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Digest of Contents

This vpaper deals with the general problem of man's self-
realization as pronounded by three Jews - Maimonides, Spinoza,
and Fromm., Each lived at a different time in history and held
different views on the subject. Yet underlying the differences
is a common core, a core derendent on man's utilization of his
rationsl powers, and through this means meens reallzation of
his self - his hichest potentiel., To Malmonides this meant
the imitation of CGod; to Spinoza, intellectual love of God;
to Fromm, lliving productively. We shall deal with each of thelr
views separstely, eriticizing only From's, since far less
has heen written concerning his shortcominzs than the others',
The conclusion of this vpaper will asttempt to correlate the
baslc similarities and differences of these three men and then

to relste thelr views to modern life.
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Introduction

The problem of self-realization is & complex one, It has
puzzled thinkers for centuries znd meany men have attempted to
provide answers to it. Today, more than ever, is it prominent,
beceuse the individual is becoming more and more submerged in
our nassive soclial structure and in so many waye becoming a
mere automaton, a nunber in resms of statlstics, a smzll cog
in the memmoth machinery of modern culture. The individual
has become lost in the bigness of business, of labor, of govern-
ment - of every facet of life., A4And with this loss has arisen
the problem of the individusl self. How czn man assert his
own indlviduality in a world which seems to coneteontly negate
that very individuallty? But what 1s this self which needs
to be asserted, and how do we come to know 1t? What cen we do
to keep if from being drowned in the see of bigness? In modern
language these ure but a few of the questions whicn self-real-
l1zation atternts to answer. It resolves 1itself into the question
of how & person should live so that he may obtain the most out
of the one 1ife which God hes granted him. The 'most' is the
goal of self-realization.

Ethics considers the rizhtness and wrongness of prineiples,
the goodness and evilnese of hablits and deeds, Into this reslm

we c¢an place the problem of self-reslization since 1t is con-

cerned with man'e conduct of his own life and the manner in which l

he deals with himself as the cbject of his own actions.
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MacKenzle called Ethics & "normative seclence," one whicu

"l ana termed 1t "the science of the

"teaches us how to know,
ultimate end of 1life," or "the sclence of conduct,"2 for "conduct
is %he whole of 1ife." It is only upon conduct that we can pass
moral Judgment.s:4 there 1s no other criterion avalilable to us,
Martineau wrote zbout our moral judgments that they "econstitute
2 body of ethicel faets; and it is the aim of ethical science
to strip from them thelr aceldentzl, impulsive, unreflecting
charscter.... To interpret, to vindicste, and to systematize
the moral sentiments, cocnstitutes the business of this devart-
ment ">

“any theorles of self-realization have been rropounded.
Aristotle sald thet 1t 1s achieved through thc establishment
of zood habite.® "The most imrortant element ... of well-being
or zood 1life for ordinary men Arictotle holds to eonsist in

well-doing," and part of this way of 1ife was the "happv mean"

7

in one's actions.' Mainmonides incorrorated this latter view
in vart, ms we shall see. Verlous forme of Hedonism have re-
zaréed "havpiness or vpleasure as the supreme end of 1ife."E

Among these have been Psychological Hedonism which "affirme the

1. John §, MacKenzle, A Manual of Ethies, 2¢ Ed., Unliversity
Correspondence Collece iress, 1594, p, B,

2. Ibid.; v l.
% 1IB3d.,.p. 21.
4., 1bld., p. 32,

5. James Martineau, gﬁgas of Ethical Theory, 2d Eé., Rev,, Vol 1,
Kaelillen & Co, 1 s Pe Lo
6. %2. eit., MacKenzie, vy, B4-85,
enry Sldgwlck, Outlines of the Listory of Ethlces for Enszlien
REaﬂePB' 3d Ed.’ 3*1807-'1118.11 & CO., 1 92’ ppc ngf.
B. QEQ _O_LE., }iartineau’ ;'3. 89.
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seeking of pleasure as a psychological fact:“9 Ethical Hedonlsm
wilch affirme "that men ouzht always to seek pleasure;"iU Zgzoistie
Hedonism which holds "that what man seeke, or ought to sesk is ,

his own pleaaure;“ll and Universallstic Hedonism or Utilitarianism
which holds "that what each seeks or ought to seek, 1s the. v ra
pleasure of all human beinge, or even of a&il sentlent creztures,"12
Ané one other grouv of philosophers which is concerned with
self-realization is the Humanists who declare that "the good"

is "the affirmation of 1ife, the unfoliing of man's powers."13
These are 211 theories which revolve about man in his striving

to realize himeelf. Esch one emphasizes a different asvect

of the vroblem. But each attempts to answer man's dilemma about
himself in terms of an understsndinz and a knowledce of the

self and consequently, each works with the self as 1ts basis

for reslization., Thus we see that there are different annroaches
to the matter of man's "perfeection'and the methods he ouzht to

use in striving for 1ts realization,

This vaper will deal with the attempts of three Jews -
“zimonides, Svinoza, and From~, to deal with tne problem of
gself-realization., Each one has attempted to answer the problen
in the l=nguage and to the understanding of his day. Thus there
will be asvects of thelr presentation which will be temporzl,

but tuere will a2lso be =nsects which will transcend time-place,

g. Op. cit., Mzatineeu, pp. 89-0C,
10, 1Ibid., pp. 82, 97ff.
11, 1Ibia., pp. 89, 1CCre.
12, Ibld., pp. 89, 103ff.

13. Erich Fromm, ¥an for Eimself, Rinehart & Co., 1947, p. 18,
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and will speak to us out of the freshness of the moment., It
is from the latter that we shall attempt to draw a message for
modern man, however this can only be done after a thorough
investization of thelir presentations.

These three men were chosen because 1t was felt that each
had an important message to bring concerning this subject, and,
in addition, each was an important intellectual leader in his
own world:- the Middle Ages, the Enlightenment, and the Modern
World, Each of these men was, in varying degrees, influenced
by Jewish traditic::, Maimonldes was deeply immersed in Judaism
and was the leading Halachist of his day. Hls Mishneh Torah
and Commentaries are still in esteem in Jewlsh circles. Spinoza
was at one time one of Rabbl Monteira's most promising Talmud
pupils, and "in the advenced cl=sses of the Amsterdem school
he had the opportunity of msstering the philosopnhical writings
of the golden age of modern Jewish learning, the commentarlies
of Maimonides and Ibn Ezra."1* Fromm is from an old German-
Jewish family end makes numerous references to Judsism ané
Jewlsh sources 1n his writings. In addition, T have recelved
it from a rellisble sourece that he has on occasion participated
in seminars on the Talmud at the Jewish Theological Seminary,
However, no zttemprt will be mede in this naper to correlete
the writings of these men with their Jewlsh backgroundis,

In orenaring this paper, one work of each of these men

waes of vprime importance - Maimonides' Juide for the Pervlexed,

14, Fredrick Pollock, Spinoza: His Life end Philcsovhy, Duek-
worth & Co, 1212, b, 1C,.




Spinoza's Ethics, and Fromm's Man for Himself, Other writings
of these men were 2lso utilized, as shall be seen, however the
majority of their viewe on this subject are contesined within
the pages of these three most stimulating works. In addition
to the primary sources, secondary material was also utilized
to obtain other views concerning the ideas which these men set
forth, and to aid in clarifying problems within their poeitions.
It 1s hoped that this paner will vrove as interesting and
thought provoking to the reader as it did to the author,




Maimonides

For centuries Maimonides nas been a controversial figure
in Judaism. There have been those who viewed him as one of
the greatest of Jews, "from Moses to Moses, there was none like
Moees ;" while others have been willing to excommunicate Jews who
followed the teaching of Maimonides. His works were praised and
condemned as the views of later generations coincided with his,
Julius Guttmann has stated, "All changes in the intellectual and
religious 1ife of Jewry are reflected in the changes of attitude
with regard to Maimonides."l This variety of attitudes is still
found in today's literature on Maimonides.

This chapter will attempt to describe and investigate his
views on the self-realization of man. It will not attempt to
defenc gy refute him. Aes we shall see, some of his views are
obscure, these we shall endeavor to clarify. Others will need
little elucidation, We shall not argue with him, but try to
understand what he has to tell us about this important subject.

Before beginning our investigetion of his position, let us
turn briefly to the introduction to his Guide for the Perplexed,
the Moreh Nebuchim, his work which will be of the most aid to us

in our search, In this introduction, he tells us that this, his
magnum opus, was not the product of hasty thought and composition;

on the contrary, he stated, "For what I have written in this work

1. Maimonides: The Guide of the Perplexed, ed. Jullus Guttwann,
East and West Library, 1952, p. T.
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wae not the suggestion of the moment; it is the result of deep
study and great applieatlon.“2 Not only did he spend & great
deal of effort in preparing this book, but he seems to have
known in advance that it would be misunderstood by his readers -
"It is very possible that he (the reader) may nmisunderstand my
wordas to mean the exact opnrosite of what I intended to aay."3
Thue his style and presentation was not intended to be clear
and concise, and £c we ought not to be surprised at the differ-
ences of opinion concerning what he intended to have accepted
as hls bellefs on this matter,
% * 0

From this brief introduction to Maimonides, we turn our
attention to the matter at hand. In thie chapter we shall deal
with four m=jor categories - the Mean, Enowledge of God, the
Prophet, and the Perfection of Man. These categories have an
important bearing upon Maimonides' view of self-realization,
although not all in the same manrer, as we shall indicate,
Nevertheless, they are all facets of the problem and need to
be seen in thelr prooer reletionships in order to gain an under-

etanding of ‘aimonides' attempt to describe "true human parfection."4

#* # #

The concept of the mean is Aristotelian. To Aristotle

2. ¥eaimonides, The Guide for the Perplexed, iranslated by
M, Friedlander, Zeorge Routledze & Sons, L*d, 1919,
Introduetion, p. B.

3. Ibid., p. 9.

4. 1Ibid., Part III, Chapt 54, p. 395.
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"the virtuous man, without internal conflict, wills actions

that hit the hapoy mean in their effects."® Maimonides incorp-
orated thls concept into his philosophy 4in a number of instances,
He stated that "whoever observes in his dispositions the mean

is termed wise," and he defined the mean as "that disposition
which 1s equally distant from the two extremes in its class,

not being nearer to the one than the other."® In sddition he
described the use of the means in doing one's duties 2s & method
of sanctifying God.7 Perhaps for thils reesson, he was able to
urge that "in every clzss of disposition, a man should choose
the mezn so that all one's dispositions shall occupy the exact

middle between the extremes."a

Thue, if a person be an extremist,
Maimonides urged him to practice the obpnosite extremes until

he was able to regain the right path.? He felt free to condemn
the Nazirite as sinful for his ascetic excessea,le for as he
stated elsewhere, "the reslly praiseworthy is the median course
of action to which every one should strive to adhere, always
welghing his conduet carefullv, so thet he may attain the proper
mean."tl He even went so far as to state that "the perfect

Lew ... 2ims at man's following the path of moderation, in

accordance with the dictates of nature, eating drinking, enjoying

5. Henry Sidgwick, Outlinescof the History of Ethics for English
Reazders, MacMillan & Co., 1892, p. 55.

€. Malmonides, The :fishneh Torah, ed Moses Hyamson, Bloch
Publishing Co.. 1937, zzulehoa Dayos 1:4,

Te Ibid,, Sefer HeMadah 5:11.

8. 1Ibid., Hilchos Dayos 2:7.

9. 1Ibld., 2:2.

1C. ZIbvid., 1:3.

11. Maimonides, The Eight Chapters of Masimonides on Ethies, f
ed. Josevh I. Gorfinkle, Columbia University Press, 1912, ‘
Chapt 4, pp. 57-5E.

J I
)
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legltimate sexual intercourse, all in moderation and living
among people in honesty and uprightness, and not dwelling in
the wilderness or in the mountsins, or clothing oneself in
garments of halr and wool, or afflicting the body."12

Maimonides' concern for the mean in 1life 1s a concern for
the moral perfection of man, which is the third of his four
perfections, and "the highest degree of excellency in man's
cbaracter.“13 This perfection is concerned with man's ability
to live in harmony with his neighbor, "for all moral principles
concern the relation of man to his nelgbbor."l4 "These principles
are only necessary and useful when man comes in contact with
otbers.“ls This i1s because extremes of conduct pose difficulties
for soclety, causing the confusion of extreme actions. Therefore,
man ought to seek the mean "for the benefit of mankind," ...
because when a person is alone, "all hies good moral principles

are at rest, they are not required, and give no perfection

* - 3
We now turn our attention to the Knowledze of Cod.
In his Hilchos Dayos we find that Maimonides urged, "A man
should direct all his thoughte and activities to the knowledge

12, Op. ecit., The Eilght Chapters, Chant. 4, p. 63.

I, §§. ecit., E%Tde for the Perrlexed, Part III, Chapt 54, p. 395.
14, %b d.

15. .

16. 1Ipid.
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of God, alone." 7 Elsewhere he stated that the highest degree
of perfection 1s achieved by the "one who exerts all the faculties
of his soul, and directs them towards the sole idea of comprehending
G0a."® Ana nhe concludea the Moreh with the statement that "the
perfection, in which man can truly glory, 1s attained by him
when he has acquired - ss far as this 18 possible for man - the
knowledze of God ..., Having acquired this knowledge he will
then be determined always ... to imitate the ways of God.“lg
From these scattered references, we see that the knowledge of
God was of prime imnortance to man's attaining self-realization.

But how was this knowledge of God to be galned? To Maimonides,
God "ie simple essence, without any additional element whatever;
He created the universe and knows it, but not by any extraneous
force."20 He devoted a number ‘of chapters to proving that "all
the actions of God emanate from His essence, not from any extraneous
thing super-added to His essence.."?l He further stated that
"2ll we understani 1s the fact that He exists, that He 18 a
Being to whom none of His ecreatures is similar, who has nothing
in common with them, who cdoee not include plurslity, who is
never too feeble to produce other beings, and whose relation
to the universe is that of a steersman to a boat; and even this

is not a real relation, & real simile, but serves only to convey

17. %2. cit,., Mishneh Torah, Hllehoe Dayos 3:2,

18. 62. Cit., Eight Chapters, chapt 5, D. 73.

1%9. « Cit., Gﬁ?ﬂe for the Perplexed, Part III, Chapt 54, p. 397.
2C. TEid., Part 1, Chant 53, D. (4.

21. 1Ibid., Part I, Chact 52, p. 72.

1
-
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to us the 1ldea that God rules the universe; that is that He
gives 1t duration, and preserves ite necessary arrangement ...
In the comtempl=tion of His essence, our comprehension and
knowledze prove insufficient; in the examination of His workd,
how they necessarlly result from Eis will, our knowledge nproves
to be ignorance, and in the endeavor to extol Him in words, all
our efforts in speech are mere weakneses and railure.“aa Thus
in presenting this concept of the essence of God, Maimonides
indicated that "we cannot describe the Creator by any means
except by negative attributes,"23 Consequently, "we comprehend
only the fact that He exists, not His essence,"24

Nevertheless, there remzin positive attributes which mey
be aseribed to God, however they "are attributes of His acts,
and do not imply that God has qualities."25 It is only through
these attributes of action, according to Melmonides, that man
is able to gain knowledge of God. "We learn (from the fact that
Moses was 'sktown the way of God') that God 1s known by His
attributes," and that the knowledsge of the works of God is the
knowledse of His attributes, by which He can be known, "26
These attributes to which he refers "are the actions emanating
from God. Our Sages call them middot (qualities), and speak of

the thirteen middot of God."27 In another instance, he mentions

22, . cit., Guide for the Pernlexed, Part I, Chapt 58, p. 83.
23. %gid., p. 31.
2""- Ibiﬁ.’ p. 820
25. 1bid., Chapt 54, p. T8.
26. Ibidq’ p. 75-

27. TIbid., pp. 75-T6.

e R T

B
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"those attributeé of God which occur in the Pentateuch, or in
the books of the Prophets" and stzted that "we must assume that
they are exclusively employed ... to convey to us the notion of
the perfection of the Creator, or to express qualities of actions
emanating from Him.“aa This 1s the category of knowledge of God
which Mailmonides indicated was open to man go that he coulsd

"imitate the ways of God" and"seek loving-kindnese, judgment,

end righteousness,"29

* +* *

Our next ares in the process of gelf-realization of man
as discussed by Maimonides is the "Class of Provhets," which
is the highest degree of excellency a man can achieve. He
viewed the proohets as "those who have succeeded in finding a
proof for everything that can be proved, who have -attalned a
true knowledge of God, so far as a true knowledge can be attalned,
and are near the truth, whenever an approach to the truth 1is

possible.">” But "propheey is imposeible without study and

training,“31 nor 18 it possible without the influence of Divine

Providence because "knowledge and Providence are connected with (]

each other.“32 and the Active Intellect because prophecy reaches

an through this medium.33 The latter two are entwined, as

Op. cit., Guide for _}p_gsi’a_rw, Part I, Chapt 60, p. 89,
Ibid., Part 111, Chapt 54, p. 397.

Ibid., Chapt 51, p. 385.

Ibid., Part II, Chapt 32, P. 220,

Ibid., Part III, Chapt 14, p. 282,

Ibid., Part IT, Chaot 36, p. 225,
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Maimonides held "that Divine Providence is related and closely
connected with the intellect, becsause Providence can only proceed
from and intelligent Being, from a being that is itself the most
perfect Intellect,">"

Divine Intellect affects only man, for "of all living beings
mankind alone 1s directly under the control of Divine Providence.">>
But Divine Frovidence "is not the same for all individuals,"
as Husik stated, "but varies with the person's character and
achievamenta.“36 "The greater the humen perfection a person
has attalned, the greater the benefit ne derives from Divine
Providence," "for the action of Divine Providence is proportional
to the endowment of the intellect."?’ "Providence watches over
every rational being according to the amount of intellect that
being posaesses.“38

Those people under the control of Divine Frovidence are
also under the control of the Divine Intellect. They benefit
by its influerce "so as to become intellectual, and to comprehend
things comprehensible to rational beings.“39 Maimonides stated
that "by the influence of the intellect which emanates from God

we become wise, by 1t we are gulded and enabled to comprehend

the Active Ix:ntellec‘l:.."aO "which is neither a corporeal object

34. Op. eit., Guide for the Perplexed, Part II, Chant 17, p. 288,
35, 1bid,, Chapt 18, p. 289.

36. Isaac Husik, A Historv of Medieval Jewish Philosophy, The
Jewleh Publication Soclety of America, P. .

37 .cit., Guide for the Perplexed, Part II, Chapt 18, p. 289.

38. Ibid., Part III, Chapt 51, p. 385.

39, Ibid., Part 1I, Chapt 17, p. 287.

4¢c, 1Ibid., Chapt 12, p. 1T71.

Ig

Il
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nor a force residing in a bcdy."41 "Its task (1s) to bring
the human faculty of thought into astuallty."hz Through 1t
"all human individuals receive their insight from a com:zon
source conteining within itself all knowledge."“#3 "A11 rational
knowledgze 1s based on tne contact of the human mind with the
super human Active Intellect, a contact which becomes closer
to the extent that knowledge increases in a man., Since this
Active Intellect in its turn is in contact with God, it becomes
a medium through which contact between man and God 1is established."44
An understanding of Divine Providence and of the Active
Intellect now permits us to deal with the "Class of Prophets."
As we stated above, "prophecy 1s impossible without study
and tralning,“45 because i1t requires a person to be '"perfect
in his intellectual and moral faculties, and also perfect, as
far and vossible, in his imaginative 1'9.{:1:2!.1‘.:»‘.""‘6 "It 48 the
highest degree and greatest perfection man can attain,"*7 But
there are difficulties in man's achieving the state of a prophet,

"Provhecy is a faculty that cannot in any way be found in a

person, or acquired by man, through & culture of mental and
moral faculties; for even if these latter were as good and perfect

ag possible, they would be of no avail, unless they were combined

with the highest excellence of the imaginative faculty."® mhis

41, Op. cit., Guide for ihe Perplexed, Part I, Chapnt 18, p. 182,
42, %2. 6it., 3 uide of the Perplexed, p. 23.
43. bid.’ 3

44, 1Ibid,, p. 31.

45, Op. ecit., Guide for the Perplexed, Part II, Chapt 18, p. 289.

46, 1Ibid., Chavt 32, p, 220C.

47. A, Cohen, The Teachings of Maimonides, George Routledge &
30!‘!8 Ltld.’ 192 » D- 242.

48, . cit., Guide for the Perplexed, Part II, Chept 36, p. 225,

SRR —
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imaginative faculty is "that Faculty which retains impressions
of things perceptible to the mind, after they have ceased to
affect directly the senses which concelved than.“49 In addition
to a person's needing the right combination of ingredients in
order to become a prophet, he needs also to be & recipient of
the Active Intellect. Maimonides stated it as followe: "Proohecy
is, in truth and reality, an emanation sent forth by the Divine
Being through the medium of the Active Intellect, in the first
instance to man's rational faculty, apd then to hie imaginative
faculty "2

There are three viewe of prophecy which Maimonides déscribed.
The first one, held by "some ignorant people" "even among our
coreligioniste" holds that "God selects any person He pleases,
inspires him with the spirit of Prooheey, and entruste him with
a mission, It makes no difference whether that person be wise
or stupid, old or young; provided he be, to some extent, morally

w51 The second view, held by "the philosophers,”" posits

good.
that "Af a person, verfect in his intellectuval and moral faculties,
and alsoc perfect, as far as possible, in his imaginative faculty,
prepares hims.1f ... he must become a prophet; for prophecy is

a natural capacity of man. It is impossible that 2 man who has
the capacity for prophecy should prepare himself for it without

attaining 1t."52 The third view, "which is taught in Scripture,

49, Op. e¢it., A. Cohen, p. 242,

5C. Op. eit., Guide for the Perpvlexed, Part II, Chapt 36, p. 225.
51. TIbid., Chapt 32, p. 210. 3 : :

e JIbiR.; D 220,

- G —— E e ——— e T —
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and which forms one of the prineivles of our religion,” "coilncides
with the ovinion of the philosophers in all points except one,
For we bellieve that, even if one has the capacity for prophecy,
and has duly prepared himself, it may yet hapven that he does
not actually prophecy. It is in that case the will of God
(that withholds from him the use of the faculty)." "It depends
on the willl of God whether the possiblility is to be turned into
raality."53 "That those who have prepared themselves may still
be prevented from being proohets, may be inferred from the
history of Baruch, the son of Narijah."s4 the scribe of Jeremiah,
Furthermore, vprophecy may cease from a proohet for natural
reasone - "Our sages say, Inspiration does not come upon &
prophet when he 1s sad or languid.“55 But prophecy never ceases
for supernatural reasons, for this would be "as exceptional
as any other mirscle," and so would not ocecur, 56

* - L ]

The fourth and last major cetezory which we need to under-
stznd in order tc arrive at laimonides' view of the self-reali-
zation of man is the Perfection of Man. In the finzl chanter
of his Guide he listed four kinds of verfection in man, as
bazsed on Jeremleh 9:22-23, They are the acquisition of weslth,

physical rerfection, moral perfection, and intellectual perfection.

52. Op. ecit., Guide for the Ferplexed, Part II, Chart 32, p. 220.
54, Ibid. -
55. Ibid.. Chapt 36, p. 227.

56. Ibid., Chapt 32, p. 22C.
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The acquisition of wealth he considered the "lowest" of the

four; it i1s a "relation entirely independent of the poasosaor.”57
The secornd, physical perfection, is more closely related to

"man'e body than the first," however "because 1t is a perfection
of the body, man €oes nct possess it as man, but as a living
being.“53 The third, moral perfection, "is more closely connected
with man himself, ..., and 1s the highest degree of excellency

in man's character." However, moral principles "are only necessary
and useful when man comes in contzct with others," "for all

moral principles concern the relation of man to his neighbor.“59
The Mean 1s this kind of perfection. "The fourth kind of per-
fection 18 the true perfection of man; the pcssession of the
higheet intellectual faculties; the poesession of such notions
which lead to true metaphysical opinions as regerds God. With
this perfection man has obtained his final object; it gives him
immortality, and on 1ts account he is celled man,"SC ..o

Tueee perfoctions, while seemingly stralghtforward enough, czuse

a problem,

The difficulty 1s found in the cloesing sentences of the
book, where Maimonlides appezared to combine the third andéd fourth
perfections when he stated concerning the fourth perfection, :

"Having acquired this knowledge (of God, man) will then be

57. cit., Guide for ‘he Perplexed, Part III, Chant 54, p. 395.

Op.
58. 'fﬁm‘._'
59, 1Ipid.
6C. TIbid.
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determined always to seek loving-kindness, judgment and right-
eousness, and thus to imitate the ways of God."61 Thies statement
epitomizes Maimonides view of the self-realization of man, for

he had earlier urged man, "Your eim must therefore be to attain
the (fourth) perfection that is exclusively yours, and (you)
ought not to continue to work and weary yourself for thet which

belongs to others," namely the three other perfeetlons.sa

This problem has been called both "a vacillation of terminology,"63

and "the combination of the intellectual and the et.hica].."s4

It 1e the problem we shall attempt to resolve,

Let us first look more closely at the third perfection,
moral perfeetion., Its purpose is societal, because when man
is alone "all his good morsl principles are at rest, they are
not required, and give man no perfection whatever,"65 However,
in the Eight Chapters, his introduction to his commentary of
Pirke Avos, he urged man to "busy himself in ascquiring the
moral and mental virtues," which he termed "the real duty of

man , "66

And in the Mishneh Torah he delineated eleven lawe
of ethical behavior, Of these ten were concerned with man's

relation to his fellowmnn.sT Thus “eimonidese evidencei a concern

61. Op. eit., Guide for the Pervlexed, Part III, Chapt 54, p. 397.

62. 1Ibid:, p. 395.
63. Op. cit., Guide of the Pervlexed, p. 32.

64, Eugene Mihaly, Reform Judaism and Halacha, off-print, Central
Conference of Americen Rabbis Yearbook, Vol 64, 1955, pp. 10-11.
65. Op. cit., Guiis for the Perplexed, Part III, Chapt 54, p. 395.

66. Op. eit., Eight Chepters, Chapt 5, p. T1.
67. . cit., Mishneh, Torah, Sefer HaMadah 2Ca.

I
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for the third perfection, however, as we shall see, it was of
far less imvortance to him than the fourth perfection.
Malmonldes great concern was with the fourth perfection,
the "true perfection." But was this perfection merely "theoretical

knowleﬂge,"ss

or did it involve "another higher value to which
intellectual perfection must 10&&?“69 As we look further into
Maimonides' discussion of the matter, I believe thet we shall
find that the latter understaniing of the fourth perfection 1s
the one he intended his resder to accept asthe ultimate goal
of man's self-realization.

In the Mishneh Torah, Maimonides urged man to "direct all
his thoughts and activities to the knowledge of God, alone,"79
4nd in the Eight Chapters he stated that the highest degree of
perfection is achieved by the "one who exerts all the facllitles
of his soul, and directs them towards the sole idea of compre-
hending God,"71

But this kncwledge was not purposeless, rather was there
a relationship between it and prover actions. Maimonides steted,
"If men possessed wisdom, which stands in the same relztion to
the form of man as the sight t6 the eyve, they would not cause
eny injury to themselves or to others; for the kncwledge of

truth removes hatred and quarrels end prevents rutual 1njurlea.“72

68. Op. eit., Guide of the “erplexed, p. 3C.

69, Samuel Atlas, The Contemporary Relevance of the Fhilosovohy of
Maimonides, Central Conference of American mabbis Yearbook,
Vol 6%, 1954, p. 203,

70. Op. cit., Mishneh Torah, Hilchos Dayos 3:2.

71. Op. cit., Eignt Chepters, Chept 5, D. T3.

72. Op. eit., Guide for the Perplexed, Part III, Chant 11, D. 267.
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Thie statement 1s one of the first which the reader comes upon
in his study of the Cuide which seems to indicate that knowledge
is more than merely theoretical, but that it has a purpose.
Maimonides later added that "wher yrou have arrived by way of
intellectual research at a knowledge of God and His works,

then commence to devote yourselves to Him." "Thus the Law
distinctly states that the highest kind of worship ... 18 only
poselble after the acquisition of the knowledge of God."73

In these statements he seems to have been hinting at a purpose
for the knowledge of God.

This purpose, at which he was hinting, is a synthesis, a
union of the third perfection with the fourth - the knowledge
«f God with moral actions. Dr., Guttmann summarizes it as
follows: "Maimonides evidently distinguishes between a form
of morality which rests merely on the exercise of practical
insight 2and one which stems from the knowledge of Zod. The
former serves only the welfare of society and does not form
pert of the true essence of man; the latter 1s rooted in the
highest stage of human knowledge and i1s the expression of man's

communion with God."™* Samual Atlas, in confirming this view,

adds that "Maimonides does not consider the intellectual com- {

prehension of the essence of God as the lest and ultimate value,

There 1&g still another higher value to which intellectual perfection
73. Op. eit., Guide for the Pervlexed, Part III, Chapt 51, p. 385.
?2- ﬁ. L.: G\JIEG [+] EEB -Ol"_ﬂ.;‘!xaa: p. 35. ? ;
i
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must lead, namely the striving for the realization of righteous-
ness and justlce."75 g

But by what means e¢an man arrive at this synthesis within
11fe? It is brought about throcuch the "inteliect which emanates
from God," but man can only make this synthesis when he "employes
(his intellect) in the love of God, and seeks that 1ove.“76
This "love 1s the result of the truths taught in the Law, in-
cludinz the true knowledge of the Exlictence of Goﬂ.“77 It
requires man to comprzshend the middot of God, the attributes
of action, so that he may "imitate the ways of God."78 But
this "is only possible when we compreshend the real nature of
things, 2nd uncerstand the divine wisdom displayed therein."7%

Only now can we fully arasp the significance of the closing
sentences of the Guide in which Maimonides stated that "the
verfection, in which man can truly glory, is attained by him
when he has acquired - as far as this is possible for man - the
knowledge of Ccd, the knowledge of Hls Providence, and of the
manner in whleh it influences His creatures in their nroduction
and continued existence, Having acquired this knowledge hewwill
then be determined always +to seek lovinz-kindness, judgment,

and rizhteousness, and thus to imitate the ways of God.“ac We

75. Op. cit., Samuel Atlas, p. 203,
76. Op.cit., Guide foi the Pervlexed, Part III, Chapnt 51, v. 386.
77. 3Ibid., Chapt 52, p. 392.

78. 1Ibid., Chept 54, p. 39%.
79. Ibid., Chapt 28, p. 314.
80. Ibid., Chant 54, p. 395,
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can also understznd why it is that "the prophet does not content
himself with explalning that the knowledge of God 12 the highest
verfection, ... (but) that the Divine acts ... ought to be
known and ought to serve as a guide for our aetions."al

Thus we see, as Dr, Atlas states 1t, that Maimonides'
concept of the self realization of man "consists in imitatio
del, i.e., in human striving for the realization of the ethical
1deal,"82 and this 1deal "4s bound up with the concept of man
as a beinz having the capacity to transcend himself and to
trensform the world." This involves an "ultimate ethical value"
and "evolves an infinite 1deal"83 towards which man ought to

strive in the process of his self-realization.,

8l1. Op. cit., Guide for ihe Perplexed, Part III, Chant 54, p. 395.
82. %3. cit,, Samuel Atlas, p. 2C2.
83. hid', p. 205.
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Spinoza

A philosopher who publishes his views on 1ife and on the
world in which man lives does so for a number of reasons, no
one of which 1s foremost at all times. Different motives may
dominate various vortions of his presentation. FHowever, in
Spinozz's works we find that one motive aprears to be dominant.
John Wild tells us that "the real motivation back of his
(5pinozz's) philosophy is the practical interest as to how

to live vell."l

We shall attempt to view only one aspect of
this motlvetion, his guide to man's self-realization.

Robert Duff calls Svinoza a Utilitarian, although neither

in the Hedonistic sense that pleasure based on one's own exnerience,

the experience of others, or the recorded experience of the
race is the ultimate end of human 1ife, nor in the Spencerilan
sense that, based on the lawe of Evolution, speciflc conduct

must cause ;leasure.2

Rather was Spinoza a Utilitariasn in thzat
e emrloyed "Utility in the general sense of human welfare,“3
vet acknowledging that man secks this univere=l welfsare in the
particular oroblems which confront him. Man is continually
"seeking his own welfare as 1t presents itself to nim."h This

concept is imvortznt, as we shell indicate later, in that man's

1. Spinoza - Selecticns. ed, John Wild, Charles Scribner's Sons,
1930, p. xxxix,

2. Hastings Rashdall, The Theory of Good and Evil, yol 2, 2nd Edl
Oxford University Press, 19024, bn. 377-370.

3. Robert A, Duff, Svinoza'sPolliticsl and Zthical Philosophy,
James MaclLehose rnd Sons, 1903, D. B3.

4, 1Ibid., p. B2.
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gelf-realization 18 not only a personzl matter in Svinoza,
but i3 concerned with man as "a part of the whole of nature,

w5

whose order we follow,
% #* #
This ohapter will consist of four sections, each one
gdealing with 2 major zspect of our problem, These divisions

are Nature and Freedom of Will, Affects, Virtue, and God and

the Knowledze of Him. In each section we shall attempt to

elarify what Spinozs mesnt when he used these terms and what
were some of the problems which these terms evoked. It 1is
hoped that through thls method we can arrive at a clear picture
of Spinoza's idea of the self-realization of man.

#* * *

Nature 2nd Freedom of the Will are, in one aspeect, closely
rel=ted in Spinoza. "Nothing happens in nature which cen be
attributed to any vice of nature, for she 1s always the same
and everywhere one."6 This 1e beczuse "nature is a2 systematic
whole, concatenated in =211 its parts., Nature, however, 1is not
for him the physical werld, but the whole of reality ... in-
*luding all existence, the conscious and self-consclous, as
well as the mechanical and the organie." Of this nature "man
is end must be a part. His relation to this system is intrinsic,
essential, nermanent, Whatever qualities, endowments, attributes,

he may have, cannot conflict with thie neceszary dependence."7

Ethics, Part 4, Appendix xxxii.
Ibid., Part 3, Introduction.

5
é
T« Ob. eit., Duff, p. 37.
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This view of nature sets the stage for Spinoza's conceot of

freedom of the will for man, for "freedom of will as commonly

concelved is ... inconsistent with a necesszary order (of nature)

governed by universal laws. For such freedom is supposed to

mean the vower cof acting without motive, or contrary to the

stronzest motive, the power of obeying or of disobeying Reason."B
Spinoza defined Freedom as follows: "That thing is called

free which existe from necessity of ite own nature alone, and

is determined to action by 1taelf.alone.“9 He further proposed

that "the will cannot be called a free cause, but can only

be called necessary," "In whetever way, therefore, the will

be conceived, whether nas finite or infimte, it requires a cause

by which 1t may be determined to existence end action, and

therefore it cannot be called a free cz2use but only necessary

or comvelled."lC Under such = system, the only 'free cause'

is the whole of reality, thet is God, or Nature. MNan can make

no such claim for this will, "The force by which he perseveres

in his existence 1e limited, and ie infinitely exceeded by the

power of outward cauee."l1
With such a concept of nature, freedom of will for man

can only mean an understanding of one's position in the whole

of reaslity, the accentance of this position and the living

retionally within this context. Spinoza stated that "the more

Op. eit., Duff, p. 38.

Ethice, Part 1, Definition 7.
. 1Ibid., rFart 1, Prop 32, Demonet.
- %o ﬁ., Dllff, pp. %-“'1.

O o
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free then we ccnslder a man to be, the less we say of him,
thet he 1s able not to make use of Reason, and to choose evil
rather than good." 2 Duff telle us that "freedom means not
only the liberty to be, and to realize oneself, but the power
to do g0.... Freedom in fact is self-determination, or deter-
minsztion from the necessity of one's own nature alone,as dis-
tinguished from determination from without, which reveals the
power of things, but our own subordinstion and weakness,"13
This weakness Spinoza called bondage, as he wrote, "The impotence
of man to govern or restrain the affects I call bondage, for a
man who 1s under their conirol is not his own master, but is

nl4 Thus we find

mastered by fortune, in whose power he is.
the free man's meditation 18 "uvon 1ife"15 and how he can best
live 1t 1n accordance with his own reason and nature.

This concept of freedom of will is difficult for men to
comnrehend, beczuse they often "belleve themselves to be frse
sirply because they are conscious of their own actions, (but)
know nothing of the causes by which they are determined,"1®
In faet, "in the mina there is no absolute or free will, but
tre mind 1s determined to this or that volltlon by a cause,
wi.ich 1s determined by another cause, and this again by another

ad 1nf1n1tum."17 Therefore, Spinoza urged that "it is necess=ary

12. Op.
13. bid
14, Ethnies, Part 4, Preface.
15. Op. eit., wWil4, p. 1x.
16, Op. eit., Duff, 38,
Also Ethies, Part 1, Appendix; Part 3, Frop 2, Schol;
Part 4, Prefnce.
17. Ibla,, Part 2, Prop 48; also Part 1, Prop 32.

cit., Duff, p. 110, quoting Tract Pol, Ch 2, Sect 7.
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for us to know both the strength end wezsknezs of our nature,

so that we mey determine what rseson c=n do z2nd what it cannot
€o in governing the a‘feete,"18 Only through the use of hils
ability to tnink and use his nuwers of resson cs2n man arproach
true freedom,lg and the knowlecdze of tne union exisiting between
fiinmzelf and tne whole of nature.ec Tous it is thet freedom,

in Soinoze's view, is "zction from self-determination,” "from
the necessity of the agent's own neture,"21

+* +* £ 3

Sninoze decl:ered that "man has no knowledge of himself
excent throuch the affections of his body and their 1ﬂ038."22
These affects play an imnortant role in our understanding of
men's nrocess of self-reslization,

Spinoza defined Affect as follows: "By affeet I understend
the affectations of the body by which the vnower of acting of
the body 1s increassd, dimir‘shed, helved or hindered, tocether
with the 1cdess of these affectetione. If, therefore, we can
e the atequete cz2use of any of these affectstions, I under-
st2nc tne affect to be an sction, otherwise it is a paasion."23
Furthermore, "the zctions of the mind ariee from adequate

ideas alone, but the passions devend upon those alone which

zre inadequsate.

18, Ethies, Part 4, Prop .7, 3Schol.

19- _0_20 &-' Duff, pp. 68"’?9-

2C, QB the Improvement of Uncerstanding,
21. cit,, Duff, pn. 68-69,

22, h{cs, Part 3, Frop 53, Demonst; also Fart 2, Frop 19 & 23.
25. Ibid., Pert 3, .Definition 3.
24, 7Ibid,, Part 3, Prop 3.
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The affects of man's actions upon his life are not a simple
mechaniecal process, Rather is it a complex matter and Spvinoza

did not hesitate to clearly indicate the intricacy. There are

numerous factors which interfere with man's control of his
affects, He stated that "human power is very limited, and is
infinitely survassed by the nower of externsl causes,”" so that
man does notpossess absolute ability toc adapt to his service
things which are external to him, He added that man "is a
part of the whole of nature,” and that this very fact limits
nis actions, Nevertheless, Svinoza declared thet man can bear
with eguinimlity those things whieh happen to him which are
contrary to hls self-interest, if he 1s conscious that he has
acted rationally and that his power could not reach as far as
to enzble him to avoid those things, since he, as part of nature,
must follow its order.25

As we saw in our definition, not 211 affects are caused !
by adequate causec, Those which are not, Svinoza termed

pessions. An sdequste cauce is one "whose effect can be clearly

and distinctly perceived by means of the cause.”" An inadequate
or partial cause 18 one "whose effect cannot be understood by

26 Thus we find that "the actions

means of the cause alone,"
of the mind arise from adequate 1dees alcne, but the passions

v |
derend upon those alcne which are 1nadequate."‘7 These passions

25. Ethies, Part 4, Appendix xxxii.
26. Ibid., Part 3, Definition 1.
27. 1Ibid., Part 3, Prop 3.
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are &n important factor in man's inability to achieve self-
perfection, for they are the passive aspect of 1ife - man is
affected by passione. Spinoza stated that "in so far as men

are subjected to vpassions, they cinnot be said to sgree in

n28

nature, and added that "in so far as men are aggitated by

affects that are psssions can they be contrzry toc one anothar.“29
These passions lead to inconsistency in man and arbitrary change-
nblaneaa,3o caueing him to make faulty Judgments concerning

what is good both for nimself and for his fellowman,-+ However,
"an affect which 18 a paseion ceases to be & passion as soon

as we form a clear and distinet idea of 1t.“32 For this reason
it is understandable that Spinoza =zdmonished the 'free man'

to understand his pasesions so that he might be master over

them,>>

There are three basic affects in Spinoza - conatus, Joy
and sorrow., All the remainder are derived from these thrae.3“
Spinoza defined them as follows:

"The conatus by which each thing endeavors to persevere
in its own being 18 nothing but the actual essence of the thing
1taelf."32

"Joy is man's passage from 2 less to a greater perfection."36

28, Ethics, Part 4, Prop 32,

29, Ibid., Part 4, Prop 34.

3¢, 1Ibid., Part 4, Prop 33.

31. .0_20 G_i_t;., D\lff, p. 98.

32, Ethics, Part 5, Frop 3.

3%, Frederick Pollack, Spinoza: iHis Life and Philosonhy, Duck-
worth & Co., 1912, b. 264

34, Ethics, Part 3, Prop 59,

5. d4ibid., Part 3, Prop 75. : o INASENG 2.

36. Ibid., Part 3, Prop 59, The Affects, Deflinltion 2.
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"Sorrow is man's passage from & greater to a less perfection.">7

Cf these three, only conatus and joy are related to man's actions;

sorrow leszens man's power of thinking and thus his actions,

and is an affect causing passions.38 But Jjoy also is a passion.

For both "joy and sorrow, and consequently the affects which

are compounded of these or derived from them are paaaions."39

Wonder, Contempt, Love, Hope, Fear, Security, Remorse, Pilty,

Gratitude, Envy, Humilitv and many others Spinoza includes as

passions "in so far es the Mind itself 1s not thelr adequate

or sufficlient cause; or, to put it otherwise, they zare Passions

in so far as the ¥ind has only inadequate ideas of t.tuaem.""'0

However, "Joy 1is not directly evil, but good; sorrow, on the

other Liand, is directly evil."#l
Ag we have just seen, sorrow has many asvects, whieh Spinoza

described at length., One of the more promlnent of these is

fear, which he defined as "a sorrow not constant, arising from

the idea of something future or nast, about the issue of which

we scmetimes ﬂn:mh'c.""42 Fear can cazuse a person to llve according

to the Judzment of & benefactor rather than hls own, decelving

his mind and his Judgment.43 However, fear is able to nrevent

strife, but it doee not promote mutual confidence as it denends

on the"impotence of the 5pirit" in the fearer and weakens the

37. Ethles, Part 3, Froo 59, The Affects, Definition 3.
38. Ibid., Part 3, Prop 59; slso Prov 1ll.

S, Ibid., Part 3, Prop 56, Damonst; also Prop 11, Schol,
4, Op. eit., Duff, p. 117.
41, Ethies, Part 4, Prop 41,
42, 7Tbid,, Part 3, Prop 59, The Affects, Definition 13,
43. Ov. eit., buff, ». 111,
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the soclety to which he belonga.ah Spinoza also denounced
fezr as a contributing factor to auperatltion.45

There are other affects which are concomitants of sorrow,
such a8 hatred, céespzir, and indignation which Spinoza discussed
at lenzth ané which adversely affect man's ability to pass to
greater perfectlon.46 In Spinoza's view these are all influences
of the conatus, which he understood as "all the efforts, impulses,
arpetitee, and volitions of a men which vary according to hie
chenging dieposition." Ee added that not infrequently they
"2re so oprosed to one another thet (man) is drawn hither and
thither, and knows not whither he ought to turn.“k7 Nevertheless,
they ere "the effort by which man strives to persevere in hie
being."qe He stated that the conatus "by which we are chiefly
moved (hasd recerd to the present and not to the !‘ut.ure,"'ug yet
some, such as confldence and despair,5c have the future enmeshed
within them.

Not 211 affects are derived from sorrow. The other slde
cf tne coin is those affects derived from joy, the passage to
grezter nerfection, but "not perfecticn 1t.aelf."51 Spinoza
vieved loy as a stronger source of the conatus than sorrow,
other things being equal; yet because the conatus is the

essence of man and 1s often in conflict with him, man is often

Aht _O_P'- _c_ﬁ. ,Dllff, pn‘ 138-139-

4e, Ethics, Part 3, Prop 5C, Schol; also Part 4, Prop 43, Schol.
46, 7Ibid., Part 3, Prop 59, The Affects, Definitions 7, 15, 20C.
47, 7Ibid., Part %, Prop 59, The Affects, Definition 1, Explan.
48, 7Ibid., Part 3, Prop 8.

49, 1Ibid., Part 4, Prop 6C, Schol.

5C., Ibild., Part 3, Prop 59, The Affects, Definitions 14, 15,

51. Ibid., Part 3, Prop 59, The Affects, Definition 3, Explan.




led to immotence and 1nstab111ty.52 Nevertheless, men attemots
to remove or destroy everything which hé views opposed to joy

and conducive to sorrow. This i1s what he secks and aims at }
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in life.53 Spinoza later coraected the striving for joy with

tne ess=nce of man when he stated that "no one can desire to

be hapoy, to act well and to live well, who does not at the same

time desire to be, to act and to live, that is to say, actually

to exist.

nS4 However, inadequate ideas ceusing- passions can

interfere with this goal. Despite these obstacles, Spinoza

proposed that "there is no affection of the body of which we

canrot form some clear and distinet conception. In the scholium

to this proposition he stated, "It 1s a necessary consequence

that every one hes the power, partly as least, if not absolutely,

of understanding clearly and distinctly himself and hls affects,

and consequently of bringing it to pase that he suffers lees

from them."22

Furthermore, joy and sorrow are closely linked in their

affections, Tnis 1is clesrly seen in Spinoza's discussion of

hope and fezr, non-constant aspects of jJoy and sorrow, Spinoza

ctated, "There ies no hope without fear nor fear without hope,

for the person who wevers in nope and doubts concerning the

issue of anything is suprosed to imagine something which may

exclude its existence, and so far, therefore, to be sad, and

52,
53.
R4,
25.

Ethics, Part 4, Prop 18,

Ibid., Part 3, Prop 28, Demonst,
Ibid., Part 4, Prop 21.

Ibid., Part 5, Prop 4.
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consequently while he wavers in hope, to fear lest his wishes

should not be accomplished." Simil=sr conditions hold for faar.56

Good and evil were also 2llied to Joy and sorrow. Spinoza
wrote, "Knowledge of good and evil ie nothing but an affect
of Joy and sorrow in so fer as we are conscious of 1t.“57 In
his view, "we do not desire snything beczuse we adjudge it to
be good, but on the contrary, we call it good because we desire
it, and consequently everything to which we are adverse we call
evil," e understood good as "every kind of joy and everything
that conduces to 1t; chiefly however, anything that satisfies
lonzing, whatever that may be. By evil (he understood) every
kind of sorrow, and chiefly whatever thwarts 1on31ng."58 He
further stated that "a thing 1s called by us good or evil as
it inerezsee or diminishes, helpe or restrains, our powers of |
zetion."® Good and evil are also relcted to man's reasoning
powers for he later stated that "we do not know that asnything
is certainly gocd or evll excepting that which actually conduces
to (our) understanding, or which czn prevent us from under-
atanding."sc But "according to the guldance of reason, of two
thinzgs which are good, we shall follow the greater goocd, znd
of two evils, we shall follow the less."6l 1p addition, he

viewed good as necessarily agreeing with man's nature and evil

56. Ethies, Part 3, Pror 59, The Affects, Definitlons 12, 13 &
“Explan.
57. 1Ibid., Part 4, Prop 8.

58. 1Ibid., Part 3, Prop 39, Schol.
Also, James Martineau, Types of Ethical Theory, 2né ed, rev.
Vol 1, MacMillam & Co, IEBE, P. 340,

59. Ethics, Part 4, Prop 8, Demonst.

6C. Ibid., Part 4, Prop 27.

61. Ibid., Part # Prop 64,
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ee contrary to 1%, ana that both qualities must possess "aomethins
in common with ourselvea.“62 With these views of good and evil,
ard hie cpinion that ideally man is able to know =11 his affects,
pinoza was able to posit that "if the mind had none but adequate
tdeas, 1t Wwomld form'ho:notien! of'evil,"53

From these views we may assume that to Spinoza good and
evil were gualities which wemintimately connected with the
individual man and his attempts to live in such a manner as to
euffer a minimum from his affects. Each man in striving for
the good attemnts to fulfill his "longing" and to increase
his "power of action" and his "understanding." Duff states
that Spinoza maintained "both that all good 1e reletive to and
conditional to the individual and his desires, and vet that
for each individual there is an a2bsolute and supreme good,
which he ouzht to seek, or a law to which as a moral being he
1s obliged to have regard."®* Further, he adds that "the good
of each man 13 necessarily the objective good. It is hie good
only a2s he can baest realize himself in, and through the objlects
and versone without him; and this he cannot do save as he knows
them a&equately."65 This adequate knowledge c¢an only be gained
through control of his affects, which leads to his actions and
not napaiong, for men can only rezlize himself through actlons.

Thus Spinoza linked affects to man's freedom in that only the

62. Etbies, Part 4, Prop 2%, 3C, 31.
63. Ibid., Part 4, Prop 64,

64, %2. eit., Duff, pp. 94-95.

65. bid., p. 124,
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free man has comolete control over his arfecta.66

* #* *

To Spinoza, virtue and nower were synonyme, He stated,

"8y virtue =2nd power I understand the same thing, that 1s to

say virtue, 1n so far as it is related to man, is the essence

itself or nature of the men 4in so far as it has the powepc eor

of effecting certsin thninzs which can be understood through

the lawe of 1ts nature alone."67 In this view, "the foundatlon

of virtue is that endezvor itself to preserve our own being, ...

and happiness consists in this - that a man can vreserve his

own being." Furthermore, Spinoza posited that the person who

sought virtue for an ulterior motive was not as virtuous as he

who souzht virtue for 1ts own sake,

68 even though in se=king

it for 1ts own sake, there 1s imnlied 2 reward for whomever

zains it, There 1s no virtue which can be concelved prior to

self-preservation, an effort which 1is nothing else than the

person beinz what he is,

69 "The more each nerson strives and

i able to seek hls own profit, that 1s to say, to preserve

his being, the more virtue do2s he possess; on the other hand,

in so far as each person neglects his own prrofit, that is to say,

neglects to preserve his own being, is he tmootent."7C Thus we

find that virtue 1s also freedom, in Spinoza's understznding of

the word, "It 1s activity, energy, self-exvression, not

AF

67.
68,
69,
TC.

Op. eit., Duff, ». 110,

Ethiecs, Part 4, Definition Z; also, Part 3, Proo 7.
Ibid., Part 4, Prop 18, Schol.

Ibia., Part 4, Prop 22; also Op. eit., Pollock, p. 2Cl.
Ethies, Part 4, Prop 20, 24,
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suujection to outward cause," and "the only reward oven to the
virtuous man is virtue iteelf,"71

Man's ability to act inconformity with virtue is closely
linked to his comprehension of his affects. Spinoza stated that
"a man cannot be absclutely said to act in conformity with
virtue, in so far as he is determined to any action because
he has inadequate ideas, but only in go far as he 1s determined
becesuse he understands."72 Furthermore, since to act in con-
formity with virtue means to live, act and preserve our being,73
"no one endeavors to preserve his own being for the sake of
another object.."74 This too requires adequate understanding
of one's affects.

The difficulties in attaining virtue are alzo increased
by forces outside of man. Spinoza acknowledged this when he
stated, "no one, therefore, unless defeszted by external causes
and those which are contrary to nature, neglests to seek his
cwn profit or vreserve his own being."Ts Thue to achieve one's
own virtue required & thorough understanding of oneself, both
of one's intern2l desires and of one's external pressures and
a mastery o” both of them.Ts However the attainment of virtue
for nsn was not self-centered. He stated that "men can desire ...
nothing more excellent for the nreservation of thneir being than

thet all should so agree at every point that the minds of all

71. Op. ecit., Duff, p. 86.

72, Ethics, Part 4, Prop 23.

73. Ibid., Part 4, Prop 24.

T4, 1Ibid,, Pert &4, Prop 25.

75. 1Ibid., Part 4, Prop 20, Schol.
76. 0Op. eit., Duff, p. 109.
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enould form, as it were, one mind and cne body; that all should
together endeavor as much as possible to preserve their being,
and that all should together seek the common good of 211, ...
(desiring) nothing for themselves which they do not desire for

nT78

other men,"77 "so that 211 may equally enjoy it. Thus 1t 1is

only thrcugh seeking the common good that man ean seek his own

Q
eﬁVRDt&EB,?'

and live and act 4n conformity with virtue.

The gozl of living 1n accordance with virtue is accomplished
only under the guldance of reason, for "to sct in conformity
with virtue is to act according to the guldance of reason, and
every effort which we make through rezson ie an effort to under-
stend."ao Heason elso leeds men to be nonorable,el and since
virtue involves one's fellowman, "the good which everyone who
follows after virtue seeks for himself he will desire for other
men."®2 Thus "1t follows that men, only in eso far as they live
zccordiing to the guldance of reason, necessarily do those things

which are good to human nature, and consequently to each man."83

" ¥* L i
Wwith our understandirg of freedom of-will, affects and
virtue in Solnoza, we can now turn our attention to the capstone
of hle view of self-reallization, and to all of his nhilosophy

for thet mztter - Cod. Professor Rstner wrote that God was

77« Ethies, Part 4, Prop 18, Schol.

78. Ibid., Part 4, Prop 36,

7°. Op. ecit., Duff, p. 84, quotec from A Short Treatise on God,
Man, and Eis Well-Being, Part 2, Cuadt 26.

SC. Ethics, Part 4, Prop 36, Demonst.

81. 1Ibid,, Part 4, Prop 37, Schol.

82. Ibid., Part 4, Prop 37.

83. Ibid., Pert 4, Prop 35, Demonst.
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"the verltable beginning and end of all his thought."a4 However,

pefore we can contlnue, we need to define a few more terms which
5ninoza used.
"By God, I understand Beinz absolutely infinite, that 1s
to say, substance consisting of infinite attributes, each one
of wnich exvrestses eternzl and infinite essence.... I say
absolutegly infirnite but not infinite in its own kind; for of
whatever 1ls infinite only in its own %ind, we can dény’ infinite
sttributes but to the esc=ence of that which is absolutely in-
finite pertains whatever exnresses essence zand involves no
ne:%‘ion."BB
"3y substance, I understand that which is in itself and 1is
concelved through itself; in other worde, that the conception
¢f wnich does not need the conception of snother thinz from
which it must be formed."to
"Sy attribute, I understand that which the intellect per-
celves of substence, aus i1f containing its essence."E7

"3y mode, I understand the affections of substznce, or

that which is in another thing through wich alsc it 1is con-

¢ -Aved,"08

tw
)

sing himself of these definiticns, Spinoza built his

o
P~

The Philoscphy of Spinczae, ed. John Ratner, Modern Library,
1927, p. 1xi,

Ethiee, Part 1, Definition 6,

Ibid., Part 1, Definition 3.

ibid,, Part 1, Definition 4,

ibid., Part 1, Definition 5.
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view of God and of man's relationship to Him. Ke positeéed thet
"God, or substance consisting of infinite attributes, each one
of which expressee eternal and infinite essence, necesserily
existe," for "inability to exist is impotence, and,on the hand,
zbility to exist is power, as is self-evident,"8%

Other terms and concepts need slsc to be clarified. Spinoze
stated as axiomatic that "man thinks,"%C and "modee of thought,
such ag love, desire, or the affections of the mind (the formal
Zeing of 1deas)?1 by whatever names they may be called, do not
exist, unless in the same individuel the'ldes exists of a thing
loved, desired, etc."?2 He defined body as "a mode which ex-
presses in a certain determinate menner the essence of CGed in
so far as He 18 considered es the thing extended,"?> Based
unon thie i1t wee axiomatic that "no individual things are felt
or nerceived by us exceptinzg bodles or modes of thcugnt.."g4
He Cefined en i1dea as "a concention of the mind which the mind
forms because it 1= a thinking thing.“gs and an adequate 1desz
ae "an 1dea which, in co far as it 1s consicdered in itself,
without reference to the object, has 211 the proverties or
internzl signs of a true 1dea."96

From these definitions and axloms we can proteed to consider

0. Ethiecs, Part 1, Prop 1ll.
SC. Ibid., Part 2, Axiom 2,
91, Ibid., Part 2, Prop 5.

g2. Ibid., Part 2, Axiom 3.
93. 1Ibid., Part 2, Definition 1.
o4, 1Ibid., Part 2, Axiom 5.
5. Ibid., Part 2, Definition 3.
¢5, Ibid., Part 2, Definition 4,
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Spinoza's view oOf God and its relation to the problem of man's
self-realization.

Svinoza posited that "the mind does not know itself excent
in so far as 1t percelves the ideas of the affection of the
body.“97 In order to percelve these 1deas, man comes in contact
with God because "there existe in God the idea or knowledge
of the human mind which follows in Him, and 1s related to Him
in the same way as the 1dea or the knowledge of the human body.“ge |
This occurs because "thought is an attribute of God, or God 1is
a thinkinz thing." He demostrated this proposition by stating
that "individual thcoughts, or this and thast thought, are modes
which express the nature of God in a certaln and determinate
manner.“99 From this we find that "the ideas both of God's
attributes and of individual things do not recognize as their
efficient cause the objects of the ideas or the things which ‘
are perceived, but God Himself 1n so far as He is a thinking
thins.“lco Thus "the 1dea of an individusl thing actually
existing has Cod for e cause, not in so far as He is infinite,
but in so far as He is considered to be affected by another
ldea of an individual thing actually existing, of which iden
also He is the cause in so far as He 1s affected by a third

nlCl

and go far ad infinitum, We find then that God is the cause

97. Ethics, Fart 2, Prop 23,

©8, 1Ibid., Part 2, Prop 2C.

99, Ibid., Part 2, Prop 1 end Demonst,
10C, Ibid., Part 2, Prop 5.

1Cl., 1bid., Part 2, Prop 9.
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for all ideas and in this way man'e mind is related to God as
its efficlent cause, makling Cod and immanent cause of all thlnga.loz
Ls a result of this view, Svinozes was able to state that "the
human mind is a part of the infirte intellect of God, and there-
fore, when we say that the human mind verceives thls or that
thingz, we say nothing else than God has this or that 1dea; not
indeed in so far as He 1s infinite, but in so far as He 1s man- |
ifested throuzgh the nature of the human mind, or in so far as |
He forms the essence of tne human mlnd.“103

Furthermore, we find that "every i1dea which in us is ab-
solute, that 1s to say, adequate and perfect, 1is t.rue."l04
and "a true 1dea in us is that which in God is adequste, in

g0 far as Ke 1s manifested by the nature of tne human minﬂ."lc5

This occurs because perfect 1deas have God as thelr efflclent ‘
cause, and "all 1deas, in so far as they are related to God,
are true."lo6 Nevertheless, "whatever is, is in God, and nothing

d," % 30 that the

can either be or ke conceived without Go

more we understand individual ideas and objects the more we

understand God."108 In this way man achleves adequate ldeas.
The i1deas which man vercelves "are modes by which the

attributes of God are exvressed in a certsin a2nd determinate

102, Ethies, Part 1, Prop 18,

1C3. Ibigd., Part 2, Prop 11, Corol,
1C4, 1Ibid., Part 2, Prop 34.
105. Ibid., Part 2, Prop 43.
106, Ibid., Part 2, Prop 32.
107. Ibid., Part 1, Prop 15,
108, Ibid., Part 5, Prop 24,
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manner,“lcg for the "modes of any attribute have “od for a
cause,"110 However, Cod 1s a cause "only in so far as He 1is
censidered under th=st attribute of which they are modes, and
not in so far as He 1e consldered under any other attribute.“lll
Thue man perceives his ldess from the modes of God.

Srinoza elso coneidered Cod to be eternal, and therefore

211 His attributes are eterns1."'12 From this eternality of

Gof and Eis attributes =nd modes, and from the fzct that "God

is absolutely the first cause,"l13 Spinoza was able to posit
thet "every idea of any body or actually existing thing neces-
sarily involves the eternz]l and infinite essence of God;“llh

that "the knowledze of the eternal and infinite essence of CGod
which each ides involves 1is sdequate and perfect;"115 and that
"the human idea possesses an adequate knowledge of the etern=l

znd infinite essence of Goﬂ."116 Through these provositions

Srinoza related the infinite modes of God to man's ability to

think and to percelve 1deae,117

and to his abllity to know CGod,
After thece preliminary, but imnortent, clarifications

concerning Spvinoza's view of God and His relation Lo man, we can

now turn our attention to the process of reslizing the eelf as

put forth by Spinoza.

1C8, Ethies, Part 3, Prop 6, Demonst.
11C, Ibig,, Part 2, Prop 6,

111. Ibid., Part 1, Prop 18,

112, Ibid,, Part 1, Prop 16, Torol 3.
113, bid., Part 2, Prop 45.

114, 1Ibid., Part 2, Prop 46,

115. 1Ibid,, Part 2, Prop 47.

116, Ibid., Part 1, Prop 21 & 23.
117. Ibid,, Part 4, Frop 28.
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Enowledge of God 1s "the highest good of the mind" and

to know God "the highest virtue of the mnd."118  7thie know-
119

ledg2 is "

good for its own sske and not merely as 2 means,
and the creater a person's knowledze of CGod becomes, the greater
does he desire the good both for himself and for other men,
because this knowledge m=kes men agree in nature,12C¢ It 1s
brought about through man's reason and the understanding of

the affections unon his being.

However, reason and knowledge rlone are not sufficient.
These constitute "the second kind of knowledgze," which,although
it vermits man "to distinguish the true from the falae,“lg}‘thich
is "privation of knowledge,“l22 does not provide man with "the
hichest peace of mind.“123 This latter is obtained from "the
third kind of knowledge"™ - "intuitive science," which "advances
from an adequate i1dea of the formal essence of certzin zttributes
of God to the adequate knowledge of the essence of thin;a."laa
It "begets the hizhest degree of contentment attainsble to
human nature,"”125 and "devends uvon the mind as its formal csuse,
in so far as the mind 1tself ie eternal."126 Fupthermore, "the

better the mind 1s adsvted to understznd things by the third

118, Ethics, Part 4, Prop 28,

119, Op. ecit., Pollock, p. 241.

12C, Ethies, Part 4, Prop 37 & 35.

121, Ibid., Part 2, Prop 42, 41; Part 5, Prop 28.
122, 1Ibid., Part 2, Prop 35.

123, Ibid,., Part 5, Prop 27.

124, 7Ibid., Part 2, Prop 4C, Schol 2.

125, Op. eit., Pollock, pp 280-281,

126, Ethies, Part 5, Prop 5.
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ind of knowledze, the more it desires to understand them by
thie kind of knowledze."}27 It 15 this kind of knowledze which
causes man to delignt and this "delight is acco=panied with

n128 The final result 18 a "know-

the 1dea of God as its cause.
ledge of CGod which is the highezt,"lag and "as a person ...

becomes stronger in thils kind of knowledgze, the more 1s he
conselous of God."13° mherefore the rerfection of the third

kind of knowledge provides man with the clearest concept of God.

As this third kind of knowldge is intuitive, it implies

an intuitive unéerstandinz of totelity, an understanding which
needs be suvra-rational, Thus 1t apnears that insnite of Svinoza's

enmphasis on resson, he posited a supra-rstionality to-be neces-

sary for man to galn the most perfect knowledge of God. For

this, ordinary rationality was not sufficient.

As a result of thls third kind of knowledge, man can come
to love god, the central thesis in Spinoza's concept of self-
realization. He posited, "He who clezrliv and distinetly under-
stands himself =2nd his affects loves God, ané loves Him better

the better ne understands himself and his affects."  This pro-

nosition is demonstrated in that "he who clearly and distinctly
understends himself and his affects rejolces, and his joy is

attended with the ldea of Cod, therefore he loves Goﬂ...."13l

127. Ethies, Part 5, Prop 26.
128, Ibid., Part 5, Prop 32.
120, Ibid., Part 4, Prop 25f¢.
13C, bid., Part 5, Prop 5.
131, bid., Part 5, Prop 15.

s L Lam:
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It 1e "this love of God, above everything else, (whieh) ought
to occupy the mind."132 Furthermore, it "eannot be defiled
either by the affect of envy or Jjealousy, but is the more
strenzthened the more peorle we imagine to be connected with
God by the same bond of love."133 However, one should not exvect
God to return this love, for "Ee neither loves nor hates,"
becauce He "is free from passions," and neither "is He affected
with any affectcof jov or aorrOW."134 Spinoza defined love
as "jJoy accomanied witn the i1dea of an external cause, "1

This tyre of love, of which Spinoza svoke, he termed "the
intellectual love of God," It necezsarily springs "from the
thiréd kind of knowledge," "for from this kind of knowledgze
arises joy attended with the ldea of God as its cmuse, that
1s to say, the love of God, not in ego far as we imacine Him as
nresent, but in so far as we understand thet He 1= eternal."136
And vecsuse God is eternal, so too 1s this love of Him.l37
Furtnerrmore, thie "intellsctuzl love of‘the mind towards God is. .’
part of the infinite love with which God loves Eimself,"lja
so that "there i1s nothing in nature which is contrary to this
inte_lectual love, or which can negate 1t."}3% Therefore,
Sninozz was able to write "that Cod, in sco far as He loves

Zimself, loves men, and consequently that the love of God

132, Zthies, Part 5, Prop 16,

133. Ibid., Part 5, Proo 20.

134, Ibid., Part 5, Prop 17, 18, & 19.
Also, Op. elt., Wild, p. xllv-xlv,

135, Ethies, Part 3, Prop 13.

136, Ibid., Part 5, Prop 32,

157. Ibid., Part 5, Prop 33.

138, 1Ibid,, Part 5, Prop 36.

13¢. Ibid,, Part 5, Prop 37.
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toward men and the love of the miné towards Cod are one and
!ll‘uc

the same thing.
Through this intellectual love of God man arrives at a
union with God, ané "only in this union ... does our blcenedness
consiat."lhl This "blessefness 1s not the reward of virtue,
out is virtue 1taelf,“1&2 end signifies man's full utilization
of nle power, since power snd virtue mean the szme thlng.143
ipinoza was able to conclude, "Eence we clearly understané that
our salvation, or blessedness, or liberty concsists in = constant
and eternsl love towards CGod, or in the love of God toward men,"144
* #* L3
We now are eble to draw the threzds together =né obtzin
a clenr plcture of Spinoze's view of the self-rerlization of
men, It requires man to exerclse controcl over hls =2ffecte, so
that they le=d him to actlon., EKEe dces this through a2 knowledze
of these affecte and thelipr effect unon hiz, Through this know-

ledze he 1s =2ble to exerclse hls vwower rnd thus to live 2ccording

to virtue, which is his true freedom, The elimex of the process
s the third kind of knowledge which develops within wen the
intellectual love o’ Cod, through which he czan rezllze himself.
This realizatlon maxes man truly one with God, and as Dr. Wild
writes, "in so fzr ze we are truly at one with Zoé (do) we be-
core most truly ourselves."145 The establishment of this unlty

i1s the "=restest hap-iness of man in this llfe;"l46 it is his

C. Ethies, Part 5, Pror 36, %orol,

141. Short Trestise, Part 2, Chant 22,

142, Ethles, Part 5, Prop 42,

43, 7Ibid,, Part 4, Definition 8,

144, 1Ibid., Part 5, Prop 36, Schol.
5., COp. eit., wild, p. 1114,

15, p. cit., Pollock, p. 262,
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Fromm

"Man has loet the vision of the eni" of his existence,
"man himaalf,"l states Erich Fromm. "Modern man is starved
for 1ife,"? and "is ignorant with regard to the most important
eand fundamental questions of human existence: what man 1s,
how he ought to live, and how the tremendous energies within
man can be reallzed and used productively."3 Fromm confronts
his readers with the problem:zof the morality of modern life
and calle it the "contemporary human crisis."*

Thie 1s the aspect of self-realization which Fromm probes
and which he attempts to solve in Twentieth Century terms. Ee
writee in the realm of ethlics, however he attempts to relate to it
the knowledsze gained from psychoanalysis, because "the under-

standing of unconscious motivaztion opens up a newdimension

for ethicsl 1nquiry."5 In this aprlication of psychoanalytic

knowledze he viewe himself as a ploneer, He writes, "Few attempts
have been made either from the philcsophical or from the psycho-
lezical side to apply the findings of psychoanalysis to:the
development of ethical theory, a fact that is 2ll'the more

surprising since psychoanalytic theory has made contributions

1. Erich Fromm, Man for Himself, @Rinehsrt & Co., 1947, b. 4.
2. Erich Fromm, Escape from Freedcm, Rinehart & Co,, 1941,

p. 255 -
3. Op. ecit., Men for Himself, p. 4.
4, 17Ibid.

5. Ibid., D. 35
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which are particularly relevant to the theory of sthlca."6

"Freud end his school have not made the most productive use |
of thelr method for inquiry intc ethice’ vroblems; in fact

they d1d a great deal to confuse the ethical issues."’ Never-
theless, "although Freud did not refer to ethieal values ex-
plicitly, there is an implicit connection: the pregenital
orientations, characteristic of the derendent,greedy, and
stingy attitudes, are ethic2lly inferior to the genital, that
is, productive, mature character. Freud's characterology thus
implies that virtue is the natural aim of man's davelopment.“a
In order to 1llustrate his view of the self-realization of man,
Fromm presents "a deta!led analysis of the genital character,
the 'productive orientation,'"g in the framework of an ethical
problem,

This chapter will deal with the three aspects of Froam's

presentation of the eelf-realization of man - ethics, exist-
ential dichotomles and orientations. Man's misunderstanding
of these facets of 1life have led him to "a stste of moral con-
fusion.“lo It is8 thie confusion umon which Fromm attempnts to
ehsd 1light and to which he wishes to give new insights and

new anewers.,

cit., Man for HEimself, p. 31.

. Ibid,, pp. 34-34,
¢ 2D3d.. T, 3,
- IbId.’ _n. 37.
C. Ibid., p. 5.
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Fromm introduces us to the problem of self-realization
as a question of ethics, as "the search for objectivly valld
norms of conduot"ll needed to ameliorate man'e present "state
of moral confusion."+2 In this search man is led to a number
of positions which Fromm discussesand then dismisses as un-
suitable,

The first position is that of authoritarian ethles in
which "an authority states what is good for man and lays down
the laws and norms of conduct."l3 Hie use of the word 'author-
itarian' 1s "eynonomous with totzlitarizn and antidemocratic," 1%
"Formally" such a system "denles man'e ezpacity to know what
is good or bad; the norm giver is alwavys an authority trans-
cending the individusl.... (It) is based not on reason and
knowledze but on awe of the szuthority and on the subject's

feeling of wezkneseg and dependence; the surrender of declsion

mazing to the autnority results from the latter's maglic nower;
1is declsions can not z2nd must not be cueeticned, Materislly, '
or zccorilng to content, authoritarian etnice answera the question

of wnat 1€ good or bad primarily in terme of the interezte of

tne suthority, not in the intereets of the subjlect; it 18 ex-

vloluiative, althouztu the subject may derive coneiderzble henefits,

pEvenic or materizl, from 1t.""” Ee deszeribes this ss the

#

¥zn for Hinmself, p. E.
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the type of relationship existing between an acult and a child,
or between a dog and its owner. Under such a system, where
the intereste of the authority are at stake, we find "obedience
to be the main virtue and disobedlience to be tne main ain."l6
The authoritarian ethic leads man to develop an "author-
itarian conscience," which "ie the volce of an internalized
external authority, the parents, the state, or whoever the
autnorities in a culture h2ppen to ve." 7 Since this type
of conscience 1s an outzrowth of the authoritarian ethlc, we
naturally find that "good conscience is consciousness of pleasing
the (external and intern=lized) authority; zuilty conscience
is the consciousness of displeasinc it."la With such-anusystén;,
"the prescriptions of authoritarian conscience are not determined
by one's own value Judgments but exclusively by tne fact that

its commande and tabus are pronounced by authorities."l? There-

fore we find that "the good (authoritarien) conscience produces

a f=eling of well-being and security, for it implies approval
by, and the greatest closenese to, the suthority; gullty con-
sclence produces fear and insecurity, beczuse acting ag=inst
the will of the =2uthority implles the danger of being nunished
and - wnat is worse - of being deserted by the authority,"2C

80 that "often an experience which veopnle take to be a feeling

16, Op. ecit., Man for Himself, p. 12,
17. 1Ibid,, op. 143-144,

18. Ivid., p. 146,

19- Eé-’ pp- 144"‘1&50

2C., Ibid., p. 146.
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of gullt springing from their conscience is really nothing

but their fear of such authorities, Proverly sneaking, these
peorle do not feel gullty but afraid.“21 Again, as in the cuse
of the authoritarian ethic, so here too "the prine offense ...
is rebellion against the authority's rule."22 This leeds to

the tabu "ageinst feeling oneself to be, or ever able to become,
like the authority, for this would contradict the lztter's
ungualified superiority and uniquenesa."23 The outcome of thils
eystem is that "man curbs hie own powers by feeling gullt,
rooted in the authoritarian conviection thzt the exercise of

his own will and crestive vower is rebellion against the author-
ity's prerogaetives to be the sole creator and that the subject's
duty is to be his 'thing' This feeling of guilt, in turn
weakens man, reduces his power, and increases his submission

in order to atone for his attemot to be his 'own creator and

24 nppe paradoxical result is that the (authoritarizan)

builder.
guilty conscience becomes the basis for a 'good' conscience,
while the good consclence, if one should have it, ought to
create the feeling of guilt."2>
The authoritarian conscience also can be internalized.
This occurs when a person "takes over the role of the author-
ity by treating himself with the eame strictness and cruelty."

He "becomes not only the obedlent slcve but also the strict

«y Man for Himself, n. 144,
22. Ibid., p. 148,
2%, Ibid.
24, Ibid., p. 15C.
25. 1Ibid.,
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w26

taskmaster who treats himself as his own slave, Fromm

describes this kind of conscience as one of the causes of
middle class neuroses and pzrent-child conflict.27
The second ethiecal vosition which Fromm attacks 1g rel-
ativism, However, his atteck of this rcsition is nowhere as
lenzthy nor as vehement. He attributes relativism to "the
growing doubt of human sutonomy and reason (which hes) created
e state of moral confusion where man 1s left without the gulfance
of either revelation or reason., The result 43 the acceptance
of a relativistiec pesition which proposes that velue Judgments
and ethleal norms are exclusively matters of taste and arblitrary
preference and that no objectively valid statement can be made

{n tnis realm."28

ie accuses Freud of having alded the growth
of thiz position beczuse of nis "relativistic vosition, which
assumes that psychology c=n nhelp us to understand the motivation
of value Judzments but can not helr in establishing the validity
of value Jjudgments themsalves.“ag However, he claims that Freud
was not consistent in hls relativistic views, and this has
continued our conrusion.jo

This"state of moral sonfusion” has made out of "skeptielsm

and rationalism," which once "were nrogre:sive forces for the

ievelopment of thought," the "rationalizations for relstivism

260 e LiUey &L
27. Ibid,, pp. 152 ff.
28, Ibid., P. 5.
20, Ibid., D. 34.
3C. Ibid., P. 30.
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and uncertainty. Thus "the form of contemvorary doubt ...

(1s) an attitude of indifference in which everything 1s possible,
nothing 1is certain,">2
An aspect of relstivistic ethice which Fromm discusses

and then dismisses as inadequate is subjectivistic ethles.

Under such a system, "value judgments have no objective validity
and are nothing but arbitrary nreferences or dislikes of an
individual.," "Value ... 1s defined as any 'desired'good' and
desire i1s the test of value, not values the test of desire,"33
Ethiczl hedonlsm is the primazry offender in the realm of sub-
jectivity. TIts fallacles are "in assuming that plezsure 1s

zood for men and that pain is bad," and thet "only those desires

n34 Fromm refutes

whose fulfillment causes pleassure are vsluable,
these views when he states that "thers are peovle whno enjoy
submiseion and not freedom, who derive plezsure from hate and
not love, from exploitztion and not from productive work."35
Nevertheless, he ascribes "one great merit" to hedonism. "By
making man's own exnerience of pleasure and hapniness the sole
eriterion of value it shuts the door to all attemnts to have
an authority determine 'what is best for man' without so much

as glving man & chance to conslder what he feels about that

which 1s said to be best for him."36

31. op

32, 7Ibid., p. 20C.
330 Ibido’ p- 1#-
34, 1Ibid., p. 15.
35, Ibid.

36- Ibid.' pp- 15-16.
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The thnird aspect of ethics which Fromm discusces ard which
he accepts end then uses as the foundation for his anproach to
the problem of self-realization is humanietic ethics. He defines
hvmenistic ethics ss "the avplied scilerce of the 'art of living'
based on the theoreticel 'science of man:"37 and he later adde
tnat under such an ethices "the aim of man's life ... 1s to be
understocd as the unfolding of nis vowers according to the laws

n38

of his nature. The value system of humanistic ethics makes

"gocd ... the affirmation of life, the unfolding of man's powers.
Virtue 1s responsibilitv toward hnis own existence. Evil con-
stitutes the criprlinz of man's powerss vice is irresponsibility
toward himself,">?

This concept of humanistiec ethlics necessitates a view of
man a8 part of soclety. He cannot be considered in a vecuum =
es unrelated to his fellow human beings, for "it is one of the
characteristics of human nature that man finds his fulfillment
end haprlness only in relatedness to and solidarity with his
fellownan," Through such an ethic men "relautes himself to the

world and makes it truly his."4C

To attain a2 humanistic ethlic one aeedes to understend "the
science of man" whnich reste "upon the premise that its object,
man, exists and thet there is a human nature charscteristiec of

the human apeclea."41 Fromm posits that man 1s nelther unchangeable

37. Opv. cit., Man for Himself, p. 18.
38, Ibid,, ». 2C. I

30, Ibid.

4. Ibid., p. 14.

41, Ibid., p. 20,
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nor infinitely ralleable. Rather, "human evolution is rooted

in man's adaptability and in certain lndestructible qualities

of his nature whiech comrel him never to cease his search for

conditione better adjusted to his intrinsic needs"*2 This

permits the "scicsnce of man" to eonstruct "e& model of human

nature" which functions in a way "no different from other sciences

which operate with concepts of entitlies based on, or controlled

by, inference from observed data and not directly observable

themselves." 4>
Using his "sclentific method," Fromm attempts to solve

maeny of men's ethiczl problems concerning his own self, He

discusses such topics as "selfishness, self-love, and self-

n45 "pleasure and happinesa,"46 and

1nterest,“44 "conecience,
faith.a? Theee are among the problems of man for which human-

istic ethies can provide answers, However, we shall return

tc hls discussion of bhié material after our discussion of
orientztiong, at which time we will ne better able to understand
the full import of what he has to tell us,
* +* *
We now tur.i our attention to Fromm's discussion of the

dichotomies which confront man in 1ife. "Man ie the only animal

cit., Man for Limself, p. 23.

, 43, 3Tvid., p. 2%,
. SOLB., Pu 119 PL.
45, Ibid., p. 141 f£f.
In%4., D AT 2L,
"y

P.1197.ff,
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for whom his own existence is a vroblem which he has to solve

and from which he cannot escape.” "Man 1s the only animal

that can be bored, that ecan be discon‘ented." "Man's 1life

cannot 'be lived' by reveating the rattern of his specles;

he must live."48 This need to live vpresents man with dichot-
cmies of two types. The first, over which he has no lmmedlate
control, ies "the many historical contradictions in individual

and socilal 1ife which are not a2 nececsary part of human existence
but are man made and soluble, soluble either at the time they
occur or at a later period in human hiatory.“49

The second class of dichotomles, the existential dichotomles,
are of major concern to Promm, He doee not use the term "exist-

entlal" in the manner in which Sartre does, "that it is imvossible
n50

for man to transecend human subjectivity, but rather in referring
to dichotomies which are rooted "in the very existence of man;

thev are contradlictliomwhich man canrot snnul but to which he

can react in various ways, relative to his character and cult.ure."51
¥an attempts to solve these contrailctions through the use of

‘ie reeson, but theilr existence "forces him to strive everlast-

n52

+ngly for new solutions, Zvery new stare in hls development

leaves him discontented and perplexed, and "this very perplexity

48. Op. ecit., Man for Himself, p. 4C,
49, Tbid., b. &3.

50, Jean Paul Sartre, Existentialiem, Philosophical Library,
New York, 1947, p. 2C.

51. Op. cit., Man for Himself, p. 41,

52. Ibid., pp. 4C-41,
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urges him to move towarid new solutions." >

Frommlists three maj)or existential dichotomies. The firet
and primery one is between "life and death" - "as far as our
(4ndividual, life 1s concerned," death 1s "defeet."Sh Man has
attempted to negatec this dichotomy by ldeologles, however,
ideologies deny "the traglc fact that man's 1life ends in daath.“55
This leads Fromm to the second dichotomy, which is the lack of
opvortunity for man to fully develop all his "human potential-
ities." The ehort span of man's life does not permit the full
realization of his votentialitles, even under the most favorable

56

of circumstances. ¥an always dies before he 1s fully born
and "here too, 1deologles tend to reconcile or deny the contra-
diction by assuming thn2t the fulfillment of 1life takes place
after death, or that one's own historical veriod ie the final
and crowning achlevement of nankind."57 Andithe third exist-
ential dichotomy 1s that "man is alone and relsted at the samne
time. He is alone inasmuch as he is a unique entity, not identical
with znyone else, ant aware of his self as a separate entlty.
He must be alone when he has to Judge or to make decislons
sol:ly by the power of his reason. And yet he cannot bear to
be elone, to be unrelsied to his fellow men. kls happliness
depends on the solidzarity he feecls with his fellow men, with

pagt and future 5enerations."58

55« Op. cit., Man for Himself, p. 4l.
54. Ibid., p. 42.

55. 1bid.

56. Ibid.

7. 1Ibla.

€8, Ibld., pP. 43.




This third aspeect of man's existentiesl dichotomies is very
much 8 product of the social structure in which man lives. From
the moment of the birth of the child, soecletzl forces, first
represented by the parents, later by teachers and peers, begin
to "break down his will, his spontaneity, and independence," 2ll
of which lead to man's self-alienation, But "the child, not
being born to be broken, fights back against the authority
represented by the parents."sg This process of 'education'

continues throughout 111‘9,6c

with the individual fighting for
the freedom to be himself and yet at the same time rezlizing
that ne cannot live without the co-overation of other peonle,
Zlsewhere Fromm states that this "basiec dichotomy" is"dlssolved
on 2 hizher plane by man's spontaneous actions," actions which
ere "inherent in freedom."5}

Thie existential dichotomy of man's relatedness to the
world and his aloneness as & human belng brings about a grezat
deal of ambivalence in the individual, While his desire for
productiveness =nd spontanelty may urge him to react to a
situstion in one way, hls desire to be accepted by hils fellowmen
urges him to rezct in an entirely different manner. At the same
tire that he wishes to submerge himself in the mass of mankind,
he zlso wishes to assert hies own individuality - all leading to

an anbivalence in whntever actlion he tikes and thus helghtening

59. Op. cit., Man for Himself,p. 157.

6C. Erich Fromm, "Individual and Social Origins of Neurosis,"
Peraon&litﬁ, ed. Kluckhorn and Murray, &1fred A. Enopf,
195C, ». .

61. Op. cit., Escape from Freedom, p. 261, zlso »n. 29,
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the confusion caused by the dichotomies.

From these exlistentizl dichotomies man cannot escape,
although "he can react to them in different ways."62 He may
attempt to appease hls mind by soothing ideologles, or flee
into ceaseless activlity in business or pleasure, or submerge
himself in a power outside of himself. However, "he remains
dissatisfied, anxious and restless., There 18 only one solution
Lo his vproblem: to face the truth, to acknowledge his funda-
mental aloneness and solitude in a universe indifferent to his
fate, to recognize that there 18 no power transcendins him which
can solve hie o»roblem for him."63 In short, Fromm states that
man must realize "that there 1e no meaning to 1ife except the
meanins man glves his 1ife by the unfolding of his powers, by
living nr'oductively."64

An understandinz of the existential dichotomies =nd man's
attempts to solve the dllemma which they present to him are of
utmost imvortance in ccmprehendinz Fromm's view of the self-
realization of man. For "man hase no other wav to be one with
the world and at the same time to feel one with himself, to be
related to others and to retain nis integrity as 2 unique entity,
but by making productive use of his nowere,"ss that is by re-
actine productively to these dichotomies -~ by living.

* * *

The third aspeet of Fromm's presantstion which 1s relevant

62. Op. oi Man for Himself, ». 55.
63, IbAl., pp. SA<85, =

64, Ibild., p. 45.

65. Ibid-’ po 22(;.
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to an understanding of his views on the self-realization of man

ig his concept of orientation of character, the manner in which

a person concelves of 1life and the way in which he ought to live,
In order for man to react to che oxistential dichotomies,

he needs a system of orientation to the world, This system

must contain "not only intellectual elements but elemente of
n66

n67

feelinz 2nd sense, to be realized in all flelds of endeavor.
Promm calls such systems "frames of orientation and devotion.
They mey be secular, religious or ohilosophical. But Fromm
points out that many of the so-czlled secular systems are of
such intensity that they merely "differ in content (from religion)
but not in the basic need to whiech they attempt to offer answers,“ﬁa
and thus they become "religious" in nature. It is these systems
which man uses in hls attempnts to solve hiscexistential dichot-
onies, and for this reason they are of such driving intensity.
"Indeed, there is no other more powerful source of energy for
zan,"59

A person's orientation devends upon his personslityv, which
1s "the totality of inherited =znd acquired psychic qualities
wnich are charscteristic of one individual and which make the
individual unique."TC Personzlity 18 composed of both temper-
ament and character. "Temperament refers to the mode of reaction

and iz constitutional and not changeable; character is essentially

66. 0Ov. eit., Man for Himself, p. 47.
67. Ibid., D. :
68, Ibid.

69, 1Ibid., p. 49
?C'- 1:':.. - Sc.

-
o
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formed by a nerson's exneriences, esnecially of those in early
1ife, and chanceable, to some extent, by insights and new kinds
of exberiencea."Tl Only one of these aspects of personality
is vertinent to the discussion of ethics end that is character,
"which 18 both the subject matter of ethical Judgment and the
object of man's ethical develop'nent."72

Fromm defines character "as the (rel=ztively permsnent)
form in which human energy 1s canalized in the process of assim-

w73 W“rhe fundamental basis of character

1lation and soclalization.
s seen ... in evecific kinds of a person's rel=tedness to the
world, ... (1) by 2equiring and assimilating things, ané (2) by
relzting himself to veovle (and himself)." The former Fromm

calls "the process of sssimilation; the latter, that of soclal-

ysation, " TH

This character system whiech he discusses "can be
considered the human substitue for the instinctive apparatus
of the animal.“TS However, the rel-tecdness of character is

"‘oren' and not, as with the enimal, instinctively determined,“TE

for "enzrzecter 12 formed by soecizl =né cultursl rattevns."77
With this understznéing of human character which sc concerns

‘romm, we can now beclin our investigstion of the orientations

of chzracter., There are two bassic tyrnes of orientation, the

nonoroductive ané the productive. 3But "these ccncevts zre

'liezl-tynes,' not descriptions of the character of a given

71. Op. cit., Man for Himself, ¢. B2.
72. 1bid., D. .
73. iIbid., p. 59.
74. Ibid., ». 58.
5. 1bld., D« 59
76, Ibld., p. 58.
77. Ibld., p. 6C.
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" And he adris thet "the charzcter of any given person

person,
4= ususlly 2 blend of all or some of these orientzations in which
one, however, 1is dominent ,"78

Fromm lists four types of nonnroductive charescter orlent-
stiong., The first of these 18 the recentive orientation in
which the "scource of 211 good" 1s outside the person.Tg These
reople look for the "maszic helper" in religion and are "depend-
ent" uron others in their interverscnal rel=tions. The second
type 18 theexvloitative orientation in which one "does not
exnect to receive things from others as gifts, butito take
them away from others by force or cunnlng.“ao This type also
believes "that the source of all zood is outside,” and"that
whatever one wants to get must be sought there and that one
cennot produce anything himself."al The third orientation is
the hoardins orientation which is "besed upon hoarding and
saving, while svending is felt 2s a threat."82 These peorlie
"have 1little faith in anythins new they micht get from the
outside worla."">

The fourth tvpe of nonnroductive orientation with which
Fromm 1s concerned 1s the marketing orientation, which has
develoned as the dominant one in our modern world.84 In this

orientation the person is "rooted in the exverience of (himself)

78. Ob.,
75. T%id., De. .
SL'. Ibldo] p- 64. K .
81. Ibid., v. 64,
82. 1Ibldé., p. 65.
83. 1Ibid.

84, 1Ibid., ». 67.

cit., Man for Himself, v. 6Al.




as a commodity and of (his) value as exchange vnlue.“85 "S8uacess
depends largely on how one sells one's person=lity," if one is
sufficiently "attractive" and "in fashion on the personality
market."86  The degree of insecurity which "results’from this
orientation can hardly be overestimated."8? The individual's
main eoncern becomes "one's identity with oneself,"a8 for "both
his powers and what they create become estranged, something
different from himself, something for others to judge and to
use; thus his feeling of identity becomes as shaky as his self-
esteem; 1t 1s constituted by the sum total of the roles one

can play: 'I am as you desire me.""89  Ang not only does the
person of thls orlentation view himself as a commodity, but he
2lso exneriences others as commodities, "they too do not present
thema=lves but their salable part.“gc It 18 an orientation
whicn tests a person's adaptebility - "his ability to look the

part" that is expected of him.

However the nlecture 1s not all black as 1t apvears, No
one orientation is clenrly differentinted from the next; in
life we "alwaya deal with blends, for a char=zcter never reore-
sents one of the nonproductive crlentations or the productive
orientation exclusivelv."91l However, within this blend, one

of the orientations will be dominate at any given time, so that

85. Op. eit., Man for Himself, o. 68,
B6, Ibid., pp. TO-7T1

87. Ibid., p. 72

88, Ibid.

89. Ibid., p. T73.

oG, 1Ibid., v. 73.

01, 7Tbia., p. 112.
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"if one wants to characterize a verson, one will usually fLave
to do so0 in terms of his dominant orientation.“geln conclusion,
Fromr states, "In coneidering only the basic orientations we
seze the stazgering amount of variability in each person brought
about by the fact that (1) the nonproductive orientations are
blended in different ways with regard to the respective welght
of eaeh of them; (2) each changes quality according to the
amount of productiveness vresent; (3) the different orientations
may operzte in different strength in the material, emotional,
or intellectual spheres of szctivitv, rasnectively."93

In sharp contraet to the nonoroductive orientations is the
oroductive orientation. For Fromm, "productiveness 1s an attitude
which every human being is cavable of, unless he is mentally
and emotionally criprled;"g4 it is "man's realizaetion of the
potentlialities characteristic of him, oftthe use of his powers;"95
it meeans that man "feels himself at one with his powers and

at the same time that they are not masked or alienated from

him,"96 "By far the most important object of productiveness

e, w97 w98

is man himsel therefore man "must be productive to live,

Thus it is that "there is only one meaning of life: the act
of 1iving 1teelf," Y and the "outcome of unlived 1ife (is)de-

structiveness,"10C

92. Op. ecit., Man for Himself, p. 113.

93. 1Ibld., pp. 116-117,

94, Tbid., p. 85.

95. 3Ibid., p. B7.

o6, Ibid., p. B4,

97. 1Ibid., p. 9.

98, Ibid., ». 8.

99. Op. cit., Escave from Freedom, p. 263.
100. 1Ibid., p. 184, also b, 216.
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Productiveness is the oprosite of both "realism" and in-
ganitv. The "realist" 1s the person "who sees all there is
to be seen of the surface features of phenomena but who is
quite incenable of penetrating below the surface to the essentizl,
and of visualizing what is not yet avperent."lCl "The person
who has lost the canacity to pereeive actuallitv 1is insane,"102
On the other hand, the productive person "is capable of relating
himeelf to the world simultaneously by perceiving it as it 1s
and by concelving 1t enlivened and enriched by his own ‘po'illrer*sz."l(‘3
He has "the ability to make productive use of hls powers,”
winich is "his potency."loa

However, many men seem to be able to live without showing

any excessive amount of concern for a lack of productliveness,

Fromm states that this occurs because of socially petterned’

defects - cultural patterns which compensate for soclety's
nrevention of individual productiveness, Thue we find that

what the individual "may have lost in richness and in e genuine

fzeling of havpiness is made uvp by the security he feels of
fitting in with the rest of mankind - as he knows 1£,"105 1n
such a soclety a jerson suffers from a lack of spontaneity, yet
tie 4s no different from millions of other peorle. Thls gives
nim strength and prevents any excessive concern for his self,

Soecially patterned defects prevent an "outbrzzk of neurosis”

1C1. Op. eit., Man for Himself, p. 89.
Ibi

162, o5 Do BF%
1¢3, Ibid., p. 90.
104, Ibid., p. B6.
105, Ibid,, p. 221,
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within society despite the lack of proﬁuctiveness.l06

But we need to know how man achleves a productive orlent-
ation for timself. To this question, Frommu replies that "man
must aec~ept the resvonsibility for himself and the fact that
only by using his own powers cen he give mezning to his.life, ...
that there 1s no meaning to 1life except the meaning man gives
hie 1ife by the unfolding of his powers, by 1iving productively.":C7
This path does not lead to certainty in 1life, but to uncertainty,
which becomes "the very conditlon to impel man to unfold his
powere,"los to live nroductively.

An intezral part of man's productivity is his svontaneity,
which 18 tne "free metivity of the self and implies ... the
quality of creative activity.“lcg Fromm assumes that this

free activity of the self and man's concomitant svontaneity

"are the objective goals to be attained by every human beins."llO
This 1s because man's spontanedus action "affirms the individ-
uality of the self and st the same time it unites the self with

man and nature,“lll

eventually leading to man's poslitive freedom
which "consists in the spontaneous activitv of the totzl, inte-
gr ted personality.”}12 The automaton lacks thie spontaneity,
the productive man has 1it,

We need now to see what productive living does for men's

1C6. Op. cit., Man for Himself, p. £23.
107. Ibid., p. 45.
1C8. Ibid

1C9. Op. eit Escape from Freedom, gf 258,

11C, Op._€1t., Individual and Social Origins of Neurosis, p. 411.
111. Op. cit., Escave from Freedom, p. 261,
112, Ibid,, p. 258.

also, Op. cit., Man for Himself, p. 221.
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life, and how 1t alds him in the unfolding of his powers.
Productive love and thinking are the first two results

of the productive orientation, Fromm states that "man comnrehends

thewworld, mentally and emotionally, through love and reason."l13
Productive love he terms "genuine love," and has four basic

elements to it. They are "care, responsibility,resvect, and

n1l% noape anda resoonsibllity denote that love 1s

knowledge,
an activity and not a passion by which one is overcome, nor an
affect which one 1s "affected by."115 On the other hand,

"without respect for and knowledse of the beloved person, love

nll6

deteriorztes into domination and possessiveness, Thus "to

love one person oroductively means to be related to his human

core, to him as representing mankind."117
Productive thinking requirees "depth," so as "to know, to

understand, to grasp, to relate oneself to things by compre=-

nll8

hendinz them. "In productive thinking the subject is not

indifferent to his object but is affected by and concerned with
1t,"1% i type of thinking requires objectivity which
"does not mesn detachment," but rather "respect,"120 It "pequires

not only seeing the object as it 1s, but also seeing oneself

as one 18."121

112. Op. cit,.,, Man for Himself, bp. 97.
114, 1Ibilgd., p. g8,

115, Ibid.

116, Ibid., p. 101,

3% IThid:

118, Ibid., p. 102.

119, Ibid., p. 103.

126, 7ibid., p. 1CS.

121, Tbid,
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There 1s more to the vroductive orientation than merely
productive love and oroductive thinking. There is also "pro-
ductive work."222 Tpis productive wor': is required "to give
1ife to the emotional and intellectual potentialities of man,"
in order that man may "give birth to his self,"123 for him to
become a creator in the real meaning of the word - to live as
a totelly productive human being.,

With an understanding of Fromm's views of the orientations,
we can now turn to his attempt to unify man's knowledge of
nsychosnalysis with ethles, He discusces a number of problems
of humanistic ethlece from the vantagze point of the productive
orientation.

The first of these ethiczl problems revolves about the
oroblem of the self and man's realization of his self., He begins
by quoting the Biblical commandment, "Thou shalt love thy
neighbor as thyself," and contraste it with the other views

current in the modern world which disparage a regzrd for one's

cself. He states that the Biblical expression "implies that
respect for one's own integrity and uniqueness, love and under-
gt .ndinz for one's own self, can not be separated from resnect
for and love and understanding of another individual." 2%  Thue
"love, in principle, is indivisible as far as the connection

between 'objects' and one's own sell is concerned."}25 He

122, Op. cit., Man for Himself, p. 45.
123, 7Ibid., p. 91,
124, Tbid., p. 129.

125. 1Ibid
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reintroduces the factors of "care,responsibility, respect and

nl26

knowledge, by steting that "the affirmation of one's own

1ife, hapniness, zrowth, freedom 1g rooted in one's capacity

127 which ie based on these four factors. And he

to love,"
concludes that "if an individual is able to love productively,
he loves himself too; 1f he cen love only others, he can not

love at all."128

In this manner the productive orientation
of the nsycholozglist becomes a factor in ethlics.

Utillizing this concept of productive love, Fromm is 2ble
to state that "selfish persons are inczpable of loving others,
but they are not cavable of loving themselves either."122 rThig
is beczuse the selfish verscon "hates himself," and we see this
selfishness as "only one expression of hie lack of productive-
ness," which "leaves him empnty and rrustrsted."ljc This insigzht
ne annlies to one of modern man's moral dilermas, that he "lives
according to the principles of self-denial and thinks in terms
of self-interest, Ee ‘elives that he is scting in behalf of
his lnterest when actually his parzmount concern is money and
success; he decelves himself about the fact that his most import-
ant potentielities remaln unfulfilled anéd that he loses himselfl

in the process of seeking what 1s supposed to be best for nim."l}l

126, See note 114,

127. Op. eit., Man for Himself, p. 136,
128, Ibid., p. 130C.

129, ‘Ibld.; p. 131.

13C, 1Ibid.

131, 7Ibid., p. 135.
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Fromm sums up the ethical problem of the self with the
statement that it 1s not that "people are too much concerned
with thelir self-interst, but that they 2re not concerned enough
with the Interest of thelr real self; not in the fact theat
they are too selfish, but that they do not love thamaelves."132

The second problem in which psychosnalysis can assist
ethics 1s the matter of consclence. We have already discussed
Fromm's view of the authoritarizan conscience, Productiveness
ie not related to this conscience, rather 1s it related to the
"humenistie conscience," which "is the rezztion of our total
versonallty to its prover functioning and dysrunctioning,"133
"e reaction of ourselves to ourselves,""the voice of our loving

w134 Humanistic conscience contsins "the

care for ourselves.
@sgsence of our morsl experiences in 1ife, ... those principles

throush whiech we have discovered ourselves as well as those

we heve learned from others and which we have found to be true."+2°

"The goel of humsnistic conscience is productiveness and, there-

fore, happiness, since harpiness it the necesssry concomitant

f productive living."136
This conscience requires man to listen to himself, an

ablility which has become very rare in modern man, This may

be difficult because the volece of thie ronscience is weal,

or because we assume 1t to be an anxlety, such as fear of death,

132, Op.
133, Ibid., p. 158,
134, Ibid., p. 15C.
135, Ibia.

136, Ibid., p. 16C.
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physlcal decay or disapproval rather than conscience, 7 However,
"one has to learn how to listen and to understand its communi-
catlons In order to act accordingly.“138

The humanistic conscience is dependent upon reason. Man
is the only creature endowed with both consclience and reason,139
and his conselence springs from the use of this reason. They
are closely linked with his ability to live productively and
to act virtuously, for only the person who trusts his reason
and actss accordinzly is capable of llstening to his consciencs,
the volce which calls hlmself back to himself. This 1s the
only path which leads to virtue, "the responsibility toward

(one's) own exlatence,"lac

for the "genuine conscience forms a
pert of integrated personality and the following of its demands,”
which are based on one's own reason, "is an affirmestion of the
whole eelf." ¥l Thus the humanistie conscience, as part of the
productive orientation "is the basis for freedom, virtue and
happlness."142
Fromm freely admite that the humanistie and authorltarian
consciences are not mutually exclusive, but that "actuslly
everybody has both 'consciences.' The problem is to distinguish
their respective strength and thelr 1ntarrelation."143 There
is a dynamie relationship between them, but a person can only

be truly productive when the hum~nistie consclence 1s stronger.

137. Op. ci

cit., Man for Himself, pp. 162 ff.
138. Ibid., p. 161.
139, Ibid., p. 233.
140, Ibid., ». 20,

141, Op. €it., Eseape from Freedom, p, 97.
142, Ontbeip.: Man for Himself, p.'229.
11‘3. :bid-’ P- 165.
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In terms of man's self-realization, the humanistic conscience
is a means for the individual to reant to himeelf as a human
being. It i1s a force which urges man to make his moral decisions
in the light of "one's responsibility to omaaelf‘,“l'M for a
person cannot realize himself when his consecience is "not deter-
mined by one's own value judgment but exclusively by the fact
thaet its commands and tabus are pronounced by authorities"
trenscending him.l45

A third realm in which humanistic ethics cen utilize the
knowledge of psychoanalysis is in the area of pleasure and
hapniness., Fromm attempts "to show thet an &mpirical analysis
of the nesture of pleasure, satiefaction, hapviness, and joy

reveals that they are different and partly contradictory phe-

nomena."l46 Ee dismisses hedonism because 1t combines "the

subjective experience of pleasure with the objective eriterion
of 'right' and 'wrong.'“la? What is needed, he states, are
oblective conditiorne and tnese conditions are "proﬂuctiveness.“148
In this matter, Fromm places himeelf in the tradition of Plato,
rristotle, Spinoza, and Spencer who all asserted "that an ob-
leetive eriterion for the evaluation of pleasure czn be found,"149

although tneir views az to what the criterion is differed.

Fromm brings in raychoanalytlec aesistance 1n seeking thne

144, Op. cit., ¥an for Himeelf, o. 167.
D. 14%,
P 1T

L

bid., p. 175.
-3
.3

P. 173.
p. 178.
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the objective criterion., He states that "happiness as well

as unhapniness is more than a state of mind. In fact, hapviness
and unhappiness are expressions cf the state of the entire
organism, of the totzl personzlity. Happiness 1s conjunctive
with an incresse in vitslity, intensity of feeling and thinking,
and productiveness; unhapninees 1s conjunctive with the decrezse
of these capacities and functions."t5Y Witn this view of happi-
ness, he is then abvle to define true happiness aes "the criterion
cf excellence in the rsrt of living, of virtue in the meaning

it has in humanistic athioa,"lsl the development of the person's
"unique 1nd1v1duality."152 Thus, to Fromm, "happiness is man's
greatest achievement; 1t 18 the response of his total person-
ality to a productive orientation toward himself and the world

outside."53 vet it is "the most aifficult task of man."154

In order for man to achleve this hsopiness, he needs a
"pational falin" which 1s "a firm conviction based en preductive
intellectual and 2motional activity."lSs It 48 "rooted in one's
own experlence, in the confidence 1n one's own power of tnought,
observatién, and judgment, ... (a2nd) in an independent conviction
wl56

bagsed upon one's own productive observing and thinking.

The basis of this falth is "productiveness; to live by our faith

156. QB. Eﬁ-, }{an M E:e].‘_f, p- 181-
151. 1Ibid., p. 189.
152, Ibigd., p. 13.
155. 1Ibld., p. 191.

154, 1Ibid.
155. 1Ibid., p. 204,
156, Ibid., p. 205,

Also, Erich Fromm, The Art of Lovingz, Harper & Brotners,
1956, p. 122,
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means to live productively and to nave the only certainty whieh
exists: tne certainty growing from productive actlivity and
from the experience that each one of us 1s the active subjact
of whom these activities are predlcated."157 It also requires
courage, "the ability to take a risk, the readiness even to
accent pain and diaapnolntment."l58

Fromm concludes that "man cannot 1live without faith, The
eruclal question for our generation and the next ones 1s whether
this falth will be an irrational falth in leaders, muachines,
gsuccess, or the rational fesith in man based on the experlience

of our own productive activity."1>?

#* * *

We are now able to obteln 2 clear view of Fromm's answer

tc tne croblem of the self-realization of man, He postulates

o
|
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a

&
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czn only be done through the medium of humaniatlic ethleas

-

n woich "virtue 1s responsibiliity toward (one'e) own existence,

L L

M

anf

0
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man ,.. the only purpose and end" of nias life,

1 &
nci 2 means for anybody or anything except himeelf,"+72

Nitn this view of nims=zlf and his 1ife, man will then

449
- d s

struzzle tc make his 11fe productive., This means that WA ¥

- '
[ *JFS

attemst "to become what ne votentially ie," "to gzive rth to

to rsalize himself, man must affirm "his truly human salf.“lﬂh

"]rll

157. GCp. eit., Man for Eimself, p. Z2C3.
Also, Op. cit., The Art of Lovinz, p. 125.
158. Ibid., p. 126.
19, Op. elt,, ¥azn for Himzelf, . 21C,
36C. Ivld., Ps Te
161, I®1d., p. 2C.
162. 7Tvid., p. 22¢,
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himselfr."63 It 1s only in this manner that he can begin to
solve the existential dichotomies of 1ife - to begin "the un-
foldinz of his powera.“léh

Thus the self-realization of man 1s achieved when he real-
izes that there 1s no meaning in 1ife except the meaning he
gives 1t and then attempts to bring to fruitiomon the potent-
ialities within him which will enable him to reallze hls 1life.
In doing this, he lives "productively."

* * *

Fromm's presentation of the self-realization of man and
his confrontation with the problem of the immorality of modern
1ife and its crisis offers valld and incisive insights. One
of the finest points to which he draws attention 1s his view
of the auhtoritarianism in modern 1ife., Certainly his point
that man, in his search for security in our insecure world, has
returned to a submission to authority is most valid, Man's

"feeling of weaknesc and dependence”" in the modern wor16,165

where external forces continuelly seem to overwhelm the individual,

nave led to tnls phernomenom. As he so cogently polnts out in

Escape from Freedom, the rise of Hitler can, in a large measure,

be attributed to this factor., And perhaps the Post World war II
upsurge in organized religion in the Unlited States eanmlso be
attributed to this fiigsht of man - his ‘'escane from freedom,'

the unwillingness of modern 'man' to be 'for himself.'

163, Op. ecit., Man for himself, p. 137.
164, 1Ibid., p. 45.
165, Ibid., p. 16.
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There are, however, two major questions which Fromm's
presentation 1s unable to answer satisfactorily.

The first of these is the matter of objectivity. Fromm
states thaet his humanistic ethics 1s based on the "science of
man" and that as & result of the study of this science one can
achleve anc objective standard using man and his nature as the

critevis.lﬁs

This kind of objectivity appears to break down
though when it 1s removed from the realm of the universal to
the realm of the particular, As a matter of fact, it brezks
down in two ways, either into a subjectivlism or into an author-
itarianism, Let us look at each separately.
First the break down into subjectivism. Fromm asserts

that "the subjeet of the science of man 1s human n&ture,"l67
while the aim of this science is to obtain a "satisfactory

definition of its subject mstter." 08 It aims to do this through

the observation of human nature in "its specific manifestations
in specifie situations.“lﬁg With these tools eazch sclentist

will work toward zchieving his goal. Fromm asserts that the

wor.: toward this gozl is alresdy underway and cites as an example
that psychoanalytic insight has "confirmed the view ... that

the subjective exverience of satisfzetion is in 1tself deceptive

and not & valid criterion of velue."}7C 3But this objective

166. Op. cit., Ban for Eimself, p. 2C,

167. Ibid., p. 23.
168. Ibia,, p. 23.
169, Ibld., D. 24,
17C. Ibid., p. 179.




78

view of man runs into diffliculty when the individual attempts
to arply these criteria to his own 1ife and to the ethlerl sit-
uations in which he finds himself. At thls point that whiech
apneared objective in the universsal becomes subjective in the
rarticular - when the individual has to make & morasl cholce
between two acts, both of whlich mey affirm 1ife and retain

the verson's integrity and productiveness, Fromm states that
his ethnice "tzkes the point of view that if man is nlive he
knows what 1s allowed,"”" and that he willl use his powers "to

make sense of (his) existence, to be buman, " 71

Yet how can
en individuel know whzt he is allowed and how tc use hie powers
unless he is able to take the objective criterion and eupnly
a2 subjective answer at each turning? This 18 2 question which

Fronm foes not face.

The other breazdown of Frorm's objectivity is into an
sutnoritarisnism, an 'ism' to which Frowm is vehemently opposed.
Yet one e=n ask agaln, when thle etnlz 1:& recduced to the individual

situstion, by Wwhzt mezns does the individual accept Fronmn's
btumzni=tic ethles a8 the objlective zooé for which he should
strive? If the perscn 18 not versed in "the secience of =xan,"
there 1e no other way of hls acceptinz this etnles tran on an
eutlroritzrlizn basis. The eclentists who have masztered this

sclence oroclziz what 1s 'zood' and 'productive’ for man and

then the rnon-scientist tries to follow tnis etnie, 3ut 13 tris

o

not Juat anciner kind of authoritarianism, albeit nct as exulolit-

etlve or suprresaive as the othners we have known, but an

172. Co 2it., Y¥an for Himself, pn. 248-240,
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authoritarianlism nonetheless? Again Fromm does not face this
probtlem and i1t 1s an important one which he has overlooked,
for a verscon who does not live productively can have a gullty
humanistic coneci?nce, not only because of his own inadequacy,
ki3 e SichraiTine IShastiith OF Ak vil disapprove of him.
One cennot propose an ethie of this sort, hope for its accept-
ance and then not expect the zccepter to feel a rellance upon
the proposers of the ethic. Fronm overloocks this oproblem in
his desire for objectivity.

The second malor problem which Fromm's ethics presente
is related to his concept of "good" which "in humanistic ethics
is the affirmation of 11re.“172 This view of good cannot account
for many deeds which aprear to be altruistiec or for a higher
good rather than just for the affirmation of the individusl's

1ife, Such a view cannct account for people who lay down their

lives for 8 Just or hurmaniterian cause. It cannot account for
any form of self-sacrfice which is surely a part of 1ife and
not an unusual occurrence. To Fromr such an act would be bad
br 2auce 1t negatee life. He would have to deny goodness in the
action of z parent laying down his life to save his chlld, or
of a fireman loosing his 1life while rescuing a fire victim, or
of a prisoner dying as a result of a medical test to perfect a
vaceine, These, aud other examples of self-sacrifice Fromm
would have to consider as ethically baa bhecause in each one

the individual negates his own 1ife and his own productiveness,

172. QOp. cit., Man for Himself, p. 20C.
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Fromm's concent of goodness dces not vermit more than one
way for the individusl to affirm 1ife and that it to seek his

own profit.lT3 As

we have pointed out abovi., there are many
instances in life where one's own oprofit is not considered
the gooé, but therels e good which i1s higher and which people
oftimes do seek. Sueh situations Fromm would have to deny.
These are two of the more obvious problems in Fromm's
presentation of the problem of the self-realization of man.
There are many more which would not stand the test of close
gerutiny. Among these are Fromm's great unclarity between
acculturation and submissiveness in the individual, and the

uncertain dividing line between spontaneity and capriciousness.

However thls paper does not pretend to go into an exhaustive

critieism of Fromm's views of gelf-realization, but merely

to present his anrroach to this vroblem.

175. 0Op. eit., Man for EHimself, p, 133.
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Conclusion

Now that we have studied in detz1l the presentations of
¥aimonides, Spinoza snd Fromm on the subject of self-realization
Wwe are able to see the pointe whiech they stress in common despite
thelr vast cultural and time differences, and alsc thelr salient
differences in presenting the problem, In addition we shall
attempt to eriticize some of their views and then look for the
universals in thelr messages which we e=n znply to our modern
day 1life.

The primary similarity which we find is their great emphasls
on reason, Maimonides made intellectual perfection, his fourtn
perfection, the highest attainment of man, It was only through
the use of his reason, which was "the possession of the highest

intellectual faculties,"l that man could "comorehené the resl

nature of thinss."? Spinoza emphasized knowledce as a prere-
quisite to self-reelization, towever, 88 we s2w, it was a supra=-
reationzl knowledge whlch was the goal., Nevertheless, resson

was tost impnortant becsucse only through the use of man's ability
to t .Ank and use hise nowers of prezson could he g=in centrol

over hle :11“1"@::153..j Sninoza's suprz-rationelity had its basis

in reeescn, wulich was & step in tlie proesss of schleving it.

Fronm 2lgo placed =n emvhesis upon men's use of his ressoning

l, Guide for tne FPerplexed, Part III, Chapt 54,
2, 1Ibid,., Chzpt 2B,
3. C' . 01‘!'..., Durf, ¢ - (_(-59.
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rowere, Resson is one of the two msjor wavs in which man can
| comsrehend the world, the other being love, In Frowm's termin-
ology, thinking must be productive sc that man can relate himself

"4  wven men's faith must be

‘ to thinge "by comprehenéing them,
rationzl. Thus we find in all three presentations that reason,

tne rational use of man's mental abilities, 1s of vrime lmportance
in the prccess of realizatlion,

Qut of rationality grows knowledge, but knowledge at different
levels and for different purvoses - for man or for Goé, for
activity or for tranguility.

Valimonides' fourth nerfection, intellectual perfeection, was
| the perfection by which man truly reaches "his final object,...

on 1ts account he is calleéd man."s Eowever tnis knowledze of
which ¥Yaimonidee spoke was not merely for man's own end, rather
844 1t nermit bim to "ccmrrehené the real nature of thnings and
uncerstand the divine wisdom displzyed t.t.erein."6 Through this
corprehension man could imitate the micddct of God In his dezalings
with his fellowmen., Thus man's knowledse enabled him to trans-
‘end himself and to strive "for the realization of the ethical
ide21" in 1ife.’ Man'e self-realizetion was God centered but
had a2 srecific end within historyv.

Svinocza, on the other hand, viewed knowledre as permitting

man tc control his affects, thus leadinz to man's freedom and

Man for Himself, ». 102,

Guide for the fernlexed, Part III, Chant 54,
Tbid,, Chant 28,

Op. eit,, Atlas, p. 202.

- Onn &~
. - . »
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nis activity. However, beyond this goal of knowledge of one's
affects, was a supra-rationzl knowledge, 2n intultive knowledgze,
which led men to blessedness, tne supreme goal of life. This
blescedness permitted man to arrive a2t an intellectuszl love of
lod - the union witn God which was "virtue 1tself."8

Both Maimonides' ané Spinoza's views of self-realization
were theologically oriented. In bdbriefly compsring these two
viewe of knowledge and the consequences of each, Dr. Atlas has
stated,"Spinoza's concevt of the inteliectual love of God does
not imply activity or cre=ztive initiative, but tranquility and
quiescence, Just as Svinoza's God is not creatlive, neither
is man.... The ultimete value, according to Maimonides, 1s
not alocfness and unconcern, but creative initiative and sctivity,

aiming at the realization of the absolute good which 1s an

Q
endless goal, Just as God 1s creative, so is man,"”

Fromm'a view of knowledge, on the other hand, is not theo-
logieally orliented, but 1s humanistle, 28 he so freely adwita.lc
To nim the knowledze of one's own nzture is paramount if one
is to live productively. But tnis knowledze must z2lso be put
to tne proper 1se, It should be the stimulus whieh leads to
productive living through the development of the humanistic
conscience - the regerd for one's self =2néd for its vroner czre
and cultivetion, with the eventual blossoming of the self into

the flower of reslization. Thus to Fromm, as to Maimonides,

8. Etolee, Part 5, Prop 42,
9. Op. cit., Atlas, p. 2C4,
10, ¥an for Hiﬂ591r’ PD. 20171 .
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knowledge is activistic, however leading to man's activity
"for himself" rather than en imitation of Cod.

From these brief comnsrisons we see clearly that desplte
interpretational differences, 2ll three men mzintained the
traditional Jewish point of view thzt the n=zture of man 1is
basieally good, because only a person with this view of man
could envision the goal of intellectual perfection, imitatio
dei, or vproductive living., These goale are unthinkable to
anyone holdinz that men is sinful by nature, In addltion we
see that all three preseribed & method of self-realizatlon and
urged that man strive for this goal in 1life - & simllarity desnite
diversity of time-place and world outlook,

A comparison ecan z2lco be made of the aspecte of 1ife unon

whieh Maimonides, Spinoza and Fromm looked with diesnaragement,

the negative side of self-realization. Meimonides looked down
upon perfections which were not truly the person's own, that

belonged to society or to the iIndividusl as a living belnz.
While he admitted tnex %o the rezlm of perfections, they were
net truly of man =28 man, These perfections, wezlth, physie=l
'ell=-being and moral perfection, were merely steps on the path
to true verfection, the nerfection of the intellect which was
the only one man could call hls own, Spinoza distained thne
passlions which effected man's 1ife and prevented hi=n from acting
rationelly. These passions, in a zense, man could not call

his own also, for tney were the product of the inadequate 1deas
of the mind. As in lalwonides, they too prevented the acnieve-

ment of the knowledge of Zod. Froma placed the lack of concern
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and annrecistion of one's self as the deterent to self-realize-
tion. This inecludeid any subjezgation to 2n external authority
and the scting in a non-productive manner. Although his termin-
ology and method are different, hls view 1s e=imllar to both
Maimonlides and Spinoza in that it is the lack of perfection in
the qualities wulch truly belong to the individual as 2 human
being wiich prevent self-realization. Thus we see that for
all three men, non-realization is the lack of development of
one's rational ecapscities and there consegquent non-function.
The views of Mzimonides, 3pinoza, and Fromm all deny the
eriteria of pleasure and harpliness zs being of nrimary imoort-
ance, as in other theorlies of man, although thev aliow them as
secondary and contributory to man's realization,

The concept of self-reaiization as men's goal in 1ife has

a number of snort-coaings, OSome of these stort-comings we
mentloned 1ln our chapter on Fromm. However, Rashdzll liste a
number of cozgent ones wnich we shall present briefly:

1) The self needs to be regarded as real before one can
cet out to realize 1it, thus giving a contradiction of terms,

2) Wnenever a perscn acts or ceases to act he is reslizing
some one zspect of nils czpacities, be 1t ever so small, since
no cne can ever do anything which he was not first capable of
doing.

3) When men realizes one capacity, he non-reaslizes or
szcrifices anotner canacity, even if it als0 merite realization.

4} It is often imvossible to %now whlch self ought to be
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5) The realization of the individual-self necessarily
excludes the realization of other selves of other persons.ll
Despite these valid criticisms of self-realization as an

ethle, there are still lessons to be learned from the present-
ations of M¥aimonldes, Spinoza, z2nd Fromm which cz2n be aprlied
to our modern situation. One of these is their view of the
negation of the self. Desnite varying views of the end of 1ife,
there was general agresemnent on what reazlization was mot = the
non-reslization of one's capacities. At thie level we are able
to say that man has many notenti=lities, and although we cannot
place them in exact numericzl crder, there are some winich are

| obviocusly mare deserving of reslization than others - certaln

notentinlities that man has which if realized leave unrealized

other potentislities which would mske the verson's 1life fuller

and more "productive," in Fromm'e terminology. Thus, at this

level, their avnroach is v=11d in that certzin votentislities

' I are not truly man's own and do not lead him to the fullest
utilization of his czpsbilities,

Their rositive apvroach to realization also provides us
with a2 valld universal ané that is the importance of the develop-
! ment of man's rational nowsrs., If we zrant that the universe
1s 2 raetional one, and that man can only particivate in it
tarouzh the proper use of his r2tional vowers, then man needs
to develop these nowers to the best of his ability in order

to nmarticivate 2t his nizhest level. Thus we findi that

11. Opn. cit., fAashdell, np, 61ff,

T — )
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self-realization, whatever this may mean in specific terms, 1is
only achieved through the development of one's rational powers.
However, thls cannot preclude the develonment of man's other
human faculties, such ss emution, physiecal well-belng, ete.
which cannot be separated from man as a human belng. Neverthe-
less, reason neede to dominate life if it 1s to mzke sense in
a reasonable, orderly world.

Man's prover living of his 1ife has always been a problem.
No one system of orientation has answered every question which
can be ralsed concerning life., Each one answers some. The

ethie of self-realization attempts to present man's resvonsibil-

ity to himself as an individual. In this it points & direction,

desnite i1ts not being able to answer a number of crucial questions.
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