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A Short Study on Spinoza’s View of Religion

Ibrahim Okan Akkin

1. Introduction

It is a matter of philosophical debate whether Jonathan Israel’s assessment of Spinoza’s notion of ‘state
religion’ can be interpreted as an atheistic and Marxist reading of Spinoza. Contrary to the widely
accepted view, Spinoza has a peculiar understanding of religion; and thus, his views cannot be equated
with atheism. By relying on this fact, in this article, | am going to shed light on the issue and try to
show, to what extent Israel’s interpretation goes beyond what Spinoza himself claims, and whether or
not Spinoza’s views can make him an atheist. Another concern of the text will be elucidating Marx’s
critique of Bruno Bauer’s argument for the abolition of religion and laying bare if there is any continuity
between Marx and Spinoza on the problem of religion. After Israel’s interpretation is restated, both
Spinozistic view of religion, as he puts forward in Theological-Political Treatise [Tractatus Theologico-
Politicus, 1670] and Political Treatise [Tractatus Politicus, 1676, and Marx's arguments on the same
issue, in "On the Jewish Question” [in Deutsch-Franzosische Jahrbucher, 1844], will be examined in
detail. Depending on these investigations, it will be argued that what Israel defends in his text Radical
Enlightenment [2001] does not make Spinoza an atheist; on the contrary, although Spinoza is not an
advocate of the commonsensical view of religion, he defends his own understanding of religion—which
causes him to be regarded, prejudicedly, as an atheist. Furthermore, it will be pointed out that Israel’s
interpretation cannot be a Marxist interpretation either because Marx’s critique of religion is generally
misunderstood and mistaken with that of Bruno Bauer, Neither Spinoza’s views on religion nor that of
Marx, are completely compatible with what Israel defends in Radical Enlightenment; nevertheless, this
does not mean that Israel tries to make an atheist or Marxist out of Spinoza through his appropriation
the philosopher.

2. Jonathan Israel’s Assessment of Spinoza’s Notion of ‘State Religion’

in the fifteenth chapter of his text Radical Enlightenment, Jonathan Israel introduces John Locke and
Baruch de Spinoza as the represents of the main schools of enlightenment; one is moderate
(monarchical) and the other is radical (democratic republicanism). Israel (2001) makes a distinction
between these philosophers regarding their understanding of the concept of ‘toleration’. Depending on
this distinction, he states that Spinoza’s main concern about toleration is ‘freedom of thought’ and
‘expression’; and hence, Spinoza is a defender of anti-theological tolerance, Therefore, Spinoza's
approach to freedom of conscience and religion is radically different from that of Locke and other
philosophers of his age. Besides, Spinoza understands freedom of belief in terms of ‘liberation from
religious pressure’ rather than a ‘freedom of conscience’ in a general sense. Hence, Israel (2001) claims
that, for Spinoza, freedom of worship is only a secondary issue; whereas individual freedom is of great
importance: “Freedom of thought and expression should include freedom of the expression of ideas
incompatible with the core tenets of revealed religion upheld by the churches” (pp. 265).

According to Israel (2001), Spinoza argues that everyone should be free to possess religious beliefs
and express them without restriction; nevertheless, “large congregations should be forbidden unless
they belong to the State religion” (p. 266). Israel’s comment is that the “state religion” would be a
philosophical religion, not Christianity, as Spinoza himself states, a “very simple universal faith” based
on “worship of God and obedience to Him consists solely in justice and charity towards one’s neighbor”
(Spinoza, 2002, as cited in Israel, 2001, p. 266). Israel, just like Spinoza himself, explains the idea behind
the exclusion of large dissenting congregations with the necessity that sovereignty of the state should
be indivisible and there should be no authority other than State itself over its laws and ordinances. On
the other hand, “churches proclaiming state religion” should be as large as possible but only patricians,
senators and/or guardians and interpreters should be allowed to determine the ways of worship (Israel,
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2001, p. 267). in other words, says Israel, clergy can only be a branch of the state and not an autonomous
authority.

Depending on Moreau (1985)"s text “Spinoza et le Jus circa sacra”, Israel goes further to make the
strong claim that Spinoza is anxious about whittling down “the ecclesiastical power” (Moreau, 1985, as
cited in Israel, 2001, p. 267). He argues that it was the general tendency of radical enlightenment project
to reject the view that clergy’s properties and privileges can be justified by Scripture or anything else;
and thus, following this view, Spinoza did not want to permit the existence of religious sects and clergy
as autonomous power groups within the state since this would result in an impairment of the state’s
power. This is because when the state loses its power and several religious sects get involved in a rivalry,
each of them tries to influence people and even force them to join their side. “One sees an inverse
relationship in Spinoza between the degree of influence ecclesiastical hierarchies acquire where these
are distinct from the ruling élite, and the measure of liberty individuals enjoy to express their views”
(Israel, 2001, p. 267). in other words, Israel (2001) says, “the individual is freer the less he or she is
under the sway of an organized Church” (p. 267). At this point, it should be underlined that none of
these restrictions are towards individuals’ beliefs and activities of worship in private, but solely against
the church as an institution or, indeed, against any kind of autonomous religious organization. Hence,
neither Spinoza himself, as will be seen in the next section, nor Israel’s interpretation, put Spinoza into
the position of an enemy of religion. On the contrary, Spinoza makes a clear distinction between
religion as ‘faith in itself’ and the organizational extensions of it.

Nevertheless, Israel (2001) does not stop at this point, as he continues to regard Spinoza as being
in the same class with his followers whom he calls “English deists” and the “French philosophes”,
whose views on the conception of God, man, and the universe are opposed to that of the Churches (p.
268). He states that, for these thinkers, “an individual’s beliefs and ideas have a higher status, and more
beneficial to society when they are ‘philosophical’ and based on natural reason rather than theological
doctrines” (lsrael, 2001, p. 268). It is true to the extent that Spinoza aimed at making a distinction
between theology and philosophy; but, on the other hand, regarding his views on the duties of the state,
Spinoza addresses the eternal decree of God and equates the function of religion with the reason why
states were established at the beginning, that is, to promote peace and harmony in the universe
(Spinoza, 2007, p. 206; Spinoza, 2002, p. 693).

Israel clearly categorizes Spinoza as one—or rather the pioneer—of the radicals and even uses
quotations from other philosophers of radical enlightenment and continues with Spinoza’s views as if
they are in the same line of thought. in this way, it gets more difficult to distinguish between their
views, and one can easily believe that all the ideas that Israel introduces really belong to Spinoza
himself since he is regarded as one of those radicals. However, the categorization of “radical
enlightenment philosophers” itself is not ipso facto true; and thus, we do not have to accept it
undisputedly. For example, Israel quotes Radicati’s claim that “religion was instituted by legislators in
order to give strength and credit to their laws" and then makes a distortion by continuing with a quote
from Spinoza as if two thinkers hold the same view:

Since the sole purpose of theological doctrines is to instill good conduct and obedience, and
obedience and charity are the measures of genuine piety, “everyone must adapt these dogmas
of faith to his own understanding,” “and interpret them for himself in whatever way he thinks
will best enable him to adopt them unreservedly” (Spinoza, 2002, as cited in Israel, 2001, p.
269).
Although Spinoza talks about obedience and charity as the core of religion and further indicates the
open endedness of theological doctrines, Israel puts it in a way, so that it comes to mean that religion
itself is a construction of politicians. However, elsewhere Spinoza admits that he is not a champion of
religion either, and since the eternal decree of God is unknown to human beings we can only take into
consideration the religious commandments which come by special revelation—by the prophets who
can prove themselves to be so by miracles only (Spinoza, 2007, pp. 205-6; Spinoza, 2002, p. 693). All
the other theological doctrines are open to interpretation because they might have been distorted by
the clergy.
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Nevertheless, it does not mean that Spinoza is skeptical about the source of religion; i.e., God himself,
but he is aware of the fact that in time religions have been institutionalized with a view to power and
propagation, and deviated from the preaches of the Christ and other prophets. He also states that even
when we have encountered a Prophet, we should believe in God and only God since the prophet is only
God’s mediator for propagating his commands, but God himself is the real judge (Spinoza, 2007, p. 206).

Israel (2001) then claims that, according to Spinoza and his followers,

Truth [...] can only be grasped through natural reason and philosophically, and cannot

be embodied in theological doctrines. It is for this reason that freedom of thought and

speech, and not the liberty of conscience and worship, constitutes the core of toleration

in Spinoza’s thought (p. 269).

Having stated Spinoza’s critique of theological doctrines due to the human hand involved in them; i.e.,
their ambiguity, and also because of the impossibility of direct interaction with God’s knowledge, |
would say, Israel is consistent to make this claim. Furthermore, as it will be examined in the next
section, Spinoza relates natural reason to the universal natural order of God. to observe the grounding
for these views, we can turn to the argument that Spinoza establishes in the sixteenth chapter of
Theological-Political Treatise.

Spinoza argues that the state of nature precedes religion and civil state; and hence, we shall not
regard religious rules as laws of nature. Religious ordinances aim at the happiness of human beings,
whereas laws of nature are in coherence with the universal order of nature, and thus designed in
accordance with the eternal decree of God (Spinoza, 2007, p. 206). Therefore, by all means, laws of
nature precede religious rules. Due to their nature, human beings were in a state of competition in the
state of nature; i.e., everyone was being directed by their appetite, and their wills and benefits were
opposing each other (Spinoza, 2007, p. 197). The establishment of State was natural reason’s solution
to this problem; i.e., in order to escape from the unending wills of their appetites, humans followed
their reason and decided that it is best to leave their absolute freedom to a sovereign in a civil order.
For this reason, the best State, in which everyone is free to philosophize and everyone feels safe, is
supposed to be the most rational state. Religion also occurred within states. Hence, no theological
doctrine is superior to the laws and ordinances of a Commonwealth, unless it is directly prescribed by
a living prophet who is the messenger of God and can prove themselves to be a prophet by special
means like miracles (Spinoza, 2007, p. 205). This is because, by its very nature, a sovereign cannot
contradict with the will of God. Power of the sovereign comes from the fact that all of us have
transferred our rights and freedoms—which we had in the state of nature—to the sovereign and by
doing this we followed universal natural reason. Henceforth, the duty of the sovereign is to secure
freedom and promote peace and harmony according to the universal laws of nature which are
compatible with the eternal decree of God—which is unknown to human beings.

Being parallel to what has been defended up here, Jonathan Israel ends up the related section in
his text with the following quote:

...the state can pursue no safer course than regard piety and religion as consisting
solely in charity and just dealing and that the right of the sovereign, both in the
religious and secular spheres, should be restricted to men’s actions, with everyone
being allowed to think what he wishes and say what he thinks (Spinoza, 2002, as cited
in Israel, 2001, p. 270).

3. Spinoza’s Peculiar Approach to Religion

At the beginning of the sixteenth chapter of Theological-Political Treatise, Spinoza states that his aim,
throughout the whole text, had been to separate philosophy from theology in order to provide freedom
to philosophize, that is, freedom of thought and expression for everyone. Depending on this distinction
between theology and philosophy, it can be concluded that activities like propagating a religion, or
being organized under the roof of a religious belief, have nothing to do with philosophizing; and thus,
they are not within the scope of freedom of thought and expression. Besides, due to their religious
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beliefs, if a people do not obey the laws and ordinances of the state, again, this is not a right provided
by intellectual freedom.

Obviously, freedom of conscience is limited by the following proviso in Spinoza's political
thought: Unless it is the state religion, religious affiliations can only be tolerated on the individual
level, provided that they do not include actions towards religious propaganda; and thus, propagation.

in order to go into the details of this argumentation it seems to be a logical necessity to start with
the definitions regarding civil state which is introduced at the beginning of the third chapter of Political
Treatise by Spinoza himself; and then, continue with the features of the civil order:

“Definitions. ‘Civil order’ means the order regulated by a state and there are three kinds of civil
order, namely, democracy, aristocracy, and monarchy (Spinoza, 2002, pp. 689-90). It should be noted
that, unlike Hobbes, Spinoza is in favor of democracy in which power of the state is not in the hands of
an individual or a limited group of people. “Commonwealth” is the body of the state in its entirety
(Spinoza, 2002, p. 689). “State affairs” are public businesses of the state under the control of a sovereign
(p. 690). “Citizens™ are men who benefit from living under a commonwealth by civil right (p. 690).
Finally, “subjects™ are people as they are obliged to live according to the laws of the Commonwealth (p.
690).

After making these definitions, Spinoza concentrates on the features of the civil order in general.
For the aim of this essay, it is enough to examine only two of these features.

First of all, Spinoza (2002) dwells in the supreme right of the sovereign. He equalizes this right to
the “right of nature,” and claims that it is determined by ‘the people’ when they are considered as a
whole—not as parts or individuals (p. 690). The more power a state has over its subjects the less right
its citizens have. Accordingly, although there is a direct proportion between the rights—liberties—and
power of each individual, there is an inverse proportion between the power that the state imposes on
its subjects and their individual freedom (Spinoza, 2002, p. 690). Naturally, if the citizens in a civil order
are given absolute freedom, i.e. the right to live as they please, the Commonwealth loses all its power
because in this case those who are given an absolute right to live as they please become sovereign, and
since the Commonwealth is divided into individual powers it is left with no sovereignty. Indeed, it is
contradictory, even, to think of any two people as having an absolute sovereignty at the same time
since their wills would potentially negate each other (Spinoza, 2002, pp. 690-1). Spinoza further puts
forth a semi-Hobbesian comment on the relationship between reason, freedom, and peace. He thinks
that

...peace cannot be achieved unless the common laws of the commonwealth are kept

inviolate. So the more a [human] is guided by reason—that is, the more [they] are

free—the more steadfast [they] will be in preserving the laws of the state and in

carrying out the commands of the sovereign whose subject they are (Spinoza, 2002,

p. 691).
in other words, in the state of nature, human beings are not free because they are not guided by reason
but by their passions only; and hence, the most reasonable thing to do is to obey the ordinances and
laws of the commonwealth—that is, to live in a civil order—by means of which individual powers are
transferred to the sovereign in whom individual wills are substituted by the will of all. Here it seems
that freedom, in Spinoza’s political theory, is an obligation discovered by natural reason.

Secondly, Spinoza (2002) explains that, genuinely, commonwealth’s rights do not include things
which are contrary to human nature; and thus, subjects follow the ordinances and laws of the
commonwealth not only because they fear its power or threats, or because they are so tightly attached
to the civil order, but also because it is reasonable to do so. Hence, commonwealth’s right does not
command the subjects to do insane things such as torturing themselves, killing their parents or denying
the existence of God (Spinoza, 2002, p. 692). So, even though some mad people can reject to obey the
orders of the commonwealth, or some religious cults might “regard the laws of the state as the worst of
all evils”, there are many reasonable people who will follow these laws and orders anyway (pp. 692-3).
At this point, Spinoza introduces religious cults as oppositions to State’s power since the followers of
such groups are so insane that neither threats nor rewards can persuade them to carry out the orders
of the state. Therefore, this tension between the state and some religious cults can also be regarded as
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the contrast between reason and appetites. Depending on this analysis, Spinoza (2002) argues that it is
the state's right to coerce those who are fully in control of their own right but not that of the state (p.
693).

Spinoza (2002) admits that people are required to worship God; nevertheless, as his views on the
sovereignty of the state does not enable him to let religious sects—which prescribe their followers to
obey laws other than those of the state—maintain within civil society, he is faced with the following
objection: “Does the state give away with religion?” (p. 693). His reply to this question constitutes the
core of Spinoza’s peculiar understating of religion which can be criticized as a this-worldly reduction
of religion.

Spinoza (2002)’s peculiar account of religion has to do with first, “true knowledge and love of God”
and second, “charity towards one’s neighbor” (p. 693). He regards the two actions of charity—
safeguarding peace and promoting harmony—as the highest forms of religious charity and argues that
these actions follow from natural reason. in other words, it is not external coercion, that is anyone
else’s jurisdiction, but one’s own reason which directs them to charity actions. Since the
Commonwealth’s laws are also consistent with the ideals of promoting peace and harmony within civil
order, there is no sufficient reason to think that being subjected to the laws of the state would cause a
divergence and disaffection from religion. Obviously, at this point, Spinoza repeats his underlying
claim that State’s path is the path of reason.

When it comes to the other dimension of religion, that is, propagation, he thinks, since no one but
only prophets are capable of performing divine actions such as creating miracles or casting out unclean
spirits; and since there are no living prophets; the duty of propagating religion should be left to God or
the Sovereign. Religious groups other than those which are directed by the state are not so important
for Spinoza; and even if their actions are precluded by the state, it does not mean that the state gives
away with religion (Spinoza, 2002, p. 693). Furthermore, it should be noted that Spinoza is not against
religious practices on the individual level—such as praying by oneself—, but he is only precautious
about regarding religion as an alternative source of legitimacy for proclaiming sovereignty based on
religion as it would harm sovereignty of the state and unity of the body politic.

in Spinoza’s line of thinking, even if an individual’s ideas conflict with the mainstream religious
views, their freedom to philosophize on issues with a religious context is always of higher importance
than their freedom of belief and worship. After all, if a state does not take the freedom of philosophizing
seriously as one of its main concerns, in this state—which is not an ideal state—there will not be any
freedom of conscience anyway. of course, many points of objection remain even after his peculiar
account of religion. First of all, not everyone would be so willing to accept such a this-worldly account
of religion which is only concerned with the peace and harmony in this world and not interested in an
afterlife at all. Secondly, historical States cannot prove themselves to be promoters of peace, and a
state’s rationale might not be consistent with that of another. Yet, if we take Spinoza as a
fundamentalist who argues that there is no diversity in truth and reason, he would easily reply to such
critiques by stating that he is talking about the State and the Truth. Thus, if a State’s will have nothing
to do with promoting peace and harmony, it is because that state is not following the path of
universal/natural reason. Hence, an ideal state would be so religious that it would not need the
existence of religion as a secondary reference for making out means for maintaining peace.

Following the steps that Spinoza has built, one can see the two reasons why subjects should be
prevented from disobeying the rights of the State. First, if people were given the right to live as they
please; i.e., to live by their own right, this would cause a division in the authority of the State; and thus,
the sovereignty of Commonwealth would be broken. Second, the State always wills what is good and
what is reasonable, the common good, for the people, and it is the will of all. However, religious cults
are against natural reason and they cause a deviation from obedience to the laws and ordinances of the
commonwealth. in other words, religious cults are against the authority of the state. Therefore, unlike
in the case of religious wills, individual wills should always be harmonious with the will of the State.
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4. Marx's Considerations on Religion

On the Jewish Question is considered as one of Karl Marx’s early texts in which he uses the well-known
dialectic method; i.e., historical materialism, to criticize Bruno Bauer's argument regarding German
Jews' desire for emancipation—which is presented in Bauer's own essay The Jewish Question
[Braunschweig, 1843]. Marx begins with restating Bauer (1843)’s resolution of the Jewish issue and
indicates that there is a fatal misconception of ‘freedom’ in his argumentation. Afterwards, Marx
introduces his own view of freedom; i.e., ‘human freedom’, as distinct from mere “political liberation’.
While Bauer sees religion as an obstacle to the political emancipation of the people and the state, Marx
thinks the other way; i.e., political emancipation is not a complete human emancipation. Marx (1978)
claims that Bauer follows the Neo-Hegelian tradition which holds the view that religion and secular
state are opposing forces or identities in the human history which are doomed to be resolved
throughout the journey of the Human Mind—dialectics (p. 28). Nevertheless, Bauer is mistaken because
he cannot go deeply into the roots of religion and the capitalistic state.

According to Bauer, Jews are selfish if they desire emancipation for themselves because, he says,
in Germany nobody is free. Unless Jews demand emancipation of the state from religion completely;
i.e., political emancipation, and no longer want to be Judaists, and Germans to be Christians, nobody
will be free (Bauer, 1843, as cited in Marx, 1978, p. 27). If the Jews want the same “privileges” that the
Germans have in the Christian State, they are self-contradictory, since what makes the Germans in the
Christian State privileged is the fact that they are “Christians” (p. 27). Therefore, he argues, the Jews
should desire the emancipation of whole humanity from religion. Furthermore, Bauer thinks, even if
the Christians were to leave their religion it would be much more difficult for the Jews to be freed due
to the particularistic character of their religion; according to which they claim their own allegedly-
superior morality which does not lean on universal principles concerning whole humanity (Marx, 1978,
p. 29).

Marx, however, believes that Bauer does not go far enough; because Marx defends the view that
political liberation is not the same thing as human liberation. According to Marx, the type of freedom
at stake under the assurance of Human Rights is only political freedom. Theocratic state—as in the case
of German state—is a theological institution, whereas the constitutional state is political. Nevertheless,
neither of the two can provide human emancipation. Here Marx puts his finger on a key problem of
modern constitutional state: that there is a huge gap between civil society and the political state; the
organic link between the two is missing.

Indeed, civil citizens’ religious troubles come from worldly matters. in a state which is not
established upon the problem of human emancipation, the antinomy of political liberation and
religious freedom occurs. Liberation of the state from religion does not mean liberation of real human
from religion. Marx denies the significance of a distinction between human rights and civil rights. The
Declaration of Human Rights existing in France and North America is actually the declaration of
political citizen rights and it just brings political liberation, which is limited to the political framework
of the present state. Marx points out that what is meant by ‘human’ in this context is an abstract human
being considered in isolation from his economic and social reality. Concepts of the present Human
Rights Covenants is nothing but a defender of bourgeois interests and guardian of capitalism (especially
private property rights). Therefore, they are not the rights of humans but that of civil bourgeois. in this
context, equality means that everyone has equal right to gain as much private property as they like in
return for their labor. Freedom means that everyone's freedom is limited to that of the others’
(liberalism), and security is the security of properties where property means that the citizens have right
to accumulate and own private property. All these rights are, indeed, in favor of Capitalism. Therefore,
the social emancipation of the individual is the emancipation of humanity from Capitalism, and not
from religion as a system of theological doctrines.

At this point, if we turn back to Spinoza’s account of religion, it can be seen that it is similar to
that of Bruno Bauer only to the extent that both thinkers desire a secular state which bestows no favors
on any religious groups within society. Nevertheless, Spinoza has his own account of a state religion,
and he goes further by equating the ultimate aim of the existence of the state with that of religion. On
the other hand, Marx's and Spinoza’s views are much closer since they both observe the necessity of
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the existence of religion as an earthly need, that is, in Spinoza to promote harmony and peace, and in
Marx the sense of community and belonging. Nevertheless, they still have quite different viewpoints
as, unlike Marx, Spinoza is rather strict about the abolition of religious cults and institutions. As to
Jonathan Israel’s allegedly atheistic and Marxist interpretation of Spinoza, it does not follow since
neither of these philosophers is an advocate of atheism. What is more, Marx’s analysis of the
capitalistic/egoistic society sheds light into the problem of human emancipation with a very different
perspective, whereas Spinoza’s main concern is freedom of thought and expression as Jonathan [srael
correctly emphasized.

5. Discussion and Conclusion

Baruch de Spinoza is one of the major philosophers when the tension between democracy and religion
is at stake. Though he is famous for his masterwork Ethica, the impact of his ethics, on his political
philosophy is also fascinating. Therefore, it really worth focusing on his notion of the ‘state religion’
introduced both in Theological-Political Treatise and Political Treatise.

Briefly, state religion is a universal secular religion based on natural laws that are in accordance
with the eternal decree of God which is unknown to human beings. The central tenets of the state
religion are maintaining harmony within society, promoting peace and charity towards one’s neighbor.
Another important aspect of the state religion is that religious laws or rituals are not determined by the
clergy or religious people, but by officers; i.e., the senators or directly by the Sovereign. Furthermore,
the existence of secular state prohibits other religious cults’ activities towards institutionalization and
propagation. Depending on these provisions on religion in the ideal state, many scholars interpreted
Spinoza as an atheist or enemy of religion. Some others tried to make Marxist interpretations of his
philosophy. Among these commentators, the most well-known must be Jonathan Israel.

in his text Radical Enlightenment, Israel introduces Spinoza as the pioneer of the French
philosophes and English deists, and he always puts the ideas of Spinoza in the same line with the
manifestly deist advocates of enlightenment. For the same reason, he is accused of making an atheistic
and Marxist interpretation of Spinoza. However, Israel’s objective is to underline Spinoza's main
concern with regards the notion of tolerance—the view that ideal State should be the one in which
everyone can freely think and express their ideas, even if these ideas are opposed to the theological
doctrines of religious cults and the Churches. Depending on Israel’s categorization of enlightenment
thinkers, it can be said that Spinoza is narrated as a radical enlightenment philosopher who stands up
for the conception of an anti-theological, philosophical tolerance with a view to secure intellectual
freedom in a civil order.

Since it is also an issue of debate whether there is a resemblance between Marx’s critique of
religion and that of Spinoza, it was inevitable to touch upon Marx’s text “On the Jewish Question” as it
is another masterpiece at the heart of the debate on religious tolerance, and a brief investigation of this
text provided us with an understanding of Marx’s point of view on the issue.

According to Marx, the crucial function of religion in capitalistic states is that it creates a sense of
community within society. Hence, Bruno Bauer is severely mistaken and unfair to demand the abolition
of religion completely. Even if a secular state is at stake, unless the core of religion and that of the state
are cross-examined, it is not possible to discover the conditions of complete human freedom.
Therefore, political emancipation of the state from religion and individual people from being religious
is not a solution to the problem of freedom. Human freedom is to be found in the actualization of
human-being as a species being in the societal life.

in the light of these remarks, it can be understood that Spinoza is neither an atheist nor one
hundred percent compatible with a Marxist interpretation. What is peculiar to Spinoza is his own view
of a this-worldly religion that is liberated from institutions, cults, and the clergy, and put back into the
heart of the individual.
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