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CHAPTER I

INTRODUCT ION




INTRODUCT ION

Sigmmnd Freud (1856-1939), the father of psychoana-
lysis, is an undisputed celebrity in psychology. He is not
merely a psychologist of eminence whose contribution is
widely acknowledged, he has also become somewhat of an
institution within the discipline of psychology, If he
engages the attention of a student of philosophy, it is
primarily because most of his concerns in psychology were
primarily theoretical., Further, if he engages the attention
of a student of philosophy of religion, it is because Freud
had become an eye of a religious storm towards the end of
his 1life, publicly, through his reflections on religion and,
privately, through his deep involvement in religious ideas
and ideals. This statement would take anyone by surprise
because religion does not generally seem to have been the
focus of his attention during his hectic academic career.

Nonetheless, we may do well in reealling to our mind that
his academic career began with an anonymous essay on a reli-
gious theme and also ended with a bold reconstruction of yet
another religious theme. What is more, the six major works on
religion that flewed out of his pen so absorbed his total

self that his earlier successful literary career in the area



of depth psychology appeared to him, to use his own words
'a detour', This confession of Freud alone would justify,
among many other reasons, a venture like a critical apprai-

sal of Freud's reflections - on religion,

. Scamning ﬁhfough the existing iiﬁératuré, 1'wés in
for a big surprise: Freud's major thesis‘oh religipq,‘that
religion owes its origin fp the Oedipps'complex and that
its nature is illusory, is widely knowne Any textbook that
aims at 2 history and philosophy of religiom, in the conté?ﬁ
of the ﬁarious thgofies on reiigion,‘have deﬁotéd a page or
-two to.fhe Freudian thesis..Méreover, moét of these books‘
have played down the importance of his theory on the nature
qf'religion. Philosophers héye.ﬁeglected it because Freud
elaims iﬁ to be historical-ethnological rather than‘concép;
tual, Ethpologists themselves have neglected it becaﬁse‘they
feit that Freud misunderstodd the ethnological data,‘there-
-fpre7not worth calling into question. Deppite Freud's short-
comings, I think the theory needs a reveluation at the hends

~-of & pﬁilosopher.

Secondly, his theory on the nature of religion, which
Freud claims to be primarily conceptual-theoretical, did not
recelve enough attention of the philosophers. Philosophers

by and.large read in hinm Feuerbach,.and this not without a



certain justification. Nonetheless, Freud has somsthing to
offer that is distinctive of him., We must not forget that

he succeeds in giving the Feuerbachian theory a psychologi-
cal foundation, drawing from his own philosophical construct
of the uncons¢ious. The power of rather nebulous imagination,
central to Feuerbach, receives at Freud's hand a distinct
ccntoui of its own, This aspect has not been highlighted by
the philosophers. In addition to this, Marx, also is yet
another inheritor of Feuerbach and who gave a politico-
economical foundation to Feuerbach's thesis, & much more
widely studied by the philosophers, in spite of his single
work on religion, 4nd, yet here is Freud with his six works,
the fruit of his mature years, but with a near neglect at
the hands of the philosophers, I hope, my enterprise will
haﬁe made a modest contribution towards further indepth

studies on Freud's view on religion.

Any serious study of Freud's view on religion, I am
inclifed to believe, cannot afford to ignore the moorings of
these reflections. These f categorize under three: scientism
-histoﬁism, popular religiogﬁty and the complicated family

\\

relations.

The bioneering philosopher of modern scientism is

Ludwig Feuerbach, an early nineteenth century philosopher,
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Feuerbach began as a theologian, rambled for a while in the
Hegelizn philosophy, the accepted and the cultured philoso-
phy of the continent for a long time, before he turned out

to be the father of modern materialism through his philosophi-
cal anthropology. He can be accredited to have laid the phi-
losophical foundation for a kind of atheism that tended to
view religion as a projection of the human psyche, and the

Qod of religion as an illusion, These views were outrageously
irreligious to the continental Christian consciousness of the
time, He argued that man, endowed with the power of imagina-
tion, projects his own subjective nature; he objectifies it,
personalizes it and finally Sacraligzges it to call it his
God, His God is the objectified suijective nature embellish-
ed with ell the perfections, whose lack is the chief charac-
teristic of himself, as the frail creature of nature, The
motivations of these ingenious creativity on the part of man
are rooted in his needs for a protective father and the
dynamics of imagination itself in the context of wman's

efforts to negotiate with nature., Thus, God is created by

man according to his own image., The implication of Feuerbach's

philosophical anthropology was materialistic scientism,

Feuerbach much rejoiced in the achievements of science.
He prophesied the revelution of science that would dissolve
the religious, in particular, the Christian world view, into
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theagzi. Inspired by the scientific discoveries of the times,
Feuerbach may be sald to have laid the foundation of what
may be called the natural scientificvmaterialism of the
nineteenth century, Its serious philosophical target was the
speculations of the idealists philosophers, Hegel and Schel-
11§g. Feuerbach sttacked directly their philosophy of naturse,
acknowledging the primacy of matter, Its religious target
however was the 'essence' of Christianity, acknowledging the
primacy of man over deity. This naturally upheld the funda-
méntal siénificance of human sexuality vis-a-vis a Christian
morality under the garb of the Victorian prudery. To the
medical man like Freud, such a philosophy sounded the bregk-
down of inhibitions against the scientific, in particular,
medi&al, investigations of sexuality. It was a natural tran-
sition for Freud from scientism to materislism, and then to
medical materialism, Soon he was to move from this medical .
materialism to a psycho-analytical atheism. He therefore
took upon himself the task of providing a psychological
infrastructure to the basic theory of Feuerbach,

Further, Freud is as much a child of historigiganeces-
sarily associated with scientism. Indeed scientism gbes hand
in hand with the historﬁéh of the nineteenth century. One of
the positive impact of the European colonial enterprise wasg

the expansion of historic consciousness of the western man,



It would not be altogether wrong, if it is stated that for
the first timef%est took seriously the importance of time
and history — in short, of culture, It is not that the
element of history was altogether absent in the history of
Western ideas but the Greek philosophy, the undercurrent of
much of western culture, had played it down with its empha-
sis on ‘the eternal simple, indivisible forms, Hegelian
idealism had given it a further respectability,

Freud comes to continue his psychological insights
with sclentism and historﬁém . It wvas a time of unbounded
faith in science, although science was in its inception. The
physical sciences constantly-questioned the constructs of
metaphysics within their disciplines. To these subjects
were added the fashionable subjects of the day, physiology
and anatomy. Freud was an ardent devotee of the latter, but
in spite of his training here, he did not practice medicine,
His interests were rather theoretical right from the begin-
ning. After the manner of scientiflc laws, especially of the
thermodynamics and the laws of energy, he formulated his own
psychic lawandcalled it libido, interpreted largely in terms
of sensuality, I view libido as basically a philosophical
construct, It was not at all difficult for Freud to link
1libido later with the emotional stirrings of the neurotic
patients, Along with the principles of 1libido goes his other
equally important philosophical construct of the Unconscious,



the storehouse of the repressed impulses in human life, The
unconscious is an interplay of forces, scarcely noticed,
more often consciously denied, It iéAapparently unaccounta-
ble and hidden in comparison with the conscipus mental life,
So, explanation 1nto'the human soul meant to Freud the
exploration of the compiex uqconscious. To these fundamental
constructs he further added the subsidiary theories of the
Oedipus complex to view libido in terms of pan;sexualism.
His later views, that religion historically originates from
the Bedipus complex, that religious rituals are obsessional
neurosis and that religion is in illusion for the satisfac-
tion of sensuality, repressed in the unconscious, are rooted
in the secientism of the age, vastly modified by Freud by way
of his psychological insights. -

Secondly, the kind of popular religiosity that ﬁreud
confronted in his childhood also contributed to his peculiaf
umnderstanding of his religion., In his childhood at least he
was not deprived of religion, This is not merely;because of
his authoritarian father, who was an orthodox Jew, but also
begause of his mother's plety to whom Freud was deeply
attached, He often read Bible and was strongly influenced
by it. But his feelings towards religion were characterized
by an ambivalence, for Freud had also strong anti-religiocus
feelings, although he gradually acquired them due to his
bitter experiences, Freud was proud of being a Jew, but



humiliation at the time of European anti-Semitism was a
daily experience. The anti-Semitism that he witnessed and
experienced had also its impaet on his profession, too,
when after many difficult years as a student and a teacher .
of conventional medicine, Freud painfully noticed that his
patients were mostly Jews. Religion therefore had come to
mean to him only the authoritarian, coirupt, anti-Semitic,

Catholicism of Moravia and Vienna.

Finally, the complicated family relatioms, to which
ﬁe wés exposed to, may have also shaped his views on reli-
gion, After the death of his first wife, Freud's father,
fhgn fort& years old, married again,.a girl of hardly twenty.
Freud was an uncle from his birth, since his step-brother
had then in the family children of Freud's own age; In'such
a family human relations were often strained. To Freud his
father represented an authority, refusal and compulsion,
Freud himself admits that he had a strong aversion and
jealousy to his father, but a deep aftéchment to hig youth-
ful mother, revealing at once sure symptoms of neurosis,
There perhaps could not be a better'place for the birth and
the development of the Oedipus cdmglex, his brain child,
that he ingeniously invented and utilised in the formulation
of his theory of the origin of religion. |



It is against this backdrop, we have to study his
theory on the origin of religion. Totem ang__Taboo1 is the

embodiment of his reflections here. His theory on the origin
of religion is inspired by ethnology, in general, and by
Darwin's theory of evalution, in particular. Of the many |
ethnological theories here, of special interest to me, is
the theory of totemism, For, élaiming his tﬁeory to be his-
torical, Freud applies the totemic practices among some
ethnic groups to the phencmenon of religion. We may recall
here that the theories in regard to the origin gf religion
came to be first entertained by the European philologists
who embarked upon the study of a comparative mythology,
Ethnologists quickly followed suit, equipped with the con-
cepts of evolution. Their chief concern for a while seem to
have been a reconstruction of a primitive religion: they
recognized that in our society, it appears that some reli-
gions are 'more developed' and some are 'less developed!',
3rom here they argued, that, if we fall back upon some least
developed religions and their practices, then we can recon-
struct the so called primitive religion. Such a primitive
religion was identified with:animatism or animism or totem-
ism. Freud himself depends on totemism, But all these are

theories formulated under the impact of‘evolutiqn.

1. S. Freud., Totem and Taboo, Edited by James Stratchey.
(London: Hogarth Press, 1973).
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Evolutiomary theories of religion came as a:protest
against such of those dogmatic theories, that have one thing
in common: Religion has its origin 4n a primordial revela-
tion and a primitive mongtheism, The 1mplicatian here is
that religion in its inception is pure, but 4t came to be
corrupted in the course of time due to historical vicissi-
tudes, Freud may be right here in calling ihto question
these dogmatic theories, insofar as, under the impact of both
scientism and historigﬁf’he'is aversed to all revelatory
dogmatism, But, where he may not be right is in subscribing
to scientific dogmatism, that still aims'at recénstructing
primitive religion, However, Freud is quite selective in his
ethnological data, He relies more on'the totemic practices

than on animatisam gé?énimism or magic.

Freud explicates the origin of religion, making use
of the ethnological material on‘totemism,,but he is more,ﬁ
than an ethnologist here. For he ingeniously modifies them
with his psychological fheories of the Oedipus complex and
the other related subsidiary psychological theories,

Totem 1s, as a rule, an animal, and more rarely, a
plant or a natural phenomena, which stands in a peculiar
relation to the whole clan., The totem animal also believed
to be the first ancestor of the clan; at the same time it
is‘théir guafdian spirit and helper, which sends them oréc%es
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and spares its own children, The clansmen are under a sacred
obligation of not killing and eating its flesh. Hence, a
totem is also a taboo, it is respected, feared and venera-
ted. Yet, since the totem represents the power of life and
growth of the clan, once a year it is ritually slaughtered
and partaken of with the hope that the life of the clan may
~ be invigorated, and the collective 1life of the clan may grow
" into a solidarity of close kinship. Freud now reéasts this
‘material for his own Ppurpose. He identifies two prohibitions
‘operative in totemism; they are the most ancient: probhibi-
" tions against killing the totem animalj and the prohibitions
against the hetero-sexual intercourse with the members of
.the,totem clan, Unlike the anthropologists, he gives a psy-
choiogical interpretaﬁion~§f taboo restrictions before he
can iihk them with hié theory on the origin of religion,
IFreud'compares the behaviour of the primitives towards theéir
taboo with fhe obsessional behaviour of the neurotics. Freud

is of the view that, if we compare taboo and obsessional

' neurosis, it should be possible for us to have a better

understanding of the ¥ glation between different forms of
-neurosis and cultural institutions, To Freud, religion is an
obsessional neurosis of our culture. Man of religion
‘behaves towards his god exéctly'the way the primitive man

- behaves towards his totem animal., Like the totem animal,
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god of religion too is loved, feared and respected; he con-
siders him as the giver of 1life and the protector. In short

he is his father-creator,

It is important that we pay special attention to the
manner in which Freud incorporates the totemic data to his
theory on the origin of religion, It is here that he employs
the Oedipus complex in his theory. He believes that human
beings, like the animals originally lived in hordes under

the despotic rule of a pater-primogenitor, The women in the

clan, in particular, were his exclusive property. The sons
tottering under the despotism league together and kill the
father. But they fail to reach an accord on the modalities
of sharing their 'gain’ andfbontinue to 1live in peaceful
co~existence, Moreover, repentence and remorse over the
heinous crime set in. Hence, they form a fraternity to génd
themselves to a way of 1life that would not let the recurren-
ce of murder and incest in the community, They ritualily
celebrate the murdered father to strengthen the hond of
unity and brotherhood and hope to be strengthened by the

1ife of the pater-primogenitor. The murdered father becomes

their god; the ritual act gilves rise to the ethical norms
of the clan, Thus, are born the religion, the god, the reli-
gious rituals and the basic ethical aggg of the clan,
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We must not miss here Freud's implications that the
totemic system resulted from the conditions underlying the
8edipus complex. Such conditions were in fact the primitive
social organisation, that was equivalent to living %n hordes,
under the despotic rule of the father, the priqugnktor.
Freud intends to say that the dynamics within the phenome-
non of religion is also the Oedipus complex, The starting
point of religion is thus the libidénal attachment to the
mother and death wish to the father, The totem animal repre-
sents the father feared, envied yet also loved; the father
killed and eaten, yet ritually celebrated and divinized. The
totem then gradually develops into a god. God is consSequene
tly nothing but the sublimated father of the human race,
hence in the totemic sacrifice it is Sod himself that is
killed and sacrificed,

In critically appraising Freud's theory on the origin
of religion we have to take note of two important elements:
In the first place, Freud's theory on the origin of religion
is inspired by the ethnological findings of the nineteenth
century; here again it is the Darwinian theory of evolution
that has served as an undercurrent for his reflections on
\the origin of religion. Secondly, within the evolutionary
scheme, Freud seemed to have transformed his theory of the

Oedipus complex, subsidiary to the 1lipidinal theory, into
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a theory of the origin of religion. Hence, my critique pro-
ceeds along both lines, First of all, it is directed against
the general ethnological theories, therefore against Freud
as well, in so far as Freud ingeniously and creatively
utilises this material, not very cautiously though, Secondly,
it is directed at pointing out the inner inconsistencies in
Freud's theory, especially when he traces the origin of
religion to the Oedipus complex,

Accordingly, I hepe to argue that Freud's theory of
the origin of religion is inspired by untenable assumptions
of the ethnological theory of totemism., Thus, for example,
Freud claims his theory to be historical, whereas it lacks
apy historical evidences. There may surely be in some relie
giong elements that we come across in such primitive phases
of religion as animism, animatism, magic and totemism. But
this does not justify Freud's contentlion that all religions
everywhere have wmiformally evolved through these phases,
In some religioné, the warship of the totem animal may have
paved the way for the worship of god(s). But to uphold a
thesis, that all religions have passed from animatism to
worship of gods, to that of a high god, through the neat
evolutionary phases, é?écks of a dogmatic scientism. It is
a postulate that demands far more historical evidence than

the ethnologists can muster. In the reconstruction of a
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primitive religion, the Buropean ethnologists and Freud seem
to assume that religion is less true than science, an assump-
tion that cannot be philosophically substantiated. Explica-
tion of religion in terms of nonereligious factors, even in
principle, has its serious problems, Again, Freud explains
religion in terms of totemism, But it 1s possible t¢ argue
that totemism cannot be called religion &t all, if anything,
it only forms a border-line of religion; it is rather a

matter of social or tribal organisation in some society,

-~
~

I also hope to show the many inner inconsistencies
in Freud's thesis. Thus, for example, a patriarchal sSystem
in a community does not entail that its life pattern should
be that of the animal-primategz, The fundamental mistake on
Freud's part seems to consist in his \thinking that the

pater-familias is the same as the pater-primogenitor. The

mistaken identification indulges in category.mistake, for
the fermer is primarily sociological while the latter is
biological; it stems from making the primate animal life a
‘pattern for human life. Again, even if it be granted for
arguments,K sake, it defeats Freud's purpose, Nothing hinders
us in imggining that the original degpotism of a single
_male continues in the community even after the liquidation
of the pater-primogenitor by way of eliminating the rival
claimants by the single strong male, Is not this after all
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the way of life among the animal primates? I hope to show

many an inconsistency in Freud's arguments here,

Whereas Freud's theory on the origin of religion is
inspired by sthnology, it appears to me, his theory on the
nature of religion is conditioned by his ideology. It claims
to be more philosophical in so far as Freud here concentrates
on the power of religious ideas and ideals, and traces them
to the needs of human nature, especially the power of the
unconscious and its expression in wishfulfilments or phéntasy.
Hence, he relies here heavily on the data collected from his
elinical studies of the mental patients, when he was working
as a neurophysiologist. His basic insight on the issue is
that religion is an infantile dependency and 1illusionj; it is
an admirable psychic myth for the purposes of wish fulfil-
ments. On his realization that he is destined to remain a
child of nature for ever vis-a-vis the stupendous powers of
nature, mgnh feels for ever the need for a protector-father;
it is a spontaneously felt need that he cannot face the
powers of nature without a superhuman father., Thus, longing

for a heavenly father is many layered.

Nevertheless, the gods that he creates for himself
after his own image are his handiwork; although he dreads
them and seeks to propitiate them, yet he entrusts them with

the task of his own protection. Such a perception is born
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fundamentally of human helplessness and wealkness. When Freud
attributes the inner strength of religious ideas to wish-
fudfilment, the latter's range is considerably wide. Its
range extends from the merely physical to the epist%mologi-
cal; from the merely psychological to the moral sphere;
Therefore, what he seeks to overcome are not merely the
natural principalities and powers but also the psychical,
moral and the ‘'spiritual' powers., In the process, the gods
that had represented the physical powers may disappear with
the advance of scientific knowledge, but the gods that
represent the moral and spiritual powers, continue to hold

sway on him, His gods may now be thoroughly interiorized.

From here, Freud concluded that religion is a mecha-
nism invented by man for the wish-fulfilment, therefore it
is an infantile play, an illusion. But the illusion of
religion that Freud speaks of is not an epistemie error or
deliberate 1is, By illﬁébion Freud means to suggest a cone
tradiction with reality. Freud tends to call a belief an
illusion, when a wish-fulfilment forms a prominent factor in
its motivation; and in doing so, 1t disregards its relation
to reality. Such illusions, in the opinion of Freud, did
not approach religion as an abstract phenomena, or in isola-
tion from other cultural elements. On the contrary, he

always saw itx%he context of culture as a whole,
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: Freud also. points out that the many prohibitions
which we impose in the society in the name of god are
nothing but our own wish-fulfilments. In our society\ve have
certain restrictions against murder, incest ete, For, if
people, due to hatred or any other reasons, were to murder
one another ‘the final outcome in the society is a chaos-
social life than is not possible. Prohibitions against
killing, if they have to command the greatest and the
strictest adherence, will have to be presented as being
sanctioned, not merely by a civil and social authority, but
also by religious authority, that has the pover to bind not
only the earthly life but a life beycnd it. Hence what Freud
recommends is not the rejection of morality but its purifi-
cation. He wants its source to be scientific rather ‘than
religious, Freud is of'the~riewfthat'relig10n by creating
for man illusions, alienatds man'ﬂrom’reality.3Hence, his

appeal for‘edUcationfto'realityénrinciple.

Thus, religian is born of an ignorance of the laws
of nature- and the ignorant belief seeks its substitution
in the fabricated world of religion.

= InfcritiCally appraising Freud's theory on the nature
of religion, the thrust of my arguments will centre around
three pointsé Firstly, I hopé to show that Freud?sjtheory»
1s foérmulated with & inadequate understanding cf human
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psyche, this inadequacy bears upon his negative and retro-
gressive evaluation of human psyche. Freud is unqu harsh

on human wishing.=Wishing‘is perfectly humen. It needs not -
be symphomatic of any form of neurosis. Indeed, it is the
power'behindlany‘act of hOping,-loving, aspiring. In ioself
it creates neither illusicn or delusions, Indéeed, human- _‘
life 1s lived with’ the power of our ideals projected into
the. future, Secondly, l hope to show that Freud's theory is
inspired by his belief in scientism thet'religian is less
true'than science, and that religionlwould ultimately give
place to science. These assumptlons are highly debatable,
the more so, today, when the scientific euphoria has' largely
cooled down in scientifically advanced countries, What is
more,. there are serious philosophical problems agssoclated
with the progress of scilence. AfdirectionleSSescientific
progress, with no conc¢ern for a technoiogy‘With a human face,
has created more problems than it has solved, One problem
often'is overcome'by giVing riseﬁat thefsame~time to more
problems yet to be’ overcome by tbe mankind. Science has |
proved to be, not the god that failed, but - the god that over-
rides the integral human welfare, Science cannot then be

a penace‘a for all humen 1lls,.

Again, not every progress in science is eo-ips a \
cancellation of religion. My criticism is not directed :

against science but scientism, I do accept science as a
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valid and a universal tool for investigation and knowledge.
What I denounce is the belief that science is the panacea
for all human ills, physical or moral, as Freud nagvely
believed., The latter is a world-view which science by its
very nature cannot be, I also do not believe that a criti-

cism against science is a defence of religion,

Thirdly, I hope to show that there may be in the
formulation of Freud's theory a repressed religiosity on
the part of Freud. On this point, I shall be very brief,
since it may warrant more attention to Freud's biographical
notes than I have devoted. With extreme caution, I would like
to suggest a few directions to such a psychoanalysis of the
psychoanalyst.

( Finally, despite our critical appraisal of Freud's
reflections on religion, we must not miss the positive
significance of Freud's study. It has an inestimable value
to anyone who is concerned with the study of philosophy of
religion. His critique is a perennial philosophical warning
to all forms of belief in go& and religion, It can serve as
a therapeutic and ksthartic devise for the purification of
the belief of the believers, Not infreguently do believers
tend to take all sorts of absurdities for truth. God-

language can be rid of a great many absurdities that have
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too easily passed for religious mysteries, It is here that
Freud's critique has served as an admirable aid to the puri-
fication of western culture, in general, and of Christian

religion, in particular,

Secondly, Freud's has been an insight into the human
fsgche, the unfathomable unconscious, that bears upon the
concerns of religion. For all the limitations of his critique
of religion, his understanding of the power of human mind in
idolizing, or imaging god, is 2 positive help to a philoso=-
pher of religion. So, too, his relentless efforts towards the
total liberation of man, so that he can enjoy a greater
autonomy, cannot but be acknowledged. Likewise, there may be
now ways of reading meaning out of his many philosophical
constructs, especially the Oedipus complex. I hope to make

an attempt in this direction, too.

Thirdly, it is also possible to grepe towards the
reverse contribution of religion to Freud's psychoanalysis.
This attempt of mine has been very sketchy. Sﬁ@ll, if I have
ventured into it, it is only to convince myself that there is
an area of the study, that I undertook in this dissertation,
that will engage my attention for the many more years to

conme,
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The plan of this dissertation may be briefly stated
as follows. This introduction has outlined the scope, extent
and the nature of this study. Chapter two traces the
moorings of Freud!'s reflections on religion. Chapter three
presents Freud's theory on the origin of religion as an
item of socio-genesis. Chapter four is a eritical sppraisal
of the above thesis, Chpater five presents Freud's theory on
the nature of religion as a gigantic psychomythology.
Chapter sixz critically appraises it. Chapter seven, by way
of conclusion, ventures to bring out the positive merits of
Freudian critique, and also points out some directions for

future work in the area.
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THE MOORINGS



THE MOORINGS

8igmmnd Freud's contribution to the philosophy of
religion is often eclipsed by his epoch-makiné wvork in the
area of psychoanalysis. Yet, he may also be considered as a
philosopher of religion.of no mean rank., Freud himself set a
higher value on his cSntributions to the philosophy of religion.
His searching analysis of the origin and nature of religion,
of the similarity between obsessive aétions and religious
practices and ritual, deserves an attention closer than what
it has generally recéivedlat the hands of the phiios0phers;
Yet, his reflections on réngion do not originate Trom
nowhere; they have their deep moorings. I will roughly cate-
gorize them as historicism, scientism, popular religiosity
end the complicated family relations. Of these, by far the
most important is scientism of the day; because Freud steadi}y
moves from a natural scientific materialism to a mechanistic
medical materialism, and from here, to a psychoanalytical
materialistic atheism, and all this is implied in the philo-
sophy of Ludwig Feuerbach.

Barly nineteenth century in Europe hailed an era of
most astounding scientific discoveries; it may rightly be A
called the gge of scientific reason. The philos0phj that was
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consistent with the spirit of the age was that of Feuerbach,
His was a philosophical anthropology that had far reaching
influence on every branch of learning, the most important
being the Marxian political economy and the Freudian psycho-
analysis. Most 1nteresi:ing1y Feuerbach began as a theologian,
ramﬁled for a while in the Hegelian philosophy, the aceepta-
ble and the cultured philosophy of the Continent for a long
time, before he turned out to be the father of modern materia-
lism., He can be accredited to have laid the philosophical
foundation fér a kind of atheism that tended to view religion
as a projection of the human'psyche and that the god of
religion as an illusion, Feuerbach held such an outrageously
irreligious view of the time because he acknowledged the
priracy and the power of human imagination. He argued that
man, endowed with the power of human imagination, projects his
own subjective nature, objectifies, personalizes and sacra-
lizes it, and finally calls it his god.1 Thus, his god is the
objectified subjective nature, embellished with all the per-
fections, whose lack is the chief characteristic of himself as
the frail creature of nature. The motivations of these
ingenious creativity on the part of the man are rooted in the
needs and the dynamics of imagination. ithe context of men's

efforts to negotiate with nature,

1. Ludwig Feuerbach, The Essence of Christianity, (New York:
Harper Torchbooks, 1957), Dp. 10«2k,
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A None rejoiced more in the achievements of science

Vthen Feuerbach, He prophesied fhe revolﬁtion of science thef
would dissolve the religious, in particular, Christian world-
view " hitherto held immutably. The fulfilments of his pro-
phecy seemed to have been hastened by the corrosive chemistry,
when the chemists successfully proguced the organic substance,
uric acid, synthetically, It appeared as if the fundemental
distinction between the organic and‘the inorganic world was
no more valid. If so, 1ife is not an order of reality that
needed a dlvine intervention, as was firmly believed so long,
The distinctlon between matter and 1life is not one of qua-

lity, but only of sSome degree.'

| To Feuerbach, Copernicus was the man of the century.
He knows not enough words of praise to him in his writings;
Copernicus is the true revolutionary of his days. Likewise
be is full-throated in recommending to us ‘the chemical study
of Moleschett, Carl Vogt and Ludwig Bﬁ%hner,-the latter two
being the noted natural scientists. Inspired by the scienti-
fic discoveries of the times, Feuerbach laid the foundation of
whieh may be called the natural scientific materialism of the
nineteenth century. Its serious target was the speculations
of the idealists philosophers, Hegel -and Schelling. Feuerbach
attacked directly their philosophy of nature by the exact and

~inductive research in the laboratories, He rediscovered for
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us the contributions of the ancient Greek materialistslike
Demoeritus and Lucretius; modern materialists like La Mettrie
and Haellbach bécame respectable overnight among the natural
scientists. The industrial and technical growth of major
cities in Europe, along with the progress of pure science,
lent admirable support to materialism., For Feuerbach the
upshot of all these scientific materialism was the acknowled-
ged dependence of mental life on bodily functions. Experi-

ments on snimals seemed to have clinched the issue for this

dependence,

What is the impact of this natural scientific mate-
rialism on philosophy? It was the shifting belief that philo-
sophy must be linked with science and not with theology. The
impact is more than evident in the famous materialistic con-
troversy of 1854 at Gottingem, although, in itself, it would
appear to me that the controversy did not have either the
scientific or the philosophical sophistication that we would
expect in a debate of such important issue. Surprising ly, this
was notacontroversy between the idealistic and materialistic
philosophers, nor between the scientists and philosophers,
nor between philosophers and theologians. It was the debate
between the medico Rudolf Wagner and physiologist Carl Vogt.
Wagner wented to prove, making use of the philosophical and

theological arguments, monogenesis as well as the special,

1
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invisible, weightless soul substance. Vogt withstood these
arguments, branded iff'blind faith' against science; he spoke,
going along with the theory of evolution, for polygenesis, He
argued that the relation between mind and thought is similar
to that between liver and bile. Surely, the famous meteria-
listic controversy is full of obscurities, exaggeration,
error, It does not redoﬁn&to the glory either of science or of
philosophy. At any rate, when the debate was over, it was con-
strued as a victory to the materialists, not without reasons,
Its most important contributions, as far as philosophy was
concerned, is that philosophy should henceforth be tagged with
science, and not with theology. Religion must not have its sgy
in matters that pertain to science and medicine. The gene;al
scepticism directed against religion and theolog& was also
extended to philosophy, The interconnections among the mechae
nical natural laws should be investigated only scientifically
vwithout any philosophical, much less theological, reservations,
There is no conscious activity without the cerebral activity;
there is no 'soul!, if there be anything by that nd?f’indepen—
dent of the body. Religion, in particular has nothing to do
with sclentific matters; it is largely a private affair in

the life of man. Life as a whole, mind included, can be adequa-
tely explained by the interplay of matter and force. There-
fore, god 1s superfluous. Megleschott's The Cycle of Life and
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Ludwig Buchner's Force and Matter had become the masma carta

of the natural scientific materialism. Feuerbach in his
Materialism_and Spiritualism was the philosopher spokesman

for the newly emerging world-view,

The natural sclentific materialism had its immediate
impact on the study of the most fashionable scientific diséi-
pline of the day, namely medicine, Study of medicine then was
largely the study of anatomy and physiology; the latter also
included within itself pathology. Natural scientific materia-
lism turned here into what ﬁay be called natural medical
materialism, within a decade after the famous materialistic
controversy. Feuerbach enthusisstically hailed the development.
He was of the view that a medical man was of necessity a

: materialisto

o What is more, the medical materialism became the
materlalism espoused by the rich, unlike *the proletarian
fiaterialism' of Marx and Engels. But, we shouldlnot lose sight
of the development that it was the theoretical atheism of |
Feuerbach that takes the distinct bifurcation into the dias.
‘lecticalfmaterialism of Marx as well as the psychoanalytical
materialism of Freud. Thus,. Engels, for example, objected to

.Buchner's mechanistic, undialectical materislism, but had -
nothing against the materialism of Feuerbach, One of the
greatest contribution of Feuerbach, that facilitated the
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branching of his atheism into psychoanalytical atheism, is
his upholding of the fundamental significance of human sexua-
lity, to say nothing of his denunciation of the idealistics
spiritualistic psychology. For the assertion of the paramount
importance of human sexuality, and the negation of the ideae
listic spiritualistic psychology, came heavily upan the
victorian frudery, seen as a Christian virtue, To the medical
man, it sounded the breakdown of iﬁhibitions against the
scientific, in particular, medical investigations of sexualie
ty. Freud too was soon to come un&er the influence of scien-

tism through the medical materialism,

Yet another, influence on Freud's reflections on reli-
gion 1is the histOriggﬂof the 19th century, Historysm indeed
goes hand in. hand with scientism, One of the positive impact
of the European colonial enterprise was the expansion of a
historic consciousness of the western man, It would not be
altogether wrong, if it is stated that for the first time e
west took seriously the importanee of time and history —, in
short, culture, It is not that the element of history was
altogether absent in the history of western ideas. But the
Greek philosophy, the undercurrent of much of western culture,

had played down, with its emphasis on the eternal, simple,
indivisible forms, the importance of time,
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A direct result of the consciousness of time gave
fillip, on the one hand, to the scientifie study of matter,
its variable forms, energy etc. in science. Darwin's theory
of evolution in particular 1s a significant landmark here,

On the other hand, it alsc gave rise to social sciences. The
ethnological studies are significant in this direction. The
colonial man had come in contact with unknown people, their
customs, habits, languages, religions, societies, socio-poli-
tical-sconomic organisations, « all substantially different
from his own. He could not escape the one irrefutable fact of
the pluralism of cultures, Indeed, a pluralism of culture is
at the core of the consciousness of history. This necessarily
led to the liberal spirit of modern times, in virtue of rela-
tivism that it introduced within the area of social sciences,

The liberal spirit of the colonial man was gradually
imbibed by the colonized man through the fermerts system of
liberal education, It is significant that the educated in
these countries not only began to ayidly incorporate the libe-
ral spirit of historiém and scientism of the west, but also

rediscovered their own ancient heritage, if they had one, —

but this time with a deep sense of culture. This sense of
culture affected in a profound semse their reflections .on
both science and social sciences. Needless to say, the Conti-
nent itself was euphoric with its discovery of the positivis-
tic spirit,
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It was this world, inspired by scientism and historﬁém
into which Freud mede his entry in 1856 in Morayta, a predo-
minantly Catholic town. By the time he migrated to Vienna,
Vienna was a centre of learning, where the medical material-
1sm was fed on the scientism and historifi™of the day in the

learned academias.

S~

In Vienna, if Freud took to the study of medicine, the
most fashionsble subject of thg times, it is not so much with
a desire to help the suffering bhumanity as with a desire to
understand sgmething of Fhe riddles of the universe and, if
possible, to solve some of them at leasst. Thus, his concern
seems to _have been theoretical right from the beginning, thus
justifying our enquiry into his philosophy. His philosophical
temperament always longed for knowledge. He began his studies
in physiology 16 Brﬁgke's Institute, Brucke's Institute gave
him an opportunity to\rub shoulders with such scientists as~
Mﬁller, Du-Bois Reymond, Carl Ludwig, and his fellow student,
Helmholtey. And, the greatest of these was Brucke himself, in
him Freud discovered his intellecﬁgfather, the way Feuerbach
had found his mentor in Hegel.

The influence of Helmholt§§'s mechanistic physiology
in medicine on Freud is substantialyi Robert Mayer had disco-
vered in 1842 the famous law of thermodynamics: Continuing
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this work, Helmholtry won universal recognition for his pre-
cise definition of the la.w.2 Helmholtz!gs contribution was

not restricted to mere mechanistic physiology, but was extend-
ed to opthalmology and acoustics. What however fascinsated
Freud in his studies with his fellow student was HelmholtzYs:
success in measuring the velocity of transmissions of stimu-
1us in the nerve fibres. Along with Helmholtz, Freud was soon
to dominate the researches in physiology far almost 20 years

even outside Germany,

The law of entropy,3 coupled with that of thermodyna-
mics, constitutes the most fundamental laws of nature, To
Freud, they made possible éhe unity of all natural forces,
Freud did not hesitate to extend his understanding to human
body as well, What was rather hazil& spoken of by Descartes
and LaMettrie, was sought to be presented by Freud with some

degree of exactitude. A purely mechanistic theory of human

body was now possible s and all this, as others would say,
at the cost of human mind., Human organism can be understood
exaétly as the inorganic nature can be, viz, in terms of the
interplay of‘physico-chemical'forces which are basically

forms of energy.

2. Sum total of energy remains constant in any isolated sys-
" tem, despite the changes taking place in individual energy
components, such as mechanical, chemical, electrical aznd

radiant energy.

3. The law that heat cannot be entirely changed back to
energy.
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The above work of Freud was admirably supported by the
researches of Du Bois-Reymond, who was working & that time in
the Institute on animal electricity in wmuscles and nerves, His
own conclusion was that in human organism there are no forces
other than physical zmnd chemical, Both the physical and
chemical forces are ultimately inherent in matter and also
are reducible to the forces of attraction and repulsion. One
might contend here that it was a thoroughly physicalistic
physiology but it succeeded in inflicting a mortal blow on
all forms of idealistic phi%gsophies of nature. It also over-
cape the vitalisms of Aristé@ian and the scholastic brand. For
all these philosophies had presumed in diverse ways that the
human organism was endowed (b§ the creator largely) with
such immaterial factor as soul, substantial forus, ends, goals,
purposes (entelechy) etc, and that therefore it possessed
higher telos and ultimate objectives, But, with the mechanis-
tic physiology of Freud and his colleagues in Briickes Instie
tute came a purely causal, deterministic explanation of the .

human organism in terms of physical and chemical factors,

But, in the hands of Freud, the law of thermodynamics
came to acquire a double, in the law of psycho-dynamics. For,
he claimed that not only the corporeal processes but also the
mental processes can be explained 'from the interplay of

forces!'. Mental processes are such. that they assist or inhibit
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one another, combine with one another, nay more, enter into
compromises with one another,h To explicate this Freud assum-
ed a psychic energy, the grist to his law of psycho-dynamies,
thet was soon to become the bedrock of his psychoanalysis,

He contended‘that such psychic energy admits variants likes .
cathexis, counter-cathexis, influx, discharge (of energy),
excitation, tension, displacement and so on. Under the :i.mpaet
of this psychic law, he conceived of human psyéhe as a
machine, a mental applisnce. Whatever proceeds from this
psyche had become for him the subject matter for his clinical
observations. (Freud had by now started working as a neurophy-
siologist)., He tried to understand them purely after t he models
of the physicalist physiological science, It is true that he
does use such terms, especially in the context of dream inter-’
pretations, as end, objective and purpose but he did not
abandon the deterministic model both for fha physical and

the psychological processes, All mental phenomens,deliberate,
fortuitous and obscure alike, are then wholly determined in
his physicaldast physiology.

But; if we are to understand the full significance of
his reflections on religion, we have to turn to his transition
from medical materialism to his radical atheism of psychoana-
lysis. For, while it is easy enough to see why the medical

4, Sigmund Freud, Fige Lectures on Psychoanalysis, Edited
James Stratchey, (london: Hogarth Press, 1973), DP. 50-51.
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materialists think that science, and not religion, 1s the
panacea for human suffering, it is not at all clear to us why
Freud espoused a radical atheism abjured by his colleagues in
the Institute, This, I am inclined to believe, is to Dbe
traced back, in part, to his principles of psychoanalysis.
For, here, he not only has the perception of the dynamics of
human psyche, he algo seems to construe it, drawing deeply
from his own personal resources, Hence, it would be worth-
while that we briefly digress to see some of the influences
of his éarly upbringing, before we look into the specifically
psychological influences,

We may begin here with the kind of religiosity that
Freud was exposed to in his childhood. It is not at all true,
as his biographer, E, Jones thinks, that Freud "grew up
devoid of .any belief in God or immortality and does not
appear to have felt the need of it.“5 While he does not prefer
eny proof for his contention, the evidence seems to suggest
the contrary. In his childhood at least he observed the
Jewish customs and feasts, This is not merely because of his
authoritarian father, who was an orthodox Jew, but also

because of his piety to whom Freud was fondly attached,

5. Ernest Jones, Sigmund Freud : Life and Work, (London:
15

Hogarth Press, 1954), D. 37.
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His father, although aloof to Jewish tradition, quietly
followed his religion. The present that he gave to Freud on
his thirtyfifth birthday was a copy of the Bible with an
inscription in his own hand, and an encouragement for Freud's
intellectual pursuits, Further, Jones himself admits that
Freud's méther preserved in him 'some belief in deity*, She
had instructed him in Jewish faith; shg had called upon the
blessings of the Almighty, when Freud began his practice
after his course of studies., Later in his Interpretation of

gggggg,é he was to redicule some of the elements of hig
mother's instruction. But\he often read the Bible, and was
strongly influenced by it. He admits that the Bible had 'an
enduring effect on the direction of (my) interest', He
ungrudgingly acknowledges his great devotion and respect to
Hemmerschlag, his teacher of Hebrew and Biblical history,

But Freud had also strong anéi-religious feelings,
although he gradually acquireé them gﬁ% to his bitter expe-
riences. The religiosity that Freud confronted during his
childhood is far from edif&ing. Hence, it may be said that
religion itself is én&ther source of his atheism. Morawia, the
town in which he was borny, and early brought up, was predo-
minantly Catholic. The provincial town, that it was, was
known neither for broadmindedness nor for tolerance of other

faiths. When a boy, he was singled out as a Jew in the school.

6. Sigmund Freud. The Interpretation of Dreams. This famous
work went unnoticed whem it was first published in 1900.
Nor his lectures on the issue widely attended in the
university.




37

Freud was proud of being a Jew but humiliation at the time of
European anti-Semitism was a daily experience, He longed to
be educated in a more liberal atmosphere of England, where
his nephew was already pursuing his studiesg. Later when he
joined the university in Vienna, he was made to feel inferior
and alien, because he was a Jew; but Freud, aware of his
intellectual capacities, refused to comply with. Even as an
adult, he was faced with social alienation., He could not for-
get an insult which his father had to swallow at the hand of
a Christian teenageg;, at the height of anti-Semitism in
Europe. He hated the youth and the religion he professed. What
is more, -he also hated the Jewish virtues of meekness and
humility that his father displayed, as religion in practice..
His feelings of hatred and revenge against Christianity are
perfectly intelligible. What however is not intelligible to
us, is his ambivalent attitude towards his own religion. At
times he is deeply attached to Judaic morality. In his early
years Freud was taken ﬁo church by his Catholic nursemaid.
Here he was initially fascingted by the Catholic rituals,
especially the celebration of the Eucharistic mystery, One of
his plays in childhood was the fcelebration' of mass and the
preaching of the werd. They made a strong appeal to him,
against the religious ideas of heaven and hell, redemption
and resurrection — all received through the maid. His later
’avgrsipn to all rituals is to be traced back to this infantile
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faséination with the Catholic riﬁuals; Freud was to equate
soon all religious rituals with obsessive acfivities, and
religion itself with obsessive neurosis. Insone of kis
éééays7 he forcefully argued that the formation of religion

is é pathological counterpart of obsessional neurosis,

- The anti-Semitism that he witnessed and experienced hdd
also its impact on his profession, too, when, after many
difficult years as a student and a teacher of conventional
medicine, Freud gradually emerged as a hypnotist and psycho=-
analyst, most of his patients were only Jews, Religion tpere-
fore meant to him only the authoritarian, corrupﬁ, anti-
Semitic, Catholicism of Vienna, His investigations into the
private sexual life of the patients offended the prudery of
the Catholic religion, and made him suspect among the profes-
sional colleagues. The result was disastrous to Freud., He lost
his clientele, earnings, and in some cases, even the breaking

of friendships.

Lastly, the complicated family relations to which
Freud was exposed to, may have also shapéd his views on reli;
gion. After the death of his first wife, Freud's father, then
forty years old, married again, a girl of hardiy twenty,

7. V.P. Gay.‘"PsychOpathélogy and Ritual: Freud's Essay
~ ‘Obsessive, Actions and Religious Practices", Psychoanalytic
ReVieW, V_Olo 629 1975, Pe 1170 ‘ )
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Froud was the first of the eight children from his second
marriage. Freud was an uncle from his birth, For, when he was
born, his step-brother had children of his age, In such a
family, human relations were often strained, Freud held his
father responsible to all the complications in the family,
By the time Freud himself grew up to be forty, he revealed a
neurosis of his own, He had developed a deep aversion and
jealousy towards his father, His father represented to him
authority, refusal and compulsion, At an age, when his father
remarried, Freud himself completely abstgained from sex, as
he admits in his autobiography. This only goeés to indicate
how strcné was his aversion and jealousy to his father,
revealing at once sure symptoms of a newrosis. It is not
impossible for us to read a 'sexual congestion' in ﬁis often
negative evaluation of humen sexuality, But his self-confi-
dence and inner security however comes to him from his mother,
He himself admits that he had not only fond devotion but

also certaln attraction for his strong willed and energetic
mother, There could not be a better place for the birth and
the developmeﬁt of the Oedipus complex, his brainchild, that
he ingeniously invented and utilised in the formulation of
his %heory of the origin of religion, '

Let me now briefly relate the influences of scientism

and hi‘storiﬁn on the social conditions, before I come to the
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eritical psychological influences that shaped Freud's reli-

gioué reflections,

The spirit of the early nineteenth century Europe was
largeI& then shaped by scientism .and historﬁ%m. In such a.
scheme, a god of religion, was soon to be useless, For
science, it was thought, can @§e without the hypothesis of god
and-can explain everything by means of the natural laws, For
the scientist's world does not consist of. any supernatural
mysteries, but of only the laws governing movement, the.
forces of attraction and repulsion and the conversion of one
force into another. God-concept then was simply a wgy of
filling 1nfg:ps of science. Even by the end of eighteenth (
century, science had reached a point of sufficient sophisti-
cation for its principle s0 as to become increasingly applica-
ble to the solution of the problems of economic significance:
Machine harnessed power for the production of goods. The
moneyed class naturally became the masters, since they had
the capital necessary to finance it, in the form of the raw
material and the ownership of the means of production, Induse
trial revolution made its impact. Its gains were probably
felt much before its negative and dangerous fall outs. With
increase in wealth and the progressive application of eiemgna
tary sanitary precauﬁions, made available thrbugh sclence,

the population of Europe trebled between 1800-1900.
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Increasing percentages of this larger population moved into
the cities; the process of urbanization was thus a seguel to
industrialization., The result was an emergence of a new force,
the working class, that at once last touch with the soil that
they were so long cultivating, and along with it, suffered

a certain kind of alienation from the rurally oriented tradi-
tion, upon the western civilization. The effect of this and
the growing tkchnological money-economy changed the fermer
face of the medieval communities. It required a complete
revamping of man's conception of social relationships,
Instead of organic communities living together like their
ancestors with a common ground, the new society came to be
composed of individuals, whose relationships with their
fellow beings were in the nature of quasi-legal contracts,
This applied progressively to all the relationships of human
existence: employer-employee, state-citizen, the believer-
churchy and lately even to marriage, which no longer, spon-
taneously, was considered as an indissoluble sacramental
union, With the rise of new classes, new modes of existence,
new modes of thought, the basic ideas of the society radi-
cally changed. .

The astonishing advance of the natural science might
well be regarded as the most notable feature of the nineteenth

century, This advance has continued without interpretation
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in our own century. As a consequence of the success of science,
the claim was bound to be made that the natural sciences
should have a greater part, or even a definitive part, in
shaping the philosophical ideas. It was put natural that
philosophers now looked towards science for their inspiration.
Positivistic philosophies were the natural 'rulers' of the
spirit of the times. Freud was an ardent devotee of the

scientism of the day.

But his concerns vere here prominently theoretical.
Even after his graduation in medicine he continued to work
in Bricke's phgsiological Institute. As it did not provide
him with sufficient means for his family's maintenance, on
Brucke's advice, he started to work as a neuropathologist
with the psychiatrist Meynert., Gradually ﬁis interest
shifted from the animal nerve cells and fibres to human
nervous system., His contribution here to the understemding
of brain paralysis is substantial., He had also now begun to
lecture in neuropathology in the lniversity of Vienna. This
followed his venture as a private practitioner, a specialist
in nervous disorders, which brought about a series of
difficulties against this practice of unorthodox medicine.
This was compounded by the wave of anti-Semitism in Vienna,
Once again, advised by Bricke, he came to Paris to work with
Jean Martin Charcot, on hysteria and hypnosis. This led him
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to the first serious 1nvestigations of the soul.:ihisiyas
slso a turning point in his life in so far as it vas a
.definite turning from pure mechanistic nsurology to heuropaa
‘thologys that puts him on the path of psychoanalysis. We.l
are now in a position to study the specific 1nfluences of

~ psychology.

The very first item that attracted his attention in
the cause of psychopathology is that in human beings sponta-
neity and a mechanistic determination can eoaexist. He was
_ stimulated by a sort of inquisititeness:directed to huaMLn
.relations and objects of nature. He was here much attracted
to Darwin's theory of evolution for more than one reason.
_First of all, it offered the prospect‘of an extraordinary
advance of human knowledge, Secondly, it was then of topical
interest. Thirdly, and most importantly, he saw in 1t the
prOSpects of an explanation of religion in terms of - evolu-
tion, that adwits within itself both spontanelty and mechaa
_ nical % Ko hoped through it to discard the.

Bergsonian vitalism that advocated the evolution of organs

by way of organic need or desires

To turn to his more specifically psyechological .
influences. The investigations into the human soul that he
had begun with the treatment of hysteria by way of hypnosis
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hysteria and its symptoms as products of emotional traumas,
Hypnotism revealed to him that the traumas were repressed

by the hysterical patient. In the process of curing the
patient, these traumas had first to be abreacted; the
unconscious stimulus had to be laid bare, The exercise
required a,transﬁarence. Freud called his method of laying
bare the unconscious, abreacting the traumas and transference

catharsis psychoanalysis.

From here Freud was to move to a point of né return,
From 1895, he increasingly moved away from physiology. (This
is what I call his shifting conce;ns from psychopathology to
psychoanalysis), But he still retained physiological language
in his writings, even in his interpretation of dreams, we
do come across such terms as 'neurosis', 'quantifiable
states of nerve cells' and so on., This is because Freud
acknowledged both parallelism and interaction between the
physiological and psycchological processes, hitherto unex-
plored. This transition was partly made possible to him by
following the ideas of G.T. Fechner, the founder of experi-
mental psychology.8 The more he used the Cathartic methods,

8. Fechner had gone against the materialism of Moleschatt,
Vogt and Buchner. His influence on Freud's teachers
Bricke and Meynert was substantial. Hénce, that Freud
should be influenced by Fechner does not surprise us in
any way.
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the more he began to reject the\dogmas of medicine, He came
to the conclusion that what operates behind the neurosis 1is
not anykind of emotional stiwvrings, but the present or

the past sexual disturbances. The nature of neurosis is

then primarily sexual, Sexual here must be interpreted in a
broad sense: it does not so much refer to actual seductions
as to sexual fantasies, Needless to say, this gradually
brought him to the investigations of the sexual 1life of his
neurotic patients, however, not without serious difficulties
.for his professional survival. The investigations however
gave him a rare insight into the dynamics of human psyche: a

storehouse of concealed and repressed wishes,

Under the impact of the physical laws of thermodyna-
mies and entropy, Freud had already formulated his'own law
of psychic energy. He calied it livbido, interpreted largely
in terms of the powers of sexuality, and also spoken of in
terms of its conversion from one form into‘another. Hence,
it was not at all difficult for him to link.libido with the
emotional sﬁirrings of the neurotic patients. Now, along
with the principle of libido goes his another egually impora-
tant principle, the unconscious. The unconscious is an
interplay of forces, scarcely noticed, more often consciously

denied. It 1is apparently unaccountable and hidden in the dark
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in comparison with the canscious mental life. For Freud, it

is important to note, all psychical activity is essentially
unconscious; the conscious psychic activity is both secondary,
and negligible, in one's mental 1life. So, exploration into
the human soul meant to Freud the exploration of the complex
unconscious; the unconscious becomes the object of methodi-

cal investigation.9

Bgo is the consecious system (agency) of the psyche,
It rejects the unconscious, repulsive instinctual impulses,
The rejection however is not without an intense conflict,
Sometimes it may so happen that these conflicts are not
brought to the conscious, nonetheless rejected impulses, by
vay of primary defence mechanisms, are repressed in the
unconscious, with their full energy cathgﬁ;%s remaining
constant, The result of this whole process of assertion of
impulses, their repressions, conflict etec. is the substitute
satisfaction in dreams and bodily neurotic systems,

Breud visualized a task for the therapy. The trauma-
tic affects had to be abreacted. They had then to be exposed

9. The word itself is not new, though. Romanticism had
always suspected it. Literature vaguely Spoke of it; but
neither deeply explored it. See L.L. Whgge, The Unconscious
Before Freud, (London: Tavistock Publicdtions,
Freud not only invetigated into it, but also distlnguishaL
between the conscious, the preconscious and the unconsciowus,
Moreover, he distinguished between the systems of psyche
as ego, 1id and superego.
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as repressions, Freud believed that by collaforation between
the patient and therépist, it was possible to achieve both
abreaction énd trevelation’ of truth of the affects. This
achieved, there is a need to replace them by judgements,
either by way Qf accepting them; or by rejecting them, but
now, on rational gromds, Freud noted that hypnotism could
not achieve much in the task, Hence, he advocated the method

of t'free association?’,

The patient is to honestly admit and own up his fee-
lings as well as ideas that come to his mind, For it is
imperative that the patient know himself to the depths of
his unconscious existencé; To be sure, there would always
be initial resistance on the part Qf the patient, But the
therapist must be equipped with the skill both to overcome
it and assist the patient to know himself in his depths, This
investigation and cure of the neurosis came to be known ag

psychoanalysis,

The skill on the part of the therapist is complex,
The analyst has to master the particular kind of interpreta-
tion for the analysis, For he should be able to understand
and help the patient, when the latter resists to lay barg
the unconscious. Freud introduced the concepts of transference
and counter-transference of thgqaelationsﬁips from the

patient to the analyst, and from the analyst to the patient
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respectively. For the patient may transfer either the posi-
tive or the negative relationship to the analysi, without the
latter wishing for it. The analyst therefore needs here |
extreme deftness in handling the situation, Neither the
influence of the analyst nor the resistance of the patient

is ruled out in the therapeutic process., Both finally settle
down for a 'therapeutic alliance', .-in the sense that the
patient learns to make room for the analysts influence; and
the analysts learns to handle the negative and the positive
feelings of the patient towards him. .The repressed emotiocnal
experience towards important persons in the past ( in regard
to important persons in his life) is to be reliwedd by the
patient. Be invariably uses the analysts as the duplicate for
the purpose of reliving:the repressed experience., This is the
way to abreact the repressed feelings. The doctor is now able
to catch sight of the unconscious structures and the dynamic
fdrces at vork. He is now in a position to interpret them

and formulate the unconscious motivations. They are brought
to the conscious level of the patient; he is made to wndere
stand his positive and negative‘feelings to the analyst. This
way the analyst counter~transfers the relationships to the
patient, so that the patient is able to have the right under-
| standing of his feelings. This way the analyst is capable

of making in the patient a lasting transformation of the

mental resources; only then, morbid symptoms disappear. The
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patient is now able to love eand live =nd work again, as 8
normal, healthy human being, This, for Freud, is the object

of therapy.

The question that is of great value, to Freud, is:
What is the key to the patients unconseious? The key to the
unconscious then ought to be the royal road of psychoanaly-
sis. Such a key to Freud was the interpretation of dreams,
Dregms are not pointless. Beyond their patent dream context
are to be found the dream thoughts,‘that are processed in
the dreams. In them are traces of our waking life, or, as
Freud would say, 'days residues', Along with these residues:
is, invariably, a repulsive wish, an impulse, that 1is
repressed. The repressed impulse weaves out a dream and .
seeks substitute gratification, when the ego's controls are
minimal in sleep. The repressed impulse summons up the
lividinal energy for dream, although the resistance of the
ego is not entirely wanting even in dreams. Hence, the
material of the day's residue called upon to consciousness
is vastly changed, diminished, condensed, displaced, distor-
ted and finally deamatized. Dream then is undoubtedly a subs

stitute and compromise formation,

From here Freud concluded that 'dreams are wish-
fulfilments', They are like the neurotic symptoms. Dreams
are disguised fulfilments of wish that is repressed., Like
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neurotic symptons, they too need intelligent and resourceful
interpretation. Répressed traumas '‘can be analysed and underas
stood with the help of dreams. Small #lips and symptomatic

actions of everyday can bring to light theluncSnscious proe-

cesses of mental 1ife.10

Freud's views on the nature of religion were to be
substantially shaped from this quarter of psychoanalysis,
long before they came to be put in black and white towards
the end of his life, Benefitting from his insight on the
dynamics of humen psyche, laid bare resourcefully-in
The Ipterpretation of Dreams, Freud was to ask in Catholic
Vienna about the source of inner:strength of religion, The
question sets off his searching and scathing analysis of
religion, His answer was that religion is not the precipie
tates of our rational thinking but the *llusions, fulfile-
ments of the oldest, strongest and most urgent wishes of
mankind. The secret of their (religious ideas) lies in the
strength of those wishes'. He would arrive at this conclue
si&n because of hig conviction that the libidinal Bnergy can
acquire new forms, and that the dynamics of human psyche is
'basically unconscious, and that any conflict brought about

by the repressed impulses can Seek substitute satisfaction

10, Sigmund Freud. Psychopathology of Everyday Ljife, Edited
Jages Stratchey. ondon: Hogarth Press, 1973), pp. 191
216, '
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through wishfulfilling systems. Religion is both an indivie
dual and a collective system of wish-fulfilment.

Although his theories were completely ignored by the
intelligentsia, his efforts did not go in vain, His was a
path-breaking exercise in the area of psychoanalysis, it was
bound to make its impact felt soon in the world of ideas,
Soon psychoanalysis, that evoked intially nothing but suspi-
cion to itself, was no longer viewed as an auxiliary science
to psychopathology. It established itself as an independent
tool of scientific investigation, It provided some impetus
to the study of the mental ;ife of normal, healthy human
beings. Dream interpretation, in particular, made it possible
to penetrate into the forgotten past, especially of the
childhood,

Through psychoanalysis, Freud sought to establish that
the sexual conflict situations are not absent even in early
childhood., His theory of the infantile sexuality is not
entirely devoid of meaning, if only we are to understand °
rightly his much maligned concept of libido, Libido is the
energy of sensuality in its widest conaeption; it represehts
a comprehensive pleasure-seeking bodily function. Neither
children nor adults, neither normal nor sbnormal people,

neithér debavichees nor the celibates, are exempt from it. To
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Freud, it may acquire many forms from tender and friendly
feelings to sadistic seductions. One may argue here that
Freud indulges in unduly broadening of the concept of sexuality.
But, to Freud it had become a necessity because his theory

of sexuality had become so comprehensive that it excluded
neither the expressions of the arts, cultures, sciences; nor
the sacred and the secular; énd that it included within itself
wish-fantasies 1like Oedipus complex, its early childhood |
phases like sutoeroticism etc., its fixations at particular
stages of human life, its regressions in the event of repres-
sions and its sublimations even in the many cultural achisve-

ments,

We have to give credit to Freud for his most important
scientific achievements, namely the theories of the uncon-
scious and of the 1libido, The theory of the unconscious in s
sense is based on his t heory of libido, his law of psycho-
dynamics. Its distinctive feature is its manner of working
through primary processes and the interpretation of dreanss,
The theory of the 1ibido, though patterned after the laws of
therncdynamics and entropy, admits within itself a number of
subsigiary theories such as the QOedipus complex and the
infantile sexuglity, Freud makes use of botp theories for his
reflections on religion. 1 bope to show thet in the formulation
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of these theories, Freud's own self-analysis played 2 deci-
sive role, He tends to wmiversalize and theorize his own
passion for the mother and a hostility to the father. The
invention of the myth of the Oedipus for the explication of
hies theories on religion must not be seen to lie in the
periph%% of his either life or philosophy,

Freud considered himself qualified to speak on reli-
gion, For his psychoanalysis had long crossed the frontiers
of medicine and became an instrument of knowledge, thanks to
the recognition it achieved for itself as a school of metae
psychology. This recognition was to come not only from Adler
and Jung, the depth psychologists, but also grom Putnam and
William James, the Harvard neurologist and philosopher respec-
tively. Freud enthusiastically applied his psychoanalysis to
the study of religion, while others increasingly made use of
it in literature, folklore, mythology, aesthetics, education,
pre-history and history of religions. It was a long Journey
to Freud from physiology to cerebral anatomy and cerebral
physiélogy, from there to psychopathology, and finsally, fr;m
psychopathology to psychoanalysis which may be considered as
a metapsychology., Meanwhile his other works on religion,
Childhood Memories of Vinei, Michaelangelo's Mgses and
Dostoevsky and Pai&z%;ig_j_.g_g saw the light of the day, indispu- |

tably putting his claim to be heard among the philosophers of
religion,



In conclusion, we may Say that the moorings of his‘
religious ref‘lectionsai%o be traced back to the spirit of
nineteenth century scientism and histori%m, the type of
religiosity that he encountered in his childhood, the cone
flict ridden family situations, and above all, his ouwn
dazzling discoveries in the area of psychoanalysis,

5l
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RELIGION: A SOCIO-GENESIS



RELIGION: A SOCIO-GENESIS

In this chapter I give an exposition of Freud's theory
on the origin of religion, His theory on the origin of reli-
gion is influenced by ethnology, in general, and the theory
of evolution, in particular, Hence, in the first part, I will
examine the many theories, ethnologically inspired., Of
special interest to me here is the theory of totemism, In
the second part, I shall examine Freud's application of the
theory of totemism to the phenomenon of religion,cohereby he
aims at concluding his thesis that religion is an obsessional

neurosis of humanity,

While it may be true that religion is co-eval with
man, theories of religion are of recent origin, Under the
impact of the scientific theory of evalution, social secien-
tists come to accept that every religion is a product of
human evaluation and has been conditioned by social environ-
ment, Since man has developed from a state even lower than
that of savagery, it is thought to be reasonable to attri-
bute to him in that state only a minimal of religious con-
sciousness. What then are the factors, or the means whereby

religion came to be originated?

But, the simplest and the usual answer to this ques-
tion)given especially by the religionists,is that man is not
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a mere animal but that he differs from the beast in having
an immortal soul and a religious instinct, Their argument is
roughly stated as folloﬁs: There are no races baweﬁer primi-
tive, which can be shown“to.be uttefly devold of religion. 
This religious clement of human thought, because it is
universal, must be considered as essentlell The religious
element of human thougﬁt consists eésanﬁﬁally in:aibelief in
a soul and a spiritual 2ife., Such a belief is said to!be a
part of human nature, Thus, based on this natural conviction,

religion becomes a product of man's religious instinct.

Bﬁt there‘arelpeople who may assume neither the
universality of religion, nor the eXiétence of soul. For, in
their opinion, the ‘religious instincf' does néﬁfrequire'the
assumption of either anlimmortai soul 6r a univérsality of

religion;'

o Indeed, the religious instinct itself is of a dubious.
character, since children may be said to have neither reli-
gious'ideas nor impressions that are not socially indoctrina-
ted. Freud's conclusion too bearsupon this truth, But .we must

pay attention to the way that Freud arrives at it.

Needless to say, in formulating his theory, Freud
owes a good deal to the evolutionists, For the evolutionists

in general, religion began due to the underdeveloped state of



57

humen nature, as the primitives did not understand the mystiles.es
of nature. But, as time went by, due to the gradual process
of evolution, religion became more and more purified from

its crude stage, until mankind may be said to have arrived at
e more and more refined forms of relizion, Under such evolu-
tionary assumptions, the chief concern of the ethnologists
for a while seem to have been a reconstruction of the so
called primitive religion: they recognized that in our
society, it appears that some religions are 'more developed'
and some are 'less developed'. From here they argued that, if
we fall back upon some least developed religions and éheir
practices then, we can reconstruct the so called primitive

religion,

Evolutionary theories of religion came as a kind of
protest against such of those dogmatic theories that religion,
to begin with,is pure but that it got corrupted in the course
of time due to the historical vicissitudes,

Thus, for example, orthodoxy maintained, in ancient
India, that there was once one inspired religion and that all
other religions are decadent forms of it. In the sijth centupy
B,C, the heterodox 'Hindus' likewise believed that the pure
religion of reason got corrupted into religions by the priests
and their priestcrafts for their own benefit., Similar theories
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sprang up independently centuries later in Europe in the
theological contexts. The pure monotheism is the religion
of revelation fhat got Mitiated due to the introduction of
original sin, These dogmatic theories either of reason or of
revelation were; to be sure, honest guesses based on inade-
quate information., Hence, the evolutionists sought to over-
turn these theories, They contended that religion did not
begin with human nature as something pure and given but
evolved gradually due to a host of histérical conditions.

An important evolutionary theory, subscribed to by -
many sociologists, is associated with the names of E. Tylor1
and Herbert Spencer.2 The theory goes by the name of animism.
The 'savage' believes that what is active is alive and that,
being alive, an object, an animal or material has within it
the same sort of spirit which man recognises within himself,
Hence, &e peoples the world with spirit-inhabited objects,
He thinks also that, when he dreams, his spirit is abroad,
performing the acts, which he imagines himéelf as doing in
his dreams. Hence, he acquires the netion of a spirit capa-
ble of existing independent of the body. He attributes to
other men, animals and objects a spirit and spiritual powers

1. E, Tylor (1891). Primitive gglture: Researches_into the
Dege;opment of Mythology, Philosophy, Religion ion, Art_and

Culture, (New York: Gordon Press, 1912).

2. Herbert Spencer, Principles of Sociology, 3 Vols. (West-
pqst Greenwood, 1975), Ch- VI,
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gimilar to his own. Again, as he sees in dreams a dead
ancestor, apparently.still active, he infers that the spirit
of the dead is still live., He extended this argument to the
spirits of animals and weapons. He acknowledged that the
spirit may be mélicious or, at least, not always beneficial.
So the savage placates tﬁese potential foes, hence offerings
to ghosts. Ghostly spirits are gradually endowed with more
superhuman povwers and revered as gods. Thus, the animistic
theories are also closely linked up with the worship of the

dead ancestors,

Another eariy theory of religion is naturalism, with
which is generally assoclated with the name of Max Muller,
the German Indologist, not less influenced by the notions of
evolétion of his days. ﬁence, the theory may also be called
a Geﬁman theory, as contrasted with the English animism, The
thrust of naturalism is the tendency of the savages to fear
and revere objects of nature that seemed to them powerful,
such as waterfall or thunderstorm or majestic tree — to all
of which they attribute 1life and 'anthropathie! nature, In
like ‘manner they also revere Venerable humen phenomena,
kings and wizards, as gods of natural phenomena, with under-
11ngsi,.as on earth., It is not uncommon in many cultures that
man instifctively regards the sun as a great personage and

moon and stars as mether and children, or as shepherd.and
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sheep, Man learned at an early age to recognize and worship
both the benevolent powers of nature, after personalizing

and divinizing them,

A theory of magic as a farm of religion is given to
us by J.G. Frazer,3 although the status of magic vis-g-visz
religion is rather ambivalent. For magic at times is consie
dered as a farm of religion, but at times only a threshold
of religion, It is not uncommon zmong the philosophers or
religion to argue that, where magic fails, religion begins,
Be that as it may, to Frazer, religion is the child of magic.
The essential feature of magic is the suggestion that man
first tries to control powers of nature by magical means,
Thus in magie, it is not the power but man who is superior,
he seeks to ruse the power of nature for his own goals and
objectives., When however man finds this impossible, Frager
eontinues, he resorts to entreaty, which is the hallmark of
religion, as distinguished from magic. But this is no expla-
nation of the principles of religion, since magic itself is

religious,

N

Durkheims ™ own theory, which, in general, is the French

theory, has no formal designation but may be called

3, J.G. Frager, The Golden Bough: A Study in Magic and
Religion, Vol, I. (London: The Macmillan Press Ltd., 19%5).

4, E. Durkheim, The_Elementary Fomms of Religious Life,
(London: George Allen and Unwin L d3, 1965)-
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tcollectivism', *Illusionism* would perhpps be,better name
for it., I would gladly not consider this theory here, but
for its employment -of totemistic elements in his collecti-
vism, that Freud himself moulds in a different direction.

It too assumes totemism as the earliest form of religion,
Durkhﬂém also holds totem to represent some convenient
animal living nearby, He builds up all religious data on the
distinction between the totem that is tabooed, or gacra,

and the 'c&mmon'. The collective representation of tabooeq
'things' constitutes to him religious belief, But Durkh@ém
is not so much interested in presenting us with a theory ofa’
the origin of religion as in identifying the source of moral
authority in the society. Hence, he considers this belief

in the sacred power, or totemic force, as the source of |
moral power. The totem is the symbol of the group, as well
as the totémic force, a power which becomes the god of the
community, Since it 1s at once thé symbol of the society
(group) énd the god, Durkhgém completés the equation, god
and society wmust be one and the same; God 1s in fact the
clan pers;nified. As all religions, having a totemic origin,
in his opinion, pass through the same phases, it follows
that God and society in given cultures are identical. All
religious rites are social in origin, and they exhibit rules
of cénéuct as the saéred things, and lead man to presume the

supposed existence of a world of sacred things and extra-
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ordinary povwers. Since collective representation 1s produced
in the main by social excitement, it follows that religion
is born of mental effervescenee. It is, accordingly, merely
an idea, or illusion, but as its effect are real, it may be
said to have reality, Thus Durkhtém, too, in making use of
totemistic theory to explicate the source of moral authority
by way of the illusoriness of religion, is deeply indebted
to the philosophical atheism of Feuerbach,

The most important contribution of ethnologists in
regard to my present concern appears to be the explanation
of religion as a totemistic practice. Freud also comes into
the picture precisely at this stage., He explains the origin
of religion specially in terms of totemism. Freud eﬂpounds
his theory mainly in his book Totem and Taboo.

In the earlier part of this work, Freud gives us an
impression of being a master anthropologist, His collection
of data 1s falrly exhaustive pefore he ventures upon an
analysis, and thereupon a synthetic reflection on them, He
lays the groundwork\of his theory by description of the
Australian aborigiﬁgs. He first identifies a few features in
their form of 1life, and goes on to add that the earliest man
must have liﬁéd in a specified manner: The Australian

aborigings are regarded as a distinct race who show neither
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the physical nor the linguistic relationship with theilr
nearest neighbours, the Melanesian and the Polynesian people
who provided so much of a grist to the mill of the British
and French enthropology. They are primitive in many senses
because they neithef‘cultivate soil, nor bulld housesj nor
do they keep any domestic animals, rather they live by hunt-
ing animals, and also upon the roots they dig. Freud is also
doubtful if they can be said to have any religion, at least
in the forms possessed by other ethnic groups nearby. But
Freud is quick to note that these aboriginies have very
strict rules in regard to the avoidance of incestuous sexual
relations. The lack of social and religious institutions is
made good of by the system of totemism among them, All the
Australien aboriginal tribes are divided into small clems,

and each of the clans is named after its own toten,
What is a totem? Freud enswers: Totem

“is as a rule an animal (whether edible and
harmdess or dangerous and feared) and, more
rarely, a plant or a natural phenomena (such
as rain or water), which stands in a pecu-
liar relation to %he whole clan, In the first
place, the totem is the first ancestor of the
clan; at the same time it is their guardian
spirit and helper, which sends them oraeles,
if dangerous to others, recognizes and spares
its own children. Conversely, the clansmen
are under a sacred obligation (subject to
automatic sanctions) not to kill their totem
and to avoid eating flesh (or deriving
benefit from it in other ways). The totemic
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character is inherent, not in some individual

animal or entity, but in all the individuals

of a given class, From time to time festivals

are celebrated at which clansmen represent or

imitate the nations and attributes of their

totem in ceremonial dances."S

The inheritance of the totem, it may be pointed out,
may be either through the female or through the male line,
This is important to note because critics of Freud have often
failed to observe the latitude given by Freud here, Although
originally the male descent prevailed everywhere, it was
subsequently replaced in some clans by the female descent
too. However irrespective of the sex-determined descent of
the totem, the aborigiéi%s relation to his totem is the
ground of his social obligations. Indeed, it can override
even the blood relationships., Besides, the above freedom
from the sexually determined descent, as far as the clan is
concerned, the totem is also not locally determined., For the
elansmen may live in different localities, they live peace-

fully with members of different totem clans,

Freud now raises a few important questions: How did
these prehistoric men come to adopt totems? Did they think
that this is due to the fact of their being descended from
one animal? What is the basis of such of their social obliga-
t;ons as pertain to their sexual restrictions?

- 5. 8igmmd Freud, Totem and Taboo, pp. 2=-3.
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Freud believes that he should begin with the last of
the questions in his attempt to answer the questions, since
it has @ direct relevance to the observed data in the tote-

mic clan, He says,

nTh almost every place where we found totems,

we also found & lew against persons of the

same totem having sexual relations with one

another and consequently against their

marrying, So we find the institution of

texogamy' is related to totemism."6

The violation of a prohibited law against incest was
not met with an automatic punishment in a spirit of retribu-
tive justice. It was rather avenged in the most energetic
fashion by the whole clen, as though it were a question of
averting some 'national! danger that threatens the whole
community, or some guilt, that was pressing upon it. To put
it in our modern philosophical jargon, there is, as it were,
some shadow of Kant's religious thought and of the categori-
cal imperative. For to adopt a religlous attitude, as Kant
seeg it, is to look on duties as if they were divine commands,
Thus, Freud draws our attention to the great care exhibited
by the Australian sboriginp and other savage peoples, for the

prevention of incest. The savages are more sensitive, Freud

thinks, on the subject of incest than the modern man is., This

6. Sigmund Freud, Totem and Taboo, p. k.
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is probably because they were liable to greater temptations
to it, and that, for that very reason, they stand in need of
fuller protection.

The social obligations, that pertain to the ‘primi-
tive rationalizations!, that members of the same clan origi-
nate from a common descent, or ancestry, are presented by the
totem, Hence the totem is sacred, and, in so far as it 1is
sacred, it is aiso a taboo, To explicate this concept, Freud
once again has recourse to ethnologists. 'Taboo! is a Poly-
nesian word, meaning, on the one hand, 'sacred', !'congecra-
ted' and, on the other, 'uncanny' or ‘'dangerous' or 'forbid-
den', The word then has within itself in either of the
senses, an object that is peculiarly marked out with a cha-
racter of being unapproachable, or being difficult to nego-
tiate with, It is principally this that is expressed in pro-
hibitions and restrictions,

Freud thinks that taboo restrictions are distinct
from moral or religious prohibitions. They differ from moral
ordinances, in so far as they are said to be imposed on their
own accounts, prior to an established order of morality in s
given culture. Hence, it has been described as the oldest
human uwnwritten law of the heart. So too, taboo is said to

be other than any divine ordinance because Freud supposes
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that taboo 1is dldér than gods, and that it dates back to a
period before any kind of 'religion' existed in a given
culture. Wundt classifies taboo prohibitions of the Austra-l
lian tribes into three groups. The classification is based bn
the type of objects that are made into totems: animals, buman
beings and other objects., The taboos on animals consist essen-
tially of prohibitions againét.kill;ng and eating the totenm
animals, The& constitute bj and large the nucleus’of

totemism, according to him, Other taboo restrictions direc-
ted to ﬁuman beings and other objects (e.g. certain species
of plants) are not so severe, although not very rare. Wundt
also adds that, the true sources of taboo lie deeper than in
the interests of the privileged classes, to discount any con-
flict-ridden class interpretation of the form of 1ife perti.
nent to the abofiginal societies. On the contrary, they have
their origin in the source of the most primitive and, at the
same time,  most lasting of, human instincts — in fear of
'demonic powers'. One may raise the question of the existence
of the demons. But, irrespective of their existence or
otherwise, Wundt touches upon a very vital point that gods

and demons both have arisen from the same human .consciousness,
determined by the instinct of fear, a point that is so con-
vincingly argued out by a perceptive psychologist of religion,'
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Rudolf Otto.’ An important element that we ought to identify
in all tbe above ethnological theories, be it animism or
naturalism or collectivism or totemism, is fear, consequent
upon men's ignorance of the working of the laws of nsature.
This is in a special way related to totemism on which Freud
directly depends for his theory., Needless to say, fear and
prohibition are closely interlinked, although the element of
fear is pnot alvays made explicit, nay more, it may have bveen
sublimated. Little wonder then that the totem becomes readily
the taboo with a host of prohibitions to which these primi-
tive races are subjected, Many sorts of things are forbidden,
but they are a matter of course; and they feel convinced that
any violaticn of them will be automatically met by direct

punishment.8

It is interesting that Freud likes to see these prohi-
bitions as mainly directed against the liberty of enjoyment

7. Rudolf Otto. The Idea of the Holy, (London: Oxzford Univer-
sity Press, 1558), pp. 1h=16.

8. Freud has given instances to show how mny unwitting viola-
tion of one of these prohibitions is automatically punished.
Thougb the punishment for the violation of a taboo was, no
doubt, originally left to an internal, automatic agency,
the violated taboo itself supposedly éook vengeance, When,
at a later staje, ideas of gods and spirits arose, with
vhom taboo become associated, the penalty was expected to
follow automatically from the divine power. In other cases,
probably as a result of a further evaluation of the con-
cept, soclety itself took over the punishment of offenders,
whose conduct had brought their fellows into danger, Thus,
for Freud the earliest penal systems may be traced back to

taboo,
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and against the freedom of movement and communication. In
some cases they have intelligible meaning and are clearly
aimed at abstinences and renunciations, which are otherwise
injurious to 1ife and living, But in other cases their sub-
Ject-matter is quite incomprehensible, often concerned with
trivial detalls and, at times, even seem to be of a purely

ceremonial nature.9

Freud identifies two prohibitions within totemism,
They are to him the most important because they are the most
ancient. They are: prohibitions against killing the totem
enimal; and the prohibitions against the hetero-sexual inter-
course with the members of the totem clan. But, unlike the
anthropologists, he gives a psychological interpretation of

Hom

taboo restrictions before he can link,with his theory on the
origin of religion. Freud compares the nature of taboo with
the obsessional prohibitions of neurotics., According to him,

"Taboo -is a primaeval prohibition forcibly

imposed (by seme authority) from outside, and

directed against the most powerful longings to

which human beings are subject, The desire to

violate it persists in their unconséious;

those who obey the taboo have an ambivalent
attitude to what the taboo prohibits. The

9. Froud also discusses about the various taboos which are
imposed from time to time: the taboos on enemies, the
taboo upon rulers, the taboo upon the dead, etc. The
taboo upon the dead arises from the ambivaient attitude
that man plays in regard to conscious pain on the one
hand, and the unconscious satisfaction over the death
that has occurred,
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magical power that is attributed to taboo
igs based on the capacity for arousing temp-

tation; end it acts like a contagion because

examples are contagious and because the

prohibited desire in the unconscious shifts

from one thing to another., The fact that the

violation of a taboo can be atoned for by a

remunciation shows that renunciation lies at

the basis of obedience to taboo."10

Freud is of the view that, if we compare taboo and
obsessional neurosis, it should be possible for us to have a
better understanding of the relation between the different
forms of neurosis and cultural institutions. Further, Freud
believes that a study of the psychology of neurosis is impor-
tant for the understanding of the growth of civilization
itself. For neurosis shows elements of agreement with those
of the great social institutions of art, religion end philo-
gophy. For Freud a case history is a caricature of art, and
an obsessional neurgsis is a caricature of religion. Let me
pay attention here only to the latter. Freud, in presenting
us his theory of the origin of religion, makes use of the

elements of animism, magic and above all, totemism.

Animism, according to him is not merely a system of
thought, that gives an explanation of a particular phenomenen,
but also is a world view that allows us to grasp the whole
universe from a single point of view. He is of the view that

10. Sigmund Freud, Totem snd Taboo, pp. 34-35.
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the human race has in the course of ages developedAthree
such worl& vieus: animisticlér mytholégipal, religious and
scientific. 0f‘these, ahim1sm;'the rirst to be created, is
perhaps the most consistent and éﬁhaustive picture of the
universe in térms of the spirit, in virtue of its perspec=-
tivé, it is a psychological theory;‘hencelFreud's 1nter98t
to incérporéte it in his explanation Qf religion. Freud
cerfaihly has a point'tq scere, when he ptésents animism as
a world view, for | |

‘"4t sti1l persists in modern life either in

the debased form of superstition or as being

basis of gur speech, our beliefs and our

philosophées,."11
But Freud is quick in pointing out that énimiém‘itself is not
yet a religion; it merely constitutes the foundations on
which :réligions are later built. Freud however fails.to
explicate the vital relation between myths and animism.

'The £scond of the world view, viz; magi§, 1s directly
*deveIOped from the animistic theory.‘For Qe must noi assume
that mankind came to create its first world<system through
a purely speculative thirst for‘knowledge. Rather the practi=..
cal need for mastering the world contributed to this effort.
The thesis that knowledge is pover has vaﬁiredlmany a form

11..Ibid., pp. 77-78.
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in the history of mankind. Hence, side by side with the
animistic. system, go the elaboration of directions for -
making oneself master.of other men, animals, things and dlso
the spirits. Thus, sercery and magic'came to be regarded as
the strategy of animism. Sarcery is the art of influencing
spirits, first, treating them as if they were like humap‘
beirnigs, and then by appeesing them. Men' seeks 'a recomcilia-
tioh.with them in many Secrificial ways. Hé,seeks to make -
theﬁ more favourably disposed to him, even by intimidating
them,‘by taking away theirltower and making them a tool of
his own will. However, magic does not concern iteelf per se
with epirits, although the latter are not ruled out from its
practices. Butg it seeks to subject the processes of nature:
to the will of man, so as to protect the individual against
enemies and dangers. Magic 1s directed in a special way to
one's enemies{ Freud gives an 1nstance of this magical prac-
tices among the aboriging, most of which‘ere taken by him
from Frazer. They have reference not onij to the ﬁrivateQ "
enmity but also the piety of eiding;the gods in their fight
against the demons.

Freud identifies two important features in the magical

performances, irrespective of its being performed either for
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scoring victory over his personal enemy,12 of for aiding the
gods or nature to bring about whatever is beneficlal to man.
First of all, in them is implicit a gsimilarity between the
performed action snd the expected happening. Secondly, in
them is implicit an element of spatial contiguity; the bene-
fits of maglc are supposedly for a community living within a
limited territory.

The reason why Freud focusses his attention on this
twvofold features of magic is his recognition that the motives
which impel man to practice magic are rooted in the strength
| of human wishes. We can assume that primitive man had great

confidence in the power of his wishes,

If animism supplied man with a dogma/belief in trans-
cendental entities of spirits, magic provided him with 2 set
"~ of rituals, Both these elements are essential to the origin
of religion. These two world-views now generally make way for
the most important elements of social organization and mora-
1lity that govern the social relations. Little wonder th&n that
religion always is used as a tool to stabilize the socio-

cultural systems., Thus, it was a gradual transition for Freud

‘12, One of the most widespread magic procedures for injuring
an enemy consists of making an effigy of him out of any
kind of material. The likeness counts for little, and in
fact any object may be 'named! as his image. Whatever is
subsequently done to this image is beliesved to happen to
the hated prototype: Thus if the effigy has been injured
in eny limbs, it 1s believed that the prototype too will
be impaired in the respective limb,. :
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frop animism to magle, and from magic to totemism. Needless
to say, all of them have their sources in the ignorance of
man of the lews of nature and their workings. If religion is
a belief born of ignorance, a set of rituals, indulged in due
to ignorance, is coupled with the need for a set of moral
laws to ensure a stability to msn's individusgl as well as
social life. Totemic culture became the first stage of an
evolution of religion of the primitive man.

But, bhow does Froud incorporate the totemic practices
in explicating his understanding of the origin of religion?

A totem is generally an animal, at times a plant, It
is considered as the primegenitor of the clan. Hence, besides
being endovwed with sacrality, it is feared, it 48 a taboo.
It is not killed. Yot once a year it is ritually slsughtered
and celebrated with the hope of being nourished by the pover
of the totem, At such celedbrations the members of the tribe
may wear the skins of these animals or the masks to disguise
themselves as the totemic animals and participate in ritusl
dance. They may either individually or collectively bear
the names of their toteus, Many tribes use pictures of animals
as coat of arms and decorate their weapons with them; men
raint animal pictures on their bodies, or have them tatooed.
They believe that, if the totem happens to be a dangerous
animal, it spares the members of the tribe named after it;
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that the totem animal protects, and even varns the member of
the tribe of an iominent danger. The fact that the ¢lan
believes to have descended from the totem, it is supposedly
conneeted with the toten animal by the bond of common origin,
the clan shares a blood-bond with the toten.,

Froud acknowledges at least three kinds of totem: the
tribal totem is the totem of the whole tribe; it is heredite-
rily shared from generation to gencration. The sex totem
belongs to 81l the masculine or feminine members of 3 tribe
to the exclusion of the opposite sex. and, finally, the indi-
vidual totem belongs to the individual; it does not descend
to his successors., Of these the latter tuo are comparatively
of little {mportance to Freud, compared to ths tribal totem,
For the tribal totem is the object of veneration to ths tribe.
It is this totem that, being primegenitor and consanguinous
with the tribe, foras the nucleus of the tribal religion. It
is not only their god the father, but also whst binds them to

one another, as brothers and sisters of a single group,

Hence, Freud regards totemism as both a religious
and a social system., On its religious side, the totem is
the object of religious veneration. On its social sideg
it is the source of the obligations for the members of the
clan towards one anothsr and alsc towards other tribas,

As the totemic rsligion grows and develops, these two

aspects of totemism acquire a certain independence,



76

from each other, although their interdependence can hardly
be entirely sewvared, It may so happen that the social system
often survives the religious, and conwersely, remnants of
totemic religion may still continue to govern the soctal
system long after the totemic religion has given way to a

religion of high gods.

Inspired by the evolutionary hypothesis of Charles
Darwin, Freud sought to have a close look-at its elements for
his explanation of religion, From the habits of the higher
apes, Darwin had concluded ihat man, -too, lived in small
hordes, in which the jealousy of the oldest andfgtrongest
male prevented sexual promiscuity. Freud builds upon this
assumption, He believes that a promiscuous intercourse in a
state of nature is extremely improbable, Foér the jealousy of
the male quadrupeds, and their being aroused sufficiently to
battle with their rivals, bespeak against any such promiscui-
ty. Hence, it is not improbable that man originally lived in
small communities, each with a single wife, or, if powerful,
with several, whom he jealously defended against all other
rivals, He may not have been much different from the privx\zf,éfue,
gorilla that lives with several females. When the young males
grou up, a contest takes place for mastery, The strom est,

generally, by driving out the contending males, establishes
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himself as the master of his 'family'. This then is also the
pattern of living among the human beings in the earliest days

of human habitation on our planet, thinks Freud.13

Freud was much fascinated by the behaviour of children,
He observed that the attitude that a child bears towards
animals has much in common with the attitude of the primitive
man towards the totem, The child, to begin with, does only
love the animal, and does not hate it; much less does it draw
up any sharp distinction between his oun nature and that of
other enimals, But, graduaily, due to some negative experien-
ces in it, the child begins to fear a certain animal; it does
not make bold to see itj nor to touch it. Thus, there arises
the clinical picture of tanimal phobia'! in the child. However,
this animal phobia is not inborn but only acquired. It now
both loves and hates, respects and fears the animal. Freud
however iIngeniously gives a different meaning to the child's
attitude towards animals., He reads in it what goes in psycho-
logy by the name of ‘'substitution'. The animal, loved and
hated, respected and feared, is a substitute of its father,
For the child originally loved and admired the father, but
gradually leamned to respect and fear his authority. Thus,
the child assumes a double, indeed an ambivalent, attitude

13. Sigmund Freud, Iotem and Taboo, p. 125,
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towards the father. It now begins to felieve the conflict
within itself by displacing its hostile and anxious feelings
upon a substitute for the father, With these considerations
in mind, Freud tries to show that there are traits in child's
behaviour here which show a remarkable correspondence with
the totemistic practices.of the primitive man, For the
primitive man, and also for the totemic system, in so far as
it still is in effect today, the totem becomes the ancestor
and the primal father: naturally, it is a taboo to kill the

totem,

The first result of substitupion is very remarkable:
since the totem animal is the father Symbél, the two main
commandment of totemism, namely the‘prohibitions against
killing the totem animal and the prohibition against tﬁe |
gexual intercourse with the women of onets own clan, find
themselves violated in the crimes of Oedipus. Oedipus 1is
sald to have killed his own father and taken his mother to
wife, Freud is of the view that the totemic system resulted
from the conditions underlyiﬁg Oedipus complex. Such condi-‘
tions were in fact the primitive social 'organisation'; that
was equivalent to living in hordes under the despotic rule
of the father, the primegenitor. The passage now th Freud
from totemic religion to the religion of god the father is
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direct one, Thus we are compelled to say that the dynamics
within the phenomenon of religion is also that of the
Oedipus complex, The starting point of religion is thus the
1ibidinal attachment to mother and a death-wish to the
father,

In the totemic religion, sacrifice had a great role to
play. The original sacrifice of the totemic religion was the
ritual slaying 6f the totem animal and the collective parta-
king of it with the hope of being reinvigorated by the life
and energy of the totem symbol, which is also the symbol of
the primegenitor of the clan., Such other meanings, as offering
something to deity to be reconciled with it, or as the self-
denial on the part of the worshipper, are the later exten-
sions of its original meaning within the religious practices.
The first sacrifice of the totemic religion was thus nothing
else but an tact of social fellowship' between totem god and
the clan., Thus, it was unmistakably observed by Freud that
the sacrifice was a public ceremony; as a matter of fact, all
religion was a public affair; and what is more, religious
duty was only a part of a social, or a clan, obligation, He
also observed that sacrifice aand festival go together among
" all races; and each Sacrifice entailed a holiday, and no

holiday could be celebrated without a sacrifice. The sacrifice
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was a sacrament, and the sacrificial animal itself was the
old totem animal, the primitive god; through the ritual
slaying and eating of it, the members of the clan revived
and assured the similarity with their totemic god.

Such a celebration of a sacrifice in the totemistic
religion is only a vestige of what may have happened within
the human community in its inception, Living as they were
under the despotic and jJealous hegemony of the father prime
genitor, the sons league together to kill their father. They
succeed collectively in what they could not individually,

But soon a sense of guilt and remorse sets in their he%@. As
the guilt and remorse continued, there arose a need for
collective atonement, which finds its expressiocn in the sacri-
ficial meal, Thus, the murdered father is ritually celebra-
ted and eaten with the hope that the entire clan will be
nogrished with the strength of the father, This also hag

other functions such as the establishment of the unity of the
clan and the binding upon one another to prevent such heinous
crimes, as pasdticide and endogamy, Thus, is born the religion
of the clan with its prohibition centred morality against .

murder and sexual promiscuity.

Freud recognises the same features characterizing

every religion, The totem religion originated from the sense
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of geiit of the sons at having killed the father, and from
‘t‘heir attempt to pania{:e this feeling, and thus to conci-
liete with the killed father through subsequent obedience,

In Freud's analysis, all 1ater religions exhibit the attempts
to solve the same problem; they vary only in accordance with
the stage of culture, in which they are attempted, and with
"the pathos which they feel, Nonethe}ess; they are ally
‘reactions alming at the same great event, with which culture
began;.and these events have not let manking coﬁe to rest;“

- Thusy Freud ingeniously employs;the netion of Oedippsfeompiex
.to explain the essentials of human civilization, in gehera;
and, of religion, in pafticular. The sexual desire for fhe'

; mother, and the hatred against the father in the chilg, findm;x
“1its parallel in women of the horde and the hatred directed to
the jealous leader of the aorde on the part of its other' '
younger males. But, the slaying of the father postulated‘in
 Freud's theory, marks the turning point in son's attitude.

" The psychological category of tambi¥alence' is brought abou£

- to bear upon the subsequent story of the origin of religion.
The tender feelings, said to have always persisted gain now
'Ithe upper hand, as soon as their hate had been satisfied-
they change now to feelings of remorse and guilt. In psychic
situation of 'subsequent obedience', well known to psycho-

shalysts, the sons now prohibit wha£ the father's preSénee‘
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had formerly prevented them from doing: They bind themselves
to the prohibition against free sexual access to the women
of the group, In this way the dead father has become more
powerful thaen when he was alive; the power of the dead is
thus interiorized by the living. The sons hope to redeem
themselves from the guilt of pasyicide. To the clan, the
father-substitute, the totem animal, becomes at once sacred.
Its killing is henceforth a taboo. What is more, they also
renounce voluntarily the fruits 6f their heinous crime, they
deny themselves the liberated women. The two above restrice-
tions are the religio-moral laws of the primitive community,
They are also the fundamental taboos of totemistic form of
religion: not to kill and eat the totem; and not to marry
within the totemic clan. Freud sees in these prohibitions the
two suppressed desires of the Oedipus complex: to kill the

father and marry the mother.

Freud thus laid special emphasis on the ambivalence
of the emotions that goes a long way to explain the horror
of incest which is particularly strong in primitive peoples.
This ambivalence 15 based on the feeling of guilt and remorse
for the killing of the tribal leader; but it also manifests
later in an atonement, which gives rise to the totemic reli-

gion; once begun at the dawn of the prehistoric times, it
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consolidates itself gradually, acquiring steadily newer
elements within it, The feeling of remorse and guilt in the
sons, to begin with, is the cause for the deification of
the slain father, But the totemic religion gradually grows
beyond it. The actual killing and eating of the father by
the sons (Freud readily believes that the earliest man was a
habitual cannibal) is enacted annually in a solemn ritual,
The father substitute, the totem, was, on this solemn occa-
sion, killed and eaten by the whole clan or community, In
doing so, the participants assimilated the clan god within -
 themselves; more importantly, it contributed to the streng- .
thening of their clan solidarity. Religious rites, to Frsud,
were thus primarily social in nature promoting group inte-
gration_by emphasising the vital connections between totem
and each individual member of the clan, and, of the clan
members among themselves, Now the totemic religion hés
catered for both the vertical andfﬁlorizontal dimensions of
the higher religions in a splendid manners | |

- We must then end the chapter with which we begen viz. .
‘the impact of the evalutionary hypothesis on the Freudian
reformulation of religion. The totem animal represents the
father-feared, envied, yet, also loved; the father killed and
eaten, yet, ritually celebrated and divinizéd. The totem then
gradually develops into a god. God is consequently nothing
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but the sublimated father of the human race, hence in the
totemic sacrifice it 1s god himself that is killed and sacri-
ficed. Little wonder, the man of religion behaves towards his
god in exactly the same way as the primitive man behaves
towards the totem animal. Both are 1ike children with ambi-®
valent attitude towards animals, Oédipus complex is the child's
obsessional complex, even as religion is the neurosis of the

primitive man and, for that matter, of mankind.
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ORIGIN OF RELIGION: A CRITIQUE



ORIGIN OF RELIGION: A CRITIQUE

. Having already presented an exposition of Freud's
theory on the origin of religion. I would now like to criti-
cally evaluate it, In ddrng this, we have to take note of two
important elememts, In the first place, Freud's theory on the’
origin of religion is inspired by the ethnological findings
of the nineteenth century; here again, it is the Darwinian
theory of evolution that has served as an umdercurrent for
his reflections on the origin of religion, Secondly, within
the evolutionary scheme, Freud seemed to have transformed his
theory of the Oedipus complex, subsidiary to the 1ibidinal
theory, into a theory of the origin of religion, Hence, my
critique is two-pronged, First, it'is directed against the
general ethnological theories, therefore, agasinst Freud as
well, insofar as Freud ingeniously and creatively utilises
this material, not very cautiously though. Second, it is
directed at pointing out the internal inconsistencies in
Freud's theory, especially when he traces the origin of reli-
gion to the Oedipus complex.

- Freud's théory is not entirely fashioned by psychoe
analysis;‘rather it is indebted to the ideas of Atkinson,
Robertson Smith and Weéndt, to name but a few ethnoloéists.
Butt‘the ethnological theories on the origin of religion
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are inspired by untenable assumptions, the more so, because

Froud selectively uses this material,

It need not surprise anyone, if I contend that Freud's
theory on the origin of religion is weaker than that on the
nature of religion, For one thing, his views on ethnology are
highly suspect; the ethnologists of his time themselves did
not take him seriously, It was their quiet conviction that
Freud had not only selectively gleaned their material but
also quite misunderstoocd them, Therefore they did not think
it fit to refute his theory, supposedly based on the ethnologi-
cal material., For another, serious scholars on religion today
refuse to treat the problem of the origin of religion as a
historical one. Hence, in its pure historical form, the theory
is not sought today to be defended. But Freud's vieus become
important to the students of philosophy, insofar as Freud
uses this material to substantiate his subsidiary theory of
the Oedipus complex and, then, transforms the latter into the
theory of the origin of religion. Is he justified in doing
what he dig?

When it is stated here that the ethnological data do
not throw any light on the problem of the origin of religion,
let it be said at the very outset, that it is not meant to

cast aspersions on the work of such eminent ethnologists of
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his time as Taylor, Marett, Frezer, Robertson Smith and
others., I do not question the ethnological data meticulously
and copiously collected, collated, edited and published.
What I do question is theirlinterpfetation. Thus, for
example, a philosopher bf’religiqn does not question the

fact that there is the belief in mana in ‘primitive! reli
gions; What he does guestion is: How is mana an impersonal-
fluid power, that an individual is said to be incapable of
controlling? How does animatism attribute 1ife to all things,
not only animste but also appsrently inanimate? Why should
totemism be inSeparébly related to exogam&?.How can dne .
incorporate éo very heterageneous material into a prgconceivéd

evolutionary scheme?

A theory of the scientific evolution of:life and spe-
cies has today became a shibboleth. The .impact of evolution,
in its extended sense, on religion, too, is tacitly admitted
by the philosophers and religionists, To be sure, religions
have gone through many phases; they too have been affected by
evolutionary development. This much can readily be granted tb
evolutionists and Freud, They are here on firmer grounds than
the theologian, especially, if the latter 1slweddedlfé the
notions of static and immobile fealities; And yet, what has
éppeared to be a shibbaleth of evélutiqn hasAnot gone'without
challenge. Scholars on religion do question the imposition
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of wvhat may be said to be a dogmatic evolutionism, especilally
in its narrow interpretations in the history of religion,
PhilésophETS too may have difficulties with an evolution

that has become a doctrine and a system, For they realize
that religions have developed, not in unilinear féshion, but
in an unsystematic mammer, The pluriformity of religions that
strikes us so much is a product of unsystematic development.
Hence, the neat systematic development of the religioms,

advocated by some ethnologists, cannot be accepted,

There may, surely, be in some ‘primitive' religions
such phases as animatism, animism, magic and totemism, We
may grant that some religions may have passed through the
belief that everything in the world is endowed with a secrst
life, Some religions may have passed through the‘belief that
things are ensouled with a power, Some religions may have
passed through a phase of the worship of the dead ancestors,
In some religions, man may have tried to gain control over
the power(s) by way of magic. Finally, in some religions,
the worship of the totem animal may have paved the way for
the worship of the god(s), But, to uphold a dogmatic thesis
that a1l religions have passed from animatism to worship of
gods, or a high god, through the neat phases of animism,
magic and totemism, is not philosphically warranted., It is a
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postulate that demands far more historical evidence than the
ethnologists can muster, It is nothing short of dogmatism,
because ethnologists seem to be naively believing in the

narrow conception of an evolution.,

Hence, it may be argued that a theory of evolution,
as applied to religion, is valid in a brozd sense, and here
too, only upto a point. It must not be extended unduly too
far, The presuppositions of such a narrow, but systematic,
evolution are not historically warranted, Let us, for example,
consider the following presuppositions: religions have deve-
loped uniformally; the phases of development are here
animatism, animism, magic and totemism;/Eégic is the phase
immediately preceding religion so much so that it could be
sald that religion begins where magic ends; the ngtion of
holiness developed from the belief in spirit; finally,
belief in one god developed from belief in many gods. But
some of these presuppositions can never be historically

proved, they lack empirical evidences.

Ethnologists, engaged in the task of reconstruc-
ting primitive religion, invariably proceed with the
assumption that a belief in spirits is fundamental to these
religions. But the religionists have pointed out that such

a belief is not necessarily found with many 'nature-peoples’.
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Perhpas, it is also not found even among the oldest cultures.
Going by the evidences provided. by historians of religion,
development psychologists and even by some of the ethnolo-
gists, we can argue that animistic ideas are not the original
ideas of religion; if so, they too are derived phenomena, We
cannot say with certainty that any given religion has fol-
lowed in its development the different phases outlined above.
There may be certain phases, but there are also individual
traits that cannot fit into the straight jacket; they inter-
penetrate one another. Historians of religions have founé it
more useful to speak of strata or structures rather than
phases and epochs of religion. Where the latter do exist,
they have found it more meaningful to speak of them in terms

of the strata.

Even where strata of religions are identified, ve
should not think of them as systematically worked out
structures. For such neatly worked out structures have their
problematic assumptions. For an illustration, think of the
Azande religion that Evans Pritchard discusses.1 The
Azande's daily life is governed by his religion; religion
to him is a form of life, If you speak of an epistemology

1. Evans Pritchard, "Zande Theology" in Social Anthropology
and Other Essays, (London: Free Press, 1962).
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in his system, all his knowledge is vital and existential,
There is no way of proving that his system of knowledge is
in anyway inferior to that of the modern European, equipped
with all the scientific knowledge, made possible by the
spirit of enlightenment, and the consequent technology. His
religion is perfectly rational to him insofar as he follows
his form of life, In the world-view that he follows; all his
actions, however trivial to others, are perfectly rational,
There is no way of proving that the Azande religion has no
reality behind all that he believes and does; not at least
snymore than in the beliefs and actions of the modern man,
Much less can we argue that his worldeview has arisen out of

a grave mistake that is in need of correction,

In the reconstruction of a primitive religion, the
European ethnologists and Freud seem to assume that religion
is less than science, — an assumption that cannot be sub-
stantiated., Explication of religion in terms of nor- reli.
gious factors, even in principle, has its serious problems,
Any attempt to explain religion in terms of magic also has
led to unsolwable difficulties. What is more, often the
distinction between the 'primitive’ and the 'developed!
religiows is drawn foom the distinction between a nomescienti-
fic and the scientifically and technologically advanced
civiligations, little realizing that there is no correspon-

dence between 'higher' and ‘lower' civilizations, on the one
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hand, and the 'primitive' and the 'non-primitive' religionms,
on the other, For each religion is a complete system, even
as a culture is a complete system. If soj the distinction
between the primitive and the higher religions cannot be

reasonably substantiated,

Surprisingly enough, Freud's Iotem and Taboo was

published in the same year that Emile Durkhfém published
his monumental sociological work oﬁ religion.2 DUrkheém's
interest, though theoretical, was centred around the primitive
people of Australia., In this work, he chgllenges the hitherto
prevailing view of primitive religion, The prevalent viewl

on primitive religion was that it was devoid of any content,
and was steeped in superstition and empty rituals. Hence,
Durkh@$n's significant contribution lies in this that he
argued that primitive religion is not devoid of content but
that it too has a conception of 2 core reality., However, he
ended up identifying this core reality, not with any trans-
cendent reality or divine power, but, with the reality of

the clan or society; totem is the symbol of the clan or

society,

Did Freud pay any attention to this work, the more

so, because he too was interested in giving us a theory of

2. Emile Durkhiem., El tary Fomms of Religious Life,
(London: George Allen and Unwin Ltd,, 19%3 .
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the origin of religion? It .does not seem so. Freud may have
shafed:the theoretical ipterest of Durkhﬁém,‘bgt he was not
1ntereeten in substantiating his theor1e§=with case studies
ofecommunitiesf;ﬁis selective gleamings: from the works of
ethnologists seem to be used in the servide of a preconceived
psychological theory of religion. It was sufficient for him
to use ‘the evolutionary model of the ethnologists in his
understanding of religion. The model culminated in the
theory of totemism. And,'the totem symbol was all that he was
looking for to take his psychological leap towards bis own
theory of the origin of religion.

. The evolutionary scheme, so important to the ethnolor
glsts,. in general, and to Freud, in particular, did not go
wnchallenged. The objective of this attack on evolutionism
however appears to me, not merely academic: While Andrew :
Lang3 worked against the scheme single-handedly, Wilhelm
Schmidt worked with a team of students to produce his twelve
volume studies.on the origin of,religionf A thorough going
work in the German tradition, indeed! In the same tradition,
we have, in recent times, the work of the ethnologist A.E,

J‘ensenj.-)+ The anti-evolutionists, in particulari SChmidt

3., Andrew Lang, Making of Religion, (New York: AMS Press, -
'1898); See dlso his Magic ang Religion, (New York: Gordon
Press, 1901) .

4 AE, Jensen Myth and Cult égg Primitive. Pegplgs
(Chicago & london: University of California Press, 1963).
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introduces a new element in the study of the origin of relie
gion, He believed that the original religion is neither
animatism nor animism; neither magic nor totemism; but a
‘primitive momotheism', With a considerable skill, he argued
that the primitive tribes believed, not in any spirits, but
in a high god, a primordial principle, a universal father of.
the tribes, symbolized by sky, or sun etc, He also suggested
that this primordial principle did not hecessarily Trecelve
any homage and worship, It was a simple explanatory hypoe
thesis, an ‘originator'!, that filled in queries about the
source of all things. The high god thus is primary, he is

by no means derivative,

It may be worthwhile to probe a little deeper into
this theory of the high god, since it had a considerable
influence -on the anti-evolutionary scheme. Would it be
somehow a refutation of the Freudian theory on the origin
of religion?

To begin with, scholars are not unanimous on the
antiquity and nature of the high gods. Secondly, we have no
means of knowing if the primitive tribes, referred to by the
scholars of the Schmidt school, are feally primitive in the
real sense., I am afraid, there is no way of determining what
is 'primitive' in the real, and historical sense. The



95

scholars of Schmidt school are more conceptual than histori-
cal in their orientation. This is not without reasons. They
occupy a mid position between the ethnologists-anthropolo-
gists and philosophers-religionists. Even here, they are
more in the service of theology than of history, Thirdly,
there are a host of related problems in regard to these high
gods: Do we speak of high god or gods? If the latter is the
case, did the high gods include other gods to bring about
primitive monotheism? These questions cannot be answered
with any certainty, even in the case of the religions of the
Middle East, which have supposedly entertained notions of
primitive monotheism. Or, does the high god simultaneously
include other gods, an idea that so fascinated Max Muller

in his treatment of the Vedic religion, and compelled him to
coin such words as 'henotheism! and 'kathanotheism'? Finally,
how are we to understand the nature of the high gods? Are
they active or passive? Yahweh of the Semites may be
actively engaged in the affairs of his tribal people, but
this could not be said equally of the many otiose Greek and

the Egyptian gods.

In spite of the above difficulties, theories of the
primitive monotheism shook the foundations of the evolu-
tionary scheme of religion. But, the anti-evolutionists have

not been successful in answering the central question: What
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4s the primordial religion? In their answer that it is the
religion of the high god rather than animatism/animism,
their theological, indeed narrowly Christian, bias is geared
to establish a primitive revelation from primitive mono-
theism. Thus, the theory of the high god is directly in
league with, indeed in the service of, the Biblical theology.
This bias proved to be a stumbling block for the serious
studies of: the German Schmidt school, that otherwise did a
fairly exhaustive study on the origin of religion. I am
afraid, even Max Muller could not extricate himself fron
this bias, when he began his studies on the Vedic religion.

Evolutionary and anti-evolutionary schemes then have
their own moorings and cbjectives, Evolutionary theory
professes to be scientific (more precisely ethnologieal)
and argues out the origin of religion from animatism, snd
its clearly worked out developmental phases, to the higher
monotheism. Anti-evolutiomary theory, on the contrary, pro-
fesses to be theological and argues out the origin of reli-
gion from primordial revelation and monotheism to its dege-
neration into a variety of religious practices. The farmer
begins in nature in all its incohate and imperfect forms,
and gradually evolves into refined forms of religion. The
latter begins in the ‘praster-nature' in the garden of Eden
in 4ts pure form, and gradually degenerates into supersti-
tion and priest-craft. But, neither theory can be historically
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substantiated, Both are equally dogmatic, the one represen-
ting scientific dogmatism, and the other representing theo-
legical dogmaﬁiSm; The first one is supposedly history that
claims to be rationalistic and natural science; the second

is supposedly theologically'inSpifed.natural science., Neither
ﬁellrus what the primordial religion is. Honestly, we cannot .
knd@ sciéentifically what the origin of religion is:

‘The search for a primordial rgiigion, en original
religion, is futile. It does not fructify either ih the
garden of nature or in the praetennature. The sources that
are necessary for the historiecal explanation of religion '
are simply not available to us, The attempt to reconstruct
it by studying the nature-people of our times leads us
nowhere, for the nature people of our times are not the same
as the primitive people. Even as a civilized people have a
&ong history, the nature-people too have an: equally long
history of their own, eften unuritten, but sung, danced
about and ritually celebrated. In regard to their religion,
we cannot go beyond the historical and psjchological
'hypothesis?, 'visions', 'presumptions' and 'essays'. The

author of Totem and Taboo seems to have been aware of it,

but also seemed to have ignored these signs deliberately,
to come up with a theory of the origin of religion in terms
of his own brain-child, the Oedipus complex. |
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If we know nothing about the origin of religion
scientifically, we also lmow nothing of it theologically.
The genesis account of the primordial, praeteﬁhatural state
of grace, in which man, 1lived in Eden)is not meant to serve
as any 'recollections of primeval times'. The garden of
Eden is not in any point of time on a calendar, The event
of Fall is not intended to convey a historical énd Scienti-
fic truth but only a set of religious truths within the
Semitic Weltanschauumg: that God is the creator and

sovereign of all that is created, that*god's creation is
essentially good; that man exercises his freedom, rebels
against God and is responsible for his choice. Fittingly,
these truths are presented in the form of religious poetry

and myths,

In the light of ,what is stated of the mytb of |
fereation and fall', theologian today need not fight £hy
of the evolution either of the world or 52§g%if, from the
lover forms of life, Scientigic evoliition does not do any
violence to his religious truths., On the other hand, he
need not jeglously guard the ngtions of primitive r?vela-
tion and primitive monotheism either. Precisely on accognt
of the absence of historical evidences to either evolu-
tionary theory or anti-evolutionary theory, neither a cons

frontationor a,gynthesis between the two is warranted,
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Happily, today, the dogmas of ethnology cum science of reli-

gion and of theology cum church are more resilient than they

formerly were,

This resilience in the dogmatic positions is directly
reflected in the science of religion, Recent books, in the
area of either history or philosophy of religion, do not any
pore devote introductory chapters to the origin of religion,
Nor do ethnological manuals have a chapter on the so called
primitive religions. If at all they do, they speak o the
primitive religions, and here too, there may be several
chapters on each of the religions, thanks to their awarmness
of the historicity of a religious tradition. They are now
inclined to discuss the religions in their concrete givenness,
be it Polynesian, Amerindian, or African religions. To be
sure, 'patterns of culture' will have to be understood in
themselves,s so too, each religion, in the light of its own
assumptions, Rightly, the study of religion has come to be
the study of the history of religions,

Accordingly, religions are today examined in their
own specific forms, often with intensive field studies.
Resources of philology, sociology, psychology, ethnology,

5. Ruth Benedict, Patterns of Culture, (London: Routledge
& Kegan Paul, 13980),
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archaeology, history of art and folklore are brought to

bear upon the study of religions. Malinowski's 'functional!
epproach is, to a limited extent though, 1is a guide to such
field studies;é He studies the many institutions of a given
religion. The functions of these institutions within a
religion give us a viable total picture of that religion,
Individually, the functions may have asppeared odd, pointless
and even ridiculous, but, when taken together, they reveal a
coherence within the totality of that religion. The task
that the science of .religion sets before itself is, not an
a_priori construction, nor the classification of religion

as ‘'higher' and 'lower!; it refrains from value judgements,
The task is rather to perceive the diversities among the
apparent simila?;t;es, to perceive ameng the apparent diver-.
Sities;néggwigg;;ﬁ§g§§’to analyze the functions, perceptible
against its own background, and finally to put them together
for the sake of seiing the religion in question as 4
totality.

I will now turn to the specific critigue of Freud's
theory on the origin of religion,

Firstly, consistent with the ethnological and the
anthropological spirit, the problem of the origin of religion

6. Bronislaw Malinowski, Magic, Science and Religion and
Other Essays, (Boston: Beacon Press, 1948).
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is viewed as =n historical problem. Freud too.claims his
theory to be historical, But, his theory is anything but
historical, despite the copious ethnological material in his

Totem and Taboo. His most important conclusions lack histo-

rical evidence, Anything, to be considered as historical,
should have some specific time, and space and its ordering
therein, The 'facts!' which Freud tended to establish, on
the contrary, came from mythgs, dubious totemic practices
and psychoanalysis. None of them is a documentary source of
the kind, which the historians generally use to reconstruct
the past.  As a work of history which Freud claims it to Ve,
his reconstructions of the primal horde, and of the events .
which led to the sfaying of the father and the establishing
of the clan solidarity thereafter, are nothing but the work
of fanciful imagination, Historians of religion are quick
to point out that all the reconstructions of pre-history are
usually tentative, and so, all that we can do is to Judge
its plausibility in the case of the origin of religicn,

which however is low.

Freud is aware of the weakness of the explication of
religion_in terms of animatism, animism and magic. He there-
fore makes use of the totemic practices, This is not because
the totemic practices represent the earliest form of religion,

but because it comes handy to be identified with his
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fanciful theory of the Oedipus complex, and then to explain
away religion in terms of thé latter. I have already pointed
out that it is not possible to substantiate that every reli-
gion has passed through the totemic practices, despite their
antiguity in some religions. It is also possible to maintain
that totemism cannot be called religion at all; if anything,
it only forms a border line of religionj it is rather a
matter of social or tribal organization in some society, The
identification of a.social organization with the religious
practices is based on an assumption that, to the early
societies,; there was no distinction between the social and
the religious concerns, Unfortunately such an assumption is
entertained not only by anthropologists but also philoso-
phers, The tendency to treat everything primitive in an
amorphous manner is widespread, although rarely, scholars
care to substantiate the claim with either arguments or

evidences. Indeed amorphousness here is cover for ignorance.

In trying to answer the question of the origin of
religion, one cannot but implicitly address himself to the
question of the nature of religion: Why is man re}igious?
What is there in his nature that necessitates the origin of
religion? What is there in the nature and constitution of
man that induced him in the beginning to seek satisfaction
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dp 50
in religion, and continue to.be religtous through the ages?
It surely is not the case that Freud did not raise these

questions at all, Indeed his Future of an Nlusion’ s an

answer to this set of questions, But while these questions
are not even implicitly entertained in the content of the
origin of religion, his answer here is sociogenstic. The
origin of religion is explained away as a consequence of the
primitive man's attempt towards a cohesive social unity, The
nature of religion there is explained away in terms of tiue
power of the human psyche, In both the cases, Freud's is a
brilliant 'mythology! without a unity between the social and
psychological, That his answer to the question, why men is
religious, is nothing short of a naive simplification of a
complex phenomenon, and that his explanation is not any
better than begging the question, I hope to show in the

next chapter. Here, it is sufficient to suggest that there
is no unifying thread between his social and psychological
‘myths ',

While Freud shares the view of ethnologists that
totem is also a taboo, in his enthusiasm to assert the
antiquity of totem and its resultant taboo over against the

concept of god, he assumes that all moral preseriptions of

7. 8igmmd Freud, Futnre of an Illusion, Frang .W.D-Robson H<¢oll,
CLO"\doné Hogwf‘ﬂ\, B!.Q&S) 19-7'5)'
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the society are prior to religious commandments. This assump-
tion 18 not only arbitrary but smacks of dogmatism, For one
{,huig, all societies did not pess through the totemic prac-
tices, For gnother, even when‘a‘primitive revelatibn and ‘a
primitivé mcnothéiém are readily rejected, phildsophers;
religionists and the literary critics have been successful
in pointing out that in some societies, at least, the concept
of gods seems to have been co-eval with men. Earliest known
cultures and civilizations may have readily entertained the
cqnceptiogs.of some form of deity, not'merely imjefsonal;

to be:coaleSped into the concepts of totem and taboo, but,
more‘often;‘é personal deity to retain its distinctiveness
from ah impérsonal capricious powerg§l If this is the casé,
Freﬁd_cannot suppose that taboo dates back to a period even
before any kind of religion and religious prescriptions
~existed within a given culfure.

. An important element that can be noted in all the
ethnological theories, as having given rise to religion,
is the emotion 6f'fear, consequent upon the ignorance of
man about the workings of the laws of nature, This is in a
speeial way reiated toytotemism, on which Freud directly
depends for his theory, This elemental theory of fear is

Adan‘uhdercurrenﬁAof'all'the sthnological theories, to say

nothing of totemism, Freud does incorporate it in his
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theory;*although he was careful to add that the fear of gods
is'couﬁied with the hope of securing their goodwill. There
1sjnofdoubt that a vague térror, more aptly an awe, or
religious dread, may have existed in the life.pf the reli-
gious mah, but this peculiar feeling cannot be explained in
terms ofkthe ordinary psychological feeling of fear. The -
simple eﬁotion of fear is inadequate to explain the associa-
ted feelings of wonder, admiration, gratitude and reverence,
that. play often a greater role in the life of the religious
men. A perceptive religious psychologist, Rudolf Otto,

seems to me to have grasped the truth of this esperience as
not merely‘as the experience of the tremendum but also that

8

of the fascinpgsum.~ If so, religion ought to have its root

in a 'kinship! with 2 transcendent power, but this kinship
cannot be so artificial aéf%hought of by Freud,

Speaking of animisﬁ itself, Freud maintained that
enim&sm is not a religion, but rather it constitutes the
foundation, on which religions are later built, This is a
point that, even if readily conceded to Freud, on the ground
that animism can be worldeview that still persists in modemn
life, either in the debased form of superstitions or as

being the basis of our speech, beliefs and our philoscophies,

8. Rudolf Ottoiazhe Idea of the Holy.@pndonithqbniuuﬁye&stgy

Pras:
195%
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Freud does not take pains to substantiate.his contentien,

A substantiation here would call for a detailed working out
of the vital relation between myths and animism, an attempt
we see in the works of Camp‘::ell.9 So too, a probe into the
role of folklore would be of immense help to study this
vital :c‘ela:b.’n.on.'c '

From all that is discussed so far, it follows that
Freud's relgance on ethnology, as we find it more and more

diluted in his Totem and Taboo, is of 1little help to esta-

béisn nis theory of the origin of religion. We then have to
examine his psychoanalytical elements superimposed on the
ethnological data. These elements are centred around his
assumption that Oedipus complex is both innate to man, and
universal to human community, Béfore I enter into the cri-
tique of various elements, I would like to briefly refer to
the attempts of the Neo-Freudians to make Freud's theory
plausible, They generally' reject the hereditary implications
of the events in the primal horde. They feel that the
Oedipus complex arises anew each time out of the familial
configuration, They modify Freud's position, to a considera-
ble degree, to make it more plausible by rejecting the
implications of a racial mind and the inheritance of acquired

9. Joseph Campbell. Myths We Live By, (New York: Bantem
" Book, 1978).

10. Ernst Cassirer. Six‘gboll Mytha#dCulture, (New Haven:
Yale University Press, 1979,).
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memory, Instead, they think that sacrifice should be viewed
~as the symbolic expression of an unconscicus desire for
'parricide that each individual has acquired for himself.

A critique of the Neo-FreudianiSm could ve an interesting
academic exercise; however, it falls outside the_puryiew of

my work,

Firstly, restricting myself to Freud's own theory,
I notice, that Freud's conclusion, that religion is an
obsessional neurosis of mankind on the basis of the psycho-
‘1ogical concept of 'substitution' does not hold good. i
| Freud observed that the attitude that a child' bears t}owards
animals has much in common with the attitude of the primi-
: tive man towards the totem. The child, to begin with does
. only love the animal and does not hate it, but gradually,
: due to some negative eXperiences the child begins to fear
a certain animal, Thus, the fear of the animal, ‘on the part
‘of the child, is not natural but acquired. The child now
" both 1oves and hates, respects and fears the animal, Freud
however.ingeniously gives aldifferent meaning to the .
" child's ambivalent attitude totqard,s the,animals.‘ He reads
. in. it what goes in psychology,by the name:of,'suhstitution'.

11, Money Kyrle 'The Meaning of Sacrifice! as quoted in
‘William A, LfssaahdEvan Z. Vogt, Reader in Com arative
Religion, (London: Harper & Row Pﬁblishers, 19
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The animal loved and hated is a Symbol of the father, For
the child, that initially only loves and respects the
father, gradually acquires the hatred and the fear of the
father. The father is loved, but his authority is also
feared, resented and hated. Hence, the father, that 1is
feared and respected, loved and hated, is substituted for
the animal that is in the same way loved and hated. The
animal concerned has become the totem that is at once the
taboo,. This argument is now t—rans'pbrted from the individual
level to the collective level. Primitive mankind, like the
_child that substitutes the animal for the father, substi-
tutes the4to£em animal to the pater-families of the

community.

. The above argument, hbwever‘~peréuasive, has serious
difficulties. First of all ﬁhe concept of substitution here
is riddled with problems. Love and hate, respect and fear
are the natural emotions of human beings. There are many
things in this world which we love and hate, respect and
fear, Hate and fear.may also have been occasioned by negas
tive experiences in 1ife. It is not the case that we
. @Xpress this ambivalent emotions towards animals and father
on;y,-but~a1so towards many éther objects, events, animals

and- persons in 1ife, If so, how can we be sure as to what
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is substituted for what? In concrete, why should an.animal,
and nothing else, should be substituted for father and
noghing else? Conversely, why should father, and nothing
else,.substitute an animal, and nothing else? In the
Freudian theory, then, there is no justification to substi-
tute my love and fear of the animal to the love and fear of
the father. The concept of substitution then leads us
novhere near the sg@lution of the origin of religion, The
transposition from the 1ife of the individual to that of the
community is fraught with philosophical difficulties both
at the individual and the collective level,

Secondly, granting merely for arguméents sake that
a child : sometimes 'displaces! its hatred of the father
upon the animal, 1t could still be questioned, if it is .
the case with every child, (at least the one that has come
to accept religion), and at gll_times, so much so that it
can be now asserted with a certainty that the origin of
religion of mankind is traced back to the primaeval dis-
placement, What is more, in spite of his acceptance of the
electra complex, as distinct from Oedipus complex, the
Qisplacement in this context is selectively reserved for
the sons by Freud. For the present, I shall not dwell upon
the oddity of this selective reservation on Fieud's part.
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I shall rather dwell upon another aspect Taking this dis-v
placement to be valid, would ‘the sons retain enough of the
original hate-impulse to slay thedfather?(If they did, would
the slaying not resolve the value of displeoement in society
once and for ell?lFreud ma& affirm both the questions. But.
others will reduire more scrutiny before.they.accept the
affiréat;ons;.sor the first affirmation would go against an
adequate pspchology of humao,feelings._The_second.affirma;
tion would dmply that'religion began everywhere with the
'displacement' and the slaying of the father, in every
sociepy, including the one that 4id not know totemic prac-

tices.

Thirdly, the assumption of Freud that originally
human beings lived in hordes like animals is also not
supported by historical evidences. We should not lose sight
of the fact that a theory of evol ution, despite its having
become a shibboleth, is,stillla hypothesis, The assertion,
thef the humenVSpecies_ahdisome ofAtbe enimal primates may
have a common ancestor on the scale of evolution, has .
opeped gore questions to be aﬁswered than it has actually
answered§ magy are the 1inks that are missing here.“Further,
a patriarchal system in a community does not entail that
its life pattern is that of the animel-primates§ among .
vhom, too, there is the domination by the male. The funda-
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mental mistake here seems to consist 1in our thinking that
the 'pater-famili_as' is same-as .the 'pater-primogenitor'
The mistaken {dentification indulges in category mistakes,
for tno fermer is primarily,sociological,'wnile ths'latter,ﬁ
biological; it stems from makingAthe primate énimsl-iife a-
pattern for human 1ife. Freudian theory, in its narrow
1imits, cannot even account for the prevalence of & natria;-
chal:system; It also-does not follow that the matriérohai‘
systsms necéssarily have a religion centred srownd a female
deity; to reverse the Freudisn theory of the‘siayinngf the
father and replace it with the slaying of the mother, 1f 1t

is‘eVér sought to be done by the neo-Freudians.

Fourthly, even if we agree with Freud's supposition,
that the human community is modelled on the life pattern
of the animal primates, with the biological instinct of sex
as the nucleus,. there are difficulties that Freud can hérdly
answer, It remains inexplioablé to us wh&;’after the comple-
tion of the act of parricide, it becomes impossiole to the
sons to reach an accord to share the women of the clan. It
would be highly arbitrary to think that a league 18 not °
possible, when it comes to the sharing of the women, Need-
less to say, my emphasis is here on the possibilify of the
league itself. For Freud once agéin, Speéging fr the sons!
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coming together to ritually celebrate the murdered father,
énd also to bind themselves to a code of conduct for pre-l
venting the recurrence of the parricide and incest in the’
community, in remorse and recomp%e.' What I question is
Freud's creation and recreation of a community at his sweet
will, when it suits him, and rejection of the same, when it
does not suit his scheme of arguments, We also cannot
establish that, with the completion of the parricide, there
is no more the unity of the community, For what prevents
the strongest of the male to assert his hegemony over the
community, eliminate his rival, take possession of the
women and thus establish the original community under his
domination? Is not the pattern of l1ife of the animal
primates the model for Freud's patriarchal community?
Freudt's inconsistencies here seem to be embarassing even

to the well-meaning supporters!

Further, Freud thinks that the very first moral
principles of the community originate with the 'emergence
of the new community, after the parricide snd the celebra-
tion of the murdered father. These principles are prohibi-
tions against incest and murder. It 1s at the celebration
that the brothers bind themselves to these principles as
the first social and moral taboos. The community would
henceforth be guilty of their violations, This argument of
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Freud 4s hardly convincing. Remorse and recompense are.
consequent upon the sense of guilt, It is. precisely this.
that the sons suffer from, when they have murdered the
father; 1t is precisely this that has necessitated their
coming together to bind themselves to. the prevention of
the he;nous crimes, Does Freud put the cart before the

horse?

There is yet another problem that refers to the

clan’s solidarity itself, Few anthropologisto suggest that

Sé%é%gy'and the matrilinea&tsystem are resultant upon
the sanctioning of the first laws of taboo in the community.
Freud thinks that the ﬁabd of brothers allowed st:qngers,
to Aave access to the women whom they had renounced. This
1§'the‘beginning of(both éxogamy and fhe'matfi;inééh‘system
within tbe cémmunity. This supposition of Fréud is not
warranted, In the firstvplacé;:who are the strangers whom
the ﬁa@d‘of brothers give access to the women they have
renounced? If we buy the Freudian presuppositions, we could
suggest that the strangers are none other than the members
of the same clan expelled by the jealous pater primogenitor.
This situation hardly gives rise to ‘exogamy, to say nothing
of the matrilineah system of the society. Secondlf, if the
b;hd of brothers renounce their claim to the women of their
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clan, we should be prepared to argue that they would be
now emotionally sttached to other clans, since their own
clan does not sustain them emotionally. In thé latter case,
all that is left for the brothers is the disintegration of
their oWﬁ clan solidarity, to preserve which they not only
celébréte' the murdered father but alsc aim at the smooth
fUnctioning of their own clan, They would be left with a
clan in which they have practically no role to play. The
clan solidarity, that they wanted to preserve at all cost,
including the renunciation of the physiological instincts,

has come to naught,

" A corollary of the above situation would be equally
inexpliceble to Freud, Granted for the argument sake that
Freud's totemistic taboo becomes an adequate explanstion’
of exogamic practices, it fails to throw light on the
endogamic practices. However, limited in its prevalence,
ehdogamy'is, after all, practised in some communities,
Freud's selective gleanings from the ethnological ‘dats 18
rather baffling to us, '

Freud tells us that the totem meal is the beginning "
of social organization, of moral restrictions and of reli-
gion. To Freud, the latter of these is fundamental; the
former is necessarily linked with the latter. But it is quite
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possible, not to read here -eny trace of religion at all,
The fotem meal need not be seen as a sacramental mesl of

ﬁ religion, Freud seems to be reading too much of a Chris-
tian Eucharistic sacrament in the totemic meal; and in
doing this, he is anything but cautions in transferring

an element of his own culture into the primitive cultures,
His attempt is characterized by an enthusiasm rather than
a careful analysis, He thinks and rejoices that he has been
successful to explain away Christianity, a 'father religion',
and its sacramental 1life. One need not read any kind of
remorse and repenténce in the totemic meal. queed, it 1s
quite possible to adopt a standpoint that is diametrically
opposed to that of Freud, Totemic meal may also bé’read as
a victory celebratioﬁ of the bénd of broﬁhm's at having
succeeded to overthrow the éﬁthority of the éealous and the
despotic father, '

To conclude, the theory of Freud on the origin of .
religion moves in vicious circle, It claims to be historical
because it draws upon the ethnological data. But it is .
nothing short -of a fantasy, corresponding to the ana;ysangis.
The introduction of the psychoanalytical Oedipus complex :
puts the final seal of fantasy on it: The totem 1s the |
father, the father is killed and eaten; the brothers never
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get over theirremorse for the deed; to reconcile them-
selves with thelr father and themselves, they invent
morality snd religion. The above reasoning cannot be his-
torical, even in principle, no matter how much the ethno-
logical data is forced in the 42322§§§§Z§iii§§'of Oedipus
complex. Unfortunately, the truth is that the primal
parricide is merely an 'event', constructed out of ethno-
logical scraps, on the pattern of fantasy, although it is

given a semblance of scholarship, by way of psycho&nalysis.



CHAPTER V

RELIGION: A PSYCHO-MYTHOLOGY



RELIGAON: A PSYCHO.MYTHOLOGY

In this chapter, I would like to present Freud's
views on the nature of religion as a gigantic psycho-

mythology. Whereas the Totem and Tgboo is an embodimént of

his views on the origin of religion, the Future of an
;;;gg;gg1 is the fruit of his reflections on the nature of
religion, Whereas the former is dependent on the Darwinian
evolutionary theory, therefore, in essence, is reportedly
historical, the latter is dependent on the Feusrbachian
philosophical atheism. Freud has the distinctive merit of
providing to the philosophical thsory a psychological
thrust. He brings in his understanding of the human psyche
to fully bear upon his reflection on the nature of religion.

His basic insight on the issue is that religion is
an infantile dependency, therefore an illusion, that it is
an admirable psychic myth for the purposes of wish-fulfil-
ments, On his realization, that he 1s destined to remain a
child of nature forever vis-a-vis the stupendous powers of
nature, man feels for ever the need for a father; it is a

spontaneously felt need that he cannot face the powers of

1. Sigmund Freud. The Future of an Illusion,.
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neture without the protection of a father. Needless to say,
bis earthly father cennot match up to the task. Herce, he
lends these povers themselves the features, belonging to
the figure of his father. Thns the gods that he creates
for himself after his own image are his own handiwork,
although he dreads them, seeks'to propitiate them, never-e
theless, entrusts them with his own‘protection. We ﬁust
recognize in his attitude that his longihg for a father is
identical with his need for protection. Such a perception
is born fundamentally of human helplessness and veakness,
Against this backdrop, F?eud addresses himself‘to an impor-
tant question: In vhat does the peculiar value of Teligious
1deas 1ie? The answer is cited from the supposed dynamics
of the human psyche, as he perceived it:

"They are the illusions fulfilments of the

oldest, strongest and the most urgent wisheés’

of mankind. The secret of their strength

lies in the strength of these wishes."2.
Thus, for Freud, the value of religious ideas lies in their
capacity for wish-fulfilment, human wishes get thefr ﬁlfi;-
. ﬁent through religion., For him, religion occupies a predemi-
nant position in our civilization, whbich itself is a defence
mechahism'against the vicissitudes of 1life. He belleves that

2. Ibid., p. 26.
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so long as man lives by a civilization that is constantly .
fed by a religious world.view, and not by science, man will
remain infantile, depending on religious ideas for the
apparent fulfilments of his wishes, Bence, I shall first
discuss Freud's views on civiligzation, very briefly though,
and then 1link it to his theory on the nature of religiocn.

Civilization includes within itself two important
elements: one, all the capacity man has acquired to control

the forces of nature for his own satisfaction,

Two, all the prohibitions necessary to control the
relations among human beings, especially in regard to the
distribution of the available resources, But, Freud admits,
there are serious difficl:ul'ties here: The two trends of
civilization however are not dependent upon each other, In
the first place, the mutual relations among human beings
are governed by the amount of instinctual satisfaction made
possible by the existing resources, Secondly, it is possi-
ble that an indivigual himself can become the resource to
another, to the extent that the latter makes use of the
fermer's capacity for work, or even chooses the latter as.
a sexual object. Thirdly, and this is of vital importance
to Freud, paradoxical though it may seem,'every individual
is- virtually an enemy of civilization. It is true that
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eivilization is’ s’izpbos.edly- for the universal humen benefit:
indeed, man can ill-afford to.exist in isolatiom..But,
human beings do find it a heavy burden, when civilization
calls upon them to make instinctual sacrifices, without
which there hardly 1s a 1life of the human communiﬁy. Freud,
does not miss the point that civilization has to be defen-
ded against the individual; that its regulationms, insf.itu-;-
tions and commands are invg;jiably geared to this uﬁp;easant

task,

In defence of these tasks, civilization may inter-
fere with human instincts, by way of attempts at' a c'ertain
distribution of resources as‘ well as of maintaining that
distri_bution. Indeed, it aims at proteci:ing éverything thaf
contributes to the conquest of nature, and the production ¢f
wealth, even against man's hostile and indoiemj; impulses.
Civilization has to contend with the truth that human crea-
tions are easily destroyed; that science and technology,
which may have built thenm up,A can élso be embloyed for théir
destruction.,3 Freud believes that ciﬁilization is something
that is imposed ona majority by a minority group, The
.latte? knew how to coerce bthers and their powers. The

defeets encountered in the civilizations are not inherent

30 I.bido, Pe 20
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in itself but rather in the imperfections of the cultural
forms, which have been developed over the years, Freud.
deplores that although mankind has made a lot of advance

in controlling nature, by way of science and its associate
technology, unfortunately, it has not made much advance in
the management of human affairs, He visualizes that, if only
we could get over the destructive elements withnhuman nature,
which are inherent therein, there could be a golden age in

a civilization;f%ould be free from all discards.and dissa-
tisfactions. For Freud, this is neither a wishful thﬁnking
nor a pious sentiment. He is convinced that, through the
influencé of exceptional individuals, who can set examples

- of great remunciation and sacrifice, mankind"can'build a
humene civilization, Likewise, the majority of the masses
have to recognize such individuals as their leaders; who can
ultimately save a.civiiization. But in the hands. of these
"leaders, coércion is an effective instrument in the cause

" of ‘maintaining end saving civilization. Thus, Freud puts it

. -briefly that the two widespread human characteristics, viz.

.the controlling of the forces of nature and the fegulation
. of human relations, are responsible for both the creation

" and the maintenance of civilization. For the satisfaction
of human needs and the regulating of the human relations

among themselves for the wellebeing of the society;:E%ét be
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subjected to some degree of coercion; For 'men are not
spontaneously fond of work,snd arguments are of no avail

against their passions'.u

Freud is well aware of the criticism that may be
levelled against his views concerning the characteristics
of human masses depicted here, For they imply that coer-
cion cannot be dispensed with within the work of civilize-
tion. They also demand a reorganization of our cultural
institutions, that may involve the sacrifices of our
instinctual gratifications. Precisely on account of these,
man may become embittered and revengeful. Freud is of the
opinion that it is only the new generations, that will
have been brought up in kindness, and that will have high
opinion of reason, and that will have enjoyed the benefits
of civiligzation at an early age, will regard civilisation
as their own possession. Such a generation also will not
hesitate to make the necessary sacrifices to bequeath s

humane civilization to its posterity.

Privation, in virtue of sacrifices of instinetual
l1ife in the cause of civilization, cannot be dispensed
with in the society. Freud distinguishes between privations

4, Ibig., p. 6.
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which affect one as an individual and those that affact one
as a member of a group. -For Freud both are important, ‘a8
they can bring about either the individual or the collec-
tive neurosis respectivelyj civilization ean contribute to
both, Privations at the individual level are the eafliesp,
which began. to, detach men fro@‘his primordial anima;‘cpqai-
tion, though not without an intense struggle:in,h;slpsychg.
Freud reccgnises that these privations are still op§rat1ve
in civilization: The instinctual wishes, 1like those of
incest; cannibalism and lust for killing, which now suffer
in civilization, are born afresh with every child. For |
example, the neurotics, who already react tp these frustra-
tions, exhibit the suppressed instinects with a social
behaviour. The instinctual wishes may have been prohibited
but. they are still practised in many places, under. certain

conditions,

Privations at the collective level are also imposed
bylcivilization. Paradoxically, they present themselves
with a greater force of necessity with the advancement of
civilization. To be sure, with the advancement of science
and technology, there is also an advancement in civilization.

But it also accompanies a host of restrictions by one group
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over another, in the context of socilel organizations. Thus,
if we refer to the restrictions that apply only to certain
class of people, by contrast, it is quite possible that a
higher class may have imposed these réstrictions on them,
The lower class then naturally envy the previliged class
end ;111 do anything to free itself fR{pm their own surplus
of privations, If however this is not the case, then a ’
permanent measure of discontent will continue in the socie-
tys; fhis may lead to dangerous revolts. A civilization.
which leads its members to revolt does not have the prose
pect of having a lasting existence. What 1is more,. even
though one group of people might get exploited by another .
group, the exploited group may sti11 indulge in the exploi-
tation of* a third group, and so on. This logic holds good
not merely at the small group and community level, but also
at the national level., Every nation haéi%ﬁ;?%égk of ruling
other nations and dictating their laws over others. It is
the law of eivilization that the exploited is also the
exploiter, eveﬁ'as the exploitér is also the exploited, But
the identification of the suppressed classes with the
suppressing Elass is oniy part of a larger whole, Fo:, on
the other hand, it is equally possible that theré can be

an identification here in a very different sense: "the

suppressed classes can be emotionally attached to their
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masters; in spite of thelr hastility to them they may see
in them their ideals.”5 This 15 because under the 1mpact of
'a kind of world-view, Such relations can be 1n a sense
satisfying. Otherwise it would be impossible for us 'to
understand how a number of civilizations have survived 80
long, in Spite of the justifiable hostility of large human
massgg;vé , : _
Hostility is natural to man. Likewise restrictions
that are imposed on them, The great merit of Freud consists
in laying bare the pSychological, to some extent, SOciologi-
csl, dynamics of the phenomenon of hostility &and restrice-
tion in man's 1ife, If however, some of the prohibitions
were to be lifted, there would be anarchy in the soclety: -
as one may, without hesitation or restriction, kill another
to sabisfy onet!s own string of wishes; but, as everyqne
will have the similar, if not the same, wishes, the anarchy
of society will express itself with one man set upon another,
In such a society, only one person, who is the strongest
and ruthless, would be the happlest, once all the restric-
tions of‘ciyilization are “alaid aside; such a person, in
‘virtue of being a tyrant and a dictator, can guarantee only
an unstable social order, b;canse the possibility of overw

throwing his rule by someohe, who is more, or equally,

5. ;2;@:, Pe 9
6. Ibid,) P 9.
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powerful and ruthless, is always tbere. Thus, if there: are
no restrictions imposed by the. civilization, then 1t will -
become a state of enarchy; it is a relapse into- the state of

nature,

| is it poésiblé to coﬁstrue that‘a'state;of nature is
better than a state of'civiliiation, vherein man is called
upoh fo sacrifice some of his instinctual satisfaction for
the sake of an ordered civilized life? On the face of it,
it ‘may seem so, But, the reality, the unpredictability of
nature, is worse than any self-imposed restrictione. For -
nature has~1t$ effective methods of restricting us, as she
destroys us coldly and cruelly, Indeed, it is precisely to
menacle the unpredictable icy cruel hands of nature that
mgn come together and create a civilization, There are
forces in nature before which, for all his collective -
efforts, man 1is absolutely helpless and.miserable, Hence,
no one can hope that nature will be subjected entirely to
man, as thepe are many things which are beyond the human
control: Man is absolutely impotent before the t'earth,
which quakes and is torn apart.and buries all human life:
and its works'. He is helpless before the surging ‘water
which deluges and drowns everything in a turmoil.' He is
often entirely disarmed before the diseases, which he has
oanly recently recognized as attacks by organisms that belong
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to a aifferent kingdom, And finally, there is the 'painful
riddle of death, against which no me&iclne.has yet ‘been
found, nor probably will be';with these elemental forces,
‘nature rises up against us, majestic, cruel and inexorable'’.
The net result of all these is a profound sense, on the
part of man, of inadequacy, weakness and helplessness. He |
may have thought of escaping that sense through the work of
civilization but, is now painfully conscious that he has
1ost the battle with the nature even before he began it.
Little wonder thén that, in the face of an elemental catas-
trophe, mankind forgets the discontents, difficulties
animasities and rational barriers of its civilization, not
merely to mourn but also to recall 'the great common task
of preserving itself against sUperiorfgﬁgzamhre.'7

. It is precisely at this juncture that Freud embarks
upon the discussion on the nature,of'religion.‘If the-. '
origin of religion is rooted in the beginnings of"humen l
civilization, its nature is to .be traced back to the power
of the religious ideas that would mitigate the superior
powers of-natcre, and initiate a process of regulating .
humen relations in the society. For the function of religion,
or religious ideas, for that matter, is the wishfulfidments,

7, Ibid., p. 12.
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The wishes that clamour for fulfilments are most primitiyy,
hence powerful, — all born out of, negatively, human
helplessness, and positively, the need to be protected by

a father, Thus, Freud's god 1s assigned at once with the
function of protecting mankind from the helplessness againét

the majority powers of nature,

The wishes, whose fulfilments that man longs for,
are many. Firstly, the longing for the protection by a
father from the many uncertainties of life is only too
natural, Such a longing may have been originally for a
mother, but soon it gets replaced by the longing for the
father, as the child begins to recognize the power and the
strength, invested in the authority, of the father, O0f all
the living creatures, the human‘bd&? seems to be the most

/

helpless at 1ts birth. In the scale of evolution, it seems
to have been born many years prematurely, if we are inclined
to compare it with a new born calf. Secondly, there is the
wish to avoid injuries to one's 1imfzs, and prolong the
earthly existence, in the face of the constant threat to
maiming, and the flear certainty of death at any moment. The
human bab?'is fit to die the moment it is born, unless
properly cared for, This longing may even grow in the form
of a wish to prolong one's existence even beyond this

earthly life, when ultimately men has to Succumb to the
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inevitability of death, Thirdly, there is the wish for
justice in an unjust world, Nay more, when the/ longed for
justice does not forthcome, it may even receive extra-
terrestrial wings, to transport the individual to the next
world, wherein he is sald to be adequately, nsy more a
tenfold, rewarded, Finally, there is the wish for the tast-
ing of the fruit of knowledge with its many ramifications:
He wants to solve the riddles of the origin eand nature of
the universe in which he lives. He wants to know the type &Y
relation that may be said to exist between himself and his
universe. He wants to probe into his own nature, destiny
and the purpose, if any, of his existence. He wants to know
the relation between the union of the physical end mental
that he encounters within himself, All these are mysterious.
The need for their fulfilment can be primitive, pressing,

urgent and even vehement.

Freud also reminds us that it is not only the
superior powers of nature, that offer themselves as formidae-
ble, Civilization, which is on all counts his own creation,
too, imposes certain restrictions on man. For the other men
brings him a measure of suffering, which only makes him
painfully conscious of the imperfections of his civilization,

To some extent, he seeks to overcome these sufferings by
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adopting the teechniques of appeasement, brivery, flattery
and even a semblance of obedience. But these techniques
cannot be absolutely mastered, as the soclal situatiors
vastly vary. Moreover, in social situations, there are
certain relations that cannot either be mitigated or sup-
planted, This is 8ll the truer in the situation of a child,
being helpless in relation to its perents, specially in
relation to one's father, It fears him, in spite of knowing
that it would get protection from him from the dangers he
knew.

Thus, Freud assimilates the two situations, namely
the dangers originating from the forces of nature and also
from the not so well perfected social situation of civiliza-
tion, to a play of wish-fulfilments: Wishing here plays a
very important role, as it does in the dream life of a
neurotic, Like the latter, he indulges in a pastime, a play,
To be sure, he makes the forces of nature into persenms,
with whom he can associate, as he would with his equals.

But this would hardly do justice to their overpowering
forces. Therefore, he proceeds to bestow on them the charac-
ter of a father, Thus, his gods are born, indeed, he

‘begets' his own gods and bestows on them his own 1image,
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minus all the imperfections his own nature is heir to. To
Freud, religion-thus becomes an infantile play, an illu=

sion,s

But the 1llusion of religion that Freud gpeaks of
is not an epistemic error, or a deliberate 1ie. By 111usion,
Freud means to suggest a 'contradiction with reality'
Freud tends to call a belief an 111usion, when a wishe
fulfilment forms a prominent factor in 1ts motivation- and
in doing so, it disregards its relation to reality. Such
illusions, in the opinion of Freud, can neither be verified
nor be refuted. The riddles of the wuniverse reveal. themselves
to us so fragmentarily that there will always be many
things, to which science cannot give any synthetic answer.
And,. yet, it is only science that can give us whateier;know-
ledge we have about reality, Our civilization, be it with
its kmowledge of the world, in which we live, or with the.
laws, that govern human relations, is, Freud believes,. .
built upon the dogmas of religion, rather than the knowledge
obtained by science. Freud deplores that our society is
based on man's belief in the truth of those dogmas. If men -
were taught that there is no super’ power &bove us, then
they would not feel obliged to the illusory religious
precepts of civilization.-

8.‘u Ibido' Pe. 13.
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But, religion is the illusion that has sway over
reality; religion in fact extends its sway even over
science, For the helplessness of man continues, even with
scientific knowledge, and along with it, the longing for
a father, and therefore for the gods, This is partly
because nature develops antomatically, ‘according to the
internal necessities, this bestows on religion a peculiar
1eg;t1ma¢ya Without doubt, the gods were the lords. of
nsture.”Are they not said to intervene occasionally in
its.course'to show that they'have relinquisbed nothing of
their original power? It aﬁpears,'as though it were essen-
~tial fbr;gdds'at times to create some natural calamities
1ike flood, earthquake etc. in order to show that after all
they‘existed before,and that they are far more superior to

 man,

Religion, Freud is quick to acknowledge, is a com-
. plex phenomenon, Hissestimate of it is charaoterized by &
‘deep scepticism, but tinged witn an equelly deep sense of
apprecliation, It seems that ne‘was, towards the end of his
-academic career, more interested in religion thqn in eny
other manifestations of cuiture.vﬁe did not approach
religion as an ebstract phenomenon, or in 1solation from

other cultural ‘elements; on the contrary, he always saw
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in it the content of culture as a whole, Therefore, when it
comes to the apportioning of destinies, he could not but
entertain an unpleasant suspicion regarding humen existence,
indeed, he had no readj:@ade panacea for the helplessness &f
the human race, Freud believes that religion is to mitigate,
or at least make tolerable, the helplessness that man
encounters, In the service of overcoming his helplessness,
he creates his ideas of religion. As soon as man possesses
these ideas, they protect him from two directions — against
the dangers of nature and fate, and against the dangers that
threaten human society itself. This obviously needs our

closer attention.

What are those ideas that apparently have so great a
protective power? Life is supposedly created for serving
some higher purpose, though it is not immediately known,
Such a purpose 1s embedded in the spirit of man, the soul;
the latter is viewed detachedly from the gyysical existence
of man; it gets infinitely evaluated and exalted, Everything
that happens in the world becomes an expression of an
intelligent being, q;? more superior than we, who by his
dictates is said to make everything for the betterment of
human beings., The moral laws embody the will of the infinitely
intelligent and benevolent beings, they govern the whole
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universe., Man and his society are maintained by a supreme
court of the divine justice. Consequently, in the end, all
good is rewarded, and evil punished. Freud sees in all
these the historical beginnings of the ideas of god, Builds
ing upon this, he continues, since god is a single person,
since an infinite being cannot but be one and unique, msn's
relation to him could recover the intimacy and the inten-
sity of child's relation to its father; it algo deserves
certain reward, as befitshis only beloved child, These
then are the moorings of the worship of a deity in reli-

gions,

It would be naive to think that these ideas of Freud

'bayg evoived in a straightforward and simple way, He is not
'I;mergly é.psydhologist‘or philosopher~of religion., He is

:a}éo immepsely equipped with a host of anthropological
daté, all 6f'which he ingeniously employs in hisitheorj.
His ideas on the issue have passed through many'stagés.
anétheleés,‘they all converge remarkably to a single phase,
and that phase corresponds to the final form taken by the
Christian religion, or more appropriately, Christisn civia
lization, | | |

One is likely to See in Freud an apparent contradic-

_ tion in regard to the religious idéas. Initially, he tries
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to show that religious ideas have arisen in order to defend
cneself against the superior forces of nature; but he grae
dually moves on to argue that these ideas are meant to
modify the shortcomings of civilization, and that a person
need not discover them anew, But I am inclined to believe
that the contradiction is more apparent than real, With
reference to their origin, Freud locates them in the parti-
cular functions they are called upon to fulfi%#. But with
reference to their efficacy, he locates them within the
given civilizations, In the latter case, he is more concern-
ed about the power of these ideas. Heénce, Freud does not
find it odd to bestow the supposelly revealtory character
on the religious ideas, operative in a civilizationg,
Through them people often attempt to carry on the process
of humanization in nature in order to end the ﬁelplessness
of man from the elemental forces. Primitive man projected
nimself in the outside world of nature, in the hope of
influencing the nature by way of establishing a certain
relation with it. Such a relation he hoped to establish,

if the things outside were regarded to be just like him, In
the Totem and Taboo, in the context of the origin of reli-

gion, for Freud, the relation concerned became the son-
father relationship: god was the exalted father, and the
longing for the father was the root of the need for
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religion. But, in The Future of an Illusion, in the context
of the nature of religion, it is the human helplessness and

wealness that gains the upper hand, and it assumes the
beginnings of the need for religion. For Freud, however, it
must be noted that, in this transformation from sonefather
relationship to that of human weakness and helplessness,
there runs a vital thread: It consists in the relation of a
child's helplessness to that of the adult, which continues,
The 1ibido out of its narcistic needs attaches itself to the
objects which satisfy its needs. In one case, it 1s the
mother, the first love object, that becomes thereafter the
first protector, Likewise, in other case, it is the father,
the first protector, that becomes thereafter the first love
object, that therefore becomes thereafter the first protec-
tor, in ways that gﬁp surpass the mere sensuous interpretsa-

tions,

Thus, it should not surprise us, if Preud switches
over gradually from the protection by the mother to the
protection assured by the father, But the child's attitude
tovards the father is marked by a certain ambivalence, The
father signals danger for the child, and so the child
learns to fear him, But, the father nevertheless assures
protection to the child, and so the child also admires him,
In the Totem and Taboo, Freud showed that this ambivalent

attitude towards the father is imprinted in every religion,
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the more so, in such fatherereligions like Christianity.
Man's longing for the protection of a father is thus iden-
tical with his need for the protection of a fatherj it is
identical with his need for protection against the conse-
quences of human weeakness, 'The defence against childish
helplessness is what lends its characteristic features to
the adult's own reaction to the helplessness.'9 This

reaction gives rise to the formation of religion,

What in general are the religious ideas? In the
first place, they are teachings about reality which one
has not discovered for oneself. Such reality may pertain to
ments inner or outer life, The mformation concerned is
valued to be the most important, therefore highly prized in
life, People have come to associate with it hidden riches
of fhe spirit, should someone possess it. Secondly, the
religious ideas enjoy a peculiar authority, They are
believed because they were already believed in by the
ancestors, Within this authority of the hoary past; there
may be proofs that have been handed down from earlier times.
Thirdly, in virtue of the authority of the tradition, it
also becomes, in a sense, impervious to resson, Hence, it
ig forbidden to ralse questions against its asuthority, In

the earlier times one was punished severely, if one raised

9. Ibid., p. 20.
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questions, or doubts, about 1t; it is not uncommon even'
today that society looks askance at any attempt to ques- '
tion the emthority and authencity of its teachings. '
Fourthly, in virtue of their supernatural referents;(xnﬁ
unquestionable authorityy hallowed by the times and the’
imﬁefvioushesé to reason, they have exercised the strongest
possible influence on mankind, ‘ o

o

Freud however, believes that it does not need much
reflection to see through the power of religicus ideas, that
make for the wish-fulfilments. Since religion is born of
ignorance, only science can ultimately dq'away with cuf
need -for religion, Our morality should rest on science
rather than on religion. With this conclusion in mind, he
asks; if wankind was happier at a time when reiigious
doctrines had unrestricted sway over it, He quickly answers
the guestion in the negative. For civilizatiion has little
to fear from educated people. If peoplé realise the nature
of religious ideas, and also the vacuity of the conzept of
god, they would aseribe scientific rather than reliéious
rationale for the moral prohibitions, that were hitherto
given a religious garb. Thus, following Durkheim,; Freud
wants to suggest that it is the society, or civilization,
that is the source of morality. Freud argues out the need -
for a seientific basis for morality at some length. He

-
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points out that the many prohibitions which we impose in
the name of god are nothing but our own wish-fulfilments.
In our soeciety we have certain restrictions against murder,
For, if people, due to hatred or any other reason, were to
murder cne another, the final outcome in the society would
be a total self-destruction, Insecurity of l1life, which is
an equal threat for everyone, unites men into soclety and
imposes on them reasonsble prohibitions against killing;
however it may reserve to itself the right to killing
those, who threaten to violate prohibitions of the society.
Hence, the source of morality ought to be scientific rather
than religious,

But man's nature is such that he does not always
give this rational explanation, but rather asserts that
these prohibitions have been issued by god. What people do
not want done, they give it the vestiture of religious
prohibition, In this way, we can say that religion is
nothing but a wish-fulfilment of human beings., The command,
'thou shall not kill', Freud believes, was applied to
father-substitute under totemism, but was later extended
to all people, though even today it is not universally
acce;ptedo

But, it is worthnoting that, for Freud, religion
does not lack entirely the elements of historical truth,
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in spite of the fact that it only caters for wish-fulfil-
ments. This is so, in virtue of the link that he esta-
bdishes between the Totem znd Tabog end the Future of'.an
Illusion. In the former, he acquaints us with the ngtion of
the primal father. The original image of god in the latter
is that of the moral father. On this model, the.later
generations have shaped their figure of god. Therefore, the
rBligious explanation of the prohibitions, in the society ,
is in 2 sense right, because it is the murderoéfitbhe
primal father, who becomes the morel god, that occasions
the beginning of moral laws in the society against murder,
incest asnd so on, Moreover, in this process is also to be
found a displacement of man's own will into that of the gods,
At the historicel origins of our civilization, men under-
stood that they had dispensed off their primal father by
violence; and out of the feeling of guilt they determined
to obey his will, Thus, religion may be said to have at
least some elements of historicsl truth. Precisely because
of these elements, for Freud, religion includes not only '
wish-fulfilments but also some historical recollections.
Needless to say, these historical reeollections are not so
" much of any single man as that of mankind itself. As an
amalgamation of past and present, religion thus has income-

parable wealth of power on the life of man,
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But, for 2ll its historical recollections, religion
retains its character of being the neurosis of the adult
man. He draws an analogy between a child's relation to
civilization and the adults relation to religion, Just as
a human child cennot successfully complete its development
to the civiliged stage, in other words, the process of its
socialization, without passing through some stage of
neurosis, the adult too cannot grapple with life!s vicissi-
tudes without apparently succumbing to the neurosis of
religion., Man falls into the states of neurosis of reli-
gion, primarily due to his intellectual weaknesses. Religion
thus may be regarded as the obsessional neurosis of childe
ren, that arises out of the Oedipus complegﬁ*ériginates
out of its relation to the father-protector, whose need is
rooted in the weakness of his mind and matter alike, But,
even as a child, witﬁsits growing up, can overcome its
neurosis of the childhood, the adult too can turn away from
the neurosis of religion, if he cares to wax into the

meturity of his intellect.

Freud terms the waxing into maturity, by way of the
growth of our intellect, 'education in re#lity'. It consists,
negatively, in giving up the illusory props that religion
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provides man and, positively, in acquiring and nurturing a
scientific temperament. The truths contained in the reli-
gious doctrines are the distortions of reality. Most people
readily and avidly hold on to the solutions offered by
religion, because they cannot easily recognise the distor-
tions of reality performed. by religion. A religious
believer is bound to the teachings of religion due to his
private fancy in, or affection for, the particular elements
within it, Such an attitude is against reality. But there
are also countless other people, who believe in and give
obedience to religious doctrines, purely out of fear of
them, This attitude is an even greater violence to the
education in reality, Freud's education for reality calls
upon seeing through both the subjective fancies as well as
the 'objective' elemental fears. Such a clear seeing is
made possible with a proper understanding of the reality
of our ouwn subjectivity, and the objectivity of the world
in which we live. To the extent that one is trained in
reality principle, one can break away from the false assu-
rances offered by religion, and thereby with religion
itself,

Freud's tducation to reality' is highly complex. It
is against this complexity that we have to look into
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Freud's appreciation of religion, if any, in the process of
enrichments of civilization. He is here very different from
tbe radical approach of Marx. In spite of much immorality ‘
of religion, it cannot be gainsaid that religion is also a
source of morality to most peOple. He is quite vocal in
asserting the meaninglessness of human attempts to do awvay
with religion by force or violdence. Indeed, he fearssuch
attempts will be only counter productive. Without providing
man an alternative rational source of morality, doing away
with religion will only leave the society choatic. Though
religien is sn illusion, it still affords man a great source
against the viclssitudes of life, and also an ever greater
source of morality to him, Withou+ such sources peOple ,
would not be able to bear the burdens of life and crusl ties
of reality. But, Freud is convinced that in the end it 18
not religicn, but science, that should be the foundation

of 1ife. and its morality. For, when ..he help that was |
expected of religion does not forthcome, the religious men
caves in under the weight of his own psychomythology. He “
feels so insignificant_in the universe that he reoognisesvm
that he.is'no longer the centre of creation; Freud»draQS'
our attention to the analogy of the child that msy be said .
to be warm and comfortable in his parent's house, but is

miserably,vhelpless when removed from there, Hence, his
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insistence on the education to reality. He believes that
"infantilism is destined to be surmounted. Men cannot
remain children for ever; they must in the end go out into
thostile life'. We may call this 'education to reality'."10
It is this education to reality that Freud is at pains

with to present before us, after discussing the nature of
religion, he wants us toreplace the religious world-view
with a scientific one. While the religious world-view feeds
us on illusions, the myths of the psyche, the scientific
world-view, on the other hand, hopes to arm us with the
reality consciousness; it has nothing to do with the
universal panacea called god. Education for reality, more-
over, aims at giving us the‘ﬁational interpretation to
prohibitions against murder, incest etc., @s rooted in
social and rational needs rather than in an absolute divine
will, Rather than make us cowdown before the brazen images
of the elemental powers, it makes us fight, in order to
save ourself from the powers of nature., The hope that god
will save us n; a false, illusory hope. Hence, it is ulti-
mately science, and not religion, that is to save mankind

from the miseries of 1life,

Freud has an implicit understanding that people, who

@o not have any knowledge of religion in their childhood,

10. Ibid., p. 45.
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will have a stgﬁhger control over reason, But, he also

knows that the human nature is such that, irrespective of
religious ideas or otherwise, it is hardly going to change,
in so far as it has to0 contend against the hardships of .
1ife, Religion, no doubt, is one world-view that eims at
pitigating them, But, its solution is inedequate, in so far
as it merely creates illusions of care rather than bring out
genuine changes, hence we must outgrow religion, and we can,
Hence, we ought to have recourse to reality by way of
reason, and such an enterprise is eminently scientific,
Freud reminds us that the se¢ientific enterprise too must
not overlook the fact that human needs are important piece
of reality, and that is a concern which needs special atten-
tion.

This has led Freud to acknowledge that religion can
help men for the refinement and sublimation of ideas as well
as feelings. Sclence can no longer contradict such refined
and sublimated ideas and feelings, nor can it disprove then,
Science can only make us aware of their real nature. Since
religion is based.on a belief in a higher spiritual being,
it will be incapable for it to prove either the existence
or the nature of that higher spiritual being through the
tools of science; but science has to aclmowledge the funce

tion of thereligious ideas. But, since these i1deas are



146

i1llusory, however functionally vallid,.t‘-.héy cannot prfévail
upon the challenges of scimnce, and thleyfwilllsooﬂ lose |
their hold on human beings. "Ibe‘ vacuum created by the dis-
possession of the religious ideas must be f£11led by science,
for w;:e cén hope to gain whatéve_r knpwlé@ge tberé is' aebout
reality of the \;lorld, and wh_atever power we 'caxlx wield over
nature and our surrounding, and thus hope '_to arfangé lour
1ife with some ﬁarmony, -— only through science and a
seientific outlook on life. Freud is quick to édd that the
belie'fiin science is not an. illusion. While feligidn is a
technique by means of which the person, who is afraid of
life, tries to find a heaven of false security, écience
exposes the falsity eand the illusoriness of the f‘érmer; and
repléces it with itself, in virtue of 1ts supremacy of
reason and its power., Therefore, it 1s science which will
not only abolish religion, but also usher in human happi-

nesgs.,
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NATURE OF RELIGION: A CRITIQUE

Having already presented an exposition of Freud's
theory on the nature of religion, I will now critically
evaluate it in this chapter. The thurst of my critique will
centre around three points, Firstly, Freud's theory is
formulated with an inadequate understanding of human psyche;
this inadequacy bears upon his understanding of human
psyche purely negatively, nay more, retrogessively. Second}y,
it is also inspired by his belief in scientism, that reli-
gion is less true than science, and that religion would
ultimately give place to science., Thirdly, there may be
here, in the formulstion of his theory, a repressed reli-
glosity, on the part of Freud. On this point, I shall be
very brief, since it may warrant much closer attention to

Freud's biographical notes than I have actually devoted,

Freud had entertained the suspicion, if the publi-
cation of his material on the nature of religion would not

do some damage to the cause of psychoanalysis. He wrote in

"In point of fact psycho-analysis is a
method of research, an impartial instrument.
If the application of psycho-analytic method
makes possible to find a new argument against
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the truths of religion..., defenders of

religion will by the same right make use

of psychoanalysis in onder to give full

value to the affective significance of

religious doctrines,"1
Indeed, his suspiclons were confirmed, in so far as they
came true even during his life time. Both Adler and Jung,
one time his close associates in the cause of psycho-
analysis, found it increasingly difficult to subscribe to
his fanciful theories, especially those pertaining to reli-
gion, Here, again, their difference stemmed from their
refusal to go along with Freud's understanding of the dyna-
mics of human psyche, exclusively in terms of sexuality,
however wide its application was, to Freud, and in terms of
negativity and retrogression. Closely associated with this
difference of opinion on the dynamics of human psyche is
their differing approaches to the nature itself of religion.
Thus, opposition to the Freudian theories came even within
psychoanalysis, and even during Freud's own time. But the
critique by Adler and Jung has been from the psychological
perspective, but I would like to restrict my critique to

that of philosophy of religion.2

Psychologists, in general, take it for granted that

Freud's theory on the nature of religion is derived from

1. Sigmund Freud. Future of an Illusion,fp26-37

2. In itself, extremely interesting, this debate within the
school of psychoanalysis is outside the purview of my
dissertation,
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from psychoanalysis. But this view can be called into ques-
tion. For one thing his atheism appears to me to be an
attitude that precedes his psycho-analysis. I hope to sub-
stantiate this claim a little later. For another, even if
psycho-analysis is taken to be the source of his reflections
on the nature of religion, there are here serious drawbacks.
To begin with, his theory failed to use his most powerful
tool, namely the clinical method of psycho-analysis. For we
must not forget that his conceptions of religion were
derived not from actual clinical work with believers them-
selves. Rather his subject matter of analysis was the
shattered psyche of man, not necessarily religious. His sub-
jects were no less atheists than theists. At the end of his
analysis, he ended up invariably with a speculative trans-
fer of psychoanalytic ideas to groups of people, who may not
be sald to be exclusively religious., This transference of
psycho<analytic ideas from the abnormal people to a group

of people, who may be said to be religious, is philosophi-
cally baffling, unless it is already proved that being
religious is an agbnormal human behaviour. I am afraid, this
is the probandum which Freud seemed to have taken for

granted,

Secbndly, even in the transference of the psychoana}y-

fic ideas from persons to a group, Freud is not particularly
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sensitive to the distinction between the individual persons
and a group of people, subject to an institutionalized
behaviour. In other words, he does not make a sharp dis-
tinction between the concept of the individual and that of
the institution. This has led him to presuppose uncritical-
ly, and without qualification, the existence of a mass mind;
naturally, he relies on an exaggerated concept of psychic
wnity. What is more, once the psychic unity has become an
abstraction, he tends to give insufficient attention to the
conscious aspects of religious behaviour and experience

within the group.

Both the arguments stated above lay bare the illogi-
cality of Freud's contentions. For, underlying his theory,
is the fallacy of what may be termed a&s a 'psychomechanis-
tic parallelism!'. This is the fallacy of assuming that,
because two behaviour patterns are observed to exhibit the
same constituents, or are reducible to the same component
elements, they are to be attributed to the same psycholo-
gical mechanism, Freud observes a parallel between the
infantile neurotic, and the religious, behaviours: the
behaviour of the child, its babbling and its efforts to

placate its father are paralleled by the compulsive
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behaviour of the neurotic, trying to lessen his guilt. Both
behaviours asre, in Freud's opinion, identical with the
religious behaviour of pla%fing the deity and lessening
one's gulllt., Hence, Freud thinks that religion is a regres-
sion to infantile or/and neurotic behaviour, The parallelism
involved is too mechanistic, despite 1ts psychological
fiaavour; it has also not ceased to be psychologistic and
deterministic, to say nothing of its illogicality.

It would be of interest to see how the religionists
react to psychomechanistic parallelism, Their reactions
exhibit a greater sense of history of philosophy and logical
sagacity than that displayed by most psychologists. They are
quick to distinguish between the idea and the inage of god,
a distinction that we rarely come across in Freud. This is
partly because Freud is much more sympathetic here to the
empiricistic than to his own German tradition, Empiricists
from Locke onwards tend to use the word tidea' as though it
were both secondary to, and derivative from, the 'image!.

To be sure, epistemological considerations were of paramount
importance to the empiricists. These considerations have
their considerable impact on their metaphysics. The empiri-
cists had laid the axe to the very root of all forms of
innatism., Freud too may be said to share a great deal of

this empiricistic bias and, not without reason, does the
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scholastic rationalistic psychology of 'soul!'! in his hands
grows into empirical psychology. Religionists are aware of
these undercurrents in Freud. They therefore point out that
an image 1s sensory in character: A dog can form an image
of a bone, an infant can form an image of its mother's
breast; even so, a child, or an adult, can form an image of
God, The art galleries are replete with the images freely
imagined, and executed in artistic beauty and grandeur,

God may have been 'imaged' as a flying monster of extraordi-
nary might or the suave grandfather with a flowing beard
floating in the clouds. But an image is not an idea. An
idea is a concept, and, as concept, it is the product of
the intellect, a spiritual faculty, distinct from the
faculty of imagination, Hence, the concept of god is what
we express to ourselves as an ultimate concern., Thus, to
the religionists, the fatherhood of god is a concept of
ultimate concern, An image of god as a suave old man with

a flowing beard 1s in no sense the same as the idea of god.
Graven images in the Semitic tradition were prohibited for
fear that they would not either present, or adequately
represent, the concept of god. In their religious worship,
this misrepresentation was feared as an ever present danger

of lapsing into idolatry; it was thought that human mind
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could easily regress to images, before the concept was
firmly fixed. If Freud has not made the distinction between
the image and the idea of god, he is indulging in a form of
metaphysical empiricism, but with no epistemological sophis-
tication of the empiricists. He thinks that, if one

accounts for the image of god, one has also then accounted

for the idea of god.

Freud's theory on the nature of religion seems to me
to be more a personal attitude than an outcome of his
psycho-analysis, That attitude however is rooted in his
inadequate understanding of the human psyche, Whereas
serious thinkers of religion adopt a holistic approach to
their understanding of man and his religion, Freud bases it
on only the mental, and that too partial, make-up of human
beings. It is a partial mental make-up because human psyche

is conceived by him rather negatively and retrogressively,

Contrary to popular belief, Freud's atheism is not
derived entirely from psychoanalysis. As pointed out
earlier, a philosophical atheism, advocated by Feuerbach,
is the basis for the atheism advocated by Freud. Feuerbach
viewed religion as a projection of the human psyche, and
the god of religion as an illusion. He held such an

outrageously irreligious view of the times, because he
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acknowledged the primacy and the power of human imagina-
tion., He argued that man, endowed with the power of
imagination, projects his own subjective nature; he objec-
tifies, personalizes and sacralizes it, and finally calls
it his god. Freud is indebted to this projective atheism

of Feuerbach, but he succeeds in providing us with a psy-
chological interpretation to it. Goiing along with the
Feuerbachian athelsm, Freud believes that religious ideas
are the illusions, fulfilments of the oldest, the strongest
and the most urgent wishes of mankind, This is also his
answer to his query in regard to the source of the power
inherent in religious ideas., It constitutes the core of his
Future of an Illusion: Religion and its goddare illusions;

they provide for the fulfilment of the primitive wishes of
man, The world, the religious man weaves'out, is the pseudo-
world of wishes that are generally repressed, therefore that
seek their own satisfcation. Hence, as a repression of the
unpleasant experiences in life, religion Opiégétes the
senses to an extent that the pain of existence is made at
least bearable. Again, as a regression it works illusorily
creating false beliefs. Thus, religion both hides the reali-
ty and projects the unreality, In this way it serves as an

expression of both individual and the collective neurosis.
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Repression, again, for Freud, has its foundation on regres-
sion, and the basis of religious neurosis is the unconscious,

the storehouse of the repressed impulses.

Freud can be confronted here with two questions: Is
it legitimate to understand human psyche purely negatively
as a storehouse, an unconscious, of the repressed wishes of
the past events? Why should we not rather view it prospec-
tively as having a meaning and a purpose, which lie in the
future? Freud may be said to have his own answers. He would
affirmatively respond to the first question, since all psy-
chic processes are to him primarily unconscious. His response
to the second question would be that, though we can view
the psyche prospectively, its meaning and purpose are illu-
sory. But, philosophically speaking, we cannot maintain
either position.

Freud's response to the second question may first be
taken for our examination, for it is indeed the basis for
the first. BEven if we accept for arguments sake that psycho-
logically a projection is an illusion, from this it does not
follow that god, as the object of illusion, does not exist.
Hence the assumption, that the religious world is a projec-
ted world, does not entail the position that god as its

object does not exist. Hence the aSSUmption)that the



156

religious world is a projected world, does not entail the
position that god as its object does not exist. In every
act of hoping, believing and loving, there is an element of
projection. In an act of loving, the lover may project an
image of his beloved, disproportionate to reality. Yet,
from this it does not follow that a psychological projec-
tion by the lover entails the non-existence of the beloved;
much less does it cancel the existence of the beloved. Nay
more, an understanding of something hoped for, believed in,
or of someone deeply loved, can Very well proceed along a

psychological projection.

Let us now come to our second question and Freud's
more important response to it. It refers to the negative
way of conceiving human psyche. This is more important
because Freud believes that he has proved here the power of
religious ideas as capable of weaving a world of wish-ful-
filments. But this negative, or retrospective, understand-
ing of human psyche lacks a holistic perspective on human
nature. The whole man, Freud thinks, is a morbidly broeding
creature, living only in the past. While the elements of the
past cannot be ruled out, life is lived on the strength of

the goals that we from time to time determine for the future.

Freud's attempt to understand human psyche purely

retrogressively is facilitated by his study of the mentally
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disordered people in his clinic. But this passage from the
abnormal to the normal, from the religious to the neurotic,

is a non-sequitur; this I have already shown. His attempt

is, again, facilitated by his acceptance of the Feuerbachian
thesis of projective power of human psyche. I have shown
that this too is fraught with contradiction, since there is
nothing against a real god corresponding with the wish for

a god, irrespective of the physical or the moral 'ailments!,
for which that god is sought after. Freud'!'s attempt is also
facilitated by seeing in religious ideas the power of wish-
fulfilments. This too can be countered. It is rather intri-
guing why Freud should be so harsh upon human wishing;
wishing is perfectly human. In itself it creates neither
illusions nor delusions. It need not be & symptom of either
neurosis or psychosis, Indeed, it is the normal power behind
any human act of hoping, loving and aspiring, without which
there hardly is a meaningful and purposeful human life.

From all these, it now fallows that Freud has based
his understanding of religion, not on the integral human
nature, but exclusively on the mental make-up. Here, too,
the mental make-up is seen as a repository of the past
unpleasant experiences, which are mostly of the nature of

sexual frustrations. Such a mental make-up is not only too
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narrow and negative, because human beings have needs, more
basic and deeper thatFreud failed to takeinote of, but
also because it fails to do justice to the integral human
nature, It is, I am afraid, not only bad psychology but
also bad philosophical anthropology. Hence, it is quite
possible to turn tables on Freud, and ask questions that he
feared most, from the perspective of psychoanalysis itself:
Is it not symptomatic of neurosis to cry wolf at hUmap{ )
nature, merely because it is sald to admit sexual-%east$¥i4
ties. It is also possible to ask Freud questions from the
perspective of integral human nature: How does Freud

evaluate one thought to be superior to another, or one feel-
ing to be inferior to another? One may entertain the idea
that 1life is an irféeterminable chain of sorrows; another

may entertain the idea that all suffering will meaningfully
terminate. Philosophically speaking either attitude is prac-
tised. One may entertain the feeling that all dying is unto
nothingness, Another may entertain the feeling that all dying
is unto a fulness. Philosophically speaking, either feeling
is exhibited. It is not possible to prove either the
superiority or the inferiority of one or the other. Freud

has failed to take note of the most important truth of 1life,
that 1ife is a matter of attitudes, in giving us his rather

inadequate understanding of human psyche,
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My defence of human wish, even the one for God and
eternal life, must not be misunderstood here for a proof
for God's existence or an eschotoldgy. It is not intended
to be a trajectory in the armoury of the believer, 411 that
I want to suggest is that the Freudian psychology of human
wish does not prove the non<existence of god either; nor
does it ever prove that religion is an infantile neurosis,
Further, a suggestion is made that there can be a correspon-
dence between human desire and an objective reality. The
object of wish may correspond ontologically, in spite of
convictions of the majority to the contrary. This 1s the
rock against which all projective theories, Feuerbachian &m&
Freudian alike, may flounder. Hence Freud's belief, that

bl rattoxs brgoak

the child's blises or frustrationjdetermines its unconscious,
may be psychoanalytically extended to state that it also
determines its consciousness, Likewise, it can be argued
that a transcendental reality, lying in the future, can
determine one's unconscious as well as the conscious; that
it serves as the springboard for one's hoping, aspiring,
believing and, above all, loving —, in short, for onefs
life; and that this reality corresponds with the oldest,
the strongest, the noblest and the most urgent wishes of

mankind. Therefore, the human wishes need not be the wishes
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of the neurotics. They can be the wishes of mature, normal,
sdult human being as well, To be sure, there can be psycho-
logical explanation of the religious belief, but we ought
notfforgbt that it can only be an explanation, without being
exhaustive in terms of the totality of life,

Now, let me turn to the second point. Freud sincere-
ly believed that science, and not religion, is the libera-
tor of mankind; that religion is less real than science;
that human happiness lies most, not in the practice of
religion, but of sclence and technology; that religion
ultimately, and inevitably too, gives place to science. Such
an attitude of Freud is made explicable to us by his unbound-
ed faith in the nineteenth céntury scientism, But, the kind
of faith in scientism practised by Freud has itself now
become outdated and suspect. Freud's rosy optimism has
shattered from every side, in spite of mind-boggling scien-
tific discoveries and technological inventions, scarcely
imagined by Freud., We must take note here that Freud's
answers tended to be narrowly scientific, but his questions

were genuinely metaphysical,

The sctentific euphoria of the nineteenth century is,

to some. extent, understandable, since many of the theoretical
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scientific discoveries opened up the possibilities for
spectacular scientific progress. Indeed some of this
progress was witnessed by Freud at a pace scarcely antici-
pated by him., But this scientific euphoria has, in our
times, largely cooled down in scientifically advanced
countries, although it still holds its sway in developing
countries like India. What has struck the post-modern man
is the inability of science to introduce wisdom into our
world. Freud's belief, that religion is less real than
science, has failed to carry conviction with us. Neither
the Feuerbachian anthropology nor the Marxian political
economy nor the Freudian psychoanalysis has succeeded in
dislodging the god of religion or abolishing religion.
Freudian optimism and scientism has not been successful in
installing science as the new deity of modern man and
establish the dogma of scientism. Indeed, to many men,
today, lkmown for their intellectual integrity, belief in
God and religion has acquired new dimensions., They are
reluctant to accept that every progress in science is by
its very fact a cancellation of religion. Nor do they accept
that science and religion are contradictory, as was naively
believed by Freud. They are today acutely aware of the fact
that the spectacular progress of science has itself landed
science into a curious crisis. Bven theoretical objections

to a blind progress of science are not wanting.
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When man has forgotten that science is an instrument
of knowledge, he comes to believe in science as a world-
view. Science has now given place to scientism. But this
faith in scientism has acquired a dubious distinction of
presenting itself as an answer to man's metaphysical com-
plexiby of being. It is not without reason that the age of
Enlightenment was immediately followed in Europe by German
Romanticism; the latter exhibited a profound disillusion-
ment with the spirit of pnlightenment. Science was initial¥y
hailed as the harbinger of human happiness, but.the message
proclaimed did not conduce unconditionally to the humane
existence. It only proved to be a mixed blessing., While it
did contribute, to a limited extent, toward human happiness,
it also brought, in its wake, unemployment, maldistribution
of the wealth, hazardous wastes, environmental polution,
destruction of the natural resources, unbridgeable social
relations, unmanageable social situations, stress and strain

of modern complexity of living, and what not,

What is more, the harnessing of the power of the
atom has made man also a helpless creature of his own inven-
tions. He stands before his Frankenstein monster as his own
victim. This is not an empty threat that hangs like a

Democles sword on humanity, reminding man of the individual
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mortality but that of his race; today, it is no more a
remote possibility. For it became an actuality even before
we mastered the techniques of disposing off the nuclear
waste permanently, Now, at the turn of this century, we

are painfully aware of the destructive power of science that
can turn the human habitat into a mound of ash, that cannot
support any form of 1life, let alone human form, for millions
of years to come. Who would ever say that mankind has
learned wisdom with so mééh of scientific knowledge and
power? An unmitigated confidence, that an uninhibited rudder-
less progress in science will lead us to 2 humane existence,
has shattered. Paradoxically the idol of scientism itself
had to suffer its own iconoclasm. Heénce, science as a world-
view has failed miserably, belying the hopes and aspirations

of Freud.

In the face of colossal death and destruction,
staring into our eyes, made possible by science, serious
thinkers are asking questions in a counter-~direction. Can
religion be a help in effecting a synthesis between a guid-
ed scientific progress and a meaningful humane existence?
Woulc religion be a help towards providing us with a synthe-
sis of just social order, sympathetical and humanistic
working conditions, respect for life, dignity of human

person, a harmony with nature and, above all, a concern for
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human values? Freud's belief that religion will give way

to science cannot be subscribed to, Indeed, if &t were to
be true, it should be a grave concern for man, Nor can his
belief, that a religious world-view will omnly make man
infantile, eem be subscribed to, Indeed, if it were to
bring about conditions for an abundance in human existence,
not subscribing to a religious world-view may even be a
grave loss to humanity. Even if one were not to accept the
dichotomy of the sacred and secular, and assign these
domains to religion and science respectively, religion

. would still céntribute something that is essential to human
exlstence., For while science would give us the knowledge of
aspects of our life, religion would still be needed to knit
coheslively the meaning structures that are fragmentarily

obtained from the different factors of our~ life,

If T ever gave the impression of denigrating science,
I plead for disavowing that impression, My criticism is not
directed against science but scientism, I do accept science
as a valld and universal tool for investigation and know-
ledge. What I denounce is the belief that science is the
panacea for all human 1lls, physical or moral, as Freud
naively believed. The latter is a world-view, which science

by its very nature cannot be, Nor do I believe that a
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criticism against science is a defence for religion., I am
quite aware that many people today refuse to carve out a
brazen image of the new god of science, even as they equally
refuse to burn incense before the god of religion. Theirs

is a tacit agnosticism, if not a militant atheism., They are
committed neither to science nor to religion, Their attitude
is generally one of tke tolerance, and they treat the prac-
tice of religion as a private affair. An analysis of this
privatization of religion, however, 1s outside the purview

of my dissertation.,

Finally, with extreme caution and a certain sense of
diffidence, it may be asked, if in the Freudian reflections
on religion there is not an element of repressed religio-
sity. The enterprise seems, to some extent, warranted, since
to me it appears that his atheism is largely autobilographic;
at any rate it is not entirely derived from psychoanalysis,
I do not ask my question with a view to administer Freud a
dose of his own medicine. For me, as a student of philosophy,
the enterprise appears neccessitated, since Freud's own
rich, but hidden, life has a bearing on his reflections,
that scholars often tend to forget. Eyen psychologist have
pald little attention to this aspect of his thought,

| Moreover, the entérprise would also be an acknowledgement
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of the invaluable tool that Freud has provided us with,
Nonetheless, my attempt is only a suggestion towards such

a study rather than a detailed enquiry th%eat.

It may be conceded to Freud that one's sexuality can
be repressed. But, is only sexuality repressed? How about
onets fears and anxieties, hopes and aspirations, concerns
with the future end the unknown —, in short, one'!s concern
with the search for meaning in life? There are religionists
who would identify man's search for meaning in life with
'religiosity'? Is it this kind of religiodity that Freud
was repressing under the facade of a hectic and busy acade-
mic activity? Such elements are perceptible in his diaries,
even if one can discount their interpretations by his bio=-
graphers. It is not unlikely that Freud has endeavoured to
repress his religiosity, and allowed the free play of his
fixations and prejudices. It is not without reason that
Freud felt compelled to devote all his energies for the

study of religion towards the end of his career,

It is not the case that Freud was not exposed to
religious education in his chilghood, as I have already
shown, Even as a child he was very much perplexed with the
riddle of human existence, and he often reflected upon the

solutions which religion claimed to have offered, Religion,
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Freud is quick to acknowledge, is a complex phenomena, As

an adult, he hoped secretly that psychology would provide
him with an answer to all his religio-philosophical problems
which were constantly surging in his mind, He even admits
that due to some strange reason he was 'ruthlessly check-
ing them! and that he ‘'became a therapist against his will!',
Thus, the provlems of religion remained suppressed deep
within him. Over the years they did not die down, but only
gained an unusually powerful momentum. They suddenly erupt-
ed towards the end of his 1life, Thereafter he devoted all
his time for the study of religion. All the works of his
mature %gi'age were his reflections on religion, His thera-
peutical works of earlier years appeared to him a sort of
detour. It is in the fitness of things that he begun his
literary career with an anonymous essay on the Moses sculp-
ture by Michaelangelo, and he now ended it up with a pold
reconstruction of the myth of Moses, During the intervening
period, his fascination for Moses, the greatest prophet of
his religion, had, secretly, but steadily, grown, at times

verging anto a fixation,

A word about his personal morality must be said here,
since morality is so very closely associated with one's
religious beliefs and practices. It is true that Freud was

not a practising Jew, in the sense of observing all the
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religious practices of his religion, But, neither he nor
his father ever entertained the thought of crossing over to
the Christian faith, Freud, if anything, was hostile to
Christianity, at least secretly, although it cannot be said
that he was unusually sympathetic to his own religion. But,
when it came to personal morality, it was the Mosaic deca-
logue that was at its root. The influence of Moses on his
life was more than what he would consciously admit. However,
in the practice of Mosaic morality, he wished away Judaiec
religion therein, He was a strict moralist, and by no means
a libertine, as some have thought. Hé even sought to provide
morality with a rational basis from the perspective of
social psychology. He did not advocate any 'ethics of
instinctt, contrary to the common belief of some psycholo=-
gists. The philosopher of libido was not a libertine, but
was & happily married husband and a loving father, although
he abstained from sex after his fortieth year, — at once

an expfession of an unconscious hatred towards his father 7>;~;
who, at that age, married a second time. Further, he also
believed that the growth of civilization depended, to some
extent, on the renunciation of one's instinctual 1life and
also on the subjugation of the 'infantile pleasure princi-
ple' to 'the reality principle'. From this too, it can be
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suggested that Freud's. reXlections on the nature of reli-
gion are not consistent with the type of morality that he
practised. All these only suggest that Freud did suppress
his religiosity.

Finally, I would like to end this critique by draw-
ing one's attention to a paradox in his life, To be sure,
Freud was a successful academician and a scholar; though,
initially, he was not accepted as a doctor, fame came his
way, once he had established himself as a pioneer in psycho-
analysis and a celebrity in depth psychology. So successful,
especially in the eyes of his biographers, Freud was much
preoccupied with death, It would appear that a philosopher,
who spoke so much ofvlibido, love and 1life, would have
little concern with death, But, there was in his personal
1life neither a link nor a smooth passage from life to death.
He had developed a horror for death, He had admitted that
dying is 'a very difficult task!, Here, too, he was trying
not to entertain the thought of death; much less would he
see the significance of death in the integral 1life. Yet, he
wvas constantly living death. It was tragic that cancer had
eaten into his palate and, in the sixteen years of his
sickness, he had undergone not less than thirty operations,

Such a sickness could turn a man either g believer or a
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non~believer uncompromisingly. Freud was in a sense both,
and yet, neither. H€ constantly struggled against construing
meaning to the inevitable fact of death, Death seemed to be
a profound futility to human existence, yet he refused to
accept it consciously. Therefore, he could speak of human
existence only in terms of eros, suppressing at the same
time thanatos. But we cannot forget that it was Freud who
gave us these two principles as the constituent instincts

of human 1ife,



CHAPTER VII

GONCLUSION



CONGLUSTON

In concluding my study on Freud's views on religion,
I would like to highlight the inestimable value of Freud's
reflections on the origin and nature of religion. In doing
this, if it should ever appear that I occasionally probe
also into the critique that I myself presented in the pre-
vious chapters, it is simply because I am impelled by the
spirit of philosophy that calls for a restless mind in the

area of ideas,

The main thrust of my critique has been to establish
that Freud's criticism of religion is not only not esta-
blished, but that it leaves much that calls for modifica-
tion., It however does not mean that Freud has contributed
nothing to philosophy of religion. On the contrary, his
reflections have a perennial significance in the philosophy
of religion in the form of a warning to all forms of belief
in God, especially in its Judeo-Christian form, Secondly,
his probing into the depths of the weonscious in its dyna-
mic reality must not be ignored by anyone who is serious
about religion, god and belief in god., It is in this con-
text that his psychoanalytical theory of religion becomes a

theory of paramount importance. Whatever modifications that
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he was forced to make within his psychoanalysis under the
impact of empirical and conceptual methods, one thing he
comes to establish rather authoritatively: all human activi-
ty, individual or corporate, therefore, all religious
activity pre-eminently, stems from that unconscious region
of the psyche that lie beyond our conscious control and
direct observation. Hence, a philosophy of religion cannot

ignore his theory of the unconscious,

What I now discuss in this chapter are the implica-

tions of the above statememts.

Scholars have generally taken note of the fact that
Freud's reflections on religion distanced in the past, and
continue to distance even now, a great many people frém
religion., But what they have missed in their observation is
their therapeutic and cathartic value to the faith of the
many more believers. We cannot but recognize in them, in
spite of Freud's own professed atheism, a call for honesty
in dealing with religion. Philosophers, in particular, have
tended to-stretch their language about god and religioﬁ to
such an extent that it loses its original meaning. They are
not free from a certain intellectual misdemeanour. They
create their own abstractions and baptize them as gods. The

believers themselves, on the other hand, tend to revere a
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sense of inadequacy and impotency before the universe as
being specifically religious. It is against these theoreti-
cians and practitioners alike of religion that Freud takes

a cudgel,

Freud is then in his own right a philosopher of reli-
gion, demanding a critical rationality in our concerns with
religion, I have already pointed out that belief in science,
in the sense of absolutized reason, is highly suspect. Such
belief can be questioned, and Freud too can rightly be ques-
tioned, after Paschal, But, Freud's merit consists in
equally questioning scepticism in science, in the sense of
absolutized faith, after Descartes. Such belief can be
questioned, and, Paschal, Kierkegaard, Jensenists and Barth,
to name but a few, too can be questioned, after Freud,
History 6f_philosophy has been a witness to the story that,
time and again, in order to revalue faith, science has been
devalued. Christian philosophers have been at times guilty
of disvaluing certain conclusions of reason to revalue
faith, whereas Christian faith does not\demand this form
of hostility to reason. In short, to be a believer in God,
one need not cease to be either a philosophér or a scien-
tist. The attitude of overwhelming reason to recover faith
is not religious, much less Christian. Freudian critique

can be used as a corrective against some of the above
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attitudes of the philosophers and believers, especially in
their attitudes of certain forms of Biblicalism and tradi-
tionalism, that tend to make of Christian revelation a

source of irrefutable truth and certainty.

We can think of several attitudes towards the rela-
tion between religion and sciencey There can be a polemical
and hostile opposition; there can be an agreement to differ
and, yet, permit mutual co-existence. Both these attitudes
are negative. There can also be positive attitude: thus,
there can be a critical and dialogical dialectical coopera-
tion, Faith and reason, religion and science, theology and
philosophy need not be seen as warring forces in hostile
camps, but as making for a healthy dialectics in our
struggle to understand human 1life and reality., If we are to
benefit from Descartes, and the tradition that he represents,
for a theory of knowledge, we can entertain, in regard to
religion, a critical rationality without any ideological
rationalism, If so, Freudian critique of religion may be
acknowledged, to an extent though, as a legitimate method

in doing philosophy of religion,

During Freud's time in the Continent, an unquestioned
religious dogma, primarily Christian, that one velieves

because of absurdity, seemed to have prevailed, We should
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know that the implication of such a dogma is that religious
doctrines are pbeyond reason; that the claims of reason are
inapplicable to religious truths. Freud may be said to ask
his contemporary Christian, if all absurdities are to be
believed; if not all of them, why should he believe the
absurdity that has a religious garb, If one were to argue
that the truths of religion are nét:ﬁgder tepd, but per-
ceived from within, the truths of religion may be said to
depend on the private, personal experience of a few, But,
how ¢an what has been perceived interiorly by a few become
normative for all? On the contrary, should we not depend on
critical rationality, to which virtually everyone can be
called upon, in virtue of his rational endowment? Freud
reminds us that 'faith on account of absurdity! must be
considered as an authoritative norm that ought not to have
any binding force.1 The philosopher in Freud is then attack-
ing the possible groundlessness of the religious doctrines,
He says that we supscribe to these truths, for a whole lot
of practical reasons, as if they are true, even when we
know that they cannot be so, One such reason is the mainte-~
nance of human society. He is only concerned about the man,
who does not believe in such a philosophical attitude of
'as 1f!' truths, therefore, who can easily dispose off

religion.

1., Sigmund Freud. Future of an Illusion, p. 28.
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Philosophérs and social scientists today accept the
relative merit of both Feuerbach and Marx to religion., In
the same vein, we have to acknowledge the contribution of
Freud too. What Feuerbach achieves from the philosophical
standpoint, and Marx from sociopolitical standpoint, Freud
achieves from the psychological spandpoint. Thea all plead,
and here Freud's appeal is direct, for a greater humanity
for man; they all plead for a comprehensive liberation of
man., Lo what extent they have succeeded is debatable, but
this concern however is a typically, I may be excused here,
'religious'. Freud, in particular, is opposed to a blind
submission, and slavery of man to any authority and opprés-
sion by religion, Church and even 'God', whatever we mean
by these terms. Some of the meanings prevalent in Freud's
Christian Europe hardly redoynded to the glories of reli-
gion, Hence his critique may be viewed as an attack on the
defective forms of religion, especially Christianity of
his times. A modern Christian cannot but accept this cri-
ticism without a sense of self-appraisal and honest admis-

sion.

In the spirit of honesty and self appraisal, a
believer may have to take seriously a few of the Freudian

correctives,
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Firstly, Freud's insistence on 'training to
reality principle! must not be forgotten, When religion
is explicated purely and exclusively with reference to

das gang_Andere, it often loses contact with reality. Who

would then grudge conceding to Freud that religion often
becomes an infantile commitment to a superego, that is as
good as a tyrant? That god can then be a displacement
substitute? Secondly, an infantile commitment to superego
makes of religion an institution for wish-fulfilments; it
has become an institution for the satisfaction of human
needs. The concern of its intrinsic truth is pushed under
the carpet.Nho can then grudge conceding to Freud that
religion now is a return to infantile structures, a
regression to childish wishing? Thirdly, once religion has
become a rigid fldelity to a written word and to a lega-
listic, mwore often a casuistic, conscience, it becomes an
omibus of obsessive, pedentic, empty and petty repetitions
of prayers, incantations and rituals. Religious ideas now
acquire the power of delusions; their observances assume
the place of substitute satisfactions. Being pointless,
meaningless and motiveless, they became defensive and
protective measures brought about by fear, guilt, frustra-

tions and temptations. They now may be sald to spring from
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the depth of the unconscious., Who would then grudge
conceding to Freud that religion has now a parallelism
with obsessional neurosis? One needs only remember the
ablutomania of lady Macbeth, in a different context
thoughg

Freudt's critigue of religion is also directed
against the hostile attitude of the church against progress
and science. Some of his own childhood negative experiences
of the Christian religion and the church may have made him
to direct his attack against the arrogance and the misuse
of power by the church. The church ruled over the souls,
over the human spirit, in the name of God, Freud thought
that the Church exploited the poor with the fear of sin and
submission to the taboos untested, It also exhibited cer-
tain disvelustions of sexuality and women, K&ng;in one of
his works% draws our attention to a host of ecclesiogenic
neuros®s brought about by an ecclesiastical system. History
is replete with the facts of intolerance against the devia-
tionists, inquisitions, crusades, hammering of the heretics,
burning of the witches, recantation of the scientists,
anathemas against scientific, philosophical and even theo-
logical researches. Freud perhaps wants to remind his con-

temporaries, especially the intellectual world, that the

2. Hans King. On Being a Christian, (New York: Simon &
Schuster, 1976).
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church acted for centuries as a tyrannical superego, arro-

gating to itself the powers ofé?od.

Freud's critique is directed not only against this
traditional image of the church but also against the tra-
ditional image of god himself, He calls ;2%5 attention to
the many ways of the idolizing capacities of human mind;
often the believers and the unbelievers allke are ignorant
of these capacities. Freud believes that within the
patriarchally dominated Christian culture of Europe, the
image of god is formed, not so much by an original insight
and free decisions, as by the image of a father, either
kind or vindictive, at an early stage of our development,
Although it may be argued against Freud that he conceives
of the father image as necessarily vindictive and Jealous
(there may be here a personal contour, as I have shown
earlier), his insight, that our image of god is formed in
many ways, cannot be easily dismissed. A philosopher of

religion cannot but take it seriously.

Irrespective of god being imaged as father or mother;
our childhood experiences with adults do make for the trans-
ference of positive or negative qualities to our god, I

would extend Freudts argument from his Christian culture to
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any other culture to contend that the images of god-mother,
Mother of God, Mother-Church, god-the-child, god- the
spouse etc. are as valid and authentic as god the Father.
The experiences as such, referred to, may be forgotten or
even repressed, but they do contribute to the process of
imaging God, In the process of education and discipline,
parents may have wmwittingly given to the child the image
of a disciplined and vindictive father god. This can have
in later life a substantial impact on the religious belief
of the child, It 1s precisely here that I am inclined to
believe that, although the Oedipus complex cannot explicate
the origin of religion, his belief that religion is asso-
ciated with sexuality, may have some truth. This is so
because often religious conflicts are fixations on the

experiences of the family set-up in one's childhood,

I now turn to the second point that I raised in the
beginning of this chapter viz. the contribution of Freud
to the study of religion by way of his in-depth probing

of the dynamics of the human psyche, or the unconsdi ous.

It is interesting to note that religionists today,
both the theoreticians and the practitioners, accept. the
legitimacy and the validity of psychoanalysis as an

effective, nay more, a potent, instrument of religious
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knowledge, This should make some difference to Freudt!s
critique of religion, For it is at once an acknowledgement
of the inestimable value of the tools that Freud has pro-
vided us with for any scientific and philosophical inves-
tigation. The religionists unhesitatingly accept psycho-
analysis as a critical authority, to which philosophical
statements have to give an account of themselves, This at
once suggests that the philosophers of religion do use
psychoanalysis to clarify the content of faith, the meaning
of such religious categories as sin, guilt, justification,
forgiveness, god, corporality and sexuality. There are
then meeting points between Freud's €ritique of religion

and religion itself,

Freud wanted man to be master of himself, when he
spoke of man's integral liberation. Heé wanted man to be
aware of himself, to learn to control his instinets, to
understand the burden of his history, to negotiate with
his sense of sin and guilt., Implicit in his appeal for the
education for reality principle is an ethical appeal. In
so far as religion has always concerned itself with such
an integral liberation of man, Freud's ethical appeal
corresponds with the appeal of the religions. Byen Chris-
tianity that is the target of his attack is no exception
here. Unwittingly Freud appeals to the humane intentions
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of Christian faith, when he asks that man must be consi-
dered as a psychological reality, a free, mature, realis-
tic and assured person; that he has to learn to accept
himself, to come to terms with his past, to look for the
causes of his failures and the sense of guilt, and to
master them, Therefore, psychoanalysis and religion,
instead of being in the warring camps, can really cooperate

and work for a common, human cause. :

Before I bring out this copperation, I have to
insert a éé%eat: It is this that there are limitations to
psychoanalysis in the camse of religion., Religion will not
permit the reduction of the reality of man to a mere psy-
chological unit, which Freud actually did. Ricqxér calls
his attempt 'a reductionistic hermeneutic'.3 In his
opinion, to a Christian, psychoanalysis can liberate man
from his soclo-psychological inadequacies but not from sin,
Other Christian thinkers would add to this that psychoana-
lysis can cure man's psycho-somatic illness, but it cannot
be_an answer to the ultimate questions of meaning and
meaninglessness, life and death; that it can bring man to
consciousness but not to forgiveness; that it can heal but

not save. These reservations are not entirely meaningless,

3. Paul Ricoﬁer, "Atheism of Freudian Psychoanalysis",
Concilium, Vol, 6, No., 2, pe. 31.
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when we pay a closer attention to the life of the father
of psychoanalysis (as well as great public figures) than
it has so far received in the hands of scholars, The
ultimate questions should admit answer not only to the
sick but also to the sane, The problems of neurosis are
problems of life that loemg larger than its psychological
framework. Freud's own psychoanalysis was concerned with
neurosis, rather narrowly and retrogressively, Today, the
psychoanalysis, that concerns itself with neurosis pros-
pectively and hopefully, and thus views man as a forward
looking being, a project, a centre of freedom and conscious-
ness, has invariably brought this to our notice, that the
questions of meaning of life, suffering and death are
encountered in the treatment of neurosis, Psychotherapists
will be open to these questions, only if they are prepared
to go beyond the limits of their science, and to appeal to

seme sort of faith, religious or non-religious,

Coming back to the cooperation and the complemen-
tarity between psychoanalysis and religion, we have to
begin acknowledging Freud's genius, however one-sided his
views may be. But, this one-sidedness too must not be
ignored. In his critique of religion, and in his espousal

of the merit of psychoanalysis, there are exaggerated views
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to say nothing of the historically false views. Some of
his views are of personal import; some of his views are
dogmatic in nature; some he is even unwilling to correct,
despite their apparent contradictions. Yet, there are
positive claims in his critique, which religion can fruit-

fully incorporate and use them for a cathartic purport,

In the first place, it is usually objected against
Freud that he has given a psychological universality to
sexuality: Freud has stretched the concept of libido
indiscriminately and mechanically to all expressions of
sexuality, varleties of kindly feeling, sympathy, friend-
ship, and to religlosity as well, Sexuality seems to be
ubiquitous in his critique. But there are other instinc-
tual and personal factors, besides those of sexuality. To
be sure, in = child's sucking, eating, and kicking up its
limbs, there are feelings of pleasure, but they are hardly
sexual in nature. To be sure, in a dream, one may perceive
sexual symbolisms, but this is so, only if they are projec~
ted against a sexual packground, Otherwise dreams may
present such ordinary materials of problems carried over
from a work-a~day world. It is wrong to think that all
that is forgotten is also what is repressed. In short, not

all slips are Freudian. Behind them, we should remind
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ourselves, are not @xclusive sexual wishes, but a broad
spectrum of emotions, affections, moods, sensations,
instincts and images, that defy the Freudian systematic
analysis and interpretation. In principle, one can dis-
tinguish between love and sexuality, even as a distinc-
tion between personal charm and sexual charm can be made,
There is a 1limit to the transference of theories from
natural science, physiology and brain mechanism to all
mental happenings; all mental happenings cannot be
explained in terms of d%}e reflex machinery, The transfe-
rence comes to a dead end, where specifically human needs
begin to manifest themselves, They clearly transcend the

physiologically programmed instincts.

The above objection has its validity., Nonetheless,
the positive claims of psycho-analysis must not be over-
looked by religion, Man in his conscious life, his reli-
giosity included, even when it is consciously practised,
is determined by the unconscious, Within the unconscious
lay burried powerful psychological factors, among which
sexuality has a role, that man can scarcely afford to
ignore, It goes without saying that the disturbed sexuali-
ty is the cause of many a neurosis. What is more, many a

neurosis can find a religious expression in the form of
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pathological scrupulosity, aggressiveness, fanaticism,
sanctimgniousness, and what not, It is in the interest
of religion, if sexuality can be properly integrated

into personality structures, if it were not to acquire

virulence of its own.

Secondly, it is also argued against Freud that he
gave undue importance to the experiential and the envi-
ronmental factors in early childhood. His critics are
gceptic of the exclusive significance, that Freud gives to
sexually determined childhood traumata. They argue that
Freud is wrong in absolutizing childhood traumatizations
and aberrations. In contrast to these, there are conflicts
of puberty and adulthood, which are often of greater
significance. This is more so, because the early childhood
interests are not oriented to any immediate sexual goal,
Unlike,these, the adult interests are here qualitatively
different, Even if we admit the validity of dreams, they
do not solely go back to childhood experiences; rather they

process the current happenings.

This objection too has some truth in it, Yet, here
too, we must not miss the positive claims of Freud:
InsﬁZ}nctual wishes and conflicts from early childhood do
have a bearing on a person's thinking, feeling,willing and
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acting. This is in a special way applicable to his reli-
gious attitudes. This however does not preclude any later
repressions by way of conscience, environment and autho-
rity. It cannot be easily brushed aside, that the decisive
problems of life as a whole often go back to the unpro-
cessed events of early childhood, despite the person not

being aware of then,

Thirdly, it is argued against Freud that repression
of sexuality alone is not the producer of conflicts in
man, There can be non-sexual causes which bring about
neurotic disorders in a normally functioning sexual life,
Nay, more, even psychoanalytic treatment may have negative
consequences in the form of insecurity in instinctual
behaviour, unresolved transferences, dogmatic rigidity,
relativization of values and so on, The force of the
argument here is that the Freudian therapy is not the only
possible method of mastering mental conflicts. What is more,
some religious thinkers even think that the Feeudian
therapy is not the only pessible method of mastering
mental conflicts, What is more, some religious thinkers
even think that the Freudian therapy is analytical and
dissecting, whereas what is required for the patient, in

the process of self-discovery and integration of the
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personality into society, is a synthetic, integrative and
intuitive approach. Hence, they decry about Freud's
retrogressive, or the backward—looking approach, and
recommend a prospective and forward-looking orientation,
which, in their opinion, religion is capable of providing

man with,

But, for all the elements of truth in the objec-
tions raised above, there are insights in Freud!s thesis
that we are forced to concede. We cannot but admit that an
all round growth of human personality has to take into
consideration a proper education in matters of human
sexuality. This is especially true about man's moral deve-
lopment. The Socratic 'know thyself' can be an agenda for
the reconstruction of one's personality; the integration
of human sexuality into human personality cannot be left
out from the self-knowledge. Nor can we leave out the con-
flicts that arise from a compromise between the conscious
and the unconscious. The unconscious impulses may be rejec-
ted impulses, or disguised impulses, or even half-accepted
instinctual wishes, Some of them could very well be
sexual in their origin. The patient may adopt anyone of the
following resolutions, he may learn to satisfy the repressed

wishes; if this is not possible, he may learn to sublimate
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them; if this too is not possible, he may learn to forego
their satisfaction, but now on a conscious level, But, in
everyone of these cases, the unconscious is brought to the
conscious, so that one accepts willfully and responsibly
whatever one is and does. This is the only way for the
disappearance of illness and the fuller development of the
vital energies of personality. But, neither psychoanalysis
nor religion, that aims at a cure, can afford to ignore
the agenda of self knowledge, so insightfully given by

Socrates,

Finally, it may be argued against Freud that in his
critique of religion, he depended heavily on the Oedipus
Gomplex, whereas neither the ethnologists nor the clinical
psychologists have ever really encountered it, The latter,
in particular, opine that the incestuous relations with
the parents is not a normal aeccurrence, Neurosés are not
produced so much by child's pleasure-seeking as by the
adverse conditions of insecurnity, helplessness and defence-
lessness against life's vicissitudes. Besides, psycholo-
gist's point out that sexual conflicts are not so much
causes as the effects of neurotic constitutions. It is
therefore held against Freud that he made Oedipus complex
a dogma of his psychoanalysis, and imposed it arbitrarily
on all his @bservations of religious and psychological

facts.
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The critics of Freud here are surely in a stronger
position, It is true that Freud made of the Oedipus Complex
a dogma. But, here too, we must not miss the positive
import of his thesis that focus on a great deal of material
associated with human conflicts. Feelings of affections
and animosities towards people, with whom the child enters
into relationships, is of fundamental importance in human
life., Needless to say, the role of parents with whom the
child enters into the earliest relations are of paramouht
importance in the early stage of child's 1life, If so, the
total abandonment of the Oedipus Complex may be an irrepa-
rable loss to us. I am of the opinion that it needs to be
intelligently reinterpreted. May be that a demythologiza-
tion of it will contribute something precious to our under-
standing of human conflicts. If so, religions have some-

thing here to learn from Freud.

Why do I use a term, 'demythologization', from the
history of religions, though the term is actually coined
by theologians? It is because, in its classical application
by Freud, the Oedipus Complex has become a psychological
myth; in its literal sense, religious thinkers do not take
it any more seriously than the myth of creation in the

Bible, Nonetheless, it has a positive claim, for the loss
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of which they would be all the poorer, Hence we suggest

here the process of divesting it of its mythical character.

Following closely on Freud's Three Essays On_The
gbgg;y_gg_gggyggigy,# the psychologists have studied care-
fully, what they call, ‘'the emergence of the first objec-
tive relationships' both by way of reconstruction (through
analysis) and observation. What are the f;atures of the
emergence of the firsf objective relationships? To the
child, the first objective relationship with the mother is
of paramount importance. The mother initially constifutesl
its whole and sole relation, because she is its total
environment. The first year of its existence is, to the
infant, a life of total union, a 'symbiosis!, with the
mother; it is a relation of 'closed system!', so to say.
Gradually, there appears thé formation of a second objective
relation with the father; this too is of great importance.
For the original 'symbiotic!' relation with the mother is to
expand into a tripolar parent-child relation. The closed
system of mother-child has to open up to make room for a
third person, The one-to-one symbiotic relation of mother-
child has to open up into a relationship of community,

Precisely at this stage, competition and conflicts become

— ———— ———— O——

4, Sigmund Freud, Three Eassays on Sexuality, James
Stratchey, Ed. (London: Hogarth Press, 19%3).
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inevitable, Call this tripartite,dh community relation,

if you so wish, by Oedipus complex, or by any other name
at your sweet pleasure, but you cannot ignore the exis-
tence of the essential objective contents of the process
of multi-relatedness in the 1life of the child. Psycholo-
gists believe that what now takes place in the life of the
child, roughly between the second and the sixth year,
contributes decisively to the character formation of the
child. The foundations of the later modes of feeling,
thinking, willing and acting are laid here, Therefore, if
this Oedipal phase is not properly mastered, seeds of
later neuroses are already sown here, In this way, Oedipus
Complex, once demythologized, may be a help to understand
our modes of relating ourselves to others, therefore, to

our religious attitudes, in a special way.

I have discussed so far how Freudian critique, for
all its being rejected by me earlier, may have within
itself certain elements of positive claims, and may have a
therapeutic value to religions, I now would like to explore,
very sketchily though, if religion too has something to
contribute to psychoanalysis. It is only a tentative
exploration, that perhaps would give me some directions to

further research in the coming years. I hope to show now
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the contrivution of religion to psychoanalysis by placing
the Freudian critique, very selectively though, vis-a-vis

those of Jung, Fromm, Frankl and Erikson,

Freud, speaking of the function of religion, consi-
ders religion to be the cause of neurosis, to begin with,
but, at a later stage, is itself the neurosis substitute.
But, Jung presents ®s an exactly opposite picture, For Jung,
religion is the cure of neuroses; he would even consider
that it is the lack of religion that causes neuroses., He
argues that a decline of religious outlook on life has
increased man's neuroses, Most of his patients in their
middle age were looking for a religious outlook in life;
earlier, they 21l had lost what the traditional religion
had to offer to them. Their cure, to a large extent, con-
sisted in helping them to regain the religious outlook,
in life; earlier, they all had lost what the traditional
religion had to offer to them. Their cure, to a large
extent, consisted in helping them to regain the religious

outlook, irrespective of the particular creed and the church,

Jung observed, as against Freud, that in the cure
of neurosis, there is more than the organization of

instincts, There is rather the question of meaning of life,
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hidden. Neurosis results in one, who has only sexuality
but not love; who has no faith because one is afraid to
grope in the dark; who has no hope because one is totally
disillusioned in the world, In short, one has no under-
standing of life because one fails to read meaning in life.
Jung recognizes in these, and similar human predicaments,
problems that cannot be traced back to mere repressed
sexuality. He does not deny the disturbed instincts, but
the complex overrides the instinctual sphere; indeed the
instinctual sphere may even be only of secondary jmportance.
Hence, Jung did not treat the religious problems of his
patients as illusory, but as authentic. Hence Jung thought
that it is of paramount importance that man learns to
accept himself, with all the darker aspects of the irra-
tional, meaningless and evil elements. But, it is not
sufficient that the darker aspects be brought to the con-
scious through psychoanalysis. It is here that Jung wants

to take us beyond psychoanalysis to religion.

He thinks that Freud has failed to take note of the
fact, that man cannot, single handed, overcome the powers
of darkness. He stands in need of the spiritual help
of fered by the traditional religions. He is helped in his
suffering, not merely by his thoughts of himself, but by
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the superhuman and the revealed truth., Hence the contribu-

tion of religion to psycho-analysis cannot be played down.

Erich Fromm goes even further than Jung. Going
against both Freud and Jung, he refuses to view man merely
abstractly in the inner workings of the mind, for man is not
merely psychological. Rather man should be viewed, he
avers, in his essential relatedness with the world. Fromm
is more influenced by Adler; Heideggar was not new to this
trend of thought. Man should be seen in his socio-psycholo-
gical settiﬁg, as young Marx also would plead. Man's
passions are not derived merely from his biology, or a
pre-existing complex of instincts. They are rather formed
socio-biologically from the setting 6f a host of relation-
ships of human needs to his environment. Hence, social and

cultural conditioning of man must be taken into account,

Even the psycho-analysts are not an exception to
the social and cultural conditioning. Their thinking and
feeling are affected by their Weltanschaung and the system
of values that they subscribe to, Going along with thas
process .of relating themselves to the world, we can think
of some psychoanalysts as 'adjustment advisors', Their
goal of psychoanalysis is an adjustment of the personality

with the existing structures of the world. Some
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psychoanalysts however, are basically 'doctors of souls';
they aim at the cure of souls, They aim at the fuller
development of the person's potentialities, individuality,
moral and intellectual integrity. In their approach, there
is a positive affirmation of 1life and love. To Fromm, the

contribution of religion is felt in this second approach.

Fromm thinks that, in so far as psychoanalysis is
concerned with the human and individual integrity, it is
not opposed to the goals of any 'humanitarian religion',
To him, a humanitarian religion need not be any super-
natural religion, indeed, it need not go beyond 'this
worldiness'!'., At the same time Fromm is emphatic in point-
ing out that the humanitarian religion is not what Freud
thought it to be, namely, an authoritarian conscience, a
superego, He thinks that both psychoanalysis and genuine
religion are concerned with the knowledge of truth, free-
dom and independence of man, man's capacity for love; the
knowledge of social conditions, in which his capacity can
grow and actualize; and the knowledge of the difference
between good and evil, and also of the capacity to listen

to one's conscience,

Religious attitude, to Fromm, is an attitude of
wonder and rapture, and of becOming one with the dictates

of conscience. There is something of this attitude in
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psychoanalysis, too, in so far as the latter aims at
breaking the barriers of conscious ego and establish con-
tact with the unconscious, which, however, must not be
understood either in the Freudian sense of a repressed

and negative evil or in the Jungian sense of a source of
revelation and a symbol of God, It is rather shaped indi-
vidually in the system of passions. Being in contact with
environment, the unconscious reacts by affirming or denying
its environment. It makes for the realization, either
productively or negatively, of man's need for his roots,5
identity, effectiveness and devotion, It contains the bgét
and the worst, the highest and the lowest, the acceptance
or the rejection of life, all possible wishes, misgiQings,
ideas and insights. Fromm points out that all these can be
integrated with the values of religions. Hence, he sees no
opposition between psychoanalysis and religion, provided
the latter is genuine and humanitarian. To be sure, Fromm
has nothing to clarify in regard to the concept of god, but
he is not disrespectful to the profound wisdom recorded in

religions,

Nor is he against the rituals of religion, Criti-
cising Freud, who had drawn a parallel between obsessional

neurotic actions and religious rituals, Fromm points out
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that Freud missed an important point here, Along with the
irrational rites of the repressive and obsessive charac-
ter, there can also be rational rites of religion, which
do not lack any meaning. Without compulsive obsession,
they celebrate 1life and express devotion to dominant
values by shared actions., Just as a greeting, a clapping
for applause, reverence for the dead are secular rites,
there can also be meaningful religious rites of washing,
fasting, matrimony, meditation etc. All of these affirm
life without being repressive., It is wrong to think that
the modern man does not need them anymore. Thus, Fromm has
a positive appreciation of religion, both in individual

and corporate life,

But, both Jung and Fromm are concerned with the
function of religion4 with the experience of 'god! rather
than the reality of god, existing independent of man and
the world, The religious attitude to them is basically a
humanitarian attitude, that affirms man and human life,

The concern of the classical philosophers of religion, if
god, as an objective reality, exists or not, is not theirs,
Instead of denying the things and aspects of the warld,

one should respect attitudes of love and reason., They point

out insightfully that it is not only the wood and stone
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that are idolized but also, words, leaders, powers,
states, political groups, science, opinions of masters
etc. To many a belisver even god has become an idol,
Surely, there is much to the believer to learn from Jung
and Fromm, in spite of their limitations. Can we make good

of these limitations?

Unlike to Freud, to whom man is determined by the
unconscious instinctual elements, to Viktor Frankl, the
founder of logotherapy, man is determined by an uncon-
scious spirituality. This, we may note, is a radical
departure from, not only Freud but also from his modified
version by Jung and Fromm., Frankl thinks that the psycho-
therapist, in his contacts with patients, encounters
ideological and spiritual questions, which must not be
ignored., What is more, they are not mere sublimations of
the libido, as Freud naively believed; nor are they the
impersonal expressions of the collective unconscious, the
archetypes, as Jung believed. They are rather the questions
of meaning in human life. While Freud neglected them
arbitrarily, Jung and Adler hastily psychologized them,
For growth and health in human life, a spiritual orienta-
tion is a must. Hence, Frankl argues that a cure, if
sought, cannot come exclusively from psyche, it has to

come from the spirit, or logos (hence his logotherapy)., It
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now follows that one'!'s religiosity too must not be repress-
ed. Hence, 'will to meaning' is the key-feature in Frankl's
logotherapy., We can say that Freud's psychoanalysis has

given way to Frankl'!s 'existential analysis', tcare for the

spirit', a 'logotherapy', in his own language.

A Dbarrage of gquestions can be raised against Frankl:
can he prove the transcendental quality of conscience from
its mere facticity? Can he prove his unconscious god to be
a transhuman agent, to be of personal nature, from the mere
voice of conscience? Would Frankl make any sense to the
'irreligious' man, who refuses to rise beyond conscience?
Does he not move only within an immanent facticity? Does he
not go to the other extreme, that is to say, where Freud
sees only the instinctual, Franklesees only the spiritual?
If Freud is accused of a negative psychology, can we not
accuse Frankl of doing narrowly positive psychology?
Answers to these questions can be varied, but we must not
forget Frankl's greatest contribution to psychology: A
sense of futility is inherent in the greatest of human
achievement. Futility seems then to be an integral part of
human existence; it has always been with man, although it
may have increased to neurotic proportions in modern cul-

ture. Precisely because of this, psychotherapy cannot
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egcape spiritual questions, particularly those pertaining
to the meaning of life; at this stage, it cannot but con-

front religion,

Psychoanalysts today, even of the strictly Freudian
school, have increasingly come to acknowledge the merit of
Freud's critique by Jung, Fromm and Frankl. All of them
emphasize on the human relatedness. This however does not
mean that Freud entirely overlooked the socio-cultural
conditioning of man., Freud's Vienna, or the Christian
Europe for that matter, before the world war I, may be said.
to have practised a certain amount of hypocrisy in sexual
matters; it was the age of the Victorian prudery. Repressed
sexuality, often with religious sanctions, passed for
religious piety, high morality and taste in culture, Freud'§
merit consists in subjecting the Id to an intensive analy-

sis. Freud may rightly be said to be a philosopher of Ig.

But the modern culture is the culture centred around
Ego. Our contemporary society may be said to be obsessed
with the concerns of ego; if so, the ego may be said to
draw upon itself renewed aptention, before the psychoana-
lysts and the religionists of today. Little wonder then that
the twentieth century has placed the problem of identity at



202

its core, We need only to scan the strictly philosophical
and the semi-philosophical literature of our times to be
convinced of what we state here, I have not merely thinkers
like Heideggar, Sartre, Marcel, Marcuse and Merton, in my
mind, but also Erikson, fpllo May, Binsbvanger and others.”
A constant theme that runs through their writing is the
emptiness that the modern man suffers from in the midst of
plentifulness, and a consequent groping to lay hold on his
identity. They warﬁius that, if man does not grow towards
something, his ego becomes problematic; neurosis is then

the result,

Freud's contribution to western culture consisted in
psychoanalytically focussing on the repressed sexmality and
prudery, by way of a critique of Christianity. What we

perhaps need today is a similar attempt to lay bare the

5. H. Marcuse, Essay on Liberation, (Hormondsworth: Penguin
Books, 1972); Ibid., Fiwe_Lectures: Psychoanalysis,
Politics_and Utopia, Trans. Jeremy J. Shapiro and Shieryy
M. Webber, (London: The Penguin Press, 1970); Ibid.,

One Dimensional Man: Studies in the_ Ideology of Advanced
Industrial Sociely, (London: Routledge & Kegan Paul,ldés ).
See also, Erik Erikson, Childhood and Society, 2nd rev,

and enl. edn, (New York: W,W, Norton Co., 19%3); Ibid.,

Identity: Youth and Crisis, (London: Faber & Faber, 1968).

See also, Rollo May, Love and Will, (New York: The Foun-

tain Library, 1974); Ibid., The Meaning of Anxiety,

(New York: Norton, 1977); Ioid., Powerafdinnocence: A

Séarch_for the Source of Violence, (New York: Norton, 1972).

L, Binswanger, Being in the World: Selected Papers of

S . Vy—— e r— h———

Ludwig Binswanger, Irans. Needleman, Jacob, (Partland:
Intl. Spec. Bk. 1@78).
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repressed spirituality. But Freud's message is not irrele-
vant to modern man even today, in so far as Freud highlights,

however inadequately, in his Ciyilization and Its Discon-

tents, the need for a control of sexuality. It should not
surprise us that the talk of controlled sexuality comes
from the psychoanalyst, who opposed repression of sexuality.
Our contemporary cultures, that have grown increasingly
consumeristic, have exhibited a great many behaviour dis-
orders, resultant upon the senseless comfort-seeking, self-
indulgent addictions, the upshot here being the menace &4
drugs, that have harmed the promotion of 1ife. The problem
today does not seem to be a repression of our hedonistic
faculties, but of regaining a sense, purpose and meaning in

life,

Hence, I am inclined to believe that the neuroses
of our times are not due sO much to repressed sexuality and
guilt as to the lack of orientation, norms and, above all,
meaning, in life., Psychoanalysts and moral philosophers
alike think that cultural values, to which people held so
far to steady them in life, have collapsed, and people
everywhere suffer a great deal of emotional stress. In
practice, the break-down of cultural values have meant to

many societies the break-down of religious convictions and
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practices, which had in the past fostered man's individua-
tion and self-discovery. Now, the break-down and the
abandonment of traditional spirituality is not unfortu-

nately replaced by a new meaningful spirituality.

Finally, is 1life possible psychologically without
religion? It would seem possible; seemingly, Freud's own
life is an instantiation, And yet, going along with Brik-
son's reflections, we may take note that there are people
who cannot live without religion, For they derive their
faith, perhaps, not from religious dogmas, but from
fellowship, productive work, social action, scientific
pursuits and artistic creation. This 1s a religious attitude,
This is one way of filling the unconscious spirituality.

On the contrary, there may be professed religionists but,
in practice, they mistrust both l1ife and man. What are we
then to make of religion, in the face of these contravening
evidences? Psychotherapists today however ungrudgingly
concede that religion over the years has served to restore
a sense of trust and faith in man, so essential to human
life, Religions have done it, advocating a child-like
surrender to a power, supposedly the dispenser of spiritual
health; demonstrating man?s finitude before that pawer;

admitting evil within and around manj; r ecognizing an inner
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division in man and the need for a wnification. In short,
developing in the individual a sense of trust and faith
that is directed to community. If one does not derive this
sense from religion, he must look for it from some other

source, if he is not to suffer the shipwreck of his life,

In the light of what is stated above, I will ask a
final question: Was Freud without a (sense of the) religion,
despite his rejection of Christianity, in principle? Way
back in 1910, when love meant to him merely sexually deter-
mined love, Freud wrote that he had done a great deal for
love. For Freud, here, man was nothing more than a mecha-
nical system, driven by ego instinct and libido, This system
he had built up painstakingly with Brucke and other physio-
logists, But, at the end of-his career, Freud began
increasingly to speak of the need for man to discover the

non-sexual forms of 1ove;6

now, to him, man became more
than a machine. Man is seen as essentially related to
others, driven often by the instinct of, not merely, union,
but also of communion, At this stage, life and love are
seen to go together, and to be more deeply rooted in man

than sexuality. This aspect of his writing, I am afraid,

6. B, Fromm, The Anatomy of Human Desiructiveness, (New

York: Greenwich Connecticut, Fawett Publications, 1973),
pp. 439 ff,
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is largely ignored by the psychologists, in spite of his
declaration that his early academic career was a detour,

as I have already pointed out. To be sure, this transforma-
tion of Freud is disconsonant with the author, who wrote
earlier that the Christian commandment, 'love thy neigh-
bour!, is 'unreasonable, unpsychological and impossible to
fulfilt. Freud witnessed the rise of Hitler to power in a
short span of three years, and mused with Alfred Einsteiln,
if the need for humanity was not 'love without sexual aim',
as a way of opposing war. He expressly speaks of the help
here that religion should give to psychoanalysis.7 I am
inclined to believe that, what Freud admits here is what
he had always practised in 1life, But why? He had admitted
to a Harvard neurologist that he had no answer to the
questioﬁ.8 An exploration into this would at least be a

pointer to the many unanswered questions,

7. S. Freud. Why War? in Vol, 22 of the Complete works of
Sigmund Freud, Trans. James Stratchey, (London: The
Hogarth Press, 1964), p. 212,

8, B, Jones, life and Works of Sigmund Freud, (London:
Hogarth Press, 195@), pe. k65, ’
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