastoralpsychology.org.uk 
26

 Victor White, ―St Thomas Aquinas and Jung‘s Psychology,‖ Blackfriars, 25:291, (June, 1944), 209-

219. 
27

 Victor White, ―Psychotherapy and Ethics.‖ Blackfriars, 26:305, (August, 1945), 287-300. Published 

also by the Newman Association as ‗a small tribute to Professor C. G. Jung on occasion of his seventieth 

birthday, July 26
th

, 1945.‘ The article was followed by a postscript a few months later to incorporate 

comments on the on the recently published J.C. Flugel‘s, Man Morals and Society: A Psycho-analytic 

Study. See Victor White, ―Psychotherapy and Ethics: A Postscript,‖ Blackfriars, 26:307, (October, 1945), 

381-387. 
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These three papers are of particular significance because White enclosed them with his 

first letter to Jung asking if he would be willing to check them for accuracy.28 The three 

papers outline White‘s analysis of Jung‘s Analytical Psychology and set the foundation 

for his attempt at a synthesis of Jung‘s thought with Aristotle‘s Ethics and Sacra 

Doctrina as understood by Aquinas. We will trace the development of White‘s thought 

by examining each paper in chronological order in the next section. 

2. White’s writing on Jung’s work 

This second part of chapter three will examine White‘s thinking as he moves into a 

close and careful encounter with analytical psychology. The focus will be on his first 

three published papers on the topic. Section one will explore ―The Frontiers of 

Theology and Psychology‖ as understood by White. Section two will consider White‘s 

proposed synthesis of ―St Thomas Aquinas and Jung‘s Psychology.‖ The ethical issues 

relating to psychological treatment in general were of great concern to White and will 

be discussed in section three, ―Psychotherapy and Ethics.‖ 

3.2.1. „The Frontiers of Theology and Psychology‟ 

“The Frontiers of Theology and Psychology‖ was never intended as a definitive treatise 

on the subject.29 The aim was to encourage further research. 

It is hoped that it (this paper) may stimulate more thorough and 

detailed exploration of the practically uncharted territory of which it is 

offered as a preliminary and very inadequate survey.30 

On the basis that the absence of religion lies at the root of all psychological disease, 

Jung called for ‗the clergyman and the psychotherapist to join forces to meet this great 

spiritual task.‘31 White responded to Jung‘s invitation. He shared Jung‘s concern that 

patients of psychological treatment are denied a theological perspective on their distress 

                                                 
28

 We will return to White‘s personal contact with Jung in the next section. 
29

 The ―Frontiers‖ paper was delivered to the Guild of Pastoral Psychology in October 1942. The content 

was earlier presented to ‗one of Layard‘s Oxford group in June 1942 as ―Some Bearings of Religion on 

Analytical Psychology,‖ amplifying themes from his discussions with Layard on the Fall and what he saw 

as the Jungian dogma of the autonomy of the psyche.‘ There was an important change in the content that 

was later presented to the Guild in that the ‗pages of the original paper which took Jung to task on evil 

were omitted.‘ Adrian Cunningham, ―Victor White, A Memoir‖ in Lammers, The Jung-White Letters, 

318. However taking Jung to task on evil would later recur and become a significant issue between them. 

Chapter four is devoted to a comprehensive analysis of White and Jung‘s differing stance on evil. 
30

 Victor White, ―Frontiers,‖ (1942), 3. 
31

 Ibid., 4. Citation is from Carl Jung, ―Psychotherapists or the Clergy,‖ in Modern Man in Search of a 

Soul, (London: Routledge, 1990), first published 1933, 255-282, 265. 
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because established psychological theories are ‗hostile to spiritual values.‘32 In an 

attempt to address the problem White suggests that we may be well served to first 

‗distinguish between the false philosophy and the valid empirical technique.‘33 If the 

philosophical first principles are inadequate to allow for any prospect of a ‗transcendent 

integrating function‘ no amount of intellectual analysis of empirical data can possibly 

yield a wholesome outcome.34 Although Jung‘s work seems to accommodate the 

religious, White has concerns about how one might identify where the boundary lies. 

In theory and in practice, Jung‘s realm of the psychological merges 

into the purely spiritual: it is absolutely impossible to draw a hard and 

fast line between them.35 

Yet White is satisfied that there is sufficient evidence to support the fact that 

psychology and theology, although distinct and different, do share some common 

ground although he questions whether Jung realises the far-reaching implications of his 

own concepts. White pinpoints areas where Jung‘s ideas are not always consistent. For 

example, on the one hand Jung holds that, 

based on the empirical data, that religion is not only psychologically 

valuable but irreplaceable... on the other hand, by being rendered fully 

conscious and rationally explained, could thereby be spirited away, 

leaving man the ultimate master of his own soul, supreme, 

autonomous and Godless.36 

Elsewhere Jung says that, 

The religious point of view always expresses and formulates the 

essential psychological attitude and its specific prejudices, even in the 

case of people who have forgotten, or who have never heard of, their 

own religion. In spite of everything, the West is thoroughly Christian 

as far as its psychology is concerned. Tertullian's anima naturaliter 

Christiana holds true throughout the West — not, as he thought, in the 

religious sense, but in a psychological one.37 

                                                 
32

 Ibid., 4. 
33

 Ibid., 5. 
34

 Ibid., 5. 
35

 Ibid., 5. 
36

 Ibid., 9. 
37

 C. G. Jung, Psychology and Religion CW 11, 771. ‗Man has, always and everywhere, spontaneously 

developed a religious function, and that the human psyche from time immemorial has been shot through 

with religious feelings and ideas.‘ C. G. Jung, Freud and Psychoanalysis CW 4, 781; ‗the soul (anima) 

may fittingly be described as naturaliter religiosa. CW 4, 739. ‗We also know from the psychology of 

primitives that the religious function is an essential component of the psyche and is found always and 

everywhere, however undifferentiated it may be.‘ C. G. Jung, Psychological Types, CW 6, 529. 
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Jung‘s psychological investigations confirm that humanity is naturally and 

indeed incurably religious. How this innate psychic pattern is acted out is not 

necessarily grounded in a theological anthropology. It seems that whether or 

not there is an awareness of the fact, the human psyche contains a religious 

function. The implication is thus that each person is, consciously or 

unconsciously, 

serving and seeking and honouring something or somebody. Be it his 

belly, or sex, a hero figure, a scientific method or health or wealth or 

truth. It is this ‗devotedness‘ however unwilling, which makes him 

tick, and patterns his behaviour. The discovery of this fact can be a 

shock to those who suppose themselves free of religion.38 

Jung discovered that the religious layer in the human collective psyche is quite 

independent of a person‘s personal knowledge of, or belief in, religion.39 Jung‘s various 

hypotheses are based on empirical data drawn from the symbols and images in the 

dreams and fantasies of his patients. Jung sought to interpret the symbols and looked to 

mythology, alchemy, anthropology and religion in his attempt to make sense of them. 

Jung concluded that many of the recurring themes he came across were in fact universal 

symbols representing the Divine. Such symbols were, according to Jung, representations 

of a creative undifferentiated energy made manifest in the god image. 

In this context it is vital to bear in mind that Jung is speaking about the ‗god image‘ as it 

manifests in the human psyche. This is quite distinct from God. A fact which is often 

overlooked and responsible for inaccurate representations of what Jung actually said or 

intended. ‗The empirical psychologist as such is unconcerned with the affirmation or 

negation of a metaphysical God; he is concerned only with the ―god-imago‖ and its 

observable functioning in the psyche.‘40 

We must beware lest we suppose that these assertions (the God image) 

in any way invalidate the affirmation of the reality of God apart from 

this imago. Christian theology will be eager to confirm this 

distinction, for the Christian God infinitely transcends every imago, 

concept or name used to represent Him.41 
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Jung‘s distinctive contribution to psychology, according to White, is encapsulated in his 

concept of a creative undifferentiated energy - libido - the object of which is the innate 

desire and longing for rebirth.42 White‘s analysis tentatively suggests that, 

The findings and technique of Analytical Psychology confirm rather 

than oppose traditional Christian teaching, and that in Christian 

teaching in its turn may be found the full metaphysical complement of 

Jung‘s theory and practice.43 

To establish if there is in fact any ‗legitimate theoretical basis‘ for ‗fruitful 

collaboration, in practice between the Christian pastor and the professional Jungian 

psychotherapist‘ White suggests that no Western psychotherapist can ‗get away from 

Christianity‘ because ‗Christian deposits lie not very deep in the upper layers of the 

collective unconscious.‘44 However White is realistic about the enormity of any such 

collaboration.  

There is a good deal of misunderstanding to clear up before analytical 

psychologists and Christian theologians can really get to grips. Jung 

is, I believe, an intuitive genius, of the first order but, in the 

manipulation of conceptual thinking outside his own particular sphere 

of professional concern, his speculations often seem distinctly 

amateurish... The very essence of the religious relationship is seldom 

appreciated or even fairly considered, at least in his published 

writings.45  

In an attempt to clear up some obvious errors White places Jung‘s thought in a wider 

metaphysical context. Undeterred by the fact that Jung deliberately and explicitly 

avoided metaphysics, White shows how Jung‘s conclusions are compatible with 

Aristotle‘s thought. 

Jung complies with the Aristotelian doctrine that no science can 

demonstrate its own ultimate principles, but must relinquish this task 

to a superordinated science.46 
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In the theological tradition of Aquinas, Christian theology is the superordinated science. 

Considering the basic Christian doctrine on human destiny, White suggests it is fulfilled 

to the extent which, 

Man‘s fallen and disintegrated condition and all its consequences must 

be accepted and progressively transmuted. There is no way back to 

Eden, and any attempt to find one‘s way back thither through escapist 

phantasy and idealism is to reject the Christian way of salvation, as 

Jung has rightly seen.47 

Stating his case in the light of Christian teaching, White argues that it is untenable for 

psychology and theology to disregard each other. He is at a loss to see how, if 

psychotherapy genuinely seeks ‗integration‘ and ‗wholeness,‘ this can be facilitated 

without recourse to Christian teaching. Since ‗we are at once brought into a sphere to 

which the order of grace is the only adequate response.‘48 

White thought that the outcome of Jung‘s empirical research necessitated a revaluation 

of the psychological function of religion. The basis for this theory lies in the perceived 

need for a change of perspective in psychological thinking as a result of Jung‘s work. 

The new emphasis is on looking forwards rather than backwards. White considers that 

the outcome of this significant shift in psychological thinking leads to the necessity for, 

a revaluation of religion, and particularly of Christianity, far more 

radical than Jung could then see – perhaps more radical than he has 

yet seen… The important thing is not the acorn but the oak; the 

important thing for the patient to know is not what he had been but 

what he could and should become. Reductive analysis is valuable only 

as subordinated to a prospective synthesis; the discovery of causes 

only in so far as they make possible the realisation of ends.49 

These words, we suggest, summarise the impact Jung had on White. He regards Jung‘s 

psychology as not new but a restatement, albeit from a new perspective, of the narrative 

that underpins Christianity. White recognises how Jung‘s empirical work complements 

what Christians accept in faith, although he has yet to surmount the intellectual 

challenge of reconciling Jung‘s work coherently with the Christian meta-narrative. 
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A dilemma raised by Jung‘s findings is whether analytical psychology might become an 

alternative to religion. Might the psychotherapist replace the priest? White thinks not. 

It does not belong to the psychotherapist as such to be the channel of 

divine grace, to proclaim the Gospel of reconciliation and atonement, 

to administer the means of grace in the Sacraments. His task remains 

to interpret, quite objectively and without seeking to impose any given 

pattern of life, the material supplied by the patient and to accompany 

him in his psychological travels.50 

White is confident that in the traditional Catholic doctrine on sin and human flourishing, 

where grace is known to have the potential to perfect nature, he will find a ‗constructive 

point of contact with empirical psychology.‘51 In principle, White is confident that a 

synthesis between Aquinas and Jung is possible.52 We will trace his reasoning in this 

regard in the next section. 

3.2.2. „St Thomas Aquinas and Jung‟s Psychology‟ 

It cannot be justified, in White‘s view, to maintain the premise that it is preferable to 

keep the theoretical base for theology and psychology separate. Maintaining such 

independence is, according to White, 

as untenable by the Catholic theology of gratia perficit naturam as it 

has been proved to be unsound and disastrous therapeutically... the 

risk involves luring the pastor of souls away from the security of his 

textbook lore to face the realities of the human psyche in the raw.53 

However, for any synthesis of theology and psychology to be successful it must be clear 

where the boundaries of each lie. ‗Unprincipled eclecticism‘ is far from adequate to 

meet the task.54 In the following passage, Jung agrees that there is need for a 

comprehensive theory and submits his work as a step towards that proposed new 

paradigm. 

The time for an all-inclusive theory, taking in and presenting all the 

contents, processes, and phenomena of the psyche from one central 
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viewpoint, has not yet come by a long way; I regard my theories as 

suggestions and attempts at the formulation of a new scientific 

conception of psychology based in the first place upon immediate 

experience with human beings.55 

White recommends identifying the most frequent and predictable mistakes in 

understanding Jung‘s work at the outset.56 In particular it must be remembered 

that, 

Jungian psychology is not primarily a theoria but a praxis; the theory 

is only incidental to the therapeutic art... In order to understand it 

completely one must have experienced its vital working within 

oneself... Jung‘s compatibility for the Catholic lies in the fact that he 

offers a therapeutic technique, which is not only free from external 

‗conditioning‘ but follows the Christian pattern of life, death and 

resurrection... not imposed from without but as called for by the 

demands of the vis medicatrix naturae within... Jung‘s is a therapy. 

The task is solely to assist in uncovering the sources which hinder the 

patient from fulfilling his individual destiny.57 

On analysis of Jung‘s oeuvre White believes that it is ‗less a new discovery than a 

rediscovery of ancient and universal principles of spiritual and mental health and 

hygiene.‘58 Here White is referring to the teaching of St. Thomas Aquinas in particular. 

Although Aquinas and Jung begin with the same data – ‗the actual workings of the 

human psyche,‘ it is in ‗their treatment of the facts that they differ widely.‘59 

Jung is explicit that he makes no claim to explain the phenomena identified by his 

empirical evidence. In contrast, Aquinas, as a philosopher, is concerned with 

explanations. For Jung, the psyche ‗is not an established conclusion but a postulate.‘60 It 

is vital, according to White, to not lose sight of this basic fact when considering any 

synthesis of Aquinas and Jung. One benefit of the proposed synthesis is that Aquinas 

can, 

complement Jung precisely by providing a rational justification and 

analysis of what for Jung is, and can be, no more than a postulate... 
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His treatment of the human psyche transcends, though it is based 

upon, purely empirical evidence.61 

It is not however to Aquinas‘ psychology or to his ethics that White suggests we turn to 

look for answers to the questions that emerge from Jung‘s system, but to his theology. 

Since the undifferentiated energy of the libido can be understood as symbolic of a 

‗natural desire for God.‘ 

The whole purpose of the ‗Sacred Teaching‘ is that from the God, to 

whom alone it is known, the end of human existence and the way 

thither through the God-Man and the grace of the indwelling Spirit 

may be made known to men.62 

Thus, through White‘s eyes, Aquinas can complement Jung by providing the ground for 

a truly integral human psychology. 

It may seem that since ‗the Catholic has all the answers, sacraments and transforming 

symbols of healing grace,‘ that one might reasonably ask ‗why bother with Jung at 

all?‘63 Jung‘s psychology, in White‘s considered opinion, can ‗be a potent instrument in 

our age to effect a restored sense of the void which Catholicism is meant to fill.‘64 White 

suggests that Catholicism is understood to offer little to its members in confronting the 

personal problems of daily life. Thus when confronted with distress the first response is 

likely to seek professional therapeutic support elsewhere. White‘s assessment of the 

situation is condensed in the following statement. 

Though the Catholic has the answers, he too is infected by the malaise 

of modern Western man that he has forgotten the questions. He 

‗believes‘ his religion, but somehow it seems to bear no relation to his 

personal life and problems as he sees them; provide him with no 

perceptible liberation, healing, vitality; indeed his religion itself may 

seem to involve him in a morbid problem rather than provide him with 

a solution.65 

Considering the problem as outlined, White‘s call for a synthesis of Aquinas and Jung, 

and Jung‘s suggestion for an all-inclusive theory, would appear to be in the best interest 

of humanity. People do find themselves in distress and finding the best help seems to be 

quite a haphazard process. 
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The benefit of the synthesis between Aquinas and Jung that White thinks is necessary is 

that it would apply to all – believers and non-believers. Accurate knowledge of the 

boundary between the psychological and the theological is vital to the success of any 

such synthesis. White pays particular tribute to Jung in this regard. 

Treatment, if the therapist sticks strictly to his own job and the priest 

helps and not hinders, is a relatively simple matter; all the problems of 

‗transference‘ which complicate and burden the treatment of 

unbelievers being eliminated. ‗So when I (Jung) am treating a 

practicing Catholic, I withdraw, by virtue of my office of physician, 

from the problem of the transference and steer that problem over to 

the Church.‘ It is no small credit to Jung that, on purely empirical 

grounds, he has discovered that, in his dealings with Catholics, his 

task is solely that of removens prohibens, and that the effective 

sources of healing are to be sought from the Church.66 

Because Jung‘s work is a practice, rather than a theory, the ‗most striking parallels and 

mutual confirmations‘ that White found between Jung and Aristotle and Aquinas; 

is that Jung‘s method is a prospective one, as a way to self-knowledge 

and self-control, as an activation of the ethical function, by no means 

limited to sickness or neurosis. For Aristotle and Jung equally, the 

goal is the ‗Four-Square Man... As a set goal it is also an ethical 

postulate, a goal for realization – and that is the characteristic point in 

Jung‘s system, that it challenges and leads one to ethical decisions.‘67 

Following this analysis of St. Thomas Aquinas and Jung‘s analytical psychology, the 

next logical step for White is to consider the moral aspect of psychotherapy. 

3.2.3 Psychotherapy and Ethics 

White‘s attempt thus far at a synthesis between Aquinas and Jung reveals a common 

ground between Jung‘s praxis and the thought of Aristotle and Aquinas. This section 

begins with a summary of White‘s ethical analysis of psychological treatment in general 

and concludes with a similar analysis of Jung‘s praxis in particular.68 
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White found the moral aspect of psychotherapy difficult to analyse. The range of 

diverse and often contradictory claims about theory and practice make generalisations 

almost impossible in the psychological field ‗let alone any critical examination of it as a 

whole in the light of any body of ethical principles.‘69 The dilemma poses ethical 

questions that, according to White, deserve urgent answers to enable those considering 

any type of psychological treatment to make a free and informed choice about what they 

are actually committing themselves to. 

Do we not risk the undermining of our moral principles, perhaps of 

our religion and our faith? Are we not in submitting to psychological 

treatment, subjecting our minds to the direction, perhaps the 

domination, of another mind, and one whose moral and religious 

standards may be fundamentally unsound and are in any case 

fallible?70 

Even if satisfactory assurance could be provided about such potential risks there is yet 

another ethical dilemma to consider. ‗By what standard is normality assessed?‘ 

Is the end and aim of any psychologist who knows his business not to 

fashion the mind of his patient to his own standard of ‗normality‘, and 

must not the ‗normal‘ inevitably be in accordance with the standard of 

the majority of men, i.e. in accordance with the standard of conformity 

to this wicked world? Will he not filch from us our religion and 

whatever ethical standards we may have which are not those of the 

world around us?71 

White thought that the trend of offering reassuring answers, often under the banner of 

‗science,‘ raised even greater ethical concerns. ‗We shall be told,‘ he reliably informs us 

that, 

Psychotherapy is the employment of purely scientific methods for the 

curing of purely mental disorder. It has nothing whatever to do with 

religion or with morality; and mental disorder, (it is further implied), 

has nothing to do with spiritual or moral disorder; neither with a 

man‘s religious convictions nor with virtue or vice.72 

Answers of this nature suggest to White that the person in charge of psychological 

treatment along such lines is ‗blind to what he is actually doing when he plies his 

craft.‘73 This is not to suggest that White is against a rigorous scientific approach, quite 
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the contrary. However, his expectation is that a scientific approach should, at the very 

least, 

be based solely upon observation and experience of psychological fact 

and phenomena and on no a-priori theory; and that it should not, as 

such, invoke postulates, hypotheses and theories beyond such as are 

demanded and verifiable by the factual evidence... Are they prepared 

to take a comprehensive view of all the data or limit them solely to 

such facts or aspects of facts as will fit into the categories of 

mechanical and historical causation?74 

White is at a complete loss to identify any sound basis for the claim by any responsible 

psychotherapist that a patients religion or morals can be disregarded. 

I do not see how we can possibly agree to such a distinction between 

mental and spiritual or moral disorder as is sometimes suggested... 

The plain fact is that psychoneurosis is directly concerned with the 

patient‘s mental outlook on life, and with patterns and principles of 

behaviour, and with the whole order of values, motives and duties... 

However we may choose to define ethics, or for that matter religion, 

surely we must agree that they are both concerned with precisely these 

very things.75 

In contradiction to the insubstantial argument that it is scientific for psychological 

treatment to exclude a patient‘s religion or morals, White contends that such a stance is 

in fact unscientific. The crux of his argument is not whether an outcome is good or bad 

but whether it is ethical. 

Is the scientific employment of psychological knowledge, even for our 

alleged good, and whether on the mass-scale of the State propaganda-

machine or for the individual in the consulting room, a thing which is 

ethically tolerable – or therapeutically successful?76 

The essence of the dilemma, as White appears to understand it, hinges on the capacity 

of an individual to choose freely and to consequently be responsible for their actions. If 

the contrary view is supported, White concludes that, 

in diagnosis, moral choice must be excluded as a factor in the origin of 

the complaint and any sense of guilt regarded as a morbid delusion. 

The more the psychotherapist claims in this sense to be a detached and 

rigid scientist, the more he employs a superior knowledge whereby he 
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gains power over other people‘s minds and hearts and fashions them 

in accord with his own idea of ‗normality.‘77 

At this juncture the ethical basis of psychological treatment, in the general sense, proved 

to be somewhat bleak in White‘s analysis. He found that Jung‘s work, although far from 

perfect, did provide an ethical basis compatible with that of Aristotle and Aquinas. Jung 

held that the prevailing paradigm of psychological treatment was ‗inappropriate and 

inadequate to handle a practical therapy which was of its nature concerned with the 

patients present and future.‘78 The Jungian psychotherapist ideally works in relation to, 

rather than as a superior power over, the patient. Psychologically speaking the ‗patient 

is always right,‘ 

the analyst‘s task is solely that of mediator, translator; the patient‘s 

companion in the journey into his own depths. He is always to follow; 

never to lead... The analyst is in no sense the efficient cause of the 

patient‘s cure.79 

Thus in Jung‘s approach the individual‘s freedom and responsibilities are neither 

restricted in theory nor in practice. There is no preconceived notion of ‗normality‘ at 

which to aim. The patient freely assents to participate in the process. The task of the 

therapist is solely to, 

assist in uncovering the sources which hinder the patient from 

fulfilling his individual destiny... enabling the patient himself to 

reconstruct his own life and to transform the unconscious sources of 

frustration and disintegration into conscious sources of life, power and 

integrity.80 

White acknowledges that neither the work of Jung, nor that of Jungian analysts, ought 

to be taken as perfect. Many years prior to Jung, Aristotle argued that knowledge of the 

human psyche is an essential component of ethical deliberation. Jung‘s work, in White‘s 

analysis, provides a sound foundation for a critical consideration of psychological 

treatment in general. The task of supporting psychological maturity is at its best when 

considered as a work in progress. 
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The key requirement to facilitate the ongoing process of psychological maturity is 

relational according to White. The skilled presence of another is essential in 

psychological treatment. 

There is the crying need for more, and still more, reliable analysts; 

analysts who are not only technically experienced and equipped, but 

who are possessed of the moral and spiritual integrity, the intellectual 

and emotional discipline, the humility, patience and fearlessness – 

above all, the capacity for self-sacrificing and disinterested love – 

which fruitful analysis demands. Closely associated with this is the 

need for some method whereby both the training and consulting of 

analysts can be made very much less financially prohibitive than they 

are at present.81 

White‘s analysis of psychotherapy and ethics, as discussed, underscores the need for a 

theoretical synthesis of psychology and theology. Any synthesis needs to be capable of 

addressing distinctly Catholic material which can emerge as part of the interior 

psychological process. This, White suggests, is relevant across the full spectrum of 

categorises of Catholics; practicing Catholics, those born Catholics where Catholicism 

can be said to originate in the blood, converts - where Catholicism may be said to 

originate in the head and those who are Catholics by virtue of baptism but have since 

lapsed or become ex-Catholics.82  

There are specific issues relative to a catholic patient which may be uncovered in 

analysis. One obvious example is what is to happen when analysis uncovers a need for 

spiritual direction? How and by whom are such patients to be supported through this 

therapeutic stage of the healing process? 

We cannot complacently suppose that all the work to be done lies only 

with the psychologists, and that religious and moral education among 

us is in so happy a state that we need to do nothing about it... The 

many who, as an outcome of analysis, are brought to the threshold of 

the Church, but who, all too often, are sent empty away to find some 

spurious substitute in gnostic cults.83 

White does not claim to have solutions to the problems he articulates. The uniqueness 

and significance of his work with regard to psychotherapy lies in his articulation of 

pertinent ethical questions which, it can be argued, are still relevant today, (2017). It is 

                                                 
81

 Ibid., 298-9. 
82

 Taken from White‘s preparatory lecture notes on the topic of ‗The Catholic Patient.‘ VW Papers: 52-

58. 
83

 Victor White, ―Psychotherapy and Ethics,‖ (1945), 299. 



CHAPTER THREE: The Jung-White Dialogue 

 

70 

likely that few would have competencies equivalent to White to be able to identify the 

dilemmas outlined here so comprehensively. The questions White raises would possibly 

never occur to the psychologist or the theologian who has no knowledge or experience 

outside their own field. 

In conclusion, we suggest that White‘s enormous contribution lies in the questions he 

raises. The aim of this work is to highlight White‘s contribution to mental health and 

well-being. There is no easy solution to what White lays before us. His legacy is indeed 

a challenge. One that calls on mental health professionals to reflect and to collaborate 

on the remedial work of establishing an ethical basis for psychological treatment based 

on a narrative of human flourishing as understood by Aristotle and Aquinas.84 

The alternative is to settle on a uniform standard of ‗normality,‘ where the freedom of 

the individual is neither respected nor facilitated. 

Aristotle said that ethical inquiry and teaching cannot be undertaken 

without knowledge of the human psyche; and rightly so, for what is 

ethics but the pattern of habit and conduct with a view to the telos, the 

end and fulfilment, the balance and health, of the whole human soul 

and all its parts? This standpoint, which is that of St. Thomas, not to 

speak of the Fathers of the Church, seem to be virtually ignored in the 

kind of teaching which presents morality solely as an extrinsically 

imposed code of arbitrary regulations rather than as a life of virtue, of 

a ‗second nature‘ which responds to and integrates the innate needs 

and tendencies of the whole man.85 

The three papers summarised in this part set the context for the extent of White‘s 

reflection on Jung‘s thought before he contacted him. They are particularly significant 

because White enclosed them with his first letter to Jung. The next part will trace the 

beginning of this important relationship as White first makes personal contact with Jung 

as soon as postal service resumed after World War II. 

3. White’s personal contact with Jung 

The previous part provided an outline of White‘s thinking on Jung‘s work during World 

War II, from 1940 to 1945. As an independent scholar of Jung, White wanted 

confirmation whether or not he had correctly understood Jung. Thus as soon as the war 

was over he wrote to Jung. This part will trace the development of the relationship 
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between the two men which began with that initial letter through to the irreconcilable 

differences that occurred many years later. 

This third part of chapter three is divided into four sections. Section one will begin by 

describing the circumstances surrounding White‘s initial contact with Jung. Section two 

will trace the personal, professional and ethical collaboration that ensued. Section three 

will briefly introduce the irreconcilable difficulties that occurred about how evil is 

understood.86 Section four will explain the conceptual difficulties between an empirical 

approach and a metaphysical one. 

3.3.1. Initial contact between White and Jung  

White‘s first letter to Jung dated 3
rd

 August 1945 enclosed three key published papers 

about analytical psychology written from a Catholic point of view.87 One of White‘s 

Jungian contacts, Gerhard Adler, had encouraged him to write to Jung.
88

 White was 

interested to know whether he had accurately understood Jung‘s work. White asked 

Jung if he was willing to read his published articles about analytical psychology and to 

offer his comments.89 

It would be a great help to me and any future work I am able to do if I 

could be shown any points on which I have positively misunderstood 

you.90 

Jung was delighted to receive White‘s letter. It emerged that he had been seeking to 

collaborate with a Catholic theologian who understood his work from some time prior 

to this. In White he found both. In Jung‘s first comprehensive letter of reply he 

commends White‘s academic abilities by telling him, 

You have rendered justice to my empirical and practical standpoint 

throughout. I consider this a very meritorious act since most of my 
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philosophically or theologically minded readers overlook my 

empiricism completely.
91

 

An intense, personal and intellectual friendship flourished between them and before 

long Jung invited White to visit him at his lakeside retreat. A tower built by Jung on the 

shore of Lake Zurich at Bollingen in Switzerland.
92

 The liaison between Jung and White 

can briefly be described as an intense, complex, nourishing and challenging relationship 

for both of them for different reasons. As such, the collaboration is significant in 

understanding each of their work.93 

Correspondence between Jung and White in the period from 1945 to 1960 allows us to 

trace the development of the relationship and the eventual impasse which caused a rift 

between them. White had always understood that he would encounter difficulties with 

his attempt at a synthesis between theology and psychology. He knew of the differences 

in thinking between the psychologist and the theologian or philosopher and the 

consequent difficulties that were likely to emerge.
94

 Yet he had no reason to believe that 

whatever difficulties were encountered could not be overcome. 

3.3.2. A Personal, Professional and Ethical Collaboration  

Jung and White both lived through World War I and World War II and were likely to 

have heard many stories of human suffering during those times. Consequently they 

shared a great concern and interest in contributing somewhat towards the future 

narrative of human flourishing. Although grounded in different cultures and disciplines 

they were both enthusiastic about the prospect of collaborating on a project aimed at 

establishing the common ground between psychology and theology, disciplines they 

mutually respected for the value they contributed to humanity. Jung was very much in 

favour of religion as a vital component of human health and White was of the view that 
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human wholeness must include integration of the personality. Jung singled White out 

from other theologians interested in his work with the following statement. 

Excuse the irreverential pun: You are to me a white raven inasmuch as 

you are the only theologian I know of who has really understood 

something of what the problem of psychology in our present world 

means.95 

Human relationships were instrumental in the creation of Jung‘s published writings. 

Most notable is his relationship with Sigmund Freud, and less well-known is that with 

Victor White.
96

 Although Jung corresponded extensively and had numerous 

acquaintances he is said to have had only two real friends that he could talk intimately 

to and Victor White was one of these.
97

 

Ultimately the relationship was marred by an unforeseen and insurmountable obstacle 

that would jeopardise White‘s ambitious project of a synthesis between the work of 

Aquinas and Jung.98 The dilemma centred on how evil is understood conceptually. 

Despite many long and tedious discussions between Jung and White about evil, 

consensus was never achieved. The significance of the impasse on evil warrants further 

scrutiny since it is still of grave ethical importance. The arguments set out in the 

published letters between Jung and White does not reveal the full depth, context and 

significance of the dispute about evil. The next chapter will be devoted to an analysis of 

the concept of evil in an attempt to explain the root of the interpersonal differences that 

arose. But prior to that, the next section will trace the interpersonal dimension of the 

differences between White and Jung. 

3.3.3. Irreconcilable Differences about Evil 

On examination of the correspondence between Jung and White one could reasonably 

assume that the disagreement on evil emerged as part of the dialogue between the two 

men. That is not in fact the case. White had concerns about aspects of Jung‘s work as 
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early as December 1940 some months after he began personal analysis with John 

Layard. He wondered, 

whether there is not considerable likelihood that Jungians, by going 

beyond their empirical data and making metaphysical and meta-

psychical affirmations which are not necessarily demanded by those 

data, may lay the foundations for a religion or ersatz-religion which so 

far from complementing Christianity, may contradict it radically... I 

am far from suggesting Jung can ‗prove‘ Genesis – I‘m sure he can‘t. 

But if Jung demands a myth which contradicts in important essentials 

the Judao-Christian myth as well as any conceivable metaphysical 

conception of Deity, then there are rocks ahead.99 

The facts also clearly show that White thought Jung was mistaken on evil years before 

he first contacted him as is evident from the following passage written by White in June 

1942. 

The mistake would seem to be largely due to a failure to grasp the real 

significance of the definition of evil, found in many Christian 

philosophers, as the ―privation of good‖. So far from implying, as 

Jung seems to suppose, a denial of the reality of evil, it precisely 

supposes it, and confirms his own conception of the opposites.100 

White is all too often portrayed, by followers of Jung in particular, as a caricature priest 

along the lines of Jung‘s comment suggesting that, 

What Victor White writes about the assimilation of the shadow is not 

to be taken seriously. Being a Catholic priest he is bound hand and 

foot to the doctrine of his Church and has to defend every syllogism.101 
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White is not surprised by this and similar comments and responds that, ‗it is 

disappointing, but not surprising, that discussion conducted in this fashion gets nowhere 

at all.‘102 It is worth noting that White is considered as the ‗only intimate who stood up 

to Jung on what he saw as a matter of vital importance to the whole enterprise – and 

stuck to it endlessly trying to sort things out.‘103 White‘s personal reflection on the 

differences he had with Jung paint the following picture. 

Despite the evident goodwill and plain speaking on both sides, and 

their sincere desire to understand one another, the two parties never 

seem to find any common ground or agreed premises, and their 

assertions and counter-assertions issue in complete deadlock.104  

White is satisfied that in spite of the difficulties that the disagreement with Jung about 

evil is important and warrants further careful consideration. 

The subject of Good and Evil considered especially from the point of 

view of Jung‘s psychology... is a somewhat controversial subject 

where I find myself rather painfully at variance with Professor Jung, 

and with some more recent trends in Jungian metapsychology... 

Whatever the solution, I would venture to submit that the issue 

deserves more serious attention than it has yet been given by 

analytical psychologists, even from their own empirical and 

therapeutic standpoint.105 

Essentially the differences between Jung and White are due to the failure to establish a 

common ground about the subject of evil. Jung prided himself on the fact that his work 

was based on empirical evidence – on the experience of his patients – and not on 

preconceived notions.106 White‘s methodology follows that of Aquinas. The 

implications of which will be further considered in chapter four.107 

To White‘s mind, in order to investigate any topic it is necessary to begin with some 

theoretical notion of what that something is. In the case of a physical object, like a table 
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or a chair, it is easy to agree what we speak of. But when the topic is more complex 

such as that of God, good or evil the matter is certainly more complicated. How a 

concept is understood is vital, in White‘s view, because it underpins all subsequent 

discussion. 

At first I inclined to think the difference was unimportant and 

academic; but now it seems to me it must affect one‘s value-

judgements on almost everything, without there being any dispute 

about the facts.108 

White‘s persistence in trying to establish a common understanding with Jung about evil 

was motivated, we believe, by his desire to authoritatively commend Jung‘s psychology 

to the Catholic world.109 Although unsuccessful in this regard, White could say the 

following to Jung shortly before he died. 

I am more convinced than ever of the importance of your pioneer 

work for humanity, even for those who cannot agree with every word 

you say but have to take part in the ‗dialectic discussion‘ with you.110 

Thus at the end of his life, after twenty years of intense involvement with Jung‘s work, 

many of which were accompanied by a close personal friendship with Jung, White 

remained steadfast about the value of Jung‘s work for humanity.111 

3.3.4. An Empirical Approach versus a Metaphysical one 

If our aim is to try to understand the essence of the underlying issues which caused the 

stalemate between White and Jung, a cursory reading of the arguments as set out in their 

published letters does not, we believe, reveal the full significance of the issue. Jung‘s 

praxis is said to be empirically based and White‘s approach is generally to try to first 

understand the fundamental principles of the matter in question. 

When, from an empirical basis, analytical psychology attempts to critically understand 

its own premises it is inevitably faced with ‗empirically unanswerable questions.‘112 The 
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questions posed are likely to come close to the philosophical problems which Aristotle 

attempted to resolve in De Anima. 

Aquinas later utilised Aristotle‘s work to show ‗how the Revelation of God in and 

through Jesus Christ‘ provides an answer to the contradictions that Aristotle‘s logic 

could not resolve. 

The ‗human contradiction which Aristotle so fearlessly investigated and exposed‘ is 

addressed in how Aquinas understands Sacra Doctrina. 

The Summa of St. Thomas begins by affirming what at the beginning 

of his Ethics Aristotle had been compelled to deny: the attainability of 

man‘s true and last end and bliss and completion. (ST I.i.I.)113 

To appreciate the value of Aquinas‘ work the fallacy about it needs to first be exposed. 

White sets out to prove the inaccuracy of the legend which holds that, 

medieval psychology was purely a priori, concerned only with the 

―higher,‖ purely intellectual process of the psyche and abysmally 

unmindful of empirical evidence and practical therapy.114 

The essence of White‘s philosophical/metaphysical argument is not just to commend the 

value of Aristotle and Aquinas‘ work on empirical grounds. He argues that what they 

have to offer to analytical psychology is far greater. 

Their contribution, as I see it, is to supplement and to complement, 

rather than to supplant, modern psychological findings and methods... 

Practical necessity no less than scientific integrity will, I believe, 

increasingly compel analytical psychology to a more conscious and 

critical scrutiny, not only of the psyche‘s own inherent aims, and 

consequently those of psychotherapy, but also of the manner in which 

it is to understand and define its own postulates... sooner or later it 

will be compelled to attempt to examine and define those postulates 

with greater precision.115 

Here White is trying to demonstrate how Jung‘s conclusions could be compatible with 

that of Aristotle and Aquinas. The manner is such that when one system of thought 

reaches questions beyond its capacity, the pathway to the next becomes logically 

apparent. Thus, as White sees it, Jung‘s work logically leads to Aristotle‘s and 

Aristotle‘s to Aquinas in an arrangement that is inclusive rather than contradictory. 
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Jung complies with the Aristotelian doctrine that no science can 

demonstrate its own ultimate principles, but must relinquish this task 

to a superordinated science.116 

The impasse between Jung and White about evil is based on the difference between an 

empirical and a philosophical world view.117 At the outset Jung was delighted that White 

had understood his empirical approach which he clearly did. However, the differences 

that would become most significant between Jung and White are rooted in how the 

concept of evil is understood. The next chapter will more thoroughly examine how Jung 

and White each understood evil. 

The historical facts of World War II reinforced in Jung‘s mind, and indeed in White‘s, 

the necessity and the importance of practical psychological skills such as those that 

analytical psychology offers. Against such an historical backdrop Jung was not prepared 

to agree to any concept, however rationally justified, that may be seen as supporting 

what he thought constituted a denial of the human capacity to perpetrate evil acts. 

When we consider a more recent reflection on the possible motivation for Jung‘s non-

negotiable stance on evil we must bear in mind his ultimate aim - to alert all human 

beings to the destruction that can happen when evil is allowed to prosper. 

The issue (for Jung) is rather the effect such a metaphysical statement 

(privatio boni) can have in lulling us to disregard evil as an operative 

force. And this particular heedlessness goes hand-in-glove with 

unsullied convictions about precisely what is good... The intent 

touches our attitude toward whatever we find unwelcome or 

unmanageable... The aim of Jung‘s polemic might well be to persuade 

us to restore the powers of evil to their proper place.118 
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Jung was undoubtedly concerned about evil. The basis for his line of argument against 

the concept of evil as a privation of good – malum est privatio boni - can be viewed as 

the linchpin for his psychology. 

Jung‘s practice as a therapist led him to become conversant with 

unwelcome dimensions in himself and others and forced him to deal 

with responses customarily deemed wrong. He came to realise that the 

‗individuation process is invariably started off by the patient‘s 

becoming conscious of the shadow, a personality component usually 

with a negative sign.‘ (CW 11, 197) He can generalise to say that good 

can only come about through ‗accepting the dark principle.‘ (CW 9. 1, 

337)119 

White agreed absolutely with Jung on this point. It is precisely because of his agreement 

with Jung‘s concern for humanity that White argued at length with him about the 

reasoned necessity for his psychology to adopt the Western philosophical/metaphysical 

concept of evil as privatio boni. White knew that if Jung did not accept the 

metaphysical analysis of evil, even as a working hypothesis, it would jeopardise the 

possibility of any synthesis of his psychology and theology. White saw no opposition 

between metaphysics and psychology, quite the contrary. 

It has been supposed that we should accentuate the opposition 

between metaphysics and psychology. This is quite wrong. The 

psychological realm itself belongs to the realm of the ontological and 

the metaphysical.120 

White points out that Jung has already acknowledged the need, for 

the empirical psychologist to make postulates, e.g., the unconscious, 

libido, the psyche itself – all of which transcend empirical 

observation... he has boldly, and with growing emphasis, proclaimed 

the impossibility for the honest analyst or analysant to evade problems 

of Weltanschauung, especially such as are concerned with the purpose 

or purposelessness of human existence.121 

White is convinced that at some future stage ‗practical necessity will compel analytical 

psychology to examine and define its postulates with greater precision.‘122 He cannot see 

how any interpretation of psychological phenomena can be practically facilitated 
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without treading into the philosophical, ‗metaphysical,‘ arena.123 The questions posed by 

Aristotle on the psyche are inevitable in White‘s view. Aware that all such questioning 

is likely to be dismissed as ‗intellectualism,‘ White argues that a contrary approach is 

less than sufficient because ‗unconscious, inferior... thinking is no less deleterious both 

to the psyche and to psychology.‘124 In support of his stance, White makes the case that 

Aristotle‘s De Anima is an,  

important and distinctive contribution to psychology; it‘s value today 

lies less in the field of pure observation and experiment... than in its 

genius for inferring from his observations general principles and 

potentialities as a comprehensive psychological framework... His 

definition of the psyche was certainly no mere working hypothesis. He 

described it as logically necessary.125 

So for White, as for Aristotle, the perennial question that underpins his work is how any 

concept under discussion might be rationally conceived. The aim is to work to a 

methodology that avoids ‗all a priori limitations which would banish the irrational and 

the unconscious from psychological consideration.‘126 White considers that Aristotle‘s 

approach of establishing first principles, 

enables us to view human psychology, neither as simply a branch of 

pure metaphysics, nor as only a branch of natural science, but as 

necessarily combining the conclusions of both. Also, of supreme 

importance, they enable us to see psychology as concerned with the 

whole man – as soul and body. For although the body and its 

processes are as such the concerns of the ‗physical‘ physiology, the 

psyche, given the Aristotelian definition, being the animating principle 

of the body, the whole of man, and no mere part of him, comes within 

its field... To understand Aristotle, and especially his equation of the 

human psyche with everything, we have to think ourselves out of the 

whole body of post Cartesian preconceptions.127 

                                                 
123

 ‗Most of these questions are already set out in the first chapter of Aristotle‘s De Anima. What is 

psyche, what is meant by the word, what its nature and essence? What attributes and events are peculiarly 

psychological, and what are also organic? Is any general definition of psyche, which will cover all cases, 

in any way possible, and if so by what method is it to be attained?.. These and other questions are posed 

by Aristotle as the subject matter of his De Anima. He has no illusions as to the immense difficulty they 

present to the human mind.‘ Ibid., 87-89. The question of soul and psyche will be analysed more 

thoroughly in chapter five. 
124

 Ibid., 89. It is worth noting here that ‗because the psyche can be formulated in rational terms, this does 

not mean – he (Aristotle) asserts – that the psyche is nothing but a rational entity.‘ Ibid., 93. 
125

 Ibid., 89-90. 
126

 Ibid., 96. 
127

 Ibid., 96-98. Aristotle‘s work on the first causes and principles of things bears the title ‗Metaphysics‘ 

although he actually used the term ‗first philosophy‘. See Marc S. Cohen, "Aristotle's Metaphysics", The 

Stanford Encyclopaedia of Philosophy (Fall 2015 Edition), Edward N. Zalta (ed.), accessed 6
th

 October, 

2015. <http://plato.stanford.edu/archives/fall2015/entries/aristotle-metaphysics/> 

http://plato.stanford.edu/archives/fall2015/entries/aristotle-metaphysics/


CHAPTER THREE: The Jung-White Dialogue 

 

81 

In conclusion, it was White‘s academic prowess, which enabled him to capture both the 

essence of Jung‘s work and the medieval scholastic tradition in which his thought was 

formed. White‘s scholastic training enabled him to hold the tension between what may 

be considered as two opposing systems of thought. 

Conclusion 

As a prelude to our consideration of the concept of evil in the next chapter, this third 

chapter examined the context and development of the Jung-White dialogue. The chapter 

began with an outline of White‘s initial interest in Jung‘s work through to his published 

papers on analytical psychology. An analysis of White‘s three key papers on analytical 

psychology, from a Catholic perspective, paved the way to White‘s first contact with 

Jung and the development of the personal, ethical and professional collaboration that 

ensued between them. 

There was much common ground between White and Jung. White remained convinced 

of the importance of Jung‘s work for humanity till the end of his life. Since the point of 

conflict between White and Jung was how to understand evil, the next chapter will 

provide an analysis of how Jung and White each understood evil. 
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CHAPTER FOUR: On Evil 

Introduction 

The difficulties between Jung and White alluded to in chapter three hinges on the 

concept of evil. This chapter provides a detailed discussion of the problem of evil that 

so engaged these two thinkers. Despite long and protracted discussion about evil 

consensus was never achieved. The significance of this impasse warrants scrutiny since 

in it lie issues of perennial ethical importance for psychological treatment. 

The chapter is divided into two parts. Part one will examine evil as a privation of good 

as understood by White in the tradition of Aquinas. Part two will consider Jung‘s stance 

on evil against the backdrop of the basic postulates of analytical psychology. 

1. White on Evil: The Tradition of Aquinas  

4.1.1. Malum est privatio boni: Evil as a privation of good 

The concept of evil, as understood in the in the tradition of Aquinas and in Catholic 

theology, holds that evil is a privation of good – malum est privatio boni.1 

Our whole Western culture is based on the supposition that evil is not 

some positive something, an irreducible and indestructible part of the 
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universe, merely to be ―accepted,‖ but something to be progressively 

overcome, destroyed, and precisely by good.2 

This clearly lays down the fundamental assertion that evil is to be understood as a 

privation of good.3 This position is further elaborated in the following quotation:  

The position of Catholic thought as formulated by Aquinas is that evil 

is always the absence (the privatio, not the negation) of a real good 

from a real subject – evil has no positive existence of itself – as 

blindness is real (but consists of an absence of sight from a real man) 

or darkness is real (but consists of an absence of light). This absence 

may indeed result from a presence (as the presence of a cataract 

causes the absence of sight – and the ―better‖ the cataract the ―worse‖ 

the sight) but does not consist in it.4 

The fundamental assertion is now clear: evil has no positive existence of itself. It is 

precisely this assertion that Jung was to reject. We need to explain carefully what 

malum est privatio boni actually means. This is the crux of the matter. Throughout 

history there is ample evidence of the evil that humankind is capable of. That there are 

evil forces present in the world is not at issue here, nor was it ever in question by White. 

The principle malum est privatio boni is not a denial of the evil that humankind is 

capable of. What we seek to comprehend is how Aquinas understands evil as parasitic 

on good, and thus to understand the concept of good, since this is foundational to 

White‘s thinking on evil. 

4.1.2. The concept of „Good‟ 

Our deliberations must begin by teasing out what we mean by ‗good,‘ in particular how 

the term has a variety of applications. That is to say the meaning of good is context 

dependent. Good can be used across a variety of contexts such as when we speak of a 

good wine; it can also be used as a moral term, such as when we speak about a good 

person.5 This is what is meant in this tradition by saying the concept of good is an 

                                                 
2
 Victor White, ―Good and Evil,‖ Harvest, Vol. 12, (London: Analytical Psychology Club, 1966), 34. 

3
 ‗Evil indeed is in things but as a privation, and not as something real.‘ Thomas Aquinas, On Evil, in The 

Collected Works of St. Thomas Aquinas. Electronic Edition, Q 1 A 1 Reply 20. 
4
 Victor White, God and the Unconscious, (1952), 95-96n17 (5-6). 

5
 Fáinche Ryan, "The Christian God and the Stark Reality of Evil," in, editor (s) Moreno Bonca, Simon 

Bacon, Seductive Concepts: Perspectives on Sins, Vices and Virtues, (Oxford, Inter-Disciplinary Press, 

2014), 3–15, 5. 
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analogical concept. Analogy ‗is a comment on our use of certain words,‘ and a very 

important comment.6 

What is good is determined by the expectations held of kinds of things. In some 

instances it is easy to determine what is good. For example, an electric kettle is deemed 

to be good if it does what can reasonably be expected for that kind of thing, which is to 

bring water to boiling point then to switch off automatically. If it does so it is 

considered to be a good electric kettle. 

However, if the kettle only heats to forty-five degrees rather than one hundred degrees 

before switching off, or continues to boil till the element goes on fire, it is deemed to be 

a bad kettle since it does not meet the reasonable expectations of what a good kettle is. 

But does the kettle make good toast? No. Nor is it intended to do so. The kettle cannot 

be called a bad kettle because it does not make toast since toasting is not a reasonable 

expectation for a kettle. 

The point we are attempting to illustrate here is that goodness and badness are different 

for different kinds of things. Money is a particularly interesting case since it is quite 

different to a good toaster or a good kettle in that the good of money cannot be 

explained as easily as a good kettle. Money is a currency which is used as a medium of 

exchange. It is in how it is used that determines the good, or the absence of good.7 Both 

are dependent on the intention of the agent concerned.8 This brings us to a consideration 

of moral goodness and moral evil. 

4.1.3. Moral evil: Human wickedness 

Our earlier analysis considered the concepts of good and bad. The challenge now is to 

look to the application of that analysis in human life. Let us first consider the distinction 

                                                 
6
 Herbert McCabe, ―Appendix 4: Analogy,‖ Vol. 3 Summa Theologiae: Knowing and Naming God, 106-

107: 106. See also ―Analogy,‖ in Fáinche Ryan, Formation in Holiness, Thomas Aquinas on Sacra 

Doctrina, (Leuven: Peters, 2007), 88-90. 
7
 ‗There is no harm in being rich of course, unless, as it usually does, it conflicts with being just. If I then 

choose the riches unjustly I have failed in being human, and that is moral evil.‘ Herbert McCabe, ―Evil,‖ 

in Herbert McCabe, God Matters, (London: Continuum, 2011), 25-38, 36. 
8
 For a discussion of the difference between ‗motive‘, ‗intention‘, and ‗mental cause‘ see G.E.M. 

Anscombe, Intention, (Cambridge, Massachusetts: Harvard University Press, 1963/1957). Elisabeth 

Anscombe is notable in the revival of virtue ethics in 1958 and is reputed to be one of the most notable 

philosophers of the twentieth century. She is noted for her grasp of the Aristotelian tradition and her 

capacity to challenge the status quo when it is ethical to do so. Her work continues to be influential in the 

philosophy of action and moral philosophy. 
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between, evil suffered – malum poenae, and evil done – malum culpae as used in the 

theological tradition of Aquinas. 

4.1.4. Evil suffered (malum poenae) and evil done (malum culpae) 

Evil suffered – malum poenae – is a consequence of the material world. ‗There could 

not be a material world developing according to its own laws without evil suffered.‘9 

How evil suffered stands in relationship to good can be illustrated by looking at the 

natural food chain. When a bird eats a worm, the harm suffered by the worm is good for 

the bird. The process continues in this way as the bird is eaten by the fox and so on. So 

happens the natural cycle of a self-sustaining life.10 Although the harm done to each 

species that is eaten may seem desperately cruel and painful to the animal concerned, 

the same act is a good one for the animal sustained by the process. Thus evil suffered 

along the entire food chain is something that is essential to the sustenance of the 

material world in which we live whether we like it or not. It is simply a fact of nature. 

Given this context, in the material world evil suffered – malum poenae – will always 

have a natural or scientific explanation.11 Critically some good will always accrue in the 

context of the evil suffered. As mentioned, the harm suffered by the worm is good for 

the bird. 

Malum culpae 

When it comes to malum culpae the first point to note is that malum culpae is self-

inflicted; it is evil done to the agent by the agent. It is not evil suffered in the interest of 

any good. 

Unlike evil suffered, evil done, sin, is not an inevitable concomitant of 

good in the world. There could not be a material world, developing 

according to its own laws, without evil suffered but there most 

certainly could be a material human world without evil done.12 

                                                 
9
 Herbert McCabe, God Matters, (London: Continuum, 2005), 34. 

10
 ‗Even in a perfect natural and historical world there would still be evil suffered as the obverse of the 

good of material things... We need to consider the lion as well as the lamb, the bacteria as well as the 

body they are destroying.‘ (Reference here is to Herbert McCabe‘s 1981 Blackfriars article on evil), 

Adrian Cunningham, ―Victor White and C. G. Jung: The Fateful encounter of the White Raven and the 

Gnostic,‖ New Blackfriars, 62:733-734, (July 1981), 320–334, 331. 
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 ‗With respect to malum poenae (evil suffered) his position (Aquinas) is nothing other than that of 

someone who holds that evil suffered must always have a natural or scientific explanation.‘ Brian Davies, 

Thomas Aquinas on God and Evil, 117. 
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 Herbert McCabe, God Matters, (London: Continuum, 2011/1987), 34. 
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With evil done malum culpae, Aquinas holds that ‗there is no concomitant good here. 

There is nothing but a failure to choose what is good.‘13 The privation that results from 

evil done – malum culpae – is that the humanity of the perpetrator is diminished. They 

have acted with diminished humanity and the humanity they have diminished is their 

own. Take for example the case of a perpetrator of abuse. By the action of causing harm 

to another person they have diminished their own humanity. Consequently, and contrary 

to what is generally believed, evil done or wickedness is moral evil because it harms 

and diminishes the humanity of the perpetrator, since they are the agent of the evil act. 

Moral evil is precisely the corruption of the agent by the agent. There 

may well be those who think that what makes an action morally wrong 

is the harm it does to others, and they may be a little surprised that I 

say that what makes an action morally wrong is the harm it does to the 

perpetrator. An action may be morally wrong because it does harm to 

others, but what we mean by saying that it is morally wrong is that it 

damages the perpetrator.14 

If the criterion for moral evil was based on the harm done to others, many actions would 

be incorrectly assessed as moral evil. Since it is possible to, ‗do a great deal of harm to 

others without doing morally wrong at all,‘ such as when deadly infections are carried 

without knowledge.15 In this instance, although many may die, nothing morally wrong 

has been done. In summary, any evil done – malum culpae – is in the agent and thus 

‗consists in a diminishment of their humanity,‘ meaning not ‗that acting badly has a bad 

effect on the agent,‘ but that ‗acting unjustly is a bad effect, it is a diminishment,‘ of the 

agent‘s humanity.16 

At this point it is important to make reference to human culpability in regard to evil 

done, malum culpae. A human act that stems from a profoundly impaired freedom of an 

agent is not held to be morally culpable  

To the extent that voluntariness is lacking, we do not have a fully 

human act (actus humanus) though we have an act produced by a 

human being (actus hominis).17 

Thus when we speak of moral evil we refer solely to acts that are freely chosen. In these 

acts there is the corruption of the agent by the agent. No good accrues. In this act there 
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 Brian Davies, Thomas Aquinas on God and Evil, 117. 
14

 Herbert McCabe, ―Evil,‖ in Herbert McCabe, God Matters, (London: Continuum, 2011), 25-38, 35. 
15

 Ibid., 35. 
16

 Ibid., 35. 
17

 Victor White, ―The Integration of Evil,‖ in Victor White, Soul and Psyche, 141-165, 158. 
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is a diminishment of the humanity of the agent by the agent. One could say that an act 

of human wickedness such as the killing of the Jews in Auschwitz is morally wrong 

because it did such harm. But what we mean by saying it is morally wrong is that it 

damages the perpetrator. 

It is in line with this analysis that the theological, tradition of Aquinas of which White is 

an exponent, response to the question of ‗whether the presence of moral evil in the 

world is compatible with the goodness of God?‘ declares that evil done – malum culpae 

– cannot be attributable to God since ‗in a morally evil act, in evil done there is nothing 

created there, hence no action of God.‘18 

Aquinas takes evil (both evil suffered and evil done) to be something 

that can truly be said to exist, though he does not take it to be 

something having esse and, therefore, does not regard it as creatively 

caused by God.19 

It is important to note that Aquinas, 

never claims to understand why God has made a world containing 

evil. He does not claim to fathom God‘s motives in bringing things 

about as they exactly are. With respect to malum poenae his position 

is nothing other than that of someone who holds that evil suffered 

must always have a natural scientific explanation. With respect to 

malum culpae he argues that it always comes about as a freely acting 

agent turns away from certain goods.20 

This section has articulated the Aquinas tradition of malum est privatio boni, clearly 

showing that this understanding of evil in no way under appreciates the horror of human 

wickedness but locates the provenance of the evil done – malum culpae – in the 

corruption of the agent by the agent. 

4.1.5. White on Jung on Evil 

We know that White became particularly interested in, and newly concerned about, the 

subject of evil when he encountered Jung‘s method of analytical psychology.21 White 

found Jung‘s diagnosis of the systemic problems facing humanity to be ‗completely 

convincing,‘ although he also found it ‗inescapably challenging‘ because, 

                                                 
18

 Herbert McCabe, ―Evil,‖ in Herbert McCabe, God Matters, (London: Continuum, 2011), 25-38, 36. 
19

 Brian Davies, Thomas Aquinas on God and Evil, 77. 
20

 Ibid., 129. 
21

 ‗Being a privation, malum in the abstract does not exist; but mala – evil or deprived things – 

undoubtedly do; and if their subjects are active then they will be active too.‘ Victor White, ―The 

integration of Evil,‖ Soul and Psyche, 296n43. 
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the root of the agony of our times lay in the psychological law of 

enantiodromia which ensures that, precisely because consciousness 

has been concentrated on good at the expense of evil, the repressed 

evil will gain all the more in power and evilness just because it has 

been repressed, its reality ignored.22 

Jung uses the term enantiodromia to refer to the emergence of the unconscious opposite 

in the course of time. The principle is important to Jung‘s thinking on evil. 

This characteristic phenomenon practically always occurs when an 

extreme, one sided tendency dominates conscious life; in time an 

equally powerful counter position is built up, which first inhibits the 

conscious performance.23 

White was so affected by Jung‘s understanding of the role that moral evil plays in 

broken humanity that it lead him to a new appreciation of his own tradition‘s 

philosophical understanding of what moral evil actually is. He writes:  

I was of course well acquainted with the idea: (of privatio boni) it had 

seemed sound, logical commonsense, but my assent to it had been 

purely intellectual. It had never struck me as having any vital, 

personal importance to myself and to my own problems.24 

White first went for personal Jungian analysis in 1940. On hearing the analyst speak 

about ‗disordered, unbalanced‘ and ‗unintegrated‘ aspects of his psyche, 

the penny dropped: this was exactly what my theological mentors had 

told me was evil in fallen man – a disorder, a disintegration of the 

parts and functions of the soul.25 

Jung, for his part, had not anticipated the problem of privatio boni until it unexpectedly 

arose with a specific patient. 

I was called upon to treat a patient, a scholarly man with an academic 

training, who had got involved in all manner of dubious and morally 

reprehensible practices. He turned out to be a fervent adherent of the 

privatio boni, because it fitted in admirably with his scheme: evil in 

itself is nothing, a mere shadow, a trifling and fleeting diminution of 

good, like a cloud passing over the sun. This man professed to be a 

believing Protestant and would therefore have had no reason to appeal 

to a sentential communis of the Catholic Church had it not proved a 

welcome sedative to his uneasy conscience. It was this case that 
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 Victor White, ―Good and Evil,‖ Harvest, 12, (London: Analytical Psychology Club, 1966), 16-34, 19. 
23

 Jung defines his use of ‗enantiodromia‘ in his section on ―Definitions‖ in C. G. Jung, Psychological 

Types, CW 6, 708-709, 709. 
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 Victor White, ―Good and Evil,‖ Harvest, 12 (London: Analytical Psychology Club, 1966), 16-34, 30. 
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 Ibid., 31. 
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originally induced me to come to grips with the privatio boni in its 

psychological aspect.26 

Jung presents this patient‘s use of the privatio boni – evil as nothing, a mere shadow – 

in a way that would have to be seen by White as highlighting the ethical importance of 

defining terms, evil in this instance, in psychological treatment. 

As the situation progressed White came to the view that Jungians and Christians use the 

word evil in different and contradictory senses. This issue particularly exercised White. 

Christians and Jungians can use the word ‗evil‘ in two different 

senses... the moral aims of each [the ‗overcoming of evil by good‘ 

(Christian) and the ‗integration of evil,‘ (Jungian)] may appear 

mutually contradictory, and each may appear quite immoral to the 

other.27 

White recognised parallels between Jung‘s psychology and the health giving ethos of 

Catholic teaching.  

Catholic doctrine is set forth by the Church as verbum salutis the 

message of health, not only for life hereafter, but already in this life. 

Her concern with its integrity and exact definition, and her firm 

rejection of its denial or distortion (heresy), are prompted by the 

conviction that the former is health giving, the latter destructive and 

poisonous to human souls... Others besides Jungians have drawn 

attention to certain aspects of the correlations of orthodoxy with 

health, and of heresy with mental and emotional sickness.28 

When White was faced with Jung‘s polemic against privatio boni it was an enormous 

problem for him because in commending Jung to his colleagues he could be seen to be 

promoting heretical thinking. 

It happens that Dr. Jung‘s polemic is particularly embarrassing to a 

Catholic theologian, and especially to one who has made it his 

business to try and correlate theological and psychological findings 
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 C. G. Jung, Psychology and Religion: East and West, CW 11, 457. 
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 Victor White, ―Review of C. G. Jung‘s Aion: Researches into the Phenomenology of the Self,” 

Blackfriars, 41:478, (January 1960), 41. 
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and to commend Jungian psychology to the serious attention of his 

colleagues.29 

Professionally, as a theologian and lecturer, White evaluated his situation thus. 

If he (the Catholic theologian) is wrong about this, all his moral 

theology and half his dogmatic theology – constructions of the 

experience, thought and labour of centuries – crumble to 

smithereens... But it should be understandable that he will not be eager 

to destroy this ancient heritage until he is convinced that this is 

necessary; least of all if he cannot be offered some other satisfactory 

account.30 

The challenge White faced had significant repercussions for the Catholic theological 

tradition of which he was part. How was White to reconcile the benefit he saw in Jung‘s 

work with the fact that how Jung understands evil is contrary to the thought of Aquinas? 

Although prepared to challenge established thought if need be, White was not about to 

do so in the absence of an equally sound alternative. Jung‘s polemic against the 

understanding of evil as privatio boni did not provide any such alternative. 

We learned earlier how the distinction between evil suffered, and evil done, is the 

cornerstone in identifying moral evil. White can find nothing in the arguments against 

privatio boni to substantiate Jung‘s suggestion that Christianity is responsible for 

encouraging any kind of collective denial of evil. White actually goes further and 

commends that privatio boni ‗could in fact provide analytical psychology with a 

working hypothesis at least as satisfactory as any other.‘31 

White repudiates the suggestion that Christianity encourages any kind of collective 

denial regarding evil. The contrary position, he argues, is in fact the case from the very 

beginning – from baptism. 

The rights and teachings of the Church are calculated to prevent 

unconsciousness, and consequent repression, of evil. The rites 

preceding baptism should arouse awareness of evil and the Christian 

ego‘s opposition to it – not, it must again be emphasised, opposition to 

an integral part of reality or of psychic wholeness, but to privations of 

it or to forces which would so deprive it.32 
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Throughout the whole life of the Christian there is constant encouragement to remain 

attentive to evil. 

This anamnesis of evil – archetypal in the forms of world, flesh and 

devil, personal in the form of one‘s own specific failings and 

inclinations to be made and kept conscious by self-examination and 

confession – is encouraged throughout the whole life of a practicing 

Christian.33 

White recognised that some sort of practical help is needed by disordered humankind in 

navigating the daily challenges of living a good and flourishing human life. Jung‘s work 

more than satisfies this requirement because it contributes a praxis that can 

accommodate the Christian exemplar of a flourishing human person in a way that most 

psychology does not. 

The next and second part will discuss Jung‘s understanding of evil against the backdrop 

of the basic postulates of analytical psychology. 

2. Jung on Evil 

This section outlines aspects of Jung‘s work that are especially relevant to this thesis. 

Section one will give a brief introduction to Jung. Section two will discuss the basic 

postulates of Jung‘s Analytical Psychology. Section three will clarify the scope and 

boundary of Jung‘s empirical methodology. Section four will provide a working 

definition of archetypes and of the personal/collective unconscious. The fifth and final 

section will draw attention to Jung‘s concern for humanity as the backdrop to the 

presentation of Jung on evil. 

The general index to Jung‘s Collected Works cites numerous entries for evil. The 

substance of Jung‘s thought on evil as a privation of good – privatio boni – is developed 

in three particular works. The essay ―A psychological approach to the dogma of the 

Trinity‖ (1942), a polemic against privatio boni in ―Christ a Symbol of the Self‖ in Aion 

(1951/1959), followed shortly afterwards by Answer to Job (1952/1954).34 

                                                                                                                                               
longer identify a single part of matter, only a whole that is greater than the sum of the parts.‘ John Hill, 
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4.2.1. Brief introduction to Jung 

Carl Gustav Jung (1875-1961) was the Swiss psychiatrist who founded Analytical 

Psychology.35 The Collected Works of C. G. Jung consists of eighteen large volumes 

excluding his autobiography, Memories, Dreams Reflections, and additional volumes of 

published letters.36 

Jung was a colleague and friend of Freud in the period from 1907 to 1912. The 

relationship deteriorated when Jung began to develop ideas which differed from those 

of Freud. The original 1912 version of Symbols of Transformation marks a time of 

transition in Jung‘s work. In the author‘s note to the English translation Jung states that, 

My task in the work has been to investigate an individual fantasy 

system, and in the doing of it problems of such magnitude have been 

uncovered that my endeavour to grasp them in their entirety has 

necessarily meant only a superficial orientation towards those paths 

the opening and exploration of which may possibly crown the work of 

future investigators with success.37 

Symbols of Transformation marks Jung‘s first references to evil as he delves into 

Freud‘s use of mythology. Jung appreciated Freud‘s work on the unconscious but he 

came to think there were sufficient indications to suggest that there was far more to it 

than the personal unconscious, a storage facility for forgotten or denied personal 

experiences and memories. Jung went on to develop the concept of the collective 

unconscious. Since this is a concept that ‗has met with so much misunderstanding,‘ we 

will clarify Jung‘s hypothesis in section four.
38

 

Understanding Jung warrants some consideration of the role and importance of writing 

and publishing to his work. The eighteen large volumes that constitute Jung‘s Collected 

                                                                                                                                               
West, CW 11, (1948), 169-295. This study was developed from a talk given at the annual Eranos 
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(Sheffield: Equinox Publishing, 2013), and ―Eranos,‖ Spring: A Journal of Archetype and Culture, 92 
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Works, the various posthumous publications, the two volumes of published letters and 

the large volume of yet unpublished material attest to the significance of writing and 

publishing to Jung‘s work.39 That publication was foremost in Jung‘s mind is evident 

from his specific publication instructions that vary depending on the material in 

question.40 Jung made provision in his will that his literary legacy should be held at the 

ETH in Zurich.41 

Although writing and publishing was a key activity in Jung‘s life, he was not a 

professional writer. The act of writing was often hurried under the pressure of deadlines 

and many other professional duties.42 His manuscripts attest to the fact that not many 

corrections were made to original drafts, 

Jung‘s writing was meant primarily to communicate ideas, many of 

them new and bold. He was not always subtle and nuanced, but 

certainly could be when he took the time... Often he was inspired as a 

writer, as an idea would take hold of him and give him words to infect 

others with the same spirit... His writing can be tediously 

argumentative and empirical, but it is rarely boring for long... 

Typically a mass of amplifications and convoluted thoughts will come 

to a sudden climax in a stunning sentence that forces the reader to 

ponder a subject from a completely new angle.43 

Personal relationships are also critical to consider in the context of Jung‘s written work 

because ‗Jung is addressing someone particular in many of his works.‘44 Jung‘s most 
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well-known relationship is that with Freud, although the similarities with his lesser 

known collaborator, Victor White, are striking. 

Out of both relationships a large correspondence grew, enough to fill a 

thick volume, with often long and thoughtful letters. In both instances, 

Jung formed a close and complex relationship with the other man after 

the other had read one or more of his published works... Finally, and 

most importantly, the relationships and the correspondences 

culminated in the publication of a book by Jung that proved to be a 

breaking point... and had the effect of throwing down a gauntlet. The 

relationships, which simulated his thinking and creativity to an almost 

feverish pitch, fed directly into his writing and publishing, and what 

he wrote played a key role in ending them.45 

4.2.2. Basic Postulates of Jung‟s Analytical Psychology 

Jung‘s thinking as outlined briefly in this chapter is still different in perspective from 

most modern psychologies.46 What is particular to Jung‘s paradigm is that it can 

rationally accommodate human experience that to the rational mind seems irrational.47 

The spectrum of phenomenon in question includes contents from the personal/collective 

unconscious. One means by which such contents may become known is by using Jung‘s 

methods to analyse the significance of dreams, symbols and fantasies.48 

In Jung‘s Collected Works the term ‗psyche‘ is used to describe the fullness of human 

experience, in contrast to more restricted definitions which refer solely to the conscious 

and rational mind. In investigating the unconscious Jung uses two key terms, soul and 

psyche.49 Jung considered psyche to be more than the personality and at times also took 

to using the word ‗soul‘ as a more accurate translation of the Greek word psyche, 

though at times he uses soul as equivalent to psyche.50 It is important to note that, 

in German the word for soul ―Seele‖ has a broad use. It ‗does not 

appear to carry the nimbus of exclusively religious, metaphysical or 
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even transcendental implications which attach to the word ‗soul‘ in 

modern English use.51 

Psyche is an all-encompassing term for Jung and includes what is both conscious and 

unconscious; the totality of non-physical life – rational and irrational, personal and 

collective, conscious and unconscious including all that is beyond thought or mind, 

sensation, intuition, feeling and instinct. Jung‘s use of soul is determined by how the 

many interconnected parts operate. 

By psyche I understand the totality of all psychic processes, conscious 

as well as unconscious. By soul, on the other hand, I understand a 

clearly demarcated functional complex that can best be described as a 

―personality.‖52 

―Personality,‖ in this context is representative of the variety of ways humans present 

themselves in differing circumstances. The notion of ―angel abroad, devil at home,‖ is 

illustrative of how different attitudes are apparent in various environments.53 The 

capacity a person has to wear a metaphorical mask in order to blend with an immediate 

situation, or the expectations of society, is what Jung calls the persona. Those who 

identify with the mask, rather than what is actually true, are distinguished by the term 

personal as opposed to individual.54 The persona is exclusively focussed on its relation 

to objects in sharp contrast to the alternate option of relating to the subject. The subject 

in this context is understood by Jung to include, 

all those vague, dim stirrings, feelings, thoughts, and sensations which 

flow in on us not from any demonstrable continuity of conscious 

experience of the object, but well up like a disturbing, inhibiting, or at 

times helpful, influence from the dark inner depths, from the 

background and underground vaults of consciousness, and constitute, 

in their totality, our perception of the life of the unconscious. The 

subject, conceived as the ―inner object,‖ is the unconscious.55 

There are two habitual attitudes identified by Jung. One has an outer frame of reference 

- the persona, and the second has an inner subjective orientation that is turned towards 

the unconscious, one aspect of which is the anima.56 In Jung‘s analysis the character of 

the anima is complementary to that of the persona. Masculine or feminine traits are 
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similarly found in the persona or anima. Traits that are excluded from the outer attitude 

are thought by Jung to become qualities of the soul. Therefore ‗if the persona is 

intellectual, the anima will quite certainly be sentimental.‘57 Jung speaks of the soul of a 

man, thus understood, as anima and the soul of a woman as animus. 

Whereas logic and objectivity are usually the predominant features of 

a man‘s outer attitude, or are at least regarded as ideals, in the case of 

a woman it is feeling. But in the soul it is the other way round: 

inwardly it is the man who feels, and the woman who reflects. Hence 

a man‘s greater liability to total despair, while a woman can always 

find comfort and hope; accordingly a man is more likely to put an end 

to himself than a woman.58 

Jung held that, in principle, the character of the soul can be determined by what is 

absent from the outer attitude or persona.59 The strength of the identification to the 

persona is mirrored in an equal, although unconscious, identification with the 

anima/animus. Therefore, whenever the soul is excluded from consideration, all sorts of 

problems ensue. 

In this context Jung was understandably deeply concerned for the well-being of 

humanity when in the latter half of the nineteenth century psychology developed 

without the soul, ‗and so it comes about that all modern ―psychologies without the 

psyche‖ are psychologies of consciousness, for which an unconscious psychic life 

simply does not exist.‘60 

Under the influence of scientific materialism, everything that could 

not be seen with the eyes or touched with the hand was held in doubt; 

such things were even laughed at because of their supposed affinity 

with metaphysics.61 

In this quotation Jung is defending the basic concepts of his own analytical psychology. 

His argument is with a contemporary theory within which empirical data was thought to 

cover every aspect of the human condition. The human search for meaning and the 

richness of the inner world was subsumed into the outer world where empirical facts of 

this kind were the only currency of value.62 Although there were dissenting voices to the 

irrational standpoint of a psychology without the soul, they were not strong enough to 
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be heard against the tide of change.63 The effect of this situation is captured by the 

following passage. 

To think otherwise than as our contemporaries think is socially 

dangerous for the individual. This reversal of outlook would be 

ludicrous if it were not one of the unquestioned verities of the spirit of 

the age. To allow the soul or psyche a substantiality of its own is 

repugnant to the spirit of the age, for that would be heresy.64 

4.2.3 Jung‟s empirical methodology 

Jung‘s prospect of continuing to develop a depth psychology inclusive of the 

unconscious aspect of the psyche faced considerable challenges. Since Jung‘s line of 

thought was contrary to the mainstream of psychological thinking he needed to find 

some sound methodology that could scientifically substantiate his postulates. The 

methodology ultimately chosen is what Jung calls an empirical methodology which he 

describes as follows. 

The ―reality of the psyche‖ is my working hypothesis, and my 

principal activity consists in collecting factual material to describe and 

explain it. I have set up neither a system nor a general theory, but have 

merely formulated auxiliary concepts to serve me as tools, as is 

customary in every branch of science... One should not misconstrue 

the findings of empiricism as philosophical premises, for they are not 

obtained by deduction but from clinical and factual material.65 

Looking back to history and tradition Jung finds the encouragement to authoritatively 

make his case. 

For better or worse, therefore, we must turn back to the teachings of 

our forefathers, for it was they who made such assumptions. The 

ancient view held that the soul was essentially the life of the body, the 

life-breath, or a kind of life force which assumed spatial and corporeal 

form at the moment of conception, or during pregnancy, or at birth, 

and left the dying body again after the final breath.66 

Following this thread of thought, Jung articulates his intentions to test the ancient notion 

of the soul as a kind of life force to see if this can be empirically justified. 
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As it is not our intention to indulge in ―metaphysics,‖ even of a 

modern variety, we will examine this time-honoured notion, for once 

in an unprejudiced way and test its empirical justification.67 

Jung‘s methodology as described above will prove to be an essential cornerstone of our 

analysis of the Jung-White dialogue later in this work. It is vital to appreciate, and 

remember throughout, that Jung‘s empirical methodology is based on actual data from 

his clinical work with patients. Jung is emphatic that he does not engage in metaphysics. 

In a letter to White, he says, 

You accuse me of repudiating the divine Transcendence altogether. 

That is not quite correct. I merely omit it, since I am unable to prove 

it. I don‘t preach, I try to establish psychological facts. I can confirm 

and prove the interrelation of the God image with other parts of the 

psyche, but I can go no further without committing the error of 

metaphysical assertion which is far beyond my scope.68 

When this particular point is overlooked, as it often is, Jung‘s work is gravely 

misrepresented. That White understood his empirical standpoint from the beginning was 

much appreciated by Jung.69 

In a linguistic analysis of the terms used since antiquity for soul and psyche Jung claims 

that for primitive peoples, 

the psyche appears as the source of life, the prime mover, a ghostlike 

presence which has objective reality. To primitive man the psyche is 

not, as it is to us, the epitome of all that is subjective and subject to the 

will; on the contrary, it is something objective, self-subsistent, and 

living its own life.70 

Jung aimed to test the hypothesis that ‗psychic happenings have an objective side,‘ 

although not subject to conscious control, on the basis that it is reasonable to consider 

the unconscious psyche as a source of knowledge.71 

We can easily understand why higher and even divine knowledge was 

formerly attributed to the soul if we remember that in ancient cultures, 
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beginning with primitive times, man always resorted to dreams and 

visions as a source of information.72 

Jung‘s praxis is significant on ethical grounds. His is a practical approach that can equip 

people with the skills to support living as psychologically mature and ethical a life as is 

humanly possible. Jung does not defend any psychological theories which he suspects 

are harmful to patients. 

If I recognize only naturalistic values, and explain everything in 

physical terms, I shall depreciate, hinder, or even destroy the spiritual 

development of my patients. And if I hold exclusively to a spiritual 

interpretation, then I shall misunderstand and do violence to the 

natural man in his right to exist as a physical being. More than a few 

suicides in the course of psychotherapeutic treatment are to be laid at 

the door of such mistakes.73 

In essence, Jung‘s work justifies the claim that the concept of psychic reality is of the 

utmost significance in psychology, although it can rarely be said to receive such 

recognition. When we come to the discussion of evil towards the end of this chapter it 

will show the importance of Jung‘s call for humanity to acknowledge psychic reality 

and to approach the treatment of psychic suffering from the perspective of the 

personality as a whole. 

Psychic reality still exists in its original oneness, and awaits man‘s 

advance to a level of consciousness where he no longer believes in the 

one part and denies the other, but recognizes both as constituent 

elements of one psyche.74 

Whatever scientific position is favoured the fact remains that Jung‘s work is significant 

in that it factors in the moral attitude. Psychological treatment that does not consider 

this aspect is destined to make mistakes. 

The moral attitude is a real factor with which the psychologist must 

reckon if he is not to commit the gravest errors. He must also 

remember that certain religious convictions not founded on reason are 

a vital necessity for many people. Again, there are psychic realities 

which can cause or cure diseases. How often have I heard a patient 

exclaim: ―If only I knew that my life had some meaning and purpose, 

there would be no need of all this trouble with my nerves!‖75 
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The basis for Jung‘s extensive work, which is only very briefly outlined here, is 

testament to his grave concern at the despiritualisation of humanity.76 ‗Our intellect has 

achieved the most tremendous things, but in the meantime our spiritual indwelling has 

fallen into disrepair.‘77 Defining psyche as soul allowed Jung to include historical and 

religious traditions not allowed for in other psychological theories. The aim was neither 

to devalue scientific developments nor the role of the intellect, but to find a 

methodology that did not disregard what is already known. 

Jung‘s varying terminology reflects the dynamic nature of the psyche which is 

summarised by the description that, ‗the psyche, the soul, is infused with mystery and 

despite all our attempts continually eludes our cognitive and effective grasp.‘
78

 Jung 

went so far as to say that,  

Whenever the spirit of God is excluded from human consideration, an 

unconscious substitute takes its place. When God is not recognised 

selfish desires develop, and out of this selfishness comes illness.
79

 

Since Jung was breaking new ground, his methodology would prove vital towards the 

intention to present his findings as scientific and based on actual psychological data. 

Jung‘s challenge was to find a methodology that could orient his research and ground it, 

as he says, in ‗the soil of reality; otherwise the results of my experience would have 

remained subjective assumptions without validity.‘
80

 

In conclusion, two key points are foundational to Jung‘s methodology. Firstly, the 

boundaries of his empirical methodology permit factual psychological data only. 

Therefore Jung‘s commentary and analysis must be restricted to things as they appear. 

Secondly, when Jung speaks about God, he is referring solely to the god image. The 

third point is of vital importance. When Jung is critical of god, he is referring to the god 

image in the Western psyche.81 
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To theologians and others who accuse him (Jung) of ‗psychologising‘ 

God, he answers that he does not say that God is ‗nothing but‘ a 

psychological function, but that it is beyond the competence of 

empirical psychology to say more and that: ‗If I know that God is 

anyhow a mighty activity in my soul, at least I must concern myself 

with him; he can then become even unpleasantly important, and in 

practical ways too.‘82 

4.2.4. Personal Unconscious, Archetypes and the Collective Unconscious 

The personal unconscious, archetypes and the collective unconscious are core 

terms in Jung‘s work.83 Jung‘s research followed various threads in an attempt to 

understand the meaning and transformative potential of symbols. Tracing Jung‘s 

thoughts on evil throughout his Collected Works there are extensive references to 

legends, fairy tales, alchemy, religion and mythology. One of the challenges in 

following Jung‘s thought is to remain aware of the lens, or lenses, through which the 

material he presents is viewed. It is helpful to be aware of ‗the dangers of reading the 

texts only from our own perspectives,‘ the best advice is, as far as possible, ‗to situate 

ourselves in Jung‘s world, to appreciate his ―interpretive framework,‖ and to read the 

text with Jungian eyes.‘84 

The theory of the unconscious in general can be said to present a contradiction.85 If we 

are not aware of something in the psyche it seems reasonable to ask how can we speak 

about it or be expected to bother about it at all. Jung responds that, 

psychic existence can be recognized only by the presence of contents 

that are capable of consciousness. We can therefore speak of an 

unconscious only in so far as we are able to demonstrate its contents. 

The contents of the personal unconscious are chiefly the feeling-toned 

complexes, as they are called; they constitute the personal and private 

side of psychic life. The contents of the collective unconscious, on the 

other hand, are known as archetypes.86 

Although the unconscious is by its very nature inaccessible, there is a constant flow of 

unconscious content that is capable of becoming conscious. Jung‘s praxis facilitates this 
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process which is also referred to in terms alluding to an interior frame of reference such 

as ‗an interior process‘ ‗going within‘ an ‗inner journey‘ or an ‗inner way.‘ Jung 

describes his self-experiment with the unconscious as his ―confrontation with the 

unconscious.‖87 

This confrontation is the first test of courage on the inner way, a test 

sufficient to frighten off most people, for the meeting with ourselves 

belongs to the more unpleasant things that can be avoided so long as 

we can project everything negative into the environment. But if we are 

able to see our own shadow and can bear knowing about it, then a 

small part of the problem has already been solved: we have at least 

brought up the personal unconscious.88 

The shadow is the most accessible part of the personal unconscious.89 It is incorrect to 

presume the shadow is evil or negative in any way. It is dark to the extent it is not 

illuminated in our everyday consciousness. The shadow is simply out of conscious 

awareness. Shadow contents include the full spectrum of repressed and undeveloped 

aspects of the personality. It is worth noting that it can be as equally challenging, at 

times personally or culturally, to integrate gifts, strengths and talents as it is to confront 

shortcomings and vulnerabilities. 

The shadow is a living part of the personality and therefore wants to 

live with it in some form. It cannot be argued out of existence or 

rationalised into harmlessness. This problem is exceedingly difficult, 

because it not only challenges the whole man, but reminds him at the 

same time of his helplessness and ineffectuality.90 

The uniqueness of Jung‘s thinking on the collective unconscious marks his departure 

from Freud‘s thought on the unconscious. Prior to Freud the unconscious psyche existed 

only as a philosophical postulate in the work of Carus and von Hartmann.91 Freud‘s 

greatest achievement was in empirically demonstrating the existence of an unconscious 

psyche. He did this by examining dreams as the most important source of data to 
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substantiate the existence of the unconscious.92 Freud held that pleasurable 

physical/sexual energy – libido – was the motivational force in human life. Over time, 

Jung could no longer accept that human motivation was solely sexual, or that the human 

unconscious was absolutely the product of the individual. Jung thought that it was 

preferable to view human psychic energy – libido – as a dynamic life force of which 

sexuality was a part, but never the whole.93 

However, Freud could not entertain such ideas from Jung and dismissed them without 

any serious consideration. The inevitable rift happened when Jung began to publish his 

thinking about the libido which he knew would cost him his friendship with Freud, and 

most of his friends and acquaintances. In his autobiography Jung recounts the irony of 

the situation since it was Freud, on the phenomenon of sexuality, which had inspired 

him to research the matter further. In defence of Freud, Jung tells us that, 

By evaluating dreams as the most important source of information 

concerning the unconscious processes, he gave back to mankind a tool 

that had seemed irretrievably lost. He demonstrated empirically the 

presence of an unconscious psyche which had hitherto existed only as 

a philosophical postulate, in particular in the philosophies of C.G. 

Carus and Eduard von Hartmann.94 

In the next passage Jung clarifies any confusion about his thesis on the collective 

unconscious. 

My thesis is as follows: In addition to our immediate consciousness, 

which is of a thoroughly personal nature and which we believe to be 

the only empirical psyche (even if we tack on the personal 

unconscious as an appendix), there exists a second psychic system of a 

collective, universal, and impersonal nature which is identical in all 

individuals. This collective unconscious does not develop individually 

but is inherited. It consists of pre-existent forms, the archetypes, 

which can only become conscious secondarily and which give definite 

form to certain psychic contents.95 
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Although the term archetype is used as if it originated with Jung, he did not invent the 

term.96 What is specific to Jung is that he used the concept of the archetype to account 

for psychological phenomena. To understand Jung‘s use of archetype it is pertinent to 

consider it in tandem with how he uses the term image because ‗the primordial image, 

also termed archetype, is always collective, in the sense that it is at least common to 

entire peoples or epochs.‘97 

Jung‘s thinking on images is particularly significant to this work because his dialogue 

with White on evil hinges on the image of God in the Western psyche. This will be 

returned to in more detail in the next section about Jung on evil. The difference between 

fantasy and reality, and the relationship between them, is outlined in Jung‘s definition of 

an image when viewed psychologically. 

An image has the psychological character of a fantasy idea... it never 

takes the place of reality, and can always be distinguished from 

sensuous reality by the fact that it is an ―inner‖ image... Although, as a 

rule, no reality-value attaches to the image, this can actually increase 

its importance for psychic life, since it then has a greater 

psychological value representing an inner reality which often far 

outweighs the importance of external reality... Accordingly the image 

is an expression of the unconscious as well as the conscious of the 

moment. The interpretation of its meaning therefore can start neither 

from the conscious alone nor from the unconscious alone, but only 

from their reciprocal relationship.98 

Jung was not satisfied that the imagery presented by his patients always related to the 

narrative of their individual lives. The concept of the archetype was a way for Jung to 

scientifically portray the interconnection between psychological data and cross-cultural 

symbols as found in myths, religions, fairy-tales and legends down the ages. Jung‘s 

extensive study of mythology, anthropology, religions, alchemy and art enabled him to 

recognise parallels between contemporary recurring symbols and those recorded by 

                                                 
96

 According to Jung, ‗the term ―archetype‖ occurs as early as Philo Judaeus, with reference to the Imago 

Dei (God-image) in man. (Jung‘s reference: Migne, P.L., vol. 40, col. 30.) It can also be found in Irenaus 

who says: "The creator of the world did not fashion these things directly from himself but copied them 

from archetypes outside himself." (Jung‘s reference: Adversus haereses II, 7, 5: "Mundi fabricator non a 

semetipso fecit haec, sed de alienii archetypis transtulit." [Cf. Roberts/Rarabaut trans., I, p. 139.]). 

―Archetype‖ is an explanatory paraphrase of the Platonic eidos. For our purposes this term is apposite and 

helpful, because it tells us that so far as the collective unconscious contents are concerned we are dealing 

with archaic – or I would say – primordial types, that is with universal images that have existed since the 

remotest times.‘ Ibid., 5. 
97

 C. G. Jung, Psychological Types, CW 6, 747. 
98

 Ibid., 743-745. 



CHAPTER FOUR: On Evil 

 

105 

diverse cultures throughout history. Jung deduced that the archetypes must be contained 

in a layer of the unconscious deeper than that of the personal unconscious. 

The collective unconscious was thought by Jung to be more significant than the 

personal unconscious because it revealed essential aspects of the human condition that 

influence how we relate to our experience, to one another and to the world. The 

collective unconscious is linked to an intense psychic energy which Jung discovered 

held enormous capacity for inner transformation and wholeness. He used the term libido 

to describe this psychic energy, which by nature is both good and evil.99 

On analysis, Jung thought it reasonable to presume that there are inherent disturbances, 

conflicts in the human psyche, which are not particular to any time or place. He was of 

the view that historical material could potentially lead to new discoveries about 

individual psychological problems. When Jung‘s work departed from Freud‘s his 

research focus was historical with a particular interest in examining the development of 

various cultures with regard to the similarities and dissimilarities between them in the 

hope of finding fresh insight into the foundations of psychology.100 

4.2.5. Jung on evil 

This section will discuss Jung‘s stance on evil bearing in mind the following core 

themes intrinsic to his work as already discussed. Jung‘s empirical methodology is 

based firstly on actual psychological data, and secondly on what the basic postulates of 

his analytical psychology are. Jung‘s deep concern for the well-being of humanity if the 

reality of evil is denied is the backdrop to his thinking on evil. 

Today as never before it is important that human beings should not 

overlook the danger of the evil lurking within them.101 Man is a very 

complicated being, and though he knows a great deal about all sorts of 

things, he knows very little about himself.102 

There are three specific works in which Jung undertakes an analysis of the concept of 

evil as a privation of good – privatio boni. These are 1) ―A psychological approach to 

the dogma of the Trinity‖ (1942), 2) ―Christ a Symbol of the Self,‖ Chapter V, Aion: 
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Researches into the Phenomenology of the Self (1951/1959), and 3) Answer to Job 

(1952/1954)103 

Concern for human well-being 

Jung wrote extensively documenting his personal experience of tracking material from 

his own unconscious in an attempt to understand and hypothesise the workings of the 

human psyche. This aspect of Jung‘s writing is a record of his personal experiment with 

a process he later called active imagination. One of three ‗methods used in the 

investigation of contents originating in unconscious psychic processes.‘104 The other two 

are the word association method and the method of dream-analysis.105 

In 1913 Jung began to record his active imagination fantasies intently in Black Books. 

Later he transcribed the main fantasises with an interpretive analysis into Liber Novus. 

The material was further beautifully transcribed and illustrated by Jung into a large red 

leather volume in similar fashion to that of an ancient sacred manuscript. This stunning 

work of art, together with its deeply illuminating content, was published for the first 

time in 2009 as The Red Book - Liber Novus.106 

The overall theme of the book (The Red Book) is how Jung regains his 

soul and overcomes the malaise of spiritual alienation. This is 

ultimately achieved by enabling the rebirth of a new image of God in 

his soul and developing a new worldview in the form of a 

psychological and theological cosmology.107 

                                                 
103

 The first date refers to the German edition and the second to the first authorised English translation. 

C.G. Jung, ―A psychological approach to the dogma of the Trinity,‖ in Psychology and Religion: East 

and West, CW 11, 169-295; ―Christ a Symbol of the Self,‖ Chapter V, Aion: Researches into the 

Phenomenology of the Self, CW 9ii 68-126; Answer to Job, in Psychology and Religion: West and East, 

CW 11, 553-758. 
104

 C. G. Jung, ―The Tavistock Lectures, Lecture 1‖ in The Symbolic Life, CW 18, 4. Jung was invited by 

the Institute of Medical Psychology (Tavistock Clinic) in London to give a series of five lectures which 

were delivered September 30
th

 to October 4
th

 1935. The lectures, to a largely medical audience, were 

announced but not titled. The stenographic record of the lectures and the subsequent discussions became 

known as the ―Tavistock Lectures‖ or ―London Seminars.‖ 
105

 William McGuire, ed., Dream Analysis: Notes of the Seminar given in 1928-1930 by C. G. Jung, 

(London: Routledge & Kegan Paul, 1984); Lorenz Jung and Maria Meyer Grass eds., Children‟s Dreams: 

Notes from the Seminar given in 1936-1940 by C. G. Jung, Philemon Series, (Oxford: Princeton 

University Press, 2008). 
106

 C. G. Jung, The Red Book - Liber Novus, edited and introduced by Sonu Shamdasani and translated by 

Mark Kybrz, John Peck, and Sonu Shamdasani, Philemon Series, (New York: W.W. Norton, 2009). 
107

 Sonu Shamdasani, from the foreword to the 2010 paperback Bollingen edition of C.G. Jung, Answer to 

Job, (Princeton: Princeton University Press, 2010), viii. 



CHAPTER FOUR: On Evil 

 

107 

The value of the unconscious was most notably illustrated to Jung when he saw, in 

retrospect, that the Nazi rising in Germany could have been predicted through the 

observation of his own and his German patient‘s unconscious. 

In the year 1919 – I was sure that something was threatening in 

Germany, something very big, very catastrophic. I only knew it 

through the observation of the unconscious.108 

Jung was deeply concerned for the well-being of humanity prior to World War II and in 

its aftermath. He was emphatic that it is a moral issue to challenge any sort of denial of 

evil because, psychologically speaking, to lose consciousness of evil is to strengthen its 

power. 

As long as Evil is a non-being nobody will take his own shadow 

seriously. Hitler and Stalin go on representing a mere ―accidental lack 

of perfection‖. The future of mankind very much depends upon 

recognition of the shadow. Evil is psychologically speaking – terribly 

real. It is a fatal mistake to diminish its power and reality even merely 

metaphysically.109 

In this context we intend to examine Jung‘s polemic against the concept of evil as a 

privation of good. 

1) “A psychological approach to the dogma of the Trinity” (1942) 

Jung, convinced of the psychological importance of Christian symbols to human 

wholeness, set out to investigate the Trinity - the central symbol of Christianity - 

although his theological knowledge was but that of an amateur.110 

Anyone who has experienced how closely and meaningfully these 

représentations collectives are bound up with the weal and woe of the 

human soul will readily understand that the central symbol of 

Christianity must have, above all else, a psychological meaning.111 
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Jung‘s paper on the Trinity grew out of a lecture given in 1940 and marks the first of the 

three works in which Jung analyses the concept of evil as a privation of good – privatio 

boni. It begins with a historical exploration of Babylonian and Egyptian thought and 

Greek Platonist philosophy to contextualise the fact that Trinitarian ideas existed before 

Christianity. The Christian Trinity of Father, Son and Holy Spirit, is examined from the 

perspective of unconscious archetypal forms leading to the hypothesis of Christ as 

archetype and the problem of the missing fourth, based on the concept and psychology 

of the quaternity.112 Based on his psychological analysis, Jung ultimately recommends 

that the symbol of the Trinity be developed into that of a quaternity symbol - of Father, 

Son, Spirit and Devil.113 

The questions Jung poses are an attempt to understand the suffering, diseases and 

horrors in the world. ‗One comes to the conclusion that creation is imperfect.‘114 The 

questions Jung grapples with emerge from the gap between what seem to be 

irreconcilable differences between what the psychological data indicates and what is 

held by Christians about evil. His greatest concern is whether denial of evil is 

encouraged by the symbol of the Trinity because evil is not represented therein. 

The Christian answer is that evil is a privatio boni. This classic 

formula robs evil of absolute existence and makes it a shadow that has 

only a relative existence dependent on light... If, therefore, evil is said 

to be a mere privation of good, the opposition of good and evil is 

denied outright. How can one speak of ―good‖ at all if there is no 

―evil?‖ There is no getting round the fact that if you allow 

substantiality to good, you must also allow it to evil. Such a view can 

hardly be squared with observed reality.115 

The image of Christ is incomplete, according to Jung, when viewed as a symbolic 

image representing the ‗psychic totality of the individual‘ because it does not represent 

the darker side of human nature. An image of Christ that incorporates a representation 

of evil would mean the devil is no longer the ‗odd man out‘ as he has been in the 
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Christian story. Consequently, the need to ignore his existence would be obsolete on the 

basis that, 

The devil is much more in keeping with his role as the adversary of 

Christ and with the psychological reality of evil. A highly influential 

personage like the devil cannot be accommodated properly in a 

Trinitarian cosmos. It is difficult to make out in what relation he 

stands to the Trinity... A logical inference would be the abolition of 

the Trinity formula and its replacement by a quaternity.116 

2) “Christ a Symbol of the Self” in Aion (1951/1959) 

Aion: Researches into the Phenomenology of the Self (1951/1959), is the second of the 

two parts to Volume 9 of Jung‘s Collected Works. The first part is a collection of short 

essays that constitute a study of the archetypes of the collective unconscious entitled 

The Archetypes and the Collective Unconscious, in contrast to Aion, which is a long 

monograph on the archetype of the Self. Jung‘s polemic on privatio boni is contained in 

Chapter V, entitled ―Christ a Symbol of the Self.‖117 

In his exploration of Christ as symbol, Jung holds that ‗Christ exemplifies the archetype 

of the self.‘118 Psychologically speaking, ‗the archetype of the self can also be spoken of 

as the image of God in the human psyche, the imago dei.‘119 The implication of that 

statement is that the self exists a priori and can thus be understood as a ‗religion-

creating archetype, of which the figure of Christ is just one expression.‘120 Thus, ‗if 

Jesus had not existed it would have been necessary to invent him.‘121 

As an empirical concept, the self designates the whole range of 

psychic phenomena in man. It expresses the unity of the personality as 

a whole. But in so far as the total personality, on account of its 
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unconscious component, can be only in part conscious, the concept of 

the self is, in part, only potentially empirical and is to that extent a 

postulate.122 

Aion was an ancient Persian Mithraic god said to be a god of light and guardian against 

evil.123 The theme that underpins Jung‘s Aion is the concept of aeon, (Greek, Aion). The 

work considers the impact of the symbolism of the Christian age on the collective 

psyche.124 

My investigation seeks, with the help of Christian, Gnostic, and 

alchemical symbols of the self, to throw light on the change of psychic 

situation within the "Christian aeon." Christian tradition from the 

outset is not only saturated with Persian and Jewish ideas about the 

beginning and end of time, but is filled with intimations of a kind of 

enantiodromian reversal of dominants. I mean by this the dilemma of 

Christ and Antichrist.125 

Investigating the problem of evil in Aion Jung met with the difficulty of reconciling evil 

with psychological data.126 A problem heightened for him by recent historical events. 

One could hardly call the things that have happened, and still happen, 

in the concentration camps of the dictator states an ―accidental lack of 

perfection‖ – it would sound like mockery.127 

Jung argues that the idea of evil as a privation of good contradicts psychological data. 

‗One must, however take evil rather more substantially when one meets it on the plane 

of empirical psychology. There it is simply the opposite of good.‘128 Jung cannot justify 

the fact that evil is not represented in the Christian symbol of Christ.129 
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There can be no doubt that the original Christian conception of the 

imago Dei embodied in Christ meant an all-embracing totality that 

even includes the animal side of man. Nevertheless the Christ-symbol 

lacks wholeness in the modern psychological sense, since it does not 

include the dark side of things but specifically excludes it in the form 

of a Luciferian opponent.130 

The combined effect of a Christ symbol that does not represent evil, and a concept of 

evil understood as standing only in relation to good, effectively nullifies evil when seen 

through Jung‘s eyes. 

I must only insist that in our field of experience white and black, light 

and dark, good and bad, are equivalent opposites which always 

predicate one another.131 

Jung considers that the Christ image is psychologically important because, 

As the highest value and supreme dominant in the psychic hierarchy, 

the God-image is immediately related to, or identical with, the self, 

and everything that happens to the God-image has an effect on the 

latter.132 

The reasoning for Jung‘s polemic against privatio boni is addressed in the following 

passage. 

It (evil) is unfortunately too real, which is why psychology must insist 

on the reality of evil and must reject any definition that regards it as 

insignificant or actually non-existent. Psychology is an empirical 

science and deals with realities... My criticism of the privatio boni 

holds only so far as psychological experience goes.
133

 

Jung does not suggest that this difficult matter rests there. Quite the contrary, his is but 

one significant voice in the debate about the problem of evil. Thus Aion, ‗far from being 
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complete, is a mere sketch showing how certain Christian ideas look when observed 

from the standpoint of psychological experience.‘134 

After Aion was published Jung received numerous questions from patients and others. 

He realised that he now had ‗the problem of giving a more complete and explicit answer 

than in Aion,‘ which he had resisted because he knew ‗a storm would be raised.‘135 

Eventually Jung did write a further account of his stance on evil and got around his 

initial hesitation by writing Answer to Job in the format of a personal experience. 

I did so in the form of describing a personal experience, carried by 

subjective emotions. I deliberately chose this form because I wanted 

to avoid the impression that I had any idea of announcing an ―eternal 

truth.‖ The book (Answer to Job) does not pretend to be anything but 

the voice or question of a single individual who hopes or expects to 

meet with thoughtfulness in the public.136 

3) Answer to Job (1952/1954)137 

Jung was born into a family steeped in religion. His father and two paternal uncles were 

pastors and on his mother‘s side there were six pastors.138 Jung pitied his father‘s 

absence of faith and was shocked when, as a child, he first read the Book of Job to 

discover ‗that Yahweh is unjust, that he is even an evil-doer.‘139 Thus Answer to Job can 

be said to have had a long gestation period. It is a short and controversial book.140 Jung 

intended Answer to Job to be a straightforward application of his thought to religion.141 

‗In tackling the book of Job Jung was situating himself in a distinguished line of 
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eminent commentators on one of the most problematic tests of the Judeo-Christian 

Bible.‘142 

The text is preceded by a note telling how the book came to be written followed by a 

short preface in which Jung encourages readers not to overlook the content of the book 

which develops Jung‘s ‗assertion that there is a God archetype in the psyche.‘143 

According to Jung the Western God-image is in need of transformation.144 Answer to 

Job is his argument in favour of a new all encompassing God-image. 

I understand that the new God would be in the relative. If the God is 

absolute beauty and goodness, how should he encompass the fullness 

of life, which is beautiful and hateful, good and evil, laughable and 

serious, human and inhuman? How can man live in the womb of the 

God if the Godhead himself attends only to one-half of him?145 

Answer to Job is Jung‘s way of addressing the contradiction he perceives in the Western 

God image.146 The situation is a troubling and emotional one for Jung.147 The book 

comes after a lengthy period of intellectual theological discussion and argument with 

Victor White. The publication of Answer to Job was met with a cold rage by White.148 
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The consequences were that ‗White‘s ambitious project to introduce analytical 

psychology to the Catholic world was shattered.‘149 That the intellectual dispute was 

never resolved between these two ‗intellectual giants‘ draws attention to the fact that, 

Religious dialogue cannot be exclusively maintained on a purely 

intellectual level, but must include personal testimonies, which are 

often grounded in dreams, fantasies or deep emotional experiences 

that have an intentional significance beyond the immediacy of the 

affect.150 

Against this backdrop the text of Answer to Job hinges on the Old Testament Biblical 

book of Job and presents an ambivalent image of God. Job was the stake in a wager 

between God and the devil. Job had previously enjoyed a comfortable life with his 

family, had a good business and was grateful to God. The wager meant desperate 

tragedies would befall Job. He lost everything. The bet hinged on whether Job would 

remain faithful to God in the face of adversity. 

Job cannot deny that he is up against a God who does not care a rap 

for any moral opinion and does not recognise any form of ethics as 

binding. This is perhaps the greatest thing about Job, that, faced with 

this difficulty he does not doubt the unity of God.151 

Jung‘s Answer to Job investigates the theme of a paradoxical image of God. The 

analysis, Jung tells us, ought to be read as one person‘s attempt to make some sense of 

God‘s motives as he reflects on the Biblical story of Job. Jung was no theologian.152 

Answer to Job was not written or intended to be a Biblical exegesis.153 Jung was explicit 

about this fact from the outset. 

The inner root of this book (Answer to Job) is to be found in Aion. 

There I had dealt with the psychology of Christianity, and Job is a 

kind of Christ... The ambivalent God-image is a crucial part in the 
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Book of Job. Job expects that God will, in a sense, standby him 

against God; in this we have a picture of God's tragic 

contradictoriness. This was the main theme of Answer to Job.154 

The discussion sets the context for the ‗psychic‘ truths of religious beliefs which cannot 

be proved or contested, in contrast to ‗physical‘ truths which fall under the natural 

sciences. 

Religious statements are psychic confessions which in the last resort 

are based on unconscious, i.e. transcendental, processes. These 

processes are not accessible to physical perception but demonstrate 

their existence through the confessions of the psyche... That is why 

whenever we speak of religious contents we move in a world of 

images that point to something ineffable.155 

Thus when we speak of ―God‖ we refer to an image that has changed with the passage 

of time because images are dependent on human imagination. Symbolic imagery is ‗the 

best possible representation of something that can never be fully known.‘156 The 

limitless range of images operates in relation to basic principles that would not 

withstand rational criticism. Yet it is vital to remember that they are based on 

archetypes which are unknowable as such. The psychic facts in question are ‗testimony 

of the soul‘ of the sort which logic cannot eliminate.157 

Statements of the soul always go over our heads because they point to 

realities that transcend consciousness. These entia are the archetypes 

of the collective unconscious, and they precipitate complexes of ideas 

in the form of mythological motifs... in what follows we shall have to 

do with the archetype of the Deity.158 

The greatest difficulty in discussing the experience of God as archetype, as suggested 

here, is the error of, 

equating the effective image with the transcendental x to which it 

points... If there is occasion for criticism, then it must be remembered 

that the image and the statement are psychic processes which are 

different from their transcendental object; they do not posit it, they 

merely point to it. In the realm of psychic processes criticism and 

discussion are not only permissible but are unavoidable.159 
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Answer to Job is Jung‘s attempt at such a discussion by allowing his ‗emotional 

subjectivity to speak‘ his response to certain books of the Bible, 

What I am expressing is first of all my own personal view, but I know 

that I also speak in the name of many who have had similar 

experiences.160 

In giving a purely subjective reaction to the Biblical book of Job Jung‘s intention is act 

as a voice for others who feel as he does. 

To give expression to the shattering emotion which the unvarnished 

spectacle of divine savagery and ruthlessness produces in us. The 

Book of Job serves as a paradigm for a certain experience of God 

which has a special significance for us today. These experiences come 

upon man from inside as well as outside, and it is useless to interpret 

them rationalistically and thus weaken them by apotropaic means.161 

Jung‘s aim is not to protect the reader from violence but to help them be affected by it. 

The presumption is that unless a person is affected by violence the full effect will not be 

known. 

But he should know, or learn to know, what has affected him, for in 

this way he transforms the blindness of the violence on the one hand 

and of the affect on the other into knowledge. For this reason I shall 

express my affect fearlessly and ruthlessly in what follows, and I shall 

answer injustice with injustice, that I may learn to know why and to 

what purpose Job was wounded, and what consequences have grown 

out of this for Yahweh as well as for man.162 

In the text of Answer to Job, Yahweh in the book of Job is seen to be without 

consciousness and unreflecting. Jung considers him to be ‗too unconscious to be moral 

– morality presupposes consciousness,‘ this is not to infer that he is evil but because he 

is everything ‗he must have known all along what would happen‘ by creating human 

beings.163 

The tragedies Yahweh inflicts on Job are ‗so revolting from human point of view that 

one has to question the motivation behind it.‘164 In the face of adversity and against lack 

of support from his friends ‗Job stood his ground and made god reveal his true 
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nature.‘165 Yahweh is afraid of Job‘s power. ‗Something new in the world has happened 

– a mortal man is raised by his behaviour to a position of advantage over Yahweh.‘166 

Job has learned that ‗the benevolent ruler and just judge has shown himself to be less 

than human.‘167 That ‗Yahweh is a phenomenon and, as Job says, ―not a man,‖‘ supports 

Jung‘s stance that privatio boni is nonsensical because of, 

the naive assumption that the creator of the world is a conscious being 

must be regarded as a disastrous prejudice which later gave rise to the 

most incredible dislocations of logic. For example, the nonsensical 

doctrine of the privatio boni would never have been necessary had one 

not had to assume in advance that it is impossible for the 

consciousness of a good God to produce evil deeds. Divine 

unconsciousness and lack of reflection, on the other hand, enable us to 

form a conception of God which puts his actions beyond moral 

judgement and allows no conflict to arise between goodness and 

beastliness.168 

In standing up to Yahweh Job has shown himself to be morally superior and thus 

influential in effecting a change to Yahweh‘s nature. ‗The failure of the attempt to 

corrupt Job has changed Yahweh‘s nature.‘169 The change is such that to morally catch 

up with Job, Yahweh has to become human.170 

Yahweh must become man precisely because he has done man a 

wrong. He, the guardian of justice, knows that every wrong must be 

expiated, and Wisdom knows that moral law is above even him. 

Because his creature has surpassed him he must regenerate himself.171 

Yahweh‘s intention to become man, which resulted from his collision 

with Job, is fulfilled in Christ‘s life and suffering.172 

Christ‘s work of redemption was a ‗reparation for a wrong done by God to man?‘173 

Reflecting on doctrines of the Church down the ages that emphasise the goodness of 

God, Jung wonders about the paradox Yahweh represents in the context of the 
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Summum Bonum and the privatio boni, one can form some conception 

of the incompatibility which the figure of Yahweh presents, and see 

how intolerable such a paradox must appear to the religious 

consciousness. And this has probably been so since the days of Job.174 

The lack of congruence is intensified by the ‗strange fact that the God of goodness is so 

unforgiving that he can only be appeased by a human sacrifice... giving the lie to all talk 

about love and the Summum Bonum.‘175 The question that Jung thinks must be asked 

about the incarnation is where did his darkness go? In the face of such goodness, 

An enantiodromia in the grand style is to be expected. This may well 

be the meaning of the belief in the coming of the Antichrist, which we 

owe more than anything else to the activity of the ‗spirit of truth.‘176 

The problem is that all that is rejected by consciousness continues to reside and exert 

itself from the unconscious. The darkness in God was split off when he became man 

and ‗the power of destruction and vengeance is that very darkness from which God had 

split himself off when he became man.‘177 Ultimately God is seen by Jung to have a 

‗terrible double aspect: a sea of grace is met by a seething lake of fire.‘178 The 

paradoxical nature of God as outlined raises the question whether the terrible things of 

history can be reconciled with the idea of a good God.179 

The paradoxical nature of God has a like effect on man: it tears him 

asunder into opposites and delivers him over to a seemingly insoluble 

conflict. What happens in such a condition? Here we must let 

psychology speak, for psychology represents the sum of all the 

observations and insights it has gained from the empirical study of 

severe states of conflict.180 

In stating these views Jung‘s narrative is based on psychological experience where ‗God 

is an obvious psychic and non-physical fact, i.e. a fact that can be established 

psychically but not physically.‘181 In conclusion, Jung‘s advice to the reader about the 

difficulties his work can present is worth noting. ‗Once in a while he will meet with 
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thoughts which demand the effort of concentration and careful reflection - a condition 

unfortunately rare in modern times.‘182 

Conclusion 

The letters between Jung and White show that they were not in a position during their 

lifetime to build a bridge between their respective positions on evil as outlined in this 

chapter. It is reasonable to see this not as a failure but as the work of two pioneers who 

are best seen to have challenged each other from their respective areas of scholarship on 

the need to recognise, understand and respect the wholeness of the human person in 

psychological treatment. A challenge which is of extraordinary relevance to today‘s 

world (2017). 

The question has been raised whether someone else could pick up the threads and finish 

the work that Jung and White started.183 The aim of this work is to encourage critical 

dialogue with the difficult issues brought to consciousness by the steadfastness of the 

encounter between Jung and White. When it comes to issues relating to the human 

person it is possibly misleading to speak of a finishing point.184 To think in terms of 

continued dialogue and engagement is preferable. This suggestion mirrors how White 

approached Aquinas‘ theology - as an ongoing dynamic process of engagement 

intended ‗to do for our age what Thomas did for his.‘185 

To support the case that White‘s argument warrants careful consideration the next 

chapter will articulate some of the central aspects of White‘s mature thought written 

after the impasse with Jung. 
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CHAPTER FIVE: The Narrative of Human Flourishing 

Introduction 

The aim of this study is to determine the contemporary relevance of the collaboration 

between White and Jung. As stated in the introduction to this thesis there are three main 

objectives. Thus far we have traced the context and background of White‘s life and the 

significant influences on his thought. The Christian meta-narrative that underpins 

White‘s thought is grounded in the thought of Aristotle and Aquinas. White was of the 

view that human wholeness must include integration of the personality since 

psychology and theology share the same subject matter – the human person. 

This last chapter aims to fulfil the third objective of this thesis which is to demonstrate 

the value and contemporary significance of White‘s interdisciplinary work on the 

frontier between theology and psychology. The latter phase of White‘s life and work 

was specifically dedicated to exploring the common ground of religion and psychology. 

White thought that there is a prima facie case for suggesting that the ‗soul‘ of religion 

and the ‗psyche‘ of psychology have the same reference point - the living human being.1 

This is what will be explored in detail from White‘s later writings. 

White‘s etymological analysis of the words ‗soul‘ and ‗psyche‘ demonstrate that ‗soul‘ 

is not in fact a theological concept, although it most certainly is a concept with which 

theology and theologians are concerned. 

The contemporary value of White‘s work is such that it provides the groundwork for an 

interdisciplinary, etymological and philosophical understanding of the terms ‗soul‘ and 

‗psyche.‘ White has provided the philosophical evidence to support his argument, that it 

is reasonable to call for theologians and psychiatrists / psychologists / psychotherapists 
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to collaborate since they each have the same subject – the human person – and also 

purport to have the same aim, the healing of souls. 

In order to trace the stages of White‘s thought we will closely draw on material from 

Soul and Psyche, White‘s final major work, written after his impasse with Jung and 

published in 1960 shortly before his death. 

The chapter consists of two parts. The first part will consider the problem that ensues 

when a distinction between soul and psyche is held without any corroborating argument, 

in other words, the acceptance of the idea that soul and psyche refer to two different 

things. An etymological analysis of the terms ‗soul‘ and ‗psyche‘ will pave the way 

towards identifying the common ground between theology/religion and psychology. 

The common ground presents a difficulty for the psychological practitioner who finds 

themselves outside their professional remit should they wander into philosophical 

terrain in an attempt to discover what is in fact ‗true‘ or ‗false‘ and how ‗normality‘ 

might be defined.  

The second part will outline White‘s anthropological narrative of human flourishing 

based on his scholarship of Aristotle and Aquinas. The particular focus here will be 

White‘s 1947 paper, on the theme of cultural anthropology, presented to an international 

audience at Eranos in Ascona, Switzerland. The relationship between health and 

holiness, and religion and mental health will subsequently be considered from White‘s 

perspective. The concluding section of this fifth and final chapter will reflect on the 

unique value and contemporary significance of White‘s interdisciplinary work on the 

frontier of theology and psychology. 

1. The Problem of ‘Soul’ and ‘Psyche’ as distinct concepts 

How a concept is understood at the outset determines the clarity of subsequent 

discussion. White notes the difference between a ‗concept‘ and a ‗conception‘ thus: 

We understand a ‗concept‘ to be an ‗idea of a class of objects‘ while a 

‗conception‘ may also include judgements, statements or propositions. 

But the statement that ‗the soul is a theological concept,‘ could be 
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understood in several different ways, some of which are indubitably 

correct, but others even theologically untenable.2 

White agrees that the concept of ‗soul‘ is indeed a concept with which theology and 

theologians are concerned. However, he sees difficulty arising when the soul is referred 

to as a ‗theological concept.‘ Deep misunderstandings may ensue. He writes, 

Theology is also concerned with such concepts as Body, Blood, 

Person, Nature, Bread, Wine, Water. But it could be highly misleading 

to call these ‗theological concepts‘ for it would seem to imply that 

they have some other meaning, or refer to some other realities, when 

they are so used than they do in ordinary speech or in other 

disciplines. Worse, it would seem to imply that the realities to which 

they refer lie outside ordinary human experience and reflection, and 

are known only through faith in some super natural revelation, or are 

‗only understandable in theological and ontological terms.‘3 

The correct interpretation, according to White, is that theology forms particular 

conceptions about the soul which are unique to it. 

This is undoubtedly true. But it is also true of Body, Blood, Person, 

Nature, Bread, Wine, Water. ‗The soul is the abode of the Holy 

Spirit,‘ ‗Christ died to save my soul,‘ ‗The soul is healed and raised by 

grace,‘ ‗my soul is called to enjoy the vision of God:‘ these are 

theological conceptions which neither philosophical reflection nor 

empirical observation is competent to either assert or deny... But 

although in such statements we may find theological conceptions 

about the soul, this is hardly to say that the soul itself is a theological 

concept.4 

The claim that the soul is a theological concept that relates to a reality which lies 

outside of ordinary human experience, known only through faith in some supernatural 

revelation, is incorrect and is theologically untenable in White‘s analysis.5 

In traditional theology, ‗supernatural‘ and ‗natural‘ are not mutually 

exclusive but supplementary, ‗natural‘ being subordinated to 

‗supernatural.‘ Thus, revelation is ‗supernatural‘ if what is revealed 

only God knows. But this, as Aquinas explains, in no way precludes 

the employment of ‗natural‘ psychological faculties, functions and 

experiences with which the empirical psychologist is familiar.6 
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White stresses the point that because we find theological conceptions about the soul that 

is not to imply that the soul is a theological concept.7 Analytical psychology is 

particularly significant for White because it provides evidence in support of his 

hypothesis. Jung‘s empirical research found much of what religion claims for the soul in 

the psyche.8 

On such basis, White thought that to consider ‗soul‘ and ‗psyche‘ as being concepts 

about different realities is a mistake. They are two distinct avenues of enquiry regarding 

a single reality – the living human person. White was responding to a line of thinking 

such as that proposed by Dr Gregory Zilboorg and Dr. E. B. Strauss. Strauss said that, 

the differentiation, at the conceptual level, of the body, the psyche and 

the soul which I have made does not conflict with St. Thomas‘s 

views.9 

In other words Strauss was contending that ‗soul‘ and ‗psyche‘ do not have a single 

reference point. White asks ‗if such a view is tenable in light of the Hebrew and 

Christian Scriptures,‘ and argues against the view that the human person is made up of 

separate and unrelated physical, emotional, intellectual, and spiritual aspects.10 To the 

contrary, White argues that these human quadrants make up a dynamic and integrated 

whole. The implications of this view are of great relevance in the context of mental 

health. 

5.1.1. “Soul” and “Psyche” 

The common way of speaking about the ‗soul‘ tends to be understood as belonging to 

the domain of religion. ‗Psyche‘ is seen as belonging to the realm of mental health or 

human distress as indicted by the terms psychotic, psychopath, and psychoneurosis. 

‗Psyche‘ is prefix to a range of practitioners who specialise in mental health or human 

distress - psychiatrist, psychologist, psychoanalyst and psychotherapist.11 Tracing the 

word etymologically, psyche is the Greek word for soul.12 This etymological 
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background was an encouragement to White to consider investigating the matter more 

comprehensively. 

5.1.2. The common ground of religion and psychology 

White‘s argument is that the ‗soul‘ of religion and the ‗psyche‘ of psychology are 

concepts about the same reality from a different cognitional approach. He develops this 

argument in response to arguments to the contrary by psychiatrists Dr Gregory Zilboorg 

and Dr. E. B. Strauss.13 Strauss, one of the best known psychiatrists in London, argued 

that soul and psyche are not identical.14 

The soul is a theological concept, and hence only understandable in 

theological and ontological terms, whereas the psyche is a 

psychological construct.15 

White insists that while there is a conceptual difference between soul and psyche, both 

refer to the same reality, the living human person, looked at in different ways. The same 

subject is known in different ways when approached through the distinct lenses of 

psychology and theology. 

The concept of the soul which is reached by philosophical inference 

and is used in theology is certainly other than the construct or 

postulate which the empirical psychologist uses to describe the field of 

his investigations. But Dr. Strauss‘s words seem also to imply a real 

and objective distinction, a division of territories not unlike that of Dr. 

Zilboorg‘s. For although ‗by the psyche we mean the sum total of 

what we experience both actually and potentially,‘ Dr Strauss seems 

to exclude from this the perception of ‗true values,‘ modification by 

values, and transformation by grace.16 

So although psychology and theology share the same subject, the human person, 

White‘s concern is with the different ways in which the subject is knowable. On that 
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basis collaboration between disciplines with the same subject matter need not be seen as 

an intrusion but rather as mutually beneficial.17 

It is here, we would suggest, that the theologian, could offer his 

services in a positive and constructive fashion, rather than with a 

suspicious resentment at the psychologist‘s intrusion on his own 

territory. For St. Thomas Aquinas it is almost axiomatic that the 

different human sciences and disciplines are to be distinguished, not 

necessarily by different subject-matter or fields of enquiry, but by the 

different ways in which the subject matter can be rendered knowable 

by and to the human mind. It is no scandal to him that the selfsame 

‗God,‘ whom the believer acknowledges by faith in revelation, could 

also be the legitimate object of purely rational enquiry, even by the 

unbelieving investigator. The viewpoint and method of the theologian 

and of the empiricist or rational thinker will differ widely; and so may 

their conclusions. If they should appear to conflict, loyalty to truth 

will require of each that he should verify and check his own processes 

and attempt to understand those of the other, and to see where 

misunderstandings and mistakes may have arisen.18 

White finds Strauss‘ argument for the distinction of ‗soul‘ from ‗psyche‘ false and 

likely to lead to misunderstandings especially in interdisciplinary work. He underlines 

the need for a ‗much clearer and detailed argument‘ on this important topic particularly 

because of its interdisciplinary potential.19 

5.1.3. Transformation by grace 

The theologian is presented with a problem when therapeutic intervention explicitly 

excludes the possibility of transformation by grace.20 White was concerned whenever 

psychological analysis and sacramental confession are presumed to be one and the 

same. He quotes Jung on this point. 
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The cure of souls as practised by the clergyman or priest is a religious 

influence based on a Christian confession of faith. Psychoanalysis, on 

the other hand, is a medical intervention, a psychological technique 

whose purpose it is to lay bare the contents of the unconscious and 

integrate them into the conscious mind. This definition of 

psychoanalysis applies, however, only to the methods employed by 

Freud's school and mine.21 

White argues that there can never be sufficient grounds to justify disregarding the 

effects of grace. 

There are similarities in, both in their mode and in their results, of the 

healing factors and experiences in analysis with what religious belief 

holds to be the effects of the operations of divine grace. That they are 

such in fact we can never have sufficient grounds to affirm with 

certitude; but neither can we a priori deny the possibility.22 

This example serves to illustrate the common ground between the psychologist and the 

theologian/priest and also their different frames of reference for the same reality. The 

distinction between soul and psyche becomes most acutely problematic in practice when 

what is theologically considered sinful, is psychologically understood as the symptoms 

of neurosis. White thinks it is questionable whether ‗widening the split between religion 

and personal life is either pastorally or therapeutically effective in the long run.‘23 

5.1.4. Differing approaches to guilt 

White‘s examination of guilt from a theological and a psychological perspective depicts 

the practical problem that arises from treating soul and psyche as distinct entities. In 

order to apply White‘s thought to a contemporary example we propose to consider the 

difficult question of whether a paedophile who has been legally convicted of unlawful 

carnal knowledge of a minor is neurotic or sinful. Firstly, it may be worth stating how 

White defines the theologian‘s stance on sin. 

The sinfulness of sin lies directly neither in its illegality or its 

immorality, but in the fact that the sinner in effect sets aside God and 

his love as the supreme and all-embracing value and aim of his life. 

He is, from the theologian‘s standpoint, ‗guilty‘ in so far as he 

persists, unrepentant, in this condition, and rejects available means of 

reconciliation and rehabilitation in divine grace. Whatever the 

differences between the lawyer, the moralist and the theologian, they 

                                                 
21

 C. G. Jung, ―Psychoanalysis and the cure of souls,‖ Psychology and Religion CW 11, 539. 
22

 Victor White, ―The Analyst and the Confessor,‖ God and the Unconscious, (1952), 172. 
23

 Victor White, ―The Common Ground of Religion and Psychology,‖ Soul and Psyche, 17. 



CHAPTER FIVE: The Narrative of Human Flourishing 

 

127 

will agree in regarding guilt as an objective condition, arising from 

departure from some standard, norm or value which they account to be 

‗good,‘ and for which the subject is responsible and blameworthy. 

Thus understood, blameworthiness (whether ascertainable or not) is 

for them the very essence of guilt.24 

Following White‘s reasoning it seems that the hypothetical paedophile is to blame 

legally, morally and theologically because they departed from what is deemed to be 

good. But when White consults Drever‟s Dictionary of Psychology he finds that 

psychologists use the word ‗guilt‘ in a different sense. Drever‟s definition of guilt is one 

that describes ‗not an objective situation but a subjective emotional attitude.‘25 White 

suggests that much confusion may have been avoided had psychologists referred to a 

‗guilt-sense‘ rather than ‗guilt,‘ although he does acknowledge that, 

In current English it now quite regularly carries this meaning of an 

emotion-toned sense, real or imaginary, of having done wrong, as well 

as that of an objective situation of culpability.26 

The psychological practitioner may not consider the sense of guilt as particularly 

significant even when accompanied by awareness or regret at some wrong-doing. Yet 

the same guilt-sense is precisely what occupies the theologian/priest who is likely to 

talk of repentance or contrition. When the confusion around words and meanings has 

been sorted out the collaborative work between psychologist and theologian is not over, 

it is really just beginning in White‘s view. 

Possibilities of serious misunderstandings may have been removed; 

but they should not conclude that they are each concerned with totally 

different fields... The theologian and the confessor need to learn from 

the psychologist that it is not always conscious misdemeanours 

against recognised moral standards that engender the morbid sense of 

guilt. Indeed it may be said that conscious and deliberate flouting of 

accepted behaviour patterns – ―honest to God sins‖ – seldom result in 

pathological symptoms.27 

Applying White‘s thoughts here to the hypothetical paedophile example it soon 

becomes obvious that the matter is not at all straightforward. Firstly, if the unlawful act 

was carried out in full consciousness there may be no guilt sense or neurotic symptoms 
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to cause the perpetrator to seek psychological help in the first place. Secondly, if the 

unlawful act resulted from the acting out of unconscious material the perpetrator may 

have little conscious awareness of culpability although at some unconscious level there 

may be a knowing, however subtle, of the wrong-doing which manifests in an acute 

guilt sense for no apparent reason. Thus repressed acts or intentions may manifest in 

any of the myriad of symptoms that point towards guilt. 

Experience suggests that in no two cases are the origin and 

constitution of a morbid guilt-sense exactly alike.28 

The complexity of tracing the origin of guilt illustrates the usefulness of psychological 

data to the theologian. 

The psychologist is familiar with the fact that a profound and 

unconscious sense of guilt may manifest in consciousness and 

behaviour as it‘s very opposite – as an aggressive self-righteousness, 

as a projection upon others in constant fault-finding and moral 

censoriousness. A morbid sense of guilt may show itself not only in 

self-reproachful depression but no less in manic aggressiveness.29 

This brief exploration is intended to illustrate the complexity of guilt and guilt-sense. It 

also aims to show the potential value of collaboration between theologians and 

psychologists along the lines that White suggests. The hypothetical paedophile example 

demonstrates how, when viewed solely through the lens of psychology or theology, the 

opportunity for the perpetrator to take responsibility for their actions may be greatly 

reduced.  

Although far beyond the remit of this research there are good grounds to suggest that it 

could be a springboard for further research. White‘s work contains the germ of a 

philosophically grounded interdisciplinary therapeutic approach that may be particularly 

useful in the area of child sexual abuse though it would also have more widespread 

application. White‘s argument is that the ‗soul‘ or ‗psyche‘ is that which encapsulates 

the unity of the human being. The case for collaboration between theology and 

psychology is possibly best made in White‘s own words. 

It is a fact that the psyche is much less indulgent to unconscious 

breaches of its own laws and demands (which after all, are an 

expression of the ―eternal law‖ of God) than is the instructed 
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confessor; it will revenge itself for their disregard no less than will the 

stomach for the consumption of indigestible foodstuffs, whether that 

consumption be conscious and deliberate or ignorant and compelled. 

For the psyche has its own pattern and laws of origin and growth, of 

functional compensation and order, which cannot long be flouted 

without producing pathological symptoms, of which the guilt-sense is 

the most common. It is at this point that traditional moral theology and 

psychology are most likely to misunderstand one another. But it is a 

fact, which the theologian should realise, that unconscious faults 

against the integrity of the psyche are more likely to produce the guilt-

sense which concerns the psychologist than the conscious faults which 

are the primary concern of the confessor.30 

5.1.5. The predicament of the psychotherapist 

The difficulty lies in the fact that even if the psychologist is competent to 

therapeutically answer philosophical questions they may not do so. The reasons why 

will presently become apparent. The diversity of human problems will inevitably 

emerge at some stage in any kind of deep psychological investigation. 

And here perhaps is the crux of the whole matter – what is to be the 

psychologist‘s own criterion of sane ideas and insane ideas, reality 

and falsity, even of normality and abnormality? So soon as he asks 

such questions, the psychologist is in danger of being lured away from 

psychology, and to invoke criteria, whether philosophical or 

theological or merely of social acceptability, which the psychiatric or 

psychological technicalities may conceal, but cannot provide.31 

Since answers to metaphysical or moral questions lie outside the remit of empirical 

science the psychological practitioner cannot be expected to provide them. It has been 

conveniently but disturbingly, claimed by psychologists that, 

what is not empirically verifiable is not knowable and that 

consequently the metaphysical and ethical questions of his patients are 

illusory. By the very fact of declining to discuss religious, ethical or 

philosophical ideas, by dismissing them as ‗rationalizations‘ and 

refusing to consider them as relevant, and by accepting only 

phenomenal facts and a mechanistic theory of their causal 

determinants, an analyst will, whether he wishes it or not, inculcate a 

purely positivistic, phenonmenalist and mechanistic philosophy... We 

know that it was this issue of an arbitrary selection and evaluation of 
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material to fit the theory which was the major factor in the separation 

of Jung from Freud.32 

The dilemma points toward the practical difficulty of separating psychological 

treatment from an understanding of the human condition. The Continental psychological 

trend post World War II recognised that psychotherapy cannot be separated from 

anthropology - understood as tackling questions of the nature, the way of life and the 

destiny of humanity.33 The responses to this perennial problem, which psychological 

therapists have yet to fully face, range from ignoring or repressing the difficulty, to 

trying to work it out in lonely isolation, or to look for light from those who specialise in 

these concerns; professional theologians, philosophers or ministers of religion. The 

vulnerability for the patient in this precarious position is that there is possibly a danger 

of being, ‗cut down to the measure of the psychologist‘s yardstick, perhaps his defence 

mechanisms.‘34 

In September 1957, around two years prior to the publication of Soul and Psyche, White 

was a contributor at The International Catholic Congress of Psychotherapy and Clinical 

Psychology in Madrid. His paper was a considered analysis on the topic of ―Dogma and 

Mental Health.‖ In this paper White replied publicly to a critic of his God & the 

Unconscious.35 

In an article in Vita e Pensiero our President of Honour has rebuked 

me for asserting that these rediscoveries of depth-psychology open up 

―enormous possibilities for mutual aid and enrichment‖ to both 

professions. Such an assertion would indeed be outrageous if it were 

taken in the sense (which the context of the incriminated passage was 

at some pains to repudiate) that empirical psychology could add one 

jot to the faith. Nor is it to be supposed that the most precise 

theological exposition will cure a chronic neurosis, however much it 
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may be embedded in heretical notions. But, for my part, I cannot 

doubt that depth-psychology, and especially the work of C. G. Jung, 

can immensely aid and enrich a theologian‘s work by offering him a 

means whereby he may better understand - not indeed the intrinsic 

truth, authority or content of dogma - but its relevance to the needs of 

the human soul.36 

Once again White is asserting the value of interdisciplinary collaboration between 

psychology and theology. 

5.1.6. White‟s conclusion 

White pursued the matter of soul and psyche with Aquinas as his guide.37 He set himself 

the task of reconciling the different understandings of soul and psyche on the basis that 

‗Aquinas vigorously maintains that there can be only one primary source of all vital 

activities.‘38 The question White aims to answer is: 

Does the word on the lips of Christ and in the writings of the 

Evangelists, the Apostles and the early Fathers of the Church, include 

or exclude the ‗psychic apparatus‘ which is the field of the 

psychologist and the psychotherapist? To this the answer of the New 

Testament is definitive and decisive. For here we find the one Greek 

word psyche does duty for life in its entirety, for the sum total of the 

manifestations of life, especially (but not only) ‗the seat of the will, 

desires and affections;‘ and that this same psyche is ‗the object of 

divine grace and eternal salvation.‘39 

Although it is important to distinguish theological conceptions from psychological 

constructs the theologian cannot agree that any sector of human life lies outside the soul 

with which he is concerned.40 The theologians business is the soul. Had theology 

developed a separate concept of soul, limited to any one area of human life, it would 

have betrayed its task.41 White‘s research demonstrates that soul, as a concept used in 

theology, has long meant the life-principle or life-force. Early Christian writers simply 

continued the prior usage of psyche – Greek for soul – although they had much to say 
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about the psyche that was new. The key point here is that the Christian message did not 

change the meaning of the word psyche in the sense that the early Christians did not 

suppose that the soul was some sort of higher entity which had nothing to do with the 

body its activities or passions.42 

While not breaking new ground, in that the Christian and Jungian traditions have always 

held to a unity in the human person, White was upholding this position at a time when 

many had abandoned it. His comprehensive analysis of the subject and his open 

identification of contradictions on the matter appear to be a lone voice. In his time, 

White tells us: 

There are not, it appears many writers who have ventured to propound 

so clear a distinction between soul and psyche as those which we have 

examined. But other authors, even among those who at least tacitly 

recognize their identity, propose other divisions of territory between 

psychology and religion. Thus Father VanderVeldt and Dr. Odenwald, 

in their often excellent Psychiatry and Catholicism, assert that 

‗religion works on the conscious level; analytical psychology to a 

great extent, on the unconscious level.‘ This assertion seems open to 

the same objections from the theological side, and no more easy to 

reconcile with the known facts, whether religious or psychological. 

More often however, such a division is assumed, (though not always 

consistently) rather than openly declared in much that is written on the 

fashionable subject of psychology and religion.43 

The considerable publications from symposia of psychologists and theologians 

demonstrate, in White‘s view, that they ‗seldom get to grips with one another but issue 

in an amiable but spurious appearance of agreement,‘ which an eminent British 

psychologist described as follows: 

If the issues had been brought into relation with the identity of the 

subject-matter, the amicable agreement which is such a feature of the 

discussion could scarcely be maintained.44 
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It seems that, according to White, the trend was to support a definite division between 

psychology and religion without corroborating argument. At occasions where there 

were interdisciplinary exchanges, the overarching tendency was for each side to protect 

their separate territory. Substantial argument was thereby avoided because discussion 

was limited to safe and familiar ground. Although amicable agreement was maintained 

there were few opportunities for theologians and psychologists to begin to understand 

one another. 

White was understandably concerned at this situation. The identity of the subject matter 

of soul and psyche was either ignored or repudiated by both sides, without any attempt 

to offer supporting arguments. Against this backdrop White‘s work is significant and 

unique because it does offer a rationale for his stance. Unlike his contemporaries White 

identified and addressed the problem brought to light by the belief that ‗soul‘ and 

‗psyche‘ are about different realities. White rigorously investigated soul and psyche in 

the tradition of Western thought, back to Aristotle in ancient Greece, and concluded that 

the soul is that which encapsulates the unity of the human being. Thus soul and psyche 

do refer to the same reality although theology and psychology speak about that reality 

differently. 

In so doing, White‘s intention was to clear the ground for discussion and collaboration 

between the representatives of Christian religion and psychology on the basis that there 

is most certainly a common ground between them. Whatever ultimate concepts are 

devised White held that it remains true in therapeutic practice that mental distress is, 

directly concerned with the patient‘s mental outlook on life, and with 

patterns and principles of behaviour, and with the whole order of 

values, motives and duties, in a way in which a purely physical 

disease is not. If psychological treatment does not issue in the change 

of a man‘s mentality, his outlook, his manner of conduct, his attitude 

to the world and his place in the world, it surely fails entirely in its 

own set purpose. And, however we may choose to define ethics, or for 

that matter religion, surely we must agree that they are both concerned 

with these very things.45 

White cannot agree to the complete and utter separation between mental and spiritual or 

moral disorder as did the majority of his contemporaries. Furthermore, he is at a loss to 

see how any psychological therapist, who purports to be acting responsibly, can ignore 

                                                 
45

 Victor White, ―Psychotherapy and Ethics,‖ God and the Unconscious, (1952), 145. 



CHAPTER FIVE: The Narrative of Human Flourishing 

 

134 

the problem presented by presuming that soul and psyche are distinct to the point of 

having nothing to do with each other. 

2. The Narrative of Human Flourishing: Implications for the conception of 

health and ill health 

In the previous section we have explored why soul and psyche are not referring to 

different entities but are two different approaches to the same entity, namely the living 

human being. In an extension of this exploration we have seen that theology and 

psychology have common ground - both are concerned with the same subject, the 

flourishing of the human being. We now turn to White‘s analysis of human flourishing 

and allied topics, such as the relationship between religion and mental health. 

5.2.1. Eranos 1947: White on Cultural Anthropology 

Soul and Psyche is White‘s final attempt to address the matter of how the innate human 

search for meaning might be facilitated in therapeutic practice by building a bridge 

between Jung‘s analytical psychology and theology as understood by Aquinas. White is 

specific that bridge building requires, 

some acquaintance with the terrain on both shores; and that is not a 

common attainment... It is important that bridges should really bridge, 

and that means that the two sides of the structure should really join... 

The most significant approach that has appeared on the other - the 

psychological - bank is that of C.G. Jung and his school.46 

In 1947 White was afforded an opportunity to bring the wisdom of Aristotle and 

Aquinas to the annual Eranos gathering of intellectuals interested in Jung‘s work. 1947 

marked the third stage of the Eranos phenomenon (1947-1962).47 The annual Eranos 

Conferences – Eranos Tagung – are part of a tradition founded in 1933 by Olga Fröbe-

Kapteyn.48 Each year a theme was selected and invitees requested to speak from their 

area of expertise to that topic. In 1947 the theme was cultural anthropology. 
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White‘s chosen topic was ―Rational anthropology: The Aristotelian - Thomist 

conception of man.‖49 The other speakers in 1947 were Adolf Portmann,
50 

 Karl 

Kerényi,
51

 Friedrich Dessauer,
52

 Karl Ludwig Schmidt,
53

 Hugo Rahner,54 Gilles 

Quispel,55 Louis Massignon56 and Leo Baeck.57 Erich Neumann, one of Jung‘s only two 

real friends, was in attendance as was Neumann‘s friend Gerhard Adler and his wife.58 

The other of Jung‘s two real friends was Victor White. 
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Jung was due to speak at Eranos in 1947 but had to withdraw due to illness. White 

facilitated the organiser, Olga Fröbe-Kapteyn, by agreeing to her request to prepare a 

double lecture.59 The first part entitled ―Anthropologia rationalis: The Aristotelian - 

Thomist conception of man,‖ will be the specific focus of this section.60 The second part 

was called, ―St. Thomas conception of Revelation.‖ The lectures were subsequently 

edited to become chapter six; ―Aristotle, Aquinas and Man,‖ and chapter seven; 

―Revelation and the Unconscious,‖ of White‘s first book, God and the Unconscious to 

which we will refer.61 

White was invited to speak at Eranos again in 1948 and 1949 but due to logistical 

difficulties with travel and post-war currency restrictions by the Swiss authorities, much 

to his disappointment, he never did make it to Eranos again after his second visit in 

1947.62 

The idea for White‘s paper came to him a year earlier during his first visit to Eranos to 

attend the 1946 Tagung. White proposed the topic to Jung as one ‗from the other side‘ 

for consideration - ‗Audi alterem partem!‘ 
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My suggestion concerns my own Peripatetic Hobby-Horse! Since 

(very understandably) it seems impossible to leave Aristotle alone, 

would not a lecture on him be welcome from someone who can read 

him without Kantian Voraussetzungen? (assumptions). I feel there is a 

real danger in too uncritical acceptance of the general ―Teutonic‖ 

interpretation, and that the ―Transcendentalist‖ split which is read 

back into him and his medieval followers, is both the cause and 

symptom of much of the modern ―schism‖ between ―Geist‖ and 

―Wissenshaft,‖ (―Spirit‖ and ―Science‖).63 

When White first read Jung he found much that was already familiar from his 

knowledge of Aristotle and Aquinas, although Jung‘s work was formulated in a new 

way. The value White saw in Jung‘s thought inspired him to dedicate the latter phase of 

his life‘s work to arguing why collaboration between theologians and psychologists is 

essential. Each share the same subject matter, the human person, and the same end goal, 

the health, wholeness and healing of souls. Jung‘s research provided groundbreaking 

empirical data for White to substantiate his case that the ‗soul‘ of religion, and the 

‗psyche‘ of psychology, is essentially the same.64 

Catholic doctrine is set forth by the Church as verbum salutis the 

message of health, not only for life hereafter, but already in this life. 

Her concern with its integrity and exact definition, and her firm 

rejection of its denial or distortion (heresy), are prompted by the 
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conviction that the former is health giving, the latter destructive and 

poisonous, to human souls.65 

White‘s Eranos lecture, ―Anthropologia rationalis: The Aristotelian - Thomist 

conception of man,‖ consisted of an anthropology of human flourishing grounded in the 

thought of Aristotle and Aquinas.66 

The resemblances between Aristotle‘s Ethics and the basic postulates of Jung‘s 

psychology are considerable as presented by White.67 In particular, his view that 

whenever a psychologist turns their attention from Aristotle to Aquinas they are likely 

to be astonished. 

And when he turns from Aristotle to Aquinas, the modern 

psychologist will find much more that may well astonish him, even in 

his own field of empirical psychological investigation. The emotions, 

their classification and their mutual interplay, the causes and remedies 

for depression, aggression and fear, and certainly their concomitant 

and enervation process, have been studied with much greater 

thoroughness and detail since St. Thomas‘s day. But it may be 

doubted whether a more comprehensive and systematic picture of the 

subject has been painted since the treatise ―On the Emotions‖ (De 

Passionibus) in the second part of his Summa Theologica.68 

At some point in the therapeutic process, or whenever the hopelessness of human 

existence is met, ethical and existential questions are inevitable. The human psyche, 

according to White, inescapably seeks answers. 

Whatever the human psyche may be found to be, it certainly refuses to 

be ―nothing but‖ empiricist, and satisfied with factual descriptions of 

functional and quantitative relations or statistical frequency... It is 
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impossible to interpret the simplest psychological phenomena without 

at least tacit trans-empirical assumptions.69 

In setting out the role and value of a sound philosophical foundation, White is seeking 

to demonstrate how such a base complements and supports Jung‘s work.  

White‘s Eranos paper speaks to Jung and to a Jungian audience, outlining the value of 

Aristotle‘s work to psychology. It is vital to note that in so doing the value of Jung‘s 

work is never in question by White. That he does not agree with everything Jung has to 

say does not alter this fact.70 

5.2.2. Health and Holiness 

The overall aim of the Jung-White dialogue was to establish an interdisciplinary 

framework whereby analytical psychology and theology could be mutually enriching. In 

a chapter entitled ―Health and Holiness‖ White applies much of what he has written 

thus far to examining the connection between holiness and wholeness. In White‘s view, 

it is inadequate to define health in purely negative terms as the absence of disease. To 

investigate this situation White takes the following approach. 

We will first examine the notion of health in general, and then of 

mental health in particular, from the standpoint of medicine and 

psychology themselves. We must then ask what Christianity has to say 

about health and disease, and finally what it has to say about 

holiness.71 

5.2.3. What do we mean by health? 

The focus of the medical profession has largely been to research disease and treatment 

with less time devoted to the study of health. White argues that the World Health 

Organisation cannot be said to have arrived at a satisfactory definition of health in 

concluding that health is, ‗a state of complete physical, mental, and social well-being, 

and not merely an absence of disease and infirmity.‘72 White asks who is to be the judge 
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of the state of well-being. Certainly not the subject who often ‗feels fine‘ while 

harbouring any of the many serious illnesses where a patient may feel remarkably well. 

Self-assessment methods of reporting on health cannot therefore be considered 

satisfactory.73 

A more comprehensive proposal is to consider a definition of health that relates to a 

state of inner harmony, in line with the traditional classical conception of health. 

Alcmaeon of Croton74 who, according to Aristotle, was a 

contemporary of Pythagoras... defined health as equilibrium of powers 

and functions. Disease correspondingly was a disharmony arising 

from the predominance of one or some of these at the expense of 

others, which predominance may arise from either internal or external 

causes... ‗The physicians of the fifth century find the immediate cause 

of all disease in a disorder of the physis (nature) of the person 

affected; and their remote cause in an alteration of the vital 

relationship between the individual physis of the patient and the 

universal physis.‘75 

This conception of health is also to be found among theologians. 

Aquinas defines health (salus) as a due disposition or harmony of the 

components of an animal (whether human or not) judged in relation to 

its capacity for action but more especially as conformity to its specific 

nature... This view of health as a harmony of physis or nature, implies 

some kind of anthropology – some idea of the nature of man, and also 

of his place in the universe.76 

The idea of harmony in the human instance is complex. This is so because to be human 

is not to be static but to journey towards being human. 

Unlike a machine, a man‘s ‗good working order‘ cannot be estimated 

by its efficiency in accomplishing a predetermined task, nor by the 

permanence and indestructibility of his components. Any attempt to 

impose on him a pattern of ‗health‘ which disregards this fact is 
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already to dehumanize him and even ‗de-animalise‘ him. The very 

harmony of the whole, the life and health of the whole, requires 

destruction as well as construction, catabolism as well as anabolism.77 

Thus the complete picture is one that contains a living and dying whole, a process of 

somatic dying. 

The idea that man is designed for health seen as the smooth inter-

functioning of the body-soul unit, or is destined for a state not 

entailing infirmities, is certainly an illusion which dies hard.78 

That in the midst of life we are in death is an empirically observable fact. ‗If health 

means wholeness, and wholeness includes the principles of infirmity and death, the 

healer cannot adopt a purely negative and hostile attitude towards them.‘79 In this way it 

can be seen that the nature of human health is not easy to pin down in terms of 

harmony. It must not be simplified. Accordingly the concept of mental health needs 

careful thought and analysis. 

5.2.4. The idea of „normality‟ in mental health 

The first obstacle we meet in continuing this line of reasoning towards an understanding 

of mental health is the fact that there is little in the way of attempts to define the 

concept. Psychiatric diagnosis and treatment is based on The Diagnostic and Statistical 

Manual of Mental Disorders (DSM). The DSM contains no definition of ‗wholeness‘ 

‗mental health‘ or ‗soul.‘ Soul is only considered in two short paragraphs, of the nine 

hundred and seventy page volume, and then only in the context of culture-related 

diagnostic issues.
80

 The absence of a clear definition of mental health has very practical 

consequences when we consider what precisely is meant by ‗normality.‘ White has this 

to say on the matter: 
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If the nature of health in general is problematic and elusive, that of 

mental health is thus no less so, and has received even less critical 

attention. It is possible to find textbooks on the subject in which no 

attempt is made to examine, let alone define, the concept. Such 

textbooks commonly equate it tacitly with social adaptability and 

extrovert – usually youthful – efficiency. Popularly it is equated with 

‗normality,‘ which in turn tends to become equated with humdrum 

conformism. Such ‗normality‘ tacitly assumed to eliminate suffering 

as well as individuality and originality, is sometimes thought to be the 

goal of psychiatry and psychotherapy.81 

The criteria of ―normality‖ as outlined might more accurately be understood as that of 

social acceptability. Arguing against any such idea of ‗normality‘ Jung says that, 

To be ―normal‖ is the ideal aim for the unsuccessful, for all those who 

are still below the general level of adaptation. But for people of more 

than average ability, people who never found it difficult to gain 

successes and accomplish their share of the world‘s work – for them 

the moral compulsion to be nothing but normal signifies deadly and 

insupportable boredom, a hell of sterility and hopelessness.82 

In this context it is not surprising that Jung‘s psychology so interested White. Analytical 

psychology can be seen to stand alone as a praxis capable of accommodating the 

fullness of the flourishing human person as an integrated whole without any attempt to 

squeeze the complexity and messiness of the human condition into any sort of neat 

package than can be conveniently considered ‗normal.‘ Jung refused to envisage any 

one single aim for psychotherapy. ‗He advocates the greatest variety of different 

treatments to meet the variety of individual needs.‘83 Additionally, 

Jung does not subscribe to the popular belief that successful treatment 

will rid the patient of suffering. Suffering is not an illness – the 

principle aim of therapy is to help him acquire steadfastness and 

philosophic patience in the face of suffering... behind a neurosis there 

is so often concealed all the natural and necessary suffering the patient 

has been unwilling to bear.84 

Jung‘s understanding of human suffering is similar to that found in countless religious 

traditions and in the Christian Way of the Cross. The empirical facts when observed 

from a Jungian or a Christian perspective are, 
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never a matter of the riddance of suffering, of the elimination of guilt 

or of the death-wish... On the contrary it means an intensification of 

suffering, struggle and conflict, and a learning how to suffer, an 

experiencing of guilt and of personal and even cosmic disintegration.85 

5.2.5. The idea of holiness 

The idea of holiness is properly understood within a theological narrative of human 

flourishing. White‘s endeavour is to show that the idea of holiness in this narrative must 

not be disconnected from the idea of health. 

In White‘s account of Aquinas, health, holiness, completeness, and wholeness are 

intimately related. White demonstrates how Aquinas‘ choice of the word salus 

encapsulates both health and salvation.86 

For Aquinas, summarizing the reflections of subsequent centuries, 

holiness (sanctitas), health (sanitas), completeness (perfectio) and 

wholeness (integritas) are, in principle virtually synonymous. His one 

word salus does duty for our two words ‗health‘ and ‗salvation.‘87 

These terms have to be located within the frame of Aquinas‘ theological anthropology. 

Human nature is good, but it is also deeply disordered. Humans are oriented to God, the 

reality of the disorder is a rejection of this orientation. 

The primordial sin, because it was the rejection of sanctifying grace, 

destroyed man‘s centeredness in God, and is precisely disintegration. 

Original sin is essentially ‗a certain disordered disposition which 

arises from the dissolution of that harmony in which the original 

equity had consisted, as bodily sickness is a certain disordered 

disposition of the body which arises from the dissolution of that 

equilibrium in which health consists. Hence original sin is called a 

sickness of nature and is privative in the sense that the equilibrium of 

health is taken away.88 

It can thus be argued that psychological disorder is ‗normal‘ and something that may 

reasonably be anticipated because human nature is disorganised. Healing is brought 

about by the restoration of order facilitated by the gift of grace. Thus the function of 

grace is to perfect nature by restoring God as the centre of unity. 

                                                 
85

 Ibid., 179. 
86

 This is an example of how White‘s interpretation of Aquinas is in part shaped by the study of history 

and linguistics. Ann Lammers, The Jung-White Letters, 68n9. 
87

 Victor White, ―Health and Holiness,‖ Soul and Psyche, 184. References are to Aquinas Summa I, 97. I, 

2; I-II, 109, 2 and I, 95, I. 
88

 Ibid., 185, citing Aquinas Summa I-II, 82. I, corpus, ad. I. 



CHAPTER FIVE: The Narrative of Human Flourishing 

 

144 

Original sin, as the absence of the original integrity, is not the cause of 

particular ailments, but particular ailments with their particular causes 

would not exist except for the disorganisation, the sickness of nature, 

which is common to us all. This is, in Jungian language, the failure, 

common to us all, fully to realise the archetypal ‗Self.‘89 

Suffering is not an unreasonable aspect of disordered human nature, whether viewed 

from a psychological or theological perspective. It is important to acknowledge that 

suffering is as essential a part of the growth into holiness, as it is of wholeness and 

health. 

White argues that theological insights, although not empirically verifiable, do fit the 

psychological facts. They provide an indispensable context to any intelligent and 

realistic discussion of the interrelation of religion and mental health. But there remain 

further questions to be answered. 

Can it be said that religion is conducive to mental health? Or can 

religion be a positive obstacle to mental health and growth and, for 

that matter, to wholeness and even holiness? Does depth-psychology 

throw any light on the matter which might be instructive to pastors of 

souls and religious people generally?90 

It is in response to these questions that White would speak his final words - on the topic 

of religion and mental health. 

5.2.6. Religion and Mental Health 

In the previous section we learned that from White‘s theological perspective, mental 

and emotional distress is not incompatible with personal holiness. White is emphatic 

that it is vital to remember that moral and religious sincerity do not necessarily equate 

with psychological maturity. White has already argued that although the general 

conception of health and holiness appear in the first instance to refer to quite different 

realities, further analysis reveals that is not in fact the case.91 
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The next step is to explore the relationship of religion to mental health. White begins by 

defining the way he understands religion. In this exploration the cornerstone is his 

presentation of Aquinas‘ classical account of religion. The first thing to say is that for 

Aquinas, religion is a human activity. 

Religion then, as Aquinas and the ancients understood it, is a human 

activity... It is a practice, not a theory... Religion is the ego‘s 

expression of subjection to, and dependence upon, superhuman 

power.92 

Religion is a human activity, in other words it has to be acted out.93 It is not a theory. It 

is acted out in activities some of which are ‗specifically and exclusively religious - such 

as adoration, prayer and sacrifice.‘94 

In itself it (religion) is quite natural: it is consequent upon man‘s 

recognition of his dependent place in the world, his subordination to 

higher powers, and supremely to the Author of all.95 

5.2.7. The significance of prayer for mental health 

Religion, in the specific act of prayer can be said to have an integrating function on the 

whole personality. The integrating psychological function of religion becomes clearer 

when we consider specifically religious activities. In prayer for example, the autonomy 

of the ego is steadily overcome.96 

The role is a reasonable and realistic one, precisely because it puts the 

ego in its place, and not merely in theory but in actual practice... The 

interior mental and voluntary element in religion is essential and 

primary; without it there is no intelligent, voluntary submission to 

God, and the external performance will become a meaningless, 

perfunctory and perhaps hypocritical routine.97 
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The intention is not to try to stamp out, suppress or deny the psychological reality of the 

ego but to overcome its autonomy in ‗a conscious, rational and ethical relationship of 

the ego to what transcends not only the ego but the whole cosmos.‘98 

Jung‘s work supports a similar process. Prior to Jung the unconscious, where recognised 

at all, was regarded as a mere appendage of the ego. In Jung‘s model of the psyche the 

ego is no longer central but part of a greater whole. Against this picture of how religion 

is intended to function there is evidence, 

of the apparent failure, in many cases, of the religion of professedly 

religious people to function as a wholesome psychological factor, 

rather than as a pretext for psychological retardment or disorder... 

Little attention seems yet to have been paid to the contributions which 

depth psychology might make to the understanding of the problem, 

and perhaps towards its at least partial solution.99 

5.2.8. Archetypes as the raw material of religion 

The findings of analytical psychology, particularly on archetypes, may point the way 

towards establishing the common ground between the Word of God and the ‗natural 

man.‘100 The variety of religious images across time and culture can be understood as 

expressions of archetypes. Archetypes are understood by Jung as the contents of the 

collective unconscious as distinct from the personal unconscious.101 The power and 

force that archetypes can assert on individuals or peoples are possibly best illustrated by 

analogy. Although archetypes are unseen their force is palpable and identifiable through 

the archetypal images that can be identified through dreams, fantasies and active 

imagination. The distinction between an archetype and an archetypal image is well 

illustrated by watching the powerful force that a magnet can exert over metal filings. 

To illustrate the distinction between archetype and archetypal image I 

have been known to place a large magnet on my desk, cover it with a 

sheet of hot pink paper (so that the magnet is hidden) and shaking iron 

filings onto it. Then I ask an intrigued student to tap the sheet of paper 

while others in the room gather around the desk and observe what they 

see, (i.e., a pattern or image that reveals the magnetic field). Although 

an imperfect analogy of the hidden power of archetypes as manifested 

                                                 
98

 Ibid., 197. 
99

 Ibid., 200. 
100

 A discovery made long ago by Tertullian in his De Testimonio Animae. Ibid., 206. 
101 

C. G. Jung, The Archetypes and the Collective Unconscious, CW, 9i, 4. The core terms in Jung‘s 

psychology; the personal unconscious, archetypes and the collective unconscious have been discussed in 

greater detail in chapter four at section 4.2.4. 



CHAPTER FIVE: The Narrative of Human Flourishing 

 

147 

in archetypal images, it is effective because it is dramatic and it is 

visual... they remember the distinction between archetype and 

archetypal image, between noumena and the phenomena, between 

God and God image.102 

White‘s therapeutic experience as an analyst, working with adults, led him to thinking 

that there is a connection between the kind of ‗holy images‘ that children are exposed to 

and subsequent psychological conflict and ‗lapse.‘103 A picture of God that is 

represented only as forbidding will operate psychologically in a forbidding and 

repressive way and will thus not constitute an integrating function. Neither can the 

opposite kind of image, which portrays only gentleness and sweetness, prepare the 

psychological ground for the challenges, suffering and adversities of life.104 

In earlier times children were exposed to the same images as adults which tended to 

convey a sense of the mysterious. Images of God were represented as a stern but 

benevolent power which could sustain one throughout the various psychological 

developmental stages. The Christian child of earlier years had thus an advantage over 

modern children in not having, 

to seek provision for these archetypal needs in miraculous supermen 

and space-travellers wholly unassociated with what is presented to 

him in religion... Modern psychology confirms that the religious 

teacher or leader can damage the soul or psyche both by giving it too 

much too soon, or too little too late: meat to babes or an enforced 

milk-diet to the mature.105 
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Although psychology can tell us nothing about religious truth, Jung‘s psychology can 

enable us to challenge what it is we genuinely profess to. If psychology can help us to 

understand how religion heals, or fails to heal, White argued it had therefore a 

worthwhile contribution to make to the religious preacher, teacher or churchgoer.106 

5.2.9. Contemporary relevance of White‟s narrative of human flourishing 

Having delivered his rational anthropology lecture, to which the thought of Aristotle 

and Aquinas was foundational, at Eranos, Switzerland, in 1947, White could be 

understood as offering a stimulating challenge to Jung and his followers. The essence of 

White‘s argument is not just to commend the value of Aristotle and Aquinas‘ work but 

to highlight that what they have to offer Analytical Psychology is far greater. ‗Their 

contribution, as I see it, is to supplement and to complement, rather than to supplant, 

modern psychological findings and methods.‘107 

The synthesis that White knew could potentially happen between Jung‘s work and that 

of Aristotle/Aquinas would require that present day Jungians consider, with view to 

accepting as a working hypothesis, that an empirical way of thinking and a 

philosophical/metaphysical one are compatible and complementary.108 There is no basis, 

in White‘s thinking, for presuming that empirical research and 

philosophical/metaphysical analysis are in conflict.109 
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A review of the literature about White indicates that there is little in the way of critical 

engagement with his thinking as outlined in this thesis.110 A rationally conceived map of 

the human person as an integrated whole, as provided by White, can provide a 

foundational base against which the symptoms of human distress may be more 

comprehensively considered. 

Attempting to understand what constitutes health and wholeness would seem to 

necessitate looking beyond the dualistic split, generally attributed to the work of 

Descartes, which heralded the ‗increasing isolation of the personal from the larger 

context of the entirety of life and the cosmos as a whole.‘
111

 The resulting hypothesis is 

that in order to understand Aristotle‘s moral psychology we must ‗think ourselves out of 

the whole body of post-Cartesian preconceptions.‘
112

 This is an enormous project when 

the full implications for human well-being are considered.
113

 

The thinking behind the core argument of White‘s oeuvre is that it is untenable to view 

the human person other than as an integrated whole. On such basis he thought that a 

synthesis of theology and psychology was essential since both disciplines deal with the 

human condition, albeit from different perspectives, and each claim to be healers of 

souls. Until the concept of human flourishing is critically analysed against 
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psychological treatment in general, it may be useful to reflect on the historical pattern of 

‗misjudged intervention‘ in psychological treatment as chronicled in recent research by 

Damien Brennan, Assistant Professor, School of Nursing & Midwifery at Trinity 

College Dublin.114 

The focus of Brennan‘s empirical research is on the institutionalisation of the mentally 

ill in Ireland. He documents the ease of admission to asylums which facilitated a form 

of social intervention for issues such as homelessness, family disputes and violence. 

Asylums were used by families as a form of social intervention when 

real need existed even though this need was often driven by poverty 

and ill-health, rather than mental illness. The permissive admission 

process provided a mechanism that could be used to remove those 

whose behaviour challenged the norms of the family or in the context 

of a family dispute. Admission could be realised relatively easy which 

resulted in a rapid expansion of the Irish asylum population.115 

Analysing the slow process that marked the decline in usage of the asylum as a system 

of social intervention Brennan makes an interesting observation. When the numbers 

resident in public mental hospitals are compared with the prison population from 1956 

to 2000 the following trend emerges. 

The pattern of mental hospital closure and prison building has 

continued at pace, with prisons now replacing mental hospitals as the 

largest sites of institutional confinement in Ireland... With hindsight 

we may criticise the practice of institutional confinement as a 

misjudged intervention that was driven by large social structures and 

systems and enacted by communities and families throughout Ireland. 

However we must apply the same standard of criticism to Irish society 

today. The Irish are now sane but increasing numbers of the Irish 

population are now in prison or are homeless.116 

This brief historical review is sufficient to indicate that objective analysis of what it 

means to be a flourishing human being has not been a feature of the mental health 

system from which current practice has evolved. In the light of this it seems right to 

seriously consider White‘s narrative of human flourishing as a background to what has 

become known as mental health. In this perspective the author regards the work done in 

this thesis as having contemporary relevance. 
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Following White‘s thought, that it is untenable to view the human person other than as 

an integrated whole, this thesis suggests that in any contemporary situation where 

mental health or psychological treatment is considered without a coherent and rational 

philosophy of human flourishing, such as discussed herein, we are faced with flawed 

reasoning which appears to go unnoticed. 

Although the term mental health is commonplace the deficiencies in reasoning only 

become apparent when we question what precisely is meant by the term.117 White‘s 

work demonstrates the complementary value of having guiding first principles on what 

it means to be a flourishing human person. 

Other recent scholarship seems to validate White‘s line of thought on the wholeness of 

the human person as seen in the following passage. 

I would like to return to the notion of a renewed Aristotelian-Thomist 

perspective, as a methodological starting point that sets out common 

ground for dialogue and a way to widen the horizon of rationality in 

philosophical psychology... Such an Aristotelian - Thomist treatment 

seeks to guard the unity of the person, a unity of knowledge and 

agency, within an ordering of the sciences. The human person is more 

than his own experience (experiential knowledge) as a subject of 

action and more than his empirical knowledge as object of study. The 

different treatment of the sciences do not undermine a primary 

affirmation of the unity of truth - although each involves a distinctive 

field and method of study.118 

Here again we find an argument which would indicate the contemporary relevance of 

White‘s work which we have examined. 

Soul and Psyche can be taken as White‘s contribution from the side of Catholic 

theology towards building a bridge between psychology and theology. The work lays a 

solid foundation for substantial dialogue on the common ground between psychology 
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and theology and the relevance of religion to an understanding of human flourishing and 

well-being irrespective of whether people are believers or not.119  

Soul and Psyche is indeed a classic tribute to these two remarkable thinkers. It provides 

clear, comprehensive and considered answers to Jung on the various topics of mutual 

concern about the human condition which drew them together in the first place in the 

desperate aftermath of World War II. 

The fifth and final chapter has explored the third objective of this thesis. It has 

demonstrated the value and contemporary significance of White‘s unique and valuable 

contribution to knowledge on the interdisciplinary frontier of theology and analytical 

psychology culminating in his account of the narrative of human flourishing. 

Conclusion 

Soul and Psyche was written after White‘s impasse with Jung. The arguments presented 

commend the findings of Jung‘s analytical psychology to the attention of both believers 

and unbelievers because it provides a psychological understanding and a deep 

appreciation of the healing potential of classical theology as understood by Aquinas.120 

Although White questioned and challenged Jung at length on his interpretation of 

particular data, his questions and criticisms do not alter Jung‘s empirical findings that 

speak to the practical functioning or malfunctioning of religion. 

We have seen how, in his final analysis, White established and articulated the nature of 

the relationship between religion and mental health. His hypothesis holds whether 

people are believers or unbelievers. Additionally, White has demonstrated the urgent 

need for robust and respectful collaboration between psychology and theology in the 

best interest of the wholesome health and well-being of the flourishing human person. 

White has most certainly succeeded in his project of establishing the common ground in 

which analytical psychology and theology can be mutually beneficial. Health, 

wholeness, holiness and well-being need no longer be seen as distinct entities but can be 
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rationally understood in the scholarly tradition of Aristotle, Aquinas, Jung and White as 

having a shared identity. This clearly has implications for the practice of psychology 

and theology in our time. 
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GENERAL CONCLUSION 

This work set out to explore the narrative of human flourishing based on a study of the 

interdisciplinary dialogue between Victor White, theologian, and Carl Jung, the founder 

of Analytical Psychology. The Jung-White dialogue is of particular interest because it 

demonstrates the challenge and the value of rigorous interdisciplinary engagement. 

Although theology and psychology each share the same subject matter – the human 

person – the distinction lies in the way in which the subject is knowable. 

The work consists of five chapters. The first traces White‘s early life and the significant 

developmental influences that formed his life, thought and work. Chapter two, considers 

war as a key test case for White‘s theology. The third chapter describes White‘s initial 

involvement with Jung‘s work, his intense wartime study of Jung and his subsequent 

publications on Jung‘s analytical psychology. The chapter also outlines White‘s initial 

contact with Jung, the personal and professional collaboration that ensued and the 

eventual impasse that occurred between them about evil. Chapter four sets out the basis 

of the impasse by outlining White‘s understanding of evil in the tradition of Aquinas 

and Jung‘s empirical stance on evil. The fifth and final chapter discusses the narrative of 

human flourishing, grounded in the thought of Aristotle and Aquinas, and argues that 

White‘s work is of perennial significance. 

White‘s argument as presented in Soul and Psyche commends the findings of Jung‘s 

analytical psychology to the attention of both believers and unbelievers because it 

provides a psychological understanding and a deep appreciation of the healing potential 

of classical theology as understood by Aquinas. Although White questioned and 

challenged Jung at length on his interpretation of particular data, his questions and 

criticisms do not alter Jung‘s empirical findings that speak to the practical functioning 

or malfunctioning of religion. 

White‘s investigation of the identity of ‗soul‘ and ‗psyche‘ demonstrates how the 

understanding of soul as a concept is reached by philosophical inference in theology. 

Inference is a different methodology to the field of investigation of the empirical 

psychologist. This work demonstrates that in working from two different methodologies 

the collaboration between Jung and White enabled conflicts in understanding to come to 

light that were unlikely to have been identified otherwise. 
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The conflict over evil does not, in our estimation, indicate that the collaboration 

between Jung and White was a failure. Quite the contrary based on White‘s view that 

whenever conclusions appear to conflict, loyalty to truth behoves both parties to re-

check their facts and thought processes in an attempt to see where misunderstandings 

and mistakes may have arisen. We see this demonstrated throughout White‘s work but 

particularly in the two conflicts considered in this thesis; the disagreement with Jung 

over the concept of evil, as examined in chapter four, and the argument against Strauss 

and others on the distinctiveness of ‗soul‘ and ‗psyche,‘ as discussed in chapter five. 

At the conclusion of this research it is clear that White‘s work is of significant value in 

its own terms for two reasons. First, White‘s thought makes a unique and valuable 

contribution to knowledge, to discourse about mental health and to the ethical practice 

of psychological treatment. White‘s thought is of contemporary significance in his 

contribution towards understanding human suffering and distress. 

Second, the methodology in White‘s work makes another exceptional contribution. The 

trend towards interdisciplinary research seems to be gathering momentum. 

Correspondingly there can be said to be a dearth of learning opportunities offered to 

academic students to develop their critical thinking skills. White‘s work demonstrates 

how vital clear critical thinking is to interdisciplinary dialogue. White‘s work is 

testament to the versatility of the scholastic dialectic that has stood the test of time. 

White‘s methodology demonstrates how the philosophical/metaphysical system of 

thought serves to support clarity of thought, particularly in the face of adversity. 

White‘s capacity to apply the first principles of thought demonstrates the effectiveness 

and contemporary usefulness of the philosophical method exemplified by Aquinas. 

White generally begins by meticulously defining what it is he speaks of, whether the 

subject is soul, religion, psychology, evil, or God. White does not take short cuts. 

White‘s analysis of the problem of soul and psyche as distinct concepts, as discussed in 

chapter five, is a prime example to illustrate this point. 

In the course of this thesis attention has been drawn to White‘s anthropology as a basis 

for interdisciplinary dialogue to pave the way towards the establishment of a general 

consensus on what it means to be a whole, healthy and flourishing human person. The 

aim of this work is to draw attention to the value of White‘s scholarship as a potentially 

significant contribution to contemporary discourse on mental health. 
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The longer term hope is that someday psychological discourse may be routinely 

grounded in a narrative of human flourishing as comprehensive as that bequeathed to us 

by White. This study is submitted as a stepping stone in the hope that others will join us 

on the journey towards stimulating robust dialogue about what constitutes mental 

health. Boldly and critically embracing the narrative of human flourishing as a sound 

philosophical foundation for interdisciplinary dialogue would indeed be a deserving 

tribute to both Jung and White for their extraordinary dedication and commitment to the 

well-being of humanity. 

The concern that gave rise to this research is the fact that psychological and mental 

health treatment options generally bear little, if any, reference to the flourishing human 

person. The argument of this thesis is that this cannot be reasonably or ethically 

justified. The intention is not to argue against science, psychology or psychiatry, as may 

initially be presumed, but to recommend placing them in right relationship with existing 

thought on human anthropology in the tradition of Aristotle and Aquinas. The litmus 

test of any ultimate praxis rests in its ability to ethically contextualise psychological 

discourse and treatment. 

In providing a philosophical / theological / psychological model of the flourishing 

human person White‘s corpus has much to contribute towards a greater understanding 

of what constitutes mental health. Although the times we live in have changed 

considerably, the essence of the human condition has not. 

The substance of Victor White‘s life and work is possibly best conveyed through the 

words of St. Augustine – ―Deum et animam scire cupio,‖ – I desire to know God and 

the soul. 
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  , ―Review of Les Droits Du Travailleur el le Corporatisme by P. 

Chanson, and Saint Peter Canisus S.J., by James Brodrick, Blackfriars, 16:188, 

(November, 1935), 864-5, 868-9. 

1936 

  , , ―Plain Talks on Fundamentals: I. Our Need for Dogma.‖ Blackfriars, 

17:198, (September, 1936), 658-662. 

  , ―Plain Talks on Fundamentals: II. God and the Creeds.‖ Blackfriars, 32, 

(October, 1936), 772-776. 
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  , ―Plain Talks on Fundamentals III: Revelation.‖ Blackfriars, 17:200, 

(November, 1936), 837-842. 

  , ―An Evangelical Approach to Catholicism.‖ Blackfriars, 17:200, 

(November, 1936), 827-832. 

1937 

  , ―Plain Talks on Fundamentals IV: Faith.‖ Blackfriars, 33:202, (January, 

1937), 34-41. 

  , ―Plain Talks of Fundamentals V – The Growth of Dogma,‖ Blackfriars, 

18:205, (April, 1937), 273-278. 

  , ―Thoughts on an Encyclical: I. Christian Revolution versus Marxist 

Evolution.‖ Blackfriars, 18:206, (May 1937), 325-332. 

  , ―Thoughts on an Encyclical: II. The Immanence of ―Atheistic 

Communism‖‖ Blackfriars, 18:207, (June 1937), 405-415. 

  , ―The Background to Papal Infallibility.‖ Reunion 2:14, (September, 

1937), 433-488, also in Victor White, God the Unknown, (1956). 

  , ―An Orthodox Heresiarch?‖ Blackfriars, 18: 213, (December, 1937), 

910-6. 

1938 

  , ―Doctrine in the Church of England.‖ Blackfriars, 19:216, (March 

1938), 163-176. 

  , ―Faith in the Church of England.‖ Blackfriars, 19:217, (April 1938), 

250-263. 

  , ―Christendoms, New or Old?‖ Blackfriars, 19:224, (Nov. 1938), 795-

804. 

  , Writing under the pseudonym ‗Penguin‘ White authors a column 

entitled ―Extracts and Comments,‖ in almost every issue of Blackfriars from March 

1938 to May 1939. 
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1939 

  , Correspondence re ―Christendoms, New or Old?‖ Blackfriars, 20:226, 

(January 1939), 60-61. 

  , ―Catholics and War: The Principles Involved,‖ Catholic Herald, 12
th

 

May, 1939. 

  , ―Reunion in Catholicity,‖ Blackfriars, 20:230, (May 1939), 370-375. 

  , ―Extracts and Comments,‖ Blackfriars, 20:230, (May 1939), 375-384. 

  , ―Wars and Rumours of Wars,‖ Blackfriars, 20:231, (June 1939), 403-

413. 

  , ―Extracts and Comments,‖ Blackfriars, 20:231, (June 1939), 448-456. 

  , ―Extracts and Comments,‖ Blackfriars, 20:232, (July 1939), 535-545. 

  , ―Review of The Knowledge of God and the Service of God, and The 

Holy Ghost and the Christian Life, by Karl Barth,‖ and ―Beyond Politics by Christopher 

Dawson,‖ Blackfriars, 20:232, (July 1939), 548-551:553-554. 

  , ―Extracts and Comments,‖ Blackfriars, 20:233, (August 1939), 610-

619. 

  , ―War and the Early Church,‖ Blackfriars, 20:234, (September 1939), 

643-654.  

  , ―Review of Pie XI Contre les Idoles par Andre Saint Denis.‖ 

Blackfriars, 20:235, (October, 1939), 771-772. 

  , ―Kierkegaard‘s Journals,‖ Blackfriars, 20:236, (November, 1939), 797-

810. 

  , ―Reviews of The Morality of War by Gerald Vann, Our Case. What are 

we fighting for and Why by Christopher Hollis, God‟s Opportunity. A Guide to Clear 

Thought and Discussion about the War by Maurice Reckitt and The Christian News-

Letter edited by J. H. Oldham.‖ Blackfriars, 20:237, (December 1939), 886-887. 

  , ―Contemporanea,‖ Blackfriars, 20:237, (December 1939). 
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1940 

  , Review of Periodicals, Blackfriars 21:238. (January, 1940), p. 71. 

  , Review of Periodicals, Blackfriars 21:239. (February, 1940), 135-136. 

  , Review of La Messe Romaine by L. Caron, and Periodicals Blackfriars 

21:240, (March, 1940), 203-204. 

  , Review of Periodicals, Blackfriars 21:241. (April, 1940), 277-280. 

  , Review of Periodicals, Blackfriars 21:242. (May, 1940), 342-344. 

  , Review of Periodicals, Blackfriars 21:243. (June, 1940), 406-407. 

  , Unpublished Personal Diary commences 28
th

 August, 1940 – 31
st
 

March, 1941, VW Papers: 107-203. 

1941 

  , ―The Platonic Tradition in Aquinas.‖ The Eastern Churches Quarterly, 

4, No. 5-6 (January – April, 1941), . 213-221, and as ―The Platonic Tradition in St. 

Thomas Aquinas,‖ in Victor White, God the Unknown, (1956). 

  , ―The Works of Dr. Darwell Stone,‖ Blackfriars, 22:253, (April, 1941), 

186-196. 

  , ―From other Lands who belong to the Mystical Body,‖ Orate Fratres, 

15 (Nov 1941), 551-560. 

  , ―Review of The Social Function of Religion. A Comparative Study by 

E.O. James,‖ Blackfriars, 22:255, (July, 1941), 380-381. 

1942 

  , ―The Meaning of the Church Unity Octave.‖ Eastern Churches 

Quarterly 5, No. 3-4 (1942): 53-65. This article was originally delivered as a lecture 

during the Church Unity Octave at Blackfriars, Oxford (January 1942). Subsequently 

published in Victor White, God the Unknown, (London: The Harvill Press, 1956), 157-

171. 
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  , ―The Effects of Schism.‖ Blackfriars, 23:263, (Feb 1942), 49-58. 

  , ―Review of East and West by René Guénon Blackfriars, 23:263, (Feb 

1942), 79-80. 

  , ―Review of The Gestapo Defied, being the last Twenty Eight Sermons 

by Martin Niemyöller, Vicar of Berlin-Dahlem. Blackfriars, 23:253, (April,1942), 215. 

  , ―Does Praying get us anywhere?‖ and ―Does praying get us anything?‖ 

Draft unpublished text of ―Dominican Lectures,‖ Oxford, 16
th

 & 19
th

 February, 1942. 

  , ―Review of We the Redeemed by Christopher Tatham and God and 

Philosophy by Etienne Gilson.‖ Blackfriars, 23:267, (June, 1942), 249-250.  

  , “Review of Repetition. An Essay in Experimental Psychology. By S. 

Kierkegaard. Blackfriars, 23:273, (December,1942), 483-484. 

  , ―The Frontiers of Theology and Psychology,‖ Guild Lecture No. 19, 

(London: Guild of Pastoral Psychology, 1942) and in Victor White, God and the 

Unconscious: An Encounter between Psychology and Religion, (1952). 

  , ―The Church as the Body of Christ.‖ Sobornost, 26 (December 1942), 

9-14. This article originated as a paper read to the Orthodox and Anglican Fellowship of 

St. Alban and St. Sergius in Oxford and is also published in Victor White, God the 

Unknown (1956). 

1943 

  , ―Thomism and Affective Knowledge, Part I.‖ Blackfriars, 24:274, 

(January 1943), 8-16. 

  , ―Reviews of The Psychology of C. G Jung by J. Jacobi; The Successful 

Error: A Critical Study of Freudian Psychoanalysis by Rudolf Allers and Psychology 

and Religious Truth by Thomas Hywel Hughes, Blackfriars, 24:274, (January 1943), 

32-34. 

  , ―Reviews of The Crisis of the Modern World by Rene Guenon, Saint 

Paul Presented by Jacques Maritain, Confucius Presented by Alfred Doeblin, and Freud 

Presented by Robert Waelder.‖ Blackfriars, 24:276, (March 1943), 110-111. 
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  , ―Thomism and Affective Knowledge, Part II.‖ Blackfriars, 14:277, 

(April 1943), 126-131, selected readings at 139. 

  , ―Christian Life in the Church.‖ Blackfriars, 24:280, (July 1943), 264-

269. 

  , ―Review of St. Thomas and the Problem of Evil by Jacques Maritain.‖ 

Blackfriars, 24:281, (August 1943), 319-320. 

  , ―Review of Divine Judgement in Human History by D.R. Davies.‖ 

Blackfriars, 24:284, (November 1943), 429-430. 

  , “On The Manifestation of the Divine Knowledge‖ by St. Thomas 

Aquinas. Being a Translation of Question II of the Expositio super Boethium De 

Trinitate, Blackfriars, Supplement, 24:284, (November 1943), i-xix. Published later as 

On Searching into God. Being an Exposition of the „De Trinitate‟ of Boethius. Question 

2: On the making manifest of the Divine Knowledge by St. Thomas Aquinas, foreword, 

translation and notes by Victor White O.P., (Oxford: Blackfriars, 1947). 

  , ―The Atonement.‖ In What the Cross Means to Me: A Theological 

Symposium. (London:  James Clarke, 1943). 

 

1944 

  , ―Review of The Catholic Conception of the Law of Nature by Joseph 

Dalby.‖ Blackfriars, 25:286, (January 1944), 34-36. 

  , ―Tasks for Thomists,‖ Blackfriars, 25:288, (March 1944), 93-117. 

  , ―Reviews of The Triumphant Spirit. A Study of Depression by E. 

Graham Howe and Catholic Free Church of England by the Rev. H. R. Harvey. 

Blackfriars, 25:289 (April 1944), 148-9, 152-3. 

  , ―St. Thomas Aquinas and Jung‘s Psychology,‖ Blackfriars, 25:291, 

(June 1944), 209-19. 

  , ―Thomism and Affective Knowledge, Part III,‖ Blackfriars, 25:294, 

(September 1944), 321-328. 
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  , ―Walter Hilton: An English Spiritual Guide,‖ Guild Lecture No. 31, 

(London: Guild of Pastoral Psychology, 1944), reprinted 2003. 

  , Translation and notes on ―The Letter of St. Thomas to Brother John, 

―De Modo Studenti,‖ Blackfriars 10 Supplement, (December, 1944), 163-180. 

1945 

  , ―Review of The Lady of the Hare. A Study in the Healing Power of 

Dreams by John Layard,‖ Blackfriars, 26:298 (January1945) 32-34. 

  , ―Review of the Divine Realm, Towards a Theology of the Sacraments 

by Evgueny Lampert,‖ Blackfriars, 26:299 (February1945) 73-75. 

  , ―Review of Socrates et Jesus by Thomas Deman O.P., Blackfriars, 

26:309 (December1945) 477-478. 

  , Psychotherapy and Ethics. (London: Newman Association, 1945), 

reprinted from Blackfriars, 26:305 (August 1945), 287-300, and revised in Victor 

White, God and the Unconscious: An Encounter between Psychology and Religion. 

(1952). 

  , ―Psychotherapy and Ethics: A Postscript.‖ Blackfriars, 26:307, 

(October 1945), 381-386. 

1946 

  , ―Review of Either / Or by Soeren Kierkegaard,‖ Blackfriars, 27:311 

(February 1946), 70-72. 

  , ―Review of La Theologie de L‟Eglise de Saint Clement de Rome a Saint 

Irenee by Gustave Bardy and Attack Upon “Christendom,‖ by Soeren Kierkegaard.‖ 

Blackfriars, 27:315 (June 1946), 235. 

  , ―Review of A Handbook of Social Psychology, by Kimball Young,‖ 

Blackfriars, 27:318 (September 1946), 357. 

  , ―Review of Introduction to the Study of the Hindu Doctrines and Man 

and His Becoming According to Vedanta by Rene Guenon, Blackfriars, 27:320, 

(November 1946), 440-441. 
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1947 

  , translator. How to Study, being the Letter of St. Thomas Aquinas to 

Brother John, De Modo Studenti. (Oxford: Blackfriars, 1947), 2
nd

 edition 1949.  

  , ―Review of Aufsaetze zur Zeitgeschichte and Die Psychologie der 

Uebertragung by C.G. Jung. Blackfriars, 28:324 (March 1947) 138-140. 

  , ―Review of Blake: A Psychological Study by W.P. Witcutt,‖ 

Blackfriars, 28:325 (April 1947), 188-189. 

  , ―Review of  Religion und Seele in der Psychology C.G. Jung‟s by H. 

Schar,‖ Blackfriars, 28:327 (June 1947), 279-280. 

  , ―Review of Ego, Hunger and Aggression by F. S. Sperls; Mamre: 

Essays in Religion and Between Man and Man by Martin Buber, Blackfriars, 28:330, 

(September 1947), 432-433. 

  , Foreword, translation and notes to St Thomas Aquinas, On Searching 

into God: Being An Exposition of the 'De Trinitate‟ of Boethius. Question 2: On the 

making manifest of Divine Knowledge (Oxford: Blackfriars, 1947). 

  , ―The Concept of Justice in Summa of St. Thomas Aquinas.‖ The 

Presbyter, 5:1 (First Quarter, 1947), 15-22, and as ―The Concept of Justice in Aquinas,‖ 

in Victor White, God the Unknown, (1956). 

1948 

  , ―Review of the Bollingen Series; The Timaeus and Critias of Plato: The 

Thomas Taylor Translation, The Devil‟s Share by Denis de Rougement,  Prehistoric 

Cave Paintings by Max Raphael, The Road of Life and Death edited by Paul Radin, 

Myths and Symbols in Indian Art and Civilisation by Heinrich Zimmer edited by Joseph 

Campbell, and The Symbolic Goldfinch by Herbert Freidmann,  Blackfriars, 29:334 

(January 1948), 38-39. 

  , ―Review of Griechische  Mythen in Christlicher Detutung by Hugo 

Rahner., Blackfriars 29:337 (April 1948), 196-197. 
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  , ―Modern Psychology and the Function of Symbolism.” Orate Fratres, 

22:6, (April 1948), 551-59. 

  , ―Review of On the Iliad by Rachel Bespaloff, Blackfriars, 29:338 (May 

1948), 253- 254. 

  , ―Review of A Kierkegaard Anthology edited by Robert Brettall.‖ 

Blackfriars 29:339 (June 1948), 298-299. 

  , ―Reviews of Thomistic Philosophy in Social Casework by Mary J. 

McCormick and Psychic Energy its source and goal by M. Esther Harding,‖ Blackfriars 

29:342, (Sept 1948), 433. 

  , ―St. Thomas‘ Conception of Revelation,‖ Dominican Studies 1:1, 

(January 1948), 3-34. This paper was read at the Eranos Tagung, Ascona, Switzerland 

in 1947 as part 11 of his paper ―Anthropologia Rationalis: The Aristotelian –Thomist 

Conception of Man‖ and published in Eranos Jahrbuch 1947, Band 15, Der Mensch 

(Zurich, 1948): 315-383. Also published in White, Victor, God and the Unconscious, as 

chapter 7, ―Revelation and the Unconscious,‖ (1952). 

  , ―The Analyst and the Confessor.‖ The Commonweal (23 July 1948), 

346-49; also published in Life of the Spirit, IV:37 (July 1949), 20-28; and in Victor 

White, chapter 9, God and the Unconscious, (1952). 

1949 

  , ―The Supernatural‖ Review of Surnaturel, etudes historiques by Henri 

de Lubac. Dominican Studies, Vol. II (January 1949), 62-73. 

  , ―Notes on Gnosticism.‖ Guild Lecture No. 59. (London: Guild of 

Pastoral Psychology, April, 1949). Published as Chapter 11 ―Victor White: Some notes 

on Gnosticism,‖ in Robert A. Segal, The Gnostic Jung, (Sussex: Routledge, 1992). 

  , ―Reviews of The Gate of Horn: A Study of the Religious Conceptions of 

the Stone Age and their Influence upon European Thought by Gertrude Rachel Levy, 

and Kierkegaard the Crile by Theodor Haecker, Blackfriars 30:349, (April 1949), 179-

181: 184-185. 
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  , ―Satan,‖ Review of Satan Les Etudes Carmelitaines, Dominican 

Studies, II (April 1949), 193-198. 

  , ―Review of The Glass of Vision. The Bampton Lectures of 1948. By 

Austin Farrer, Blackfriars, 30:351 (June 1949), 295-296. 

  , The Morality of War. An abstract of an address given at the Oxford 

University Catholic Chaplaincy, Trinity Sunday, 1949. (Reprinted from Life of the 

Spirit, (Oxford: Blackfriars, 1949). 

  , ―Review of The Theology of F D Maurice” by Alec Vidler, Dominican 

Studies, II (September 1949), 302-304. 

  , ―Review of La Gnose Valentinienne et le Temoinage de Saint Irenee by 

Francois M – M Sagnard OP.‖ Dominican Studies, II, (September 1949), 304-306. 

  , ―Review of Eranos: 1947, 1948.‖ Dominican Studies, II (October 

1949), 395-400. 

1950 

  , ―Review of Psychology for Ministers and Social Workers by By H. 

Guntrip.‖ Blackfriars, 31:360 (March 1950), 138-139. 

  , ―Review of Catholicism by Henri de Lubac S.J.‖ Blackfriars, 31:367 

(October 1950), 494-496. 

  , ―Review of Dream and Reality by Nicholas Berdyaev. Blackfriars, 

31:369 (December 1950), 602-603. 

  , ―The Scandal of the Assumption.‖ Life of the Spirit, 5:53 (November / 

December, 1950), 199-212. 

1951 

  , ―Review of Religion and the Cure of Souls in Jung‟s Psychology by 

Hans Schaer.‖ The Philosophical Quarterly, 1:2, (January, 1951), 185-186. 

  , ―Reviews of Vraie et Fausse Reforme dans l‟Eglise by Yves Congar 

O.P., Werk und Weltbild des Michaelangelo by Charles de Tolany, The Dream of 
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Poliphilo related and interpreted by Linda FierzDavid. Blackfriars, 32:373 (April 1951), 

181-183, 188-189. 

  , ―Review of Thoughts for Meditation: An Anthology, selected and 

arranged by N. Gangulee, with a preface by T. S. Eliot and The Psychology of Art by 

Andrk Malraux.‖ Blackfriars, 32:374 (May 1951), 239-241. 

  , ―Review of The Eastern Orthodox Church by K. M. French and The 

Upanishads by Swami Nikhilananda.‖ Blackfriars, 32:375 (June1951), 286-288. 

  , ―Some recent contributions to Psychology,‖ Blackfriars, 32:378 

(September 1951), 419-427. 

  , ―Buddhism Comes West,‖ Blackfriars, 32:381 (December 1951), 585-

591. 

  , ―Chief Druid and Chief Bishop: A Parallel in Caesar‘s Gallic War with 

Irenaeus Against the Heresies, III, 3.‖ Dominican Studies 4, (1951), 201- 203. 

  , ―Review of Introductio in Sacram Theologiam,”  by P. Bartholomaeo 

M. Xiberta. Dominican Studies 4, (1951), 217–218. 

  , ―Review of El Concepto de Persona y la Union Hipostatica,‖ by p. 

Mateo Febrer, Dominican Studies 4, (1951), 219. 

  , ―Review of Die Mysterien des Christentums,‖  by M. J. Scheeben. 

Dominican Studies 4, (1951), 220. 

1952 

  , Review of St Thomas Aquinas: Philosophical Texts. Ed., by Thomas 

Gilby, Blackfriars, 33:383, (February 1952), 91-93. 

  , ―The Dying God. Pagan, Psychological and Christian,‖ Blackfriars, 

33:383, (February 1952), 60-67. 

  , ―The Dying God. Pagan, Psychological and Christian: Differences,‖ 

Blackfriars, 33:384, (March 1952), 113-122. 

  , ―Theology and Sigmund Freud,‖ Commonweal, (March 1952). 

http://onlinelibrary.wiley.com/doi/10.1111/j.1741-2005.1952.tb00504.x/abstract
http://onlinelibrary.wiley.com/doi/10.1111/j.1741-2005.1952.tb00504.x/abstract


Bibliography: Primary Literature - Victor White O.P. 

 

172 

  , ―Jung and the Supernatural,‖ Commonweal, (March 1952). 

  , ―Four Challenges to Religion I: Freud,‖ Blackfriars, 33:385, (April 

1952), 170-174. 

  , ―The Way of the Cross,‖ Life of the Spirit, 4:70, (April, 1952), 409-415. 

  , ―Review of The Gods of the Greeks by C. Kerényi, Life of the Spirit, 

4:70, (April, 1952), 451. 

  , ―Four Challenges to Religion II: Jung,‖ Blackfriars, 33:386, (May 

1952), 203-207. 

  , Review of Guilt by Caryll Houselander. Blackfriars, 33:386, (May 

1952), 225-227. 

  , ―Four Challenges to Religion III: Frazer,‖ Blackfriars, 33:387, (June 

1952), 250-254. 

  , ―Four Challenges to Religion IV: Marx,‖ Blackfriars, 33:388-389, 

(July-Aug 1952), 318-322. 

  , Review of Psychiatry and Catholicism by James H. Van der Veldt and 

Robert Odenwald, Blackfriars, 33:390, (Sept 1952), 377-379. 

  , Review of Initiation Theologique, par un groupe de theologiens, Tome 

I. Blackfriars, 33:391, (October 1952), 429-430. 

  , Review of Magie des Extremes: Les Etudes Carmelitaines. Blackfriars, 

33:392, (Nov 1952), 480-481. 

  , God and the Unconscious: An Encounter between Psychology and 

Religion. (London: The Harvill Press, 1952). 

  , ―The Prolegomena to the Five Ways, ―Dominican Studies 5, (1952), 

134-158. 

  , ―Review of The Origins of European Thought by Richard Broxton 

Onians, Aion by C G Jung, St. Thomas Aquinas: Philosophical Texts by Thomas Gilby 
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O.P., and Zeichen in Himmell by A. Rozengberg.‖ Dominican Studies 5, (1952) 233-

240. 

  , ―Review of St Thomas Aquinas: Philosophical texts, Selected and 

translated by Thomas Gilby,‖ Dominican Studies 5, (1952) 235-240. 

  , ―Review of Aion,” by C. G. Jung and Zeichen im Himmel by Von 

Alfons Rosenberg,‖ Dominican Studies 5, (1952) 240-243. 

1953 

  , Reviews of Divine Horsemen: The Living Gods of Haiti by Maya 

Deren; Djanggawul: An Aboriginal Religious Cult of North-Eastern Arnhem Land by 

Ronald M. Berndt; Ancient Egyptian Religion by Jaroslav Cerny; Babylonian and 

Assyrian Religion by S. H. Hooke; Magic Books from Mexico by C. A. Burland and 

English Myths and Traditions by Henry Bett. Blackfriars 34:397, (April 1953), 196-

198. 

  , ―Easter Sunday,‖ Life of the Spirit, 7:82, (April 1953), 443-448. 

  , ―The Impact of Eastern Wisdom on the West,‖ Blackfriars 34:400-401, 

(July-Aug 1953), 329-333. 

  , ―Religious Tolerance,‖ Commonweal, (September 1953). 

  , ―Can a psychologist be Religious?‖ Commonweal, (September 1953). 

  , Review of Reason and Unreason in Psychological Medicine by E. B. 

Strauss and An Introduction to Jung‟s Psychology by Frieda Fordham. Blackfriars, 

34:404, (November 1953), 503-4. 

  , ―Review of Psychoanalyse und Synthese der Existenz,” by Igor A. 

Caruso, Eranos Jahrbuch XXI (1952), Tolerance e Communite Humaine, Dominican 

Studies 6, (1953), 223–228. 

  , ―Review of Eranos Jahrbuch XXI 1952, Mensch und Energie,‖ Edited 

by Olga Fröbe-Kapteyn, Dominican Studies 6, (1953), 225- 227. 
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1954 

  , Review of The Principal Upanishads, Edited by S. Radhakrishnan and 

Jung‘s Psychological Reflections ed. Jolande Jacobi, Blackfriars, 35:406, (January 

1954), 31-33. 

  , Reviews of Two Essays on Analytical Psychology, Collected Works 

Vol. VII, and Psychology and Alchemy C.W. Vol. XII, and Von den Wurzeln des 

Bewussteins, by C.G. Jung, and Jung‟s Psychology and it‟s Social Meaning, by Ira 

Progoff, Blackfriars, 35:408, (March 1954), 125-127. 

  , Reviews of Myth and Ritual in Christianity by Alan Watts, Foolishness 

to the Greeks by R. C. Zaehner and Sacred Books of the World. An Anthology, by A.C. 

Bouquet. Blackfriars, 35:412-413, (July / August 1954), 331-333. 

  , ―Incarnations and the Incarnation: An essay in the Theological History 

of Religion,‖ Dominican Studies 8, (1954), 1-21. 

  , ―Anathema-Maranatha: Love and Wrath in St. Paul.‖ In Marie B. De 

Jesus, ed., Love and Violence, (London: Sheed and Ward, 1954), 219-334. Based upon 

the 1946 volume of the series 'Études carmélitaines,' Amour et violence, published by 

Desclee de Brouwer under the editorship of Père Bruno de Jésus-Marie, O. C. D. 

  , ―Frontiers of Psychiatry and Religion,‖ Commonweal, (December 

1954). 

1955 

  , Reviews of The Practice of Psychotherapy (Collected Works Vol. XVI) 

by C.G. Jung and The Origins and History of Consciousness by Erich Neumann. 

Blackfriars, 36:418, (January 1955), 591-592. 

  , Reviews of The Development of Personality (Collected Works Vol. 

XVII) by C.G. Jung and The Leaven of Love: A Development of the Psychoanalytic 

Theory and technique of Sandor Ferenczi by Izette de Forest. Blackfriars, 36:419, 

(February 1955), 31-32. 

  , ―Jung on Job,‖ Blackfriars, 36:420, (March 1955), 52-60. 
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  , ―Good Friday,‖ Commonweal, (April, 1955). 

  , Review of The Myth of the Eternal Return by Mircea Eliade. 

Blackfriars, 36:426, (September 1955), 355-356. 

  , ―Two Theologians on Jung‘s Psychology,‘ Blackfriars, 36:427, 

(October 1955), 382-381. 

  , ―Kinds of Opposites.‖ Studien Zur Analytishen Psychologie C.G. Jungs 

Fetschrift zum 80. Geburtstag von C.G. Jung. Band I: “Beitrage aus Theorie und 

Praxis.‖ (Zurich: Rascher Verlag, 1955), 141-150. 

1956 

  , Review of Faith, Reason and Modern Psychiatry, Sources for a 

Synthesis. Edited by Francis J. Braceland, and The Interpretation of Nature and the 

Psyche, by C. G. Jung and W. Pauli. Blackfriars, 37:431, (February 1956), 82-84. 

  , Review of The Mysteries, Papers from the Eranos Yearbooks, Edited 

by Joseph Campbell. Blackfriars, 37:434, (May 1956), 223-4. 

  , Review of Individuation. A Study of the Depth Psychology of Carl 

Gustav Jung by Joseph Goldbrunner, Blackfriars, 37:440, (November 1956), 501-2. 

  , ―Guilt: Theological and Psychological,‖ In Philip Mairet, ed., Christian 

Essays in Psychiatry, (London: SCM Press, 1956), 155-176. 

  , God the Unknown, (London: The Harvill Press, 1956). 

1957 

  , Review of Adonis and the Alphabet and other Essays by Aldous 

Huxley, Blackfriars, 38:442, (January 1957), 39-41. 

  , Review of Eranos Jahrbuch, 1955, Band XXIV, Blackfriars, 38:443, 

(February 1957), 81- 83. 

  , Review of Biblical Religion and the Search for Ultimate Reality by 

Paul Tillich, and Christ and Conscience by N. H. G. Robinson, Blackfriars, 38:444, 

(March 1957), 137-138. 
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