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f -4- Theory of Personality \ •>»• *

_____ ' i

INTRODUCTION.

In ducussing the possible relationship between human P«~»j^
growth and Christian faith, there are «t lea* three possible approach-
to the problem. ____» ..1 The first possibility would be to present personal maturity a.
. necessary preliminary to faith, i.e. to ahow that the """"^J*
laith demands a degree of pergonal maturity. Conversely, one may
.ttempt to ahow the detrimental effect of malformation, of immaturity
^Jaism or over-dependence on the possibUity of . genuine commit-
ment of faith. _;.-_ „f2. Asecond possible approach would consist in acomparison of
modem psychology's understanding of human »«*»«* *"T
theology', understanding of man, with the purpose d<*»»««"«
that there is no contradiction between human personality growth and
the commitment of faith.3 The present essay represents athird possible approach to the
problem. It will be our contention that commitment of faith, understood
L the Christian inn*, is in itself apursuit of human maturity and
authentic human existence. In other words, man does not arrive at
maturity and then make the commitment of faith; he arrives at maturity
precisely by making the commitment of faith. In calling man to the
m of faith God calls him to authentic human existence Ve shall
attempt to demonstrate this point within the context of Ench Fromm.
theory of personality, i.e. his description of what is required for
authentic human existence.

I. — FROMM'S CONCEPT OF MATURITY.
Any discussion of the concept of maturity must begin with a

definition of man; with an answer to the question: what is the essence
or nature of man ? If by the term "maturity" we are referring to the
goal of personality growth and if by the proeeas of acquiring maturity

Jv'"*'-*--. ^s-
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• man realises his potential or, in other words, become »»at he
potentially is, then U is important to know what man i»

The classical answer to this question is that mat. i* * rational
animal, a substance composed of body and soul, of »r .rstual and
material elements. Erich Fromm adds an existential diit»«-»v*i..n «'• •''•"

definition. According to Fromm, man's nature cannot !»»• a<«• •)" ••«••<•
defined as a quality or substance. The real essence of mai> <<-»t -
makes man human — is the contradiction inherent in human 'mi>«' «

In other words, the essence of man consists precisely in th< i-onn..'
s - dichotomy between body and soul, between man's animal .fi

spiritual natures; in the dichotomy implied in the fact that he » *n
animal and yet has intelligence, that he i* part of nature and yet
transcends it by reason of his aelf-a^arem-cs and self-determination

M.„ transcends all outer life because b<- >-. for tbe ..i»t time, hie
•ware of iuelf. Han is in nature, snbjert to tan dirtals* e»«i eccideau, yet
ho transcends Baton became he lacks the tmswarrewx* wbi. b makes the
—;—.1 a put of nature— at one with it. Man U roofrunird with tbe
frightening conflict of being the prisoner of nature, yn b*jn« l"t in hi»
thonghts; being part of nature,and yet to be, a* it »«n-. <h«l -> *•••»••
being neither here nor there. Human self-awarenei- k*» n^-ir ».*. >
stranger in the world, separate, lonely, and frightened. '
Because of this basic conflict or dichotomy whi» >• •- &•«»»• >*• man's

nature, man's existence is characterized by what Fromm eaU* "'"*:-'• f ml
dichotomies''. The achievement of maturity or autlu-nik- personality
consists in finding the correct solutions to these dichotomies. Fromm
lists* five basic needs of man which are solution* to what he considere
to be the five basic dichotomies of human existence. These needs arc:

, Q) the need for relatedness; (2) the need for transcendence; (3' tit.
(• -ieed for rootedness; (4) theneed for a sense of identity; (5) th»- »• • •'•

for a frame of orientation and devotion. These basic need* »<"*

taken then as the basic qualities or ingredients of maim it*

authentic human existence.

1. Relatedness.

The basic dichotomy in man's nature, the tension v*-/-'-::\i- U>nn
being part of nature and yet transcending it through rea*-i n*J l«ne,

l Erich Fbomm, The Heart of Man: Its Genius for Good and r.-. H«i|--r
and Row, 1964. p. 117.

» Id.. The Sane Society, Greenwich, Conn., Faw-rtr Pnblicaii.m- 1".. * W*6.
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gives rise to the need to consciously relate himself to his environment,
to nature and his fellow-man, to learn to relate himself rather than
being instinctively related to the world. Man's primary, i.e. instinctive,
ties with nature have been broken anil man tnu,t find new tics with
which to relate himself to his world. Man is exist.iilially aware of this
ut:cd because the breaking of his instinctive ties with nature, "ives him
a sense of self-awareness. But self-awareness is, as it were, a two-ided
coin. On the one hand it means that man is aware of hun.-elf as :i
unique and self-determining individual; on the other hand, it raean-
that he is also aware of his aloneness and separation from nature and
his fellow-man. He is aware of how powerlens and helpless he i- as .mi
individual in relation to tlic universe as a whole. ,

This aw.ireness of his «i!onencM> and separation is. for nun. a
s„u: r. of -nxi. !y, and. iu Fi -m:::'s v: -v, |" - i.i-ed >ov.'^o"n: lii.-
isolation is man's greatest nerd. So gr.-at i* man"- need lo relate himself
to his environment that Fromm consiilers it necessary for man's sanity.

The necessity to luute with other being*, to be related to them, is
an indurative need on the fulfillment of which man's sanity depends.3
How. then, is this need for relatedness to be satisfied? More

precisely, how is man to achieve relatedness in a way that will lie
conducive to his maturity, to his growth as a person ?

There arc two \alues here which must be balanced again-t '.i-'h
other. One is relatedness to the world, and the other is awaren«-«- «f
one's individuality and integrity." It is precisely his nwarruc.-* ••! hi*
individuality which arouses, in manthe need for relati-dii,-..-.?. bur, in
seeking relatedness, he must notdo so at the expense of hi> individuality.
In other words, the kind of relatedness which is mndiHive to ihe
»r wth of the whole personality is that form of rclati.dn> .s in which
. ne presents the sense of hi* own individuality, inti rrriiy. and nnhpie
identity: a form of relatedness by *hich .111 individual not only
contributes to the welfare of his fellow-man hut, in doing so. realizes

his own potential as a human person.
So great however, is man's need to be related in some way to his

fellow-man and thereby overcome his aloneness and isolation, that he
will often unite himself to his environment in a "non-productive" way,

» IbitL, p. 36.
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i.e. in such a way that he loses his individuality and inii-griry. For
such a person the freedom which accompanies growing - If-awarenesa
is unbearable because of the isolation and anxiety it pn»liir-e* .tnd so
he trades his freedom and integrity for the security ••>!' a -u-ti>. of
belonging.4 Individuals will seek to escape from isolation jm-i Ped a
sense of belonging in various"non-productive" ways. Some h: II I u-
completely dependent on a strong authority figure (mn.-oehUni "»
will seek to exploit others (sadism); others wiii seek to overt••n: - r

-.sense of powerlessness by destroying their environment (destructive-
'ncss); still others will seek a sense of belonging by being like every..m
else at the expense of their unique identity (conformity). "Productiw"
relatedness, on the other hand involves a love of one's fcllow-iimn

which is characterized by care and responsibility — "active concern
for the life and growth of that which we love."5 •h-- well as re*p. ut
for the other's individuality. Fromm defines productive lov. is:

...union with somebody or something outside of oneself, under the
condition of retaining the aeparateness and integrity of one** own iwlf
[...]. In the experience of love the paradox happens that two people
become one, and remain two at the same time.4

2. Transcendence.

Closely related to the need for relatedqes* is the msed for
transcendence. Since man has broken the primary ties with nature
which are characteristic of animal existence, and acquired intelligence
and self-determination, he cannot be content to exist as a passive
creature. He can no longer be content to be a part of nature; he •:;•! t

^transcend it There are, however, two ways of transcending naturt—
through creativeness or through destructiveness. Man can create life
by producing material goods, by generating children and by loting
others. The love of man and woman, for instance, has the power to
create new life, and, in a wider sense, all productive love—whieh
assumes responsibility for another's growth — is creative, for creation

* This is the theme of Fromm's book. Escape from Freedom. In it, he a.-. •uni-
for the appeal of totalitarian systems such as Vagum and FascK-n bv pvintu.n out
that they offered the individual an "escape from freedom'*, Le. an opportunity to ewapn
from the insecurity of being an individual by finding a sen.-- of Ix-tannina and
relatedness in object submission to a strong leader but at the p«ir« of individuality
and integrity.

• Id., The Art of Loving, N.Y., Bantam Books, 1963, p. 22.
• lo. The Sana Society, p. 37.
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presupposes use and care for what one creates. Thus through love and

creativeness man transcends himself as a creature.

But if a man cannot transcend life by creating it. the alternative
is to transcend life by destroying it, for in the act of destrtftiveness

man sets himself above life. In Fromm's view, man is the suhjert of a

twofold potentiality — a primary potentiality toward* love ar-.l cr"uii«c-
ness and a serondary potentiality towards hale and desirucliveii'--.

Man's existence i* characterized by this dichotomy between cu-ativ*-ne«s
and destructiveness both of which arc attempts to answer man"- li:>=ii
need for transcendence.

Creation and doftrurlivenees, love aod hate, are not two i.i-t:rrt«
which exi-t indc|i-iiili-iill\. They are both an-vn:rs ti> the -ant.- ne.-J f.>:
tranM-endeiu'C. •

This diehol"ii:\ i.- described in anoihe! u.i\ hv Frot'im when li'

rites that the most b:t "<• J#sycliolo.-ie.d i-tiuctio't anion}; !iu' -in
beings is the. distinction between those who lo\. life (biophiliai ::nd

those who low death (necrophilia i. Normal -.'lowlh of personality is
towards hiophilia and results from being with warm affectionate people
who love life. On the other hand, the destructive lovers of death nit

characterized by a tendency toward all that in not alive, all t'- i i-

inorganic and nu-ehanical. They are the cold, distant lown. of "i.iw

and order"', and are oriented to the past, to the womb. >• '•>:••

animal existence. They arc afraid of the future hrvausc it - ••. :.:ir.

The neerophile has a erasing for certainty, hul tin: onl» • i

luf is «' -ltii. This : tl.. opposite'of the pcrmm wii-- b- !if»- .-rid

is therefore open to the uncertainty, growth and .okr;,UT.- . ilu- i..,.urc.
Tint per-on who fully loves life is atlr.ntrd )iy il.>- )irorc - i ' • ••

and growth in all its split-re*. He prefers to nm-nu-l ..Hit iha'i '..i.iii
He is capable of wondering, and he prebr* t>i -<*.. -•.n>.-;liinp n.-. ).. the
security of finding confirmation of the old. lie l..w- the u.i-..-mu;i »-f
living more than he does certainty. f

3. RoOTKDMX.t.

Personality growth involves outgrowing the state of dependence
on mother which one experiences as a child. This incestuous tie to

mother means protection, certainty and love. It is one of man's ties

* /oirf., p. 42.
8 Id., The Heart of Man: Its Genius for Good and Evil, p. 47.

I

<

(
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with nature which are severed by man's growing self-awareness and
individuality. But normal development demands the' ovcn-oniinc of
this incestuous tie and the achieving of genuine independ. r*. r and
freedom. In this state of independence, the individual mii-t •vtablish
new roots for his existence through productive relatedness to hi* fellow-
men. To do so he must overcome the tendency to return to the
certainty and security associated with infantile dependence. Such a
state is a lost paradise which cannot be regained. '1 he individual iuu«t
move forward into uncertainty and risk, relying on his own pow .«

There is in man a tendency to resist normal growth i. » .»d-
freedom and independence for the sake of the securii) «m-i - •"
of protection afforded by dependence on mother. But since one i.- .jii*
outlives his mother, and because infantile dependence is socially
unacceptable in a grown person, the incestuous fixation is transferred in
adult life, to one or more mother-figures such as the family, the race,
the nation, religion, or political party. In order to overcome this
fixation, the individual must find security in a newway of being rooted,
i.e. through genuine brotherliness, through productive relatedness with
one's fellow-men.

Freud explained the presence of this longing for mother** love in
man in terms of the CEdipus complex, i.e. as the result <>i sexual
attraction towards the mother which cannot be fulfilled because of the
presence of the father-rival Fromm, however, refuses to see it a*
just another aspect of the sex instinct. The tie to mother is something
more fundamental. It is a result not of the sex impulse hut of t In

human condition of man. It cannot be fulfilled, not because ••' l.

presence of a father-rival, but because it is inconsistent with r..a'.- -
need for independence and integrity. It does not allow a person lo be
himself, to have his own convictions, to be committed, to be open

to tbe world.

Fromm concludes that the event of birth by which an individual

experiences his first separation from mother and hi* lir-t ta-tr of
individual life, must become a continuing process throughout nun'' life.

If he is to develop into what he potentially is, as a linmsf bring., he
nnut rontinne to be born. That is he mnst continue to oYndve Ihr j.rimar)
ties of coil and blood. He must proceed from one act of separation to
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the next. He must give np certainty and defenses and tjLe thr jump
into the act of commitment, concern, and love.4

4. Identity.

The fact that man has broken the primary ties v,ith natun width
characterize animal existence has made him aware of liiinse'i ..- u

separate entity who can reflect on his own existence, and nui-i •• <«•!»
to relate hiuiself to his environment through hi* human faculti- , •

reason and love. But before a person cjn relate hini-t It :» oth«M-. •
must diM-ovci his own identity. His •"••ll-awarenes- imisi n< : '•< .>
negative awai.-ncss ui h(oneness and isolation but a p-.-it. •• -. '.rri.-i-.oti
of hi* own identity. He must begin to In- aw are of hi- r- .:! -> :i J'-i
experience that self is the subjectof ail his. a.-tion-. Pmdui live »' i- lt>.
as Fromm uses tin: term, is activity of which my real -elf is the. au:;i>r.
Thus any activity of whii it 1 am not the :mthur i- no; ptoductive from
the standpoint of self-realization. This evchtdi •-. to a greater or !••*-. r
degree, activity which i- a reaction to anxiety, or which U ba-'d ••••
submission to or dependence on irrational authority, or whieh it-uli-
froni conformity or rational impulses.

The beginning of this growth toward a m-iisc <>f in-!'t iilti.d i • •

:- birth \*liith i« the beginning of separati'-i. fs-.i.-i •''• •
beginning of individual exi.-tence. But the ii.fani .- -.:ii .
one «ith tltc mother, bound to her by primar> tic-, i.e. in i •!

on her in the sense thai he has love, protection ..nd • •• ••• i" •
freedom and independence. As he grows in free,),..-!, .i I ••• '• •• .• .-
hi- breaks his primary ties with mother. I1U growth i.- • .'. •- -• ' • •:• id
u-peet: ai he grows in selfhood, i.e. he. grov.-« phj.-i- • ••: -nd
emotionally inio an organized personality giiid-d i -. !i •:• . . • :••
lij oilier words he begin.-, to develop an ii.iLtidu.il i

saim time there is a growing awaren-f- ot al-.p.-i.

ba»ed on the awareness of himself as an entity separate lroni :tl! <tih< r-.

which causes anxiety as a feeling of powerlrasness.
How does the individual solve this dichotomy between selfhood

and aloneness ? He may do 60 positively by relating productive Iv to
hie fellow-men and thus realizing his own individual identity. Or he

*• In. 'Man is not a Thinn", in Saturday Review. VoL 40, March Id. 1957.

.'•> : h- : !:if

.in.' i-oi.iiimi.

1
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may react negatively, and give np his own individuality by seeking his
identity in automation conformity, i.e. establishing an ub-uiitv l.v being
like everyone else. This happens when the growth of «t'h. —; ii*e*
not keep pace with the process of individuation, i.e. whu- - , -"x.n'a
awareness of his aloneness exceeds his sense of indi* • »••--• .'niiy.

Fromm points out that the process of individuation •/«,.- )•!. •
automatically while the growth of selfhood can be hunp- m : »••

individual and social factors.

The opposite of conformity is spontaneous activity, i.r .--i>>i-t

y\ h is truly one's own, using one's resources of mind and cn»t!ion*.
Spontaneity, in the true sense of the word, is a hallmark of maturity.

The inability to act spontaneonsly, to express what one genuinely
feels and thinks and the retaking necessity to present a pseudo-self to
others and oneself, are the root of the feeling of inferiority and weakness.
Whether or not we are aware of h, there is nothing of which we are more
ashamed than of not being ourselves, and there is nothing that gives ns
greater pride and happiness than to think, to feel, and to say what
is 10

5. A Frame of Orientation and Dkvutio.n

When Fromm speaks of man's need to relate him»e1{ t. tb. world
around him, he speaks of a relatedness which engager ».<! • •••til

personality — intellect, will, and emotion. In the first place m..i, mu«f

orient himself to his world in an intellectual way, i.e. he must irnu

at an understanding of the world, a consistent way of viewing reality,

which makes it meaningful to him. Fromm points out that this need
exists on two levels. First, man needs, for the sake of his own sanitv

s*f . frame of orientation which explains the world to him, whether
this explanation is true or false. This need is more immediate than

the need for rational objectivity and thns a frame of orientation which

is irrational may be accepted a» long as it is subjectively satisfying.

But there is a second level and that is the need to grasp the world by

reason, to love an objectively valid picture of the world and its meaning.
However, man is not just a disembodied intellect, and therefore

his needs in this area are not satisfied by a comprehensive thought

system alone. Man is body and soul; he is feeling and activity as well
as thought. Thus his frame of orientation should include not only a

\

» bx, Escape from Freedom, N.Y, Avon Books, 1965. p. 288.
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thought system but also an object of devotion and commitment which
draws a response from the sensitive and affective and revolutionary side
of his nature.

In summary, it might be said that the key word in i'romm's
concept of maturity is "productiveness". The mature person is the one
who has solved the basic dichotomies of his human existence in »

productive way, i.e. in a manner which leads to self-realization. Having
outgrown the incestuous ties of childhood, he is aware not onh • ' >;•
eeparatcncas bjt also of his individual identity, and relate!- himself
productively to the world in the areas of action, thought, and feeling.
His activity and work arc characterized by autonomy, spontaneity, and
self-fulfillment; his thought by rationality and objectivity; his feelings
by relatedness to and love for bis fellow-men without the loss of his
own individuality and integrity.

II. — TDK BIBLICAL CONCEPT OF FAITH.

The Bible describes God's culling of man to tbe lbV and commit
ment of faith in three stages. (1) The call is Ost given to a single
man, Abraham. (2) It is extended through Moses lo the nate ••
descended from Abraham. 'J,t Finally, all men are called to faith ii-.
Christ. In each of these stages of salvation history, a cei:.. • '- '»•

or dynamic can be observed in God's dealings with men. 1> i-.i;
calls man and promises him a reward. (2) Man responds with fait1-
This response is n«t merely an intellectual assent to revealed truth
but the total response of one's personality involving a't» of b.-iit f.
trust, and coiiiuiitment. (3) As a result of God's call and ii..-.m\ re-jim-e,
a new covenant or relationship is established betvrci n tin m.

In the case of Abraham, the call of God is a call to leave his
home and family for the. land that God would show l.ini. Coupled with
this call is the promise of children to the elderly and childless Abraham

dcscende.nts who would grow into a great nation and through whom
all mankind would receive a blessing." What is Abraham's response
to this call ? Genesis XV, 6 tells us, "Abraham believed the Lord who
credited the act to him as justice.** Abraham's response was one of
faith, but his faith involved more than intellectual belief, more than

it Genesis XIL 1-3.

c
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an assent to truth. He did believe in the reality of the God who spoke
to him but his faith was also a radical act of trust and a commitment

of his life. God completely npset Abraham's way bf life by the demands
he made upon him. Abraham's response is to follow God's lead, to
entrust his life to God, in the confidence that God would keep His

promises contrary to all human expectations, and confident that his
own fulfillment and happiness were to be found in such a commitment.

The faith of Abraham exemplifies something that i* fundamental
to the act of faith, viz. the acknowledgment that hnma:> existence ha*
its foundation outside of Itself, the admission that man cannot save

himself but God can, the conviction that human existence is made

secure by faith and not by reliance on human effort or human possi
bility. It cannot be stressed too much that, in separating Abraham
from his family and kinsfolk, God was separating him from what was,
in the ancient world, a man's chief source of security. This separation

dramatically underscores what is essential to every man's act of faith,
tbe giving of reliance on human resources in favour of confidence in

God's promise, vague though that promise might be. In refer*m <• to
Abraham's faith, Kierkegaard wrote:

Through the urging of faith, Abraham left the land of his forefathers
to become a stranger In the land of promise. He left one thing behind,
and took one thing along; he left his worldly wisdom behind and took
faith."

Finally, God binds Himself to His promises by entering into a
covenant with Abraham.u Abraham, for his part, must circumcise
himself and his family as a sign of his acceptance of the covenant."
This is the result of faith, a new relationship with God, and th>

ultimate source of Abraham's confidence is not reliance on hum.->r.

resources but the covenant relationship he enjoys with God wh<. ..-
pledged His loyalty and protection to him.

In the care of the Israelites, the covenant is between God and a

nation. God's call, in this instance is mediated by an individual. Moses.

It is a call to freedom, a call to the Israelites to escape from their

condition of slavery in Egypt under the leadership of Moses. As in

u Aaxen Kubhucaahd, Tear and Trembling", in Sections from the Fnunti of
Kierkegaard, translated by M. HoUjUTDER, Garden City, N.Y.. Doableday, p. 120

" Genesis XV. 9-20.
>« Genesis XVIL 9-14.
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the case of Abraham, the call is accompanied by a promise; the Israelites
are promised a land of their own. This promise, like the promise
made to Abraham, is vague and challenging. To a people enslaved it
goes against all human expectations, and no indication is given as to
how the promise will be fulfilled. Thus it demand' a response of faith
from the Israelites similar to the faith of Abraham, for God wa>

calling them from the security of slavery to the uncertainty of fre..: .ni
Faith, for the Israelites, was a commitment to tbe uncertain futtin
Yahweh held out to them, an acceptance to the vocation and destiny

He offered them.

The story of the exodus and the experiences of the Israclm^
emphasize the fact that the life of faith is a life of risk and adventure
Tbe call of the Israelites was a call from slavery to freedom, but i
was also a call from security to insecurity, from certainty to risk, foi
freedom always implies risk and responsibility which the man of faitl
must face in the temptation to exchange the freedom and insecurity
of faith for the security of slavery. This was preci-dy tbe temptalioi
faced by tbe Israelites in the desert, who. when faced with hardship-
longed to return to the security of their condition of slavery in F.eypt. :
But having responded to God's call and followed Mo=es into tin. dcoci.
they too entered into a new relationship or cowi..i ,\ v.:,V 0„.i -,\ Mi
Sinai. This time tbe covenant took tbe form ol .1 Mdi mn p.i'-t viil» in

King of the universe who had liberated them, i he Cove--.ru .-: m.-i.
was based on God's saving act (the exodus) which gave :i-e to a

obligation on the part of the Israelites, i.e. the keeping «l the lav
•:iven to Moses on Mt. Sinai. '

God extended His call to the Israelites through a medial...'. Mo«.

and the result of the response of the people was the (.uvcimiu of Sina
Tbe mediator of the New Covenant is Jesus Christ in whom all mankin

is called to the act of faith. In this new economy of salvation, Go

ealls man to faith through the life and teaching of Christ and H
Church. But the promise associated with God's call, in this instanc;
is not the promise of earthly posterity or possessions; it is a prorait
of eternal life. Christ who proclaims the New Covenant, the "kiugdoi

is Exodus XVL 3 and XVII, 3.

(
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of God**, refuses worldly authority " and proclaims that His kingdom
is not of this world." Man is to possess eternal life through faith in
Christ; and once again this faith is to be a total responur on man's
part involving the elements of relief, trust, and commitment. Man
gives his assent to the truth revealed in and by Christ; he puts his
trust and confidence in the redemptive work of Christ; and he commits
himself and his life entirely to God in and through Christ.

This response of faith allows the Christian to enter into a new
and dynamic relationship with God in Christ. Christian faith is man's
response to the saving act of God in Christ and by which man enters
into a personal relationship with God. It is this personal relationship
which distinguishes Christian faith from the faith of Abraham which
is described as a formal contract, and the faith of the Israelites, which
gave rise to a relationship of law between God and His people.
Christian faith implies a transcending of this legalistic and moralistic
relationship in favour of a personal relationship with God in Christ.
Man's response to God is precisely his response to the human person
of Christ in whom God is revealed.

For St. Paul,this new relationship with God arising from Christian
faith is the result of the gift of the Spirit, which is a free gift of God,
not something we have merited by good works. For the Christian, this
gift of the Spirit means two things. (1) Since the Holy Spirit is the
bond of love between the Father and the Son, his possession of the
Spirit gives him a sharing in this bond or relationship. He is caught
up into the intersubjective life of the Trinity and shares in Christ's
relationship with the Father." Thus his relationship with God through
God's free gift (grace) and faith is a personal relationship which
transcends the legalistic relationship of the Old Covenant. (2) Since
the Holy Spirit is the substantial love of the Father and the Son, the
Christian possesses through faith the Spirit of love. He possesses,
therefore, an inner capacity for love. And in this respect also it
transcends the Old Covenant which gave man the law but not the
ability at inner capacity to keep the law.

»• John VL 15.
" John XVIII. 36.
is Galaiians IV. 4-7.
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St. Paul's conclusion from this last point is that the Christian
should walk according to the Spirit and not according to the "flesh".
The dichotomy he speaks of is not the dichotomy of spirit and matter
or soul and body, but rather between the unselfish spirit of love and
other centredness to which the Christian is lead by the Spirit of God
dwelling within him, and the spirit of self-centredness and self-seeking
into which he inevitably falls without the saving encounter with Christ,
and the gift of His Spirit. It is precisely this gift of the Spirit which
liberates man from the bondage of his own self-cent redness and ^1'kovs
him to transcend his human condition. At the same time, the Spirit,
moving man from within and giving him tbe ability to love, liberates
him from tbe oppressive burden of the law which he cannot fulfill
by his own unaMed efforts. Thus the basic law for the Christian is
to live according to the spirit of love.l*

The teaching of St. Paul is that tbe Christian is justified in tbe
eyes of God, not by the observance of a law, but by his faith in God's
free gift of the Spirit to him. Justification is not earned, it is a gift
(grace) of God, who gratuitously calls him into this personal relation
ship in Christ. Having, therefore, been relieved of the necessity of
ju«tifving himself by tbe keeping of the law. the Christian i«. in a
sense, "liberated" from the law. In reference to th- moral law, the

Christian is liberated from it not objectively, for the law is .-,r•11
objectively valid and expresses moral values,20 but rather subjectively
in that he acquires a new attitude to the law.

This new attitude to the law is based on three premises. U i The
law is transcended by the Christian's personal relation-hip with (,od.
A personal relationship, because it is unlimited, cannot be exprc.--ed
by laws. There arc no artificial limits to the love and service rendered

to a friend as there is to the obedience due to an authority. Thus the
Christian recognizes the objective validity of the law. but does not
make the mistake of thinking that a written law could ever adequately
express the relationship he has with God in Christ. (2) Because he
is justified by the free gift of God and his faith in that free gift, the
Christian no longer depends on the keeping of the law to justify

!« Galatians V, 16-18.
* Romans VI, 12.

(

c
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himself before God. St. Paul points out that Abraham was justified
by faith for he lived prior to the giving of the law on Mt. Sinai, and
the giving of the law does not annul the justifying power of faith.n
The Christian like Abraham is justified by his faith in God's promise.
(3) Finally, since justification is a free gift of God, the Christian's
moral effort is not the cause of his friendship with God but it* ••rt'tft.
The moral law is not the means by which man justifies him*. II before
God; it is the framework within which he expresses hi- luve and
"latitude for the gift of justification he has received through God's
acceptance of him in Christ.

But in transcending tbe legalism of the law, the Christian must
give up the false sense of security it provides and accept the risk and
uncertainty of a personal relationship with God. Thus Paul Tillich
speaks of faith as a form of courage. To have faith is to renounce the
security not only of human wisdom and human resources but also the
moral security of legalism and moralism. The courage of faith is not

based on one's own accomplishments — even moral accomplishments
— but on God's act of acceptance in Christ. For Tillich the courage to
affirm one's human existence comes from the fact that one is accepted
by God, the ground of being.

One could say that the courage to be is the courage to accept oneself
as accepted in spite of being unacceptable.*3

But, since God infinitely transcends man, there must be some
evidence of this acceptance. For Abraham it was the birth of Isaac;
for the Israelites it was the wonders he worked in the exodus and in

he desert; for the Christian it is the Christ event.

HI. — FAITH AND PERSONALITY.

We have briefly investigated Fromm's description of the human
condition and of the existential needs which must be satisfied if man

is to achieve authentic human existence. We have also inquired into

the biblical-existential concept of faith. The question now arises: Is
there a .relationship between man's existential needs and the type of
life and commitment to which he is called by faith ? When God calls

ai Galatians TV. 17.
2* s'lal T'LLim, 'Ihr Couiagr to Br. N.Y., Fontana Library. 1962, p. IhC.
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a man to faith, is it, at the same time a call to authentic existence, to
human fulfillment and the realization of his human potential ? We
shall try to see the relationship between Christian faith and man's
existential needs as described by Fromm. If faith call- man to the
achievement of these goals, it calls him to authentic human existence

1. Faith and Relatedness.

Existentialist thought places great emphasis on man's freedom.
For tbe Christian existentialist man's freedom means that he is free
to commit himself to various alternatives, not to remain free of commit
ment for this deprives him of his very humanity. Man is neither an
animal, nor is he God; therefore he cannot live on the level of
instinctual determination nor that of absolute autonomy. As Fromu»
maintains, he must develop his self-awareness, his uniqueness, hie
individuality, his freedom, but at the same time he mu6t overcome the
resulting sense of aloneness and isolation by uidng his freedom to
relate himself productively to his fellow-man. Now this is precisely
what happens in the act of faith. It is through faith that man enters
into a personal relationship with God. A* we have seen, Christj..i:
faith is essentially a call to a personal relationship rather thnn a
legalistic relationship. Faith is, for the Chiif.iau. an cxiei- ••.. •-'••
sion whereby he assumes responsibility for hi- life, and gives it Ti..-..t,.i.r
and direction by fully committing himself to a personal reluiioi. hip
with God in Christ. As such it is a radical act of trw-i in God .«• the
source of forgiveness and healing, and as the answer to the insuflicii ncy
and limitations of human existence.

But faith is not just a response to the invi'ibh traiiM indent God.
for God communicates Himself to man in the Person of Jesm Christ.
The response of faith is a response to the person of Christ in whom
God is revealed. Now for those who encountered Jesus in bis earthly
existence, their response was to a living, divine and human being.
To whom does the Christian respond today ? Is it to an historical
figure ? Is it to the invisible, transcendent Christ seated at the right
hand of His Father ? Is it to the Christ present in the sacramental
species ? The words of Christ Himself give the answer: "As long as
vow did it for one of these, the least of my brethren, you did '•* U-r

^tm

(

(

7!.
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•aa,**" The response of faith is « response to tbe Person of Christ
—bat Christ, as He exist* in the world today, Le, in His Ii in
His Church, tbe Body of Christ.t.The New Testament -rna same's
response to Christ with the response one makes to the —Tit i of
Christ's Body, theChurch. Toreceive an apostle of Christ la to receive
Christ Himself; * likewise one who rejects an emissary as* Christ will
reject even therisen Christ.* SauTs persecution of the early Christians
is seen as persecution of Christ Himself;» Christians are called into
an interpersonal unity in the Body of Christ which transcends the
interpersonal barriers ofnationality, race, serial condition and sex;»
husband and wife respond to Christ by their mutual love and service; «
each Christian serves Christ by the particular contribution he makes
to the Body of Christ;» but the f^axest contribution one can make is
torelate toone's fellow-members oftheChurch in love and sympathy.M

Thus, the Christian overcotnes his tendency to narcissism and
isolation and relates to his feUow-sman because he sees his fellow-man
as a "sacrament*' or visible sign of Christ's continuing presence in the
world. He responds to Christ's self-gift to him as revealed in his
neighbour's love and acceptance of him, or to the needs of Christ m»
revealed in his neighbour's poverty, suffering, even bis human frailty
and self-centrednees. Faith reveals this new dimension to the reality
of the visible, personal presence of ethers, and makes possible a faith-
filled response to them, since faith must always be a response to a
person. Thus faith is a call to genuine human relatedness. The very
means by which we grow humanly, Le. human relatedness, is for the
Christian, the means of expressing his faith. Likewise, narcissism and
isolation are theenemies of faith just as they are the enemies of human
growth. Faith is exercised only within the context of the community
of believers, and finds its deepest expression in the community's
celebration of that interpersonal unity and relatedness in the sacrament
of the Eucharist.

» Matthew XXV, 40.
M Matthew X. 4a
» Luke XVI, 3L
•» Acts DC,«.
ST Gelatlans m, 28.
*» Eshesians V, 11-SS.

••» 1 rsraublaiii XP,,
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2. Faith and Transcendence.

Fromm has pointed out that the human condition — the condition
*>f self-awareness and self-determination — calls man to transcend his
creaturery condition through creativeness. Man realises that he is no
longer merely a pre-individualistic partof nature acting in adetermined,
instinctual way, but a free, unique, and responsible existence, capable
of transcending nature. His transcending of nature, however, can be
negatively expressed through destructiveness, through his efforts to
turn life into a mechanical process full of certainty and ruled by law
and order; or it can be expressed in a positive way—through love
(which is creative by its very nature), through an acceptance of life
as a process of. growth, and through an openness to the risk and
adventure implied in human growth. It follows from this that, if man
is to achieve genuine transcendence, he must strive to shape his own
destiny by assuming responsibility for his unique act of existence, by
giving meaning and direction to his life by a free act of commitment,
and by resisting all those forces which tend to dehumanize him, to
reduce him to the level of an animal or a thing, which reduce him
to a mere function or submerge his individuality under categories of
race, class, type, etc.

Now if we consider christian faith as an act and commitment by
which one enters into a personal relationship with God in Christ, it
can be seen that there are several aspects of this personal relationship
which involve transcendence. The personal relationship of faith is a
relationship which: (1) transcends the legalistic relationship of moral-
ism; (2) is an "open-end" relationship which allows for continual
growth and development; (3) involves elements of risk and adventure
which transcend the immature desire for security and certainty.

By faith, the Christian transcends the ethical norms of the law,
and, in doing so, he liberates himself from what is essentially a
depersonalizing and dehumanizing force, for ethics subordinates the
personal to the social norm, and legalism subordinates the individual
to the law and the group. By faith, the individual "graduates*' to a
personal relationship which allows for his individuality and uniqueness.
The Christian perceives his relationship with God as something unique

. at . kktue db wtanmat d-ottawa

and irreplaceable. As the parable of the talents*1 indicates, each
individual is unique hi respect to the gifts he receives from God and
the return of love end service expected of him.

It is according to this unique, personal relationship that the
Christian most live, and to this relationship that he must be faithfuL
In tbe words of St. Paul, the Christian must follow the law of the
Spirit and not the letter of a legalistic code. ** He must follow the lead
of the Spirit of God, for it it through the gift of the Spirit that this
r-'»onal relationship has been effected." In this respect, it is like
kuy personal relationship, for e psmwmal relationship is guided and
directed not by a code of rales am] regulations which can be written
down, but by the spiritual bond el lave or friendship between two
persons. By faith, theChristian enters into an "open-end" relationship
with God, Le, one that aBows for eeoxmual growth and development
rather than one whieh is limited by*'« mechanical and inorganic code
of morality. The rrfstronshfp of faith Implies that openness to growth
end rtiiMilnuwuml -whieh fromm eemdders necessary for a sense of
transvsmdmme, aW the man of faith is open to the lead of the Spirit,
to the suggestion that what God expects of him tomorrow may not
be the same as what he emmets tosbry. His view of life is organic
rather than meehaameaL -

Moreover, if we recall that owe responds to Christ in faith by
responding to His inembcrs, then faah involves the same risk as does
personal growth—the risk of prisons? encounter. Such a response
L-epts the risk of the other person's freedom to reject him, or the

x of the other's threatening srlnshnnii And this is precisely the
risk which the Pharisee and the legalist is unwilling to accept

S. Faith and Rooiswata.

As we have seen from Fronun's description of thehuman condition,
the individual most outgrow his state of infantile dependence if he is
to obtain freedom and independence. But, in doing so, he loses the
security and comfort whieh goes with dependence, end is constantly

it?. sVl
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tempted to regress to a state of dependence in one form or another; to
Uade his freedom for security, as the Israelites in the desert were
tempted to return to their slavery for the sake of being well fed.
How does man solve this dichotomy between freedom and authority?
Fromm suggests that man, in his freedom and independence must
establish new roots, find new sources of security in relating productively
to others, i.e. by loving his fellow-man, but in such a way as to
preserve his own independence.

The question therefore arises: Is the relationship of faith a form
of productive relatedness or does man relate to God in faith at the
expense of his own freedom and autonomy ? The answer to this
question is in an understanding of what constitutes genuine autonomy
or independence for man. Just as one cannot achieve maturity if he
remains in a state of infantile dependence, it is also true that he
cannot achieve authentic human existence by being absolutely autono
mous. As Fromm has pointed out, freedom becomes unbearable without
relatedness. Moreover, in man, absolute autonomy or freedom without
commitment degenerates into narcissism and egoism.

Man, therefore, finds his real autonomy not in isolation but in
relatedness; not in freedom from commitment but in freely and
responsibly committing himself; not in self-centredness but in other-
centredness. Faith, being a commitment to Christ through commitment
to one's neighbour, is a call to other-centredness. The paradox of faith
is that man is called to find his real freedom in loving and serving
"thers. In the words of Christ, "he who loses his life for my sake will
find it"; 84 or again, "whoever wishes to be first among you shall be
your slave".M

Man's desire for autonomy is essentially a desire to be like God.
Even for Fromm, a non-theist, the concept of God is a symbol of the
freedom and integrity for which man strives. »e But the lesson of the
Incarnation is that man becomes like God through other-centredness.
Christ is God's self-revelation and self-gift to man. The self-gift of the
Christian to bis fellow-man is his way of imitating God as self-gift

m Matthew X. 39.
si Matthew XX, 27.
M Cf. Erich Fbomsl You Shall Be as Gods: A Radical Interpretatum of the

OU Tutsan if ess! its Tradition, N.Y„ Holt, BJaehsit a Winston, 1966.

2If-,i*ir*',vfcr""'**,',,"fc**"--«--"»-i-.
•*•-••maonsm an absolute sense limieiisi bain . —-• • ^# «.
withm Hintmlf, Hi. awtonom.JTT^ ' *?** "Trr
within HimmH that rZ^lZTLTtT^T^ ^ ^
stride of himedf. ^^ . "" "" ""^ ** * •**
do ™" ^ **""** — *« «"** -.pen^en^ dmn not
the only form of em^momy posafble to »« mhi. bmm. oomiition -
an autonomy hss-j ~ i flf«Iiilmiai «•—""-Woo--
(j^-'£. -•-»J".

• --4 Faith «• Wlmjwnrr.
The difference h«t ••••,•, - *''• • «j ,«•— l. a . .J.., " JsWamsVs view of man and the christian

identity by his own rrennum the Ari*i t

"there is ^^ «™seo ajad most therefore face tbe fact that

™*u • ane christian view of man recognises the same need for .

oTsove1 IT*""**K^-^-«^L'1W «^ -^PU-ce aocmvod mom „ outride source. SoTthe
expermncc of love end accent-tee from another which liberate, th!
utdmdual to accept himself and be himself. A. we have seen, Tillich «
desenhe. this courage to mmrt sme's individuality .nd identity, one's
umo^bcuig, „the -co„.ge to be" and, for the Christian, tiT basis
J. ground of thi. courage is the f.ct of God's accept^ him fc
Iccle h """"Tf*"' ^ Chri8tian —" «* •*• beinghe^se he »accept by the ground of being. He finds the courage to
*m**. unique identity neither in hhnself (.. Fromm doe.) nor „
hu hunuu, environment alone (as the conformist does).
live/-*. ** I** hT "^ *• *"**•*'• •*««•-* with Cod isbved not only to the verticd level but eho on the Imri^talWel"
**.%£* *«• "- f« «~* Crs-wioh, (W, fsw« *&*«„»

*• Paul Tsujca. en.ad

•aj l*P. llalaU » „
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not only in theencounter with theinvhable transcendent God, bnt also
aa the encounter with one's fellow-man. Man's relationship with Christ
as, eristentially, his relationship with the whole Christ, Le. with tbe
smanbers of Christ's Body, the Church. As Christ is the sacrament
(Le. visible reality revealing tbe presence of an invisible reality) of
God, so the Church is the sacrament of Christ, the visible sign among
men of Christ's love and acceptance of them. The Christian is intended
to experience God's loving acceptance through his incorporation into
this community of believers, and, more specifically, through the inter
personal life of that community. In the Bodyof Christ, Christians are
called to live alifeof mutual acceptance and self-gift.

It is within the interpersonal life of tbe Church —that community
of believers to whom Christ's command was to "love one another as I
have loved you" " —that the Christian is meant to experience in a
human way the love and acceptance of God which liberates him to be
a person and to love others in his turn. Thus, for the Christian, the
gift of God is not something referring only to an after life; it is also
the gift of self-hood here and now.

5. Faith as a Frame of Ostentation and Devotion.

We haveseen that religious faith gives man a frame of orientation.
Le. it provides him with a consistent and meaningful way of viewin*
reality. In the case of christian faith, we have seen that realitv is
made meaningful by the addition of a new dimension —a transcendent
dimension which gives an ultimate meaning to reality. Interpersonal
relatedness, for example, has a meaning'and value in itself, but, for
the christian, a new dimension is added for the presence of his fellow-
man is a "sacrament" of the continuing presence of Christ, so that his
response to his neighbour is his response to Christ Thus intersubjee
tivity has not only a valid human meaning but also a "sacramental"
meaning. Faith gives an ultimate meaning to human experience.

But the question for Fromm is: Does faith provide not only a
subjectively satisfying but also an objectively valid, i.e. rational view
of reality ? In answer to this question, it must be insisted that the act
of faith isa rational act. On this point it would seem that the insistence

•» JsaaXV.12.

(

jo

of some theologians that fakh Js more than the mere assent of the
mind, should be balanced by the traditional catholic teaching that
there is an mtellecrual preamble or preliminary to the act of faith.
The existentialist view of faith has drawn our attention to what might
be called the "psychological preamble'' of faith, Le. the anxiety and
sense of human incompletednem which leads to the "leap" of faith.
In such a context it is important to remember that there is also a
rational preamble to faith involving what are traditionally called
"matures of credibility** which makes the act of faith a reasonable
"leap". On the other hand it is the"extra-rational*' dimension of faith,
tbe dimension of trust and commitment, which provides man not only
with a rational frame of orteaatetion hot also an object of devotion and
thusengages and involves him totally.

CONCLUSION.

Fromm's complaint against christian faith is that it often falls into
the category of "authoritarian" faith, and thus gives a non-productive
orientation to personality, by alienating man from himself and his own
productive powers through object submission to an authoritarian God.
Fromm sees faith as calling man off from the possibility of self-realiza
tion since what b good for man is identified not with what leads to
his own seU-realixation but with what is in conformity to the divine
wilL There can be no donbt that the faith of some Christians fits the
above description, bnt it is the present writers* opinion that Fromm. in
rejecting such a view of faith, has gone to tbe opposite extreme. He
has made man the measure of all things and completely self-sufficient.

Q We believe that the concept of faith outlined in this study avoids both
extremes.

1. In the first place, christian faith, viewed according to our
existential understanding of ft, does not alienate man from himself or
his productive powers. We have seen that man is called by faith to
achieve authentic human existence. It is an affirmation of one's unique
individual existence, and adecision to use one's freedom to give meaning
and direction to one's life through the commitment of faith. Fromm's
concept of authoritarian faith contradicts the very nature of christian
faith and grace. The Christian can never see faith as mere submission

 

 Pr
o

pr
ie

ty
 o

f 
th

e 
Er

ic
h 

Fr
o

m
m

 D
o

cu
m

en
t 

C
en

te
r.

 F
o

r 
pe

rs
o

na
l u

se
 o

nl
y.

 C
ita

tio
n 

o
r 

pu
bl

ic
at

io
n 

o
f 

m
at

er
ia

l p
ro

hi
bi

te
d 

w
ith

o
ut

 e
xp

re
ss

 w
ri

tt
en

 p
er

m
iss

io
n 

o
f 

th
e 

co
py

ri
gh

t 
ho

ld
er

. 
 Ei

ge
nt

um
 d

es
 E

ri
ch

 F
ro

m
m

 D
o

ku
m

en
ta

tio
ns

ze
nt

ru
m

s.
 N

ut
zu

ng
 n

ur
 f

ür
 p

er
sö

nl
ic

he
 Z

w
ec

ke
. 

V
er

ö
ff

en
tli

ch
un

ge
n 

– 
au

ch
 v

o
n 

T
ei

le
n 

– 
be

dü
rf

en
 d

er
 s

ch
ri

ft
lic

he
n 

Er
la

ub
ni

s 
de

s 
R

ec
ht

ei
nh

ab
er

s.
 

 

Forsyth, J., and Beniskos, J. M., 1970: Biblical Faith and Erich Fromm's Theory of Personality, In: Revue de l'Universitè d'Ottawa, Ottawa, Vol. 40 (1970), pp. 69-91.



•muuu, ran-n anu aauca FROMM? THEORY... 91

n. x*> the will of God who derives some kind of pleasure from such
submission. The christian concept of God excludes any such dependence
of God or man. God has no need of man and therefore his calling of
man to the relationship of faith is a free gift (grace) of his love.

2. On the other hand, man is not completely self-sufficient. It is
our contention that Fromm's optimism regarding man's innate ability
to realize himself through the exercise of his productive powers is
unrealistic in view of the qualities of relatedness, transcendence, and
self-identity which he himself identifies as elements of authentic human
existence. These qualities are, to a great extent, not the result of man's
unaided effort, but are a gift from a source outside man — whether that
source be God or one's fellow-man. Fromm contends that the individual
will not fall into isolation and narcissism because he recognizes that
relatedness "is necessary for his own development. But is it really that
simple ? We agree*with Tillich that man needs courage to be himself
and to relate himself to others, and that such courage is a gift from
another. For the Christian, it is the gift of God who loves and accepts
him in Christ.

James J. Forsyth, M.A.,

J. M. Bemskos, Ph.DM
Department of Religions Stadias,

University of Oiu~a.
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