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Previous reviews of the psychoanalytic literature dealing with the topic of religion and faith amply demonstrate how far we have advanced from the earliest models of religious belief in (or images of) God as a neurosis, an illusion or even a "normative" and salutary illusion (Winnicott, et al).  This change is not confined to the realm of theory, and has encouraged clinical psychoanalysts to enable their patients to bring such beliefs and representations into the analytic hour, but this "enabling" has required that analysts  learn to contend with a significant clinical paradox: Namely, psychoanalysts  have  needed to find a way to simultaneously guarantee the "safety" of religious object representations within the analytic framework even as they enable these objects and feelings to participate in the analytic transformatory processes which, as we know, involves considered risk of destabilization, regression and sometimes radical modification in religious belief and experience.   

      Along with the previously mentioned change, many  psychoanalysts have acknowledged forthrightly that our commitment to the interactivity of the transference-countertransference matrix--a commitment which crosses almost all analytic schools--requires that the analyst allow his or her own religious beliefs and images, or apparent lack thereof, to also be accessible during the analytic hour  (and that there are risks involved with this accessibility as well). These new, creative refractions of the countertransference experience --predicated upon the analyst's awareness of and comfort with the roots of his or her own religious commitments and representations--should teach us new things about the genesis of divine object representations (or, the experience-near concept of "God"), especially about the early, preoedipal and even presemantic foundations of religious experience.   

       The preceding acknowledgement has sharpened our awareness that it is not the psychotherapist's professed or conscious beliefs about religiosity or about the existence of God that are relevant to the kind of transformations that may take place within the patient.  Rather, our clinical concern focuses upon the level of accessibility the therapist has to the unconscious vicissitudes of his or her own representational activity regarding the kinds of psychic experiences that have to do with that which we refer to as "God" (or by whatever name).
     In this paper, drawing on my own clinical work and the work of others, I wish to delineate some theoretical ideas that have crystallized for me. I shall distinguish between 3 dimensions of God representation: the pathological lack of any representation of God, the conflict-bound absence of a representation of God, and the maturely internalized representation of God.   

      The first dimension is a null dimension -- in this case, there seems to be no psychological evidence of any representation of God in any form.  While some theoreticians have argued that there is no human, brought up in the cultures that we know of, who lacks a God representation of some kind, I believe that (if we mean by God representation something more than a mere mental image or capacity for work-recognition), it is possible to imagine circumstances in which there is a gap or lacuna where one might ordinarily expect to find a God representation.  The third dimension might be viewed as the "healthy" dimension wherein God is experienced as most present, and the relationship with God as most profound, precisely because of  a sense of absence; that is, owing to the degree to which the concrete or personified presentational trappings associated with the experience of God have been internalized and symbolized.  This last dimension is not envisioned as an absolute or constant state; it seems to flourish most within personalities who have the  capacity to oscillate or shift between such states and states that are more representationally concrete and personified.   

      The middle dimension is similar to the last, though the quality and quantity of representational oscillation and identification is bound by intense conflict, restlessness, torment and potentially catastrophic crisis.

      Obviously, these 3 dimensions can be seen directly, or their existence inferred, in nonclinical settings, including experimental inquiry.  However, like all laboratory conditions, the analytic framework and the transference-countertransference matrix enable us to peer more deeply into the latent or occult dynamics -- the bright lights and the blind spots -- of the representational "coming into being" of God.     

