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ABSTRACT

In this paper I discuss the nature of Erich Fromm’s humanistically based social psychology, consider its clinical applications, and make a Jungian critique.  Fromm is primarily concerned with humankind’s tendency to escape from positive freedom and directing people towards independence by way of what he refers to as the productive orientation, which is through active loving and penetrating thought.  His character typology consists of the productive orientation and four non-productive structures.  While the productive orientation progresses towards the syndrome of growth, the non-productive orientations are related to three malignant dispositions or evil, which converge towards the syndrome of decay.

Fromm emphasises insight, one source of which is the unconscious that, in his view, consists essentially of universal symbols.  He believes that humankind is ultimately motivated by great passions such as love, hate, ambition and the aspiration for truth, and not instincts such as sex or hunger.  Due to social and historical conditioning, individuals are relatively unconscious of these passions and are instead governed by the prevailing social pattern.  Today, it is generally defined by the marketing structure, which encourages a labile ego and exaggerated outer-directedness.  I conclude with a Jungian critique, where I point out the shortcomings of a psychology based on reason that inadequately integrates the instinctual aspect of the psyche.

ERICH FROMM’S SOCIAL PSYCHOLOGY:

A REVIEW WITH A JUNGIAN CRITIQUE

Introduction

The cornerstone of Erich Fromm’s approach to psychology is humanistic reason enlightened by penetrating psychological insight.  His brand of psychology can be aptly labelled social psychology, humanistic psychology, or even cultural psychology [appendix].  In this paper, I examine the essence of Fromm’s thought, consider its clinical applications and finally make a brief critical assessment from a Jungian perspective.  In the final analysis, my purpose is to become more conscious of his 

metapsychology in order to assimilate what I find to be of value into my own worldview.

The Tendency to Escape from Freedom

I begin with Fromm’s first book, Escape from Freedom, where the author lays the foundation for his humanistic social psychology.  His principal assumptions include the fact that humans are primarily social beings and that human nature is conditioned by historical and social forces (Fromm, 1941).  He also contends that the agency for moulding human personality is the family, which is the typical representative of any particular society, culture or class.  A fundamental issue in analysis, then, is the way the analysand relates to the world as determined by socio-cultural conditioning.

Humankind, observes Fromm, has emerged from a state of unconscious unity with nature, gradually gaining greater awareness, sense of individuality and independence (Fromm, 1941).  This process of individuation, he argues, has endowed humankind with ever increasing "freedom from" the instinctive determinism of the animal.  Indeed, the evolutionary development of the brain, particularly the neo-cortex, and the ability to imagine and reason, in Fromm’s view, is what distinguishes humans from animals.  Humankind, however, has paid a price as along with increasing individuality comes existential insecurity, aloneness and alienation.  Every individual goes through a similar growth process as ontology, the development of the individual, recaptures phylogeny, the evolutionary development of the race.

Humankind and individuals, therefore, face a fundamental dilemma, which is either they find security and relatedness through regression, an "escape from freedom," or progress towards positive freedom. Unconscious adaptation to accepted social roles or automation conformity is, according to Fromm, the most common way to escape from freedom today.  Whereas the so-called normal person adapts, neurotics, surmises Fromm, make unsuccessful attempts to save their individuality.  The only genuinely healthy solution, however, is to make deliberate efforts to progress towards a "freedom to", which Fromm (1941) defines as spontaneous relatedness to the world in work, love and in authentic emotional, sensual and intellectual expression, the productive orientation.

Rational and Irrational Authority

In particular, Fromm (1941) notes that relationships with authority represent the gordian knot of freedom, whether it be represented by an external figure or internalized as the superego or conscience.  Rational authority, as exemplified by the wise teacher or guide, gradually dissolves itself as learning and a sense of independence is transferred to the student.  Otherwise authority is irrational, he contends, and creates a situation of psychological dependence.  Fromm posits that there are four mechanisms of escape, each of which are related to such irrational authority.

There is first of all authoritarianism, which manifests as either sadism or masochism.  In fact, Fromm observes, the individual constantly oscillates between the active or sadistic side and the passive or masochistic side of this one symbiotic complex.  In either case there is a desire to gain power over the object, either through domination [sadism] or submission [masochism].  

A second mechanism of escape is through destructiveness and acting in a destructive mode.  It consists of destroying or removing all objects or people with which or whom individuals compare themselves.  Such a mental predisposition comes along with an ultimate feeling of powerlessness and an unlived life.

A third way of escaping, which I alluded to above, comes through automation conformity.  In this case, the sense of existential aloneness and anxiety are overcome by adopting a role conforming to the prevailing cultural pattern.  Individuals give up their integrity and do what is expected of them regardless of the degree of psychological sickness inherent in the social order.  This seems to me to be quite common today, as the prevailing social pattern is organized with increasingly dubious values and norms.  Fromm (1941, 1955) also observes that rather than overt authority, there is today increasingly anonymous authority, which comes disguised in various ways, such as public opinion, common sense, normality, etc.

Social Character
Each society and social class, according to Fromm (1941), has a social character which comprises the nucleus of the character structure of the majority of its members.  He believes that it essentially acts as a substitute for humankind's ill-equipped instinctual apparatus (Fromm, 1947).  Developed by way of common experience and modes of living, its function is to mould the character structure of members of any given society or social class in such a way as they wish to do what is required of them in order for society to function smoothly (Fromm, 1955).  Although individuals are formed by the prevailing social pattern, in Fromm's view, they are not, however, totally malleable.  Indeed creative individuals, in turn, can affect the social character.  Fromm even suggests that the incessant search for solutions to the "contradictions of existence," for more conscious forms of unity with nature, with others and with oneself, represents humankind’s most fundamental source of motivation.

In several different books Fromm makes an intriguing analysis of social character in society from the middle-ages to the present day.  Most relevant to this study is the fact that, according to him, nineteenth century capitalism gradually gave way to the dominant social character of our time.  He notes that beginning in the sixteenth century, the authoritarian, obsessive, hoarding character dominant in the middle class of the nineteenth century, gradually blended with or was replaced by what he refers to as the marketing character (Fromm, 1980), a form of narcissism.

Socially Patterned Defect

I will discuss the nature of the marketing character at more length later on.  Before doing so, however, I now present the thinker's concept of socially patterned defect (Fromm, 1947), which is relevant to this discussion.  Should the goal of freedom and spontaneity, the productive orientation, not be attained by the majority of the members of any given society or social class, Fromm considers the dominant social character to be defective.  We are then dealing with a socially patterned defect, which may even be raised to a virtue.  Indeed, Fromm, (1955) observes that the current psychiatric definition of mental health, stressing adjustment, co-operation, aggressiveness and ambition, etc actually includes many qualities of alienation.  In contrast, his productive people are not necessarily “adjusted”, but live more according to their inner truth (Fromm, 1976).

Character Structure

In Fromm's, (1947) view, individual character formation is not a function of libidinal organization, as Freud hypothesizes, but is formed by way of experiential relatedness to the world. Thus, he defines character as the relatively permanent form in which human energy is canalized in the process of both assimilation and socialization.  Assimilation refers to the way of acquiring things, ideas and absorbing emotional experiences, which can be the result of one's own efforts or taken from outside.  Socialization involves one's relationship to people, which can be either productive or symbiotic.

Although social character represents the core formation of the character structure that is held in common by the majority of people in a given culture, there is still room for individual differences (Fromm, 1947).  There are, to begin with, observes Fromm, fixed constitutional differences of temperament.  For example, an individual can have a melancholic, phlegmatic, sanguine or choleric, or some blend of these temperaments.  Apart from such constitutional differences, there are individual differences due to influences from the idiosyncratic personalities one's parents and the specific environment in which the child is brought up.

Behavioural and value differences are, in Fromm's opinion, rooted in character structure.  In this view, therefore, only a fundamental change in character can genuinely affect one's behavioural patterns.  According to Fromm, there are only two basic orientations to life, productive and non-productive.  The non-productive orientations are, with one exception, clearly related to Freud 's oral and anal character structures, while the productive orientation is connected to his genital character structure.  

In Fromm's definition, the oral receptive orientation belongs to people who experience the source of all good coming from outside themselves and who expect to be fed materially, emotionally and intellectually.  They can be visualized as passive, dependent people with "open mouths."  People with an oral sadistic or exploitative orientation also experience the source of all good coming from outside but, rather than being passive and dependent, they take from others by force.  They can be described as predatory, suspicious, cynical and envious individuals with "biting mouths."  A third non-productive orientation involves anal sadistic people with hoarding orientations who have little faith in new creations.  They compensate by being miserly in feelings, thoughts, money and material objects, and can be described as obstinate, parsimonious individuals with "tight- lipped mouths" and angular gestures.

Fromm's (1976) fourth non-productive character organization, the dominant social character of the contemporary post-modern world, is the marketing orientation.  Fromm (1973) conjectures that this character structure may be ultimately based on a particularly malignant form of the anal orientation, necrophilia, that is to say the love of death.   People with such an orientation see themselves as commodities on the personality market, whose only value is exchange value.  They, accordingly, respond to the world in a cerebral fashion with a manipulative intelligence, along with a constantly changing ego position that says "I am as you desire me."  Relationships to people, nature and things are consequently superficial as such people, homo consumens, are emotionally uninvolved.  An individual with a marketing orientation, then, has an unstable ego, a weak sense of identity and poor self-esteem.

Although the productive orientation is related to Freud's genital character and "mature" individual, Fromm (1980) rightly argues that such a person is no more than the bourgeois personality of his time.  In contrast, Fromm's ideal involves the realisation of inner potentialities and the generative expression of inherent powers or capacities, particularly those of a creative nature.  It consists of a fundamental relatedness to life and involves being actively engaged in assimilating thoughts, emotional experiences and experiences with things.  Fromm's productive person is essentially one defined by enlightened reason, albeit enriched by sophisticated contemporary psychological insight.

The life of a mature individual, in Fromm's (1980) view, is ruled by reason, which he defines as productive thinking and productive love.  Productive thinking means the ability to penetrate behind the surface to the essence of the object, process or thought being studied, by way of an active relationship to the matter at hand.  Productive love, too, is active and affirmative and involves penetrating the wall of separation between people (Fromm, 1956).  It manifests itself as responsibility, respect and knowledge and care of and for another.  The loving person, that is to say, has a basic attitude of caring, a readiness to respond to others, is aware of the other person's individuality and has the ability to see and accept others as they are.

Dispersed throughout Fromm's writings are descriptions of other qualities of being related to the productive orientation.  They include a humanistic conscience, rational faith, hope, a religious attitude and fortitude or courage.  A humanistic conscience has happiness and joy as its main virtue and defines the good as the value which serves the preservation and unfolding of life (Fromm, 1947).  Rational faith is based on productive experience and factual knowledge (Fromm, 1968).  Hope consists of an intense inner readiness and psychic commitment to life and growth.  A religious attitude gives the individual a frame of orientation and object of devotion that leads towards active loving, truth, freedom and independence (Fromm, 1950).  Fortitude or courage gives one the capacity to resist the temptation to compromise faith and hope (Fromm, 1968).

In short, a productive orientation includes all the virtues and attitudes found in the humanistic tradition.  Given the importance and weight that Fromm puts on social conditioning, such an orientation must remain an ideal in an age such as ours, where the predominant social character is that of the marketing orientation.  Nevertheless, analysis in his view, aims at the "cure of the soul" and not social adjustment (Fromm, 1950).  Its purpose is to put the analysand on the path of productive living, however inevitable it is that one falls short of the ideal.

Character Structure and the Question of Good and Evil

Despite Fromm's essential optimism, he observes that the core of human existence is riddled with contradictions represented by the forces of good and evil. He, therefore, enjoins the individual to become aware of what constitutes good and evil and the consequences of each tendency, along with having the will to act for the good.  Fromm observes that evil is essentially a regression to a pre-human state where the specifically human qualities of reason, love and freedom are abandoned.  Good, in contrast, partakes of all that serves life and the transformation of existence in the direction of essential being.

Although Fromm believes that human beings are essentially good, he observes that the heart can harden.  In his book, The Heart of Man, Fromm (1964) describes the orientation that culminates in evil, which he calls the syndrome of decay and contrasts it with the orientation towards good, which he calls the syndrome of growth.  The syndrome of growth consists of the love of life or biophilia, the love of humankind and the desire for independence, orientations that converge with greater productive living.  The syndrome of decay, likewise, consists of three different orientations, which converge with increasing malignancy, the love of death or necrophilia, malignant narcissism and symbiotic-incestuous fixation.  Fromm contrasts biophilia with necrophilia, the love of humankind with malignant narcissism and the desire for independence with symbiotic-incestuous fixation
Fromm defines malignant narcissism as a pathological state of being where possessions are objects of attachment, which serve the narcissist's purpose.  In contrast to benign narcissism, where the objects of attachment are one's own production, with malignant narcissism, attachment is to what one owns or has obtained.   The result, he believes, is distorted solipsistic judgement, prejudice and bias.  It is a regressive form of the oral receptive character orientation.

The symbiotic incestuous fixation is also a regressive form of the oral receptive character structure.  In its benign form, incestuous ties to the mother entail a desire to be mothered, failing which the individual feels anxious and depressed.  In its more malignant form it consists of an absorption into the darkness of the "womb," unconsciousness and the utter failure to develop any sense of independence.  As desire for the mother's love and the fear of her destructiveness becomes stronger, the regression deepens.  Both reason and the capacity to love are, consequently, severely impaired.

Necrophilia, or the passionate attraction to all that is dead, is the malignant form of the anal sadistic character, in addition to being based on the death instinct.   Fromm, (1973) hypothesizes that the normal anal sadistic character orientation regresses to necrophilia with increased narcissism caused by a malignant form of incestuous fixation to the "destructive mother."  People with such an orientation are fascinated by all that is dead and putrid and dwell in the past, never in the future.  As such, there is an orientation toward destruction and decay.

In Fromm's view, necrophilia and the death instinct is a phenomenon, which grows to the extent that Eros does not unfold.  In contrast, the life instinct and biophilia, he believes, is more basic and represents humankind's primary potentiality.  It is noteworthy that such a view differs from Freud's, (1940) later held conviction that the death instinct is a fundamental drive in its own right, along with Eros or the instinct for life.  Although, at first glance, Fromm does not appear to diminish the forces of destructiveness and death, compared to Freud's view, they are less fundamental.  This agrees with his humanistic optimism and his view that the individual has the potential for full human development given appropriate external conditions.

According to Fromm character structure, whether productive or non-productive, whether benign or malignant, is the basis for the individual's fundamental orientation to life.  It is, he contends, the source of all one's major motivations and preoccupations, which are grounded on either rational or irrational passions (Fromm, 1980).  Accordingly Fromm argues that, in comparison, the instinctual drives, by which he means sex and hunger, are trivial.  The passions that move people toward joy, truth, love and freedom, as well as those that drive one to destroy, hate and be submissive, along with ambition, envy, jealousy and fear, the stuff of myth and legend, are the ultimate motivators of humankind.  In contemporary society, however, many of these passions remain, relatively speaking, unconscious.   Nonetheless, a meaningful life, according to Fromm, can only be won through more awareness of these passions along with the disposition to actively choose those that serve life.

Freedom From and Freedom To

Fromm's metapsychology is based on his humanistic orientation, his emphasis on historical and social conditioning and his long held conviction that, generally speaking, "freedom to" comes by freeing oneself from inhibitory or anonymous authority.  In this light, in one of his last published books, he continues to interpret the Oedipus myth as a symbol of a son tied to the matriarchal world who rebels against the patriarchal father in his quest for freedom (Fromm, 1980).  However, in another late work, he specifically contrasts incestuous symbiosis or mother fixation with independence and freedom (Fromm, 1964).  Indeed, he argues that this pre-oedipal attachment for both boys and girls is one of the main causes of neurosis and psychosis.  Furthermore, he argues that the fixation to the father never reaches the intensity that it does with the symbolic mother.

The father represents patriarchal authority, man made laws and order, social rules, duty and conditional love.  The mother figure symbolizes mothering, family blood and ties to the earth.  From this perspective, it appears that "freedom from" comes by gaining independence from the incestuous ties to the mother, whereas "freedom to", a relatively secondary freedom according to the logic expressed in the previous paragraph, comes from gaining independence from the father.  This, in fact, seems to have been the way consciousness developed in the West.  Psychologically, it assumes that there needs to be a radical disengagement from the mother before over-throwing the father, a linear process of individuation. At this point I will note parenthetically that Jung's understanding of the nature of individuation is different than Fromm's in as much as it involves a spiral-like movement and not a linear process of development.

Fromm relates incestuous fixation to a malignant form of the oral character and defines two other styles of regression, one equally basic and the other even more so.  The first style is malignant narcissism, which he contrasts with the human capacity for love, and which also relates to the oral character.  The second is necrophilia, which is a malignant form of the anal character, and which stands in contrast to biophilia or the love of life.  Although Fromm's observations on each character style on their own, in either their malignant or more benign forms, are enlightening, it is difficult to reconcile them with his overall theoretical position and the thrust of his work.   Social conditioning seems relatively innocuous and reason ineffective considering the nature of the forces of decay as he describes them.   Jung, for instance, sees evil as having a substantial reality of its own and not the simple result of their not being enough Eros as Fromm does. Despite his perceptive descriptions on the nature of evil Fromm's view, in fact, seems to be a variation of the Christian privatio boni argument, that evil is just a deprivation of good, a position that Jung, in my opinion rightfully, constantly argued against.

Fromm's View on the Nature of Transference

Fromm's, (1980) view on the nature of the transference phenomena is consistent with his concern about irrational authority.   It is, in his view, a spontaneous phenomenon that transpires in both analytical situations and in normal social life.  He defines it as essentially consisting of the voluntary, yet relatively helpless feeling of dependency of one person on another person in authority.  Consistent with this understanding, along with his suspicion of irrational authority, Fromm encourages the analyst to relate in a genuinely real way with the analysand.  Such an attitude, he believes, assists the analysand in withdrawing the transference projection and in coping with reality.  Although Fromm's general understanding of the nature of transference is perceptive, he doesn't seem to put much emphasis on the dynamics involved as a therapeutic tool outside of what I indicated here.  Nor, to my knowledge, does he broach the topic of counter-transference at all.  He compensates for his apparently relative lack of interest in these subjects by placing some importance to the nature of the unconscious and the therapeutic value of insight and reason.

Fromm’s Theory of the Unconscious

As we have seen, Fromm largely repudiates Freud's drive theory, replacing it with the concept of historical and cultural conditioning and the need to release life enhancing passions that represent the individual's essential being.  The ideal is the productive orientation, where the essence of being unfolds creatively over space and time.  In his opinion, Freud's discovery of the unconscious is far more important than his drive theory.  Indeed, in order to fully appreciate how Fromm's approach to psychology has application in a clinical setting, it is necessary to turn to his theory of the unconscious and dreams and their relationship to consciousness.

Fromm (1980) considers the conscious and unconscious to be the mind engaged in two different states of existence.  He places higher emphasis and value on the waking state over and against dreams and the sleeping state.  In his view, consciousness is largely formed by the prevailing social character and is concerned with survival and actively engaged in external reality as delimited by space-time categories.  In contrast the unconscious, he believes, represents the experience of non-activity and can be related to via the dream and elaborated by way of free association.  Sleep, according to Fromm (1951), suspends relationship to the external world, giving freedom to expressions of the self in its higher and lower aspects The dream, therefore, expresses all that is highest and lowest in human nature, including wish-fulfilment, anxiety, fear and all the life sustaining and life destroying passions.  It also opens the door to deep insight into oneself and others as well as and into creative problems with which one is engaged.  The dream, Fromm believes, is usually related to significant events of the previous day and the mood of the dreamer, and represents feelings, thoughts, wishes or fears that are sufficiently important to the dreamer.  It is noteworthy that, in contrast to Jung, who argues that the psyche with its thoughts and feelings is essentially objective in nature, Fromm insists that they are the dreamer's own feelings and thoughts and that they do not come from a source transcending the individual.

Dreams, according to Fromm (1951), speak a symbolic language, which can be of three kinds, conventional, accidental and universal.  Conventional symbols are defined by the fact that a name or object is commonly accepted to represent something else.  For example, a flag represents a specific country or a word such as table represents a particular object.  The accidental symbol, in contrast, cannot be shared but relates to a peculiar experience in life, which is significant to the dreamer.  It can subsequently appear in dreams to represent a certain quality of being.  For example, one has a joyful experience in a particular city or with a particular person.  A dream with that individual or in that city represents joyfulness, as the person or location takes on the form of an accidental symbol.  Finally, the universal symbol represents a deeper reality to which it is intrinsically related and to which it points.

Fromm (1980) accepts Freud's notions of a dream censor and a manifest and latent dream.  However, he interprets these concepts much more broadly than the latter.  In his view, censorship often simply consists of the symbolic language of the dream, which simply needs decoding.  The prevailing social pattern, however, also affects dreams by way of a censoring process.  In fact, Fromm argues that the censor has more of a social character than Freud assumes and that the latter's censor is related to the superego of his time.  In any event, he believes that the effect on dreams is that they become biased towards reasonableness as defined by the prevailing cultural pattern.
A Jungian Critique

The most difficult aspect of dream interpretation, in Fromm’s view, is determining whether the dream represents an aspect of the lower or higher self.  The aim of analysis is to direct the analysand onto the road of productive living, attending to the voice of the self, which Fromm, (1955) defines in the humanistic tradition.  It becomes operational by having the analysand converted from the having mode to the being mode, actively engaged in life through productive thought, love and faith, along with an imagination engaged in realistic possibilities.

The difficulty I have in reconciling some of Fromm's thinking, the essential weakness in his metapsychology, I believe, stems in part from his inadequate incorporation of Freud’s drive theory or, better said, the place of instincts in the psychic equation.  Along with this I believe he overemphasises the impact of social conditioning on the state of one's being and its effect on freedom.   Likewise, his concern for the horizontal dimension of life to the exclusion of the vertical is limited and underestimates the value of the spiritual connection.  This is not to say that individuation does not involve detachment from the persona and freedom from social conditioning.  As Jung (as reported in Poncé, 1988) observes, individuation involves gradually discarding "participation in publicly determined roles and behaviour" and liberation from externally imposed conditions.  True freedom, however, is a direct function of the Self, where the Self is defined paradoxically as one's wholeness and centre of being, and is defined more inwardly than in Fromm's definition.

Amongst other things, these deficiencies affect his view of individuation, which he conceives as a linear process involving a separation from a symbiotic union with the mother or nature.  In contrast, individuation as Jung (as reported in Hull and Jacobi, 1974) defines it, is a cyclic or spiral-like process which involves periodic regressions to the mother in order to undergo a creative reorganization of psychic energy.  Ultimately, it involves both the spiritual and instinctual poles of being, the vertical and horizontal dimensions of life, Eros and Logos.

As I indicated earlier, for Fromm, the instinctual dimension includes sex and hunger and is relatively unimportant compared to other more powerful passions.  Meanwhile, the spiritual dimension of his metapsychology concerns humanistic reason and the nature of culture and social character.  Although, like Jung, Fromm appreciates that the most profound form of the symbol is universal, he does not fully endorse the former’s argument regarding its archetypal nature and the nature of the archetype.  For Jung, (1970) the archetype is psychoid, which means that it includes and transcends both spirit and matter as well as the dynamic, instinctual dimension of being.  Moreover the archetype, especially the archetype of the Self, comes with transformative power.

Fromm’s primary interest is in the horizontal dimension of life.  Consistent with his view on the nature of the psyche, he believes that there is no need to be concerned about a link to a transcendental factor or a trans-human spiritual element.  Indeed, Fromm considers belief about an ego transcending reality to be often the source of an illusory transference to an irrational authority.  Likewise, his differentiation of human nature from animal nature is consistent with his orientation towards humanism and reason.  He understands the principle difference to be the evolutionary development of the neo-cortex and the human power to imagine and reason. There is, however, no mention of a higher or deeper integrative factor like Jung's Self which is clearly more highly evolved in humans than in animals and represents the most fundamental factor which distinguishes them.

Jung observes that there is both a personal unconscious and a collective unconscious.  Joseph Henderson, (1990) notes that the former often speaks about a cultural unconscious, although he never formalized his thinking in this regard.  Henderson suggests that it lay somewhere between the personal and the collective unconscious.  Fromm's work, in my opinion gives interesting insight into this dimension of being, although his unconscious is limited in comparison to Jung's (as reported in Mattoon, 1984) understanding.  Indeed his unconscious can be characterized as cultural, given his emphasis on the impact of social conditioning and the need to enrich one's cultural attitude in order to live more productively.

The collective unconscious contains the archetypes, which are not only objective, but transcend the human personality.  Fromm (1951) cannot accept this position, given his attachment to reason and the need to relate thoughts and feelings to an ego that actively thinks, feels and loves.  From a Jungian perspective, he overvalues the active conscious personality and undervalues the autonomous unconscious.  Although developmentally, it is important to relate thoughts and feelings to the ego, for Jung (as reported in Mattoon, 1984) thoughts feelings, imaginations and sensations are all ultimately a part of objective nature, as are dreams.  Accordingly, when a dream is archetypal and an expression of the collective unconscious, it is a window to the transpersonal realm, which includes both a vertical as well as a horizontal dimension and is a source of wisdom.

Fromm's well-defined Weltanshauung has the great advantage of inspiring people toward a healthier life style.  However, his humanistic philosophic idealism is also a limitation.  Although an aid on the path of the individuation process reason does not suffice.  It needs to be eventually replaced by inner guidance from the Self, a different, more flexible, yet truer organizing centre than the ego, including an ego enlightened by humanistic reason and psychological insight. 

According to Jung (as reported in Stevens, 1980) we are crucified between the opposites of good and evil, each of which are experientially of equal reality.  Ultimately, the greatest problems facing humankind and the individual are insoluble and require an appeal to a reconciling centre through what Jung referred to as the transcendent function.  Although Fromm’s writings include considerable insight on the nature of both good and evil, he considers humankind to be basically good, with evil being essentially a deprivation of good.  The solution to the contradictions in the human condition, as he sees it, is to choose good that is to choose what enhances life.  From a Jungian perspective, such an approach is too intellectual, not flexible enough and not enough open to nuance and subtly.  Good and evil are often so inextricably bound up with each other that, when confronted with an ethical crises or "conflicts of duty," it takes mobilisation of the ego and duality transcending Self for authentic resolution.

Apart from the difficulty in coping with good and evil, there are two other noteworthy limitations to reason.  It does not allow for and inevitably represses or at least limits accessibility to the intrinsic intelligence of nature.  Furthermore, since psychological events are viewed causally, the opportunity to acknowledge synchronicity or meaningful coincidences is undermined and discouraged.  There is, in other words, depreciation of the creative wisdom of the autonomous psyche.  Finally, reason alone has difficulty integrating the ecstatic and numinous dimensions of being and its transformative power.

Despite my critical observations, I have, for a long time, appreciated Fromm's contribution to psychology and the inspirational quality of his writing.  His insightful observations on social character and individual character typology are highly interesting and useful in a clinical setting.  His writings on the contemporary social character, the marketing orientation and the concept of socially patterned defect are particularly useful.  It helps to explain how being adjusted to social norms today can be harmful to mental health and a productive life.  His writings on the nature of evil are also very illuminating and can help one to understand the nature of some of the destructive forces at work on the contemporary individual.  His definition of the nature of good and what constitutes a productive personality are also helpful in guiding one towards a healthy lifestyle.

Conclusion

I have attempted to penetrate to the essence of Fromm's metapsychology (appendix).  It is based on the observation that humankind has emerged from a state of unconsciousness to increasingly greater freedom and independence.  This however, comes with alienation and the danger of regressing or escaping from the task of productive living.  The key to the human dilemma, he asserts, is to gain freedom from a symbiotic relationship to the mother, to overcome irrational authority and to live more spontaneously under the laws of humanistic reason.  As individual consciousness is largely defined by social character, which today is very defective, this is a difficult endeavour.  Nonetheless, some transformation of personality can ensue, he believes, toward a productive life based on reason and love.  

Fromm's appreciation of the unconscious and his approach to dreams, as well as his observations on the nature of the transference are consistent with his overall position.  There are some inconsistencies in his metapsychology, however, probably based on the fact that, in addition to a truncated vertical dimension, he was unable to adequately integrate the place of instincts in his theory. There is also no integrating centre like Jung's Self, limiting Fromm's conceptual understanding of the nature of individuation and a fulfilled life.  It also affects his understanding of the reality of evil, which he tends to underestimate, and how to come to terms with it.  Although Fromm appreciates the universal nature of some symbols, he does not conceive of them as being of an ego-transcending archetypal nature nor does he conceive of the psyche as being objective. From a Jungian perspective, this results in his effective devaluation of the natural wisdom inherent in dreams and the unconscious.  Fromm, however, makes a significant contribution on the nature of cultural conditioning and its psychological impact on character formation.

 APPENDIX
A Bird's Eye View on Erich Fromm's Social Psychology
	Building Blocks of Experience: 

Motivation:
	Social conditioning, especially through the family, as agent of society’s prevailing social pattern, which is the marketing orientation today.

The great passions such as love, hate, ambition and aspiration for truth, etc, today largely unconscious.

	Structure of The Psyche:
	Productive and non-productive character orientations, including both benign and malignant structures.

	Developmental Pattern:
	From non-productive to productive orientation -- the spontaneous engagement with the world through reason, i.e. active love, penetrating thought and imagination concerned with real possibilities.  “Freedom to”.

	Application of Theory to Practice: 
Source of Psychopathology:
	Dream work, free association, and the investigation of underlying [latent] patterns for insight.

Transmitted socially patterned defects, symbiotic relationship with irrational authority and incestuous tie with mother.
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