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DIGEST 

This thesis presents a significant analysis of the 

writings of Sigmund Freud, Carl Jung, and Erich Fromm o·n the 

subject of psychoanalysis and religion. It also examines the 

question of how these men viewed the Jewish enterprise, and 

in the case of Sigmund Freud, to what extent he was influenced 

and motivated by his "Jewishness." 

Chapter one deals with Freud's definition and analysis 

of the term "religion." Freud defined religion as "belief 

in theistic absolutism," the dominant view of religion in 

his time. Freud's criticism and re jectio·n of religion is of 

religion defined as "belief in theistic absolutism." Religion 

defined otherwise is not necessarily subject to Freud's 

criticism. Freud contends that theistic absolutistic religion 

developed as a psychological response to the inherent problems 

of civilized social organization, and the inhospitable forces 

of nature. This psychological response, however, had become 

increasingly unproductive with the advance of science and 

technology. Accordingly, civilization would be better served 

in the modern age by giving up the illusion of theistic 

absolutistic religion, and turning instead to such enterprises 

as the physical sciences and psychoanalysis, to bring about 

the happiness of the human person in society. 

Chapter two analyzes Freud's notion of guilt. It 
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defines the term and shows how Freud connected the notion of 

guilt with a need in both ancient and modern religions for 

ritual. Included in this chapter is a Freudian analysis of 

selected Jewish rituals. 

Chapter three discusses the question "Was Freud a 

'good Jew'?" The conclusion is arrived at that by Orthodox 

Jewish standards, Freud unquestioningly would be considered a 

heretic. However, by the standards of a liberal, non­

authori tarian Judaism, Freud ·e·ould certainly be understood 

as a member in good standing. Chapter three also deals with 

Freud's work, Moses and Monotheism, and his motivation in 

writing it. We conclude that Moses and Monotheism sought to 

defend the Jews intellectually in view of the growth of anti­

Semi tism in general, and Freud's expulsion from Austria by 

the Nazis in particular. 

The views of Carl Jung are dealt with throughout this 

thesis. Chapter three relates Jung's psychological and 

religious disagreements with Freud, and concludes that Jung 

was an anti-Semite. Jung's anti-Semitism is seen as the 

principal cause of Jung's rift with Sigmund Freud. Chapter 

four discusses Jung's view of dreams, symbols, and myths. 

According to Jung, religion consisted of messages received 

by the unconscious during dreams. These dreams emanated 

from a source that transcends human power. Jung said that 

all religions are true insofar as they are psychological 

realities produced by dreams and as long as they reflect and 

influence the behavior of the individual. 
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In chapter four an examination is also prepared of 

Erich Fromm's psychoanalytic theories. The conclusion is 

drawn that most of Fromm's psychological assertions were 

essentially the same as those of Freud. However, Fromm's 

work is useful insofar as he updates Freudian analysis of 

the importance of the Oedipal complex. Whereas Freud saw 

the Oedipal complex to be a symbol of the essential sexual 

conflict of the human person, Fromm revised Freud's theory to 

say that the Oedipal complex was the symbol of the dif~icult 

struggle of the human person to break away from authority 

structures, the parent being the first symbol of such 

authority. This struggle to break away from authority figures 

and accept the freedom and responsibility of non-authoritarian 

life is of course vital to the growth of liberal religion. 

Chapter five examines Fromm's views concerning the 

relationship between religion and psychoanalysis. Fromm 

concludes that open and liberal forms of psychoanalysis 

enhance liberal religions, but conflict with authoritarian 

Orthodox religions. Chapter six contains Fromm's appraisal 

of the Bible and his analysis of the growth of the "God 

concept" in Jewish history. 
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CHAP11ER I 

FREUD'S CONCEP!' OF RELIGION 

A. Definition 

It seems surprising that in all Freud's writing 

about religion he never defined the word religion itself. 

We cannot account this to any scientific or methodological 

lapse on Freud's part. No person would say of Freud (not 

eve·n his most ardent critics) that he had the type of mind 

that would overlook the smallest detail, let alone an 

essential principle. It is more accurate to conclude that 

Freud never defined the word "religion" because it was not 

necessary to do so for his readers. They already possessed 

a common preconceived notion of the word. This notion was 

that "religion" is belief in theistic absolutism. 1 

Theistic absolutism is the theological position 

that maintains there is in exi stence a Deity who possesses 

certain attributes. We might list those attributes as 

follows: 

1. Deity is a Person, that is a self-conscious living being. 

2. Deity can properly be understood in anthropomorphic 

terms, as for example, an exalted Father. 

J, Deity, out of graciousness, revealed his own nature 

and attributes, and his desires for humankind. These 

desires were expressed in commandments revealed, 
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as for example, at Mt. Sinai. 

4. Deity is omnipresent and omniscient. 

5. Deity can be approached and appeased through prayer .. 

6. Deity exercises supernatural providence. 

7. There is reward and punishment both in this life and 

in an afterlife for keeping or disobeying Deity's 

commandments. 

It is easy to understand why Freud viewed religion 

to be "belief in theistic absolutism." The traditional 

religious forms of the major Western religious communities, 

Jewish, Christian, and Muslim, all have theistic absolutism 

as an essential dogma of their structures. 

This point, that Freud defined religion as theistic 

absolutism shall become increasingly important as this 

paper progresses. For religion may be defined in terms 

other than those of theistic absolutism. There are definitions 

of "religion" which would make "religion" something to which 

Freud would not object. In point of fact the definition 

of religion to which the author subscribes is that "religion 

is a human person's response to finitude." 

According to the definition of the term "religion" 

as "response to finitude" the human person is viewed as 

possessing a pervasive conflict between his/her finity and 

hi s/her desire for i nfinite power and l ife. This conflict 

pr oduces a meaningless state of existence called the asoterial 

state. Religion is the response of the human person to 

this conflict with the purpose of resolving it and thereby 
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moving from the asoterial to the soterial. that is, a 

state of intrinsically meaningful existence. The respons·e 

to finitude may take many forms only one of which is belief 

in theistic absolutism. 

It is one of the major points of this work to show 

Freud was ·not against all forms of religion, that is., he 

was not against all response to finitude, but rather he 

was opposed to what he considered illusory responses to 

finitude. Among the various illusory responses Freud was 

opposed to was belief in theistic absolutism, since belief 

in theistic absolutism was what most people in Freud's time 

viewed as religion and which Freud referred to primarily 

in his use of the term religion. 

It is intriguing to raise the question how Freud 

would have reacted to such liberal, non-authoritarian 

forms of religion as are now emerging. These liberal 

religions allow for responses to finitude that Freud might 

not have considered illusory. We can only conjecture. 

Nonetheless we will attempt to demonstrate that nothing 

in Freud's writing is directed against such non-illusory 

responses to finitude. Quite the contrary there is evidence 

to suggest that Freud might have supported and even 

participated in a more liberal form of Judaism. (We shall 

take this matter up again in the third chapter which is 

devoted to Freud's Jewishness.) Suffice it here to say 

that Freud ' might have shown sympathy for a liberal religion 

which would allow non-illusory responses to finitude. From 
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his own writings we read: 

• • • only r~ligion can answer the question of the 
purpc;>se of 11~e. One can hardly be wrong in concluding 
the ide~ c;>f life having a purpose stands and falls with 
t~e religious system • • • [therefor~ let every man • • • 
find out for himself in what particular fashion he can 
be saved.2 

B. The Social Need :fbr. Theistic Religion) 

One cannot speak about Freud's view of theistic 

religion without first pointing out that for Freud, 

civilization and theistic religions were intrinsically 

related. In the early stages of human history and indeed 

until the recent "scientific age," when some change is 

occurring, there could not be, according to Freud, 

civilization or an orderly society without a theistic 

religion that was believed in by the masses of people. 

This is probably the reason why all Freud's writings begin 

with an explanation as to how civilization and religion are 

interdependent. According to Freud the need of an orderly 

society for theistic religion arises from the following 

three factors. 

First, there were the impersonal, inhospitable, 

and even hostile forces of nature: in the summer heat 

and drought, in the winter snow and cold. These forces 

made the obtaining of life's necessities like food very 

difficult. So too these hostile natural elements caused 

humankind to seek out the materials needed to build shelters. 
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A second factor is that orderly society was faced 

with the problem of human nature. The tendency of people, 

according to Freud, is to act like wild animals, seizing 

as much as they are able with little or no regard for 

their fellow creatures. 

The element of truth behind all this ,6iuman natury 
which people are so ready to disavow is that men are 
not gentle creatures who want to be loved, and who at 
most can defend themselves if they are attacked. 
They ares on the contrary creatures among whose 
instinctual endowments is to be reckoned a powerful 
share of aggressiveness. As a result their neighbor 
is not only a potential helper or sexual object, but 
also someone who tempts them to satisfy their 
aggressiveness on him, to exploit his capacity for 
work without compensation, to use him sexually without 
his consent, to seize his possessions, to humiliate 
him, to cause him pain, to torture or to kill him. 
Homo homini lupus ZMan is a wolf to man/7.4 

A third attack individuals faced was the vicissitudes 

of nature. People lived in a world of W'lpredictable 

changes occurring in both life and fortune. Such 

unpredictability, which produces anxiety, occurred in the 

psychic as well as the physical world. For example, 

people's lives were open to the onslaught of sudden 

disaster like earthquake and tornados, and unexpected 

psychic disorders like mental breakdowns. 

These three factors, Freud goes on to say, must 

have produced in people a constant state of uncertainty 

and apprehension. It may be assumed therefore, that the 

early humans came to realize that it was necessary for 

them to organize in order to survive. It must be mentioned 

however. that despite its positive aspects in terms of 
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survival, organi~ed society also produced a negatives 

this negative was to take away from the individual the 

"absolute" freedom that a person possesses who lives 

without an organized society. The individual outside 

organized society is free. ~ Free to do, free to think 

whatever he/she pleases without the fear of social coercion 

or internal guilt. Yet such individual freedom which 

brings diminished capacity for survival is a meaningless 

possession. 

Yes, the early humans, according to Freud, must 

have arrived at the inevitable conclusion they would have 

to orga·nize into cooperative social groups in order to 

endure, no matter the price in i'ndividual freedom that 

would have to be paid. In these organized groups they 

would be better suited to meet the challenges and obstacies 

that stood against them. In the summer they could build 

shade-producing devices against the intense sun, and dig 

irrigation ditches to prevent drought and insure adequate 

water supply. In the winter they could organize groups that 

would be capable of building dwellings that would provide 

warmth and some comfort. As far as attacks by individuals 

against one another, they could establish and en.force laws 

preventing robbery and violations of the strong over the 

weak. Against organized attacks by other groups they could 

raise armies and defend themselves. 

Yet, the abridgement of "absolute" individual 

freedom was a very high price to pay for an organized 
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society. To be able to live together people would have to 

give up the right to do as they pleased. Laws, rules, 

mores, the skeleton of organized society, compromised and 

complicated the once autonomous existence of the human 

individual. 

In addition another difficulty was inherent in 

civilization. Even when people organized they still could 

not prevent certain kinds of catastrophies such as natural 

disasters, physical and mental illness, and death. What 

possible way could civilization provide its members with a 

tool or instrument to help them cope with these catastrophies. 

Death in particular must have presented a powerful and 

overwhelming problem. 

To deal with this' variety of problems which would 

threaten the stability of any society Freud believed the 

theistic religious response was developed. The function of 

this religious response was to provide .an ideology that 

would enable people to accept and live meaningfully in 

socialized groups. Thus theistic religion answered the 

variety of questions against accepting the restraints that 

civilization dictates. 

Question 1 Why should a person accept the restrictive 

laws of' civilization and not do as they please? Answerr 

Because according to theistic religion the laws and statutes 

of civilization are not man-made, rather they are the direct 

and infallible commands of Deity! Deity rewards those who 

follow the laws of civilization and pW'lishes those who do 

not. The reward for obedience to Deity's commandments is 
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eternal life. the infinite desire of all people. The 

punishment for disobedience might come either in this world 

by being stricken with disease. natural disaster or death, 

or in the next world by having one's "soul" cut off from 

existence which is the fear of every persona namely that 

their existence will be finite, 

Question: Why do the attacks of Fate occur 

indiscriminately despite civilization and an orderly 

society? Answer: Because these attacks are not indiscriminate. 

Rather · as we said, Deity is showing disapproval for people's 

wrongdoing (or sin) by taking actions against these people 

in the form of natural disaster, disease, or death. 

Questions Why death? Answerr There is no real 

death for those who follow the laws and statutes of religion 

and civilization. Rather, these people will attain eternal 

life in an afterworld. 

The theistic system as an ideology that supported 

and protected civilization from the anti-social instincts 

and emotions inherent in its members worked, Freud says, for 

a long period of time. For countless centuries this 

particular view underlay Western civilization. However, 

according to Freud, people and civilizations are now 

entering a new and crucial stage of developnent. The 

scientific age is upon as and people are now beginning to 

ask for proof or convincing evidence that the claims of 

theistic religion are true. If there was no proof for the 

claims of this _ particular religious respo·nse, and its 
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beliefs were in fact fantasy, then the very foundation of 

Western civilization would be shaken. The pillars of our 

society would crumble. When the masses would discover 

these theistic beliefs were only fantasy, chaos would 

result and civilization threatened. Who could then predict 

the end result of such a process? 

It was just this worrisome thought that primarily 

motivated Freud to search out whether theistic absolutism 

was true or false, and whether it could be maintained as a 

mass religion. If theistic absolutism could indeed be 

maintained then Freud's fears would be unfounded . If, 

however, theistic ab~olutism were false, and a fantasy_ 

or "illusion .. it would only be a matter of time before the 

Western world would erupt with disorders. 

If the sole reason you must not kill your neighbor is 
because God has forbidden it and will severely punish 
you for it in this or the next life--then, when you 
learn there is no God and that you need not fear His 
punishment, you will certainly kill your neighbor 
without hesitation.5 

Furthermore, if theistic absolutism were false, 

some ideological alternative had to replace it in order to 

give civilization a sturdy foundation thereby preventing 

chaos, disorder, and destruction. 
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C. Scientific Knowledge and Religious Knowledge 

Over his entire life Freud maintained a scientific 

and rational attitude toward everything that he studied, 

including religion. In Freud's analytic system a crucial 

criteria for belief was evidence. And with religio·n playing 

such a significant role in the foundation of civilization, 

Freud believed it should have the most impeccable empirical 

evidence for establishing the validity of its doctrines. 

Further, religion should not only produce truth, it should 

establish the proper empirical criteria by which all truth 

could be discerned. To the contrary though, Freud believed 

that the criteria used by religions to establish their 

dogmas was scientifically and empirically void. 

In Freud's view religion professed three ways £or 

establishing the validity of its beliefs. First, "these 

Lreligio~ teachings deserve to be believed because they 

were already believed by our ancestors. 06 Second, "we 

possess proofs [Of religious doctrine§.7 handed down to us 

from those same primeval times.•7 Third, "it is forbidden 

to raise the question of their .[religious idea~ authentication 

at all." 8 

Freud lashed out against this third argument. He 

insisted it was nonsensical not to question the belief s of 

religion as one would question the factuality of any ot her 

institution. Indeed each individual had t?e r ight and the 

obligation to determine for themselves whether r el igions 

professed truths or l i es. Further, Freud argued that it was 
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the intellect which was the prime tool in this search for 

truth. 

When.a.man has once brought himself to accept 
uncr1~1cally all the absurdities that religious 
doctr1n~s put before him and even to overlook the 
contradictions between them we need not be surprised 
at the weakness of his intellect • • • We have no other 
means of controlling our instinctual Lanima!.7 natures 
but our intelligence, How can we expect people who 
are under the domi'nanca of the prohibition of thought 
to attain the Ltruth7.~ 

The first and second arguments for the validity 

of religious beliefs Freud found equally spurious. The 

antiquity of an idea or an impressive list of its past 

adherents do not necessarily make that idea true. So too 

the evidence. produced by past generations cannot be deemed 

valid unless it can be reproduced for the current generation. 

When Freud foW'ld that none of the so-called "ancient proofs" 

of theistic absolutism could be empirically verified or 

reproduced in his own time, he declared them to be invalid. 

Again, after an analysis of the evidence in favor 

of theistic absolutism Freud was obligated to come to the 

sobering conclusion that despite the widespread popularity 

of theistic absolutism, there was no scientific or empirical 

evidence to verify its doctrines, dogmas, or beliefs! The 

result of all this was• 

He /_Freugl went through his life from beginning to end 
as a natural atheist: that is.to say, one who saw no 
reason for believing in th~ existence of a supernat:iral 
Being and who felt no emotional need ~or such a belief. 
The world of nature seemed.all emb:ac1ng ~nd ~e could 
find no evidence for anything outside of it.1 

Next Freud took up the claim of some of the supporters 
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of theistic religions that the doctrines and dogmas of 

religion were outside the realm of reason and logic. They 

agreed with Freud that theistic absolutism presented no 

absolute scientific or empirical proof for modern people. 

But they contended religious ideas did not have to conform 

to the strict criteria of belief laid down by science. For 

these people religious lmowledge was qualitatively different 

than scientific knowledge, 

Freud attacked this kind of thinking by saying it 

lead to a doctrine of "credo quia absurdum" which he 

defined as followsa 

It maintains that religious doctrines are outside 
the jurisdiction of reason--are above reason. Their 
truth must be

1
felt inwardly and they need not be 

comprehended. 

Freud refuted the doctrines of "credo quia absurdum" by 

saying it was implicitly invalid and so subjective that no 

proof for establishing proper moral authority could be 

derived from it. 

As an authoritative statement [Credo quia absurd~ 
has no binding force. Am I obligated to believe every 
absurdi ty'?12 

Note carefully that Freud combined the issue of 

religious knowledge with the issue of religious authority. 

Freud knew that if religious knowledge could be shown to be 

fallible, no person could derive any authority based on the 

statements of religion! Freud did not mind if individuals 

in a society were to pursue their own delusions. After all, 

Freud said anyone has "the right to be ignorant... But when 

one person attempted to s eize control over another based on 
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subjective fallible religious doctrines, this was a serious 

issue, with dire consequences for the maintenance of an 

orderly civilization. Simply stated, one person cannot 

derive authority over another on the basis of a private 

subjective experience, the very kind of experience which 

modern theistic absolutism claims provides truth for its 

beliefs, According to Freud even if a person claimed to 

have spoken with Deity, unless they could produce valid 

empirical evidence for their claims, they were to be 

ignored. 

If one man has gained an unshakable conviction of the 
true reality of religious doctrines from a state of 
ecstasy which deeply moved him, of what significance 
is that to others?lJ 

None. 

Next the defenders of theistic absolutism tried 

to criticize Freud on the following basis• Yes we know 

that the dogmas and doctrines of theistic absolutism 

cannot be proved, and in fact, some of them are outright 

fantasies. But should we not believe in them anyway •as if" 

they were true, in order to maintain the stability of 

civilization and not incite the masses of people by 

exposing theistic absolutism as illusory? To this Freud 

answered an emphatic, Nol If religious ideas were false 

the great masses of people would eventually realize it 

anyway. They would quickly withdraw their support from 

religion and attempt to overthrow the civilization which 

tried to force them t o accept erroneous beliefs. If 

religion and civilization were to endure they would have 

to pursue truth and expose that truth to all people. If 
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religion was untrue, it would have to be changed, and not 

cover up its falsehoods. "If religion is not true• it 

is fairy tales and no 'as if' philosophy will save it."14 

Again by the end of his investigation, Freud came 

to the conclusion that the evidence for theistic absolutism 

was both null and void. 

Criticism has whittled away the evidential value of 
religious doctrines, natural science has shown up the 
errors in them, and comparative research has been 
struck by the fatal resemblance between the religious 
ideas which we revere and the mental products of 
primitive people and times.15 

But if this was the case how was civilization going to 

survive without theistic religion as its foundation? 

For Freud the key for the survival of civilization 

was the acceptance of the superiority of scientific knowledge 

over religious knowledge based on the fact scientific 

knowledge presented superior criteria for belief. That 

superiority lay in the fact that scientific knowledge was 

empirical, demonstrable, and repeatable. As Freud wrote, 

Scientific work is the only road which can lead us to 
a knowledge of reality outside of ourselves. It is 
mere illusion tg expect anything from intuition and 
introspection.1 

Freud also predicted the inevitable collapse of 

religion as an ultimate and infallible source of knowledge 

and the rise of scientific knowledge as the ultimate source 

of human knowledge. 

The greater the number of men to who~ the theories of 
LScientifi£7 knowledge become accessible,.the mor~ 
widespread is the f~lling away from re~igi?ua beliefs, 
at first only from i ts absolute and obJectionable 
t rappings but later from its fundamental postulates as 
well. 7 
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We have but two more epistemological notes before 

we close this section of the chapter. The first point 

concerns the prospective from which a human person gains 

knowledge. The second point concerns itself with the role 

of psychoanalysis in the search for truth. 

It was the assumption of Western religion for 

thousands of years that human knowledge was the result of 

a human being comprehending a phenomenon external from 

their being, then absorbing and integrating the processes 

of that phenomenon into the internal world of the psyche. 

For the believers i'n theistic absolutism this meant that 

Deity would explain the realities of the external world 

through revelation. Humans, for their part, would absorb 

this information into their psyches. Afterwards they would 

act in a way which they felt would be in line with Deity's 

prescriptions and information. They would in fact, try 

to follow as close as possible the commandments of Deity. 

With the advent of, psychoanalysis a whole new way 

of looking at the process of obtaining knowledge came into 

being. Rather than humans _ incorporating an external 

phenomenon into their internal psyches, it was now possible 

to propose the idea that there were pre-conceived human 

cognitions, both conscious and unconscious, which already 

dwelled within the psyche, and were then projected outward 

into the external world. In other words , the idea arose 

that a person's view of reality was greatly influenced by 

a pre-existing internal system within that person• and that 
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it was possible to project these internal factors onto the 

screen of the external world. So followed the startling 

idea of Freud that the Deity of theistic religion was in 

fact such a projection, an illusory father whose origin 

was in the unconscious and whose reality was merely a 

projection of that unconscious onto the screen of the 

heavens. This hypothesis was presented in Freud's book, 

The Psychotherapy of Everyday Life when he said, 

I believe in fact that a great part of the mythological 
view of the world, which reaches into the most modern 
religions, is nothing more than the psychological 
processes projected into the outer world • • • thus 
transforming Metaphysics into Metapsychology.18 

A second point, which closes our discussion of 

Freud's view of scientific knowledge and religious knowledge, 

is the role that psychoanalysis plays in discovering the 

truth, Freud claimed psychoanalysis was a neutral science. 

It was a method for discovering truth, not an ends by 

which truth could be measured. Despite the constant 

criticisms of believers in theistic religions that Freud 

wanted to replace religion with psychoanalysis, Freud 

maintained his attitude that the role of psychoanalysis 

was that of an accurate tool for discovering truth. 

Psychoanalysis is a method of research, an impartial 
instrument, like an i~finitesmal calculus as.it were 
, • , If the applicati?n of the psychoanalyt~c method 
makes it possible to find.a new arg:im:nt apinst the 
truth of religion, tant pis for religion Lso m~c~ the 
worse for religion71 but the defenders of rel1~io~ 
will by the same right make use of psy?hoan~ly~1~ in 
order to give full value to the affective significance 
of religious doctrines.19 
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D. The Psychological Need for Religion Part Ia The Totem Phase 

As we have stated, peoples in ancient societies 

were most terrified by the thought that the capricious 

elements of Fate and Nature could overtake and destroy 

them without warning. But the ancients had a response to 

this fear. They reasoned that just as they had learned to 

cooperate with their fellow people to achieve some degree 

of physical security in the form of organized civilizations, 

so too they had to come to terms with, or at least appease 

Fate and Nature in order to bring serenity and peace to 

their inner psychic lives. This though, remained impossible 

as long as these two forces were non-personal and remote. 

But what if people could posit Fate and Nature as 

rational Beings like themselves? Surely if that were true 

then people could have an adequate way to communicate with 

these forces. If Nature and Fate were Beings they could be 

placated, influenced and obeyed, resulting in these forces 

extending providence to selected individuals and groups. 

In this fashion, psychic peace would be achieved and the 

terror of a capricious attack from Fate and Nature would be 

relieved. Thus for Freud, the first necessary psychological 

step in the development of religion was the humanization 

of Nature and Fate. 

The second necessary psychological step in the 

development of religion was omnipotence of t hought. There 

are certain types of people who believe that by merely 

thinking something will happen, it will occur. They contend 
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all they need do is "wish" or "will" something to be true 

or real, and it will subsequently exist in reality. They 

can feel their thoughts are all-powerful (omnipotent) and 

control both other people and reality itself. The 

ancients who subscribed to omnipotence of thought believed 

that by wishing or by willing that Fate and Nature were 

Persons, these forces would actually become Persons in 

reality! Freud characterized this wishful thinking as 

"mistaking an ideal connection for a real one." For as 

we know, just because it would be ideal for something to 

exist or to happen, that does not in any way mean such a 

phenomenon will occur. I may wish all I like that I have 

a million dollars in my pocket but this "imaginary million" 

cannot be used in real life to buy anything. Yet, as we 

shall see, omnipotence of thought continues to play a vital 

role in modern religions, especially in modern theistic 

absolutism. 

The first comblnation of the humanization of Nature 

and Fate with omnipotence of thought manifested itself in 

ancient totem religions. By using omnipotence of thought, 

the ancients could wish into existence the reality that 

cet"tain animals were the earthly "representatives" of 

natural forces, and that by appeasing these earthly 

representatives, one could gain security from natural 

disaster. In this primitive stage Nature was turned from 

a capricious force into an earthly animal to be worshipped 

and given sacrifices. 
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Freud's definition of totem worship supplies us 

with important psychological insight into its essential 

character. 

As a rule [the totem? is an animal, either edible and 
h~rmless, or dangerous and feared • , • The totem is 
first of all the tribal ancestor ,Lexalted fathe~ of 
the clan as well as its tutelary spirit and protector 
• •.• T~e members of the totem are under a sacred 
obl~gat~on not to kill their totem and tg abstain from 
eating its meat or any enjoyment of it.2 

Freud also noted that wherever we find the totem, we find 

the existence of a law which forbi ds members of the same 

totem clan to have sexual intercourse with one another 

(exogany). 

Further, Freud took great interest in totem worship 

because he fotmd its practitioners behaved remarkably similar 

to modern day neurotics. One trait both these groups of 

people shared was omnipotence of thought. The other trait 

they shared was the setting up of a taboo object. For the 

worshipper of a totem animal god, the animal being worshipped 

was "taboo." This means that the animal evoked simultaneous 

feelings of danger, forbiddeness, filth, and yet maintained 

a tremendous attraction to the totem worshipper. For 

example, for the totem worshipper whose totem animal was 

a turtle, the thought of turtle soup would attract and 

repulse the person at the same time. Neurotics also set 

up taboo objects which share similar qualities to the taboo 

objects of totem worship. Thus, if a neurotic person 

considers a cigarette a taboo object, the thought of 

smoking would attract and disgust them at the same time. 
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Freud summed up these contrasting feelings toward 

the taboo object as ambivalence. As he wrote. 

The~ Ltotem wo:shippers and neurotic§! assume an 
ambi!a~e~t att~tude toward their taboo [Or neuroti,gl 
prohibitions, in their unconscious they would like 
nothing ~etter than to transgress them but they also 
are afraid to do iti they are afraid just because 
they would like to transgress and the fear is stronger 
than the pleasure. But in every_ individual of the 
Ltotem/' race the desire for it Zfhe taboo objec~ is 
unconscious just as i'n the neurotic • • • LThu§l the 
basis of taboo is a forbidden action for which there is 
a strong inclination in the unconscious.21 

If indeed ancient totem worshippers share omnipotence 

of thought and an ambivalent attitude like modern day 

neurotics, could there possibly be a link between these two 

groups? Could the behavior of both groups have a common 

origin? Freud believed he foW'l.d this all-important link 

in the Oedipus Complex. 22 In the case of totem worshippers 

the Oedipal complex was projected from the unconscious 

outward onto the totem animal. In the case of the modern 

neurotic, the Oedipal Complex was projected either onto 

an animal or another taboo object. 

Perhaps a clinical example will illustrate this 

crucial point. Freud reports the case of a young boy who, 

while urinating in a barnyard, had his penis bitten by a 

rooster. Immediately afterward the boy took careful care 

of the rooster, till one day the boy suddenly reported that 

he now loved chickens and hated the rooster. The next day 

to ever yone 's chagrin, t he boy was found eating the raw 

f lesh of the rooster he killed. After this grisly episode 

the boy refused to eat any poultry or eggs . The parallels 
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between this boy's behavior and the Oedipal Complex are 

explicit. The rooster symbolized the boy's father who in 

.real life was aggressive and cruel. The chickens symbolized 

the boy's mother. The killing and eating of the rooster 

symbolized the killing of the father in order to marry the 

mother. The taboo the boy set up about eating eggs or 

chickens was the result of the remorse the boy felt at the 

symbolic murder of the father. Lest my readers find this 

far-fetched, I shall report that Freud was able to cure 

this boy's neurosis based on this interpretation. 

Similarly Freud posited that the Oedipus Complex was 

the root of totem worship. We know that totem worshippers 

go through certain prescribed rites when they celebrate a 

"holiday." During these designated "holidays" the totem 

animal, which under normal circmnstances is considered 

forbidden and taboo.,. is now killed, cooked, and eaten. 

Afterwards all the members of the tribe mourn the death of 

the animal that they just slaughtered and ate. Finally, at 

the end of the feast the tribal members redeem their pledge 

not to marry women in the same totem clan. If we remember 

Freud's definition of the word "totem" we remember it is 

an animal who is considered to be the ancestoral father of 

the clan. Thus it is fair to say that during t hese 

designated totem holidays the totem animal or the "exalted 

father" of t he clan is ceremonially murdered, and the tribe 

devours him. But r emorse appears symbolized by the 

mourning of the dead taboo animal. Finally the mechanism 
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of guilt takes over and the men of the clan vow not to 

take wives of the same clan, the symbolic mothers of the 

tribe. By doing this they deny the incestuous fruit 

resulting from their murder of the father god. 

Freud again co·ncluded that just as the Oedipal 

Complex is the cause of modern day neurosis, especially 

in children, so too he insisted the Oedipal Complex is 

the reason why totem religion set up certain taboo 

prohibitions and worshipped a "father god." 

It becomes clear that the two prohibitions of totem 
religion, namely not to kill the totem animal and not 
to use a woman belonging to the same totem clan for 
sexual purposes, agree in context to the two crimes of 
Oedipus who slew his father and took his mother to 
wife, and also the child's two primal wishes whose 
insufficient repression or whose reawakening forms 
the nucleus of perhaps all neurosis • • • 2J 

In fact, for Freud, the Oedipal Complex was seen as the 

primal problem in the human person and the reason why we 

have many of the i ·nsti tutions that we do. 

I want to state the conclusion that the beginning_ of 
religion ethics, society and art meet in t he Oedipus 
Complex. ~4 
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D. Part II: Modern Religion 

The first step involved in seeing the growth of 

modern religion is the realization that the mechanisms of 

modern religion are essentially the same as those of 

ancient totem religions. Hwnans still face the same 

tensions as did their ancient counterparts. Earthquakes 

devastate large areas of our country and the world. Flood, 

drought, and weather factors overwhelm us with their power. 

Death still lurks in the dim future. Fear, anxiety and 

depression make our lives meaningless experiences. We 

are reminded everyday that we are finite. But another 

part of the human nature desires infinite statusa to 

overcome anxiety, to escape natural disaster and death, to 

live forever. This, as we stated before, is the problem 

of finitude which religion attempts to answer. 

Theistic absolutism is one religious res:ponse 

that claims to overcome the problem of finitude. It has 

been the dominant religious response of the Western World. 

So much so that Freud equated all religion with theistic 

absolutism. However, it was Freud who attempted to show the 

answers that theistic absolutism gave to the problem of 

finitude were scientifically and empirically unsoW1d, 

unverifiable, in fact, they were illusions . 

Theistic absolutism began not in fact, but with a 

wish. we have already di scussed t he meaning of omnipotence 

of thought and the way it manifested itself in ancient 

c ivilizati ons . But it i s crucial to remember that the idea 
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of omnipotence of thought is still a very real force among 

many people today. They still believe that wishing or 

willing something will make it so. They still mistake ••an 

ideal connection for a real one." Freud believed omnipotence 

of thought is particularly strong among the practitioners 

of theistic absolutism. For what would be more ideal than 

to wish or will that there is a Father in heaven who would 

care for us, his children: a Father who would prevent 

earthquakes, allay anxiet~ and grant the individual eternal 

life. The fact Freud asserts that we have no evidence for 

such a Being is unimportant to these people. The wish. 

the desire, the will that such a Being exists and can 

communicate with us is psychologically dominant over the 

powers of reason and logic which tell us such a Being is a 

creation of the imagination, an illusion. 

In ancient times people were helpless so they 

imagined a father god who was represented by an earthly 

animal, the totem. Today people are still helpless when 

face.d with certain obstacles and again Freud says they wish 

into existence an exalted father who dwells in the heavens. 

"Man's helplessness remains and along with it his longing 

for his father and the gods f_Gogl."
25 

If we are indeed projecting an image of a God from 

the internal world of the unconscious into the external 

world of reality, in order for Him to solve our problem 

of finitude, why would we specifically choose a Father 

Image? To answer this we must first understand some basic 

elements of the htunan personality. 
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Freud claimed that we have stored in our unconscious 

a prototype experience of helplessness before powerful 

external forces. This feeling of helplessness, as we said 

is a primary reason in imagining the existence of a father 

god. The prototype experience of helplessness to which 

Freud refers is our childhood. Some people might respond 

to this by saying, ''Yes, but my childhood is over. I am an 

adult now. " Freud would contend that whatever phase~ in 

deve1opme·nt we have already passed through is ·not over, 

gone, or merely a memory. Rather all the various stages 

of growth of human persons are incorporated into a person's 

present psyche as a unique and individual "self." In other 

words, my childhood lives inside of me as a separate 

individual force along side my "teenage self," my "infant 

self,•• and my "adult self." 

This is a crucial point. For at different times 

one of these "selfs" can take power over the person and 

determine their thoughts and behavior patterns. Thus, 

a person may be an adult in numerical years and yet act 

and think like an infant or a child because that particular 

self is dominating their personality. When s ome people ar e 

faced with feelings of helplessness because of the forces 

of Fate their child or infant s elves often take control of 

the personality. Freud further claimed the solution this 

infant self offers to the probl em of finitude can also be 

considered an infant 's r esponse, namely, the response of 

theistic absolutism! 
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The infant self remembers a time when helplessness 

(the helplessness of the crib) was solved by having dependent 

relationships with more powerful adults. First came the 

relationship with the mother who fed the child and gave it 

security• 'But later the function of "protector" was taken 

over by the father. The infant self remembers those 

ambivalent feelings toward the father who was respected 

for his strength but feared and envied as a danger to 

itsel;f and its mother. Hence, we see the dominance in the 

infant self of the Oedipal Complex. 

Based on this knowledge Freud po·stulated the 

psychological processes involved with th~istic absolutism. 

They are as follows. First whe·n faced with the problem of 

Fate and finitude as adults, some persons revert to their 

infant self for a solution. This infant self, in turn, 

under the dominance of the Oedipal Complex projects 

outward from the unconscious onto the heavens the Father 

God of theistic absolutism. This father God is in fact a 

projection of the actual father this person experienced in 

infancy. As Freud wrote, 

Psychoanalytic inve~tigation of the in~iv~.dual teaches 
with special emphasis that gods LGoi/ is i :n every cas~ 
modelled after the father and that our p~rso~l relation 
to god ffiog] is dependent. upon our rel~tion~hip ~o ·our 
physical father, fluctuat~ng and.changing with him, and 
that god ffiog"J at bottom is nothing but an exalted 
father.26 

As Freud said, this particular religious response, 

namely theistic absolutism as projected by an infant self 

managed to solve the problem of finitude for many thousand.s 
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of years. It answered both the question as to why we 

should follow civilization's laws (they were from God) 

and why we have the attacks of Fate (they are also part of 

God's plan). But Freud raised the question as to the 

future of theistic absolutism, seeing that from his 

perspective it was merely a psychological wish of an i'nfant 

self, or in other words, it was an illusion. Indeed, 

Freud asks how long will people persist in this infantile 

belief knowing it has no. solid empirical evidence? 

Freui believed that both individuals and civilizations 

went through stages of growth. He was the first therefore, 

to propcse the idea that both individuals and civilizations 

could "outgrow" the need for theistic absolutism. He 

envisioned a time when the adult self, not the infant self 

would attempt to answer the problem of the attacks of Fate 

and the general problem of finitude. Instead of using 

omnipotence of thought, or an infant self's projection 

of an Exalted Father, the adult self would be able to use 

tough empirically verifiable data and scientific reasoning 

to attempt an adult response to finitude in a modern age. 

But Freud warned the price of moving from the 

infant self to the adult self will be high as far as 

psychic stability is concerned. Gone will be the Father 

God who cared for his children. People will be faced with 

the cruel world of natural causation and be forced to accept 

it. Indeed, for Freud the response of the adult self to 

the problem of finitude was acceptance. He wrote, 
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T~e~hw~llhhave to admit to themselves the full extent 
o eir elplessness. They can no longer be under 
the . tender care of a beneficient Providence. They will 
be in the same position as a child who has left the 
paren~al ho~e.where he was warm and comfortable. But 
sure infant~lism _ is destined to be surmounted. Men 
cannot ~ema1n children forever: they must in the end 
go o~t ;nto 'hostile life'. We call this 'education to 
reality • ~eed I c?nfess to you that the sole purpose 
of my2book is to point out the necessity of this forward 
step. 7 

One final point. There are some who argue that 

Freud was not trying to destroy belief in theistic absolutism, 

but was merely trying to expose it as an illusion. They 

cite as evidence that in Freud's definition of the word 

"illusion," he makes it clear that an illusion is not 

equivalent to an error. "Illusions need not necessarily 

be false--that is unrealizable or in contradiction to 

reality." 28 Freud cites as an example of a·n illusion the 

dreams of a middle class girl that she will marry a handsome 

prince. After all a handsome prince might arrive and marry 

the girl. These people also cite as evidence of what they 

see as a neutral attitude on Freud's J;Brt toward theistic 

religion in this quote, "There is no danger of a devout 

believer's being overcome by my arglUJlents and deprived of 

his faith." 29 
These people could not be more wrong! Freud, as I 

have attempted to show, had ·no such "neutral" attitude 

toward theistic absolutism. After careful study he found 

it completely false. Personally, he despised it! He 

· t• t he despised it in his personal despised it as a scien is • 
JO Wh r discussing theistic religion, religious life. eneve 
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he attacked the tenents of theistic absolutism in the 

most scathing and vicious terms possible. When he called 
it an illusion he did so not out of neutrality but out of 

contempt for its lack of empirically verifiable data. 

When he said he could not convince a devout theistic 

absolutist to accept his views he did so because he 

viewed these people as "ignorant" and he saw no way of 

communicating with them using arguments based on reason. 

Perhaps then, if there is any doubt remaining as 

to Freud's real attitude toward theistic absolutism, I shall 

close this chapter with some of Freud's classic quotes on 

the subject. They will, I am sure, reflect Freud's harsh 

and antagonistic attitude toward this view. At one point 

he calls theistic absolutism _. a narcotic, "the effect of 

religious [theistic abselutis!l 

likened to that of a narcotic."Jl 

consolations may be 

Another time he equates theistic absolutism with 

surrender to life's problems. 

Religion ftheistic absolutism? restricts [thi/ 
play of choice and adaptation, since it imposes equally 
on everyone its own path to the aquisition of happiness 
and p~otection from suffering. Its technique consists 
in depressing the value of life and distorting the 
picture of the real world in a delusional m~.nner-­
which presupposes an intimidatio·n of the intelligence. 
At this price, by forcibly fixing them into a state of 
psychical infantilism and by drawing them into a mass 
delusion

1 
religion [theistic absolutism? succeeds in 

sparing many people and individual neur?sis. But hardly 
anything more. There are as we have said, many paths 
which may lead to such happiness as it is attainable 
by men, but there ~s i;one which. doe-s so for cert~in. 
Even religion [theistic absolut1sm7 cannot keep its 
promise If the believer finally sees himself 
obligat;d to speak of God's 'inscrutable decrees• he 
is admitting that all that is left to him as.a l~st 
possible consolation and source of pleasure in his 
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suffering is an un d. t• 1 . 
prepared for th t c~n i iona submission • • if he is 
h . lf th a ' e could probably have spared 

imse e detour he has made.32 

Finally, nothing could better sum up Freud's 

attitude toward theistic absolutism than his own words 

as spoken in Civilization and Its Discontents. This will, 

I am sure destroy any hope among those who thought Freud 

was not really opposed to theistic absolutism. He was not 

only against it, his views expressed the polar opposite 

opinion. 

In my Futur~ of an Illusion [j927..:J I was concerned 
much less with the deepest sources of the religious 
f~eling.t~an wi~h what the common man ~derstands by 
his religion--with the system of doctrines and promises 
which on the one hand explains to him the riddl.es of 
this world with enviable completeness, and, on the 
other, assures him that a careful Providence will watch 
over his life and will compensate him in a future 
existence for any frustrations he suffers here. The 
common man cannot imagine this Providence otherwise 
than in the figure of an enormously exalted father. 
Only such a being can understand the needs of the 
children of men and be softened by their prayers and 
placated by the signs of their remorse. The whole 
thing is so patently infantile, so foreign to reality, 
that to anyone with a friendly attitude to humanity it 
is painful to think that the great majority of mortals 
will never be able to rise above this view of life. 
It is still more humiliating to discover how large a 
number of people living to-day, who cannot but see that 
this religion is not tenable, nevertheless try to 
defend it piece by piece in a s~ries of.pitiful 
rearguard actions. One.would like to mix among ~he 
ranks of the believers in order to meet these philosophers, 
who think they can rescue the God of religion by 
replacing him by an impersonal, ~hadowy and ~bstract 
principle, and to address them with the warning wo~dss 
'Thou shalt not take the name of the Lord thy God in 
vain!' And if some of the great men of the ~st acted 
in the same way, no appeal can be made to their example: 
we know why they were obliged to.JJ 
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22. OEDIPUS COMPLEX· A h t · t• · · · d . . • . c arac eris le grouping of instinctual 
f riv~s, aims, O~Ject relations and fears universally 

om; at ~he he~ght of the phallic phase (J-6 years). 
During this period the child strives in a limited way 
for sexual union with the parent of the opposite sex 
and the dea~h ?r di~appearance of the parent of the same 
sex. Co-:xistin~ with these strivings, but usually 
~ess prominent, is the negative form of the complex; 
in this case the child wishes for sexual union with 
the parent of the same sex, and the death of the parent 
of the opposite sex. The specific talion (retaliatory) 
fear for these forbidden incestuous and hostile wishes 
is ~hat of castration in the male, and injury to the 
~enital and procreative organs in the female. Genetically 
{see metapsychology), it is a nodal point crucial to 
the further growth and development of the immature 
psychic apparatus; through its resolution it contributes 
to the coalescence and definitive formation of the 
superego. Topographically, the complex is usually 
partly conscious and evident in speech, behavior and 
other modes of communication during childhood. In later 
life, it is most often unconscious, but depe·ndent on 
the extent of resolution, it is more or less·'" evident 
in behavior, attitudes and object choice, and has an 
important bearing on character structure, the nature 
of object relationships and sexual identity, fantasy 
formation and later sexual patterns and activities. 

Together with the unconscious and infantile 
sexuality, the oedipus complex is one of Freud's 
greatest discoveries, made during his self-analysis in 
1897. He was struggling with the inconsistencies of 
his earlier 'adult-seduction-of-children theory' or 
neurosis and with his doubts about the new science. 
Under the pressure of recognition of hysterical symptoms 
in his family and himself! he ei;tere~ into a peri?d of 
intensive introspection, including his dreams, which he 
called his self-analysis. In a famous letter to Wilhelm 
Fleiss dated October 15, 1897, Freud stated his findings 
"I hav; found love of mothe:: and.jealousy of the father 
in my case too, and now believe it to be a general 
phenomenon of early childhood. Ev~ry member .•••. was 
once a budding Oedipus." He h~d d~scovered infantil~ 
sexuality and oedipus complex in hims~lf, a:r;d tent~tively 
assumed its universality. In present~ng this thesis 
for the first time in The Interpretation of Dreams, 
Freud used his own dreams and t~ose of others ~o 
correlate the myth of Oedipus with the unconscio~s 
wishes of every man. A Glossary of Psychoar;alytic 
Terms and concepts, Moore, Burness E. ~d Fine . . 
Bernard D. (The American Psychoanalytic Associa~ion 
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CHAPTER II 

GUILT, RITUAL, AND OBSESSIVE NEUROSIS 

A. Guilt and Its Origins 

There are essentially two types of guilt: structural 

and actual. A t 1 ·1 · c ua gui t is conscious guilt. It occurs 

when one has done something that one considers wrong in 

reality Qr in fact. Actual guilt then is what you do. 

We will have further occasion to speak of the origins of 

actual guilt a little later on, when we discuss civilization 

and guilt. The other type of guilt is structural guilt. 

It has its roots in the unconscious. We may say it is 

experienced when a person feels guilty and never has done 

in reality or in fact, any action that could be said to 

produce the guilt. Structural guilt then is an intrinsic 

part of the person. 

Freud sought to answer the question as to how 

structural guilt becomes imbedded in the unconscious. To 

this question he postulated the hypothesis that structural 

guilt was derived from the Oedipus Complex. Although we 

footnoted the nature of the Oedipal Complex in the last 

chapter, it would perhaps be beneficial to review this 

crucial juncture in human development. At a young age, 

Freud posits, (usually between three and six years) a child 
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becomes aware of his/her love and d ependence upon the 

parent of the same sex. This emotion manifests itself in 

terms of a sexual desire and attraction for the parent of 

the opposite sex. The young person, Freud tells us. 

realizes that in order to achieve any sort of sexual 

fulfillment, the parent of the same sex must die. In the 

case of the male child the father must also be castrated 

so that his sexual prowess (his penis) could be used to 

attract the mother. 

The result, according to Freud, of this tmconscious 

process is the attitude of ambivalence in the child toward 

the parent of the same sex. The child loves and fears the 

parent of the same sex because of his/her dependence on 

them, but simultaneously the child feels aggression, envy, 

and even hate toward that same parent for being an obstacle 

to sexual fulfillment with the parent of the opposite sex. 

This ambivalent attitude is expressed in the 

language of remorse. regret, sorrow, and atonement. The 

child constantly can be found apologizing toward the pa.rent 

of the same sex. Thus, is developed the initial emotion 

of guilt. All future occurrences of structural guilt will 

be a rememberance of this "Sinai" guilt experience. 
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B. Civilization and Guilt 

The origins of actual guilt are social and are 

derived from the infrastructure of civilization. One of 

the basic needs in maintaining a civilization is the need 

to control the great masses of people, each one of whom is 

striving to execute his/her own will. As Freud saw it, 

every individual is endowed with an~· That is, we all 

have a part of our psyche which desires, wills, lusts. 

Primal among these desires according to Freud is the libidinal 

urge, or the urge to have sex. The ego can be a positive 

force in the human being because it gives us a sense of 

selfhood and identity. But if the ego were allowed to 

function llllchecked, if the desire structure and especially 

the libidinal urge manipulated our personalities, then laws 

and consequently civilizations could not exist! 

There was therefore, the need for society to 

develop a counterpart to the ego, as harsh and powerful as 

the ego itself, but standing in direct opposition to it. 

This ftinction is served by the super ego. 

The function /jf the super ~gQJ c~nsists in keeping a 
watch over the actions and intentions of fhe ego and 
in judging them, exercising a censorship. 

In this way civilization extends psychic control over the 

individual. 

Civilization therefore obtains mastery ov~r the 
· . d · · d l's dangerous desire for aggression fegiJ 
~~ !~~k~~ing and disarming it [the egg] and by_ 
setting up an agency within him ~o w~tch over it 
like a garrison in a conquered city. 

Fur:ther, the monumental clash betwee·n the ego and 
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the super ego is the main source of actual guilt, and like 

structural guilt it • expresses itself as a need to atone 

and be punished. Those performing a "wrong deed" (in 

society's eyes) or even the consideration of performing a 

"wrong deed" will produce a melancholy black mood which is 

commonly called guilt feeling. 

Let us take a look at an example of how this 

societal structure of actual guilt works in reality. For 

civilization to exist there must be a law that one person 

may not sexually assault another. Civilization, through 

education, indoctrinates this value into the super egos 

of young people. Yet when these young people reach puberty 

they are faced with a very difficult situation. Their 

super egos have been taught to avoid lewd sexual advances; 

yet that is exactly what their ego structure desires! There 

thus develops a monumental conflict in adolescence and 

those who have seen or experienced it do not doubt its 

fury. The resulting guilt from this struggle is equally as 

obvious and as difficult with which to deal. 

The second cause of guilt in civilization is not 

actual, but rather organizational. It is a combination of 

the basic infrastructure of civilization combined with the 

effects of the Oedipal Complex. Freud pointed out the fact 

that we basically live in family units. The head of the 

family is the father. All relationships with the father 

are mitigated by the Oedipal Complex. Freud further claimed 

the Oedipal complex could be the activating agent which 
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would arouse and energize the super ego. The super ego in 

turn, would clash with th . e ego to produce guilt. Freud 

concluded that as long as civilization has the structure 

it does and as long as it is forced to control the egos 

of the masses, guilt will be the · primary problem of people 

residing within civilization. 

My intent~on /Is? to represent the notion of guilt as 
t~e_m?st ~mportant problem in the development of 
c1v1lizat1on.J -

C. Guilt and Ritual in Ancient Religions 

In our previous chapter we discussed at length, 

totem religions. It is appropriate though, in discussing 

the topic of guilt to once again delve into this area. As 

we said at specific times the worshippers of totem religion 

held "holidays." During these celebrations, rituals would 

be held. The main ritual of the holiday was the killing, 

cooking, and eating of the totem animal which at all other 

times was considered taboo or prohibited, We noted that 

the origin of this ritual was rooted in the Oedipal Complex 

because the totem animal represented the ancestral father 

of the tribe. The result of this ritual killing of the 

ancestral father, albeit symbolically, activated the 

Oedipal Complex which in turn produced enormous guilt. 

This guilt surfaced sociologically as the legalistic 

prohibitions of exogany. That is, sexual intercourse and 

marriage were forbidden with the symbolic "mothers," the 
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women of the same tribal clan. 

There are several crucial points which we must 

add to this basic framework. First, Freud posited the 

hypothesis that in many ancient tribal clans the killing 

of the father by a group of sons banded together was not 

symbolic at all. No, it was real custom actually performed 

at some point in the tribe's history, In other words, 

Freud claimed there was a time in the history of ancient 

religions when the sons would periodically band together, 

kill their father, castrate his corpse, eat the genital 

organs and then forcibly rape their mother! At some point 

Freud conjectured this procedures was halted and the totem 

animal was selected to take the father's place. Thus it is 

easy to imagine the deep psychological turmoil that ran 

through the clan when the appointed time of the "holiday" 

approached. Once again they would act out, albeit 

symbolically, the heinous crime of their past. 

Now comes the second crucial point. It concerns 

i tse.lf with the efficaciousness of the holiday. It may 

seem amazing to our sophisticated minds that the acting 

out of the Oedipal drama with an animal as a symbolic 

stand-in for the father would really have any psychic 

effect upon the totem worshippers. Yet it did. In fact 

the catharsis of this ritual during the holiday managed 

Of guilt, both actual and structural, to relieve some degree 

among the adherents of totem worship. This is because the 

the Oedipal Complex, touched the 
ritual, by re-creating 
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unconscious of the indivi'dual and by doing so lifted from 
him/her the heavy burden of guilt. 

The ritual worked for two reasons. It worked 

because it was dramatic. It worked because the adherents 

of totem religions believed wholeheartedly in its power to 

heal the wounds of guilt. Without the belief among its 

adherents that the ritual would work, the ritual would 

have been merely the slaughter of an animal and a _ picnic. 

J·nstead it became a powerful rite that was the center of 

the clan's religious life. Yes, factually we might say 

that the ritual itself was an illusion. The animal was 

not the father. Certainly eating it could not be equated 

with the canabalism of the past. But psychologically, it 

was a ''necessary illusion" to its adherents, It was a 

ritual which was coherent, consistent and tn rhythm with 

the needs of its follewers. It was a ritual that 

symbolically met a basic human need because it arose 

organically from a basic human problem. 

After reading this account, many readers might 

consider the rituals which occurred in totem religion as 

primitive practices and having no relationship with the 

sophisticated rituals which religions practice today. 

Freud would disagree. The modern system of religious 

ritual, by which Freud means theistic absolutism, $till 

part' t o deal with the same Oedipal is attempting in 

problem as our ancient counterparts. 

In this connection some features !er~ ~~~~~ag~t!~t~~ 
religionl which henceforth determine 
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every religion. The t . . 
the sense oi' guilt o.f ~~em religion had issued from 
palliate this feelin . e sons as.a:i attempt to 
father through subse~u:n~ t~ - c~nc1l1ate the injured 
religions prove to be n ° _edience. All later 
problem, varying oni ~ttempts to solve the same 
of culture in whi y in accordance with the stage 
the paths which t~h t~e~ ~ttempted and _according to 
reactions aiming ~ytha e. they are all however, 
culture began and ah" ~same g:eat event with which 
mankind come to re;t~~ ever since has not let 

D. Guilt, Ritual, and Modern Religion 

Before undertaking this discussion of guilt, ritual, 

a·nd modern re11· g1· o.n the author would like to emphasize 

again that when Freud used the term "religion" he meant 

by it theistic absolutism.5 Thus, many of the statements 

and criticisms Freud levels at ''religious rituals" do not 

pertain to all religious rituals per se, but only to those 

that still maintain the theistic absolutistic perspective. 

We have seen how ancient religion copes with the 

idea of guilt and the ritual system it uses to ~elieve its 

burden, but how does modern theistic absolutism deal with 

the problem of guilt by using ritual? 

To see this we must back up a s·tep to review the 

role religion plays in civilization. As we stated in 

Chapter I, civilization or group living solves many of the 

problems ~aced by individuals. However, civilization is 

powerless in attempting to control the forces of :Fate: 

death, natural disaster, and mental problems. Fate then, 

is seen by civilization as something religion must explain. 
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Theistic absolutism, the dolllinant . religious response 

of the Western world, claims that Fate is suffered because 

of Divine will. In other words, death, diseases, and 

anxiety are all products of the will of Deity. 

But this response in turn produces the problem of 

surd evil. That is, how can a benevolent God purposefully 

produce capricious evil? The answer of theistic absolutism 

is that evil is not capricious at all but r.ather it is a 

punishment from Deity for engaging in sin. sin cat1 be 

defined as an offense against Deity. If for example, the 

laws of civilization are considered Divine, then to trespass 

those laws would be to commit sins. 

Freud pointed out that when viewed psychologically, 

there are tremendous flaws in the way theistic absolutism 

views guilt and sin, and the ritual it has created to deal 

with them. The first of these problems occurs when there 

is an instance of innocent suffering. Suppose a natural 

disaster, say a flood for instance, occurred in some place. 

Chaos of that magnitude could only be interpreted by a . 

theistic absolutist community as being the punishment for 

sin. But if the individuals of that community were fairly 

decent people they would be forced to ask themselves of 

what sin they were guilty of committing. When unable to 

find that s-in, rather than give up the entire theistic 

absolutist structure, they will instead be left with a 

for a sin which they could not even 
sense of guilti guilt 

•t In this way, theistic absolutism 
imagine, let alone commi • 
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fails in relieving gu1·1t d an can even be said to be the 

cause of even more inten· se gui" lt feelings. 

Second• Freud says it i· s the f 11 · · 1 · f a acious c aim o 

theistic absolutism that the only catise of guilt can be 

sin. For theistic absolutism, black moods, anxiety and 

neurosis are seen not as maladies effecting all people. 

but rather as punishments for sins which have been 

committed. In direct opposition to this it was one of the 

major contributions of Freud that guilt need not be a 

product of wrong-doing. nor need it have any relationship 

with human actions. Certain types of guilt in fact. are 

structural and intrinsic with the make-up of the person. 

Indeed, in Freud's view, guilt and sin were not the same 

thing at all, nor ne·cessarily causally related, they were 

in fact, in most cases, very different things, with very 

different origins. One could even question whether 

according to Freud there could even be such a ·concept as 

"sin." 

To explain this point in depth and other criticisms 

of Freud against theistic absolutistic ritual, let us 

analyze the traditional Jewish celebration of Yorn Kippur 

in Freudian tenns. For the orthodox and traditionoid Jew 

the commands of Deity are found in the Pentateuch and the 

rabbinic literature, most notably the Talmud. As we said, 

anyone who trespasses these commands of Deity are said to 

have sinned. Sin, for the theistic absolut~stic adherent, 

produces guiJ.t. The day of Yorn Kippur is set aside to 
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purge the individual's past si"ns, d th an ereby, alleviate 
the sense of guilt. 

According to Freudian thinking the holiday of "Yom 

Kippur" has striking resemblances to the totem "holiday." 

On the totem holiday the symbolic eating of the father is 

the efficacious act which purges guilt. On Yom Kippur the 

refraining from eating is the symbolic act which appeases 

the Father God. The Father God ln turn, absolves his 

children from sin which results in a relief from guilt. 

Secondly, both the adherents of totem worship and the 

adherents of Yom Kippur can find partial relief from guilt 

if they truly believe that the rituals of the holiday are 

in fact efficacious and achieve a release from guilt. In 

this way Freud would say both ho.lidays can be "necessary 

illusions" to their followers. 

Thirdly, Freud would claim the Oedipal element is 

manifest in both the totem holiday and the Yom Kippur 

celebration. The totem ritual is a reenactment of the 

Oedipal drama. on Yorn Kippur we deal more with the end 

results of the Oedipal Complex• we mean by this the need 

to atone and be punished. On Yom Kippur Freud would claim 

we have disobeyed the Father and considered lewd relations 

with the mother. 

If one has doubts .about these Oedipal elements 

being present in the traditional ritual of Yom Kippur. he/ 

revl.·ew the traditional l i t urgy for t his she need only 

holiday. Here are s ome excerpts , "Our Father our king we 



have sinned against Yous"6 Our God and God of our Fathers 
:forgive Us, pardon us and grant us atonement for we are your 
children and You are our Father.," 7 8 "We are guilt ladeni" 
"For the sin which we have committed before You by spurning 

parents r"9 Forgive us 0 our father for we have si'nned.'110 

Finally, a'nd dramatically toward the end of the afternoon 

service, after wors-hippers have apologized to God, the 

Father, they read the Biblical portion which deals with 

naked relatives and incestuous relations! 11 This alone 

Freud would claim should dispell doubts about the strong 

Oedipal elements present in the Yorn Kippur ritual. 

In a Freudian evaluation of Yorn Kippur three points 

should be kept in mind. The first is that a ritual or 

holiday can alleviate guilt o·nly if its adherents believe 

it has the power to do so. This, as we said, is the reason 

why totem worship was so successful. But as Freud pointed 

out, problems occur when the adherents of the religion no 

longer have any reason to believe in that religion, nor 

in the efficaciousness of its ritual. This may be the 

case with Yom Kippur for some people. Because they no 

longer believe in God as Father, nor in the effectiveness 

of fasting as a·n efficacious means to relieve guilt, they 

are left without an effective ritual which speaks to their 

psychological needs. 

Yom Kippur equates sin with Secondly, because 

guilt and claims that guilt can be r elieved by Divine 

forgiveness, it fails to acknowledge and treat guilt which 
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is intrinsic in the person, namely structural guilt. So 
even at its best Freud would claim Yorn Kippur can o£fer 

only a partial and temporary relief to the problem o£ 

guilt. Freud would further claim that true relief from 

guilt comes only with deep and detailed introspection, 

analagous to the work done by psychoanalysis. 

Thirdly, Freud would say the ritual of Yorn Kippur 

is not an adult ritual, it is a ritual of the "infant 

self." By this Freud means that the problem of guilt is 

dealt with on Yorn Kippur in an infantile manner. Freud 

believed that humanity had reached a stage in development 

where people were able to face their problems as they 

were. In other words, according to Freud, people were 

ready to deal with guilt and the Oedipal Complex directly 

without the gloss provided by symbolic rituals. In a 

sense, Freud would say, rituals were only needed for a 

select few, as a "necessary illusion," so that their 

problems could be portrayed through drama and catharsis. 

But for people like himself, Freud viewed ritual as being 

an unnecessary response to life's problem, He believed that 

by facing the truth about one's personality, whether that 

truth be uplifting or abominable, there would ensue relief 

from guilt and most other problems. It is not surprising 

then that Freud himself personally detested all rituals 
12 

and avoided performing them at all costs! 

Freud's attitude toward religious rituals is made 

most clear when he compared them to ceremonials or the 
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"ritualisms" of compulsi"ve · neurotics. Freud proposed the 

hypothesis that the rituals of religion, that is, theistic 

absolutism, have a one-to-one correspondence to the 

compulsive acts of certain types of neurotics. Some 

consider this hypothesis one of the weak links in Freud's 

theory of ritual. Many adherents of theistic absolutism 

argued with Freud that religious rituals have no obsessive 

qualities whatsoever. They saw three basic differences 

between neurotic behavior and religious ritual observances. 

A. There is greater individual variability of neurotic 

ceremonials in contrast to religious rites. B. Neurotic 

ceremonials are performed in private, religious observances 

are public. c. Neurotic ceremonials are meaningless, 

religious rites and rituals are full of meaning. 

Freud anticipated these arguments and responded 

as follows, " ••• the sharpest distinction between 

neurotic and religious ceremonials disappears as soon as 

o·ne penetrates by means of psychoanalytic investigation to 

fi.Jil insight into obsessive actions. "13 In other words, 

according to Freud the superficial similarity between 

obsessive actions and religious rituals extended underneath 

the surface to the psyche itself. Indeed, Freud says 

both obsessive acts and religious rituals share the same 

• • • ,Psychic structure a·nd origins• 

Freud continued by saying that the purpose of both 

and r eligious rituals was to express 
neurotic ceremonials 

the ego and super ego through catharsis . 
the conflict be tween 
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As you remember the ego and its libidinal urge is in 

constant conflict with the ·super ego which: provides the 

pain and conscience necessary to control individuals in 

societal situations, Th ult e res of this internal struggle 

is guilt. 

The religious ritual and the obsessive act, Freud 

argued, are both procedures to alleviate a good deal of 

this guilt. They accomplish this task, Freud tells us t 

by allowing the individual to act out the prohibition over 

which the ego and super ego are struggling, In ancient 

totem rituals the Oedipus Complex was symbolically 

performed. In modern rituals, actions considered "anti-

social" are performed. In this ·respect Freud says ritual 

serves as a compromise or c-ease fire in the internal 

conflict between ego and super ego. It appeases the ego's 

desire, while giving the individual a socially accepted 

forum to fulfill this desire. In doing this the ritual 

produces a degree of satisfaction, coming in part from a 

partially satisfied ego, and in part from a super ego 

that managed to stay within the bounds of civilization's 

laws and mores. 

It is in the nature, moreover of t~e obse~sional .. 
· of all similar affections Llike religious 

~~~~~~~st~sfulfill the conditions o~ a compromise 
between the opposing forces ?f the mind~ Th~s 
th 1 . produce something of the identical ey a ways re t · th 1 . th are designed to preven s ey s~rve 
p easure eyd ·mpulse no less than the represslng 
the ~epre~se 1 
element.1LI-

· by saying that a second important Freud continues 
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eleme·nt shared in common between religious rituals and 
obsessional neurosis · th is e fear which accompanies the 

failure to perform a t · cer a.in ceremonial at its "appointed 

time." 

It . is ea.sy to ~ee wherein lies the resemblance 
between neurotic ceremonials and r 1. · · it is the f . . e igious rites: . . 15ear of the pangs of conscience after their 
omission. 

It is not hard to find the elements of Freud's 

theory at work among obsessive neurotics. For example, 

we find people who have created for themselves the "ceremonial" 

of frequently washing their hands. When analyzed 

psychoanalytically we can trace this behavior to a need 

to eliminate certain guilt feelings concerning some 

trawnatic incident in the past. In one of Freud's 

clinical cases a person missed the funeral of a pa.rent and 

from that moment on felt the need to cleanse their hands. 

Obviously the connection is clear. The person wished to 

cleanse their psyche from the guilt of missing the fl.meral. 

Of course accompanying the guilt which was the 

cause of the ceremonial was the fear and anguish that the 

ceremonial might not be kept properly. With this perso·n 

the water had to be a certain temperature, the soap a 

certain color, etc. This person also reported to Freud 

that failure to comply with this ceremonial would result 

in dire consequences and even death. 
Thus it is clear that 

F Of the Ori
.gins of "obsessive ceremonials" 

reud's theory 
of obsessive neurosis. 

aptly explains the phenomenon 
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But what about religious ritual? At this point 

many readers might consider Freud's theory of ritual as 

completely alien to r .eligious observances. But perhaps 

not. Let us tak~ a look at a traditional Jewish ritual 

through the eyes of Freud. The example we will use is the 

traditional Jewish ritual of lighting candles on Friday 

eveni·ng to inaugurate the seventh day Shabbat.16 If we 

were to select the prime prohibition of the Shabbat, 

that is, the prohibition par excellence of the seventh 

day Shabbat, it would certainly be the command of Deity 

to refrain from lighting a .fire. This prohibition branches 

out to many more, like putting on electric lights, cooking 

food, starting a car, etc. Yet Freud would ask us: Is it 

not fascinating that the ceremony of lighting candles on 

the eve of the seventh day Shabbat is a reenactment of 

the principle prohibition of the holiday? Accordingly, 

Freud would argue this ceremo·ny fits exactly into his 

hypothesis that the rituals of theistic absolutism serve 

as a compromise between that which the ego desires (to 

light fires all the time) and that which the super ego 

reports as wrong and sinful (the burning of any object on 

the Sabbath). 

Candle lighting fit into the other But, does 
· 1 behavior, that is, the fear that category of obsessiona 

l ·t some ai·re consequences will result? 
if candles are not .l • 

The Talmud for example, reports 
Freud would argue it does. 

that a woman who does not light candles for the Sabbath 
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will suffer a mi · 17 

scarriage! Further there is a law in 
the Shulchan Aruh that if a . 

woman misses even one Sabbath 
candle lighting she must add a candle to the ceremony and 
light all the candles, i 1 d · nc u ing the additional one each 

and every week for the rest of her life.18 

To review, Freud would say we find the two elements 

of ·neurotic ceremonials present in the theistic absolutistic 

observance of the seventh day Shabbat. First, Freud would 

say we find present the idea that the ritual is a compromise 

between the ego and super ego. Second, Freud would say we 

find present the idea that failure to perform the ritual 

will have dire personal consequences. 

Freud concluded his theory of ritual as follows: 

In view of the resemblances and analogies one might 
venture to regard the obsessional neurosis as a 
pathological counterpart to the formation of a religion, 
to describe this neurosis as a private religious 
system, and religion as a universal obsessional neurosis. 
The essential resemblance would lie in the fundamental 
renunciation of the satisfaction of inherent instincts, 
and the chief difference in the nature of these instincts, 
which in the neurosis are exclusively sexual, but in 
religion are of egoistic origin.19 

In short, Freud is saying that theistic absolutistic 

ritual is a failure. It fails Freud says because it does 

not deal with the real problems of guilt. It fails .he 

argues,_ because it is in reality only a "tiniversal obsessional 

neurosis." What then would Freud say about the future of 

ritual? Given his psychoanalytical perspective, he saw 

the inevitable demise of all theistic absolutist ritual. 

He predicted there would be a time when people knew 
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themselves well enough not to need what he called "necessary 

illusions." 

Nonetheless, the destruction of theistic absolutism, 

either theologically or ritually need not mean the end of 

religion per se. The problem of finitude, existentially 

present in our lives, will always be with us. Religion 

and ritual shall always be our response. But given Freud's 

insights· we are now challenged to find a religious 

response and a ritual system that is coherent, consistent, 

and rhythmic with our lives, our knowledge, and our psyches. 

We need a religious response and ritual structure which 

will placate our "infant self" while at the same time 

satisfy our "adult self." Judaism could be the name of 

such a religious response and ritual system. Whether 

Judaism will meet this challenge lies in the future growth 

. " 1 ti of our religion and as Freud would say, in our se ves. 
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CHAPTER III 

FREUD'S JEWISHNESS AND MOSES AND MONOTHEISM 

PART I : FREUD'S JEWISHNESS 

A. Introductio~ 

The purpose of this chapter i.s to discuss Freud's 

view of the evolutionary growth of We1stern religion, 

especially the Jewish continuum, and his own personal 

response to the fact he himself was a. member of the Jewish 

enterprise. It is not the purpose of this chapter to review 

Freud's entire life. That can be dO?lLe at my reader's 

leisure in any number of sources. No1r is it the purpose 

of this chapter to psychoanalyze Freud the man. This has 

become a popular pursuit for psycholo,gists and psychiatrists, 

though its importance all but escapes1 me. We shall, in all . 

cases, try to best use the evidence a.nd the facts available 

to us when assessing the much debated. issues surrounding 

the personal religious views of this complex man. 

B. Origins 

A clue to Freud's Jewishness comes from his mixed 

family background. Both his great-grandfather and his 

grandfather were rabbis. His mot her also ma i ntained a strong 
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orthodox belief in traditi· onal Judaisim and was 

follower of theistic absolutistic pri.nciples. 
a devout 

However, 
his father, Jacob Freud, had liberal religious views, 

with most of his associations with Je·.wi· shi1ess being restricted 
to an ethnic level a speaking Yiddish., telling Jewish 

anecdotes, etc. Thus within Sigmund Freud's immediate 

family we see a diversity of opinions and outlooks toward 

being Jewish. 

To further complicate the issue of Freud's childhood 

was the fact he was c.ared for by an Orthodox Catholic 

"narmie. " She influenced young Freud with stories about 

heaven, hell and Divine retribution. On certain Sundays 

she would sneak the child off to Catholic mass. In the 

same vein, Freud's childhood room was located near a church 

and the sound of church bells would often startle the child 

out of his sleep. Many attribute the influence of these 

negative experiences in Freud's childhood to his later 

negative view of Christianity. There might be some merit 

to this theory. Suffice it to say it is clear many of 

the complex features which were the hallmark of Freud*s 

personality did have their origins in his childhood. 

as to 

c. Freud the J ew 

It is incumbent upon us here to t ake up the debate 

how Freud f elt about his J ewish her itage . In the 

Past, this question has been arg~ed ~NO ways . On one 
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side there are those that 
argue Freud was a self-hating 

Jew, an enemy of religion in general,, and a heretic to his 

own. In contrast, some extol Freud aLs a positive contributor 

to the study of religion and 1 1 a oyal follower of "Judaism," 

It is therefore necessary to trace at length and in depth 

(with several quotations fro.m documented sources) the 

case made for both sides of this deba.te, and come to our 

own conclusions about this issue, 

First, let us present the evi.dence supporting the 

argument that Freud showed a strong i.dentification and 

attachment to the Jewish enterprise, All his life Freud 

maintained a circle of mostly Jewish friends. He was a 

member of the B'nai B' ri th and used t;his forum to introduce 

two of his most impartant papers, "Dr·eams" on December 7, 

1897 and one concerning Zola• s "La Fe!condi te" on April 27, 

1900. It is fascinating that it was this membership in 

the B'nai B'ri th which the Nazis call.ed an "underground 

group" that was the pretext used to remove Freud from the 

editorship of the influential German psychiatric journal 

"Internationaler Psychoanalytischer Verlag" in March 19)8! 

Another argument for those wh.o said that Freud 

strongly identified with Judaism was that Freud never gave 

up the name Jew, though doing so would have made life 

much easier and more profitable (financially) for him. 

As we shall see, few suffered as much as Freud f or 

J Yet t he t hought of conver sion 
maintaining the name ew, 

absolutely repulsed him! we see this mos t clearly in the 
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example of when Freud left y· ienna ancil first went to Rome 

in 1897. Many speculated then that his motivation for 

this journey was to convert to Cathol.1" ci· sm. Jones, Freud's 

biographer, relates the incident and answers this 

accusation. 

There is the most astonishing explanation of all /;hy 
Freud went ~o Rom~: Freud is sutpposed to have had a 
secret ~onging ~hich he . c?ncealed. from himself La.n 
unconscious desir~ to Join the Roman Catholic Church 
and thus further his worldly prospects! As Velikovsky 
puts it'In order to get ahead he would have to 
conclude a Faust-like pact2 he would sell his soul 
to the Church.' It is linked with. the notion that 
Freud resented being a Jew and wiShed he were a Gentile. 
Both these ideas I find frankly absurd: they are not 
compatible with all we know of Fr~. Worldly advancement 
meant little to him and it would never occur to him to 
sacrifice any principle for such a reason • • • • The 
picture of Freud accepting the ceremonies and beliefs 
of the Catholic Church provokes only risibility fa. 
sense of the ludicrou.§/7 in anyone who knew him. Nor 
is there any justification for twisting his ffreud'i/ 
very natural resentment at the in.just treatment meted 
out to Jews into the notion that he resented 'being' a 
Jew: his whole personality was identifie~ with the 
fact he ·~· one, and wholeheartedly so. 

Other strong evidence · of Freud's strong attachment 

to being Jewish comes in his strong reaction against anti­

Semi tism. Europe, at the time Freud lived and worked, 

permeated with virulent anti-Semitic feelings. Throughout 

his lifetime Freud suffered severely because he was Jewish. 

He lost many professional positions and was never considered 

for countless others. He was even exiled by the Nazis from 

Austria. 

t f anti-Semitism i nfluenced t he Freud's 
The eff ec s o 

d • birth In t he fourteenth 
family life even before Sigmun s • 

. Freud' s family was forced to flee 
and fifteenth centuries 
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the Rhineland because of anti-Semitic: persecutions. We 

have already mentioned Freud's . . . childhood with his strong 
anti-Semitic nannie and th e constant ringing of church 

bells outside of his window. Jones reflects on that 

childhood experience: 

A child would observe th t h. . to the ma· ori t a is fa.mily did not belong 
that the ghime~ and never attende!d the church, so 
hostility to ther~~t~ut ~ot1brot:herly lo!e but 
Perhaps there wa ehcirc e of non-believers • 

. ht 1 s an ec o of these chimes in that 
~~gt ong after when his /_Freud'i/ sleep was 
is u:bed by the church bells so that to put an end 

~~a~~3s annoyance he /Yreui} drea.med the Pope was 

D. Freud and Jun~ 

But anti-Semitic experiences were by no means 

confined to Freud's childhood, they would relentlessly 

pursue him throughout his life. Perhaps the damaging 

effect of anti-Semitism was most appa.rently seen in 

Freud's relationship with a fellow psychoanalyst, Carl 

Jung. Early in Jung's career as a ps:ychiatrist, he 

became one of the most ardent support;ers of Freud. But 

in time, Jung began to develop his ow~ methodologies and 

ideas. 
Eventually, the two men differed on three basic 

issues concerning psychoanalysis and religion. First, 

Freud viewed the religion of his day as an illusion, 

unempirical "nonsense," and maintained a belief that science 

could solve people's problems. Jung, on the other hand, 
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"based his psychology on what Freud called illusions and 
argued that much of mod ern man's neur<)sis stemmed from 

his inability to believe in the sacred myths of religion 

[whether they were true or not7 .. 4 s cond F d d · d J!I • 1~ , reu enie 

any evidence for a belief in a Divine Being, In fact, he 

declared such a belief a projection, ]produced by the 

unconscious, of a father figure onto the heavens. For 

Jung, not only did a God exist, but a Gnostic God existed, 

with equally powerful aspects of good and evil, This 

produced some very curious results in Jung's writings, 

For example, when Hitler came to power, Jung insisted 

people should not resist or protest, :for Hitler was "God• s 

chosen"• the evil aspect of God that is. 

Third, whereas Freud believed mysticism was 

linked to repressed sexuality and therefore a type of 

neurosis, J'lll'l.g viewed mysticism "as r 1::>oted in the real 

demands of the collective unconscious and the darker 

spirits of the cosmic universe."5 Jw:ig's mysticism went 

Constantly urged him that his "mystic to extremes and Freud 

visions" were not visions at all, but guilt feelings 

associated with Jung's strict Protestant pastor father, 

1• 6 evi· dence Fr13ud was correct.) (As we shall see there 

Perhaps my readers would be eritertained by one of 

Jung's more vivid gnostic visions. 
t hedral t h1:i blue sky. God sits 

I saw before me the cah.gh ab~ve the world-- and from 
on his gol den throne ' ~ous turd falls u.pon the 
under ~he throne an e~otters it , and breaks the walls 
s parkling new roof , s a b 
of the cathedral asunder. 
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This alone is almost enough to convince one of t he validity 
of Freud's assessment f J 0 ung's mental state. 

But all these th" ings aside• Freud was never the 
type of person who would 11 a ow a difference of· ppinion to 

effect a close relationshi"p. F reud, t ;he scientist, knew 

that criticism and revision of his i"deas were not only 

inevitable, but necessary. Indeed it was not psychoanalysis 

that broke up this close friendship between JW'lg and Freud, 

it was the spiteful anti-Semitism of Jung that was the 

culprit. 

Jung made no attempt to hide h.is malicious feelings 

against the Jews. In fact, at a time when anti-Semitism 

was coming to a peak in Germany (the 19J0s) Jung published 

a series of articles extolling "Aryan superiority." 

Although Jung cannot be blamed for the Holocaust that 

followed, he can be held responsible for creating and 

fostering an atmosphere in which a Holocaust would not 

only be tolerated, but justified. For it was Jung's 

opinion that the main opposition to healthy Aryan growth 

was a parasitic Jewish minority. For Jung, the Jewish 

culture was "burnt out," because it was not rooted in 

"mother earth, .. whereas the Aryan cul t :ure was potent and 

.,,ital because ownership of land and cultivation of earth 

was an integral part of the Aryan cul t :ure. The Jews' 

role could be only to impede the proper evolutionary 

growth of this mighty Aryan society. Hitler simply took 

Step further and proposed a "final 
Jung•s thesis one 
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solution" to this problem of Jewish 
Parasites. 

If this were not enough, Jung went 
that since Freud's psychoanalytic theories 

on to argue 

came from an 
inferior parasitic J t ew, hey had no bearing on the inner 

life of the pure Aryan individual. In fact, Jung 

argued, "Freudian Jewish psychology • • • ought to be 

abandoned for the more Aryan, racially conscious psychotherapy,"? 

which he (Jung) espoused. Thus, when the Nazis forced 

Freud to resign as editor of the influential Gennan 

psychiatric journal "Internationaler Psychoanalytischer 

Verlag," Jung took over for Freud immediately and heralded 

this event as being part of the inevitable "avalanche" of 

the Aryan spirit covering at last the parasitic Jewish 

culture. 

What is perhaps the most noxious aspect of Jung's 

work was Jung's claim that he had nothing against Jews per 

se but he was simply doing "scientific research" into the 

growth of National Socialism in Germany. This thin veneer 

of science to cover anti-Semitism fooled no one, especially 

Freud. Yes, Freud the scientist would indeed entertain 

all opinions, even those that might in some way damage the 

image of the Jewish people. For Freud it was simple: 

one could go to any length in the name of ·science as long 

1 d But when the name 
~s truth and evidence were invo.-.Y.!L-• 

of science was being abused to unjustly defame his people, 

Fr d 
. . t and the Jew responded against this 

eu , the sc1enti.s ' 
"th . 11 tual ferocity. (We shall see an 

wi unleashed inte ec 
1 f ocity" when we examine 

example of this "intellectua er 
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Freud's book Moses and M onotheism.) 

It thus became clear that Freud's once ardent 
supporter and personal friend, J ung, could no longer be 
considered either a scienti'fi'c colleague, or an intimate 
confidant. After 1928 the two men never spoke to or 

contacted each other, either on a personal level nor a 

professional level. 

E. Freud's .Jewishness 

I think this is an opportune time to ask what it 

was that made Freud, the fervent critic of theistic 

absolutistic religion, the def ender of the name Jevt? Part 

of the answer to this is found in Freud's image of himself 

as the Jewish Hannibal. The first instance of the influence 

of this image occurred during Freud's adolescence. One 

day his father returned home and reported that a twelve 

year old Gentile boy "knocked off his new fur cap into the 

mud and shouted at him, 

Jew, get off the pavement. To the ind~gnant boy's 
m_igmund Freud'.§/7 question ·~nd wh~t did you do?' he 
ZFreud's fathe.rl calmly replied:, I ~tepped into 
th tt and picked up my cap. This lack of 

e ~ er t of his model man shocked the 
heroism on the par t ted it in his mind with 
youngster who at on?e con ~a~ he made his son Hannibal 
the behavior of Hamii~ar1~ ~ to take revenge on the 
swear on the hous~ho tla i~entified himself with 
Roma~s. Freud evid~nd t~at eve~ since then Hannibal 
Harmibal, for he sai . ~ 
had a place in his phantasies. 

the last time Freud 
But this was by no means 

1 . k " lashing out against a·nti­
experienced this "Hannibal- i e 



Semitism. Jones relates 
. another time when Freud was older 

His son Martin tells IT . • 
which i~ worth record~~ '-;Jon.ei/ of a~ incident , • • 
they ffi1gmund Freud andgh. On return~n_g; from a .walk 
way home' which meant cro is. son Martin/ found their 
to get to their ho~el b ss~ng the Thumsee frivei/ 
wh? w~re s~outing anti-s!~:~?aded by a ·noisy crowd 
?winging his walking stick1Fic slogans.~t them. 
ii;to them with an expressio reud ~hesitantly charged 
give VfaY before him. It n ~n his face t~at ~ade them 
experience of that kind, w~s Y no means ~is first 
unpleasant one wher . recall a particular):Y 
anti-Semi teiJ on a ~r~~n co.wed a9hostile group Lof 

• • 

Thus far we have tried to prove that Freud was in 

all ways Jewish. But what about the other side of the 

argument: that Freud did not care about the rituals and 

symbols of traditional Judaism and, in fact, was a heretic. 

How, after all the evidence supporting Freud's intimate 

identification with being Jewish, do we account for his 

ferve_nt criticism of theistic absolutistic religion and 

ritual which we documented in the previous two chapters? 

Perhaps, we need only remind the readers what we said in 

Chapter I, namely, that Freud was not against religion per 

se, but only against theistic absolutism, the dominant 

religious response of his day. This assertion leaves room 

for Freud to support and foster some belief in a certain 

type of Judaism? But which type? Indeed what kind of Jew 

was Sigmund Freud? Should we say he was an Orthodox Jew?. 

Was he a traditionoid Jew, that is a Jew who would follow 

certain Jewish customs irregardless of the fact he/she does 

? What label or adjective shall 
or does not believe in them 

J 1
·n· the case of Freud? 

~e place before the name ew 
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First let us repeat that it i·s the contention of 
this paper that Freud was undoubtedly, in some way, a 
Jew. This we must accept as an irrefutable fact. As 
Jones says, 

One cannot describe the man Freud 
stress on the fact he was a J without laying 
with his people and t ew • : • he held together 
that concerned the·f~te of ~~k an interest.i~ all 
of this spared him no m· thwry~ The N~zi i~tolerance ore an it had E1nste1n.1u 

Having said this we turn to the question: Was 

Freud an Orthodox Jew? To be an Orthodox Jew is to have an 

unshakable conviction in the existence of a Divine Being 

called Yahweh. Freud had an unshakable conviction no such 

Being existed. Perhaps the best example of Freud's reaction 

to Orthodox Judaism came when he married Martha Bernays. 

Martha Bernays was a granddaughter of the famous 

Orthodox rabbi from Hamburg, Germany, Isaac Bernays. One 

would think that the opportunity to have a person of Freud's 

caliber in the family would have delighted Martha Bernay's 

family. It did not! Em.broiled in the controversy over 

the birth of Liberal Judaism, the Bernays rejected Freud 

as a crass heretic and fought constantly with him because 

of Freud's "unorthodox" views. Besides, they had already 

arranged for Martha to marry a prominent schochet (butcher) 

in the orthodox community. 
Freud became engaged and unengaged with Martha 

Finally the issue came to a head when 
several times. 
Martha's parents consented to allow Freud to marry their 

. t. . he participate in an Orthodox 
daughter on the condi ion 
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Jewish wedding. Need I relate th 

at Freud, the man who 
saw theistic absolutistic ritUal . . 

as an obsessive neurosis, 
was totally opposed to such an id ea. Jones comments, 

He /Yreui/ once went to an IQ iJ . 
He gazed at the scene with 1vrt~odo · Jewish wedding • 
wrote a letter of si t . ascinated horror and then 
detail in a spirit o~ meenl. pages descril· b1ing the odious 

a ign mockery. 

Freud's solution to this pro·blem was to try to have 

a civil ceremony instead of an Orthodox wedding, and not 

invite Martha• s Parents. But he discovered that in Germany 

and Austria Jews were not allowed to have a civil marriage 

ceremony, that right was reserved for Protestants only. 

What a remarkable and bitterly ironic situation. There 

was Freud, the Jew who chased. anti-Semites down the street 

with a cane being pressured by the orthodox comm.unity t .o 

relinquish the name Jew he so desperately wanted to defend, 

What should he do? Shotild he convert in order not to be 

put in the situation of mouthing words he viewed as 

delusional nonsense, but by converting, give up the name 

Jew he cared for so much? Or should he go through that 

Orthodox Jewish ceremony which he abhorred and in that way 

keep the name Jew but give up the dignity and freedom due 

• • 

Partl.·c1·pate only in religious ceremonies 
every individual to 

that they voluntarily accept for themselves? 
ts took Freud five 

The decision, Jones repor ' 

t ber 13 1886 Freud was married 
minutes to make. On Sep em ' 

Two days before he was 
in an Orthodox Jewish ceremony. 

blessings necessary for the 
forced to memorize the Hebrew 

"H probably bit his lip when 
ceremony. Jones comments, e 
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he stepped under the chuppe, but 
everything went off well. 1112 

(''Well" indeed, another Spinoza forced to publically recant.) 

Having discussed how Freud rejected Orthodox 

Judaism, we have yet to solve our pr bl -- - o - em as to the proper 

adjective that should be placed before the name Jew in 

the case of Freud. Perhaps though, the answer to this 

question comes to us by chance in a letter Freud wrote to 

a Protestant clergyman, Okar Pfister, Commenting on the 

origins of psychoanalysis Freud wrote Pfister, "By the wa,y, 

how comes ~i£7 it that none of the pious people discovered 

psychoanalysis, why did it have to wait for a .quite godless 

Jew. 013 A "godless Jew." Yes this is exactly the adjective 

to describe the Jewishness of Sigmund. Freud! To those who 

equate Judaism with a certain theistic absolutistic belie.f 

in Yahweh, it can be said Freud was not Jewish at all or 

at least an "apikoros." But to those with a less rigid 

view of the Jewish enterprise, who divorce the issue of 

theism with the issue of who is a member in good standing 

of the Jewish community, Freud ·could be said to be a 

Further for those who equate the criteria 
committed Jew. 

e Jew it can be said that 
of truth and evidence with the nam 

b Thus the question of 
a mo:r-e "Jewish" man was never orn. 

"good" Jew ultimately rests upon the 
whether Freud was a 

" ad" Je 
What exactly makes a go w. 

reader's definition of 
a believer in Yahweh as God, a 

If a good Jew is 

an 
observer of the Torah's commandments, 

reciter of the Shema. 
t . at worst, a Gentile, But 

th b t a here ic, en Freud is at -es 
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if Judaism has a wider meaning, if Torah 

equated to Truth, if identification with 
for example, is 

the Jewish 

community be the quality that makes a Jew "Jewish," then 

indeed Freud qualifies as a Jew, and a good one. 

I would only express my concern to the readers of 

this paper that our religion not judge our own dissidents 

too harshly. Let us try to resist · ".exnomination;• or the 

taking away of the name Jew, either by physical coercion or 

mental anguish. We can only imagine how much better off 

our religion would be if ideas, such as Freud's, were 

tolerated, if not embraced. A community can ill afford 

to turn away geniuses like Freud or to embarass them 

publically by making them participate in ceremonies they 

deem meaningless. For Judaism to remain a growing a'nd 

thriving concern, people like Freud are not just needed, 

they are necessities. 

F • Psychoanalysis as a "Jewish Science" 

Before we continue with Freud's analysis of 

1 and the Jewish enterprise in particular, 
religion in genera 

. th t has been long debated: 
we must deal with an issue a 

psychoanalysis 
What is the relationship, if any, between 

Was it merely chance that the 
and the Jewish enterprise? 

established the science of 
Vast majority of those who 

Psychoanalysis were Jews? 
must look at the conditions of 

To answer this we 
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the Jews in Europe at the turn of th · e nineteenth century. 
With the walls of the ghetto f 11 . 

a en, Jews ventured out 
of their protected and sealed en . vironment into the general 
flow of the Western world. N l o onger tied to a strictly 
religious education, Je t ws urned their genius and ingenuity 

into secular fields. y F oung reud was one of the many 

Jews caught up in this whirlwind move i'nto Western society. 

For Freud it was not religion, but science that would be 

the focus of his attention. "Like most adolescents Freud 

had the need 'to believe in something' and in his case it 

was Science with a capital."14 

But even with the physical walls of the ghetto 

down, several walls of prejudice still existed. Thus when 

Freud went to choose a profession there were but three 

fields open to him. "For a Vieneese Jew the choice [Of 

profession..§7 lay between industry or business, law, and 

medicine ... 15 It was because Freud was a Jew that his 

interest in science in general, was turned to medicine 

in particular. Medicine was in fact, a field dominated 

by Jewish names. Thus the integral relationship between 

medicine and the Jewish community in early twentieth 

century Europe is one link between Jews and psychoanalysis. 

But there 
is, according to Freud, even a stronger 

h lysl.. s and Judaism than this 
psyc oana 

Freud himself hinted at 
connection between 

case of historical circumstance. 

l
't t ted it explicitly. 

constantly but never s a 
. between Freud and Jung, 
ln 1908 during a feud 

For example, 

a colleague 



of Freud's, Karl Abraham was under attack from Jung. 

When this was reparted to Freud, he wrote a letter to 

Abraham in which he said, 

Be tolerant and don't for 
for.you.to follow my thou~~~ t~~t really it is.easier 
begin with you are com let 8 

. an for Jung, since to 
racial relationship brl ely independent, and the 
constitution whereas he ~g~el~~ cl~~e:" to( my ~ntellectual 
son of a pastor, ca-r} only find ~· oi Gentile) and the 
inner resistances.lb Is way to me against 

Indeed it was Freud's opi.'ni·on th t J a ews were better suited 

]sychologically to pursue the harsh truths exposed by 

psychoanalysis. 

Further what Freud said about Jung's background 

effecting Jung's judgement has been documented elsewhere 

and does shed some light on the question of Jews being 

better suited for psychoanalysis than Christians. Jung's 

father was 'indeed a Protestant pastor. But, while Jung 

was still a young boy his father began to suffer from 

religious doubts which eventually lead his father to suffer 

from mental illness. "Much of his youth, Jung recalled, 

was spent in trying to come to grips with the religious 

beliefs of his father, a father whom he grew not only to 

disrespect, but to •pity.•"
17 

Jung never recovered from this childhood syndrome. 

Thus, when he began to study with Freud he started to 
the father he had wished 

look at Freud, his teacher, as 
f f ther to son doomed 

he had. But this relationship o a 
Jung to t uma of his childhood. 

repeat the ra 
Just as he 

1 d 
"p'1ty" his biological father, 

earned to disrespect an .. 
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so he turned to fervent disrespect 
and perhaps even more 

violent hatred of his adopted father, Freud. 
This is no 

mere theory, it is quite well d ocumented. Jung himself 
admits to Freud being his proJ'ected father, "he still 

meant to me a superior personality, upon whom I projected 

Lail a father."
18 

And concerning his hatred of anyone who 

was associated as a father figure, Jung wrote, "I do not 

want to knuckle under any 'fathers' and never shall."19 

I relate this incident only as proof perhaps to 

those who would argue with Freud that Jews were better 

a·ble to take a healthier look at the human person because 

of their Jewish backgrounds. This idea is best and most 

explicitly stated by one of Freud's colleague's, Sandor 

Ferenczi. Commenting on Jung's background he said, "It 

has seldom been so clear to me as now what. a psychological 

advantage it signifies to be born a Jew and to have been 

spared in one• s childhood all the atavistic no·nsense 

,Latavistic--a reversion to a primitive type of behavior, or 

_7 1120 an ancestral-- custo!!!I • 

Whether Freud and Ferenczi are correct or not . 

. b'l'ty to deal with psychoanalysis . in asswning a superior capa i 1 

. ot be scientifically determined. 
because they are Jewish, £ann 

to determine whether such a 
Again, it is .. up to the reader 

theory is valid or not. 
t opinion on this issue but 

This author has no se 
opinion of Jones , a non-Jew. 

was surprised to read the 
. he wrote, 

About this volatile issue 
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It is doubtful if without · . 
from his Jewish ancestr F~ertain traits inherited 
to accomplish the work ~ d~~d would_ have been able 
peculiar native shrewdne:s i • I t~ink here of a 
towards illusions and dece~t~o~ke~ntidcaldatttit~de 

urage that m d h · · ' a e ermined co . . a e l.1D. impervious to hostile ublic 
opinion and . the contumely Lrudeness or conteipt7 of 
his professional colleagues, 21 'Jd 

What can be stated as an unimpeachable fact is 

that before the rise of Jung and the Scandanavian school 

of psychoanalysis, this science was exclusively the domain 

of Jews! So much so that Freud feared that psychoanalysis 

would become "a Jewish national affair," I quote again 

from Freud's letter to Karl Abraham concerning Jung, 

His [Jung•iJ adherence Lf.o psychoanalys~.§/7 is ther~fore 
all the more valuable, I was almost going to say it 
was his emergence on the scene tha~ has rem?ved fr?m 
psychoanalysis the danger of becoming a Jewish national 
affair,22 
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PART II: MOSES AND MONOTHEISM 

A. -Introduction 

No study of Freud's Jewishness would be complete 
without an examination f h o ew Freud scientifically viewed 

the development of the Jewish enterpri"se. This study co_mes 

in Freud's most intriguing work, Moses and Monotheism. 

At the end of the chapter we shall discuss Freud's 

motivation in writing this work, but for now let us deal 

with the book itsel£. 

In Moses and Monotheism Freud expands on issues 

discussed in Totem and Taboo and The Future of An Illusion. 

He uses the theories stated in these earlier works and 

applies them to the Jewish religious enterprise specifically. 

What emerges in the end is a grand blueprint describing 

both the evolution and growth of the entire Western religious 

enterprise. The basic underlying assumption in this grand 

.Plan is the notion that each phase of' growth in rel,igion 

directly parallels a certain stage in human growth. 

What we intend to do now is to trace Freud's 

reconstruction of the growth of Western religion, and show 

how in each case Freud viewed a particular stage in 

l . bei· ng di· rectly related to a stage in 
re igios growth as 

h t . being we will refrain from 
uman growth. For the ime ' 

d ' theory and will concentrate 
giving a critique on Freu s 

h
ow Freud himself understood the 

on simply understanding 

ll..gious enterprise. 
growth 0£ the Western re 



73 

B. Stage I: Childhood d T an otem Religion 
As we discussed in Chapter I . 

• according to Freud 
the first phase of the growth of w t . . es em religion was the 

totem phase. This Phase directly Parallels the first phase 

in the growth of the humans that · ls the childhood trauma, 

or the Oedipal phase. To review, the Oedipal phase occurs 

in a child between the ages of two and six. This child 

begins to develop an attraction for the parent of the 

opposite sex. The child becomes aware that the parent of 

the same sex must die in order for the child to realize 

sexual fulfillment with the parent of the opposite sex. 

Consequently the child develops an ambivalence toward the 

parent of the same sex. The child loves and fears the 

parent of the same sex's power, and yet, at the same time, 

hates that parent for frustrating the child's sexual 

feelings for the parent of the opposite sex. This conflict 

emerges as guilt; that is the need to apologize, and as fear, 

fear the parent of the same sex will discover the child's 

h .ld punishment for those feelings and injure the c l as a 

feelings. In the case of the male child the specific fear 

is castration. 

Comparl.·son to the Oedipal development 
In direct 

· · To review, Freud 
is the totem phase of Western religion. 

1 t tyrannic, "Father-leader" 
P<>sits a time when an abso u e, 

The Father would 
ruled over various tribes of people. 

k Of the 
tribe for himself. Any male 

eep all the women 
f ther woul d be castrated. 

Who challenged the rule of t he a 
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Eventually, though, the sexual f t 
rus ration of the sons 

becaJlle too great, and they killed the Father (acting out 

the Oedipal wish of all children), and consumed his genitals 

to receive extra sexual potency. Th ·it f e gui or performing 

this action was overwhelming. So much so, that at some 

point in the history of the tribe the actual killing of 

the Father was abandoned and a Father-substitute, the 

totem took his place. For Freud, this explained the universal 

taboo prohibitions of totem societies• not to eat the totem 

animal (except on the designated "holiday") and not to 

marry the women of the same tribe (exogamy). Finally 

once a year, the heinous crime of the distant past was 

played out dramatically during the "holiday, 11 when the 

totem animal was eaten (the symbolic eating of the primal 

Father) and vows of exogamy were exchanged among the males 

of the tribe. 

Thus far we have simply reviewed material that is 

d Now however, in Moses and in no way new to the rea er• ' 
to explain the growth of Western Monotheism, Freud continues 
left out in previous works. 

religion filling in gaps he 
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c. Step II: Latency and Polytheism 

Freud posited a time in h 
uman growth, following 

the childhood trauma kn own as the latency period.23 
During this time the trauma of h · 1 c l dhood, the Oedipal 

complex, is "stored away" in a corner of the unconscious, 

only to surface at a later peiod of growth. This process 

can be compared to a computer programmer who takes some 

bit of information and puts it into the computer• 8 memory 

bank. That information will lay in the "unconscious" of 

the computer tmtil the situation arises when it will be 

needed again. Thus though it "seems" during this period 

as if the child has forgotten the Oedipal drama, he/she 

has not. The Oedipal complex will surface again as the 

dominant factor in the person's development. 

According to Freud, religion also went through a 

latency period. During this time the trauma of the killing 

of the tribe's Father was "seemingly" forgotten. Again, 

we say "seemingly" because as we shall see, it will surface 

· wth During the again in later phases of religious gro • 

latency phase the focus of religion was turned not to the 

S
ubstitute, but to many totem 

one totem animal, a Father 

symbols. From these many, 
less powerful demigods emerged 

h"P with each individual 
a polytheistic system of wors 1 

god 

. . n to fulfill. 
being assigned an earthly missio 

the development of polytheism 
But, some might argue, 

actually think that entire 
took centuries• Did Freud l . ted by one psychologica e domina 
centuries of human history wer 
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phase? He did indeed! For Freud 
' whole civilizations, 

entire areas of the world, and whole periods of time could 
be placed under the dominance f . 

o one psychological phase 
of development, 

n. Step III r Puberty/Monotheism: Egyptian and Hebrew 

There occurs in the lifetime of a child (between 

13 and 15 years) a period of puberty d · h' uring w 1ch the 

body goes through a series of physi'cal changes, which will 

eventuate in the physical formati"on of h t e adult person. 

Along with these tremendous physical changes there also 

occurs great psychological changes. 

The main psychological change in puberty and 

adolescence is the attempt by the person to establish a 

solid identity, or a healthy ego. This is accomplished 

by the individual through learning more about themselves, 

their changing bodies, and the society in which they live. 

During the puberty phase all emotional knowledge, stored 

in the mind's computer is reorganized and rearranged in a 

way that will produce a new identity for the person. We 

mean by this that the mental organization that made fo.r the 

,, child self" now disappears and a new organization of 

th . b gi."ns that will eventuate in the 
oughts and memories e 

an 
11 
adult self." Finally, a point we mentioned 

f 0 rma ti on of 

earlier. that is 

dominated by the 

1 fo-med very aggressive ego, 
the new Y .1.m 

1 ge begins to develop a 
libidina ur • 
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social counterpart which will 
control its actions. This 

social safeguard is the super ego. 
The resulting struggle 

between the forces of ego and super ego produces enormous 
guilt. 

Religion too, Freud said, reached a stage of 

puberty. This was the advent of monotheism. It occurred, 

Freud tells us, when great "physical" changes occurred in 

the political makeup of the world. There came a point when 

one country was able to establish its own "potency" or 

hegemony over the other countries of the Middle East by 

establishing an empire. This cotm.try was Egypt about 1700 

B.C.E. 24 This great change in political strength was 

accompanied by a great psychological change within Egypt 

itself. Rather than the narrow polytheistic gods 

(especially the Egyptian gods of the dead who ensured 

eternal life) what was needed now was one, singular god 

who could stand as a symbol of i.mity in an Egyptian 

Empire with extremely diverse cultures. Thus, according to 

Freud' only a single Fa th er-god• who was the primal 

1 Ould make it possible for the 
ancestor of all peop e w 

i.mifying religion. 
Egyptian Empire to have a single 

Perl.
.od there came to power an Egyptian 

During this 

established just such a monotheistic 
Pharoah, Iknaton, who 

to be worshipped exclusively 
religion. The one god, -~wbhQo_.!!.w~a§s~Q.....!~~~~~~......:::.~:::.::.:::.:..~~ 

t the one god, Aton, 
was Aton. As a sign of loyalty 

0 

t d the most famous of these 
several ceremonies were adoP e ' 

But Aton worship was short 
being circumcision for males. 

too used to their myriad of 
lived. The Egyptians were 
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gods to give them up for a . 

single god. They were especially 
fearful that without the gods of the dead, 

eternal life 
was impossible. Furth 

er the displaced priests of gods 
other than Aton were extremely d.i· straught by their loss 
of power and influence. All th ese factors combined to 

lead to the overthrow or murder of Iknaton (we are not 

sure which). 

There was, however, Freud claimed, in the land of 

Goshen, a governor, or a high priest who was an ardent 

supporter of Aton monotheism. The name of this Egyptian 

was Moses. When Iknaton died and the polytheistic ways 

were reinstated, Moses faced a fateful decision. Was he to 

change with the times and abandon the monotheistic ideals 

which he believed in so deeply, or was there a way to 

preserve Aton worship? 

Further, Freud claims that in Goshen Moses was 

associated with a splinter group .of the Habiru tribes, who 

originated in Canaan, known as the Hebrews. Moses decided 

to choose this group of Hebrews to be the future heirs of 

monotheistic Aton worship, The charasmatic character of 

Moses was so great that he convinced the Hebrew people to 

wholeheartedly accept the ways of Aton monotheism, But 

Moses was shrewd enough to lalow that Aton worship had no 

future in an Egyptian province, so he gathered his followers 

together and peacefully left Egypt to go into the Sinai 

desert, 

As Mose.s and his followers wandered the Sinai, 
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living conditions worsened and 
tensions mounted. Some 

members of the group ev en proposed returning to Goshen 

and the Egyptian polytheistic ways. Moses was forced to 

respond to this threat by creating and enforcing a strict 

code of discipline. Among these laws Passed and enforced 

by Moses was compelled circumcision for all males (as a 

sign of allegiance to Aton), the observance of the seventh 

day in honor of Aton, plus several taboo prohibitions such as 

eating wild boar. 

Eventually the harsh conditions of the desert 

proved too much for the Hebrews to bear. They killed 

their leader Moses in an l.llltold rebellion somewhere in 

the Sinai. But like the killing of the primal Father in 

totem religions, the death of Moses produced a great deal 

of guilt among the Hebrews. They had, in fact, killed 

the Father of the Jewish religion. To appease their 

guilt Freud says, the Hebrews continued to follow the laws 

of Moses and venerated his name. 

Leaderless, the Hebrews wandered in the desert 

for a long period of time. Finally they came across the 

Eastern part of the Sinai desert and met there a group of 

Semitic tribes. These tribes worshipped Yahweh, a demonic 

and vicious volcano god from a local geologically active 

area. While in contact with this Eastern Semitic tribe 

one of the mountains attributed to Yahweh's domain had a 

1 Thl.. 8 event, according to Freud, so awed vo canic eruption. 

the Hebrews that they adopted Yahweh as their god. Jethro, 
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a local high priest of Yahweh, b ecame their leader. 

Ultimately, this group f o Hebrews, lead by their 

new leader Jethro journeyed north to Canaan. There they 

were reunited with the remainder of the Habiru tribes 

they had left behind centuries before. T ogether the 

Habiru of Canaan and th · d eir esert counterparts, the Hebrews, 

conquered and ruled the land of Canaan. They attributed 

their success and accomplishments to the powerful demon 

god of the desert, Yahweh. 

But the success of the Habiru also provoked 

feelings of guilts guilt they had prematurely killed 

their founding Father, Moses, Guilt that they did not 

have the patience to follow Moses through their troubled 

time in the desert. How could they atone for such guilt? 

Further, another problem developed. Now that they were 

settled in Canaan, and no longer at war, what was to be 

do·ne with the fierce demo·n god Yahweh? Surely while at 

war a fierce god was needed, but now, as farmers, a god 

of agrilculture was needed. 
Freud claims at a place called Qades these problems 

were resolved by a compromise solution. The monotheism of 

Moses was to be reinstated, but instead of it being called 

Aton worship, the name of the new God who was to be 

worshipped exclusively was Yahweh. As far as Yahweh being 

d this was to be forgotten, 
a fierce demonic volcano go ' 
but Yahweh's characteristics of jealousy and revenge were 

to remain with the religion. In order to atone for the 
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guilt of killing Moses, new even more ri·gorous .. 
prohibitions 

were instated regarding monotheistic worships 
prohibitions 

far more rigid than those instituted by Moses in the 

desert. These were known as the Priestly Laws. Further, 

the name and personality of Moses was to be associated 

with all events of the desert period, and especially the 

awe inspiring volcano of Sinai. Also Moses was to be 

related to Jethro, the Hebrew's second leader, by becoming 

his nephew when all stories of the desert were told. As 

for Jethro, his leadership was to be ignored and only the 

name of the founding father, Moses was to be recognized. 

Finally, Freud says, a document, the Pe.nta teuch, 

was to be written to record only the results of this 

compromise at Qades and to conceal with the use of stories 

and deceptions the actual events in the history of the 

Hebrews. This document was also to record the prohibitions 

of the new monotheistic cult and attribute them to Yahweh, 

the One God, and his "prophet" Moses. But, Freud claims 

in reality we know that Yahweh the demon god, and Moses, 

the worshipper of Aton had no relationship whatsoever with 

each other, let alone the intimate relationship they 

shared according to the fallacious claims of the Pentateuch. 
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E. Step IV a Latent Neurosis a·nd th e Backsliding Israelites 

We come now to a very intricate development of the 

human person known as the latent neurotic period. During 

this period traumas that occurred in childhood are 

remembered. The probable reason that this occurs is that 

the great physical and psychological changes, brought about 

by puberty, dredge up from the unconscious memories of 

past traumatic events which the mind, up to now, has been 

able to supress. In other words, we can say that childhood 

traumas sometimes lay donnent or latent in the unconscious 

for a long period of time W'ltil the shock of puberty 

reawakens them. Note, a·nd it was one of the main contributions 

of Freud to psychoanalysis, that events that occurred 

years pa.st in one•s childhood, can still have a devastating 

effect on the individual in the present. Latent neurosis 

usually appears in the final stages of puberty, Adulthood 

cannot be achieved unless the latent neurosis of the 

person can be resolved. 25 

Corresponding to this latent neurotic period in 

the human person is a latent neurotic period in religion, 

This occurred between the writing of the Pentateuch 

(puberty stage) and the emergence of the Israelite prophets 

(adult stage). The Hebrews, known then as Israelites, were 

the Pressures of war and famine that had no longer under 

threatened them over the years. Rather, the world of the 

Israelite in this period was filled with agricultural 

abundance. More and more they sought to turn away from 
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the strict prohibitions of Yahweh worshi· p to the more 
enjoyable fertility cults of their polytheistic Canaanite 

neighbors. 

Freud said that the "shock of abundance" revived 

memories of an earlier stage of religious growth in Goshen, 

where polytheistic fertility gods were worshipped. so 

strong were these associations that the Israelites increasingly 

strayed away from monotheism and returned back to polytheistic 

fertility worship which was the hallmark of their Egyptian 

period. Analagous to the psychology of the person, note 

how historical events that occurred centuries earlier had 

a profound effect on the Israelite people later in their 

developnent. This "backsliding" of the Israelites in 

returning to polytheism continued for several generations 

and might have destroyed all the progress of Yahweh worship 

had it not been for the rise of the Israelite prophets who 

psychologically cured this latent neurosis of the Israelite 

people, allowing them to develop an adult stage to their 

religion. 

F. Stag.e V: - Adulthood and the Prophets 

;n human growth is adulthood. The last normal stage • 

l Who was a child, now is an 
In this stage the individua • 
adult. This is accomplished by following a social pattern 

example Set by the parentss observed in the 
that is just 

. r· d their libidinal urge by 
as mother and father satis ie 
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marriage, intercourse, a ·nd · · raising children, so the child 
now begins to seek a pa tn r er of the opposite sex to repeat 

this pattern. Further having been through puberty the body 

of the person is indeed ready for reproduction. Thus the 

individual passes through the childhood phase and becomes 

themselves adults. 

Along with this stage of growth comes certain 

awarenesses. First there is the awareness that a person 

may not do or take whatever they please. This awareness 

is nurtured by the parents and the education of civilization 

teaching the person to balance the desires of the ego with 

the conscience of the super ego. Second, there is the 

awareness that the person harbors within themselves 

vestiges of all past stages of growth. Thus we find in all 

adult persons an "adult self," a "puberty selL" and a "child 

self." In the normal, well adjusted person, the "adult 

self" maintains hegemony over the other selves, and 

because of this the behavior of the person is that of an 

adult. 

Religion too reached a stage of adulthood with 

the rise of the Israelite prophets. They attempted to 

convince the Israelite people to turn away from the less 

t . ttra· cti"on of polytheistic worship, and mature, neuro ic a 
return to the more mature universal, One God, Yahweh. 

? How did the prophets turn the 
But how could this be done. 

Israelite people away from the libidinal pleasures 

associated with fertility worship back to the strict laws 



and precepts associated with the li · re gious teachings 

of Yahweh? Surely Freud thought, there must have been a 

psychological dimension to the success of the prophets. 

Now comes a crucial point in Freud's theory. 

There was indeed Freud claimed, a psychological element in 

the work of the prophets: that of "genetic memory." In 

Freud's opinion a historic event is recorded in a person•s 

mind and becomes part of that person through their memory. 

Memories, in turn, are passed down genetically from one 

generation to another. Thus just as the adult person is 

made up of all the selves of the past, so do we all carry 

within our minds the memories of events our ancestors 

witnessed ages ago, memories passed down to us through 

our genes. 

This idea can be favorably compared to the Jewish 

concept of masoret or kabbalah. The masoret for an 

Orthodox Jew, is an unbroken chain of unimpeachable 

witnesses testifying to the truth of a revelation at Mt. 

Sinai. For Freud "genetic remembering" is an unbroken 

chain of reliable memories passed down to us through the 

genes of our ancestors. 

aroused 

people, 

Here now is the crux. 
Because the prophets 

such a great deal of emotions in the Israelite 

1 d as a group experienced 
the Israelites sudden y an 

Those events which were dormant or 
genetic remembering. 

t l memories became real for them 
latent in their ances ra 

1 . al impact. In other words, 
and had a great psycho og1c 
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the Israelites intimately experienced in their minds all 

the past events of religious development. They felt the 

guilt of the sons for killing the primal Father as their 

own guilt. They experienced the guilt of killing Moses 

in the desert as though they themselves did it. They 

remembered the covenant of Qades as though they themselves 

were there and swore to it. After this overwhelming 

experience, tremendous guilt arose. The Israelites must 

have thought the prophets spoke true wordsa the Israelites 

had indeed shunned the Father: the Father God and Moses, 

the Father of their religion! There was only one way they 

could soothe their psyches: that was to return to that 

Father God that Moses, their ancestral Father, had taught 

them. The prophets then cured the latent neurosis of the 

backsliding Israelites, allowing them to pass into an adult 

form of religion. 

From that point on it was to be the precept 

monotheism, the "adult self" of religion, which would 

detennine the Israelites behavior. Polytheism and fertility 

cults were to be abandoned and Yahweh, the One God, was 

again to be worshipped exclusively. 

the zenith of Western religion. 

For Freud this was 



G. Stage VI: Regression and Christianity 

There are times in some people's adult lives, when 

under a great deal of stress, a person wishes no longer to 

be an adult, but rather to revert back to a pa.st, less 

mature stage of develonnent. Th. ~~ is occurs by allowing one 

of the past selves other than the "adult self" (i.e. child 

self) to express hegemony over the person. 

According to Freud, religion too suffered a period 

of regression. During the Roman Empire, a period of 

stressful guilt feelings swept across the entire European 

and Mediterranean area. This guilt persisted until Paul, 

a Jew, proposed its source and solution. According to Paul, 

the source of guilt feeling was original sin. (As we have 

already seen theistic absolutistic religio·ns equate guilt 

feelings with a sense of sin.) The original sin was the 

disobedience to the Father God shown by Adam and Eve. 

(Note how skillfully Paul's religion plays upon the Oedipal 

Complex.) Death, according to Paul was the only expiation 

from original sin. Because of the strong Oedipal elements 

of Paul's religion we can say that it was a reversion, 

in a sense, to the earliest stage of religion, the totem 

stage. 

Paul 's religion, as it stood, did not 
However, 

gain popularity. 
Thus Freud claimed that under the influence, 

of Oriental and Greek mystery religions, Paul added a new 

element to his religion, namely, that guilt feelings were 
· b t that the Father God 

not only a product of original sin u 
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sent his only begotten Son 
to earth in the body of Jesus 

to redeem humankind from 
guilt feelings. But humankind 

responded to this action b 
y killing this Savior, Thus the 

guilt of humankind according to Christi·ani· ty 
is two-fold. 

There is guilt because of original sin 
and there is guilt 

murder of God's only begotten son, because of the 
humankind's 

Savior, Jesus. Christians believe they not only shunned 

the Father, but they even killed his Son. 

Freud had nothing but contempt for this religious 

view and he did not disguise it. H e accused Christianity 

of being a regression back to one of· th · e earliest stages 

in the growth of religion. 

In certain respects the new religion /Qhristianityl 
was a cultural regression as compared with the older 
Jewish religion: this happens regularly when a new 
mass 0£ people of a lower cultural level effects an 
invasion or is admitted into an older culture. The 
Christian religion did not keep to the lofty heights 
of spirituality to which the Jewish religion had soared. 
The former was no longer strictly monotheistic: it 
took over from the surrounding peoples numerous 
SJllllbolic rites, re-established the great mother goddess 
LMariJ, and found room for many deities of polytheism 
in an easily recognizable disguise LSaint.§/7. Above all 
it was not inaccessible, as Aton religion and the 
subsequent Mosaic religion had be~n, to the penet:ation 
of superstition, magical and mystic~l.elements which 
proved a great hinderance to the sp1r1 tual dev.elopment 
of two following millennia. . 

The triumph of Christianity ~s a renewed victory 
of the Amman priests [those who killed Ikna~on7 o~er 
the God of Iknaton after an inte~a12gr a millennium 
and a half and over a larger region. 

Nor does Freud's contempt for Christianity stop 

with its religious ideas alone, it extends to all of its 

institutions. Note what Freud says about the Catholic 

Church. 
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The Catholic Church . 
implacable enemy of'a~~i~h s~ far has been the 
resolutely op,.Eosed an . ree om of thought has 
governed b~ Lth~ adv~ide~ of this world being 
of truth.2( ce owards the recognition 

Freud's ultimate accusation against Christianity 

is when he blames it for b · eing a main contributing factor 

in anti-Semitism. F d reu sees four basic causes of anti-

Semi tism. First he believed, as many did in his era, 

that there were racial differences between Jews and other 

peoples. These differences provoked suspicion and mistrust. 

Second, Freud viewed the fact that Jews had a tradition 

of "holding their own in practical life" as a source of 

jealousy and envy against this group of people . 28 Third, 

Freud viewed the fact that so many Jews of that time were 

making "valuable contributions to surrounding civilizations" 

as a source of envy and hatred against the Jews.
2
9 

But primary to all the causes of anti-Semitism 

was the psychological cause, directly related to Christianity. 

Let us trace its development. The Old Testament claimed 

that the Jews were God's first born "chosen" children. God, 

in fact, gave the Jews a ceremony (circumcision) to be the 

Jew's 'coat of many colors,'' our "brand" of superiority. 

Not only were Christians jealous of this status of the 

Jews as God's "chosen," but the ceremony of circumcision 

provoked in non-Jews a fear that God would castrate them, 

Finally, Freud believed that most Christians were 

physically coerced into converting to that religio·n. They 

resented this fact and instead of taking their resentment 
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out against the Catholic Church, they projected it on to 

the Jews in the form of violent anti-Semitism, Freud 

writes, 

We must not forget that all the peoples who now excel 
in the practice of anti-Semitism became Christians 
only in relatively recent times, sometimes forced to 
it by bloody compulsion, One might say they are 
'badly christened' : under the thin veneer of 
Christianity they have remained what their ancestors 
were, barbarically polytheistic. They have not yet 
overcome their grudge against the new religion which 
was forced upon them, and they projected it on to the 
source from which Christianity came to them ••• 
The hatred for Judaism is at bottom hatred for 
Christianity.JO 



PART III; MOSES AND MONOTHEISM 

Freud's Motivation 

A. Accomplishments of the Jews 

Toward the end of Moses and Monotheism, Freud 

poses the question as to how the Jews were able to 

survive countless persecutions and adversaries. He 

attributed this ability to a feeling of self confidence. 

The ancient Hebrews were convinced that God had singled 

them out, had in fact, "chosen" them for preferential 

treatment over and against the other nations of the world. 

The truth or falsehood of this claim in reality was 

irrelevant as long as the Jews, as a group, believed it 

was true in their minds. For it was this belief that 

fostered the sell confidence the Jews needed to survive 

all their enemies. 

Another contribution of the Jews was the concept 

of the dignity of humankind. In other cultures peoples 

chose their own gods, and if the gods did not function to 

the people's approval, they would abandon these gods and 

accept others. But, according to the Jewish prospective, 

God chose people as co-partners in the operations of the 

world. This raised the destiny of people to the lofty 

heights attributed in the past only to gods. In other 

words, for the Jews, people were noble because God, the 

Ultimate and most noble Being, chose people to be His 

91 
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co-workers, 

Their religion also g v th J 
idea of their God or at~ ex~r ews . ~ much more grandiose 
idea of a more august God W~ss 1 ~o1r~ sobe~ly, ~he 
God took part in hi • oever e ieved in this 
uplifted himself,Jls greatness, so to speak, might feel 

The Jews were also responsible for another 

accomplishment, namely, the stressing of the spiritual 

over the physical, This concept was rooted deep in the 

Hebraic pa.st, While surrounded by polytheistic cultures 

who worshipped gods made of wood and stone, the Hebrews 

worshipped a God who was pure spirit. This spiritual 

God was far stronger than the material gods of polytheistic 

worship, Thus it was deduced that spiritual qualities 

such as wisdom and knowledge were superior to material 

values such as wealth or physical strength. This is why. 

for example, the Jewish culture stood in direct conflict 

with the Greek culture (and with the Nazis!), 

The preference which through two thousand years the 
Jews have given to spiritual endeav?r has, . of co~se, 
had its effect; it has helped to build a dike against 
brutality and the inclination to violence which are 
usually found where athletic development becomes the 
ideal of the people-. The harmonious development of 
spiritual and bodily activity, as achi:ved by ~he 
Greeks, was denied to the Jews. ~n this conflict ~ 
their decision was at least made in favor of what is 
culturally the more important. 
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B. Freud's Motivation in wr· t· · 
- 1 ing Moses and Monotheism 

An eighty year old man . 
' in a foreign country, bed-

ridden, his jaw infested with cancer 
so that it was malformed 

and swollen: a man in constant agonizing pain. This was 

the Sigmund Freud who wrote Moses and Monoth · _ e1sm. Why 

would a man in such pain and with knowledge of his imminent 

death write such a complex volume about a subject which 

some years earlier he called "patently infini tile'' and 

"foreign to reality." JZ This question has been the center 

of stormy debate since Freud's death. 

To further complicate this problem, Freud himself 

admits throughout this book that his theories about Moses 

and the growth of monotheism lack any absolute and 

!rrefragable evidence to support them. With this being 

true how could Freud, the scientist who set up the 

strictest empirical and scientific standards over all the 

rest of his work lapse into what can be called ''educated 

guesswork" in this particular volume? What was Freud's 

motivation? 
. t1· on I believe there can be 

To answer this ques ' 

motl.·vati·ons behind Freud's writing of 
cited three basic 

. nd perhaps least known was 
Moses and Monotheism. First a . 

·a ntified himself with the 
the fact that Freud strongly 1 e 

In the summer of 1912, while 
historical figure of Moses. 

in Rome, he went to see the 

Michelangelo. Freud was so 

returned and stared at tnat 

statue of Moses, sculptured by 

impressed by the work that he 

t 
of Moses every day for 

sta ue 



94 

months! Finally, he published a 
paper entitled "The Moses 

of Michelangelo." (1914) Jones c omments on the significance 
of this paper, 

There is every reason t 
figu:e of Moses himself o ~~ppose that the grand 
studies to the last book h om Freud's early Biblical 
tremendous significance t eh~ver ~ote was one of 
represent the formidable 0 im. Did he /fiiosei/ 
identify himself with him;at~er-Image or did Freud 
different periods.34 · pparently both, at 

Freud's second and most important motivation in 

writing Moses and Monotheism was to respond intellectually 

to the rise of venomous anti-Semitism in Europe, and 

especially the fatal persecution of the Jews in Nazi 

Germany, The actual writing and publishing of this work 

itself bespeaks of this troubled period of time. Freud 

wrote most of this book in Vienna years before it was 

published but refrained from having it printed because he 

was afraid it would further incite the Nazis against the 

Jews. But when Austria was annexed by Hitler and Freud 

was forced to flee to England, he saw no reason to withhold 

his ideas any longer. He finished Moses and Monotheism 

and it was published in 1939, at the height of Nazi power 

and influence. 
There are many though, who would disagree that 

Freud wrote Moses and Monotheism specifically to counter 

t Most notable among those who see 
he rise of the Nazis. 

d
' work was Jones, Freud's 

another motivation for Freu s 

biographer. 

The bitter experiences of 
needed to awake·n in Freu~ 
I come to be a Jew? Wha 

ant i-Semitism were hardllf 
such questions as 'how d~d 

tly is a Jew? How did 
exac 
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the Jews come to be h t 
deep conviction of h~ aJ t~ey are?' Indeed Freud's 
accep~ance of the fac~, !~~~m;ess? and his wholehearted 
que~ti?ns on someone burni inevita~ly have forced such 
curiosi~y and throughout ng as he d~d with intellectual 
of mankind rather than thconcerned with the problems 
know how greatly he admir~~et~f a materia~ ~ature. we 
o~ the past from Hannibal o e great Semitic leaders 
h~s e~rly years he would ha~:3'rd, an~ h?w gladly in 
his life to emulate thei h ~een willing to sacrifice 
their people. r eroic deeds on behalf of 

The leader who kindl d h. . . 
others was inevitably Mo e ~~ imagination above all 
more than anyone to buil~e~h Je ~reat m~n who did 
create the reli ion t e .ew1sh nation, to 
in Freud's opinYon hat htas since borne his name and 

f 
. ' even o stamp on the Jewish pe 1 

some 0 their most prominent character traits.35 op e 

Thus it was clear for J ones, and several others, 

that it was not anti-Semitism that drove Freud to write 

Moses and Monotheism but rather it was the motivation that 

drove Freud to write anything that he did, that is, the 

search for intellectual truth. To be fair to Jones there 

is some evidence that he is correct. Freud himself in the 

first page of the book, commenting on the uproar he 

expected when he proposed Moses was an Egyptian, expresses 

this thoughta "No consideration however, will move me to 

set aside truth in favor of supposed national interests ... 3
6 

But as far as this author is concerned, we must 

conclude that it was more than the intellectual search 

for truth that lead this old, pain-ridden, dying man to 

scratch out a book in defense of the accomplishments of 

the Jews, it was .PS!ssion. !he passion of a man doing 

what he could to defend a doomed people. Freud, the Jewish 

Hannibal, knew he could never stop the Nazis physically, 

but what he could do was strike back aginst the Nazis 
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with his most formidible weapon, hi· . t s in ellect. And a 
formidible weapon it was. 

Freud could and did expose the Nazis as the 

anti-social movement that they were, while praising 
brutal 

the 

Jews as exemplars of a people who treasured spirituality, 

rather than force. It is ironic how this "godless Jew" 

who was perhaps the greatest and most effective critic of 

theistic absolutistic religion in the twentieth century, 

spent his dying days defending a people who, for the most 

part, considered him a heretic! 

Yet what appears to emerge in Moses and Monotheism 

more than any other work Freud ever wrote, is this strange 

mixture of Freud, the scientist who renounced the Father 

God of theistic absolutism, and Freud, the Jewish Hannibal 

and ardent defender of the Jews of Europe. It is this 

mixture that makes Moses and Mo·notheism one of Freud's 

greatest achievements. Surely, not for the theories about 

Moses and the Bible it claims• these have long since been 

discredited by more modern findings in Biblical scholarship. 

But rather the greatness of Moses and Monotheism is because, 

at its core, it is a look into the fascinating personality 

that was Sigmtmd Freud. 37 
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APPENDIX TO CHAPTER III. E • RNST SIMON'S FREUD 

Another view of Freud's Jewishness comes from 

Ernst Simon of the Leo Baeck Insti·tute.1 Generally 

speaking, both Simon and this author share the same 

information, and rely upon the same sources, yet we have 

derived differing conclusions. C tl onsequen y, one can say 

the differences between Simon's interpretation of Freud's 

Jewishness and the one we profess is a difference in 

interpretation and methodology, not in fact. We would 

strongly recommend that anyone who reads the third chapter 

of this thesis also read Simon's article. For those who 

do not or cannot, the following is a brief summary and 

comparison between Simon's view of Freud's Jewishness 

and the one presented by this author in the contents of 

Chapter III. 

Simon agrees with this author on several points. 

First and foremost, Simon's article shares an essential 

theme with this authors namely, that being Jewish was 

significant to Sigmund Freud while the ceremonies and 

rituals of Orthodox Judaism (i.e. Freud wedding) were 

shunned and detested by him. Simon cites as evidence for 

Freud's attachment to Jewishness basically the same 

evidence as this authors 
Freud's association with the 

B'nai B'rith, his intimate circle of almost only Jewish 

friends and colleagues, and even Freud's mild support for 



100 

the blossoming Zionist movement in Europe. 

Second, Simon also agrees with this 
author that 

it was indeed Freud's t · 
con ention that psychoanalysis was 

easier for Jews to study and learn than for Gentiles. He 

cites the reason for this as a healthy attitude in Past 

Jewish systems toward sex. Sex of course, was the central 

focus of Freud's Psychoanalytic theories. 

Third, Simon agrees with this author that Freud 

had a tenacious response against anti-Semitism. He cites, 

as this author does, the "Hannibal image" Freud maintained 

of himself and Freud's almost mystic approach to Michelangelo's 

Moses. Further he agrees with this author that one of the 

main reasons Freud wrote Moses and Monotheism was because 

of the rise of pernicious anti-Semitism in Germany. 

But one should not get the impression that Simon 

and this author share essentially the same opinions 

concerning Freud's Jewishness, we do not! In fact, Simon's 

interpretation of Freud is essentially different than the 

one posed by this author in Chapter III. 

First, Simon believes that Freud's father, Jacob 

had a strong traditional Jewish background in texts and 

ideas, and passed this tradition down to his son. Simon 

cannot document this in any convincing fashion. Besides 

Ernest Jones, Freud's biographer par excellance, discredits 

this assertion by Simon when Jones declares that Jacob 

the S ource of Sigmund Freud' s liberal Freud was, in fact, 

outlook. 
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From his father Fre d . 
his shrewd skeptic1· u inhb erited his sense of humor 

f 
l"f . sm a out the , o .1 e, his custom of oi . uncertain vicissitude 

J~wis~ anecdoteL.fiot nec~ssn;~ng a moral by quoting a 
his ~iberalism and free th~ ~~y from a sacred texiJ, 
uxor1ousness Zexcessiv l~ ing.and perhaps his 
devotion to one's wif;J.~r irrational submission or 

Perhaps Simon cannot distinguish the d"ff 1 erence between 

being taught Orthodox Judaism and believing in the same, 

Second, and most crucial, Simon makes a severe 

methodological mistake in attemptirur to - ~ psychoanalyze 

Sigmund Freud years after Freud's death and using only 

Freud's written materials. This could not be done by a 

trained, experienced psychoanalyst, let alone by Simon 

who has no such credentials. This methodological factor 

reduces much of Simon's article to mere guesswork, 

For example, Simon reports, as we did, the incident 

related by Jo·nes where Freud's father• s cap was knocked 

off by a Gentile boy shouting anti-Semitic slogans, which 

in turn influenced Freud to look at himself as the Jewish 

Hannibal. But without any documentation whatsoever Simon 

adds to this incident that the hat was "probably" a 

strwnmel Jacob Freud was wearing in honor of the traditional 

Jewish Shabbat. Further, Simon conjectures that because 

of this incident Freud developed an "unconscious" disdain 

for the ritual side of Judaism. Not only is this poor 

Psychoanalysis, it is totally unacceptable scholarship. 

Unfortunately, simon sees fit to lapse many times into 

these psychoanalytic excursions usually in order to "expose 

Personality trends, and teachings of which Freud himself 
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!!as only partially conscious .. J A . 
. . - • gain we fi d . 

disconcerting that Sim . . . n 1 t extremely 
on cr1t1cizes F reud for writing about 

religion, a field, h' w ich according to s· imon, Freud was not 
properly trained. Wh' i.le he ., Simon finds noth1· 

· th · ng wrong 
w1 exposing, through 1 . ana ysis, Freud' s unconscious 
personality though he s· , imon, has no formal training in 
psychoanalysis! 

There is more. s · imon contends that Freud's theories 

about humor and some of . his other works have a direct 

relationship with Freud having a "Jewish soul." We 

contend the idea of a "Jewish soul" is arbitrary and 

completely meaningless without being defined. As far as 

we are concerned, there simply does not exist any empirical 

scientific data as to what constitutes a "Jewish soul" or 

how a "Jewish soul," if indeed one exist s in reality, may 

or may not influence an individual. 

Fourth, Simon finds it difficult to understand 

how Freud could take a positive view of the accomplishments 

of the Jews in Moses and Monotheism while maintaining a 

negative view toward 11 religion" in The Future of an Illusion. 

The problem is that Simon's article about Freud is one in 

which "religion" is equated with theistic absolutism. We 

can only repeat again what we have stated many times before. 

Namely, in ~e Future of An Illusion Freud was not 

criticizing religion per se, he was only attacking theistic 

absolutism, the dominant religious response of his day. We 

Personally find it especially curious that Simon, a faculty 
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member of the Leo Baeck Institute, which is a liberal 
Jewish school, would have h sue a narrow, closed, and 
orthodox view as to what con t•t t s 1 u es "religion," 

Finally we are greatly di"sturbed by Simon's 

interpretation of Moses and Monotheism. According to 

Simon, Moses and Monotheism was an unconscious apology 

by Freud toward aspects f th t · o e raditional Jewish past 

which he abandoned. I th d n o er wor s, Freud was troubled 

greatly in his unconscious about leaving behind many 

traditional Jewish customs and ideas taught to him by his 

father, This is why, according to Simon, though Freud 

does criticize some aspects of traditional Judaism in 

Moses and Monotheism, he does not give an all out negative 

view of the Jews and their religion as he does toward 

many other religions in Totem and Taboo. Not only does 

this interpretation of Moses and Monotheism depend on 

Simon's ability to understand Freud's unconscious through 

reading Freud's works, which is a difficult if not an 

impossible task, it raises many serious questions as to 

whether Simon even understood Moses and Monotheism at its 

most basic level. 
We have clearly outlined the major themes of Moses 

and Monotheism, and our approach shares no similarity to 

Simon's analysis of this work. Simply stated, this author 

feels Moses and Monotheism is a record of the growth of 

Western religion in general, and the Jewish enterprise in 

particular. Freud wrote this work to intellectually defend 
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the accomplishments of the Jews, 
a group with whom he 

identified his whole life. 
En route though, Freud 

discovered what h f 1 
e e t was the truth about the origins of 

the monotheistic tradition (that M 
oses· was an Egyptian and 

a follower of Aton monotheism). Now if readers of this 

thesis have learned anything about Freud, we hope it is 

that Freud never strayed from what he saw as the truth, no 

matter what the consequences. No unconscious identification 

with Jewish tradition, or some nebulous concept of a "Jewish 

soul" would ever keep Freud from speaking the truth 

according to all the empirical facts available to him. As 

Freud himself said, "No consideration however will move me 

to set aside truth in favor of supposed ·national interests. 114 

Simon's article is important for three reasons. 

First, it gives the reader an approach to Freud's Jewishness 

from the eyes of a more traditional Jewish author. Second, 

as we will discover in the next Chapter, Erich Fromm uses 

Simon's article about Freud as a main source of Fromm's 

own views about Freud's Jewishness. Further, Fromm allowed 

Simon to preview and offer critical comments to Fromm's 

work, ~igmund Freud's Mission: An Analysis of his Personality 

and Influence even before its publication. Therefore, we 

may properly conclude that Fromm's work on Freud's 

Jewishness will greatly reflect the strengths and weaknesses 

· F~nally, by reading this critique of of Simon's theories. • 

Simon's article one can see firsthand all the problems in 

t . sentially the same information about reconstruc 1ng es 
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Freud into a coherent, consistent pattern. This then, 

is perhaps a fault which is shared by Simon and this 

author. Namely, b.oth of us look for patterned consistency 

in Freud's personality that possibly was never there, So 

that, in the end, perhaps Simon's article about Freud 

reflects more of Simon tha·n it does of Freud, and alas, 

someone in the future will take this author to task with 

the same criticism. As for Sigmund Freud, his life and his 

ties to being Jewish, will we are afraid, remain in part, 

an enigma. 
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CHAP!'ER IV 

ERICH FROMM'S APPRAISAL OF THE 

WORK OF SIGMUND FREUD AND CARL JUNG 

A. Freud and Jung 

Erich Fromin was aware, that the k wor s of Sigmund 

Freud and Carl Jung, the early pioneers of psychoanalys,is, 

exposed the essential problems, if not all the solutions, 

with which this science would have to deal. Interspersed 

throughout Fromm's writings are his; agreements and differences 

with the ideas of Freud and Jung. In the first section of 

this chapter we will combine these dispersed references to 

Jung and Freud, attempting to knit them together so that we 

might discern Fromm's attitude towatrd these past masters of 

psychoanalysis. 

Throughout Fromm• s work the:re is a tremendous 

emphasis on tracing the problems and solutions of current 

day psychoanalysis back to its founder, Sigmund Freud. 

Firstly we can say that Fromm under·stood explicitly the 

psychological basis of Freud's analysis of' theistic 

absolutism, and realized also its far reaching consequences. 

He !freugl sees in the belie~ in God a f~xation 
to the longing for a:i all protecting f ,ather figure, 
an expression of a wish to be helped and saved, when 
in reality man can, if not save hi~se~f, ~t le:;'-st help 
himself, only by waking up from. childish illu~ions1and 
by using his own strength, his reason, and s.kills. 

107 
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Secondly, Fromm extols F 
reud's liberal political 

attitude and his courage t 
. o speak out for. social change. 

He attributes this liber 1 . 
a ism to the liberal political 

beliefs which permeated the Jewish community of Vienna 
during the Victorian era. 

• • • he Lf reugl was 1 · critic. Societ • • ' ~ iberal. He was a social 
needs of human ~ ~as not doing enough to satisfy the 
theory that soci:tyur:h~uid'bhe /J'reugl advanced the 

e more tolerant of sex. 2 

But perhaps what most impresses Fromm about Freud's 

work is Freud's dedication to truth and total faith in 

reason. 

The most striking and probably the strongest force in 
Freud's personality was his passion for truth and his 
uncompromising faith in reasons for him reason was the 
only human capacity which could help to solve the 
problem of existence or, at least, ameliorate the 
suffering which is inherent in hwnan life,J 

What is most fascinating is that Fromm again ascribes 

Freud's dedication to truth, and his faith in reason to 

the fact Freud was a Jew, and thereby came from a tradition 

where reason and evidence were of the utmost importance in 

establishing true doctrine: 

Freud• s Jewish background, if ar;Y~hing added ~o his 
embrace of the enlightenment spirit. T~e Jewish 
tradition itself w~s one of reason and intellectual 
discipline • • • • 

But, according to Fromm, Freud took his passion 

for reason to extremes, so much so that Fromm accuses Freud 

of not leaving enough room in his philosophy for love and 

emotion. According to Fromm, Freud considered emotions, 

such as love, to be inferior to reason. As a result of 
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this Fromm claims we find 
an absence of both love and 

passion in Freud the · 
scientist, and the man. This author 

would seriously disagree with th" . 18 point. The whole 
episode of Freud's m · arri.ag.e to Martha Bernays demonstrates 
clearly that Freud was a man capable of intense love and 

fiery passion. 

Despite the criticism that Freud placed too much 

stress on reason and truth, Fromm still finds Freud's 

attitude toward truth far superior to that of Freud's 

rival Carl Jung for whom truth was relative, and need not 

be considered as a factor in determining religious beliefs. 

As we said earlier, as far as Freud was concerned, religion, 

as any other field of human endeavor had to consist of 

true beliefs and reasonable doctrines which could be 

empirically proved. But for Jung religion did not have to 

be empirically demonstrated. For Jung every religion, no 

matter how absurd or conflicting its beliefs was true. 

This falls back on Jung's understanding of the essential 

nature of religion. According to Jung religion consisted 

of messages (or revelations) received by the unconscious 

from a source which transcen.ds human powers. In other 

words, transcendent mental images and messages received by 

the unconscious constitute the religion of the individual. 

All religions can be said to be true in so far as thex are 

psychological realities effecting and influencing the 

behavior of the individual. 

Fromm sarcastically remarks on Jung's fallacious 
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ideas "needless to say, in the logic of Jling's thinking 
insanity would h t ave o be called an emin.ently religious 

Phenome_non • .,5 I n addition, Fromm tt k a ac s Jung by exposing 

the consequences of his ideas. A person might kill their 

neighbor or burn his house, or his church, - based solely on 

a private mes-sage he/she received 1· n thei· r unconscious 

from a transcendent source: 

Now logica~y spe~king this is complete nonsense. 
If a paranoid patient has a paranoid idea there is 
no tr~th about it: it is a fact that he has this idea: 
that is all that ca:n be said about it.6 

Fromm further stresses other differences between 

Jung and Freud, the most significant of which being in the 

way each man viewed dreams , myths, a·nd symbols. For Freud, 

dreams were unconscious yearnings or desires to fulfill 

fantasies which reflect t .he base instinctual urges of 

childhood. For Freud there were three main elemen:ts to 

dreams. First, dreams reflected only irrational and 

instinctual desires. Second, dreams were the hallucinatory 

fulfillment of the irrational wishes which people repress 

during the daytime. Third, dreams express irrational and 

base desires which are rooted in a person's childhood. 

(i.e. the desire to kill one's father) 

Further for Freud, dreams spoke in symbolic ilia:nguage: 

that is in a language which hides or censors from the 
· · For example, rather tha:n 

individual its underlying meaning. 
· · h to murder your mother (a repressed wish 

dreaming you wis 
of childhood) you might dream you are picking a flower 
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which is your mother's favorite flower, D 
then, is the t ream interpretation 

ar of deciphering the symbol' 

t 

· l.C codes presented 
o us in our dreams. Finally Freud' . ' s interpretation of 

myth follows along · . 1 s1m1 ar lines as the . views he expressed 

about dreamss 

The symbolism as we find it . . 
Freud as a regression to ~~ myth is regarded by 
development where certainear :e~ ~tage~ of human 
the creation of fire w ~ctivi ties. like plowing a·nd 
In the myth this earl ere invested with sexual libido, 
satisfaction of insti~c~~~ n~w ~epre~ed libidinous 
the realm of fantasies.? e es1res Lis relegategl to 

Fromm bases nart of hi's ~ own theory of dreams and 

myth upon the ideas of Freud, but differs in that he 

believes "dreams can be the expression of both the lowest 

and most irrational and the highest and most valuable 

functions of our m1· nds. "
8 

Fr d · d eu , as we sai , believed 

dreams, symbols, and myths reflect only our most sordid 

and vile thoughts. 

In direct contrast to Freud's view of dreams, 

symbols, and myths are those of Carl Jung. For Jung, as 

we said, the unconscious could be compared to a "television" 

which received messages from a transcendent source. Dreams 

can be likened to television programs which convey the 

ideas of the revelation received by the unconscious. For 

Jung dreams are not symbolic, rather they express their 

message directly. Jung claims the interpretations of 

dreams makes for the religion of the individual. Public 

interpretation of individual dreams, accepted by the 

civilization as a whole as guiding lessons are called 
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myths. Religious myths th en according to Jung, can be 

said to be ''gifts f 9 rom the gods." J . ung concludes: 

Basic :eligious phenomenon . 
to us in our dreams is not and that voice which speaks 
source transcending us M ou: own but comes from a 
he thinks for himself • . ian is never helped by what 
greater than his own.1 But by revelations of wisdom . 

In evaluating Jung's views, Fromm points out the 

vast similarities between the views that Jung espoused and 

those of the philosopher Schliermacher. Both believed 

religion originated with a person's powerlessness and 

impotence before forces greater than themselves. Similarly, 

both believed that the essential nature of religious 

experience was being seized by a power greater than oneself 

and being held victim by this power for the duration of 

the religious encounter. 

Because of Fromm's humanistic views he rejects 

this lowly position which Jung and Schliermacher relegate 

to people. For Fromm, the role played by the individual 

in the religious experience was critical, overshadowing 

any influence from forces which transcend human abilities 

and powers. 
There is agreement LWith Juni} that we often are wiser 
and more decent in our sleep than our waking life. 
Jung explains this phenomenon with the assumption .of a 
source of revelation transcending us, while I believe 
that what we think in our sleep is our thinking, and 
that are fSii/ good re~sons for.the fact ~hat ~he 
influences we are submitted to in our waking ~ife have 
in many respects a stultifying effect on our intellect 
and moral accomplishments.11 

To review we can say that Fromm combined aspects of 

both Freud and Jung's theories to express .his own views 



113 

concerning dream, symbol, and myth. 
He agreed with Freud 

that dreams and myths express 
unconscious feelings but 

disagreed that the f se eelings need all be negative ones. 
He agreed with Jung that d reruns and myths may represent the 
highest ideals of people b t d' u isagreed that these ideals 
have a transcendent source. Th ey are, Fromm says, from 
ourselves. 

We would be remiss 4n o h t • ur c ap er about Fromm's 

evaluation of Freud and Jung if we did not include Fromm's 

perception of Sigmund Freud's "mission." This "mission"' 

was to provide humankind with a trustworthy guide to better 

living: psychoanalysis. 

Freud's mission was to bring a new knowledge which 
was the last word in man's understanding of himself 
and of the world. Not naturalism, not socialism, not 
religion could be trusted as the guides to a better 
life: the full understanding of man's mind could show 
all the irrationality of all these answers and could 
lead man as far as he was destined to go1 to a sober, 
skeptical, rational appraisal of his past and pre-sent 
and to the acceptance of the fundamental tragic nature 
of his existence. 

Freud saw himself as the leader in this intellectual 
revolution which made the last step rationalism could 
make. Only if one understands this aspiratio·n of Freud 
to bring a new message to mankind can one understand 
his creation: the psychoanalytic movement.1 2 

• • • the ideal man for Freud was self containe~, and 
self controlled, high above.the rabble, ~enouncing 
the joys of life, but enjoying the se?urrjY of the 
feeling nobody and nothing can hurt h1m. 

one final point should be mentioned before we 

move on. Fromm takes up the debate as to the relationship 

between the psychoanalytic movement and religion. It is 

Fromm's contention that for the early followers of Freud, 
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the science of h s c oanal sis itself b ecame a reli ious 
movement, and an orthodox do t• 

' gma ic one at that. "Their 
religion was the Li)sychoanalytiy Movement ... 14 It is 

important to note that Fromm does not direct his criticism 

of making psychoanalysis a l " · re igion against Freud, but only 

against his followers. We have already pointed out Freud's 

view as to the nature and scope f h o · psyc oanalysis in chapter 
one. To summarize it again Freud himself said, "Psychoanalysis 

is /_mereliJ a method of research, an impartial instrument, 

like an infinitesmal calculus. 111 5 

However, Fromm's criticism that Freud's followers 

made psychoanalysis a fanatical religion can be considered 

valid. Freud's theories became the dogma from which only 

"heretical'' psychoanalysts strayed. Those who refused to 

foliow Freud were essentially "excommunicated" from his 

"circle of friends" and various psychoanalytic societies. 

The couch, the chair, and the silent analyst became the 

movement's orthodox ritual, as compulsive as perhaps any 

ritual Freud ever criticized. The humming to signify a 

yes, done by Freud, (probably because the cancer of the 

jaw he suffered with made it too painful for him to 

speak), became the official "holy language" from analyst 

In Short, Freud's early followers deified to patient. 

Freud, the man, and canonized his writings and techniques. 

According to Fromm the same trend to make 

psychoanalysis a religion continues today. 



Quite aside from th· 
1 · t · any ing els en i~self very much as e P~Ychoanalysis has 
or a kind of Philosophy aAs~bst1tute for a religion 
these days for Whom s • c ual~y you find people in 
these people have nopo~~hoanaly~1s . becomes such a fad 
concerned with the ro er c.onvictions . • • . I am , 
future of psychoanaf ?lem and I believe that the 
Freud made, will dep~~~s, of a great discovery which 
tendencies will eventua1fn ~hether, as I hope, counter 

y e stronger and more fruitful. 
I would say that ps h . 

for .such py.rposes of adj~~toan~lys1s should not be used 
religion.16 men or as a substitute for 

B. Fromm: Freud's Revisionist 

From the outset Fromm makes it crystal clear that 
his own theories about psychoanalysis are based on those 

of Sigmund Freud. "M;y own thinking is based on the 

essential and fundamental discoveries of Freud.,. l 7 This 

is critical. For it is the contention of this paper 

whereas Freud can be considered the ".founding father" of 

psychoanalysis, Fromm can be viewed as a "revisional son." 

Freud gave the world all the basic psychoanalytic tools. 

Fromm merely honed those tools into fine instruments and 
18 

used them to interpret contemporary problems. 

Let us look at some of the essential principles 

Fromm borrowed from Freud and how in some cases he revised 

them. First, Fromm acknowledges that one of Freud's main 

contributions was the uncovering of the human unconscious. 

Freud found thats 
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A great deal of what m 
~ack Lin the unconscio~.:Jers goes LOriJ behind one's 
ideas are only one datum ~l!dht~at people's conscious 
than any other behavior dwtic. ~s no greater relevancy 

a um. in fact often less.I~ 

A second contribution Freud made whi"ch was adopted 
by Fromm is the idea that the childhood of the human being 

has a profoW1d and lasting effect on a person's behavior 

even into their adult 11"fe. Ch"ldh 
1 ood is retained, in 

fact, as an individual 11self" within the person: 

· Every individual retains in himself, in his unconscious 
~s Freud has shown all the stages of the helpless 
infant on.20 

Third, it was Freud who pointed out to the world 

the importance of symbolic language and dream interpretation: 

Religion • • • as well as • • , its rituals speaks in 
a language different from the one we use in daily life, 
that is, in symbolic language ••• It was Freud who 
made this forgotten language accessible to us. By 
his efforts to understand the language of dreams he 
has opened the road to an understanding of the 
peculiarities of symbolic language and has shown its 
structure and meaning.21 

Now we come to the central point of this section 

of chapter four: that is, the significance of Fromm's 

revision of Freud's theories about the Oedipus myth, the 

Oedipal complex and the incest taboo. Freud, as we have 

sai<\ viewed the Oedipus myth as a tale reflecting the 

central crisis of the human person: namely, the Oedipal 

complex. That is, this myth represents a desire of 

childhood to kill the parent of the same sex and marry the 

't The trauma of this Oedipal parent of the opposi e sex. 

wish is the "kernel of neurosis" and the essential concept 

involved in the development of guilt, religion, and 
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civili zation. 22 

For Fromm the Oedipus myth di'd . 
indeed reflect the 

central concern and principle top
1
· c of 

psychoanalysis. 
However, by interpreting this myth in a different way 

Fromm significantly revised the importance and consequences 

of its theme. Fromm states, 

fthe Oedipus myth.7 can be understood as a symbol not 
of incestuous love between mother and son but of -
rebellion of the son against the authority of the 
father in the atriarchal famil : that the marriage of 
Oedipus and Jocasta his mother is only a secondary 
element, only one of the symbols of the victory of the 
son, who takes his father's place and with it all his 
privileges.23 

This transvaluation of the Oedipal myth became the core of 

Fromm's entire work. 

Further, Fromm claims Freud did not fully understand 

the signif ica:nce of the incest taboo in the Oedipal myth 

because he failed to reduce it to the level of interpersonal 

relations between people. The significance of incest was 

not sexuaJ. as Freud had claimed but social and psychological. 

According to Fromm e -th 1·ncest t .aboo, when put in its proper 

1·s not so much a prohibition against sex with .Eerspective, -

but rather an exhortation that one must make Q.ne•s mother _ 

the difficult but necessary ste] of breaking dependent 

psychological ties with one's mother. 

. t is not the sexual craving for The essence of inces . Thi' s r ving in so far 
f th same family. c a ' members o e . 1 one expression of the much 

as it is found, ~sf~d~mental desire to remain a chi~d 
more profound an t . . . figures of whom mother is 
attached to those pr~tr~rk~~ntial. The foetus lives 
the earliest and mos . d the act of birth is only 
with and from the . motht~r a::;f freedom and independence. one step in the direc ion 
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The infant after bi' rth . 
par 1 f J.s still i ce o the mother and it b' n many ways Part and 
person is a Process whi h tsk irth as an independent 
fact takes a Whole l'f c Ta es many years--which in 
in the h sical but ~nethe o cut the.navel string, not 

eatest challen e to h s cholo ical sense is the 
most difficult task. uman develo ent and also its 

The consequences of Fromm's incest theory are far 
reaching. For Fromm t' 

con inues by saying that when Parents 
disappear as sources of th 't au ori y, people tend to seek out 

"parental type authority figures" to take their place. 

These figures, Fromm claims, may vary: they may be the 

State, God, a club, or a fraternal organization. What 

they all share in common is that they fulfill a childhood 

need to have an authority figure who provides security and 

assurance and that they prevent the individual from 

developing the necessary skills and ideas so that they 

might achieve psychological independence. 

The attachlllent to parents is only one, though the 
most fundamental form of incest; in the process of 
social evolution other attachments in part replace 
it. The trib~ the nation, the race, the state, the 
social class, political parties and many other forms 
of institutions and organizations became home and 
family. Here are the roots of nationalism and racism, 
which in turn are symptoms of man's inability to 
experience himself and others as full human beings. 
It may be said that the developme·nt of mankind is 
the development from incest to freedom.25 

To review, it is Fromm's contenti~n that the 

greatest challenge we face as human beings is to shed 

dependent fixations based on the incestuous needs to attain 

security by submitting ourselves to parental or "parental 

type" authorityr and to adapt instead a position of 

psychological independence, individuality and autocracy. 
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"Man must b k rea incestuous ties 

and become free in order 
to become human ... 26 

Next Fromm takes 
. up the issue of how specifically 

we maintain incestuous tie h 
s, ow we avoid freedom, and 

even as one of his books claims, how we 
"escape from 

freedom." In other wo d •t . 
r s l is Fromm's contention that 

when faced with the h · c oice of freedom and individuality 
with a loss of security: or conforming to an authority 

with the promise of increased security, we choose the 

latter. We are in fact, Fromm says, afraid to accept 

freedom. Submitting to an authorit~ though superficially 

difficult to accept, does indeed satisfy the individual's 

primal need for safety and assuredness. Freedom and 

individuality, on the other hand, means isolation, self 

reliance, and aloneness. 

Fromm cites three methods people use to "escape 

from freedom." First is authoritarianism. This is: 

The tendency to give up the independence of one's own 
individual self and to fuse one's self with somebody 
or something outside of oneself to acquire strength 
which the individual self is lacking.27 

By ridding oneself of the decision making process 

one rids themselves of the burden of responsibility that 

goes hand and hand with freedom. There is a certain amount 

of masochism involved with this approach. One cannot help 

but feel disappointment at one's self for allowing an 

outside authority to control one's decisions. This in 

turn, reduces the feeling of self worth, which in turn 



120 

makes the individual crave the s · ecuri ty of a·n outside 
authority even more. It is av· . 

icious and self-effacing 
circle. 

A second way to "escape from freedom" is to take 
the frustrations experienced 1.n subjecting oneself to an 

outside authority and turn it outwards to hurt and 

destroy others, An example of this is racial pre judic·e 

where self deficient qualities of the bigot are projected 

onto the person the bigot claims to hate , The bigot in 

fact, hates himself, Thus for the uneducated white bigot, 

all blacks become stupid. 

A third way people try to "escape from freedom" is 

through "automoton confonnity." 

The individual ceases to be himself: he adopts 
entirely the kind of personality offered to him by 
cultural patterns and he therefore becomes exactly 
as all others are and as they expect him to be,28 

The real danger of automaton conformity is that it 

suppresses critical thinking so that what is good, beautiful, 

and true becomes what is supposed to be good, beautiful and 

true, It is a great challenge indeed, to be g§_, in a 

civilization which tells us to be ~· People, as Fromm 

says, must find the courage to be themselves and be for 

themselves. 29 
There is another way to look at the idea of breaking 

incestuous ties. We might say that there exists two types 

of will or desire in the human person: the relational 

will and the substanative will. Satisfaction of that 
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which is willed is said to Produce h 
appiness and intrinsically 

meaningful existence which 
we designated in chapter one 

by the term ''soteria. 11 

The relational will is defined 

as a wanting and needing relations with some outside 

entity (mother, God, the State) i· n 
order to find soteria. 

When the relational will is dominant in a person, that 

person must have relations with others outside of themselves 

to achieve soteri· a. Fr h d · omm a Just such relatio·ns in mind 

when he spoke of the significance of the incest taboo. 

The opposite of the relational will is the 

substanative will. This is defined as the desire to live 

and exist in and through oneself, using one's own resources 

to satisfy one's own needs. Soteria is achieved by living 

and existing through oneself. This does not mean that a 

person may not have relations with other outside entities, 

but these relations are secondary as compared with the 

primary desire to live within oneself, depending on one's 

own resources.JO Fromm's message in his revision of the 

incest taboo is that soteria can only be achieved by the 

attainment of the substanative will . 

The ideas that Fromm presents concerning freedom 

and the substanative will have great consequences for 

l .b al i· · Jl Wi.th the advent of Biblical criticism, 1 er re igions. 

the discrediting of the proofs of God, and the general 

philosophic thrust toward doubt we live in an age where 

the scholarship of liberal religion is increasingly 

from the omniscent, orthodox, and relational pushing us away 
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religions of the Past. B t u simultaneously, we feel that 
leaving the securi"t f t y o hese orthodox systems will be too 

much for us to bear. Fromm articulately states this tension 

between total religious freedom with 1·ts accompanying 

aloneness and insecurity as opposed wi"th authoritarian 

orthodoxies with the accompanying security that they 

offer. Implicitly Fromm tells us we must give up our 

incestuous ties to past orthodox systems and develop 

totally new religious systems where individuality and 

freedom will be emphasized. 

The movement from stress upon the relational will 

to stress upon the substa:native will which was rooted in 

Freud's work, flowers and blossoms in the works of Fromm. 

It is one of the great lessons that psychoanalysis has to 

teach religion: namely society despite many psychological 

obstacles is moving toward a time when the substanative 

will shall dominate persons and that religion in a·n era 

of people with substanative wills must reflect values of 

human growth, freedom, and independence. All other forms 

of religion as Freud and Fromm would say, will simply be 

outgrown as societies and individuals mature, leaving 

and all similar types of parental 
behind pare·nts, 

authorities. 
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CHAPTER V 

AUTHORITARIAN RELIGION/PSYCHOLOGY 

VS 

HUMANISTIC RELIGION/PSYCHOLOGY 

A. Fromm's Definition of Religion 

Before we begin with the central issues of this 

chapter, we should inform the reader of Fromm's definition 

of religion. It is "any system of thought and action 

shared by a group which gives the individual a frame of 

orientation and an object of devotion." 1 On the surface 

it would seem that Fromm's use of the term religion is far 

less rigid than that of Sigmund Freud, who equated the 

term religion with theistic absolutism. Fromm's definition 

of religion is liberal enough to encompass both theistic 

and non-theistic religions. In fact, according to Fromm, 

a "religious" person need not be concerned with "religion" 

at all. One can make the "object of one's devotion" the 

State, or some leader, or some cause. For example, Fromm 

considered Nazism the "religion" of Germany in the 1930s. 

As a result of Fromm's open definition of the term "religion," 

he can carefully distinguish between certain types of 

religion which he objects to (i.e. Nazism) and other types 

which he feels are completely legitimate and totally 

125 
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fulfilling for the person, 

In addition we find elements of Fromm's definition 

of the term ''religion" which are very similar to the 

definition of religion we posed in chapter one. We defined 

religion as the response to finitude, which is an existential 

problem caused by our desire to be infinite as opposed to 

our realization that we are finite. Fromm concurs with 

our definition of religion by saying the need for religion 

does arise "existentially" and is "deeply rooted in the 

conditions of human existence."2 Along the same lines 

Fromm seems to echo the concern for a solution to the 

problem of finitude when he declares: 

Being aware of himself, he ~ail realizes his power­
lessness and the limitations of his existence. He 
visualizes his own end: death. Never is he free from 
the dichotomy of his existencei he cannot rid himself 
of his body as long a~ he is alive and his body makes 
him want to be alive. 

B. Religion: Authoritarian and Humanistic 

Fromm there are basically two types of According to 

religion: authoritarian and humanistic. Authoritarian 

religion can be def].. ne-d as the "recognition on the part of 

man of some higher unseen 
power as having control of his 

entitled to obedience, reverence, 
destiny, and as being 

4 authority is the central issue in 

and 

worship." Note that 
We might say that in authoritarian 

authoritarian religio·n. 
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religion we surrender our decision making right over to 
what is seen as a higher authori"ty (either human or non-
human). This higher authority . . 18 entitled to full obedience 
by virtue of its immense power and superior morality. Thus 

the authority has both the power to enforce its rulings, 

and the moral perfection to exp· ect nothing other than full 

cooperation with its edicts. 

The opposite of authoritarian religion is humanistic 

religion. "Humanistic religion, on the contrary, is 

centered around man and his strength. 116 The development 

of fully independent human beings is the goal of humanistic 

religions. The individual himself/herself is seen as the 

ultimate authority in all decision making. No other entity 

is entitled to authority unless the individual willingly 

consen:ts to transfer from themselves that power. 

To better understand the differences between 

authoritarian religion and humanistic religions we return 

to a point discussed in the last chapter, namely the 

difference between the relational will and the substanative 

will. The relational will is characterized by a desire or 

need to have relations with others. Man cannot live 

without others: being alone is considered too much to 

bear. Soteria is achieved by relations with others. The 

substanative will, on the other hand, is characterized by 

the individual's self sufficiency. 
Where the substanative 

· f is "If I am all that 
will is dominant the theme of li e 

there is, it is sufficie·nt." 
Soteria can only be attarned 
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in and through oneself, by one's own means. 

Freud and Fromm both pointed out that different 

stages of human growth emphasi"ze different wills. In 

childhood the relational will is all we have. We need our 

parents in order to survive both physi·c· ally d · · an spiritually. 

In adolescence the substanative will begins to surface in 

the individual but comes into direct conflict with vestiges 

of the childhood self dominated by the relational will. 

Finally in adulthood the substanative will is hopefully 

dominant in the person, though far less powerful vestigal 

effects of childhood and the relational will are still felt. 

Religious responses to finitude also reflect, in 

varying degrees the dominance of either the relational will 

or the substanative will. Let us call these responses A, 

B,C, and D, and the religions they represent "A religions," 

"B religions," "C religions," and "D religions." 

The first response we find are "A religions." 

These religions are dominant in the Far East, among mystics, 

and pantheists ~ (most notably in the Jewish enterprise by 

Spinoza).7 In this system there is an attempt to eliminate 

the differences between the relational will and the substanative 

l •t i 0ne This response 
will by declaring that all rea 1. Y s ---· 

claims that there is, in fact, no categories in life. All 

Soteria can be ·attained only by 
is encompassed by Oneness. 

there is no difference between things: 
recognizing that 

, t I .. are all one and the 
that the "I" and everything 'no 

same. Distinctio·n is illusion. 



129 

In "B religions" the relational will is totally 

and completely dominant. Deity is the Being with which one 

has relations. Meaningful existence can only be achieved 

by having relations with Deity. The worshipper in B 

religions views himself as being so finite, so dependent, 

that he cannot cope alone. 

In "C religions" the relational will is dominant 

but the substanative will is also prese·nt 1·n a subordinate 

Position. Note full th care Y e tension that arises because 

the substanative will or the desire to live in and through 

oneself comes in direct conflict with the strong desire of 

the relational will to live in and through others. The 

result of this conflict is overwhelming guilt. In this 

system the substanative will is seen as hubris, the Devil 

or false pride which must be purged away so that the 

relational will can dominate. Soteria is achieved only 

when the relational will has mastered and controlled the 

desires of the substanative will. But as Freud so accurately 

demonstrated, the repression of instincts as fundamental as 

the substanative will can only lead to deeper guilt and 

neurosis. Orthodox Judaism, Roman Catholicism and 

fundamentalist Christianity are examples of B/C religions. 

Finally there are ''D religions." In these r ,eligions 

the substanative will is domi'na:nt and the relational will 

has been reduced to a relatively insignificant force. 

Meaningful existence is achieved by bringing human 

· 11 t h lpi·ng people to become all 
developmentto its fu es , e 
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they can and want to b 
e. People live in and through 

themselves. We have the 
courage to be ourselves and for 

ourselves. w i· e rea ize that we can never successfully live 

or non-human). Successful through another Being (hwnan 

living calls for us to do it on our own with our own 

resources. In D religions the individual is seen as the 

ultimate authority. I d. "d 1 n l.Vl. ua s are both "the commanders" 

of their own laws, and the ones who are ''commanded" by 

themselves to follow these laws. 

We have taken this lengthy detour for a purpose. 

Namely, when Fronun speaks about authoritarian religions 

he means by this the same thing we describe as B/C religions! 

When he is speaking about humanistic religions he means by 

this the same thing which we described as D religions! In 

addition it is Fromm's belief that D religions or humanistic 

religions are more adult forms of religion and that they 

will eventually prevail over less mature B/C authoritarian 

religions. 

Let us analyze certain religious issues so that our 

readers can fully understand the differences between 

authoritarian B/C religions and humanistic D religions. 

First what is their basic difference in their outlook toward 

humankind? In authoritarian B/C religions man is seen as 

an insignificant and weak force. 

and subservient to the authority1 

His role is to be obedient 

be it Deity or His 

worldly tribunal, pthe life of the individual becomes 

insignificant and man's worth consists in the very denial 
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of his worthiness and strength."8 The feeling is that only 

through surrender to Deity can one gain soteria. As we 

mentioned in the last chapter there i· s even an eleme·nt of 

masochism and self-degradation i·n thi's religious response, 

On the other hand, in humanistic D religions man• s aim 

be'comes "to achieve the greatest strength, not the greatest 

powerlessness: virtue is self-realization, ·not obedience . .,9 

Let us consider the issue of ethics. Ethics in 

authoritarian B/C religion follows along the premise that 

"an authority states what is good for man and lays down the 

laws and norms of conduct.•• 1 O Authoritarian ethics "denies 

man' s capacity to Jmow what is good and bad." The giver of 

the law is a power transcending the individuai. 11 The 

good is equated to the law of the authority. The good 

person is the one who obeys. Evil or sin is equated with 

questioning or disobeying the authority. "Good conscie·nce 

is conscience that is pleasing to the authority: guilty 
. . •t .. 12 

conscience is the consciencesness of displeasing 1 • 

Ethics in humanistic D religions begin with the 

assumption that only humans can determine for themselves 

the criteria for virtue and sin, not any authority outside 

of them. The good is seen as what is good for humans and 

evil is seen as what is detrimental to humans "the sole 
lf .. 13 

criteria of ethical value being man's we are. 

d . humanistic ethics is th7 affi:mation 
To sum up goo in . f •s power. Virtue is 
of life, the unfolding ? m:~ existence. Evil constitutes 
responsibility toward hi~ 0 is irresponsibility toward 
the crippling powers• vice 
himself, 14 
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Along similar lines h 
umanistic conscience is: 

a reaction of ourselves 
what we potentially are 
for ourselves.15 

to ourselves t b t . • • • o ecome 
• • . he voice of loving care 

Happiness 

brought about 
a gift of the 

in humanistic D religions is: 

by man's i 
gods.16 nner productiveness and is not 

Finally, according t F 
o ronun, there is a great deal 

difference between the way authoritarian B/C religions 

and humanistic D religions view God. 
In authoritarian B/C 

religions God "is a symbol of power and force, He is 

supreme because He is supreme power and man in juxtaposition 

is utterly powerless. 01 7 I h n umanistic religions, if they 

are theistic. "God is a symbol of man's own power which he 

LmariJ tries to realize in life, and is not a symbol of force 

and domination having power over man. 1118 

We shall have more to say in the following chapter 

about Fromm's view of God. Suffice it here to mention that 

Fromm failed to grasp what was obvious to Fre.ud. That is 

the valid existence of authoritarian B/C religions hinges 

on the existence of a God who is a Being, not a symbol. This 

Being supposedly revealed both Himself and His Law to humankind. 

If this description of God is indeed accurate then authoritarian 

religions are morally justified to demand that we be obedient 

to "Di vine Laws." 

But there are several circumstances which would 

invalidate and undermine the authoritarian B/C religions 

view. These circumstances are: 
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1. No such Being, commonly 

ref erred to as God . t 
2. There is b • exis s. 

no a solute proof for the 
Being .. existence of such a 

J. Such a Being exists, b 
ut does not communicate with 

humankind. 

If any of these · circumstances are 
true then we cannot 

morally justify compulsive assent 
to laws and dogmas which 

bear the name of D 't · 
ei Y in authoritarian B/C religions. If 

any of the above circumstances 
are true we are morally 

justified in establishing only 
non-authoritarian, humanistic 

D religions. 

C • Ps choanal sis: Ad ·ustment vs ''Cure of the Soul 11 

We now come to the second part of Fromm's thesis. 

That is directly paralleling the two types of religion, 

authoritarian B/C religions and humanistic D religions, are 

two types of psychoanalysis: ''adjustment to authority" 

Psychoanalysis and "cure of the soul" humanistic psychoanalysis. 

In "adjustment to authority" psychoanalysis the goal of 

therapy is to increase 

a person's ability to act like the majority of people 
in his culture. In this view those existing patterns 
of behavior which society and culture app~ove.provide 
the criteria for mental health. These c~1ter1a a~e 
not critically examined from the standpoint of universal 
norms but rather express a social r?latism whi~h takes 
this rightness for granted and considers behavior 
deviate from them to be wrong hence unhealthy.19 
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In direct conflict with d. a JUstment analys1·s i·s 

"cure of the soul" human· t· is ic psychoanalysis. 
In this second view the . f 
adjustment but 0 t• aim 0 therapy is not · . 
potenti i · t. p imal development of primarily 

al ies and the reali . a.pe~son's 
Here the psychoanalyst is no~at10~ o~ his individuality. 
but to2u0se Plato's expressi . tanh ~d JUs~m?nt counselor" 
soul." on e phys.ician of the 

The role of the therapist in this latter type of 

psychoanalysis is to aid th · e individual in his/her search 

for self-fulfillment and personal realizat1· on of potentialities. 

It is not for example, to help a man adjust to a job he 

does not like, it is to help him realize the negative role 

of his job in his total mental outlook. The thrust of 

"cure of the soul" analysis is not to produce automaton human 

robots, all reacting to certain stimuli in the same manner. 

but rather to produce individual human beings, each with 

his/her's own distinct set of values and norms. 

With all the categories Fromm has set up in our 

minds, let us look at the relationship between psychoanalysis 

and religion. Fromm states that authoritarian B/C religions 

and adjustment analysis have no conflict, in fact, they 

complement one another. Both are aimed at making the 

individual accept the status quo without questioning. 
For 

example, suppose we lived in a society where an orthodox 
Part 

religious government asserted authoritarian rule . 

Of law 1
. n this country was to imprison homosexuals· 

of the system 

fact. Wa
s seen as a crime against God and 

Homosexuality in 

civilization. 
· in this cultural 

What would happen if a man, 
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setting, went to an "adjustment 
analyst" and explained 

that he had a d · es1re to have sexual relations with another 

man? The therapist would see his role as helping this man 
rid himself' of his homosexuality so that he might better 

adjust into the mainstream of the culture. No attention 
whatsoever would be paid t th · o e issue of whether homosexuality 

was or was not a healthy form of human behavior. In this 

case "healthy" uld b wo e any behavior which the culture 

demands. 

Let us look now at an example which demonstrates 

the other side: that is how humanistic D religions and 

"cure of the soul" psychoanalysis might cooperate. Suppose 

we lived in a culture where freedom, independence, and 

individuality were stressed. Also in this culture humanistic 

D religions were dominant. Now suppose a man in this 

cultural setting went to a "cure of the soul" analyst 

complaining of compulsive neurotic symptoms: for example, 

he felt the need to wash his hands every few minutes. If 

he failed to do so he was afraid dire consequences would 

ensue. The "cure of the soul" analyst would attempt to 

convince this individual that his behavior was improper, 

not because it did or did not fit patterns laid down by 

rather because such neurotic actions keep 
society but 
individuals from reaching their greatest potential. The 

a·nalys1· s then, would be to help persons. ,be 
main goal of 

from Compulsion so that they might live their 
totally free 

In this case the analyst might well 
lives to the fullest. 
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tell this man to go to the h . 
umanistic D religion clergyperson 

who could assure the p t• t t a ien hat "religion" demands no 

such compulsive actions. Th l e ana yst might even set up a 

joint program with the clergyperson. Their goal would be 

the sames to help the individual become all that they 

could be; to create in the individual a dominant substanative 

will. 

In short the pattern is crystal clear. According 

to Fromm authoritarian B/C religions go hand and hand with 

adjustment analysis while both conflict with humanistic D 

religions and ••cure of the soul" analysis. While to state 

the same thing in opposite terms I Fromm would say huma·nistic 

D religions and "cure of the soul" analysis share the same 

goals while both conflict with authoritarian B/C religions 

and adjustment analysis. 

Thanks to Fromm's interpretation we need no longer 

return to the simplistic attitude that all religions 

conflict with all forms of psychoanalysis. ~forms of 

religion conflict with some forms of psychoanalysis. Other 

forms of religion complement other forms of psychoanalysis. 

Further, Fromm feels that psychoanalysis can be an 

aid to religion by helping us to differentiate betwee·n 

true religious ideas and rationalizations. 
· hes to religion the·n aim 

L$omil psychoana~~tic0~P~~~a~uman reality behind the 
at the understan ing uires whether a thought is an 
thought systems. ~t ~~q which it portrays or whether 
expression ~f th~ ~~ in~iding opposite attitudes. 
it is a rati?naliza !~~ther the thought sy~te~ grows 
Furthermore it askt~ 1 matrix or whether it is an 
from a strong emo iona 
empty opinion° 21 
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Psychoanalysis then can help us to determine whether 

a ritual is performed for magical or neurotic purposes to 

ward off danger or whether it comes to us to enhance our 

religious experience. Psychoanalysis can help use 

determine the difference between 11 ritual" and "ritualism," 

between compulsion and belief. It can help us to determine 

the difference between authentic religious experience and 

delusional neurosis: between an authentic feeling of a 

transcendent Being and a fearful neurotic vision; between 

hearing a voice from God, or a cry from our psyche. 
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CHAPTER VI 

FROMM'S VIEW OF THE BIBLE AND GOD 

A. Purpose 

The purpose of this chapter is two-fold. First, 

it is to explain Fromm's views concerning the evolutionary 

growth of the God concepts in the Bible and subsequent 

Jewish literature, and to elucidate Fromm's personal idea 

of God. 

The second purpose of this chapter is to expose 

Fromm's ideas as intrinsically valuable in themselves, but 

having DQ relationship whatsoever with any Jewish system of 

the past, save Spinozism. It is our belief that Fromm 

distorts and misrepresents the Biblical text and other Jewish 

sources in order to prove that his philosophy not only 

concurs with the Bible, but is rooted in it. Since Fromm 

was at one time a rabbinical student we must come to the 

sobering conclusion that he purposefully distorts the 

meaning of these Jewish texts to meet his own ends. 

139 
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Fromm's View of the Growth of the God Concept 

A. Phase I: Tribal Staae: Gd ~ 0 as Absolute Monarch 

The first stage in the growth of the God concept is 
the tribal stage. In this period God is seen as the heavenly 
counterpart of the highest h uman authority. For example, if 

the highest human th •t · au or1 Y is the tribal chief, God becomes 

the "Tribal Chief of Heaven." If the highest human 

authority is the king, God becomes the "Heavenly Monarch . " 

As Fromm says: 

I believe that th? co·nc~p~ 'God' was conditioned by the 
presence of a soc10-pol1t1cal structure in which tribal 
?hiefs or kin~s have supreme power. The supreme value 
1S concertual1zed as analagous to the supreme power in 
society. 

This phase of the God concept according to Fromm, 

is reflected in the early stories in the Biblical book of 

Genesis, especially in the story of the Garden of Eden. 

God, Fromm says, is the Absolute Monarch of the Garden, a 

Being who created and controlled the world. The human 

species, for their part, are ensured total and complete 

security and the promise of eternal life if they will 

follow God's commandments and show total and absolute 

obedience to God. 

to Fromm' during this period God fears 
According 

human beings, for He l.
· s afraid they may attempt to usurp 

some of His power. 
Man could be as powerful as God if he 

were to eat from the tree of knowledge. 
It is for this 

Ys God forbi ds such eating. 
reason Fromm sa • 

But Adam does 
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indeed attempt to eat from this tree, in direct disobedience 
of God's commands. G od, the jealous master of the garden, 
expells Adam and Eve f rom His all Protective care and casts 

them into a world of dangers, problems, and the perpetual 

anxiety of knowing that their existence will not last 

forever, but will instead be fi' n;te. ~ Fromm writes, 

Man•s first act is rebellion, and God punishes him 
because he.has rebelled2and because God wants to 
preserve his supremacy. 

But Fromm claims the exile from Eden is not 

portrayed in the Bible as a bad thing, it is in no way as 

the Christians claim "the fall of humankind." Just the 

opposite, Fromm says, the expulsio·n from Eden means that 

man is free and independent to choose his own way, Leaving 

Eden marks the beginning of human history because it is the 

beginning of human freedom. From this point on: 

Man makes his own history and • • . God does not interfere 
by an act of grace or by coercion: he does not change the 
nature of man, nor his heart.J 

But Fromm immediately contradicts himself by saying that 

God does not mind this new found independe·nce of huma·n 

beings, in fact, He encourages it. This of course, is 

exactly the opposite of saying that God is jealous of man. 

Now Fromm claims God's whole purpose in creating human 

beings with free will is so that someday they might develop 
God the courage to break away from God and be themselves. 

is seen as a loving but stern Father. who prepares His 

the day When they will become adults themselves. 
children for 
Thus, according to Fromm, God, though Absolute Ruler, looks 
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forward to the day when 
man will rule• 

Further Fromm 1 
c aims, the entire 

tract of history 
recorded in the Bible after the 

Garden of Eden story is 
presented to trace human growth 

from dependent off springs 
of God to a self-sufficient 

moral being, from, if you like 
followers of a B/c religion 

to adherents of a D religion. 
It is the story of h h 

ow umans shed relational and incestuous 
ties and became substanative bei·ngs. 

It is a history where 

God's role in human affairs diminishes, with God's approval. 

In fact, according to Fromm, the meaning of the Biblical 

statement "God created man in His image" (Ge·nesis 1 :2?) is 

that man will develop himself to be more and more like a 

god, until the point where man, save his mortality, will 

be as God Himself. All this Fromm continues, will be done 

with God's approval, for God created man to be free. 

Although he is supreme ruler, God has created a creature 
which is his own potential challenger; from the beginning 
of his existence, man is the rebel and carries potential 
Godhood within himself. As we shall see, the more man 
unfolds, the more he frees himself from God's supremacy 
and the more can be become like God. The whole further 
evolution of th~ concept of God diminishes God's role 
as man's owner. 

If this is God's purpose, why does He have to portray 

Himself as an Absolute Monarch at all? The reason for this 

according to Fromm, is to prevent humankind from falling 

into the grip of idolatry. Fromm defines idolatry as "an 

· • central passion" which fosters dependent, obJect of man s 

t . s That means for Fromm an relational, and incestuous ie • 

idol is anything (state, parents, religion, God) that keeps 
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a person from growing and expanding their Potentialities. 
Idolatry is anything which prevents 

a person from becoming 

human being. Thus Fromm 
a free independent, substanative 

claims, before a person c . an worship a true God, before a 

person can in fact become like God. . they must abandon all 

relational' incestuous' idolatrous types of relations! 

God commanded people not to worship "idols" so 

that people could become completely f ree and self-sufficient, 

God, in Fromm's view, serves as the guarantee that this 

freedom can be achieved. God, in this early tribal stage, 

is the ground by which freedom, independence, and self 

sufficiency for humankind is assured, 

God in the Bible and the later traditions allows man 
to be freei he reveals to him the goal of human life, 
the road by which he can reach this goal . . • [J. t ii/ 
a religious system in which • • • the highest norm for 
man's development is freedom. Idolatry, by its very 
nature demands submissioQ--the worship of God, on the 
other hand independence,) 

As a corollary to this God must also portray Himself 

as a Supreme Ruler in order to ensure political freedom. 

If God is the King of heaven and earth, and He wishes 

freedom for humankind, what small earthly ruler dare oppose 

Him. Fromm claims that the message of the Prophets is: 

• independence from 
"God's authority thus guarantees mans 

h •ty .. 6 uman authori • 
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B. Phase II: "Brit " 1 or Covenant 

According to Fromm 

human history following 

a very important change occurred 

the Noachite floods. G od, 

he inflicted on the earth and its 

people concluded a "brit" or a covenant with Noah. This 

repenting the destruction 

covenant was a legal' binding agreement in which God 

promised that He will never · again destroy humanity. Fromm 

calls this central Biblical precept "the reverence for life ... 7 

Humans, for their part of the covenant, promised to keep 

God's laws, known at that time as the Noachite laws. 

Fronun claims that with the establishment of the 

brit, the relationships between humans and God underwent a 

fundamental change. God, instead of being an Absolute 

Monarch was considered to be a Constitutional Monarch. 

The brit was the constitution which both humans and God were 

bound to follow. God in fact,, as far as Fromm was concerned, 

could no longer do whatever He wished, He had to according 

to the stipulations of the brit. 

God is no longer an absolute rul~r w~o can ac~ at his 
pleasure but is bound by a constitution to which . bo~h 
he and man must adhere • • • he.is.bound by a principle 
which he cannot violate, the principle of respect for 

life. 8 

God and people was only a 

Fromm goes even further than this. 
He claims that 

this stage of a brit between 
'd the foundation for the final 

preparatory stage whi~h lai 
stage in the development of a God concept, namely no God at 

all! Fromm writes, 
Cov

enant constitutes indeed, one of the 
The idea of the 
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most decisive steps in th .. 
Judaism, a step which p e religious development of 
of freedom of man evenrfepardes the way to

9
the concept 

' ree om from God. 

The initial covenant between God and Noah was 

followed by a second one between Abraham and God. For 

Fromm the best example in Abraham's time of how the brit 

or covenant worked was the incident at Sodom and Gommorah. 

Abraham, on hearing that God planned to totally destroy both 

cities and all their inhabitants, challenges God to keep 

His promise of 11 reverence for life." Abraham says, "Shall 

not the Judge of the earth do right. 11 (Genesis 18:JJ) 

Because, according to Fromm, God and man are equals in the 

covenant agreement, either may justifiably challenge the 

other when conditions of the brit have been trespassed. 

Abraham is not a rebellious Prometheus: he is a ~ree 
man who haf the right to demand, and God has no right 
to r .e.f use! O 

c. Phase III: Mosaic Revelation 

The third important stage in the development of 

the God concept occurred during Moses' time. Up to this 

been described in the Biblical text in strictly 
point God has 

H 11 ks " He ''breath es." 
anthropomorphic terms. God "walks," e spea , 

1 ti. on some of these anthropomorphic 
In the Mosaic reve a ----

b t the vast majority of them are 
qualities are retained, u 

this Fromm says , is that the The reason for discarded. 
. h d to report that the essential 

Biblical authors wis 9 
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character of God has 
changed. G d 

"God of nat o , who was considered a · ure" in th 
e book of Genesis is now 

to the Mosaic revelation' a ''God , according 
of history." 

The idea of God h . 
c anging His essential 

expressed Fromm says . • in the story 
nature is 

of the burning bush. 
God revealed Himself t M 

o oses so that he might convey His 
plan to free the Hebrews from 

Egyptian bondage. When Moses 

Name so that he · h · asked God for His 
mig t inform the Hebrews 

who sent him, God replies: "I am that I am (eheyeh asher 
eheyeh) • • • Thou shalt say • • • I am hath sent me unto 

you." (Exodus J :14-15) • There are many translations of 

"eheyeh asher eheyeh, 11 but Fromm translates this verse to 

say "My name is Nameless, tell them Nameless has sent you." 

How does interpreting this passage so as to call God 

"Nameless, 11 change the essential nature of God? Fromm 

answers this by saying that the view that God is Nameless 

is crucial because it moves humankind away from thinking 

about God in terms of a Being, and closer to the idea that 

the essential nature of God is a concept! In this case the 

concept of God that is being presented is that God is history. 

Thus Fromm claims the real significance of the Mosaic 

revelation is not the laws it introduced but rather that 

Moses helped the Hebrews to break away from the idea of 

God as a Being with anthropomorphic qualities, and grasp 

the more subtle and important idea that God is a symbol, a 

value, a truth: in short God is a concept. Rather than 

· h God "loves," God the anthropomorphic expressions sue as 
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"r d e eems," God "s aves " M ' oses wanted t 
lov G d · 0 stress that God 1· 8 e, o .!§. redemptio . 

n, God ls salvation. 
Further Fr omm says that thi . 

Moses, w . 8 idea, Presented by. 
as carried thr h oug the Period of th 

Prophets Fromm e Prophets. The 
says, used the term God as th 

th e concept of 
e opposite of idolatr~. 

That is, whereas idolatry 
represented the concept of . ince.stuous relational t· ies, God 
represented the concept of fre d 

e om. Fromm claims, that for 
the Prophets, God is freedom. 

The Talmud Fromm says, continues this trend of 

discussing God as a concept, not a Bei·ng. F romm concludes 

that the Talmud, because it does not discuss God as a Being, 

is neither theological, dogma tic or orthodox in any way. 

fact, says Fromm, the Talmud claims that any one God 

concept is no better or worse than any other. 

In 

~ • • little is found in the Talmud that could be 
described as 11 theology'' and orthodoxy. What the Talmudic 
sages mainly argue about are interpre4ation of the law 
the principles governing the conduct of life, but not ' 
beliefs about God.12 

According to Fromm the movement to emphasize God as 

a concept rather than a Being reaches its zenith with the 

Jewish philosopher Maimonides. Maimonides claims that we 

can make absolutely no positive statements about God at 

all. The only knowledge of God possible, according to 

Maimonides, is negative theology. This means that human 

1 express what God is, only what God is 
anguage can never 

not. For example, according to negative theology it would 

"G d · powerful" for it would rob God 
not be proper to say o is 

Of the quality of "powerlessness, II making God finite in 
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character. B 

ut according to negative 
to make the theology it is proper 

statement "God is 
not not powerful•" 

we can say what God is not, the more The more 
we know of God, 

negative th 1 eo ogy are very 
For Fromm claims it is but a small 

The consequences of 

significant. 

step from negative theology to no theology at all. 
writes: 

Fromm 

The negative theolo f . . 
ul~imate consequenc~-~ Maimonides leads in its 
Ma1m?nides--to the end ~~u~~ o~e not contemplated by 
a ~c1ence of God when there ~o ogy •. How can there be 
think about God? When God h~s nf~h~ng one can say or 
the 'hidden', the 'silent' G~mdseth lNs th~ un1thinkable, , e othing? J 

D. Phase IV: No God 

According to Fromm the last stage in the evolution 

of a God concept is no God at all. Fromm means by this 

that the word "God" ceases to mean in any way a Being, rather 

it designates an ultimate concept, value, or symbol. When 

we speak of God we are no longer speaking of a Being who 

"walks," "sees," or "speaks," rather what we mean is an 

ultimate guiding principle in our lives. For example, we 

may say God is love, or God is truth and reason. What we 

mean by this is that in our point of view love, truth, and 

reason are our ultimate goals. 

This idea of God as a concept fits well into the 

rest of Fromm's huinanistic philosophy. Fromm realized that 



as long as God was 
considered a S 

remal.. n H. . uprerne Be1' ng rn 
is insignificant , an would 

servant B t 
and relegate~ t • u when God is 

o a human value, it 
the center of 

reinterpreted 
is clear that humans are 

the universe, and 
manip l t d God is a concept to be 

u a e by People! It 
---~i~s~F~r~o~mm~·~s:__gc~onn~t~ennJtiiQonn.....inai.J~ 

of Jewish literature that all 
from the Bible onward 

this oal of removin worked toward 
the ide ~ a o~ God as a Bein and 

instituting the idea that God 
is the ultimate guiding 

concept devised by humankind. 

In this development God cease 
man, a father· he b s to become a person a 

i' . • ecomes a symb 1 f . ' 
o unity behind the manifoldn o i' o the principle 
flower Which will grow from t~ss so. :phenomena, of the 
~an • • • God becomes tr e p1~1tu~l seed within 
inasmuch as I am hum l~th, love, Justice. God is I an. , 

E. Fromm's Personal View of God 

Before we conclude this chapter it is important we 

discuss Fromm's own personal view of God. Fromm is a mystic, 

and in all ways a follower of an "A religion." He believes 

People's central problem is one of natural and social 

alienation. People are strangers to other people, and to 

themselves. Above all, people need to remove this alienation 

from their lives and seek unity and oneness in order to 

attain soteria. Thus man's ultimate concern, according to 

Fromm is to achieve oneness with the universe. God, for 

Fromm, is the concept of' oneness and unity with the world 
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around us, the P eoPle in it, 

and ourselves. 
In defining God this 

f 11 W way Fromm separates himself 
rom a estern theistic 

conceptions of God 
pantheism of a Spinoza. Fromm h" save the 

lmself says· 
God is one of th · e man t• 
value in humanism not e le.ex ressions of the hi hest 
unavoidable howev~r th~ ~eality . in itself, rt is 
monotheistic . t a in talking about th 
would be kwsys em I use the word 'God' fte though~ of 
H 

aw ard to add my q 1.f. t· o en, and it 
ence I wish to make m .u~ i l ea ions each time. 

If I could define m Y po~it1on clear at the outset 
call it that of non~h~o1.st1~1on appr?xim1a5tely I would . 

s ic mysticism. 

Further, according to Fromm , mysticism is the 

highest form of humanistic religion because it emphasizes 

human' s power and relegates the, term God to a symbol of 

human unity• In mysticism "God is not a symbol of power 

over man but of man's own power • .,l6 

Fromm's personal mystic views become apparent when 

he describes the essential nature of religious experience. 

Fromm argues that for too long in the Western world religious 

experience was equated with an experience with a God who was 

a Being. Fromm points out that in Eastern (A ) religions 

and some Western religious systems (most notably that of 

Spinozism) religious experiences can be of a non-theistic 

nature, Fromm calls these the "X experience.'' 

The "X experience" has five essential elements. 

First, the "X experience- is to experience life as a problem 

· r .,l7 Second "for the as a question that requires an answe • 

x experience there exists a definitive hierarchy of values. 

The highest value is the optimal development of one's own 
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powers of reason 1 
' ove, compassion 

achievements are b . , courage. All worldly 
su ordinate to 

Third, people are these human Values, .. 18 
seen as being i 

lf n the world for their 
se -transformation and own 

improvement. up 

1 
or the X person 

man a one is an end d an never a means ... 19 . Fourthly , the x 
ex erience is charact . 

er1zed as all m sticism b 
f "l t . r y a feeling 

o e ting go" and"oneness." -
Fromm describes this sense 

of oneness as "m k" a ing oneself empty in order to be able to 

fill oneself with the world, to respond to it , to become 
one with it, to love it."20 Finally, the "X experience" 

is characterized by its "transcendence," though Fromm 

never clarifies what he means by this term. 

Part II: Critique of Fromm's Work 

Let us begin with praise for what Fromm says. Fromm 

has given us two ingenious classifications of religions, 

humanistic and authoritarian. He has demonstrated how two 

people who both call themselves Jews or two people who both 

call themselves Christians might have essentially different 

religions, We mean by this that the Orthodox Jew with his 

authoritarian religion shares few, or no essential principles 

with the liberal Jew and his hwna·nistic religion. So t oo 

the Roman Catholic and his authoritarian religion is 

t f the 11.beral Protestant and his essentially differen rom 

humanistic religious system. 
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Second' Fromm raises a . 
1

. . crucial issue for liberal 
re ig1on: namely the 

issue of political and 
freedom. As he poi· t psychological 

n s out people f eel more secure and at 
ease with authoritarian r~~~· 

~1ous systems. F reedom is a 
challenge to sacr1· f' ice this security in order to gain the 
right to make one• s own de . . c1s1ons, for the right to be 

oneself. Many people attempt to escape from the responsibility 
that comes with freedom. Certain types of religions, namely 

authoritarian religions, are one method people use to 

"escape from freedom•'' A th . u or1tarian religions claim to 

supply Divine infallible books and errorless leaders that 

will make the decisions wi' th whi·ch a person is faced. The 

challenge of liberal religion is to leave the security of 

these so-called infallible books and errorless leaders 

behind, and accept instead the psychologically difficult 

position where each person is given to be their own authority, 

their own decision makers. This can only happen if each 

person in a liberal religion establishes a substanative 

will. Indeed, the developnent of such a substanative will 

must become the objective of a liberal religious education. 

But Fromm makes a crucial mistake. He attempts to 

root his ideas in the Bible and subsequent Jewish literature. 

He attempts to show that his ideas are not really new or 

d
'f th they were in traditional Jewish literature 
1 ferent, ra er 

all the time. In trying to prove this point he twists and 

past Systems of Judaism and their texts. 
distorts these 

Does he do this out of ignorance? As we said 
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time a r bb' a lnical student. He 

earlier, Fromm w as at one 
indeed knows all th 

e past systems of Judaism d 
reall,y represent. an what they 

Thus we come to the sobering 
that Fromm conclusion 

purposefullx_ misrepresents 
t traditional Jewish 
exts, such as the Bible, 

humanistic philosophy! 
in order to enhance his own 

Let us, for example, take a look 
at Fromm's view 

of the Bible. Th e story of Adam and Eve i's not one of 
freedom from God as Fromm claims: 

just the opposite, it 
is a story of total dependence on _ God. It tells us that 
there is no security, no good life, no paradise without 

God's "Fatherly" care. F th ur er, the punishment of Adam and 

Eve is not "rebellion" but disobedience. God warned Adam 

not to eat from the tree of knowledge. He ate. He disobeyed. 

He was punished. The story is more simple than the 

conflicting homiletical nightmare that Fromm dreams it to 

be. 

Second, it is totally fallacious to ever think of 

God in the Bible or the Talmud as anything other than an 

Absolute Ruler! It is nonsense to think that because God 

agreed to a covenant with man, that man and God are eguals 

in that covenant. The Biblical "bri t" is one between the 

Absolute Monarch of heaven a·nd earth and his puny feudal 

servants, humankind. The Book of Job should be ample proof 

that the Biblical God does as He wishes and that no explanation 

to humankind is ever necessary. 

Further, in the Biblical system the only hope for 
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humankind for salvation or 
soteria is to follow without 

question the laws 
and commandments laid down by God. The 

Paradigm for this absolute obedience is Abraham who is 
praised for his readiness to sacrifice his only son without 

In the Biblical system a deed so much as a minor complaint. 

is followed not because it is intrinsically praiseworthy or 
abominable, rathe ·t · r l. is 'followed because it was commani:ied 

by God! 

Thirdly, the Biblical system is one where people do 

not grow more free but instead it is one where people are 

born into perpetual servitude. We mean by this that 

according to the Biblical/Pharasaic system people are born 

with the responsibility and obligation, accepted by their 

ancestors, to observe the precepts laid down in the Bible. 

In essence their freedom to decide for themselves whether 

they wish to accept upon themselves these laws or not has 

been taken away from them at birth. One is born into the 

covenant. Further, to declare oneself free of the covenant 

and its laws, that is, to make one's own personal decisions 

based on one's own conscience is absolute a·nd complete 

I 
. 1 . • t t 21 

heresy in the Biblical Pharasaic re 1g1ous sys em. 

our most important criticism of Fromm's view of 

the Bible is his contention that the Bible lays down the 

foundation for the consideration of God as a concept, not 

· · 1 t t ue• The Bible at all times a Being. This is si.mp Y no r • 

demands and gives proof for the fact God is a Being, whose 

name is Yahweh. 
Public, empirical and direct evidence (the 
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best evidence possible) is give·n to 

prove this very fact, 
At Si· ·na1· th r e sraelites 11

h " G ear od, Moses sees God .. face to 
face. 1122 Th ere are numerous references one could cite to 
prove this point. s ff . u lee it to .say though, that Fromm 
purposefully distorts th t e cen ral Biblical principle that 

God is a Being called Yahweh and hu.manki·nd must obey His 

commands• Anything which attempts to prove anything other 

than this is heresy in the Biblical system. Therefore, 

Fromm's own personal idea of God as a concept, or God as a 

mystic unity is absolute and complete heresy according to 

the Bible! If Fromm presented his personal views in a place 

where the Biblical system was strictly enforced, he would be 

declared a heretic and put to death. 

Equally absurd is Fromm's statement that the Talmud 

is neither "dogmatic" nor ••orthodox." The sages do indeed 

argue the law, but it is crucial to remember they considered 

it all times as God's Law. The Talmud does not politely 

request adherence, it demands it! If this is not "orthodoxy," 

what is? Those who question the Talmudic system are 

excommunicated. If this is not dogmatism, what is? 

There are further serious misrepresentations in 

which Fromm e·ngages. They occur when Fromm attempts to 

Fromm defines 

This way leads to 

explain the terms "hal~cha" and Shabbat. 

halacha as 11 the way in which one walks. 
· t · of God's action. ,.ZJ He an ever increasing approxima ion 

equates halocha with the Chinese term "Tao" which means 

"The Way." 
Fromm goes on to define Torah as "a law which 
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directs man to imitate God 
by instructing him in right 

actions. 1124 F. 
inally, he describes " "t mi zvoth" as moral 

predictions o.f the doom which will 
occur if individuals do 

not perform the right actions. 
Fromm claims that the 

Bible never threatens humankind wi"th retribution, Rather 
it sim,ply explains to people that 1· f certain laws are not 

kept, doom will occur, Therefore, mitzvoth, Torah and 

halacha cannot be considered stern laws, th ey are beneficient 

predictions given to help people to grow and develop. 

Thes·e are beautiful homiletical thoughts but they 

have nothing to do with the Biblical and subsequent Orthodox 

view of halacha and Torah. Halacha is God's law. 

God 

The word "halacha • • • the legal side of Judaism 
embraces personal social and international relationships 
and all other practices and observances in Judaism • . • 
Lit i.§7 a generic term for the whole legal system of 
Judaism, embracing all the detailed laws and observances-. 
For instance, the Talmud Shabbot 1 8 b) comments on the 
"word of the Lord" Amos 8:12 that this means halacha. 5 

Mitzvoth are those laws or comrnandme-nts given by 

to control every facet of human behavior; from the 

proper foods to eat, to marriage and sex~al intercourse. 

People are to fo·llow the halacha and keep the Mitzvoth not 

because they are beneficient predictions, but because God 

Himself commanded them and one may never disobey God! 

Failure to keep the Mi tzvoth in. the Biblical system meets 

with the sternest retribution (i.e. &odom and Gommorah). 

No homiletical interpretations can change these cold facts. 

Fromm also completely distorts the Biblical idea of 

the Shabbat. According to Fromm one must understand the 
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Biblical concept of work before 
one understands 

and Talmud consider work 
the meaning 

of Shabbat, The Bible 
"any 

it interference by man be 
constructive or destructive with 

Rest is a state f the physical world, 
0 Peace between man 

and ·nature. 11 26 
The "day of rest" or the Shabbat then 

becomes "the day of peace, between man and nature ... 27 

The purpose of the Shabbat is not a social-hygenic day 

when one ceases from labor but "the Shabbat symbolizes 

complete harmony between man and nature and between man 

and man. By not working, that is to say, by not participating 

in the process of natural and social change man is free from 

the chains of time, although only one day a week."28 

Further , Fromm claims the Shabbat has its historical 

roots in the Babylonian holy day of "Shapatu" which occurred 

approximately every seventh day. However, wherein Shapatu 

has a day of sadness, mourning, and self-castigation, the 

Hebrew "Shabbat" is a day of joy and pleasure. The Hebrew 

reinterpretation of Shapatu "symbolized man's victory over 

time. Time is suspended .. 29 On the Shabba~ people • • • 

are victorious over time because they can use time to 

their own ends, that is, for their own personal pleasure. 

no •. 

Fromm's ideas are interesting but again they have 

relationship whatsoever to the Biblical/Pharasaic idea 

of the Shabbat. First of all, Fromm is wrong about the 

Biblical and Talmudic concept of work. If one consults the 

Mishnah in Shabbat ·7- :2 one would see that there are thirty­

nine classifications of work forbidden on the Shabbat. !!! 
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of them are physical labors. 

Clearly what the Bible and 
Talmud forbid on Shabbat is 

. not some abstract idea of 
disturbance of the "man t 

-na ure equilibrium" but rather 
concrete physical labors. 

Further, Fromm completely d " istorts the essential 
character of the Shabbat. The Shabbat i·s 

a day which God, 
a Being and Crea tor of the World ordai.· ned 

in which humankind 
must desist from all physical labor. Work is forbidden for 

one reason only: God, the Creator of the world commanded 
. t' N 
!_. o further explanation is needed. Finally, to use 

Biblical scholarship and declare that the Shabbat has 

Babylonian origins is absolute and complete heresy in the 

Biblical/Pharasaic system for it denies Divine authorship 

of this "holy day." 

Remember the Shabbat day, to keep it holy. Six days 
shalt thou labour and do all thy work but the seventh 
day is a shabbat unto the Lord thy God, in it thou 
shalt not do any manner of work, thou, nor thy son, 
nor thy daughter, nor thy man-servant, nor thy maid­
servant, nor thy cattle, nor thy stranger that is 
within thy gates; for in six days the Lord made heaven 
and earth, the sea, and all that in them is, and rested 
on the seventh day; wherefore the Lord blessed the 
seventh day and hallowed it. (Exodus 20:8-11) 

One could go on and on exposing Fromm's distortions 

of traditional Jewish principles. He equates faith in the 

Bible with firmness toward one's personal belief. It means 

no such thing. Or he attempts to say that traditional 

Judaism never believed in a personal messiah: though 

denial of a personal messiah is one of the great heresies 

. JO 
of Orthodox Judaism. 
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Why does Fromm do this? 
Why does he feel the need 

to root his ideas i·n past Jewish systems which bear no 

Perhaps we can accurately say that 

of the crime he himself made central in 

relationship to them? 

Fromm was guilty 

his philosophy: the fear of freedom and our attempt to 
.. f escape rom freedom" whenever possible. Fronun knows that 

his beliefs share no essential principles with any past 

Jewish system save Spinozism. And his system would have 

the same status to an Orthodox Jew as did Spinoza's 

centuries ago: outright heresy! 

Fromm is afraid of breaking away from the security 

of telling the world that what he believes was in the Bible 

anyway. He is afraid to tell the truth. The truth being 

that his beliefs are completely new and revolutionary. For 

when Fromm denied that God is Yahweh, a Being, he denied 

both the idea of Divine revelation i'n the Torah, and the 

concepts of"halacha" and "mi tzvoth": Divine Laws. Based 

on this, Fromm can be considered either a sinning Orthodox 

Jew or a revolutionary liberal Jewish thinker, depending on 

the reader's perspective. 

In the end though, perhaps it is too harsh of us 

to expect the man who pointed out the difficulty of 

accepting freedom and giving up the security of authoritarian 

systems to 

own words, 

overcome this problem himself, to have in his 

the courage to be himself. 
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