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Befice

Indissolubly connected with the many changes of our times is a
transformation of our attitude towards learning. During the past
century scholars have been too proud of the accumulation of facts.
There was in their minds the more or less conscious assumption
that progress in knowledge was guaranteed to the degree that they
were capable of registering and describing the variety of data to be
found in the past and the present. This assumption is true if we
consider knowledge to be acquaintance with things and events;
but it is not true if we believe that knowledge ought to be a means
towards wisdom and personal maturity.

But are we really justified in blaming particularly the last two or
three generations for cherishing the ideal of material completeness?
Probably not; for in all centuries the majority of scholars have been
too easily satisfied with mere fact-gathering, and only a few have
asked, ‘““To what end is all this professional busy-ness?”’ Not that
great thinkers have ever objected to thorough research and to a
decent respect for exactness; but they have wished a scholar to re-
member that knowledge, first of all, ought to help man to under-
stand himself, his professional and civic duties, and his relation to
the physical and spiritual universe.

No doubt demands like these are raised again with new intensity
in our time, which in contrast to happier decades has brought us
face to face with the demons of destruction dwelling in the under-
grounds of every civilization.

This book has been written with an intense awareness of this
situation, for in the field of education, with which it is concerned,
there also has arisen the contrast between external magnitude of
knowledge and inner certainty. We have developed new methods
of research and analysis and most promising techniques of measure-
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ment; we know more and more details about the educational sys-
tems of the past and of foreign countries; we comfort ourselves
with the idea of lengthening the school age—yet we all feel that
the effort has not yielded the harvest we expected. Instead of en-
joying a wholesomely stimulating diversity of method, opinion,
and action within an embracing unity of thought, we are in a grow-
ing atmosphere of verbalisms in which ideas of freedom and toler-
ance, human dignity and justice lose more and more of their con-
creteness and practical challenge.

It would be unfair to blame the educators alone for this disorder
within their domain. If our whole civilization has lost the neces-
sary balance between quality and quantity, how can education
remain exempt? For even more strongly than other spheres of
thought, education is contingent upon the general state of civiliza-
tion. On the other hand, we must not forget the responsibility of
education for the continuation and improvement of human stand-
ards. No civilization can survive which has become forgetful of the
persistent concerns of man. Whole nations are waiting for help in
the process of physical and spiritual reconstruction of our shattered
culture.

One can deal with the ultimate motivations and goals of educa-
tion more philosophico, as I tried to do in my Fundamentals of
Democratic Education,! or one can attempt to clarify them by dint
of the developmental approach. The latter method has been tried
in this book on the history of educational thought. Rather than
concentrate on the history of educational institutions, which often
change or perish with the ages, I have attempted to bring to life
the ideas which have worked as directing and abiding forces be-
heath the surface of education and have continued to send elements
of vitality into our present civilization. In addition, I have tried
to explain the leading ideas in the history of Western education,
not in abstract terms and by use of the customary “isms” but in
concrete terms of the life, the work, and the thinking of great men.
In this way the student may be led to understand how all profound
and progressive thought and action emerge from the hopes and
conflicts of men which he can reconstruct in his own mind. Unless

*Robert Ulich’s Fundamentals of Democratic Education. American Book Com-
pany, New York, 1940.
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we help the student of education to transform events of the past
and the abstract words he finds in books into living experience, we
fail to enrich his life by historical and philosophical instruction.

Naturally a book such as this requires selection. Even within
the assumed frame of reference, it was necessary to omit thinkers
who deserve our respect as much as do those who are included.
But it is perhaps better to expose oneself to some sins of omission
than to overwhelm the student with too many and indigestible
impressions.

It is regrettable that this book had to be restricted to our West-
ern civilization, for the time is ripe for a history of educational
thought which conceives of our Western world as only a part of
the total civilization of mankind. Particularly in the thought of
Asia could we find sources of profound wisdom. We sometimes
forget in our Western conceit that, in spite of all their philosophical
richness, Europe and the countries with typical European civiliza-
tion have failed to produce anything which deserves to be called a
world religion. Confucius, Lao-tse, Buddha, Isaiah, Christ—all
have sprung from Asiatic soil. And, whether or not we like to ad-
mit it, they have done more for the education of mankind than all
other great men together.

Inevitably, both the selection of authors and the interpretation
of their thought have been influenced by my own philosophical
convictions. No historical work of significance has ever been writ-
ten without some principle of evaluation. But this does not mean
that in explaining the work of prominent minds one has always to
impose his own opinion upon other people. Such an attitude would
be irreverence to both the great authors and the reader. Rather,
out of a respectful analysis of the life and thought of the prophetic
leaders in education, there may evolve for the student a body of
fundamental and critical ideas which will carry more weight with
him than could any judgment suggested from outside. Only at the
end of the book have I ventured some concluding remarks which
summarize the persistent elements and problems in educational
thought. It ishoped that these concluding remarks will help prove
the value of historical and philosophical studies for our own plan-
ning at a time when a principal re-examination of the theory and
practice in education is more necessary than ever.
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For a more intimate understanding of the ideas described in this
book I have in preparation, as an addition to my own essays, a
volume of extended readings fitted to lead the student towards a
knowledge of the original documents of the history of educational
thought. There is something about the mental climate of a great
document of thought which no secondary analysis can replace. In
addition, I hold that no profession can flourish which does not
measure its standards in the light of the ideas and ideals of its great
geniuses, and that no field of knowledge can persist, or avoid the
reproach of superficiality, in which people talk about great men
and their books without reading them. Often our most con-
scientious teachers fall the prey to new fads clothed in a pre-
sumptuous technical jargon because they lack in knowledge of
their tradition. Thus they have no criteria available which could
help them to distinguish original and profound thought from
merely transient ideas and experiments. Unfortunately, the im-
mediate publication of these readings, which would form a second
and larger volume than this one, meets now with considerable
difficulty. But they are waiting to appear in times more pro-
pitious to contemplative studies than ours.

RoBERrT ULiCH
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Plato

(ca. 428 B.C.—ca. 348 B.C.)

PuirosoprICAL INTRODUCTION ]

]

Any attempt at molding the thought of Plato and of the mai
figure of his dialogues, Socrates, into a rigid system is bound
distort the true spirit of these men. The famous “Socratic irony”
represents an extremely complex and subtle attitude; it smiles not
only at the adversary but also at its own wisdom; it is playful in
face not only of the trifling but also of the serious; and it produces
contradictions not only for the sake of arguing but for the deeper
cause of showing that life itself is full of contrasts. Yet neither
Socrates nor Plato was a skeptic; they opposed the sophists and
were willing to die for the eternal truth they believed to exist
behind and within the areas of life.

What we can learn from contact with such men as these is not
this or that bit of knowledge, but profoundness. That observation
is true even when the answers they offer to their questions are
historically conditioned and inapplicable in our time. |

Most of us, before really understanding any of Plato’s dilogues,
have heard vaguely of his “idealism,” as being in contrast to
modern empirical and realistic thought.

How did Plato arrive at his idealistic conception of the world?
His wondering mind asks the question: how is it possible that the
thousands of fugitive phenomena we perceive around us are not
merely atomistic sensations, but parts of a “world” with meaning
and order? And how does it come about that, when we speak, our
neighbor hears not only sounds coming from our mouths but
“words”’ which he “understands” as having reference and signifi-
cance? Plato’s answer is that fundamental ordering and unifying
forces must exist in the universe. And these forces, in a way which
is beyond explanation, must be reflected in our minds; they render
us capable of realizing meanings and interrelations within the mass
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of our impressions and of feeling a transcendent harmony between
our own lives and the psychic forces of the universe. Without these
pervasive energies we could not have the inspiring consciousness of
freedom and creative spontaneity; we would not be “men think-
ing,” but either mechanical automatons or bewildered animals.

This “unity of ideas,” or logos,! cannot be described with the
same concreteness as “this table’” or ‘“that tree” before our eyes.
Yet for Plato it is endowed with a higher degree of existence or
reality than the things we can see and grasp. It is true and real
in the sense in which a law in nature, a rule in a game, or logic in
correct thought is true and real.

Does this belief in a logos within or behind the world of things
deviate so fundamentally from the philosophy of the modern criti-
cal scientist, who often is inclined to see in Plato the very opposite
of his own empirical attitude? The modern scientist also believes
that his thinking refers to some kind of truth or reality which
persists even after he has finished his specific experiment and which
represents something “logical,” or a logos, in spite of the constant
change in the visible world. Otherwise the scientist’s research
would not correspond to its object nature, nor would the discovery
made by one scientist be understood by the other scientists, re-
gardless of whether they live in other countries or other periods
of history, or speak another language.

The immanent order of the universe, or the logos—whatever one
wants to call it—appears to us not only in so far as we reason,
but also in so far as we feel in ourselves the urge toward the good
and the beautiful. So we read in the dialogue Charmides:

Knowledge alone does not make us do well and be happy, not
even if it be knowledge of all the other knowledges together, but
only if it is of this single one concerning good and evil.?

1The use of the term logos, in the sense of the ultimate unity of ideas, is not typical
of Plato. But we may use it here, as well as in the section on Aristotle, in accordance
with the later Stoic, Neoplatonic, and Christian tradition.

TReprinted by permission of the publishers from Plato, with an English trans-
lation by H. N. Fowler and an Introduction by W. R. M. Lamb, 6 vols. (Loeb
Classical Library); Book VIII, Charmides, Alcibiades I and I1, p. 83, §174. Harvard
University Press, Cambridge, Mass., 1027,
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The greatest of all human faculties is the capability of searching
not only for what is true and what really “is” but also for what
“ought to be.” The Eros of which Socrates speaks in the Sympo-
sium, the harmony and the proportions we discover in the growth
of plants, in music, and in the movements of the stars, man’s
feeling of an embracing love for all that resembles divine creative-
ness, beauty, and perfection—all these powers flow into nature and
us through the mysterious channels which connect individual life
with the soul of the whole.

From this source we receive the incentive for the improvement
not only of ourselves but also of our society. And in this purpose
Plato was so intensely interested that we may call it the core of
his philosophy. For what other purposes did he write his great
“utopias,”’ The Republic* and The Laws,® but to set up goals for
concerted moral and social action? The noble sublimity in Plato’s
philosophy makes us almost forget that he had a life full of con-
flicts and disappointments in a period when Greece was shattered
to pieces and in utter need of moral and educational regeneration.
The Athenian polis had been defeated by the Spartans. Common
faith and customs had crumbled; teachers and philosophers were
necessary in order to give the people, through reasoning, what
carlier generations had achieved through tradition, voluntary loy-
alty, and communal responsibility. Plato himself would have con-
sidered his work a failure if it had contributed only to philosophy
and not also to the education of men.

TrE FunpAMENTAL CONCEPTS IN PLATO’S PHILOSOPHY
orF EpucaTion

One who wishes to understand the deepest of what Plato has to
say about education should immerse himself in the poetic sym-
bolism of the Symposium. He ought to pay special attention to

tPlato: The Republic, with an English translation by Paul Shorey. 2 vols. (Loeb
Classical Library). Harvard University Press, Cambridge, Mass., 1830-1985,

Plato: The Laws, translated by R. G. Bury. 2 vols. (Loeb Classical Library).
Harvard University Press, Cambridge, Mass., 1926.
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the narrative of Socrates about his conversation with the noble
woman Diotima of Mantinea, who told him that Eros, or Love,
the son of Plenty and Poverty, creates in man the instinet of im-
mortality and the desire for the good and the beautiful. Eros in-
spires man also with the vision of the everlasting harmony of the
universe of which we are a part.

But instead of commenting on the Symposium, which is too great
a work of art to tolerate logical analysis, let us concentrate on
The Republic and The Laws, using at the same time pertinent ideas
of other Platonic dialogues.

No form of human existence seems to Plato so well worth aiming
at as the harmony of the anér kalés k’agathés, the man beautiful
and virtuous. Plato starts by emphasizing the necessity of sound
interaction between body and mind as the basis of all education.
l}uj._ according to his theory of the logos, he extends the idea of
harnib;xy beyond merely individual accomplishment into the realm
of a cosmic metaphysics. Only a person trained to incorporate into

~\his own existence the beauty and harmony of the divine universe
will be able to obey the call of Eros, to harmonize his instincts
and volitions under the guidance of universal principles, and to
subject his conduct spontaneously to the four cardinal virtues of
wisdom, temperance, courage, and justice. Only such a person will
be the perfect citizen, because he has learned “how both to rule
and to be ruled righteously.”* Men imbued with this psycho-
physical harmony will do their duty in a joyful mood and help to
build up a sound community.

If—after laying this general foundation—we try to find the most
important pillars in the Platonic philosophy of education, we dis-
cover that it rests mainly on the ‘four moral concepts of worth

- wisdom, service, and political leadership.®

1The Laws, Book 1, § 6438 E; Vol. I, p. 65.

SThere are throughout the dialogues of Plato seversl, not always identical, defini-
tions of social and individual ethics which could also be used as basic concepts for his
educational philosophy. One of the most famous is to be found in The Republic,

Book IV, § 428 E f. There it is said that a perfect individual as well as a perfect
State will contain the four qualities of wisdom, courage, temperance (or, better,
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The Greek term for worth, or virtue, is areté. It demands not
only moral convictions, good intentions, and a moral conscience
but also the ability of adequate practical action. Therefore areté
presupposes fechné, the term from which such modern words as
“technies,” “technical,” and so on have been derived. Conse-
quently, the Grecks can speak not only of the areté of a human
person but also of the areté of a tool. A weapon, a plow, and a
house have areté if they are fitted to serve the purpose for which
they have been created. They must have a proper structure, their
effect must not be impeded by unnecessary trifles, and they must
show the highest degree of adequateness to their total purpose.!

Under normal circumstances, a person endowed with areté may
hope to become happy and to achieve wealth and honor. And as
the Greeks conceived of the good and the beautiful as effluences
of the same divine energy, areté and beauty also are akin. Beauty
is not mere decoration and ornament; it expresses harmony and
adequateriecss. Our modern architects, who strive to mold into one
unity structure, proportions, appearance, and purpose, have come
very close to the Platonic concept of areté.

Applied to man, the Greek ideal of virtue would be not only
a moral character, as such, but the “man beautiful and virtuous”
and efficient, one of the most embracing ideals of humanity.

Now we understand why Plato considers knowledge, or wisdom,
the sccond of the four pillars in his edifice of educational thought
and believes in the connection of morality and knowledge much

self-discipline), and justice (which in the sense used by Plato has much to do with
social equity and stability). This classification—though subject to logical criticism,
as is any list of virtues (for overlapping can hardly be avoided)—became of great
importance in the history of philosophy because the Catholic Church adopted it
very ecarly for its own use. It regarded the four Platonic virtues as natural, in dis-
tinction to the Christian virtues of faith, hope, and charity. The natural and
Christian virtues combined formed the Seven Cardinal Virtues. (Cf. H. Sidgwick,
Qutlines of the History of Etkics for English Readers, pp. 44 and 138 f. The Macmillan
Company, New York, 1825.)

1See Julius Stenzel, Plalon der Erzicher, pp. 105, 174, 237. Leipzig, 1928. See
also Werner W. Jaeger, Paideia: The Ideals of Gresk Culture, trunslated from the
German manuscript by Gilbert Highet, passim. 2 vols. Oxford University Press,
New York, 1939-1943.



more than we are inclined to do. For him human perfection is
impossible without man’s knowing how to transform his intention
into reality. Consequently, growing insight into the nature of life
ought to serve as a motivating power in the education of man.

But there is a still deeper reason for the unity of the good and
the intelligible. Virtue and reason, the good and the true, are,
according to Plato, different but essentially identical expressions
of the cosmic order. Man alone is given the blessing of perfecting
himself through increasing insight into the essence of the world.
In realizing himself and striving for a good life, he goes beyond
the narrowness of his ego and submits voluntarily to the laws of
Being. This is man’s, and only man’s, freedom and dignity. And
paideia, the Greek word for “planful education,” is the attempt
of the older generation to instill into the younger the capacity
for fulfilling the eternal mission of man. Or, one could also say,
education is the reflection of the logos in the life and change of
human generations.

Education ig the process of drawing and guiding children towards
that principle which is pronounced right bv the law and confirmed
as truly right by the experience of the oldest and the most just.!

But man lives not only as an individual. A Christian ascetic of
the Middle Ages could imagine fulfilling divine purpose by with-
drawing from the society of men into the desert, but how could a
Greek achieve areté and become an anér kalbs k’agathés without
working with his fellow men?

Here the third and fourth of the fundamental concepts of the
Platonic philosophy of education enter in—namely, the concepts
of political service and political leadership; in Greek terms, the
problems of the polis and of the aristos.

Politics playcd an intensive role in the lives of both Socrates and
Plato. With regard to Socrates this is not surprising to those who G

Reprinted by permission of the publishers from The Laws, translated by R. G,
Bury (Loeb Classical Library), Book II, §659 D. Harvard University Press, Cam-
bridge, Mass,, 1926. This edition is referred to hereafter as: The Laws.
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| know of his bravery as a soldier in battle, his interest in the public
life of his city, and his death as a political martyr. With regard
to Plato, the opinion has frequently been advanced that he pre-
ferred the aristocratic leisure of the philosopher to political respon-
sibilities. But this is true only in a very restricted sense. As we
know from his Seventh Epistle,! he did not voluntarily choose this
aloofness from the political arena; according to his own testimony,
his early ambitions were political. But there was no place for a
man of his conscience. He could but disapprove of the political
machinations of the aristocrats, among whom he had his relatives;
and he was forced to react similarly when the democrats came to
power. The aristocrats tried to draw his friend Socrates into &
wicked plot; the democrats sentenced him to death with the charge
of impiety. Thus Plato became a political refugee in his own
country, like many honest and socially minded people in our times
who are bound to choose between resignation or the sacrifice of
their conscience. We learn from other parts of Plato’s Seventh
Epistle that he threw himself into serious moral conflict and physi-
cal danger when, as a man of about sixty years of age, he accepted
two invitations extended to him by the family of the rulers of the
Sicilian kingdom of Syracuse to give them political advice on
the reconstruction of their turbulent empire.

A man of such genuine, though impeded, political interest could
not fail to see that a full realization of virtue would never be pos-
sible without the citizens’ devotion to the welfare of their common-
wealth. For man’s best intentions and knowledge are condemned
to remain abstract unless he is given the chance for honest political
service. But he will not be given such freedom unless he helps to
conquer it from day to day.

Thus we understand why Plato devoted his two largest and
perhaps most influential works, The Republic and The Laws, to
the problems of the State. He wished to picturc a State whichj
would be the political image of the logos, one in which, conse-

1The Platonic Epistles, translated with Introduction and Notes by J. Harward,
p. 115 f. Cambridge University Press, London, 1932.

7



quently, statesmanship and education would be twins, for both
aim at the realization of a higher order in life. Such an attempt
led him by necessity to choose the literary species of a utopia; for
a plain painting of the reality of political institutions, as they
exist here on earth, can never be an image of perfection.!

The most productive way of dealing with Plato’s political works
is to ask to what extent we can learn from comparing his problems
with ours. In so doing we will find that the difference of more
than two thousand years has not modified the character of the
social problems of mankind fundamentally, though, with the change
of the environment, they may need different solutions.

We must remember that Plato neither lived in, nor thought of,
a democratic society in our modern sense. Even today democracy
is an ideal, and nowhere complete reality. Athens was certainly
still farther from the ideal than our modern democratic republics.
The full citizens were & minority in comparison to the less privi-
leged aliens and the unprivileged slaves. According to recent esti-
mates, there lived in the Athenian state during its best period,
circa 431 B.C., not more than 45,000 Athenian citizens. The slaves
outnumbered them four_or five times.? Plato’s unawareness of the
injustice inherent in this situation would be unbelievable if we did
not know that nothing is so difficult for a human being as to
raise into critical consciousness the very foundation on which his
own society and its traditions rest. Even the most astute-minded
does not know how much he takes for granted.

{ Among the citizens of Athens there was no real equality. The
period of Plato was one of class struggles between the old aristoc-
racy and the common citizens. The aristocrats, when in power,
exploited their fellow men, whereas the democrats, when their turn
came, used their influence to have the public offices distributed

1We omit here The Statesman because for our specific purpose this Platonic work
would not add much new material,

$Gaetano Mosca, The Ruling Class, translated by Hannah D. Kahn, edited and
revised with an Introduction by Arthur Livingston, p. 8358. McGraw-Hill Book
Company, New York, 1839, It must be said that all such numerical estimates are
based on jnsufficient evidence and are highly controversial,

8



without any account being taken of quality and aptitude. Thus
Plato could not fail to see that in spite of all differences both
parties were similar in their disrespect for the welfare of the com-
monwealth, each group putting its own interests above those of
the whole.

Therefore the fourth fundamental concept in Plato’s political
philosophy, the concept of statesmanship, became for him of para-
mount importance. As is natural with a man disillusioned by rigid
party systems, Plato’s views cut across typical political alignments.
He believes in the statesmanship of “the many” as little as in the
generosity of the wealthy.

His conservatism is reflected by his proposal to keep separated
the three social castes—namely, the tutors or guardians, the war-
riors, and the business and working class—the principle being
“that one man can not practice many arts with success.” Trans-
lated into modern terms, Plato’s three social castes would denote
the statesmen with the office of directing the policy of the com-
monwealth, the armed force (army and police), which has to give
effect to the decisions of the statesmen, and the general civilian
population, which has to provide for material needs. Yet Plato’s
conservatism is not built exclusively on the principle of heredity.
The guardians or warriors should not hesitate to accept the un-
usually talented son of a tradesman into their ranks. But as Plato
believes that children of well-bred families have by far a greater
chance for leadership than others, his society would nevertheless
be one of extreme stability.

The radical element displays itself in Plato’s recommendation of
economic communism and abolition of family life among the ruling
classes of the State. Only those can be good guardians who are
not tied to the interests of property nor led astray from their
duties toward the commonweal by their love for wives and chil-
dren. Centuries later, idcas not unsimilar to those of Plato again
emerged in history. The Catholic Church imposed celibacy on its
clergy, and the Bolshevik revolution tried to abolish individual
property.

9



Prato’s EMpPHASIS ON AN ELITE

After denoting the four main moral forces in Plato’s social phi-
losophy—namely, worth, wisdom, political service, and political
leadership—the question arises as to the means for a constant
re-creation of these forces within society.

In doing this we meet a striking similarity and at the same time
a difference between the ideas of the ancient sage and our modern
views. The similarity lics in the emphasis on education. Educa-
tion is, for Plato, the central source of the moral energy of a com-
munity. Therefore the children of all parents, being children also
of the state, have to be led up to a certain level of culture. The
difference lies in the fact that Plato—at least in The Republic (The
Laws are more democratic in this respect)—is mainly intercsted
in the training of an elite, and much less in the education of the
“common man’’ with his practical and vocational intcrests.

This attitude results not only from Plato’s individual leanings
but also from the economic and industrial life of older societies.
Life was simple and unexperimental, agriculture, trade, and crafts-
manship each consisting of a relatively fixed body of practical
skills transmitted through apprenticeship from one generation to
the next. If a man did not devote himself to politics or philosophy,
what reason did he have to bother with theory?

This attitude springs also from the belief that a merely utilitarian
training has nothing to do with education in a deeper sense.

But we must not allow our description of education to remain
indefinite. For at present, when censuring or commending a man’s
upbringing, we describe one man as educated and another as un-
educated, though the latter may often be uncommonly well edu-
cated in the trade of a pedlar or a skipper, or some other similar
occupation. But we, naturally, in our present discourse are not
taking the view that such things as these make up education: the
education we speak of is training from childhood in goodness, which
makes a man eagerly desirous of becoming a perfect citizen, under-
standing how both to rule and be ruled righteously. This is the
special form of nurture to which, as I suppose, our present argu-
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ment would confine the term education; whereas an upbringing
which aims only at money-making or physical strength, or even
some mental accomplishment devoid of reason and justice, it would
term vulgar and illiberal and utterly unworthy of the name
education.!

We already know that in Plato’s State the chosen ones would
have to pay a high price for the privilege of a perfect liberal edu-~
cation. They would never enjoy the ties and attachments of family
life. Even procreation and nursing would be regulated by the
State. Life would be depersonalized and void of the warmness of
the bonds of blood. Discipline and duty would prevail over all
other human interests.

DiLemMas IN PLaTo’s PaILosorry oF EpucaTioN

Plato’s educational scheme acknowledges only tradition and re-
jects experimentation. There is censorship and control not only
over the schools and the general upbringing of youth, but also over
the people’s religion. Plato is convinced that the decay of his city
is due to the abandonment of the simple customs of the forefathers.

Nothing, as we shall find, is more perilous than change in respect
of everything, save only what is bad. . . . For if there exist laws
under which men have been reared up and which (by the blessing
of Heaven) have remained unaltered for many centuries, so that
there exists no recollection or report of their having been different
from what they now are, then the whole soul is forbidden by rever-
ence and fear to alter any of the things established of old. By hook
or by crook, then, the lawgiver must devise a means whereby this
shall be true of his State. Now here is where I discover the means
desired: Alterations in children’s games are regarded by all law-
givers . . . as being mere matters of play, and not as the cause of
serious mischief; hence, instead of forbidding them, they give in to
them and adopt them. They fail to reflect that those children who
innovate in their games grow up into men different from their

tFrom The Laws, Book I, §§ 643 E and 644 A; Vol. I, p. 65. Reprinted by per-
mission of the publishers, Harvard University Press.
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fathers; and being thus different themselves, they seek a different
mode of life, and having sought this, they come to desire other
institutions and laws.!

Out of this conservative attitude Plato develops a strong appre-
ciation for the unwritten ancestral customs, pervading the more
instinctive life of a nation:

For it is these that act as bonds in every constitution, forming
a link between all its laws (both those alrcady enacted in writing
and those still to be enacted), exactly like ancestral customs of
great antiquity, which if well established and practiced, serve to
wrap up securely the laws already written, whereas if they per-
versely go aside from the right way, like builders’ props that col-
lapse under the middle of a house, they bring everything else
tumbling down along with them.?

Even the inventors of new games, new sports, and new melodies
are punishable as corruptors of morals.

It conforms with this conservatism that Plato regards habitua-
tion or, as we could also say, “conditioning” as onc of the main
instruments of education. He plans the most just and advanced
State. What he would actually achieve, here as with his laws
concerning nurture and procreation, is a socicty without any in-
centive to improve itself through experimentation and democratic
co-operation.

A decisive contrast between Plato’s love of a free and liberal
life and his reactionary emphasis on conditioning and stability
runs through his whole system. That is one of the reasons why
he came to be admired by both conservatives and radicals; yet it
is disturbing for those who are not satisfied with picking out con-
venient passages in a great man’s work for the confirmation of their
own ideas, but are desirous of understanding the author himself.

From The Laws, Book VII, § 797 E; Vol. II, pp. 85 and 37. See also Book I,
§ 659 D; Vol. I, p. 111. Reprinted by permission of the publishers, Harvard Uni-
versity Press.

*From The Laws, Book VII, § 793, B-C; Vol. I1, pp. 19 and 21. Reprinted by
permission of the publishers, Harvard University Press.
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Even taking into account Plato’s fascination with the stability of
the Egyptian and Spartan civilizations, one wonders that he could
think of amalgamating the regimentation he recommends with the
liberal spirit of the Periclean age. It is all the more astonishing
in view of the fact that Plato himself at several places treats
people’s belief in law and regulations in an ironical mood.t

There can be no doubt that Plato sometimes approximates
modern “‘totalitarianism.” He does so institutionally, through
recommending censorship and the complete subordination of schools
to the control of the polis, and even morally. There is a funda-
mental ethical issuc involved in the following sentences of the

third book of The Republic:

¢ *“But further we must surely prize truth most highly. For if we
were right in what we were just saying and falschood is in very
deed useless to gods, but to men useful as a remedy or form of
medicine, it is obvious that such a thing must be assigned to
physicians, and laymen should have nothing to do with it.” “Ob-
viously,” he replied. ‘“The rulers then of the city may, if anybody,
fitly lie on account of enemies or citizens for the benefit of the State;
po others may have anything to do with it, but for a layman to lie
to rulers of that kind we shall affirm to bc as great a sin, nay a
greater, than it is for a patient not to tell his physician or an athlete
his trainer the truth about his bodily condition, or for a man to
deceive the pilot about the ship and the sailors as to the real con-
dition of himself or a fellow-sailor, and how they fare.” “Most true,”
he replied.?

It is the fundamental difference between totalitarian and non-
totalitarian philosophy that the latter subjects the conduct of the
State to general moral laws; whereas totalitarianism places the in-

1See The Laws, Book VII, § 800, Vol. IL, pp. 41 f.; and § 807, Vol. I1, pp. 65 {. Ct.
The Republic, with an English translation by Paul Shorey (Loeb Classical Library),
Book IV, §§ 428 E~427 C; Vol. 1, pp. 320 f. Harvard University Press, Cambridge,
Mass., 1930-1035. _

Reprinted by permission of the publishers from The Republic, with an English
translation by Paul Shorey (Loeb Classical Library), Book III, § 389 E f.; Vol. I,
p. 215. Harvard University Press, Cambridge, Mass., 1930-1935. This edition is
referred to hereafter as: The Republic.
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terests of the State above all. Now this is exactly what Plato does
through forbidding the ordinary citizen to lie, but allowing the
leaders to do so in the interest of the community.

One could reply that Plato’s permission of a double morality
testifies only to his realism, which we have already discovered in
his thinking. For history knows of very few, if any, great and
successful statesmen who would always have dared to harmonize
their political actions with their individual moral standards. When
we previously referred to Plato’s realism, we did it with regard to
his deep and unerring sense for the character and conflicts of reality
and not to the kind of pseudo-realism which makes a principle out
of the sad expediency of politics. No matter how many names we
may give the human trend to surrender individual ethical respon-
sibility to the ambiguities of political or corporate morale, what-
ever we may call it—Machiavellism, raison d'état, or political
realism—it represents one of the most disastrous, if not the most
disastrous, ethical conflict in the history of the human race. Not
only is this double-faced morality in strict contradiction to all the
other ideas of Plato,! it is in itself a tragic phenomenon that one
of the greatest philosophers proved himself incapable of finding a
solution of this dilemma. However much modern totalitarianism
and other forms of crooked politics were forced to distort Plato’s
philosophy for the purpose of finding respectable ancestors in the
history of human thought,? in respect to “lying for the benefit of
the State” they can, unfortunately, call him as a witness.

PraTo’s EDUCATIONAL PROGRAM

Modern educational authors have tried to press Plato’s ideas on
the structure and sequence of education into our modern categories
of elementary, secondary, and higher schooling. This is difficult
for two reasons; first, because of the general differences between

1See particularly the end of Book IX of The Republic.

See Joachim Bannes, Hitlers Kampf und Plaions Staat; Eine Studie iber den
tdeologischen Aufbau der nationglsozialistischen Freiheitsbewegung (Berlin, 1033);

and Walter Becher, Platon und Fichie: die kintgliche Erziehungskunst (Deutsche
Beitriige sur Wirtschafts- und Gesellschaftslehre, xiv. Jena, 1987),
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Greek and modern civilization, which do not allow an easy transfer
of terms; secondly, because Plato himself lays much more value
on the spirit than on the external organization of education. In
regard to the latter he is rather careless, and he even contradicts
himself in the course of his thinking. If, at the risk of violating
the principle of philological exactness, we fuse The Republic and
/The Laws into one system, we arrive at the following structure of
Plato’s ideal school: From birth to about six years of age, a child’s
body and healthy habits have to be developed. During the first
three years of life, sanitary nursing is most important. From three
to six, sports, games, plays, and songs are the best means of good
breeding.! In this period also, the basis for courage and self-
discipline has to be laid by exposing the child to pleasure and
pain, and the basis for reverence for tradition by inculcation of the
elements of the great national myths. Plato clearly foresees the
result of modern psychological research, “that the beginning in
every task is the chief thing, especially for any creature that is
young and tender; for it is then that it is best molded and takes
the impression that one wishes to stamp upon it.”’? At the age of”
six a child should begin a more formal education. Boys, and girls
too, should receive their initial military training in the form of
gymnastics, practiced with a view towards war. Simple and digni-
fied music, conducive to the cultivation of noble emotions, ought
to prepare them to combine, in their later life, the courage of the
warrior with the refined enjoyment of peace. Dance and song
ought to be cultivated as expression of religious sentiments. All
this is a nobler occupation than the pursuit of war, since:

The highest good . . . is neither war nor civil strife—which things
we should pray rather to be saved from—but pea.ce one with an-
other and friendly feeling.’

1The Laws, Book VII, § 794; Vol. I1, p. 21 {.

*See The R public, Book 11, § 377; Vol. 1, p. 177. Also The Laws, Book I, § 648 D;
Vol. 1, p. 65. .
YFrom The Laws, Book I, § 628 C; Vol. I, p. 15. Reprinted by permission of the

publishers, Harvard University Press.

15



A regular school life begins for both boys and girls, controlled by
a “law-warden,” a director of education.! Reading, writing, and
the rudiments of mathematics have to be taught. Gymnasia and
schools, open to all, ought to be built; teachers ought to be
appointed:

. . . and no father shall either send his son as a pupil or keep him
away from the training-school at his own sweet will, but every “man
jack” of them all (as the saying goes) must, so far as possible, be
compelled to be educated, inasmuch as they are children of the
State, even more than children of their parents. For females, too,

my law will lay down the same regulations as for men, and training
of an identical kind.?

Plato wishes that all the means of education be concentrated
systematically toward bringing about a full and mature personal-
ity. In this process mere guidance and information, as well as
mere conditioning and habituation, would fail. They are effective
in the pursuit of the virtues of temperance and courage, but a
person endowed with these qualities may still be narrow, unpleas-
ant, and perhaps socially dangerous unless he possesses also the

+virtues of wisdom and justice. All these virtues must be molded
into an organic whole.

For this purpose a forming power within the human personality
is necessary, strong enough to harmonize the body with the mind,
aesthetic with moral demands, and the more instinctive drives with
intellectual maturity. Here lies, for Plato, the deepest sense of
gymnastics and music. Gymnastics is much more than mere physi-
cal exercise, and music is much more than what we understand
by musical training. They both aim at a cultivation of the body
and the emotions, as the foundation upon which to build later
a sound intellectual life. They have to prepare the total person
for achieving “good .?eech, then, good accord, and good grace,
and good rhythm.’”

The Laws, Book VII, § 809; Vol. II, p. 71.

From The Laws, Book VII, § 804 D; Vol. I, p. 57. Reprinted by permission of
tl}e publishers, Harvard University Press,

3The Republic, Book II1, §400 D; Vol. I, p. 2565; and § 404 B; Vol. 1, p. 267.
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In order to understand the meaning for the Greeks of the two
arts of music and gymnastics, we must remember that their cul-
ture developed in close connection with religion and especially with
the great public religious festivals. In these festivals religious
ceremonies were combined with athletic games and theatrical per-
formances of sacred character. Some citizens played the leading
parts, while others formed the choirs, singing hymns accompanied
by solemn dances. For them this unity of body and art still
existed, but later it became only a dream in the souls of poets
and composers.

Thus gymnastics is not only sport and military training, it is
also dancing and rhythm; and through these it joins with music,
which is also dancing and rhythm and, in addition, melody and
poetry. For many centuries, particularly after the period of the
Renaissance, humanists and educators looked to Plato as one of
their great leaders toward individual perfection. But very few have
realized the full significance of Plato’s conception of a harmonious
and productive interaction of all physical and mental functions.!
Only men such as Goethe (in his “Pedagogical Province,” a part
of the novel Wilkelm Meister) and Froebel (in his philosophical
and educational work) showed themselves in accord with Plato.
Both arrived at their educational outlook not through any imita-
tion of the Greek philosopher but through their own experience
and thinking, though they lived in an atmosphere full of direct and
indirect Platonic influences. Nowadays, in consequence of a new
understanding of the interaction of physics and psyche, we are able
to grasp again the deeper meaning of Plato’s musical education.
Yet, if we wish to revitalize his principles, we must recognize that
our period is too far from natural simplicity, too technical, and too
specialized. Nevertheless, even under these conditions, much could
be learned from Plato.

1The fact that Plato, on several occasions, especially in the third book of The
Republic (§ 403 D; Vol. I, p. 265), speaks of chronological sequence of the teaching
of music and gymnastics does not contradict our emphasis on unity. Even at these

places gymnastics and music are thought of as supporting each other, only that
some years of life are devoted more to the one field, and other years to the other field.
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The other point in Plato’s education of the adolescent which we
have difficulty in understanding is the dominant role of mathe-
matics. This role has nothing to do with modern theories of formal
discipline. Rather, it can be understood if we remember the en-
thusiasm of the Newtonian era for mathematics and the natural
sciences. Both periods—the Pythagorean-Platonic and that of
Galileo, Kepler, and Newton—experienced the intensive spiritual
satisfaction that lies in the discovery of a mysterious unity between
certain logical operations of our mind and the laws of the universe.
Imagine the inspiration and hope which the gradual overthrow of
the medieval magical aspects of the world and the discovery of the
laws of modern physics instilled into the minds of the humanist
and rationalist era. Imagine Spinoza’s attempt at building up an
eternal philosophy “more geometrico,” and all the great and won-
derful dreams of our forbears, which, in spite of much disillusion,
revolutionized our thinking. Then we can conceive what the
philosopher-mathematicians in the Platonic period felt at the first
dawn of systematic conceptual thinking, when by means of arith-
metic, geometry, acoustics, and mechanics they discovered a logi-
cally exact discipline of thinking, displaying fundamental relation-
ships between reason and nature. The proud word of the Sicilian
Greek Archimedes, living about two centuries after Plato, that he
needed only a place to stand and he would move the earth, is

 but the striking expression of an immense belief in the power of

the human mind. Plato was interested not in moving the earth
but in improving society. He wished to use mathematics for guid-
ing his guardian-students toward the realization of the Abiding
within the flux of things, to show them the eternal dimension in
reality, and to lead them, in this way, toward rational mastery
over themselves and their environment.

Nevertheless, in order to express his deepest ideas, Plato did not
think of a mathematical formula. For this purpose he uses poetic-
mythical analogies, as in the famous allegory of the den,! where he
illustrates the limitations of men’s sense impressions and their in-

1The Republic, Book VII, § 514 £.; Vol. I, p. 119.
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ability to perceive more than the mere shadows of reality, or
in his use of the symbol Er! for explaining the endless cycle of
life and mortality, and of freedom and bondage.

The non-specialist, we could say “holistic,” character of Plato’s
concept of education can also be elucidated with reference to his
distrust in thinkers who fail to connect the)'r special studies with
the general and human purpose of thought#Only knowledge which
is “useful, . . . for [the] investigation of the beautiful and good,”
enriches the souls of men. Therefore the mathematician, who does
not go “far enough to bring out . . . [the] community and kinship’”?
of his science with the other sciences and is incapable of consider-
ing all of them in their mutual affinities, is not a true thinker,
however “expert” he may be. “For you surely do not suppose that
experts in these matters [mathematics] are reasoners and dialec-
ticians,”* says one of the participants at the dialogue on The Re-
public, without being contradicted by his friends. Also, philosophy
itself has—according to Plato—fallen into disesteem ‘‘caused by
the unfitness of her associates and wooers.”® Neither the scholar
nor the sophist is a philosopher in the Platonic sense; only the
man who will be able “to undergo all the toils of the body and to
complete so great a course of study and discipline™® as are required
for the understanding of life in its totality.

The insistence on fullness of experience serves as guiding prin-
ciple also for the higher stages of Plato’s scheme of education.
After the first years of adolescence, intellectual studies are inter-
rupted in favor of intensive physical training and military service.
They require four years, and only then may the young man, now
at the age of twenty, return to theoretical studies, provided he
has excelled among his comrades. He is now sufficiently matured
to enter upon the first level of higher education. Higher education,

1The Republic, Book X, § 617 D £.; Vol. I, p. 505 £,

2} bidem, Book VII, § 531 C; Vol. II, pp. 193, 195.

3]bidem, Book VII, § 531 D-E; Vol. 11, p. 195,

4Ibidem, Book VII, § 531 D-E; Vol. I, p. 195. Cf. ibidem, footnote “e”,
8Ibidem, Book VII, § 5385 C; Vol. I, p. 211.

*bidem.
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for Plato, consists of the endeavor to strengthen the power of see-
ing relationships, to which mathematical training was considered
as the first initiation. Learning becomes now the acquisition of
fundamental methods of thinking; in other words, it becomes
“dialectical.”

For he who can view things in their connexion is a dialectician
[or a real philosopher]; he who cannot, is not.!

This is one of the profoundest statements of Plato; at the same
time, one of the most puzzling, if seen in the total context of his
thought. The same man who appears as an authoritarian in his
system of education toward citizenship, and as a believer in abso-
lute truth, confesses that he cannot conceive of a comprehensive
mind which is not dialectical, that is, of dynamic nature and
willing to see the contrasts inherent in every phase of life. Is this
not a contradictio in adjecto? Or are we allowed to solve the appar-
ent dilemma by supposing that Plato wishes the feeling of security
only for stabilizing the souls of the common men, whereas the
rulers in his ideal State of justice and verity must know about
the tragic inconclusiveness of all human thinking? For only then
are they really wise.

The students with the greatest capacity for dialectical compre-
hension, “those . . . who are steadfast in their studies and in war
and in all lawful requirements,” will at the age of thirty be ele-
vated to the ranks of candidates for leadership in the State. They
will devote the next five years of their lives, between thirty and
thirty-five, to still higher dialectical studies. Here again we meet
one of the surprising riddles in Plato’s Republic. “It will be your
task”—s0 Socrates says to the teachers of the prospective guard-
ians—‘“‘to prove and test them by the power of dialectic to see

From The Republic, Book VII, § 537 C; Vol. II, p. 219. Reprinted by permission
of the publishers, HHarvard University Press. While the education of early youth and
adolescence is discussed in both works, The Republic and The Laws, the higher levels
of man’s development toward wisdom and statesmanship are referred to only in The
Republic,
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which of them is able to disregard the eyes and other senses and
go on to being itself in company with truth.’

What can it mean to recommend to prospective statesmen “to
disregard the eyes and other senses”? The problem becomes still
more puzzling if we hear that the same men, after the five years
of studies are passed, will be compelled to return to the practical
tasks of the State, “to hold commands in war and the other offices
suitable to youth, so that they may not fall short of the other
type in experience,” and to prove whether “they will remain
steadfast under diverse solicitations or whether they will flinch
and swerve.”?

“To disrcgard the eyes and other senses and go on to being itself
in company with truth” is the symbolic expression of the mental
act of self-identification with the Absolute, as we know it from
Oriental religions and the Pythagorean schools, the Neoplatonic
sects and the philosophy of Plotinus, and from medieval and mod-
ern mystics who believe in the possibility of experiencing the Di-
vine immediately. They all describe this act of intuition as one in
which the mind makes itself independent of the senses, transcends
the conditions of the body, and unites with the overwhelming
light and power of the Holy and Absolute. Only men able to go
beyond themselves and the foreground of life into real Being, or,
to use Plato’s own analogy, to go out of the den of darkness into
the light of the Abiding—only such men can judge what in the flux
of things is of merely fleeting value and what of permanent value.

So it is not a mere world-escaping contemplation or ascetical
self-annihilation which Plato recommends. As he warns his friends
against the danger of mistaking dialectics for the idle amusement
of arguing,® so he also warns them against the danger of individ-
ualistic self-satisfaction imminent in a pure vita contemplativa. Life
is, first of all, responsibility—responsibility not only for one’s self,

From The Republic, Book VII, § 537 D; Vol. II, p. 219. Reprinted by permission
of the publishers, Harvard University Press.

3From The Republic, Book VII, § 539 E; Vol. II, p. 229. Reprinted by permission

of the publishers, Harvard University Press.
3The Republic, Book VII, § 639 B; Vol. I, p. 227.
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but primarily for one’s country. Therefore the experience of unity
with God receives its value only if the mystic feels at the same
time his unity with men struggling and striving. Only so can he
really help them. He will be attached to them and join their
daily joys and sorrows, yet he will be detached from the things
unimportant, because he knows of the deepest attachment which
man can achieve, that is, to the things eternal.

When after fifteen years of public service the best of the nation
have reached fifty years of age, then let

. . . those who have survived the tests and approved themselves
altogether the best in every task and form of knowledge be brought
at last to the goal. We shall require them to turn upwards the
vision of their souls and fix their gaze on that which sheds light on
all; and when they have thus beheld the good itself, they shall use
it as a pattern for the right ordering of the state and the citizens
and themselves throughout the remainder of their lives, each in his
turn, devoting the greater part of their time to the study of philos-
ophy; but when the turn comes for each, toiling in the service of
the state and holding office for the city’s sake, regarding the task
not as a fine thing but a necessity. And so, when each generation
has educated others like themselves to take their place as guarflians
of the state, they shall depart to the Islands of the Blest and there
dwell. And the state shall establish public memorials and sacrifices
for them as to divinities, if the Pythian oracle approves; or, if not,
as to divine and godlike men.!

PrLaT0’s INFLUENCE

If one understands the influence of Plato’s educational thought
on posterity in the broadest sense of the word, namely, as the
radiation of Plato’s ideas on the culture of mankind, then dealing
with this influence is almost the same as dealing with the devel-
opment of philosophical thought in its various ramifications. For
even in periods when most of Plato’s works were rather unknown,
as in the Middle Ages, his role could be compared to that of the

1Prom The Republic, Book VII, § 540 A-B; Vol. I1, pp. 229 and 231. Reprinted
by permission of the publishers, Harvard University Press.
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builders of our old cathedrals. People live in their shades, enjoy
their beauty, and draw comfort and inspiration from their silent
solemnity; but the name of the architect himself is hidden behind
the veil of history.

Much smaller is the influence of Plato’s ideas on education
proper, though in a diluted state some essentially Platonic con-
cepts about education were transmitted into the classrooms of the
monastery schools and the scholastic universities of the Middle
Ages. But in comparison to Aristotle, Plato’s influence was small,
though not absent. During the Renaissance he inspired the hu-
manist teachers in their fight against monkish schoolmasters, as he
inspired the humanist philosophers in their fight against monkish
Aristotelianism. Since then all humanist or neo-humanist move-
ments in education have started with the battle cry: “Back to
Plato!”

But only a few in each of these periods understood the deeper
cducational intentions of Plato. His ideas proved to be too com-
prehensive, artistic, and dialectical to serve as pragmatic principles
for the pedagogue, who preferred to teach languages and to read
with his pupils the Socratic dialogues for linguistic or, in the best
case, theorctical-philosophical training. Plato’s ideal of an educa-
tion of both sexes, his ideal of a combination of gymnastics and
musical education, his belief that education ought to be a process
continuing through life and perpetually interlocking with practical
experience and action, his conception of the true philosopher—all
these aspects were far beyond the horizon of the schools in later
periods, just as they were in Plato’s own time.

The spirit of Plato cannot be pressed into the typical school
systems supported by parents who want their children to be
adapted to the prevailing social or professional standards. Plato
himself chose to lay down his educational plans in the framework
of utopias, and with his sublime ironical mind he smiles, sometimes
condescendingly, at his own ‘“‘daydreaming.”

What, then, is the historical and practical sense of such works
as The Republic and The Laws?
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One could ask the same question in respect to the work of any
cultural or religious prophet, or even in respect to any great human
ideal. Though their aims are never completely realized, without
them the world of men would be poorer and even more aimless
than it is anyhow. For these great creations of the mind give us
perspective and a sense of proportion for what is august and what
is mediocre. They perform the eternal task of rescuing man from
indulging in self-satisfaction or from being drowned in despair over
his own deficiency, because they ask the profound questions about
the mission of humanity, and thus they provide the great chal-
lenges from which the best in each generation receive ever-new
inspirations.



Aristotle

(384 B.c.-822 B.C.)

PuirosorHICAL INTRODUCTION

In the history of thought, Plato and Aristotle have often been ,
represented as two great contrasts of mental attitude. '
In 1834 the German poet Heinrich Heine, then living in Paris,
wrote about the battle between idealists and materialists waged
in all European countries and attempted to prove that the begin-
ning of this great philosophical controversy can be found in the
contrast between the Platonic and the Aristotelian attitude. Has
anybody succeeded, so he asks, in harmonizing the ideas of these

two thinkers?

No, in truth, no!. .. Plato . . . only knows innate or rather con-
nate ideas. Man brings his ideas with him to the world, and when
he becomes conscious of them, they seem to him like memories of
an earlier existence. . . . With Aristotle, on the contrary, all is clear,
significant, and certain . . . for he draws everything from experience,
and knows how to classify everything most accurately. Therefore,
he has always been the model for all empirical philosophers. . . .

Plato and Aristotle! They are not only two systems but the
types of two different kinds of human nature, which, since ages
beyond the mind’s grasp, under all forms or disguises, have always
been more or less opposed. So they fought all through the Middle
Ages, till this our time, and this battle is the most significant sum-
mary of Christian Church history. Plato and Aristotle are always
discussed under other names. Visionary, mystical, Platonic souls
have revealed unto them from the depths of the soul, or of feeling,
Christian ideas and corresponding symbols. Practical, classifying,
Aristotelian natures form from these ideas and symbols a fixed
system, a dogma, and a cultus. The Church at last embraced both
these natures of men, one entering the camp of the secular clergy,
and the other that of monasticism, but who still kept up a constant
feud. The same antagonism manifested itself in the Protestant
Church, in which the division between pietists and orthodox corre-
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sponds to a certain degree to that between Catholic mystics and
dogmatics.!

Brilliant though Heine’s analysis is, one must nevertheless doubt
its correctness. If Aristotle had represented only strict empirical
opposition to idealism, he could not have become one of the teach-
ers of the Catholic Church; and its canonic theologian, Thomas
Aquinas, could not have built his dogmatic edifice on the system of
Aristotle, whom he often calls “the Philosopher” or “the Master”
or “the Teacher.” In addition, the rise of scientific empiricism in
the sixteenth century was almost identical with a fight against
Aristotelianism. However, one could say that this kind of Aristo-
telianism was the medieval version which did not represent the
true spirit of the master. Certainly if we consider his philosophical
intent or his method of approach to the problems of life, Aristotle
is more empirical than Plato. But being empirical in method does
not necessarily lead to the rejection of an idcalist metaphysics.

Thus we must conclude that the difference between Plato and
Aristotle is one of degree, not of essence. Plato’s “idealism” is
not at all disinterested in experience; it starts from an extremely
realistic observation of life. On the other hand, we will soon find
that Aristotle’s “empiricism” ends in a metaphysics with strong
idealistic elements.

SIMILARITIES BETWEEN ARISTOTLE AND PLATO

If we now examine in somewhat more detail the relationship
between Aristotle and his teacher Plato with reference to their
educational ideas, we first discover several very essential similari-
ties. All that Aristotle says in the Seventh and Eighth Books of
The Politics about the relationship between the State and education
betrays the direct influence of Plato. Both consider education as
a branch of statccraft and as the most important means of uphold-
ing the institution of the polis. Both criticize the Athenians for
their lack of a unified public system of education and recommend

Heinrich Heine: Works, translated from the German by Charles Godfrey Leland;
Vol. V: Germany, in 2 vols.; Vol. 1, p. 79. London, 1892,

‘ 26



measures which, for a people accustomed to more private forms of
schooling, would have meant a complete revolution in the upbring-
ing of the younger generation.

Now nobody would dispute that the education of the young re-
quires the special attention of the lawgiver. Indeed the neglect of
this in states is injurious to their constitutions; for education ought
to be adapted to the particular form of constitution. . . . For in-
stance, the democratic spirit promotes democracy and the oligar-
chic spirit oligarchy; and the best spirit always causes a better con-
stitution. Moreover, in regard to all the faculties and crafts, cer-
tain forms of preliminary education and training in their various
operations are necessary, so that manifestly this is also requisite in
regard to actions of virtue. And inasmuch as the end for the whole
state is one, it is manifest that education also must necessarily be
one and the same for all and that the superintendence of this must
be public, and not on private lines, in the way in which at present
each man superintends the education of his own children, teaching
them privately, and whatever special branch of knowledge he
thinks fit. . . .. And one might praise the Spartans in respect of this,
for they pay the greatest attention to the training of their children,
and conduct it on a public system.?

Aristotle, like Plato, held the education of a liberal man to be
contingent on two more or less physical factors. The first of them
is a sound body with sound instincts. ‘‘Nature,” Aristotle says,
_“gives us the capacity to receive virtue.”? But the natural endow-
ment of a person is not a mere chance factor; it is determined by
a person’s psycho-physical heredity. In order to develop the native
potentialities inherent in a person, a second factor is indispensable,
namcly, babituyation. Here, as at some other occasions, Aristotle
refers expnssly to Plato: “‘Hence the importance, as Plato points

out, of having been definitely trained from childhood to like and

IReprinted by permission of the publishers from Aristotle’s The Politics, with an
English translation by H. Rackham (Loeb Classical Library); Book VIII, 1, §§ 1-8,
p. 685 ff. Harvard University Press, Cambridge, Mass., 1932. This edition is
referred to in the following as: Politics.

*Aristotle: The Nicomachean Ethies, with an English translation by H. Rackhem
(Loeb Classical Library), 11, i, § 8, p. 71. Harvard University Press, Cambridge,
Mass,, 1926. This edition is referred to in the following as: Nic. Ethics.
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dislike the proper things. This is what good education means.’”
In The Politics he says: “It is plain that education by habit must
come before education by reason.’’?

On the basis of this early habituation there ought to be ingrained
in the minds of the young a sense for the noble values of life.

It is therefore not difficult to see that the young must be taught
those useful arts that are indispensably necessary; but it is clear
that they should not be taught all the useful arts, those pursuits
that are liberal being kept distinct from those that are illiberal, and
that they must participate in such among the useful arts as will not
render the person who participates in them vulgar. A task and
also an art or science must be deemed vulgar if it renders the body
or soul or mind of free men useless for the employments and actions
of virtue. . . . And even with the liberal sciences, although it is not
illiberal to take part in some of them up to a point, to devote one-
self to them too assiduously and carefully is liable to have the in-
jurious results specified. Also it makes much difference what ob-
ject one has in view in a pursuit or study; if one follows it for the
sake of oneself or one’s friends, or on moral grounds, it is not illib-
eral, but the man who follows the same pursuit because of other
people would often appear to be acting in a menial and servile
manner.?

With this definition of a liberal education we have already
touched the problem of its goal. According to Aristotle, every
normal being wants to be happy or, in the Greek term, to achieve
Eudaimoniat But lasting happiness—though a dream anyhow—
can not even be approximated if we hunt for pleasure. In order
to have a comparatively happy life, we must subordinaté our
thought and action to a rational principle.

INic. Ethics, 11, iii, § 2; p. 79.

2Politics, VIII, iii, § 2; p. 645.

From Politics, VIII, i, §§ 1-2; pp. 637 £. Reprinted by permission of the pub-
lishers, Harvard University Press.

The Greek term Eudatmonia is very inadequately translated by Happiness,
Happiness connotes too much a passive attitude and the idea of comfort. Eudai-
monia, on the other hand, means originally to be possessed by, or to live with, a
good spirit. (eu=good plus daimon = spirit). It combines doing good, doing things
well, and, consequently, being happy. Cf. Aristotle’s definition of Eudaimonia in
Nie. Ethics, 1, iv; p. 11. CF. also Nic. Ethics, I, x, § 2; p. 47 {. (“especially for us who
define happiness as a form of activity”).
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Aristotle says:

If we declare that the function of man is a certain form of life
and define that form of life as the exercise of the soul’s faculties
and activities in association with rational principle, and say that
the function of a good man is to perform these activities well and
rightly, and if a function is well performed when it is performed in
accordance with its own proper excellence—from these premises it
follows that the good of man is the active exercise of his soul’s
faculties in conformity with excellence or virtue, or, if there be
several human cxcellences or virtues, in conformity with the best
and most perfect among them. Morcover, this activity must oe-
cupy a complete lifetime; for one swallow does not make spring,
nor does one fine day; and similarly one day or a brief period of
happiness docs not make a man supremely blessed and happy.*

This living according to a rational principle, or in harmony with
the logos, involves man’s being educated or educating himself
toward the search for guiding idcas of permancnt character. Only
in this way can he achieve aretg to the degree of perfection atfain-
‘able for mortal beings and co-operate with like-minded men toward
the realization of a dignified society. Without the logos behind
them, men would be nothing but an undirected crowd or “bunch
of people.”

Aristotle, as well as Plato, lays decisive stress on the introduc-
tion of a rational factor into human conduct. As this rational
principle is not conceived as a merely accidental invention of men,
but as the reflection of the divine on the human sphcre, it follows
with logical necessity that the highest activity, and the greatest
and most lasting happiness of man, can be found only i m contem-
platlon of, and unity with, this ultimate power. From this unity
comes elcvation, purification. (kdtharsis), and the capacity for a
nght decision in the vicissitudes of life. Therefore theoria, in the
sense of contemplation of divine thmgs, is for Aristotle the same
as “lifting the eyes of the soul to the divine light” for Plato, or as

iFrom Nic. Ethics, 1, vii, §§ 14-16; p. 83. Reprinted by permission of the pub-
lishers, Harvard University Press.
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contemplation for the medieval religious, and the amor intellectus
dei for Spinoza.!
But if happiness consists in activity in accordance with virtue,
it is reasonable that it should be activity in accordance with the
'%iliheSt virtue; and this will be the virtue of the best part of us.
ether then this be the intellect, or whatever else it be that is
thought to rule and lead us by nature, and to have cognizance of
what is noble and divine, either as being itself also actually divine,
or as being relatively the divinest part of us, it is the activity of
this part of us in accordance with the virtue proper to it that will
constitute perfect happiness; and it has been stated already that
this activity is the activity of contemplation.?

But just as Plato’s “philosophers’™ are not permitted to dwell in
the light of the sun without ever returning to those who live in the
darkness of the den, so for Aristotle participation in the logos is
undesirable without an increased sense of active responsibility.
He would not even consider spiritual isolation as a potential source
of human richness, for his thinking is much too total to conceive
of a high intellectual development without an adequate growth of
practical virtues. The Aristotelian or, if one generalizes, the Greek
combination of a theorctical with a pragmatic attitude finds classi-
cal expression in the following sentences:

. it is by the practxcal experience of life and conduct that the
t.ruth is really tested, since it is there that the final decision lies.
We must therefore examine the conclusions we have advanced by
bringing them to the test of the facts of life. If they are in harmony
with the facts we may accept them; if found to disagree we must
deem them mere theories.?

DISSIMILARITIES BETWEEN ARISTOTLE AND PLATO

We see from the previous analysis how delusive is the assertion
of a complete contrast between Plato and Aristotle. However, this

See Nic. Ethics, particularly X, vii.

From Nic. Ethics, X, vii, § 1; p. 613. Reprinted by permission of the publishers,
Harvard University Press.

*From Nie. Ethics, X, viii, § 12; p. 627. Reprinted by permission of the publishers,
Harvard University Press.
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assertion could not be so often repeated unless it corresponded to
at }ea.st a partial truth. In order to discover this truth, let us now
coricentrate on the dissimilarities between the two thinkers.

There is first a remarkable difference in their attitudes toward
l.i_“fel When Plato observes, he does so in order to transcend reality
toward the sphere of the ideal. Aristotle, on the other hand, pre-
fers to dwell on his observations and their objects. He examines
and describes, and if he transcends things, he goes through them,
whereas Plato treats them as symbols. Plato represents the more
intuitive, mathematical, and dialectical type of philosopher. Aris-
totle, though he is all that, too, is also the collecting and sy_sm
atic scientist. Plato’s attitude toward the world is such that its
surface does not concern him as something ultimate. Consequently,
he is not only the enthusiast and the radical reformer, in spite of
his emphasis on conservatism, harmony, and balance; he is at the
same time the artist, full of humor and irony. Often enough he
may have gone with his master Socrates where nobody could see
them and there split with laughter over the world’s folly—which
is not to say that they did not weep over it the next hour.

Arxstotle does not indulge in such caprice. He was first Plato’s
most sagacious disciple; but later his conscience no longer allowed
him to follow his master. The Platonic-Romantic type may call
Aristotle dry, but at least he tries to be reliable, as far as is in
his power.

Plato became the writer of utopias and the most artistic dialogue
we know, the Symposium. Aristotle also wrote dialogues which,
unfortunately, have been lost; hut even if they had been preserved,
we would probably still see his greatest contribution in his system-
atization of thought. Even small parts of his work sufficed for
the medicval man to bring himself up to a level where he could
organize his own philosophical problems. From Aristotle the pro-
fessors of the universities of Paris, Bologna, ‘and Oxford received
a refined logical method, accurate definitions, and a whole world
of new ideas. More and more of Aristotle’s books were read in
Latin translations, and from them the Christian scholars borrowed
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not only their philosophy but also their views about nature. Divin-
ity took so much from him that Luther could blame the theological
faculties for being more interested in the heathen Aristotle than
in the teaching of Christ.

But can we wonder that the medieval scholars were fascinated
by Aristotle? Where else could they find this combination of a
profound sense for metaphysics—even though it was not exactly
theirs—with developed intcrests in social life as well as in nature?

Men with such differences in their philosophical attitudes as
Plato and Aristotle must also deviate in their opinions as to the
character and validity of ideas. For Plato ideas point at a tran-
scendent reality. For Aristotle they point in that direction also,
but their primary function is that of forming and ordering prin-
ciples immanent in reality as it lies concretely before men. Out
of this concept of the immanence of ideas in reality Aristotle must
arrive’at the conclusion of a creative and consistent design in all
nature, or, as the technical terminology has it, at a teleological!
aspect of existence” The world, accordingly, is a continuous process
of formation, that is, of realization of purposes which do not come
from outside but operate as dynamiec drives within all life.2 We
learn to understand these inner purposes of reality through thought-
ful action, through wise experimenting and observation, through
science, and, most of all, through contemplation. /Here again, in
his appreciation of the intuitive intellect as the noble instrument

1Telos=end plus logia=theory or study.

*In this context Aristotle’s concept of Entelechy (Entelecheia): (en=in plus felos =
goal), as explained in the second book of The Soul and the ninth book of the Meta-
physics, is of particular importance. According to this concept, every living thing
possesses an inherent energy which combines the tendency both to grow and, while
growing, to form itself. This forming energy is the entelechy of a thing—in direct
translation, the “immanent aiming power.” The more a person understands how
to combine his growth organically with his inherent form, so that one enhances the
other, the more he realizes his own self and will be able to live a harmonious and
productive life.

The concept of entelechy was later taken up by Leibnitz. It has been revived in
modern science and philosophy, particularly by Bergson and the neo-vitalist school
of Hans Driesch. For a modern application of the concepts of entelechy and form

to the problem of education, see Robert Ulich, Fundamenials of Democratic Educa-
tton, Chapter II. American Book Company, New York, 1940,
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of man to identify himself with the divine, Aristotle is in accord-
ance with Plato. Contemplation is the highest of all human
achievements. All the others, even the practical virtues, contain
necessarily an element of strife and bind men to the mortal,
whereas contemplation is an end in itself.

The activity of contemplation may be held to be the only activ-
ity that is loved for its own sake; it produces no result beyond the
actual act of contemplation, whereas from practical pursuits we

look to secure some advantage, greater and smaller, beyond the
action itself.!

At another place Aristotle says:

Such a life as this [of complete happiness achieved through in-
tellectual contemplation], however, will be higher than the human
level; not in virtue of his humanity will a man achieve it, but in
virtue of something within him that is divine; and by as much as
this something is superior to his composite nature, by so much is
its activity superior to the exercise of the other forms of virtue. If
then the intellect is something divine in comparison with man, so is
the life of the intellect divine in comparison with human life. Nor
ought we to obey those who enjoin that a man should have man’s
thoughts and a mortal the thoughts of mortality, but we ought so
far as possible to achieve immortality, and do all that man may to
live in accordance with the highest thing in him; for though this be
small in bulk, in power and value it far surpasses all the rest.?

Naturally, such an attitude pleased the minds of the medieval
divines and made them inclined to pass a relatively mild judgment
on other places in Aristotle’s philosophy that were certainly not
in harmony with the Christian gospel.

However, though both Aristotle and Plato arrive at similar con-
zclusions as to the highest values, their approach is different. If
ftwo wanderers climb one day up to the peak of a high mountain

‘,' from two different sides, they enjoy, at the end of their labor, the

From Nic. Ethics, X, vii, § 5; p. 615. Reprinted by permission of the publishers,
Harvard University Press.

From Nic. Ethies, X, vii, § 8; p. 617. Reprinted by permission of the publishers,
Harvard University Press.
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same view, but during their advance they see different parts of
the world. Consequently, their total recollections of the day will
vary. Even when looking down from the same peak, their impres-
sions will not be totally alike. For the character of the past always
tends to color the immediate.

To transfer our analogy from the physical to the spiritual level,
Plato, contemplating the world of ideas, is convinced that the
grandeur of his view is nothing but a recollection of an earlier form
of psychic existence in which the human soul was still united with
the divine. Aristotle, on the other hand, supposes that the richness
of his psychic impressions is primarily due to certain rationally
explicable mental facultics and to the expansion of knowledge
which results from unraveling more and more qualities of exist-
ence. The Platonic type will revel in the mystical union with the
divine, in comparison with which all earlier concrete experiences
are insignificant. The Aristotclian type will not consider these
concrete experiences as an inferior level of reality but will see their
function as like that of steps in a staircase. Seen in the total
system, the lower ones are just as important as the highest.

Aristotle, in consequence of his observing, collecting, and ana-
lytical attitude, was predestined to enrich the globus intellectualis
of his time with all the sciences made available by the almost
incredible curiosity of the Greek intellect. He was the founder of
the idea of a universality of knowledge, of a Polymathia.! We
remember Plato’s intellectual interests: music, mathematics and
astronomy, and then dialectical philosophy. With Aristotle an
enormous ares opens itself for intellectual pursuits. He himself\
wrote treatises on physics and biology, psychology as the study ‘
which lies in between the natural sciences and the humanities,
politics as the most important of the social studies, and finally
philosophy proper, to be divided, if we use modern terms, into
theory of knowledge and logic, aesthetics, ethics, and metaphysics.
And as there exists for Aristotle no difference in importance be-
tween the different sciences, each of them being just as necessary

1Poly =much plus mathia =knowledge.
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as the other for an understanding of the universe, he does not
acknowledge a definite hierarchy of sciences with the more abstract
disciplines at the top. All “scientific knowledge is a mode of con-
ception dealing with universals and things that are of necessity.””
Hence, in whatever field of knowledge we may work, we have to
discharge the same duty of thorough observation and logical proof
of our assumptions.

If one considers the progress of human thought primarily as a
progress in scientific methodology, he sees the greatest contribu-
tion of Aristotle in his analysis of the forms of thinking. Through
it Aristotle provided the scholar with the first elements of logical
self-control. In different treatises on logic, which some centuries
afterwards came to be known as the Organon, partly also in his
psychological works De Anima and Parva Naturalia, Aristotle ex-
plored the forms of sense perception and thinking, the character
of concepts and conclusions, the subjective and objective factors
in knowledge, as well as the principles, underlying inductive and
deductive methods of research. Through his work he tried to com-
bine the more empirical and sensualist schools of Democritus and
the Sophists with the intellectualism of Socrates-Plato, acknowl-
edging the merits of both and prophetically pointing the way
toward a synthetic understanding of the diffcrent mental processes
involved in scientific thinking. We cannot claim that philosophy
and science after Aristotle have succeeded in following this path
to its end. They have replaced many of his assumptions by more
accurate statements, but the gains made have often been offset
by new predicaments.

It has always been difficult clearly to divide the theory of knowl-
edge and logic from psychology, because the moment we ask for
the character and criteria of thinking we are apt to ask also for the
development and functioning of psychic processes in the individ-
ual. So Aristotle, being the founder of systematic logic, brought
together also the first elements of a science of psychology. In con-
sequence of his intellectual attitude, he devoted particular interest

Nio. Ethics, V1, vi, § 1; p. 841,
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to the psychology of learning, laying in this way the basis for
one of the most fundamental interests of education.

£’ The instruments through which, according to Aristotle, man
perceives his environment are the senses. But sensing or perceiv-
ing, in order to be transformed into & somewhat lasting expericnce,
needs both memory and the power of conceptualization. If a per-
son’s senses, memory, and conceptual powers are sufficiently ma-
tured, he cannot help but wonder at the colorful and changing
world around him, He also feels the necessity of mastering this
world as much as possible, for only in that way can he survive
and achieve what we are all longing for, namely, inner balance and
productivity—in other words, happiness. So man possesses two
powerful motivating forces for his development: curiosity and the
desire for happiness. Without them his potential strength, which
nature has given him in the form of “cnergy” (enérgeia), would
lie fallow. With them he pursues his tasks with perseverance. He
tries to expand his contact with men and the world; he learns
because he delights in knowing; and with his increase of knowledge
there comes an increase of interest in new expericnces. Learning,
therefore, is a never-ending process of growth. The task which is
incumbent on the educator is to observe the psychological as well
as the ethical conditions of his charge’s constitution, in order to
help him find his way from infancy toward intellectual and moral
maturity. To wit, this means kis way and not everybody’s way,
for only a person who knows his individual strength and limita-
tions is able to develop his self adequately while growing and
learning. In other words, only the educator deserves that name
who leads his pupil to discover where and of what kind are his
own creative powers, and who thus helps him in his endeavor to
become a living form.!

The stages of this development are dependent on physical age,
but to grow older is not necessarily to grow wiser, for old people
can be immature fools. ,True maturity is always the result of total

18ee the explanation of Aristotle’s concept of entelechy and form in the footnote
on page 82,
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self-evolution. Through it an individual rises from primarily sen-
sory contact with his environment toward rational understanding
of it. In learning to understand the conditions of his own health
and happiness he discovers at the same time the great principles
which govern the universe, for they are essentially the same.

ARISTOTLE, THE EDUCATOR

Let us now envisage Aristotle’s educational thought in its archi-
tectural wholeness.

Education, he says, must count on sound physique of the edu-
cand. Therefore right diet and proper gymnastics are basic. But
they cannot do all, for the development of an individual is largely
determined by hereditary factors—not only physically, but also
with respect to his psychic qualities. What we call “a healthy
nature,” in the broadest sense of the word healthy, is a mixture of
endowment and accomplishment. In consequence of the impor-
tance of heredity, good race is of paramount importance. At sev-
cral places Aristotle emphasizes that education must rely on nature
and develop its potential cnergies. This recognition, however, does
not lead him toward any educational naturalism. He knows that
in order to become culture, nature needs stimulations, effort, and
art. “For all art and education,” he says, “aim at filling up na-
ture’s deficiencies.”

The educator can be successful only if working with & disciple
who is willing to absorb suggestions and to undergo co-operatively
all exercises and labor requisite for the development of a morally
and intellectually formed character. Fortunately, a person en-
dowed with a healthy nature wants to learn and to know, is inclined

‘ to imitate, which is the basis of the fine arts,? and desires to live
. co-operatively with other people® Behind all these and similar

1Politics, VII, xv, § 11; p. 638.

2Aristotle: The Poetics; Longius, On the Subhma. translated by W. Hamilton Fyfe;
Demetrius, On Style, translated by W. R. Roberts (Loeb Classical Library). Har-
vard University Press, Cambridge, Mass., 1927. See Chapter III of The Poetics,
§5 4 and 8, pp. 18 and 15.

3Politics, Book 111, iv, § 2; p. 201.
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efforts works a powerful urge, as & sort of prime mover. It springs
from man’s natural desire for happiness. Since happiness, in the
Greek sense of Eudaimonia, comes only from a profiuc’f.iVe, well-
balanced, and virtuous life, a Fealthy person will feel a genuine
interest in the realization of values. This interest in a happy and
productive life is likely to stimulate the energies of a person, not
only intensively but also extensively. Thus he will try to develop
all his potential strength through self-cultivation and through
contact with his environment. Only a healthy interaction of all
energies guarantees a full growth,

Energy appears first in a young person more as an unreflective
power than as one regulated by rcason. As this instinctive power
may develop passions of most diverse quality, the educator has to
see to it that constructive passions gradually gain power over the
negative ones. Fortunately—this is only another version of the
Aristotelian theory of interest—the educator can here avail himself
of a natural quality of his charge. A normal individual will feel
a “‘genuine pleasure’ (Oiketa Hedoné) in fulfilling the tasks of life,
provided they are within the compass of his talents and dispositions.

For the regulation of the passions, one of the most indispensable
means is habituation through repeated exercise, or, as modern psy-
chologists would say, conditioning. In this way certain dispositions
and attitudes are prepared. It is only a translation from Aristotle
if in Roman and medicval writers we find the phrase: Consuetudo
altera natura (““Habit is man’s second nature’’).

But Aristotle sees more clearly than some modern psychologists
that habituation, or conditioning, is in itself nothing but a techni-
cal process unable to gencrate out of itself the ends which it ought
to serve. Theoretically we can habituate a child, an adult, or
ourselves toward the bad as well as toward the good.

Therefore man needs criteria as to whether he ought to prefer
this or another direction for the formation of his habits. These
criteria can be found only through reason, for reason pro-
vides insight into the laws of nature and mind. Thus the
educational process ends in the sphere where man, through a
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divine and only metaphysically explicable fact, is connected
with the logos.

But just as education “ends” in reason and logos, so it “begins”
with them. The phrase “it ends” is correct if we refer to the
psycho-physical growth of a single individual. He is first habitu-
ated and educated without himself possessing the capacity of de-
liberation and decision. This capacity comes only with increasing
maturity.

But the end becomes a beginning if education is viewed as an
historical and objective social function which takes hold of the
individual before he himself is able to decide whether he wishes to
be cducated or not. The human race, unlike animals, has been
able to develop education as one of its cultural functions, and to
transmit it from one generation to the other, only because it is not
merely dependent on, or mechanically reacting to, its environment.
Rather, the human race is able to detach itself from its surround-
ings, to understand and examine them, and to selcet, reject, and
prepare conditions according to experiences and principles. Hence
¢ducation, in the sense of mastering one’s self and his environment,
is ultimately based on rational and moral decisions of which the
human race, and only the human race, can avail itself because of
its affinity to a universal logos.

Therefore we can just as well say that education begins with, as
to say that it ends in, the logos. From it flows the power of reason 1
and judgment which enables man to acquire the most essential of
all requisites for a good life—initiative, decision, and the sense for
proportion or the right mean. Only people endowed with this
sense can avoid extremes which would throw them out of balance
and even turn their virtues into vices,

Virtue has the quality of hitting the mean. I refer to moral
virtue, for this is concerned with emotions and actions, in which
one can have excess or deficicncy or a due mean. For example,
one can be frightened or bold, feel desire or anger or pity, and ex-
perience pleasure and pain in general, either too much or too little.
and in both cases wrongly; whereas to feel these feelings at the
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right time, on the right occasion, toward the right people, for the
right purpese and in the right manner, is to feel the best amount
of them, which is the mean amount--and the best amount is of
course the mark of virtue.l

The tendency toward the right mean cannot fail to create in
a person ‘“‘the chief of virtues,” namely, justice. For “the just is
the proportionate.” But he will also feel the desire of achieving
a systematic understanding of the principles which ought to under-
lie his actions and decisions. Aristotle’s pragmatic and inductive '
mind demands that knowledge serve as a guide in all important
problems of life.

Therefore the educated man wants more than knowledge “in one
department,” nor can he be satisfied with mere “conclusions that
follow from first principles.”? He wants also to develop in himself
the power of apprehending these first principles, and this power is
intuitive intelligence or intuition.?

When a man combines finally the virtues of justice, courage, and
prudence with methodical knowledge, and all these qualities with
a true conception of the ultimate principles themselves, then he
is wise.

The wise man . . . must not only know the conclusions that follow
from his first principles, but also have a true conception of these
principles themselves. Hence wisdom must be a combination of

From Nic, Ethics, II, vi, §§ 9-12; p. 93. Reprinted by permission of the pub-
lishers, Harvard University Press.

3Nic Ethics, VI, vii, § 2; p. 348.

*The Greek term is nous (Nic. Ethics, VI, vi, §§ 2 f.). This term has been trans-
lated by H. Rackham (Loeb Classical Library) partly by “intelligence,” partly by
“intuitive intelligence.” Aristotle seemingly lays much value on the creative or
tniuitive character of nous as contrasted with the other, the discursive, faculties of
the mind. German philosophy could use, in this context, the distinction between
Vernunfi and Verstand. Vernunft indicates the more comprehensive and intuitive;
Versiand indicates the primarily logical power of the mind. According to Aristotle,
science and research would ever be condemned to remain within the same circle of
the already known and never reach beyond it, unless men were able to avail them-
selves of the particular intuitional power contzined in nous. Cf. E. E. Spicer,
Avristotle’'s Conception of the Soul, p. 98 £, University of London Press, 1934.
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[intuitive] intelligence and scientific knowledge: it must be a con-
summated knowledge of the most exalted objects.

Aristotle, like all Greek thinkers, appreciates both the theoretical
values® and the practical virtues,® not only for the value they
attach to the individual but also for their social usefulness. It is
one of the noblest characteristics of all virtues that they prepare
their bearer to live co-operatively with his fellow men and to de-
velop in himself and in others friendly affections.* This ability is
one of the essentials of good life.
<" A man endowed with theoretical and practical wisdom will, if
contemplating the world around him, pierce its surfacé and try
to reach into its deeper dimensions. And in acting, he will not
only give to his fellow men the best of himself, but he will realize
values of objective and general character. Then he has achieved
the degree of perfection of which a human being is capable, and
the circle of education is closed. His work will have brought him
close to the goal instinctively desired by all men, namely, happi-
ness. But his state of happiness no longer results from mere bio-
logical and instinctive drives; it has become a moral and rational
achievement. It has been shifted to a level higher than the merely
natural. It then includes the elements of lastingness, of never-
ending responsibility, and of freedom; it is happiness in the full
sense of Eudaimontia.

ARisTOTLE’S INFLUENCE

The analysis of Aristotle’s system of education explains why it
has always served as one of the richest sources of philosophical
and educational thought.

1From Nie. Ethics, VI, vii, § 8; p. 343. Reprinted by permission of the publish-
ers, Harvard University Press.

Virtue and prudence. Cf. N'ic. Ethics, VI, xii § 3; p. 365.

3Courage, liberality, serenity, justice, sense of proportions, etc. The defectiveness
of all translations becomes nowhere so evident as in any attempt at rendering the
Aristotelian ethical concepts into modern vernacular. Even the Loeb translation
does not do them justice. Cf. Nic. Ethics, II, vii, §§ 2-16; p. 99 {.

¢Aristotle devotes to the treatment of friendship not less than two books of The
Nicomachean Ethics (Books VIII and IX).
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His philosophy provided not only the logical tools but also, to
a large degree, the wisdom which enabled such men as Albertus
Magnus and Thomas Aquinas to create a systematic Christian
philosophy. In addition, Aristotle provided the material basis for
the typical curriculum of late Antiquity. To a degree, even the
modern curriculum of a high school or & university shows traces
of his influence. The systematic catalogues of all the older Euro-
pean libraries use, though with many modifications, the Aristotelian
classification of knowledge. The so-called Septem Artes Liberales,
taught in the Scholastic schools of the Middle Ages, and serving
as patterns of liberal training up to the eighteenth century, are
based on Aristotle’s work.! Much of what has bcen said for cen-
turies—and is said today—in defense of a liberal education is
Aristotelian in nature.

But it happened with Aristotle as with Plato. Late Antiquity
and the medieval school admired Aristotle’s words and the logical
technique behind them, but the essence of his genius was foreign
to them. They were unable to keep up his spirit of independent
inquiry. Consequently, also, his ideas on education were not real-
ized. Aristotle starts from an essentially dynamic, independent,
and comprehensive concept of man. But Antiquity between 300
and 500 A.p., the centuries of its decay, was a period of eclectic and
imitative Encyclopedias; from them the Middle Ages up to the
eleventh century and longer borrowed their secular knowledge.
Even later, when in the period of Scholasticism the western mind
again became creative, its belief in all the concrete details of the
biblical revelation prevented it (in spite of all worship of him)
from understanding fully Aristotle’s philosophy and its educational

aspects.

¥The Seven Liberal Arts were Grammar, Dialectics, Rhetoric, Music, Arithmetic,
Geometry, Astronomy. The first three disciplines formed the Trivium of the Middle
Ages; the latter four, the Quadrivium. For the history of the Seven Liberal Arts see:
Thomas Davidson, Aristotle and the Ancient Educational Ideas, p. 239 f. (Charles
Scribner’s Sons, New York, 1807), and Paul Abelson, The Seven Liberal Arts; A
Studz)/ in Medieval Culture (Columbia University, Teacher’s College, New York,
1800).
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With the risc of Humanism and the experimental attitude in the
period of the Renaissance, the sacred authority of “the Philoso-
pher” was shaken; many of his ideas, especially those concerning
nature, are today of only historical interest. Yet our modern
philosophy and science still use terms and categories coined by
Aristotle, and many of the problems he divined are still in the
center of philosophical discussion.

There is something eternal about Aristotle and about his master,
Plato.



Plutarch

(ca. A.p. 46-120)

Members of a scholarly debating club could divide into twe
camps, one attacking and the other praising the merits of Plutarch.

The critics could maintain that it is impossible to discover any
original idea in Plutarch’s works. Certainly he was an extremely
well-read man, but his Parallel Lives, in which he describes the
deeds and thoughts of Greck and Roman heroes, are more edifying
stories than results of historical research, and to a large extent
they are responsible for many of the pious mistakes about the
grandeur of Antiquity transmitted from one generation to the next.
His Moralia are a collection of wordy exhortations and practical
suggestions about almost anything worthy or unworthy of being
discussed, from the education of children and the best way of
listening to lectures, to advices about married life and about “flesh
eating”’; and from considerations concerning the “face appearing
within the orb of the moon,” to discussions of the problem whether
water or land animals are the cleverer.

Where, so the critics of Plutarch could continue, is there any
systematic inquiry into the philosophical and particularly the meta-
physical premises of his assumptions about God, man, and the
universe? Everywhere there are contradictions, and each of them
is expounded with the same paternal dignity as the other. No-
where are there any signs of a really deepening influence of Plu-
tarch on the development of philosophic thought. He furnished
a kind of noncommittal moralistic literature for the headmasters
of the old classical schools. In Plutarch they could find the mixture
of nationalism and piety suited to the breeding of a young gentle-
man of the old European ruling classes, who had to understand
how to combine the incompatible, namely imperialism, and a
Christian conscience.

The other camp, the admirers of Plutarch, could say that life
has not been created for system makers, but produces out of its
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inexhaustible resources ever-new situations, each of which must be
understood in its uniqueness. Logical coherence and consistency
may violate the truth of changing realities; therefore those who
do not wish to plumb the metaphysical abysses of every question
may betray more wisdom and intellectual refinement than arrogant
philosophical absolutists. And is it not more worthy to imbue and
inspire people, young and old, with the spirit and ideals pervading
the lcaders of mankind than to insist on all the petty verities which
little minds call “exactness”? If sometimes people are inclined to
look disdainfully at the attempt at amalgamating diverse elements
of thought, should we not remember that a certain syncretism, or
blending of unharmonious elements, is characteristic of all great
civilizations? To base life on the logic of just one system of thought
would mean death. If the old classical schoolmasters liked
Plutarch, they showed a better instinct than some modern
teachers, who.may know more about the psychology of learning
than their colleagues of older times but know less about the com-
plex psychology of a mature civilization and the introduction of
vouth into it.

If now we invite an objective judge to explain, and if possible
to reconcile, the conflicting camps, what would he say? He would
first refer to the cultural conditions of the period of Plutarch.
It is no longer the era of Plato and Aristotle, with its turbulent
political life and its grandiose production of ideas. Two centuries
have passed since the loss of Greek independence to the Romans,
with the consequent fusion of the two civilizations. The Pax Ro-
mana, an almost universal peace of the old world since the reign
of the great Augustus, has brought new wealth and hope to the
countries around the Mediterranean. They all are tired from the
cruelties of long wars, and they enjoy the combination of the cul-
tural achievements of the Greeks with the orgauizational talent
of the Romans. But it had been not wisdom on the part of the
Greeks but their defeat and exhaustion that had led to their incor-
poration into the Roman Empire. Their narrow concept of the
polis had not allowed them to become united among themselves.
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So, after endless internal wars, they had fallen prey first to the
Macedonians and then, together with them, to the Romans. In
the meantime, the flower of one generation after the other had
been killed on the battlefields, the cities sacked, and men and
women sold as slaves. Can we wonder that the creativeness of the
people vanished, together with their political freedom?

It is one of the saddest of historical facts: a people with an
artistic and intellectual capability which allowed it to lay, within
a span of two hundred years, the basis for the next two thousand
years of cultural development among the European unations, a race
which in-the times of Aristotle created the essential categories for
an international system of thought, nevertheless could not free
itself from the fetters of a narrow and deadly nationalism. Only
at one other phenomenon may people look hereafter with the same
feeling of dismay, namely, at Europe during the first decades of
the twentieth century. For, considering our present means of com-
munication, all Europe is smaller today than was Greece in the
centuries before Christ.

But there was still another reason for the decline of the cultural
productivity of the Grecks—their incapacity to merge intellectual
speculation with empirical research. We often believe that the
Greeks were merely speculative, unproductive in the applied sci-
ences. That is but partly true. As a matter of fact, the Grecks
had excellent physicians, admirable architects, and geometricians
with an astounding insight into the problems of physics. But their
economic system, with the slaves doing the practical work, their
social prejudices, which forbade the gentleman to engage in “illib-
eral”’ mechanical pursuits, and, finally, the relatively thin popula-
tion prevented them from a systematic application of their scientific
knowledge. In addition to statesmanship and military service, only
abstract thought fitted the patterns of a noble life; thus applied
sciences remained separated from the stimulating and intcgrating
influence of pure thought, and pure thought, on the other hand,
failed to enrich itself through contact with great practical prob-
fems. Naturally, things deteriorated still more when Hellas, after
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its conquest by the Romans in 146 B.c., lost a vital reason for its
social and educational interests, namely, responsibility for the
state, even though the Romans left to the defeated people a certain
amount of local sclf-administration. There remained much political
oratory, but it was a show without real foundation.

It would, nevertheless, be erroneous to consider the development
from the republican eras of Greece and Rome toward the reign of
the Roman emperors as completely negative from a cultural stand-
point. One could describe it as a period of amalgamation. Political
amalgamation was accompanied by cultural unification. Different
civilizations touched each other and learned to live together, and
they fused to such an extent that not even New York could present
a more international picture than the streets of Rome, Athens, or
Alexandria in the times of Plutarch. This character of a somewhat
tired, yet saturated and amalgamated, civilization explains the
ripe wisdom in men such as Plutarch, his power of projecting him-
sclf into the most diverging ideas and personalities, and his dis-
inclination for metaphysical speculations. (‘omparison, which is
always the fruit of old age, shows that there can be many different
answers to the same qucestion. The effect of old culture shows also
in Plutarch’s emphasis on a rather formal education and on many
other, sometimes very petty, formalities in life. Better to be pe-
dantic, so he thought, than to face disorder and chaos. Often with
the fading of rcligious loyaltics and of intrinsic values, a certain
tendency toward extrinsic regulation sets in., Where natural vital-
ity and inspiration no longer exist, intellectual considerations and
a certain amount of formal coercion must fill the gap. In such
times people become retrospective.

To be sure, when the Greeks, in their period of youth, recited
the songs of Homer, it was also a certain retrospectivism. All
primitive periods display a sometimes inflexible adherence to the
past. But there is a great difference between the traditionalism of
a young civilization and that of an old one. The traditionalism
of a young civilization is organic and of religious character; it is
mythos. The traditionalism of an old people is deliberative, rational,
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and historical; and if the gods appear, they are no longer re-
ality but decorative images for an essentially conceptual type of

If there arises in such an old period a man with a genuinely
conciliatory, amicable, and noble mind, he is bound to show the
eclectic type of mentality which some may admire in one such
as Plutarch, and which others may thoroughly dislike. But it is
natural that educators and humanists have felt themselves at-
tracted to a man who, with Seneca and Marcus Aurelius, represents
the best ethical tradition of late Antiquity. Not only the sim-
plicity of Homer and the profoundness of Plato but also the sym-
pathetic wisdom of Plutarch prove the richness of the ancients.

Of course, concerning all syncretism, one may say that if colors
run into each other, they do not necessarily produce a picture.
Especially in religion and philosophy, where finite thought attempts
to reach into the ultimate sources of life, the creativeness of a
period shows most distinctly. There tradition, discipline, and wis-
dom cannot replace originality, which is the product of grace and
divine afflatus. Neither Plutarch nor the other moralists of his
period showed any religious or metaphysical ereativeness. They
lived partly on an old religious folklore, which had for them more
artistic than other value, and partly on the great systems of
thought of the classical period, without being able to add anything
essential to them. Only the “most divine Plotinus,” living about
one and a half centuries after Plutarch, brought Greek philosophy
once more—and for the last time—to such a height of religious
inspiration that the rising Christian theology could overcome it
only by absorbing it.

It must be said in honor of Plutarch that he did not meddle with
all kinds of mystical theories and cults which at the time spread
from the Orient over the Roman Empire. For such meddling he
was logically too well disciplined, and too proud of his Greek tra-
dition. He was not influenced by the Jewish, the Egyptian, or the
Persian cults. Being eclectic intellectuals, Plutarch and men of his
kind could perhaps satisfy the minds of the more philosophical of
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their contemporaries, but they could not inspire the hearts of the
emotionally hungry masses. This vacuum became filled, later on,
by the Christian gospel.

In education, however, the Plutarchian type has some mission.

b Education is to a large extent the preservation and selection of
values discovered and tested by experience; it lives on the wisdom
of great men, whose works it is good to know and to quote; it needs
habituation oriented toward high standards, and an optimistic
belief in the teachability of the human race through the medium
of reason./All of this can be found in Plutarch’s ideas on educa-
tion. He has taken them mostly from Plato, Aristotle, and the
Stoic and Epicurcan schools of philosophy. Like the other
Greeks, he lays stress not alone on tradition, habit, and reason as
the elements of good breeding, but also on physical hygiene and
on environment; hence his emphasis on the careful selection of
friends and servants. Many of the practical suggestions of Plu-
tarch go through the Middle Ages, are held in high esteem by the
humanists of the Renaissance, and remain the pattern of aristo-
cratic education up to our times. Sir Thomas Elyot, who in 1581
wrote the first important treatise on education in the English lan-
guage, The Boke Named The Governour, translated parts of Plu-
tarch’s works. /And Locke borrowed from Plutarch not only his
methods but also his ethics, which fitted excellently into the older,
aristocratic gentleman-ideal.

Plutarch taught that the master of an exemplary household, the
leader in community and state, and the wise guardian of his honor
and fortune must combine/self-control with loyalty and courage,
and piety with a certain degree of generosity./He must show a
certain acquaintance with the fine arts and philosophy; he must
cultivate friendship with men of character; and he will surely be
happiest if he does not expect too much from life, but takes it with
a considerable amount of reserve. /Who would doubt that a “Chris-
tian gentleman” would like to see his children reared in such a
spirit and arriving at such respectable standards? Even the Fathers
and Saints of the Church deigned sometimes to mention with kind
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approval the moral precepts of the heathen Plutarch, wondering
that a man without knowledge of the revelation could come so
close to the truth.

In evaluating the work of Greek moralists like Plutarch, we
ought not to forget that the Latin part of the Roman Empire broke
down in the fifth century A.n., whereas the Greek part defended
its civilization until 1453. Then its capital, Byzantium, or Con-
stantinople, fell after heroic resistance before the assault of the
Turks, unaided by the great European countries whose rulers liked
to be addressed as “Christian monarchs.” Under the influence of
the historians of the eighteenth and nincteenth centuries, with
their one-sided predilection for the Roman Republic, we are still
today inclined to consider the Eastern Roman Empire, after the
period of the Teutonic migrations, as the domain of political and
cultural reaction and formalism. Yet historians with judgment
ought always to respect the fact that a thousand years is a long
life for an empire under such difficult conditions as those of the
Byzantine realm, and that such endurance, in all likelihood, does
not stem only from good luck, but also from cultural achievements.
One of these achievements was a highly formal but nevertheless
unusually efficient system of education, one which the Western
European countries during all the Middle Ages rightly considered
far superior to their own. Certainly the selecting and ordering
wisdom of men like Plutarch helped to provide the cultural basis
of the Byzantine Empire, which stood as a bulwark against the
invasions from Asia and as the sanctuary of ancient thought in
centuries of darkness.



Quintilian
(ca. a.p. 35-95)

There is one essential difference between the Roman Quintilian
and the three Greek thinkers we have discussed so far. The Greeks
were all philosophically minded. Even Plutarch, though not a sys-
tematic and metaphysical thinker, was profoundly interested in
the theoretical problems of life and human conduct. In contrast to
them, the orator Quintilian, in his main work Institutio Oratoria
(“Institutes of Oratory”), published shortly before the end of the
first Christian century, is primarily concerned with the practical
side of education, especially with the education of the orator, who
represents to him the apogec of human perfection. The mind no
longer scarches into the depths of human existence; things are
taken for granted. Politically, there exists the Ciceronian ideal of
humanitas, as resulting from the fusion of the Roman organiza-
tional with the Greek cultural talentj So well settled are these
facts for Quintilian that it is not even worth his while to discuss
them. He accepts the emperors as if they were the result of divine
will, and he scoffs at the philosophers who, from his point of view,
ought to cease threshing the old straw of metaphysical and ethical
coniroversies.

Quintilian’s attitude is to a degree understandable. Many of
the philosophers whom he had occasion to observe at Rome were
apparently unproductive ruminators of older ideas and were of
doubtful moral character. Quintilian says:

1 am ready to admit that many of the old philosophers inculcated
the most excellent principles and practiced what ihey preached.
But in our own day the name of philosopher has too often been the
mask for the worst vices. For their attempt has not been to win
the name of philosopher by virtue and the earnest search for wis-
dom; instead they have sought to disguise the depravity of their
characters by the assumption of a stern and austere mien accom-
panied by the wearing of a garb differing from that of their fellow
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men. Now, as a matter of fact, we all of us frequently handle those
themes which philosophy claims for its own. Who, short of being
an utter villain, does not speak of justice, equity, and virtue?!

The other reason for Quintilian’s suspicion concerning philoso-
phy—a reason wllich also may meet with our sympathy—is his
observation that moral standards and responsibilities do not spring
from meditation about them, but from action. /

There is no other way of life [than that of a philosopher] that is
further removed from the duties of a statesman and the tasks of an
orator. For what philosopher has ever been a frequent speaker in
the courts or won renown in public assemblies? Nay, what philos-
opher has ever taken a prominent part in the government of the
state, which forms the most frequent theme of their instructions?
None the less I desire that he whose character I am seeking to mold
should be a “wise man’ in the Roman sense, that is, onc who reveals
himself as a true statesman, not in the discussions of the study, but
in the actual practice and experience of life.?

There remains, however, the question as to whether Quintilian,
the orator, was much superior to the philosophers he despised.
There was at least onc of them, Lucius Annacus Sencca, about
thirty years older than Quintilian, who died as a political martyr
under the reign of Nero. Quintilian evaluates his merits and alleged
defects lengthily and with hardly disguised envy in the tenth book
of his Institutes of Oratory. We could not gather from Quintilian’s
judgment that Seneca was a greal moral character. But the his-
torian Tacitus describes Seneca’s death in words which remind us
of the greatness we admire in the death of Socrates.?

1Reprinted by permission of the publishers from The Instilutio Oratoria of Quin-
tilian, with an English translation by H. E. Butler, 4 vols. (Loceb Classical Li-
brary); Book 1, Preface, §§ 15-16; Vol. 1, p. 13. Harvard University Press, Cam-
bridge, Mass., 1921, This edition is referred to in the following as: Inst. Orat.

2From Inst. Orat., Book X1I, ii, § 7; Vol. IV, p. 385. Reprinted by permission of
the publishers, Harvard University Press.

¥Tacitus: The Histories, with an English translation by Clifford H. Moore, and
The Annals, with an English translation by John Jackson, 4 vols. (Loch Classical
Library); Vol. IV, Book XV, §§ 61-63. Harvard University Press, Cambridge,
Mass., 1925-1987.
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But how did Quintflian react to imperial tyranny? He did not
hesitate to sacrifice his dignity as a man, and his honesty as a
literary critic, when trying to secure the favor of Domitian, who
was, besides Nero, one of the most insidious emperors on the Ro-
man throne. Domitian had spent some years of enforced retire-
ment in an amateurish study of literature, and had entrusted Quin-
tilian with the education of his sister’s grandsons. In the Instituies
of Oratory we find Domitian glorified as one of the great Roman
authors:

1 have restricted my list of poets of these names, because Ger-
manicus Augustus [Domitian] has been distracted from the study
of poetry, on which he had embarked, by his care for the govern-
ance of the world, and the gods have thought it scarce worthy of
his powers that he should be the greatest of poets. But what can
be more sublime, more learncd, more perfect in every detail than
those works to which he devoted himself in the seclusion to which
he retired after conferring the supreme power upon his father and
his brother? Who could sing of war better than he who wages it
with skill? To whom would the goddesses that preside over litera-
ture sooner lend an ear? To whom would Minerva, his familiar
deity,! more readily revecal her secrets? Future ages shall tell of
these things more fully; today his glory as a poet is dimmed by
the splendor of his other virtues. But you will forgive us, Caesar,
who worship at the shrine of literature, if we refuse to pass by
your achievements in silence and insist on testifying at least that,
as Virgil sings,

“The ivy creeps amid your victor bays.”*

In spite of his aversion, Quintilian finds himself obliged to admit
that philosophy, as a kind of auxiliary science, should have a place
in education. The philosophical tradition, after all, was too great
to be completely disdained. The three divisions of philosophy
which Quintilian sets up, rather arbitrarily, namely, “dialectic,”

1He claimed to be the son of Minerva. It is doubtful whether he ever wrote any

poetry.
SFrom Insl. Orat., Book X, i, §§ 91-82. Reprinted by permission of the publish-
ers, Harvard University Press.
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“ethics,” and “‘physics,” may—so he thinks—be of use to the
orator, the lawyer, and the statesman. For dialectic helps “to
know the properties of each word, to clear away ambiguities, to
unravel perplexities, to distinguish between truth and falsehood,
to prove or to refute as may be desired.’”?

Ethics . . . is entirely suited to the orator . . . [because] there is
scarcely a single one [case] which does not at some point or another
involve the discussion of equity and virtue, while there are also, as
everyonc knows, not a few which turn entirely on questions of
quality.?

“Physics’ bears for Quintilian a connotation quite different from
the modern one. He says:

Physics is far richer than the other branches of philosophy, if
viewed from the standpoint of providing exercise in speaking, in
proportion as a loftier inspiration is required to speak of things
divine than of things human; and further it includes within its
scope the whole of ethics, which as we have shown are essential to
the very existence of oratory. For, if the world is governed by
providence, it will certainly be the duty of all good men to bear
their part in the administration of the state. If the origin of our
souls be divine, we must win our way towards virtue and abjure
the service ofthe lusts of our carthly body. Are not these themes
which the orator will frequently be called upon to handle??

From the historical point of view, Quintilian’s opinion concern-
ing the relationship between rhetorie and philosophy is a sign of
deecay. Either of them had lost its organic and full contact with
life. Philosophy, which still claimed to be the noblest means for
the education of man, had largely become a business of profes-
sionals who sold their ware to anybody, provided he was able to
pay. On the other hanmtory, the new rival of philosophy, had
lost its political significance. For the emperors needed good bureau-

nst. Oral., Book X1I, ii, § 10; Vol. IV, p. 387,

*From Inst. Orat., Book XII, ii, § 15; Vol. IV, pp. 889, 391. Reprinted by per-
mission of the publishers, Harvard University Press.

3From Inst, Orat., Book XII, ii, §§ 20-21; Vol. IV, p. 393. Reprinted by per-
mission of the publishers, Harvard University Press,
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crats, administrators, and soldiers, but they no longer needed free
and forceful speakers, as did the Roman Republic. But whatever
the political conditions may hej if w becomes the core of
education, then there is always danger that expression and show-
manship will try to take the place of the more substantial values.

This becomes evident if we examine Quintilian’s philosophy of
education somewhat more thoroughly. Quintilian rightly demands
again and again that the orator cultivate not only eloquence but
also his character. He must be vir bonus dicend: peritus (“‘good man
and expericnced in speaking”).! But does it necessarily follow from
this premise that the orator is the highest type of man, that he
represents the goal of all noble cducation, and that he has the
right to regard all other thoughts and activities of man as more
or less subordinate? Quintilian’s attempt to present not only the
philosophical teachers of his time but philosophy as such as inferior
to the rhetor proves that he talks about a great human tradition
as a drum major talks about music. What right has a man to blame
the philosophers of his time for their arrogance if he intends to
set a discipline of such prevalently formal character as eloquence
in the center of civilization? In spite of Quintilian’s harangues
about the nccessity of liberal studies, Plato and Aristotle would
always have considered him an “illiberal man,” a salesman of par-
tial truth and consequently of untruth. They would have listened
with disgust to a statcment like the following:

O that the day may dawn when the perfect orator of our heart’s
desire shall claim for his own possession that science [namely,
philosophy] that has lost the affection of mankind through the
arrogance of its claims and the vices of some that have brought
disgrace upon its virtues, and shall restore it to its place in the
domain of eloquence, as though he had been victorious in a trial
for the restoration of stolen goods!?

1See Inst, Orat., Book I, Preface, § 9 f.; Book XII, i: Vol. 1, p. 9 £. and Vol. IV,
p- 855 1.

From Inst. Oral., Book X1, ii, § 9; Vol. IV, p. 387. Reprinted by permission
of the publishers, Harvard University Press.
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The confusion between appcarance and meaning, or expression
and substance, gocs so far in the mind of Quintilian that at another
place in the Institutio Oratoria he confirms the statement of one
of his colleagues, according to which the philosophers, when exert-
ing their talents for the defense of virtue, “are using the weapons
of rhetoric, not their own.”

Under Emperor Vespasian (69-79 A.p.) Quintilian was appointed
the first publicly paid tcacher of rhetoric. Fortunately for the
development of the Roman Empire during the next century, which
was one of the happiest of European history, the emperors did not
follow Quintilian’s advice to rely on rhetorie for their education.
Marcus Aurclius (161-180), onc of the wisest sovereigns who ever
ruled over a great empire, did not listen to formal oratory but
went back to the great sources of Greek philosophy, particularly
to the Stoics. And for the education of their higher officials the
emperors preferred the science of law, which the Roman genius
developed into one of the most systematic and influential systems
known in the history of thought. Only with the development of
Christianity did the art of speaking receive again the importance
and dignity which once had adorned it in the republican times of
Greece and Rome./ The dignity which this art had deserved in the
times of Pericles and Cato, as an instrument in the service of the
polis, it was given in the service and worship of God/

Objectionable though Quintilian's general educational philoso-
phy is, we may nevertheless concede that lie believed in the moral
mission of his profession. Certainly he taught grammar, style,
posture, movements of the hands, and modulation of voice with

e intention of making good, not cvil, ideas more persuasive.
But he failed to see the contradiction inherent in his attempt to
raise a relative value—namely, beauty of expression—to the value
of a supreme and absolute criterion.

This contradiction shows also in the influence he exercised on

ter gencrations.

« There are few works which have built up such an claborate and

in many points exemplary system of formal education as that of
N e P s et
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Quintilian. He is one of the greatest geniuses in the history of
pedagogy, if we conceive of pedagogy as a system of devices useful
for systematic and effective teaching. Even those who consider
this formalism as obsolete and dangerous for the development of
a sound mind must admit that his Ars Oraforia is a model of good
craftsmanship within a given style of training and thinking. Every-"
body, even a modern progressive educator, could profit from him,
in respect to thoroughness and consistency in teaching an intellec-
tually gifted youth. !

Through his careful analysis of the techniques of teaching he
provided useful prescriptions for classroom practice to the teachers
of the Roman Empire at a time when instruction changed from
a private to a municipal enterprise. But the period of greatest
influence of Quintilian's ideas arrived in 1410, when the humanist
Poggio discovered a complele codex of the Institutio Oratoria at
the monastery of St. Gall. It was the time when the humanist
movement was striving to replace medieval scholasticism, without
yet having available an adequate theory of education.

Quintilian came as a real godsend. He taught the humanists
not only a good deal of the history of ancient literature, oratory,
and acsthetic criticism but also informed them, like his ancient
Roman colleagues, about the clements of educationalvpsychology
and the practice of teaching. He told them that a varicty of sub-
jects, a more diversified and at the same time interconnected cur-
riculum, would stimulate the child and aceelerate the educative
process. From Quintilian the humanists heard, to their own great-
est satisfaction, how much stress the ancients had laid on the
literary and stylistic side of traiping, and on declamation and reci-
tation. In Quintilian the *‘genteel tradition,” as it were, was rep-
resented to the humanists in its highest perfection. He praised
the more aesthetic and artistic subjects, such as music, literature,
and poetry, which the humanists wished to introduce into the
curriculum and which the medieval schools had regarded insuffi-
ciently, or not at all. Quintilian had an ideal of personality very
similar to that of the womo universale, or educated gentleman, as
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it developed during the Renaissance. Quintilian, like the human-
ists, possessed a high appreciation of human individuality. There-
fore he disliked any harsh treatment and misunderstanding of the
child. It must have made a great impression on the educational
leaders of the Renaissance to read the old orator’s characterization
of the ideal teacher: Y,

Let him therefore adopt a parental attitude to his pupils, and
regard himsclf as the representative of those who have committed
their children to his charge. Let him be free from vice himself and
refuse to tolerate it in others. Let him be strict but not austere,
genial but not too familiar: for austerity will make him unpopular,
while familiarity breeds contempt. Let his discourse continually
turn on what is good and honorable; the more he admonishes, the
less he will have to punish. He must control his temper without
however shutting his eyes to faults requiring correction: his in-
struction must be free from affectation, his industry great, his
demands on his class continuous but not extravagant.! o

Even nowadays these words could be given every young teacher
as a motto for his educational career.

But if today even those of us who want to preserve the ancient
heritage and its languages are unable to look at typical humanist
education with a feeling of undivided admiration, and if formalism,
verbalism, and “classicism’ in education have been the target of
severe criticism of great men from the time of Hobbes to our present
period, this is also due—at least in part—to the influence of Quin-
tilian on the Renaissance and the humanists of later times.

People often fight most vehemently against the vices they in-
dulge in, and recommend most ardently the virtues they do not
possess. So Quintilian admonishes the teacher in rhetoric to be
“free from affectation,” to “‘avoid extravagance,” and to be and
educate more or less a paragon of the virtue of unselfish service.
Considering not only his words but also his total philosophy and
its deeper personal motives, one cannot help but have the impres-

From Inst, Orat., Book I1, ii, § 5; Vol. 1, p. 218. Reprinted by permission of the
publishers, Harvard University Press.
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sion of an extremely sclf-centered individual. We are also led to
believe that the product of his oratorial education might have been
of similar nature—eager to use his education, his power of per-
suasion, and the charm of his appearance not only in the service
of ethical ideals and for the glory of his country, but also for the
glory of himsclf. The humanists, unfortunately, failed to sense
the discrepancy between Quintilian’s professed morality of old
Roman simplicity and the vaingloriousness of his oratory. They
were themselves vainglorious, some of them to a grotesque degree.
Many of them combined their role as scholars and poets with that
of rather venal courticrs. Like Quintilian they lived in an age of
absolutism—though a petty one in comparison to that of the Ro-
man emperors—and were dependent on the grace of their princes,
and many of them had to compensate by show and eloquence for
their fecling of political frustration.

The boundless overestimation of oratorical skill is Quintilian’s
most doubtful gift to posterity, for it induced the classicists of the
Renaissance, and even of later periods, to enthrone cloquence per se
as one of the highest virtues, if not the highest. Thus the ideal
of pictas et eloquentia could be proposed to the youth of the six-
teenth and seventeenth centuries as the ideal of education, an ideal
just as bastard in nature as Quintilian’s combination of virtue and
oratory. For eloquence, however laudable a quality, can never be
placed in the hierarchy of values on the same level with piety and
virtue, if taken seriously.

For the other negative influence which Quintilian exercised on
the humanists he cannot be blamed personally. To be sure, he
suggested to Roman parents that they ought to teach their boys
first Greek and not lLatin, because Latin, “being in general use”
would be “picked up” by them automatically. But he did not wish
by that suggestion to neglect the vernacular; on the contrary, his
whole work aimed at the cultivation of a noble Latin style. In
addition, let us not forget that the preference of a foreign language
to the vernacular was characteristic only of the Romans living
during and after the decay of the republic. Neither the ancient
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founders of the Roman world power nor Plato and his contem-
poraries would have accepted foreign patterns of language and
style as their own.

Many of the humanists, however, were encouraged by Quin-
tilian to emphasize the learning of Greek in addition to Latin—
which meant a real and profound enrichment—and at the same
time to despise their own vernacular. They considered it vulgar
and unwieldy to what they believed to be finesse of style. In
addition, Quintilian’s praise of Cicero and his criticism of other
Roman writers held so much authority with the humanist school-
masters that up to the nincteenth century the aping of Cicero’s
language was one of the highest objectives of Latin instruction.
Thus an utterly perverted conception of the meaning of classical
studies prevented many a pupil in the humanist schools of Europe
from enjoying the beauty and wisdom inherent in ancient litera-
ture. How many were told to be dull and incapable of scholarly
work only because their talents would not yield to the bookish
demands of an imitative sort of philosophy!

But no master can be made entirely responsible for his disciples.
How much would Quintilian have suffered had he been foreed to
listen to the stilted declamations of the humanists proud of their
“Ciceronian eloquence, or the Latin cffusions of the schoolboys
under their control.
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Jesus of Nazareth

TrE SPIrIT OF CHRISTIANITY

There is one dominating trend in the attitude of the ancient
philosopher, namely, his emphasis on self-reliance. Not that the
Greeks and Romans were unaware of man’s utter helplessness in
face of the great Unknown we call Destiny; on the contrary, the
polytheism of the common man conceived of human life and nature
as a continual serics of interfercnees on the part of all kinds of
gods and demons with the course of human events. These deities
assisted or killed his wife in childbirth, they looked benevolently
or hatcfully at the growth of his crop, they made his cow healthy
or they bewitched her udder. The legal-minded Roman saved
himself from the fear of the supernatural forces through a sort of
bargain which is more or less immanent in all primitive religious
sacrifices; the gods received so-and-so many parts of the slaugh-
tered animal, on which they were supposed to lay more value than
on abstract veneration; they were given a beautiful dwelling place
with their statues; and in compensation for these services they
were required to protect the home and the community. And as the
ancients were not quite surc whether their rather human gods were
really the complete masters of the world, they placed some eerie
and wholly miraculous sovereigntics behind and above them:
Kronos, the master of time and the father of Zeus; Moira, the
mistress of man’s fortune; and the Fates, spinning the thread of
a man’s lifc at his birth.

But during the centurics before Christ, the Greek philosophers
and their friends grew out of this ancient folklore; as a matter of
fact, they werc somewhat embarrassed by it. The more conserva-
tive showed due historical respect, and they thought it would be
good to preserve the old religion for keeping the rather irreverent
crowd in awe and picty, just as the Renaissance humanists and
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Voltaire and even some of our modern leaders have been interested
in the Church for no other reason than the preservation of the
“social order.” Plato, nevertheless, found himself obliged to rec-
ommend some kind of purging and censorship to adjust the old
folklore to the moral standards of his time, whereas some of the
more licentious poets enjoyed (as subjects for their own frivolous
poetry) the very tales which Plato wanted to climinate.

Under such circumstances the ancient thinker was unable to
build his system on the religious tradition of his forebears; it was
not even fitted for sublimation. The only thing he could rely on
was his own reason and imagination. So the first sages in the sixth
century B.c. developed their cosmogonies and moral wisdom, and
out of it spread a philosophy which saw the salvation of man, if
there was any, only in his gradual self-identification with the di-
vine laws. But man must first discover these laws. It was, conse-
quently, a highly man-centered circle of thought in which Greco-
Roman philosophy moved around.

One great question, however, arises again and again in the course
of human history: To what extent can man live on his own reason,
or to what extent does he need deeper resources of faith and inspi-
ration? This question becomes particularly urgent if there are no
sound social co-operation and no wholesome challenge of political
responsibility, both of which cntail sclf-reliance and a feeling of
order and security. This lack was deeply felt at the end of An-
tiquity. In other fields of life, also, disillusion grew and weakened
man’s courage; the loss of a common spiritual ground turned in-
tellectual inventiveness into a doubtful blessing. The multitude of
controversial schools of thought became so great that philosophy
resembled a noisy world’s fair rather than a temple.

Even in the classical period of Greek philosophy, a certain resig-
nation was mixed with all the astounding accomplishments of sys-
tematic thinking. This resignation grew in the course of time,
until it ended in the admirable but tragic heroism of the great
Stoic personalities who discussed the permissibility of suicide as the
final triumph of man’s freedom over life and its most intimate
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relative, death. On the less sublime levels of intellectual and moral
achievement the feeling of the exposure of the individual to the
weirdness of destiny resulted in a deep sense of insecurity Accord-
ing to the mental quality of different individuals, this sense of
insecurity culminated in frivolity or skepticism, or found relief in
substitute religions, particularly in the adoption of Asiatic and
African cults.

In the midst of this course of development, there appears, among
the poor villagers and townspeople of Palestine, Jesus, the son of
a carpenter, who starts his tcaching from the pole opposite to
that of the Greek thinkers; from cmphasis not on self-reliance and
autonomous reason but on the feeling of man’s imbeddedness in the
grace and care of one Supreme Being, the creator of all existence,
natural and spiritual. Jesus could do this because his own small
and politically suppressed Jewish people had overcome the magical
polytheism of the ancicnt master nations and, by virtue of the
teaching of great prophets, had developed a monotheistic tradi-
tion. But whereas the dominating religious schools of the Hebrew
people had turned the prophetic message into a rather cold and
legalistic system of moral and ritual prescriptions, Jesus revived
the emotional fervor of Isaiah’s and Jercmiah's idea of the cove-
nant that existed between the Lord and his people. Furthermore,
Jchovah, the God of Israel, appeared to him not primarily as the
righteous judge and leader, as he had appeared to some prophets,
but as the “Father.” And when, in the course of his life, Jesus
increasingly identified his work with a mission received directly
from Heaven, he could, in consequence of this Father-son relation-
ship between God and man, call himself both the Son of God
and the Son of Man.

This penetration of Christ’s thought and experience with the
Father idea made possible a combination of dignity and humility
unachieved by the Greek and Roman mind; of dignity, because
we are all related to a divine Father; of humility, because we are
all brothers, whether of high or low estate. It also made it possible
to combine a realistic insight into the eternal imperfection of man
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with the long-ranged optimism about the final salvation of man-
kind, both characteristic of Christianity. For inasmuch as man
during his earthly existence is separated from the Father, he is
helpless, sinful, and imperfectible. But inasmuch as he enjoys the
grace to believe in God as the final meaning of all existence, he fills
his individuality with a similar and even more concrcte meaning
than did the Greck philosopher who, by dint of his rcason, worked
himself up to the understanding of the logos. For Christ it was
the love of the Father, extended to all who belicve, not human
merit, that allowed this unity; for the pagans it was an accom-
plishment reserved for the trained intellect only.

There is a difference between Christ's idea of unity and certain
later Christian conceptions of transcendence. According to Christ,
man does not need to transcend totally his earthly and individual
existence in order to achieve unily with God. Rather, be must
first find the divine in himself or, better, find his real sclf through
discovering that it is not an isolated ego, hut that it dwells in God
and God in it. This is the reason for the great strcam of mysticism
against which dogmatic and institutional theology has always
fought, because it saw in it the danger of subjectivism, monism,
and panthejsm as against the dualistic system adopted by the
Church. Yet official dogmatism could never dam up the well of
spiritual superabundance which nourished those who trusted in
immediate intuition of God. If the Church had succeeded in its
suppression of mysticism, its own fate would have been desicca-
tion. Even in the most dualistic and rationalist theologians, such
as Thomas Aquinas, John Calvin, and Jonathan Edwards, there
is a streak of mystical attitude. ITow could it be otherwise when
mysticism was s0 deeply rooted in the idcas of the founder of
Christianity himself, wastaken up by Saint Pauland Saint Augustine,
and was revived by men like Bonaventura and Master Eckart and
continually emerged in all the thinkers who through the centuries
gave inspiration to the Christian tradition?

It is this very same idea of the Father-son relationship between
God and man which infused into Christianity its social or, if we
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wish, its inmost democratic character. If we are all related to the
same divine origin, then we all have to respect one another’s dig-
nity. Some historians have derived far-reaching conclusions from
this fundamental tenet. They have asserted, for example, that
Christianity abolished slavery. There arises here, first, the ques-
tion as to whether slavery has really been abolished, a question
which pcople may answer differently ; secondly, the knowledge that
the early Church recognized slavery as an carthly institution. Gen-
erally speaking, the Church did not attack the State and the social
order but considered them an evil necessity, because they helped
avoid the still greater evil of lawlessness which, in consequence of
man’s inherent sinfulness, would have arisen without the existence
of government. Yect the early Church defended the right of the
individual, even of the slave, against the interference of govern-
ment in the rights of religious conscience; in addition, it did not
make any distinction between free and slave within the spiritual
community of the Church. According to some historians, there
were Christian bishops who, in their social status, were freedmen
or slaves. In fact, long before the coming of Christ, Stoic philoso-
phers had asserted the same creed of equality.! But the religious
emphasis that Christ gave to the idea of the dignity of the human
soul stirred up the social consciousness of man, and it did this even
in times of the migration of nations and in the following centuries,
when waves of destruction swept over the European continent.

In spite of all lip service, the leading schools of Europe have given
much more time to the teaching of Greek and Latin and their cul-
tures than to the attempt at understanding and realizing fully the
spirit of the originally Oriental religion of Christ. The reason is
that the “classical” tradition teaches the art of ruling men and
empires much more effectively than the Sermon on the Mount.
Furthermore, our modern mind feels attracted by the rationality
of the Greecks, whereas the ideas of Jesus are of such profound sim-

1Cf, William E. H. Lecky, History of Europcan Morals from Augustus to Charle-
magne, Vol. I, p. 306, Zcno: “All men are by nature equal, and virtue alone es-
tablishes a difference between them.” D. Appleton and Company, New York, 1929,
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plicity that our sophistication and corruption fail to grasp and
follow them. For his intuitive confidence in the omnipresence of
the Father we no longer possess the necessary instinctive unity
with the universe. Nor does our individualism allow us to see all
mankind as a whole, as Jesus of Nazareth did.

To be sure, the idea of a sublime unity between man and God
was not completely absent from Greek philosophy, especially from
the different forms of Platonism. But this idea was expressed in a
much more abstract fashion than in the teaching of Christ. Trained
reason, philosophical thinking, and contemplation were necessary
before an individual could come near to God or the logos. In the
realm of Wellanschauung, as in education, only those who belong
to the elite are permitted to enter the sanctum. For Christ there
does not exist any such rationalism or clitism. For him the begin-
ning of all wisdom lies in a person’s capacity for throwing his
whole sclf totally and unrestrictedly into the arms of the Father.
Although intellectual endeavor may be desirable, it alone does not
lead to salvation; rather it is doomed to fail unless a person first
of all loses his self in the divine ground of life. The Christian law
was: die, as an individual, and then become. Qut of this Christian
attitude emerge faith, hope, and charity. From those virtues fol-
low all the others, including the Greek-Roman ideals of wisdom,
courage, self-discipline, and justice.

The Christian virtues are not the prerogatives of the wise and
learned; on the contrary, they are more difficult for him than
for the simple man. For the wise and proud it is hard to under-
stand that

Blessed are the poor in spirit: for theirs is the kingdom of heaven.
Blessed are they that mourn: for they shall be comforted. Blessed
are the meek: for they shall inherit the earth.!

And it is still more difficult for the masters of this world to under-
stand how Christ can continue his sermon to the poor, the sufferers,
and the peacemakers with the exhortation: “Rejoice, and be ex-

18t. Matthew 5: 3-8.
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ceeding glad; for great is your reward in heaven.”* How, a Greek
would ask, can the poor and the meek in spirit be “exceeding
glad”? Christ answers: “For so persecuted they the prophets
which were before you.”

Here, in addition to the Father idea and its religious conse-
quences, two other ideas emerge and distinguish Christ’s thought
from classical Greek philosophy; namely, the ideas of suffering and
of Heaven. If unity with God is the center of Christ’s experience,
then quiet and courageous acceptance of all which comes from the
Father must be the consequence, for nonacceptance would mean
alienation, isolation, and impoverishment. Therefore we have the
petition in the Lord’s Prayer: “Thy will be done in earth, as it is
in Heaven,” and Christ’s conflict hetween self-preservation and
obedience during the hours of humiliation preceding death: “O my
Father, if it be possible, let this cup pass from me: nevertheless
not as I will, but as thou wilt.”

How different is all this from the death of another great tcacher
of mankind, Socrates. In one respect, one may call Socrates’ proud
refusal of escape from death even more divine than the painful
end of Christ. In Socrates we see no sudden attack of fear and
loneliness; instead, a smiling understanding of the injustice inher-
ent in human socicty, a last philosophical conversation with his
friends; then the voluntary dissolution of the individual into the
great Unknown. Yet Christ’s struggle with death and injustice has
engraved itsell more deeply on the mind of humankind. Is this
only because his struggle was more human than the Socratic vie-
tory? Not only this; in Christ’s anxicty we syinpathize with all
the agony of which man is capable, and also with the deepest de-
spair a religious mind can experience: the despair in his unity with
God. The certainty of unity with the divine suddenly disappears
in the threat of utter nothingness.

And at the ninth hour Jesus cried with a loud voice, saying,
Eloi! Eloi! lama sabachthani? My God! my God! why hast thou
forsaken me??

1S1. Matthew 5: 12, 3S¢t. Mark 15: 34.
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Certainly more suffering is unimaginable than this feeling of isola-
tion of one who called himself the Son of the Father.

So we find in Christ’s life, as in his religion, an enormous polarity
of contrasts: scenes and ideas of natural joy, kindliness, and for-
giveness beside the abyss of despair. But behind all these contrasts
there waits the pcace of Heaven. The idea of Heaven was for
Christ probably nothing but another version of his Father idca.
The human soul partakes of an eternal cosmos and, according to
purity or sinfulness, will gain or lose its nearness to God's abode.
This faith is, after all, an element in most of the great world re-
ligions, and its existence in Platonism allowed for the amalgamation
of Christian and Greek transcendentalism during the first centuries
A.D. But very soon several factors co-operated to transfigure
Christ’s spiritual idea of Heaven as the unity of the soul with the
divine into a rather material idea of a celestial abode for the faith-
ful. One of these factors camc from the human desire for reward
for all earthly sacrifices through the bliss of immortality. Another
factor sprang from the fusion of Christianity and the Gnostic
movement of late Antiquity, which promised a heavenly home to
the soul strong enough to find its way through the world of dark-
ness to the world of light.

So it came about that soon after Christ’s death Christianity
considered man’s earthly existence mainly as a preparation for
Heaven, particularly as the resurrection of Jesus, or his reunifica-
tion with the Father, was thought to be the culmination of his life
and struggle. With the development of the Christian dogma, the
idea of man’s nearness to God and the issuing idea of love, which
we have found to be central in the thought of Christ and the great
mystics, became accompanied by an “eschatology’ or a body of
teachings about last or final things such as death, resurrection,
judgment, and the millenium. Physical death was supposed to be
the end of one phase of life, but at the same time the beginning
of the real life. To the faithful was opened the door toward eternal
salvation, and to the unfaithful the door toward hell. The Stoic

1Eskkaios==last plus logia = theory.
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philosophers also refleeted very much upon death. But for them
the fact that the life of an individual was bound to perish was the
severest limitation of human existence, to be met only by dint of
heroic contempt. Saint Paul, on the other hand, was convinced
that Christ, through his crucifixion and resurrection, had conquered
death and mortality. He says,

For since by man came death, by man came also the resurrection
of the dead. . . . Then cometh the end, when he shall have delivered
up the kingdom to God, even the Father; when he shall have put
down all rule and all authority and power. For he must reign till he
hath put all enemies under his feet. The last enemy that shall be
destroyed is death.?

Curist As A TEACHER

The instrument through which Christ carried out his mission
was teaching. This was according to the tradition of his people,
in which the Rabbi, that is, the teacher, was held in highest esteem.
It wus also the natural effluence of his personality which, in his
feeling of relatedness to all ereatures, whether beautiful or ugly,
good or sinful, could not help but spend itself and let them par-
ticipate in its own riches. “Suffer the little children to come unto
me, and forbid them not: for of such is the kingdom of God.
Verily I say unto you, Whosoever shall not receive the kingdom of
God as a itUe ehild, he shall not enter thercin. And he took them
up in his arms, put his hands upon them, and blessed them.™®

When Christ spoke to the common folk of his couniry, he liked
to use the parable in order to convey his wisdom to them. The
parable was for him an artistic or didactical artifice, and it was
a part of his personality, growing out of his feeling of union with
the great mysteries of life. 1le did not think, nor could he speak,
in forms of an abstract, conceptual theology. The deeper meaning
of life is, for him, inseparable from life itself, with its ever-changing

Y] Corinthians 15: 21, 24-26.
186, Mark 10, 14-16.
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concreteness, and from the daily work of men. Hence the many
references in his teaching to the work of the farmer in his field
and his vineyard, to the family, and to business. Also, as a teacher
Christ feels himself imbedded in the great entirety of the universe.
For this reason his speech contains much of art and poetry. What
we call in aesthetic language symbols and images are for him not
analogies but forms of reality. The parable is also the kind of
speech he chose out of his sympathy for those many of whom he
says: “Therefore speak I to them in parables: because they sceing
see not; and hearing, they hear not, neither do they understand.”

If, therefore, later pedagogical writers praise Christ as a wise
teacher for his use of the parable as a particular educational me-
dium, they remain on the surface. The founder of the Christian
religion is a great teacher, but not because he uses the parable.
He uses this form of speech because his nature compels him to
identify himself with all the universe as well as with those whom
he teaches, to project himself into their world, and to ask that
“they should see with their eyes, and hear with their cars, and
should understand with their heart, and should be converted.'™
It took many hundred years, up to the period of John Amus
Comenius, for the educational wisdom inherent in this attitude
to be fully realized.

But there inhercs in Christ’s gospel a deeper educational claim
than can be expressed in merely didactic terms. It rests on the
combination of two closcly interrelated tenets of Christianity which
we have alrcady mentioned. One of them is the conviction that
the dignity of man imposes on him the duty of considering the
human soul as an end in itself, not to be submitted to alien pur-
poses. The other idea is that of love or charity. It springs from
the same metaphysical root as the idea of dignity and cnds in the
same demand to respect one’s fellow man. Saint Paul has ex-
pressed the gospel of charity in the eternal thirteenth chapter of
his first letter to the Corinthians:

184, Maithew 18: 18,

2St. Maithew 13: 15.
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Though I speak with the tongucs of men and of angels, and have
not charity, I am hecome as sounding brass, or a tinkling cymbal.
And though I have the gift of prophecy, and understand all
mysterics, and all knowledge; and though I have all faith, so that
I could remove mountains, and have not charity, I am nothing.
And though I bestow all my goods to feed the poor, and though I
give my body to be burned, and have not charity, it profiteth me
nothing. Charity suffereth long, and is kind; charity envieth not;
charity vaunteth not itself, is not puffed up; rejoiceth not in
iniquity, but rejoiceth in the truth; beareth all things, believeth
all things, hopeth all things, endureth all things.!

It was this spirit which ever throughout our history drew men,
whether great or poor, skeptical or simple, into the orbit of Chris-
tianily. At the end of one of the richest lives ever lived Goethe
came to the conclusion: “However far the human mind will ex-
pand, it will never be able to surpass the majesty of the Christian
gospel.”

Y Corinthrans 13: 1-4, 6-7.
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The Ancient Church

TaE MELTING AND THE DUALITY BETWEEN CHRISTIAN
AND ANCIENT THOUGHT

The human mind will never cease to wonder at one of the most
sharply contrasted cvents in the history of mankind. In the Pales-
tinian capital, Jerusalem, a strange prophet is brought before the
court of the Roman governor, mocked by his soldiers, and finally
crucified. He had called himself the king of the Jews and was
suspect of revolutionary activities, and the potent in the country
disliked that kind of rabble-rousing. On the other side of the
Mediterranean, in the capital of the Roman Empire of which Pales-
tine had become a province, the ruler Tiberius had probably not
even noticed the action of his delegate. There were always rebels
in the subjected countries, and if they could be eliminated, espe-
cially with the consent of prominent natives, all the better.

About three hundred years later the successors of Tiberius real-
ized that, rather than persecute the followers of the crucified Jew,
they would do better to use them for the preservation of their
realm. Constantine the Great acknowledges Christianity as the
religion of the empire, and everyone is invited to worship the poor
carpenter’s son as the Son of God. Soon after, people who cling to
the pagan tradition are punished, and in 415 a.p. the fanatical
Christian mob of Alexandria dares, with the toleration of the
bishop, barbarously to murder the Neoplatonic philosopher Hy-
patia, much admired for both her intellectual gifts and her physical
attractiveness, one of the last living symbols of the Greek ideal
of wisdom and beauty combined. The murder occurred in the
Caesareum, a famous pagan temple, which had already become
a Christian church.

How did it come about that the teachings of the Jewish prophet
conquered the empire of the Augusti even more successfully than
the defeated Greeks had conquered their Roman victors? Why did
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not the small group of his followers remain one of the many obscure
sects which in the Greco-Roman world grew and decayed like
mushrooms?

No religious movement can survive for more than a short time
unless it contains lasting elements of productivity and hope for
the human race. In such elements the Christian gospel was rich.
1t gave comfort to the poor and new purposes to the rich; it took
the curse from suffering, death, and decay through the promise of
reward and immortalily; it made all men the children of one Father
and taught them to love one another; through its emphasis on rev-
erence and authority and through its connection with Jewish pa-
triarchalism, it showed itself capable of renewing the family and
creating a new community spirit among the faithful; finally, its
gospel of salvation could be grasped by the simple man and con-
templated by the profound thinker. There were concrete persons
playing their roles, not only abstract ideas, as in the philosophical
systems; on the other hand, cach person and event were full of
symbolic meaning and transcendent certainty. If the poor slave
needed a God for the comfort of his disturbed and thirsty emotions,
he had his Christ; and if the educated Platonist wanted an oppor-
tunity for applying the high art of dialectics, he could find in Chris-
tianity a broad field for the reconciliation of contradictions, such as
those between the trinity and the oneness of God, between God's
omnipotence and the existence of sin, or between the finiteness and
the immortality of man.

It was in three particular arcas that Christianity succeeded in
proving its adaptability to the ancient world. We can, in this
context, only mention the results of this process; to describe the
process itself would require volumes.

First, Christ was made identical with the Greek logos. The
process must have begun very early; the Gospel according to St.
John begins with the words: “In the beginning was the Word [in
the Greck original: logos], and the Word was with God, and the
Word was God. . . . And the Word was made flesh, and dwelt
among us (and we beheld his glory, the glory as of the only be-
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gotten of the Father), full of grace and truth.” This fusion be-
tween the logos and Christ became important because it brought
Christianily into possession of a central, one may say the central,
philosophical idea of classical as well as Neoplatonic philosophy.
The Christians could now pretend that in their religion the logos
had become personified.

While this amalgamation of the Greek idea of spirit, meaning,
and order with the Son of God helped the Christian creed to in-
vade the domain of an old and glorious philosophical tradition,
the new religion also prepared itself to satisfy the more primitive
people who were still attached to ancient forms of polytheism and
did not want to give up their many altars. Relatively soon there
was a considerable number of the Blessed and Saints, each of
whom was assigned his particular place to help the faithful in all
kinds of emergency. They were led by Mary, the mother of Christ,
who, as the symbol of the joys and sorrows of maternity, has for-
ever inspired the greatest artists of our civilization.

The fusion of pagan Antiquity and Christianity was supported
by an astounding organizational vigor in both a dogmatic and a
political sense. This vigor helped the scattered and sometimes
cruelly persecuted Christian communities to build up the great
bulwark of the ecclesia triumphans within an hostile empire. In
order to compete with the philosophical systems and the religious
sects, the Christian Church needed a solid hody of doetrines; and
in order to acquire this dogmatic unity, it had to fight much dis-
cord of opinions within its own ranks, because the primarily emo-
tional character of Christ’s teaching allowed for a dangerous vari-
ety of interpretations. The peril of coufusion and disintegration
naturally grew when the new militant class of Christian theologians
had become strong enough to measure swords with the intellectual
representatives of the pagan world. Hercties were an carly phe-
nomenon within the Church, and even such great and pious men
as Origen (who died in 254) had to defend themselves against the
accusation of spreading perilous ideas. In this struggle for inner
strength and unity the Church soon learned to avail itself not only
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of the arts and weapons of argument, but also of the advantages of
the great legal tradition of the Romans and of the power inherent
in a strictly regulated hierarchy. It did all this with such success
that after the breakdown of the western part of the Roman Em-
pire, the ccclesiastical authorities remained as the only valid form
of organization. In addition to their religious responsibilities, they
assumed many important sccular functions and carried over into
the era of the Merovingians and Carolingians much of the legal
and administrative tradition of the Roman Empire. If in spite of
all historical cataclysms there is still some continuity between
Antiquity and the modern world, it is largely due to the unyield-
ing cornerstone which the Church built under the new European
civilization.

The diffusion of the gospel of Christ into worldly thought and
institutions has always aroused diverging judgment. The typical
ceelesiastic hierarchy and their followers see in it the wonderful
dispensation of providence, the pragmatic proof of the truth of
Christianity, and the indication of the final victory of the King-
dom of God over the kingdoms of this carth. Others think that in
this process of expansion, dogmatization, and institutionalization
the compromise between the spirit of the Sermon on the Mount,
on the onc hand, and pagan philosophy and power politics, on the
other, has gone so far that the final triumph has been on the side
of sccularity and paganism. This was the opinion of many religious
geniuses who declared themselves unable to pereeive the voice of
the apostles in the arguments of the ecclesiasties and the example
of Christ in the palaces of the bishops. To these critics have always
belonged the great mysties of Christianity, with the exception of
thosc who decided to regard unreservedly the institution of the
Church as the “living body of Christ” and to include it in their
mystical adoration.

The historian who wishes to penetrate beneath the surface of
events to their decper causes will discover a tragic law in the
growth of Christianity. The will to self-realization and self-preser-
vation inherent in great idcas and ideals compels their bearers to
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look for some kind of fixation and institutionalism. But with this
process there arises the danger of the distortion of these same ideas
through adjustment and vulgarization on the one hand, and through
dogmatism and petrifaction on the other. Human institutions can
endure these dangers only if they constantly and courageously ask
themselves to what extent their historical development with all its
inevitable relativities has materialized or has abandoned the truc
intent of the ideas and hopes from which they issued. Certainly
the founder of Christianity and the ambitious popes of the Ren-
aissance had nothing in common. But at least the carly Christian
thinkers were thoroughly conscious of the perils and merits in the
process of fusion with essentially heterogeneous forces in which
their religion was incscapably involved.

This becomes particularly evident if we relate the problem of
the osmosis between Antiquity and Christianity to the educational
ideas of the growing Church. Then we realize not only the variety
of standpoints taken by the Christian leaders, but also the de-
gree of reconciliation betwcen the gospel of Christ and sccular
civilization.

The first intensive contact between Christian thought and the
pagan world began with St. Paul. There is the famous passage in
chapter 17 of The Acts:

Now while Paul waited for them [Silas and Timotheus] at
Athens, his spirit was stirred in him, when he saw the city wholly
given to idolatry. Thercfore disputed he in the synagogue with the
Jews, and with the devout persons, and in the market daily with
them that met with him. Then certain philosophers of the Epi-
cureans, and of the Stoics, encountered him. And some said, What
will this babbler say? other some, He seemeth to be a sctter forth
of strange gods: because he precached unto them Jesus, and the
Resurrection. And they took him, and brought him unto Arco-
pagus, saying, May we know what this ncw doctrine, whereof thou
speakest, is? For thou bringest certain strange things to our ears;
we would know therefore what these things mean. (For all the
Athenians and strangers which werc there spent their time in
nothing else, but either to tell, or to hear some new thing.) Then
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Paul stood in the midst of Mars’ hill, and said, Ye men of Athens,
I perceive that in all things ye are too superstitious. For as I
passed by, and beheld your devotions, I found an altar with this
inscription, To THE UNKNOWN GoD. Whom therefore ye ignor-
antly worship, him declare I unto you.!

Paul could explain the Unknown God to the Athenians only
because he himself possessed a considerable knowledge of their
culture. Later on, the more Christianity had to discuss its doctrine
with a growing number of educated pagans, the more it had to
meet the challenge of ancient learning, and the more fervent grew
the argument between the defenders of Jewish-Christian isolation-
ism and the advocates of intercultural relations.

There was Justin the Martyr, born of Greek parents who lived
in the province of Samaria. He had become acquainted with the
dominating philosophical systems of the period. He found inner
peace only after experiencing in himself the miracle of the Christian
revelation, which then for him possessed a certainty above all
logical argumentation. Yet this fundamental difference hetween
philosophical search and religious faith did not lead him to reject
the first. On the contrary, Christianity was for him only the high-
est manifestation of the logos, the light of which had alrecady shone
into the minds of the great ancient thinkers.

In contrast to Justin, his disciple, the Assyrian Tatian, who be-
fore his conversion was a professional teacher of philosophy, was
incapable of suppressing in himself the zcal of proselytism. In his
*Address to the Greeks™? he contrasted in a perverted form of
humility the “barbaric” philosophy of Israel, with its sclf-evident
truth, with the pretentious arrogance of the Greek teachers and
saw in their ideas nothing but snares and lies. This difference be-

1The Acts 17: 16-28.

3Gee** Tatian's Address to the Greeks” in Vol. II, pp. 65-82, of Alexander Roberts
and James Donaldson's The Ante-Nicene Fathors. Translations of the Writings of the
Fathers down to A.D. $25. American reprint of the Edinburgh edition, revised by
A. Cleveland Coxe. 9 vols. and Supplement. The Christian Literature Publishing
Company, Buffalo, 1887-1896. This edition is cited in the following as: Roberts
and Donaldson.
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tween Justin the Martyr and Tatian repeats itself during the whole
history of Christian education. Around the year 200 the African
Tertullian, one of the most passionate Christian teachers, takes the
side of Tatian and attempts to show the irreconcilable contrast
between Christianity and heathen philosophy. In the seventh
chapter of his work De Prescriptione Hereticorum (*‘On Prescrip-
tion against Heretics™), he exclaims:

What indced has Athens to do with Jerusalem? What concord
is there between the Academy and the Church? what between
heretics and Christians? . . . With our faith, we desire no further
belief. For this is our palmary faith, that there is nothing which
we ought to believe besides.!

Nevertheless, in his book De Idolatria (‘‘On Idolatry”) he admits
that secular studies are requisite for any professional carcer, and
that without them even theology would be impossible. Finally, he
arrives at the paradoxical conclusion that the Christian scholar
may be permitted to acquaint himself with the secular studies, but
not to teach them.

On the other hand, the Catechetical school at Alexandria, prob-
ably the most cosmopolitan place of learning in the Roman Empire,
harbored a Christian teacher of such tolerance and open-minded-
ness as Clemens of Alexandria, who in his Stromalfets wrote the
following admirable sentences:

Philosophy is not . . . the product of vice, since it makes men
virtuous; it follows, then, that it is the work of God, whose work
it is solely to do good. Aud all things given by God are given and
received well. Further, if the practice of philosophy does not be-
long to the wicked, but was accorded to the best of the Grecks, it
is clear also from what source it was bestowed—manifestly from
Providence, which assigns to each what is befitting in accordance
with his deserts.

Rightly, then, to the Jews helonged the Law and to the Greeks
Philosophy, until the advent; and after that came the universal

Wertullian: “On Prescription against Heretics,” Chap. VII in Roberts and
Donaldson, Vol. I1I, p. 246.
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calling to be a peculiar people of righteousness, through the teach-
ing which flows from faith, brought together by one Lord, the
only God of both Greeks and Barbarians, or rather of the whole
race of men.! .

We gencrally consider Saint Augustine the greatest of the Fathers
of the Church, also the teacher in whom Christian and ancient
thought flow togethier most constructively. One could point to his
wonderful words in De Docirina Christiana (“On Clristian Doc-
trine”), which have often been quoted by later Christian authors:
Quisquis bonus verusque Christianus est, domini sui esse intelligat
ubicumque invenerit veritatem. (‘“‘Let every good and truc Christian
understand that wherever truth may be found, it belongs to his
Master.”)? Yet the two works of Saint Augustine which are still
of more than professional interest, his Confessiones (“Con-
fessions’’) and his De Civitate Dei (**On the City of God™), not con-
sidering his many polemical articles against pagan philosophy, are
witness of the conflict which the first great systematic thinker of
Christianity felt between his faith and the philosophy of the pagan
“Academici.”

Similar conflicts perturbed the minds of almost all the great
theologians of the Middle Ages.

The meaning of Christ’s gospel, its view of life, and its values
are in many respeets incompatible with those of the Greeks. The
Grecks represent the belief in the autonomy of the human intellect;
Christianity believes in grace and revelation. To feel the contrast
of these two attitudes is not a sign of narrow-mindedness; rather,
it proves a man’s ability to take seriously the logic of two funda-
mentally different standpoints. It is narrow-mindedness only when
men such as Tatian or Tertullian are unable to sce the greatness
that lies in the Greek desire for inquiry, and mistake their obscur-

1Clemens of Alexandria: “ The Stromata, or Miscellanies,” Book VI, Chap. XVII,
in Roberts and Donaldson, Vol. 11, pp. 517 and 318.

35t. Augustine: On Christian Doctrine, translated by J. F. Shaw, third edition,
p. 65. Edinburgh, 1892,
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antism for faith in Christ. Many early Christian writers show,
unfortunately, an appalling tendency toward superstition, deplor-
able even in consideration of the rather universal decline of scien-
tific consciousness during the first centuries after Christ. Many of
the early Christians also deceived themselves into thinking that the
Kingdom of God was to come as an actual phenomenon within
their lifetime. Why then acquire secular knowledge? Their mate-
rialistic understanding of the Kingdom of God prevented them
from grasping its spiritual sense, as something which is realized
in the souls of men either here and now or never.

Yet out of this conflict between the Jewish Christian tradition
and Hellenic culture there grew a richness of polarities which gave
to our civilization its characteristic tension and, through that, its
singular productivity. The modern man still fecls the Greek urge
for rationality; but partly in accordance with it and partly against
it, there has developed a depth of religious attitudes and expres-
sions which originated not in the European but in the Asiatic mind
of the Hebrews. We still are caught, like the Grecks and the
Romans, in the ambiguous morality of nationalisms, in the conflict
of empires and the struggle of classes, but our Christian conscience
tells us that this should not be the final state of things. We know,
from Aristotle and from our own expericnce, of the eyclical ups
and downs of socictics and governments, yet we cherish in our
innermost heart some hope for progress, a hope which may be the
secular form of the Christian faith in the millenium. And much
though we may insist, like the Greeks, on the constant regencra-
tion of an elite in order to guarantee high standards in our social
and cultural life, we do not want to tolcrate a privileged aristocracy
which does not allow every man the proper amount of freedom
and dignity in addition to his dutics. We breathe more freely
nowadays and with a feeling of relief when we travel from a coun-
try where traces of slave civilization still prevail to a country
where the dignity of man is acknowledged. And this is due to our
Christian heritage.
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EbucaTioN IN THE ANCIENT CHURCH

The duality we have discovered in the relationship between
Christian faith and ancient erudition shows also in Christian edu-
cation proper. There were some Christian, particularly the Cate-
chetical, schools, with a certain liberality and comprehensiveness,
especially in Alexandria. But, generally speaking, the Church, as
far as secular knowledge was at stake, was not capable of compet-
ing with the schools of the pagans. This is the reason why up to
the fifth century young Christians who wished to excel in the artes
liberales had to immerge into the wisdom of Antiquity.

This situation has never been changed. In thought and in our
social and international life Christianity has not succeeded in en-
compassing the total sphere of man’s activity. Up to the middle
of the nineteenth century an individual on his way to erudition
had to devote much more time to Greek and Latin than to all
products of Christian thought combined. When finally the ancient
languages were pushed more and more toward the periphery of the
modern curriculum, nobody thought of replacing them by instrue-
tion in Christianity. On the contrary, religious education declined
almost at the same time as the older humanities. “Ph@-principal
conqueror of the vacant territory was the natural sciences, which
in regard to their origin, particularly their foundation on mathe-
matics, are ultimately derivatives of Greek culture.

If we peruse the writings of the Church Fathers themselves, we
find that they deal relatively little with the training of youth. Of
course, one could say that they were concerned with the salvation
of mankind and that this is education in the highest sense of the
word. History itself, according to Saint Augustine, is nothing but
the fallen man’s way back to God, and the most conspicuous sign
of God’s grace is the fact that he sent his own son to earth to suffer
vicariously for the sins of Adam and his children. Thus one could
interpret the Christian philosophy of history as a metaphysical
philosophy of divine education. Yet, if we take education in the
usual sense of the term, the number of essays on this subject
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written by the Fathers of the Church is extremely small. A statis-
tically minded person would perhaps find that one treatise on
education stands against one hundred in the field of theology.

The reason for this unequal proportion is not only the onec
already intimated—that every carly Christian writer considered
himself an educator of mankind toward cternal values in com-
parison with which formal schooling was of litlle importance.
There are other reasons also; for example, the primary interest
of the early Church in the conversion of adults, the belief in salva-
tion through faith and not through the pagan conception of knowl-
edge and self-realization of the individual, and finally the fact that
the early Christian lived in a society with a highly developed
secular school system. This not only allowed the Church to con-
centrate its efforts on the religious side of man’s devclopment but
compelled it to do so.

Nevertheless, if one takes the educational writings of men such
as Basil the Great, Jerome, John Chrysostom, and Augustine—
men all born after 330 A.p., who have, more uncquivoeally than
others, left us their opinions on education proper—he can without
difficulty formulate a rather coherent philosophy of Christian
education.

The aim of all education, according to this philosophy, is the
preparation of man for life beyond death, through imbuing his soul
with the Christian virtues, particularly those of faith, hope, char-
ity, and humility. In comparison with these virtues, all other
values of both mental or physical character are of inferior quality.
The various writers, however, differ considerably in their appre-
ciation of the more secular values. Saint Augustine, for example,
in his treatise De Ordine, with its praisc of Platonic and Pythago-
rean wisdom, comes very close to the pagan philosophical tradition
of his time. Only through the divine gift of ratio is man capable
of establishing community with his fellow beings, for ratio has
given him language and the art of writing. In addition, it has
provided him with the capacity of numbering. Without it he would
stand helpless before the infinite variety of things. On this threc-
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fold foundation rests all further knowledge, in the analysis of which
Saint Augustine follows, with some variation, the usual theory of
the artes liberales. He gives them, however, a mystical touch
through illustrating them not primarily as ways toward secular
knowledge and mental discipline, but particularly as instruments
for the apprehension of the inner unity and spherical harmony of
the world. To understand and be immersed in this unity is for
him, as well as for the Platonists and the Pythagoreans, the highest
goal of all mental endeavors. /The artist, the architect with his
sense for rhythmical proportions, the poct with his talent of pre-
senting profound “rational lies™ in beautiful language, the musician
with his gift of symbholizing the eternal harmony of the celestial
spheres in sound and meter, and, finally, the geometrician who
shows the reign of mecasure and order in the movements of the
stars—all serve the erudite man’s urgent desire to have his small
ego absorbed in the great order of the cosmos.ly

#According to Saint Augustine, the person capable of forming
a consistent unity out of all art and knowledge deserves the title
of “cducated.” Such a person will also experience the essential
unity between reason and faith. If he understands the value of
measures and numbers and fecls himself capable of using them for
making poctry or educing melodies out of an instrument, or if, in
other words, he can conjure up harmony in his outer world, he
will consider it as below his dignity to have discord and lack of
harmony in his own self. After achieving this unity through merg-
ing his self with the great laws of the universe, he can dare to look
into the face of God. There are no words to represent this state
of blessedness; all earthly conflicts will then dissolve.?

This beautiful Augustinian treatise comes so close to the best
pagan tradition that the differences between the latter and Chris-
tian theology are almost extinguished. But, as a matter of fact,
Saint Augustine himself regrets later in his Retractationes (“Re-

ICf, Sancti Aurelii Augustini Opera Omnia, editio Parisina altera, Tomus Primus
pars prior, pp. 571-574: *De Ordine,” Liber II, Chap. XI. Pans, 1836.
15, Augustinus, “De Ordine” (loco citato), pp. 582-584, Chap. XIX.
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tractions™) that in his treatise De Ordine he had exaggerated the
value of the artes liberales, that he had praiscd Pythagoras as if
his philosophy were without faults and mistakes, and that under
the influence of heathen thought he had indulged in some other
heretical ideas. Also, in other writings the great bishop remains
much more severely within the limits of the Christian dogma than
in his De Ordine. For example, in De Doctrina Christiana (“On
Christian Doctrine””) he deals particularly with the relationship
between the Christian doctrine and the profane sciences, and his
De Catechisandis Rudibus (“On the Catechizing of the Unin-
structed”) contains elaborate instruction about the catechetical
initiation of prospective converts into the principles of Christian-
ity. The orthodox attitude of the last work explains itself casily
with reference to its purpose of conversion and indoctrination. It
had to show differences, rather than the similarities, between an-
cient thought and the Christian religion.

The other writers on Christian education we have mentioned
do not approximate Saint Augustine’s willingness to incorporate
ancient wisdom into Christian education, nor his profound intui-
tion in the religious values potentially inherent in all seriously pur-
sued profane arts and studies. Nevertheless, Saint Basil the Great,
father of the Greek Church, shows in his Address to the Young Men
on the Right Use of Greek Literature (originally in Greek) not only
respect for the greatness of the Greek tradition, in which he is
completely at home, but also a sound appreciation of profane
knowledge and of physical culture. Naturally he warns his audi-
ence of the temptations which they have to meet if they enter too
deeply into the pagan edifice of art and literature. In his “Instruc-
tion Concerning the Admission and Education of Children in
Monasteries,” which is a part of his Regulations for Monasterial
Life, Saint Basil shows great respect for personal decision in ques-
tions of conscience and a certain sense for individual differences
in children.

John Chrysostom, who often refers to educational problems,
particularly in his Homilies on the Episiles of St. Paul, displays
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a remarkable sense for the fine intimacy and responsibilities of
family life.! In the “Twelfth Homily on the Epistles to the Colos-
sians” (4: 18)? he charmingly compares the child with a bridge
because the child, as nothing else, can make the two parents feel
how closely they belong together./In the “Tenth Homily on the
First Epistle to the Thessalonians” (5: 14)® he admonishes the
teacher to be patient even with the most difficult pupil. “For there
is no medicine cqual to this [paticncel, especially for the teacher,
none so suitable to those who are under rule. It can quite shame
and put out of countenance him that is fiercer and more shameless
than all men.™ In another place he clearly distinguishes wise
patience from foolish softness. The latter belongs not to the teacher
but to the seducer.’

Only in the letter Saint Jerome, the last of the four fathers
mentioned, addresses to Laeta, who wants advice on the prepara-
tion of her daughter for the life in a convent, do we find a strong
contempt for the most natural joys of a young human being, in
spite of the Saint’s tender love for children. This contempt has
become prevalent in certain oppressive forms of Christian educa-
tion and has led to those perversions of human nature in which the
records of Christian asceticism are, unfortunately, so rich.

But even in referring to Jerome, the historian could point at one
great achievement in the development from the Greco-Roman to
the Christian concept of education. This achievement cannot be
fully demonstrated through quotation of this or that particular
sentence; it is more evident in the total spirit of Christian litera-
ture, provided onc excepts inquisitorial zealots of the type repre-
sented by Tertullian. This achicvement is the loving interest in

18aint Chrysostom: IHomilies on Galatians, Ephesians, Philippians, Colossians,
Thessalonians, Timothy, Titus, and Philemon, in Schaff’s Select Library of the Nicene
and Post-Nicene Fathers of the Christian Church, Vol. XIII. Charles Scribner’s Sons,
New York, 1880-1900.

2Loco cilalo, p. 319,

3Loco citato, p. 367.

4Loco citalo, p. 367.

$“Commentary on the Epistle to the Galatians,” I, 1-8, loco citalo, p. 1,
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every individual, young or old, man or woman, noble or humble.
For the Christian educator, neither the cause nor the goal of edu-
cation is to be found in the striving for any cxternal effect, how-
ever good and important it may be for society, not even in such
intrinsic achievements as sclf-development, but first of all in a pro-
found metaphysical respect for every human soul which deserves
our care because it nceds salvation and shares with us in the com-
munity with the Father, as proclaimed by Christ.

There are diffcrent reasons why in the centuries after Christ
and during the Middle Ages this attitude did not come to so full
a fruition as later in the works of men like Comenius, La Salle,
Pestalozzi, and Froebel. First of all, the Church, up to the begin-
ning of modern times, worked in a society where the division and
intellectual differences among the various social classes were too
great to allow for any conformity and equality in education. Sec-
ondly, for a long time, and in many cases even nowadays, the
Christian churches have interpreted the Gospel primarily in terms
of a fixed authority with clearly defined preseriptions for faith and
conduet. Thus they often worked more toward stagnation than
toward vitality. The essentially dynamic character of such virtues
as faith, hope, and charity, the meaning of which has to be brought
out again and again before the challenge of changing conditions,
was not sufficiently scen. So authoritarianism and dogmatism often
suppressed the living spirit of Christ. But however great the
shortcoming of the Christian Church may have been—as of any
other attempt at incorporating the transcendent into the narrow
limits of human life—even the severest eritic ought to keep one
fact in mind: It was Christianity and its organizations which in
the period of the migration of the nations and in the following
centuries tamed hordes of warriors, comforted people in their suf-
fering, and sct up spiritual standards in a world of brutality
through preaching Regnum veritatis et vitae; regnum sanctificationis
et gratiae; regnum justitiae, amoris el pacis.!

Preface to the Mass.
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But it was not only a transcendent kingdom that the Church
preached. Its effect on the organization, and through it on the
cultural education, of devastated Europe in the early Middle Ages
was enormous. The scholars of the Church—in the courts of the
princes, the parsonages of the cathedrals, and the libraries of the
monasteries—carricd the remainders of the theoreiical and prac-
tical wisdom of Antiquity over into more prosperous times: not
only Roman law and the technique of Roman administration, not
only the somewhat promiscuous eyclopedias of the Alexandrinians
and their minor successors in the days of decay, but also the more
practical skills of the architeet, the farmer, and the gardener.

The Church made it possible for three great universal ideas to
lay the foundation of a European civilization. One was the idea
of a spiritual community of mankind under the leadership of the
Pope, the successor of St. Peter—mixed with many carthly ingre-
dients, and somctimes nothing but a game in the hands of politi-
cians, but at other times a mentor of the Christian conscience.
The other was the continuation of the Imperium Romanum in the
form of the Holy Roman Empire, as founded by Charles the Great.
Incomplete and often destructive though it was—particularly to
the German nation itself, which had the perilous honor of harbor-
ing the imperial court—it nevertheless gave the western nations
of Europe, at least for some centuries, the shadow of an idea of
an international political community. The third was a common
means of communication within the republic of the learned, the
Latin language. Here also dangers lurked. The inevitable for-
mality of a foreign tongue, reserved for scholars and theologians,
prevented the natural emotions of men from finding genuine ex-
pression in literature. As many of the lower clergy in the early
Middle Ages understood Latin very imperfectly and the people
understood it not at all, the religious symbols and services, insofar
as they were of verbal character, concealed their meaning rather
than revealed it. The consequence was ritualism and magical
tabooism instead of spiritual enrichment. Finally, the learned be-
came separated from the streams of experience which flow from
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the contact of the thinker with life. The result was often repetition
and imitation instead of freshness and originality. Yet without
Latin, the medieval cosmopolitan university and its philosophy
would not have arisen, and there would not have been laid the
foundation which has given Europe a feeling of cultural unity
despite all war, hostility, and destruction.



The Medieval Church

The young student of history in our schools hears very divergent
opinions about the character of the Middle Ages. Some teachers
tell him about the ‘““dark ages” of European history, and others
praise the very same era above all other periods. This divergence
of opipnion is due not only to prejudices of political or religious
origin but to a different choice of criteria. If one compares the
Middle Ages with modernity in terms of scientific thinking, engi-
neering, sewerage, and communication or the spread of public
education and welfare, only an ardent glorifier of the past can
deny that the Middle Ages were a rather dark period. We may,
however, ask ourselves to what extent we, with all our modern
achievements, have outgrown old kinds or created new kinds of
superstition, cruelty, poverty, and stupefaction of the masses.

The historian has a right to judge the past by the measures of
his own time; to a degreec he cannot help doing so. But he has
always to be aware of the limitations inherent in such judgment
from the outside. On the other hand, he must also try to project
himself into the life conditions and the specific tasks and problems
of the cra he investigates. If he does so with the’Middle Ages, he
cannot fail to be deeply impressed by the enthusiasm with which
generation after gencration, building up from a general state of
decay or primitivencss, attempted to organize a new society, to
acquire the rudiments of culture, and to give expression to their
feelings in artistic creation. There is a profoundly affecting accord
of simplicity and depth in the early medieval representations of
Christ and Saint Mary. In the illuminated manuscripts and in the
cathedrals of the Gothic period, craftsmanship and piety unite to
bring about the effect of religious elation. And the combination
of youthful adventure, symbolism, and wisdom in the Parsifal of
Wolfram von Eschenbach will fascinate the minds of men as long
as they can appreciate great literature. /
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Regarding these accomplishments the people of the Middle Ages
had not the slightest reason for looking up to the Greeks and
Romans with a feeling of inferiority, If classical means a high
degree of self-realization and perfection of expression, then the
medieval churches, their sculpture, and their windows are classical
to the same degree as is the Greek temple.

Nevertheless, there are reasons why in reality medieval men felt
themselves culturally second to Antiquity. One reason is that for
them the power and splendor of the Roman Empire was still a
concrete experience, in spite of its political collapse. Much more
than we generally imagine, they lived actually within the remnants
of Roman edifices and viaducts. The emperors of the Holy Roman
Empire of the German Nation considered themselves the successors
of the Roman Caesars, and the political organization of the impor-
tant nations which was emerging from the tumult of the early
Middle Ages was shot through with Rowman administrative and
legal concepts. Also, the popes traced their origin back to the times
of Antiquity, and the scholars and theologians of the Church in
the times of Scholasticism became more and more inclined to
acknowledge not one but two revelations: the Gospel and the werks
of Aristotle. Christ and Aristotle were regarded as both the center
and the culmination of history, and their authority was supposed
to be established for ever and ever. Around the ancient Greek
there grew a colorful garland of myths that showed him in a role
of a philosophical prophet of Christ. The same happened with
Vergil whose works enjoyed an almost religious admiration; they
were read more for their wisdom than for their aesthetic value.
Vergil is the guide who leads Dante during his journcy through
the inferno and the purgatorio.

1 In consequence of this relation to the past, medieval man had
a philosophy of history decidedly different from ours. He consid-
ered his time an enclosure lying in the shadows of two immense
mountains: one, the great past with the ancient philosophers and
Christ; the other, the apocalyptic millenium when Christ would
finally reign on earth. Consequently, the modern idea of progress
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and historical development was not known to these men, as it was
foreign also to the Greeks, though for other reasons.’/ Nor was the
nﬁdem desire for originality of importance to a medieval thinker
or artist. This desire presupposes thaf the individual regards his
work as of unique value and that he conceives of history as a
process in which man is capable of adding essentially new ideas
to old oncs. Such attitudes could not emerge in the atmosphere
of medicval picty and feudalism.

The main reason for the reverence of the medieval scholar toward
ancient wisdom was probably that he admired its quality of philo-
sophical reasoning more than anything else. The capacity for
abstract and systematic thinking is a relatively late product of
civilization, as it is a relatively late product in the life of the
individual. 7A young person has emotions and passions and often
shows astounding artistic qualities, good practical sense, and per-
haps even vision and intuition; but it necds an adult to interpret
the world with some philosophical independence.

How youthful the Middle Ages were shows with striking evi-
dence in the literature on education. This literature lack$Mhdi-
vidual psychological interest as well as freedom from authoritarian
standards of society.) The medicval teacher regarded his work
primarily as a process of transmission of knowledge and ideals from
onc _generation to the nexta

One could divide the development of educational thought be-
tween the end of the migration of the nations and the Renaissance
into two periods, the first rcaching up to the heginning of Scholas-
t} 'sm‘_(—c—(;._l 100), the second represented by Scholasticism, which
c:‘s with the victory ofgdumanism and Protestantism.

The first period contains only a very few treatises on education
proper. Hrabanus Maurus' treatise De Clericorum Institutione
(“On the Instruction of the Clergy™),! finished in 819, deals in its
first two parts particularly with the clerical profession and the

1Beati Rabani Mauri Qpera Omnia, 6 vols,, in J. P. Migne, Patrologiae Cursus Com-
Pletus V. 107-112; Tom. I, pp. 293-420, " De Clericorum Institutione.” Paris,
1851-1852.
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feasts and rites of the Church. The first fifteen chapters of the
third part deal with the Bible and how to read it; then follows a
brief course in the arles liberales, mixed with edifying considerations

about Christian virtue
¢ might even question whether Hrabanus Maurus’ treatise

really belongs to educational thought in the strict sense of the term;
it deals much more with religious and professional topics and with
the subject matter of the artes liberales in its most primitive form.
It is still more questionable whether some of the writings of the
Venerable Beda (ca. 673-735) or of Aleuin (735-804) can be counted
as educational, for their authors were more interested in the pres-
entation of material than in its cducational effect. In any case,
these works, including that of Hrabanus Maurus, contribute as
little to educational thought as they contribute to knowledge.
They represent compilations from older works without any distine-
tion as to whether the sources used are themsclves com pl am
of original quality. There are more or fess correct reminiscenges
or quotations Irom Plato and Aristotle, Cicero  and Qumllhan
from the Church Fathers, particularly Saint_Augustine and Saint
Jerome; from Joanmes Cassianus, a contemporary of Sgint \uguq-
tine and founder of two famous monasteries in the neighborhood
of Marseille; and from cyclopedias such as those of Bocthius,
Cassiodorus, and Isidorus of Seville. Every generation builds op

e work of its forefathers; the question is whether it ahsorhs the
past into its own creativeness or whether all it accomplishes is
1mlmmanus Maurus, for example, regards him-
self so little as the interpreter of his own time that in his most
comprehensive work, De Universo, he presents the geographiea)
conditions of Europe and even those of his own country in strict.
ac_c@aince with writings of the old Greek  and Roman geographers;
his chapters on public and private life picture not the author’s
own time but that of Roman Antiquity; when he deals with what
the older pedagoguecs called realia, there is not the slightest trace
of actuality or observation.

In the first three centuries of the second millennium of the Chris-
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tian cra, the great European countries begin to grow out of their
intellectual infancy. Political units similar to our modern national
states emerge out of previous warring centuries; the economic sys-
tem changes from one of primitive barter to more elastic forms of
exchange; the Crusades and explorations make distant countries
known; and the concentration of people and wealth in the growing
cities allows for the development of universities and other forms
of culture and learning which the monasteries of old times had
been unable to provide. The attitude toward the great revelations
of Antiquity has not yct changed. The scholar is not yet prepared
for independent rescarch in our modern sense; he still regards him-
self primarily as an interpreter, svnthesizer, and systematizer of
the great, though not always harmonized, Christian and classical
traditions. Yet the discovery of more and more works of Aristotle,
and the masterful application of his ideas by the Christian theo-
logians, renders possible one of the great classical movements in
the history of philosophy, the movement of Scholasticism, with the
works of men such as Bonaventura, Albert the Great, and Thomas
Aquinas. To the authority of these men even the popes, originally
suspicious of the increase of Aristotle’s influence, have to yield.
Through a relatively short period of one hundred fifty years theo-
logical thinking develops from the still awkward attempts of Abe-
lard (1079-1142) at solving theological contradictions in his Sie et
Non (*“Yea and Nay”’) up to the magnificent dialectical architec-
ture of the Summa Theologiae of Thomas Aquinas (ca. 1225-1274).
It will be difficult to find any other period in history with so
rapid a growth from primitive beginnings of thought toward classi-
cal mastership.

Yet if the same observer looks for a similar growth of educational
ideas within the same period, he will be disappointed. There are
books on liberal education and on the education of princes. They
arc not without interest for historians of medieval learning and the
medieval liberal curriculum. But there is little originality in these
books; they borrow largely from ancient sources and present a
combination of the artes liberales and moral exhortations.

93




Even the genius of Thomas Aquinas is not productive with re-
gard to education proper. There is amonais works a course of
disputations De Veritate (“On Truth’”). One of these disputations,
‘held at the University of Paris about 1257, bears the title De
Magistro (“Concerning the Teacher™).! It consists of four articles,
constructed in the form typical of the medieval disputation. First
comes the statement of the problem, then the objections to the
statement, then the answer of the conductor of the discussion,
then more detailed replies to the objections, preceding the answer.
The first article of the disputation “Concerning the Teacher” deals
with the question: “Whether man can teach and be called a teacher,
or God alone?” The second article deals with the question:
“Whether anyone can be called a teacher of himself?** In the third
article the disputants try to come to clarity about the argument
“Whether man can be taught by an angel.,” and in the fourth
article they question as to “Whether to teach is a funetion of the
active or the contemplative life.”

Let us try to fit for modern undeystanding the medieval language
of the discussion, using the words of Saint Thomas as much as pos-
sible. The acquisition of knowledge——mmsition of virtue—
consists in the development of certain potentialities which pre-
exist in us. Knowledge pre-exists in *‘certain universal principles™
which are inherent in the active intellect and which enable man to
derive intellectual concepts from mere sense perceptions. Virtues
pre-exist in natural tendencies of the soul “which are, as it were,
beginnings of virtue.” ‘“From these universal principles all prin-
ciples follow as from germinal capacities.”

In these ‘“‘germinal capacities” or “potentialities” eertain funda-
mental powers or principles which are inherent in the universe
express themselves. Thomas Aquinas distinguishes two forms of

1S. Thomae Aquinatis: Quaestiones Disputatae de Veritate, Quaestio xi (De
Magistro) (Florilegium Patristicum tam veteris quam medii aevi auctores com-
plectens). Nova Series xiii, pp. 1-96. Bonn, 1921. The following quotations are
taken from the iranslation of De Mayistro by Mary Helen Mayer in her book:
The Philosophy of Teaching of St. Thomas Aquinas. Bruce Publishing Company,
St. Paul, Minn., 1929,

94



“germinal capacities” or “potentialities.” There are, first, “active
or complete potentialities.” They are at work when a physical or
mental act arrives at “perfect actuality,” out of its own power,
without help from outside, “as is evident in healing,” if the efficacy
of nature alone is strong enough to bring a sick person to health.
Secondly, these “germinal capacities” or “potentialities” may ap-
pear “in passive potentiality.” Then an existent potentiality is
not given sufficicnt strength to arrive at perfect actuality “as
is evident when fire is made from air, for this cannot be done
through any power existing in the air.”

From the two diffcrent forms of potentiality there follows a two-
fold manner of acquiring knowledge—the one when **the natural
reason (which is the “pre-existing principle” of knowledge) of itself
comes to a knowledge of the unknown, which is called ‘discovery’;
the other, when someone extrinsically gives aid to the natural
reason, which is called ‘instruction.’”

The teacher can help his pupil to “discover” the unknown in
showing him how to reason and to apply general and self-evident
principles “to definite matters.” This is to teach. The teacher,
then, acts like a doctor who does not create the natural powers
necessary for healing, but who “causes health in a sick person™
through utilizing natural powers wiscly.

Now, as the inherent principles and the potentialities of reason-
ing, or the “light of rcason,” is “implanted in us by God.” and
“since no human teaching can have cfficacy except by virtue of
this light, it is evident that God alone is He Who teaches interiorly
and principally, just as nature heals itself interiorly and even
principally.” Nevertheless, as the doctor with the help of nature
is said to cure, so the teacher with the help of God can be said to
teach. The role of angels in the process of teaching and the ques-
tion as to whether teaching belongs more to the active than to
the contemplative life are problems discussed by Saint Thomasin the
third and fourth articles of his disputation, but for most modern
people such problems probably no longer exist.

Through a considerable stretch of imagination one may discover
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certain similarities between Thomas’ ideas and modern educational
psychology. One may, for example, maintain that the Thomistic
idea of learning as actualization of potentialities contains the mod-
ern principles of self-activity and evolution. But in this way we
do justice to neither Thomas Aquinas nor modern thought; nor
does this substitution of new concepts of thinking for old conform
with good principles of historical research. It would perhaps be
more correct to say that the whole disputation “Concerning the
Teacher” is more concerned with metaphysical than with edu-
cational problems. Certainly it is a part of an extended—and
often profound—discussion of the Scholastic-Aristotelian theory
of knowledge.
The lack of interest in education proper on the part of Thomas
“Aquinas becomes evident also if we turn from De Magistro to
another treatise where one could expect some reference to educa-
tion, namely, to the book De Regimine Principum (*On the Gov-
ernance of Rulers, ’ca. 1260).
In this work, not completely finished by Saint Thomas himself but

by one of his pupils, the author mentions education only once as
a part of the responsibilities of a Christian monarch.

Next, the founder of a state or kingdom must mark out the
chosen place according to the exigencies of things necessary for the
perfection of the state or kingdom. For example, when a kingdom
is to be founded, he will have to determine which place is suitable
for establishing cities, which is best for farms, for camps; where the
study of letters is to be pursued, where the drilling of the soldiers,
where men may meet for business, and so on with other things,
which the perfection of the kingdom requires.?

The brevity of this reference to “the study of letters” besides
*“the drilling of soldiers” could be excused with regard to the fact
that in the times of Thomas Aquinas education was mainly a re-

1Saint Thomas Aquinas: On the Governance of Rulers (De Regimine Principum),
revised edition, translated by Gerald B. Phelan (Institute of Medieval Studies,

Saint Michael’s College Philosophical Texts). Sheed and Ward, Inc., London,
1938,

fbidem, p. 08.
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sponsibility of the Church and not of the State. Yet some great
monarchs had shown their interest in schools and universities.
Only a few decades before Saint Thomas wrote his book on govern-
ment, Frederick II, of the House of Hohenstauffen, had proved
to be one of the greatest promoters of culture and learning in the
Mediterranean realm.

In order to do justice to the role of Thomas Aquinas as educator,
onc must judge him not according to his contributions to the
theory or practice of education but according to his work as edu-
cator of the Catholic clergy and, through the latter, of the laity.
He gave Catholic priesthood not only a unified system of theology
but, through the comprehensiveness of his system, a guide in almost
all important problems of life and culture. Even today Thomistic
ideas influence the policy of the Catholic Church and the opinions
of individual Catholics much more than is generally realized. We
may, conscquently, finish our considerations on Thomistic edu-
cation with a very brief outline of the cultural philosophy of the
great theologian.!

There is probably no other great philosopher who is avowedly
so dependent upon another thinker as Thomas Aquinas is upon
Aristotle. Saint Thomas’logic and theory of knowledge, his psychol-
ogy and anthropology, his natural philosophy, his ethics and poli-
tics, even his metaphysics, are unthinkable without the rediscovery
of Aristotle during the twelfth and thirteenth centuries.

For Saint Thomas as for Aristotle, the aim of all philosophical
endeavor is to have the human mind understand the order in-
herent in the universe and feel itself increasingly a part of it.2 For
this the philosopher needs a clear, rational picture of his soul,
which is given him by God, through which he can participate
in eternal Being. The soul possesses two faculties which, implanted

'The following summary is primarily besed on the following works of Thomas
Aquinas: De Passiontbus, Summa contra Gentiles, De Veritate, and Summa Theo-
logiae. The author is particularly indebted to Martin Grabmann, Die Kultur
philosophie des heuigen Thomasvon Aquin. Augsburg, 1925. Cited in the following
as: Grabmann.

1De Veritate, Qu. 2 8, 2.
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by God, elevate man above the animal, namely, intellect and will.
Veritas, in the sense of inner consistency, is the ultimate aim of
the total universe; thercfore the realization of truth is the aim
of man.! Nevertheless, human life is just as unthinkable without
will as without intellect. Will is necessary to motivate the intel-
lect. Only through right training and co-operation of the two can
man combine the true (rerum) with the good (bonum) and thus
realize the moral values of Christianity, among which Saint Thomas
ranks charity highest. i

His appreciation of the role of the will helps the Saint to give
the emotions their proper place in human life, also. In his com-
mentary on Isaiah, he says:

It is impossible for man to devote himself uninterruptedly to
action or contemplation. Therefore he must mingle joy and cheer-
fulness into the seriousness of life, lest the mind be suppressed by
too much severity and incapable of new inspiration toward virtuous
works.?

Following Aristotle, Saint Thomas conceives of the soul as an
entelechy, a living total endowed with the tendeney lo actualize
its own inherent potentialitics. It possesses intelleet and will, two
separate but nevertheless practically inseparable faculties. During
its earthly existence the soul is connected with the body to which
it imparts life and energy. In consequence of this unity—which is
not degrading to the soul, but natural—all acqnisition of knowl-
edge goes through the senses (onmnis cognitio incipit a sensu). This
is good Aristotelian psychology, but with Saint Thomas, as
with almost all scholastic thinkers, it remains book knowledge;
otherwise they would not have relied so exclusively upon the de-
ductive method but would have given more room to systematic
observation. Yet, in contrast to other divines, Saint Thomas is in-
terested in the physical, social, economie, and political sides of life.
If the human race possesses sufficient discipline of intelleet and
will, he thinks it not impossible to create a Christian culture
1Summa conira Gentiles, Chap. L.
ICf. Grabmann, p. 100.
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here on earth. But this goal cannol be achieved by laws and
regulations alone. They will have effect only if they are voluntarily
obeyed by men whose morality springs not from fear but from
inner commands of virtue, particularly of charity.

The goal of all men’s strivings, according to both Saint Thomas
and Aristotle, is happiness (felicitas). Enduring happiness, for
Aristotle, can be achieved only through contemplation, not through
hunting for external satisfaction. Likewise, Thomas Aquinas can
imagine the state of felicity only in the identity of the soul with
the divine; but as a Christian he is able to give to this state of
harmony more color and concretencss than the Greek philosopher
did. The Thomistic adhaerere Deo, the Augustinian notion of esse
cum Deo, is the Aristotelian immersion of the mind into an abstract
logos, as well as the soul’s unity with a personal and living God;
it is the anticipation of eternal blessedness in heaven.

In spite of his understanding of the emotional character of man,
Thomas Aquinas was primarily of the rationalist type. His great
aim was to huild a theo-philosophical system of unbroken unity.
Only one European philosopher equals Thomas Aquinas in power
of systematization—Hegel.

Systematie thinkers, with all their attention fixed on the achieve-
ment of objective and impersonal truth, are generally not endowed
with a natural cducational interest, particularly in relation to
children. Such interest springs from a loving devotion to youth
just because they are young and need guidance rather than rational
arguing. If the builders of philosophical systems taught, asdid Plato,
Aristotle, Saint Thomas, and Hegel, they preferred to converse
with adults whom they could engage in search for the solution of
a problem. It is men of another type of mind, like Pestalozzi and
Frocbel, who care for children and ponder day and night how to
find the right material and the right methods of teaching. They
are not so much rationalists as mystics, inspired by a feeling of
universal sympathy and eager to apply this feeling to reality.

The inner conncction between mysticism and interest in children
appears clearly after the Renaissance in the Pietist movements,
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but it can also be shown in the Middle Ages. There was Francis
of Assisi, the apostle of Christian love and poverty and the founder
of an order of mendicant friars who, barefooted and girt with rope,
went begging from town to town and taught the children of the
poor the Paiernoster and the Ave Maria. Butl amidst the potent
princes of the Church there is John Gerson (1363-1429). He was
the chancellor of the most famous university of the period (that
of Paris), leader of the ecclesiastical reform movement in France,
and one of the most important delegates at the councils of Pisa
in 1409 and Constance in 1414-1418. Like many great mystics
since Plotinus, he speaks of God as the ‘“‘divine darkness™ into
which man has to be drawn in order to sense the onencss of all
existence.

For John Gersd love is the beginning and the end of Christian
experience and the tie between God and man. Love, not rcason,
is the unio mystica from which all creation flows. Love is also the
source and end of education. Out of this impulse the great chan-
cellor became a teacher and assembled the children of the neighbor-
hood in his church, serving as their spiritual and moral adviser
and confessor. When the good people of Paris wondered at this
unusual condescension of a prelate and the clergy blamed him for
this offense of conventional dignity, he wrote a pamphlet defending
his interest in children. He called it Tractatus de Parvulis Trahendis
ad Christum (“On Leading the Young toward Christ’).!

The treatise consists of four “arguments.”” Each begins with
a quotation from the Bible which shows the educational spirit of
the Gospel, and ends with the words from St. Mark 10: 14 which
also commence the whole treatise: “Suffer the little children to
come unto me, and forbid them not.” I do not hesitate to call this
rather unknown treatise, especially the fourth argument, the finest
piece of medieval educational literature. Many will disagree with
one or another point in Gerson’s religious and educational philoso-
phy, but few will fail to be inspired by the grandeur he shows in

Joannes Gerson: Tractatus de Paroulis Trahendis ad Chkristum, in Opera Omnia,
tomus Tertius, col. 277-201, Sumptibus Societatis, Antwerpiae, 1708,
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defending the dignity of the teacher, and by his understanding
of the conditions in which the atmosphere of confidence between
adult and child can grow.

éut where there is no love, what good is instruction, as one
neither likes to listen to it nor properly believes in the words heard,
nor follows the commandments! Therefore it is best to forego all
false dignity and to become a child among children.”Yet all sins
have to be avoided, and all signs of impure love have to be held at
bay. Also, it must be added, that our nature is inclined to resist,
as Seneca proves. Our nature prefers guidance to force. Especially
gifted people have the further characteristic—as the dumb crea-
tures, the wild animals, and the birds teach us—that they are won
and influenced by flattery rather than by words of threat. Why,
after all, should extremely shy children hide their sins from one
whom they ncither hate nor fear? One who, in addition, has con-
vinced them that he is benevolent, loyal, and friendly? But he will
not be able to convince them unless he smiles kindly at the laugh-
ing ones, encourages those who play, praises their progress in
learning, and when remonstrating, avoids all that is bitter or in-
sulting. Then the children will feel he does not hate, but loves them
like a brother.

In another place, when speaking of his role as father confessor,
Gerson says:

There has never, with my will, remained in my heart a trace of
revenge or hatred during somebody's confession of sin, were it even
the murder of his own parents.
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The Humanist Evolution

I. Formative Period

No society, not cven the most harmonious, enjoys complete
equilibrium. There is peace if the diverse interests of the people
are so harmonized that the majority, or at least the influential
groups, feel relatively satisfied. There is unrest if new forees begin
to struggle upward, destroying old and resistant conditions and
releasing new ideas and desires.

The humanist period, which lics roughly between the beginning
of the fifteenth century and the beginning of the seventeenth cen-
tury, is certainly one of accelerated motion. In order to understand
its character we have first to ask the cause of the downfall of
medieval society, with its dominance of ecclesiastical and feudal
beliefs and institutions.

The answer can be given in a few words: medievalism was de-
stroyed by the increasing self-assertion of the human individual
as a being living here on carth and interested in using his carthly
chances as intensely as possible. 1t would be erroncous to say, as
is sometimes done, that medieval man was not also interested in
enjoying his temporal pilgrimage. Men were scli-interested then
and will be so in every period; otherwise they would not be normal
human beings. The thing which changed was not man’s longing
for the felicity of a full life but his opinions about what consti-
tuted happiness. If one is convineced, as medieval man was in
general, that the real and by far longer part of one’s existence
will come hereafter, then he lives under auspices other than those
of a primarily secular philosophy.

4 But why did this secularization take place? For the people at

the end of the Middle Ages life became more pleasant, or at least

more interesting. The Crusades, the first mechanical discoveries,
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and explorations widened their horizon and the range of their ac-
tivity. Through growth of enterprise they became wealthier, and
life, though perhaps more dangerous, became more attractive and
worth the risk,#The Aristotclianism of the scholastics not only
sharpened the intellect for the rational interpretation of faith, but
—against the will of the carly scholastic theologians—it created
doubt in faith and delight in reasoning for its own sake. Even
among the pious there developed sectarian movements which made
rcligion an individual affair and thus imperiled the role of the
Church as the common and indispensable mediator between God
and man.

These and other experiences increased the mental maturity,
critical attitude, and practical cfficiency of the more prosperous
classes, and the result was a number of new virtues and also of
new vices which distinguish modern man from medieval man.

As the Church went down, the State went up. People began to
take pride in their speeific national cultures, with particular lan-
guages and traditions, and centralized governments replaced the
old feudal system, which had hecome too unwicldy for concerted
political action because of its innumcrable guilds, corporations,
and complicated loyaltics from man to man. Though dictatorial
in a sense, the new absolutist governments and their officialdom
served the interests of the productive middle classes better than
had the feudal lords, who often had become a kind of privileged
waylayers. The greater princely houses understood how to con-
centrate power and also how to represent their nations as guardians
of art and learning.

« Whereas medicval man was taught to feel at home nowhere on
carth, but to long for salvation in heaven,' his children and
grandchildren began to establish themselves in a larger expanse of
ideas and activities, in more comfortable houses, and in a better

Wineent of Beauvais (e. 1180, 1264) quotes the following sentence from Hugh
of St. Victor (1096-1148): **\ man attached to his fatherland is weak. A strong
man is one who can feel at howme in any country. Perfect is one who regards the
whole world as a place of evile”
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organized commonwealth. This new generation interpreted the
ancient authors not merely as forerunners of Christianity; they
enjoyed their pagan wisdom with genuine understanding and real
friendship and without the pangs of conscience which their grand-
fathers had felt. Therefore the humanist or Renaissance culture
which follows medievalism cannot be explained as a mere quanti-
tative “revival of Antiquity.” Antiquity was present also in the
Middle Ages. The explanation lies in the rise of a new vitality,
springing from all those factors which contributed to a new spirit
of self-assertion and self-realization.

Some of these factors emerge as early as the thirteenth century
and grow, like all deep cultural forces, slowly but steadily. Hence,
in spite of the upheaval caused by the new era in almost all ways

sof life, it was less the result of a revolution than of an evolution.
Even the great intellectual pioneers of modernity, men such as
Copernicus and Galileo, appear now to the historian more as links
in an organic development than as Prometheic personalities. Also,
Luther and Calvin did not invent completely new ideas; they re-
ceived much of their theological background from acknowledged
teachers of Scholasticism, and as reformers they were preceded by
such men as Wycliffe, Huss, and Savonarola. The time was ripe
for change.

It was ripe because new forces rose and also because the foun-
dation of the older civilization was corroding. The idea of the
political unity of mankind, represented by the Holy Roman Em-
pire, had vanished. The unity of a common language of the cdu-
cated and with it the internationality of the mind was in jeopardy.
And the third representative of cultural catholicity, the Church.
was less than ever the earthly symbol of the Kingdom of God. In
order to learn this we do not need to rely on the satires of vitu-
perative humanists against the cynicism and immorality of the
clergy and the monkishness and venality of the universities; we
refer rather to such a devout Catholic philosopher as the Spaniard
Juan Luis Vives, who was a contemporary of Erasmus of Rotter-
dam, Luther, and Calvin. Vives, though one of the foremost pro-
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gressive educators of his time, had no interest in exaggerating the
evils of a tradition which he wished to rescue from perishing. Yet
the picture of the corruption of learning he draws in his work De
Causis Corruptarum Artium (“On the Causes of the Corruption of
the Arts”) suffices to convince us that the medieval school system,
especially the universitics, was utterly degenerated.

Scholastic philosophy no longer satisfied the spiritual and philo-
sophical search of the educated people. Even the guildsmen in
the cities rebelled against the old cathedral schools and enforced
a more up-to-date training for their sons. Vagabond scholars and
itinerant clergymen, the so-called Vaganies, who had apparently
formed a guild of their own, amused or excited their hearers with
their satires against the greedy prelates:

Vidi cantantem nummum missam celebrantem:
Nummus cantabat, nummus responsa parabat.
Vidi quod flebat, dum sermonem facicbat,
Et subridebat, populum quia decipiebat.

(“I saw King Money celebrate the Holy Mass:

King Money sang, and King Money responded.

I saw him shedding tears, while he delivered the sermon,
And laughing in his sleeves, while he cheated the people.”)

Yet for centuries the same Church had ministered to almost all
the cultural, charitable, and spiritual interests of Europe. Can we
wonder that it was painful to break away from it, that it was
difficult to learn to walk alone, and that exactly the most respon-
sible among the new humanist educators felt intensely the difficulty
of a new orientation? Most of those who did not join the Protes-
tant movement tried to combine the Catholic tradition with the
new individualistic concepts of personality, without being able to
find inner harmony and stability. Compared with the quiet solem-
nity and pious dignity of the great scholastics, many of the pro-
fessional humanists appear as a rather unsteady flock. Some were
ridiculously self-centered and vainglorious, others were bookish

WWagantenlieder (Carmina Burana), edited by Robert Ulich and Max Manitius,
p. 152. Jena, 1927.
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and ascetic-minded; the carliest and most interesting of them,
Petrarch, combined all these traits. Like adolescents, many hu-
manists were hypercritical about their contemporarics; but since
men must admire something, they admired themselves, their clique,
and Antiquity.

In concentrating on the educational aspects of Humanism, we
deal first with a group of men who initiate a new educational
movement through recommending a more congenial understanding
of the great classical authors and their language.” Unfortunately,
the humanist teachers do not display much of the intuition we
admire in the diaries of Leonardo da Vinei, of the grandeur we
revere in the art of Michelangelo, or of the spirit of adventure
shown by the great statesmen of the Renaissance. s/Though the
deepest volitions of a vital society resonate in the ideals of education
as a formal procedure of schooling, edueation is eastly exposed to
pedantry, and as subjeet matter it prefers to use proved and exem-
plary patterns. Even if the teacher wishes to do something more,
the parents mostly prevent him. Therefore the interpretation of
the humanist era or the Renaissance as a mere revival of ancient
learning—an interpretation which we rejected previously—has a
considerable portion of truth with respeet to the typical educator
of the period. e, more than his contemporaries, needed first of
all a confirmation of his own rising concept of man by interpret-
ing classical documents, in which he sensed a spirit congenial to
his own.

This imitative or classicist form of Humanism, as we may call
it, had its formative period mainly before 1500, After describing
it, we will pass over to those great cultural and educational move-
ments of Humanism which are still constituent parts of our modern
consciousness. Though to a considerable degree still drawing on
Antiquity, they display creativeness and vitality in fields unknown
or alien to the ancient mind.

This is the case with the Protestant movement led by Luther.
Erasmus of Rotterdam, who is discussed after the Protestant re-
former, strangely combines a classicist with a modern mentality.
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Also, the leader of the counter-reformation, Ignatius of Loyola, is,
in spite of all his burning religiosity, more of a humanist than
Luther. With Montaigne there appears a new, completely secular
type of Humanism. This sccularism, together with growing inde-
pendence from Antiquity, leads over to the rationalist and scientific
movements of the seventeenth century. As their represcntatives
we have chosen the figures of Bacon and Descartes.
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II. The Early Classicists

The most outstanding of the early classicists were Italians: Pie-
tro Paolo Vergerio, the Elder, who wrote to his friend Ubertino of
Carrara a treatise De Ingenuis Moribus et Liberalibus (“On Good
Morals and Liberal Studies”) about 1400; Leonardo Bruni, who
wrote in 1405 De Studiis et Litteris (“‘On Studies and Letters™);
Leone Battista Alberti, who in his treatise Della Famiglia (1443)
dealt with the cultivation of the family life; Aenca Sylvio, later
Pope Pius II, who composed for the young Ladislaus of Hungary
a treatise De Liberorum Educatione (*'On the Education of Youth”)
in 1445; Battista Guarino, who as a young man of twenty-five
outlined a plan De Ordine Docendi et Studendi (**On Teaching and
Learning”) in 1459; and, finally, Maffeo Vegio, whose book De
Educatione Liberorum et Eorum Claris Moribus (*'On the Liberal
and Moral Education of Children’), about 1450, may be considered
the most important of the discourses just mentioned.

#Most of the humanist authors dedicate some time to the eugenic
and hygienic responsibilities in the upbringing of children, a topic
already emphasized by later medieval writers; then they deal with
the influence of good or bad examples on the behavior of the young
and with the care to be taken in the sclection of servants and
teachers; they discuss the right mean between indulgence and
severity on the part of the educator; they emphasize the necessity
of good manners, cultivated gestures, and pleasing dress; and last
but not least, they advocate a new curriculum., This curriculum is
still based on the traditional seven liberal arts and requires an
enormous amount of memorizing. Very little or no incentive is
given toﬁndependent thinking, problem solving, or spontancous
activity; and, in comparison with learning, obscrvation is almost
completely neglected, except in the educational philosophy of Leon
Battista Alberti, one of the great universal talents of the Renais-
sance, famous as writer, musician, and architect. In spite of much
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interest in better methods of teaching, the typical humanist lacks
a clear conception of educational method and of the learning
process. In this respect it would be hatd to find a decisive differ;
ence between early humanistic and older medieval education. /

Yet learning, for the humanist, has no longer the same purpose
it had for the medieval educator. It is no longer exclusively for
the sake of continuing a tradition; it is, at least in intention,
designed to help the individual toward a higher degree of self-
expression and a better understanding and enjoyment of life. The
aim is an independent and all-round educated man, the uomo uni-
rersale, who is not only a lover of literature but also an artist, a
diplomat, a good soldier, an admirer of beauty, and a master in
polite conversation. The origin of such refined aristocratic stand-
ards must be linked historically to a great cultural development
which had paralleled the growth of scholastic learning in the secu-
lar sphere of life. During the period of the Crusades the Christian
knight had broadencd his horizon and had come in contact with
the superior civilizations of the Byzantine and Arabic empires.
His idea of fighting in the service for Christianity—hypocritical
though it was in many respects—gave him a feeling of a mission
and dignity. This Christian ideal of chivalry combined with the
ideals of valiancy, comradeship, and fairness, thus producing a kind
of professional cthics, comparable to that of the educated clergy
and to the rising cultural aspirations of the wealthy aristocracy of
the cities. Characteristic of this knightly style of life are the
romantic admiration of womanhood, the emphasis on discipline
and form in social life, and the appreciation of the arts. As the
culture of chivalry was not a learned one, but a genuine expression
of a class proud of its origin and customs, it could become the
source of a powerful stream of genuine vernacular poetry, which
even in the course of centuries has not lost its beauty.

Also, the humanist educators appreciate poetry and the fine arts
because the society of the Renaissance, like medieval chivalry,
considers piety to be only one among other values; beauty and
glory are also represented. History enters into the curriculum
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because history is the study of man, of his fortunes and his mis-
fortunes. Humanism also gives philosophy, particularly moral
philosophy, a more independent role in cducation, for philosophy
is the means by which a noble mind converses with its cquals,
liberates itsclf from prejudice, and discovers the dignity of great
and free idcas. Thus Greek was placed on the same or even a
higher level than Latin, for it was the language of Plato in which,
according to the humanists, both beauty and wisdom had found
their abode.

The new spirit created, at least al some places, a more friendly
atmosphere between teacher and pupil. Unfortunately, the most
lovable of the early humanists, Vittorino da Feltre (1378-1446),
left no written work bchind him. He conducted an academy at
Mantua where mind and body, classical studies and Christian
piety, free self-expression of the child, and character training must
have been harmonized to an unusual degree.! No wonder that the
German humanist and cducator, Jakob Wimpheling (1430 1528),
looked with a mixture of envy and admiration at the spread of
a new life in the schools beyond the Alps. In one of his wrilings
he says:

There were in Germany learned and famous men, before any-
body thought of Alexander.? And now we see that the wise Ttalians
no longer teach according to his method. Thev acquaint their
children as quickly as possible with the fundamentals of grammar,
just as much as is necessary for connecting words properly. Then
they lead the students to read the poets, orators, and historians.
Thus they make them acquainted with the particular quality of
the Latin tongue, its pleasing clegance, its special modes of ex-
pression, the beauty and richness of its style, its logical con-

1CE. William Harrison Woodward, Vittorino da Feltre and Other Humanist Educa-
tors. The Macmiilan Company, New York, 1905.

By Alexander is meant Alexander Gallus de Villa Dei, who (ea. 1118) published
the Doctrinale Puerorum, a Latin Grammar for boys in poetic form, based on the
old and widely used Ars Grammatica by Donatus, & teacher of grammar in the mid-
dle of the fourth century st Rome. Alexander's Doctrinale explained grummar
* philosophically” according to a method which forced the pupil to memorize with-
out leading him to actual skill in the handling of Latin.
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sistency, the meaning of difficult terms, and the art of convincing
others. So the sons of the Italians soon acquire the capacity of
following lectures about secular and ecclesiastical law and about
the Scriptures, and often they eanter into legal practice in an age
in which my poor compatriots still argue about the vocative case,
the five figures, the tricks in apposition, and the genitive casc and
all the other absurdities of Alexander’s grammatical poem—as if
this poor picce of work really deserved to be called **a poem.” The
same young men, if guided by cfficient teachers, could have re-
ceived the poet's laurel or the doctor’s eap, yet after ten or fifteen
vears of study they have no other answer to the question as to what
they have learned but “the two parts of the Alexander.” So it
happens that most of our compatriots running around with the
degree of Master of Philosophy or the Seven Liberal Arts are in-
capable of conversing in Latin with cducated people, or writing a
Latin letter, or of composing a Latin poem. Nor can they tell a
story or cxplain the shortest part of the mass, the so-called
“eolleet™.!

We have to grant that the humanists made a good stride forward
in the methods of teaching. Their own coneept of personality,
combined with their cagerness to apply the ripe cducational prin-
ciples of late Antiquity, created a new enthusiasm in teaching. To
a degree, it approached modern attitudes in its tendeney to under-
stand learning as a mode of familiarizing the young with the
authority of the past and also as a way toward a richer personal
life. But it was the tragedy of Humanism that the professional
educators among its representatives were overwhelmed by their
admiration for Homer, Cicero, and Vergil, and especially for their
pedagogical master Quintilian. Perhaps European higher educa-
tion would have fared better if the zealous collector of old manu-
scripts, the humanist Andrea Poggio, had not discovered Quintili-
an’s Ars Oratoria in the cloister of St. Gall, where it had lain hidden
for several centuries.

For it was mainly due to the authority of the ancient orator that

Translated from Chap. I1I, p. 130, of Des Johannes Murmellius padagogische
Schriften, libersetzt von Joseph Freundgen (Sammlung der bedeutendsten padago-
gischen Schriften aus alter und neuer Zeit, Band 18). Paderborn, 1894, Murmellius
quotes from Wimpheling's H'eg-Wetser, Chup. XVII, Part 2.
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the masters of the Latin schools of the sixteenth and seventeenth
centuries, and even those of later periods, buried the originality of
many a youth in the grave of formalism. They placed Eloquentia
(even in a foreign language) on the throne and forbade the use of
any phrase that could not be found in one of the acknowledged
Roman writers. In this way they condemned their beloved Latin
to change from a living language, which to a degree it had been
in the Middle Ages, into a dead one.

In his treatise On the Education of Youth, addressed to Ladislaus,
the young king of Hungary and Bohemia, Aenea Sylvio recom-
mends to the young prince the reading of history because of its
importance for the interpretation of the present and for the acqui-
sition of practical wisdom. But he warns him in the same breath
against reading the chronicles of his own country, for they are,
according to the humanist’s judgment, without the necessary ora-
torical elegance and are written by uneducated authors. One must
wonder that he considers it advisable for a prince to know the
languages spoken in his own territory. Some humanists, in a cruel
misconception of the emotional factor in the life of a child and his
family, went so far as to advise parents to speak only Latin with
their children. Sometimes one is inclined to question whether the
humanist emphasis on a new education has anything to do with
true ethical refinement. To give only one instance: the famous
Maffeo Vegio, following the example of Quintilian, objects to the
cruel punishment of children. He suggests a remedy: If you are
angry with your children, and you hesitate to whip them, flog your
servants, a procedure which will frighten your own noble offspring.
As another way of education Vegio recommends that children be
taken to public executions; to see a man hanging, bleeding, or
burning may have a wholesome effect on the moral development
of a child. Executions of criminals were, to tell the truth, a kind
of public festival in earlier times, but many a simple monk of the
Middle Ages would have been horrified by the pedagogical recom-
mendations of the learned humanist Maffeo Vegio. The latter
wrote better Latin, but he was an inferior man. After perusing
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the books of minor humanist educators, stuffed with thousands of
loosely connected quotations from ancient and Christian authors
and void of all originality, even the most ardent advocate of clas-
sical studies must deplore the fate of a movement which professed
to love individuality and the independent spirit of Antiquity but
ended in imitation.

How rapidly the literature on education in this period increased is shown by a
French publication which, though referring to the sixteenth century, is nevertheless
indicative of the general growth of educational interest in the total humanist period.
It is the third volume of the Mémoires et documents scolaires of the Musée pédago-
gique, which has the title: Répertoire des ouvrages pédagogiques du zvidme sidcle, 733
pages of nothing but the titles of pedagogical books of the time, with short indica-

tions of their content. (Cf. Ludwig Wattendorff’s Montaigne, Uber die Erziehung
der Kinder, p. 23. Paderborn, 1894.)
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III. Luther

(1483-1546)

HisTORICAL INTRODUGCTION

When in 1521 Martin Luther on his journcy toward the Diet of
Worms passed through the old city of Erfurt, the humanist-minded
teachers of its famous university received him at the outskirts of
their eity. Their rector greeted him with an inspiring address, and
the famous poet of the university, Eobanus Hessus, recited a poem
in which he pictured Luther entering the eity in the graceful com-
pany of the nine muses. The allegory was a propheey of the begin-
ning of a new era rising from the co-opecration between Humanism
and Luther’s religious reform.

The day after Luther's departure from Erfurt it was not the
humanist and theological professors who joined to bring about a
new civilization, but the students who joined with the rowdices and
the dissatisfied journeymen to pillage and demolish the houses
of the clergy, cven with indulgence of the magistrate. Such riots
were repeated during the following years, with the result that not
only the Catholic clergy but also the humanist professors and the
more serious students preferred to transfer their work to other
universities. Their places were taken by young enthusiasts, sectar-
ians, and runaway friars who, according to the Protestant historian
Friedrich Paulsen,' “preached the Evangel without any admixture
of human reason.”” The university of Erfurl never recovered from
these disturbances; it lingered on for almost three centurics, then
died an inglorious death.

The rebellions of the young townspeople against a parasitic
ciergy and against the restrictions of the guild system and the
privileges of the master families were nothing but an urban parailel

*Friedrich Paulsen, Geschichic des gelehrten [nterrichts, Vol. 1, p. 197. leipzig,
1919.
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to the feuds of the small against the large vassals, and of the
peasants against the landlords in the rural areas. The humanist
movement itself was a part of the shifting cultural scene, but its
followers rode on the surf of the waves without knowing their
depth and power. Like professors of other periods, they indulged
naively in the hope that the study and writing of books would
quietly usher in the new civilization.

Only so could they deceive themselves about the real nature of
their relation to the leader of the Protestant reform, Martin Luther.
" In the comprehensive meaning of the word, Luther, too, belonged
' to the great humanist movement in that he wished to deliver man
from the fetters of medieval institutionalism and to give him his
religious birthright of a personal relation to God. Luther welcomed
also the philological achievements of the humanists and insisted on
the establishment of new philological chairs in the universities. But
he did not regard the study of Latin, Greek, and Hebrew as an
end in itself. His reason was the following:

And let us be sure of this: we shall not long preserve the gospel
without the languages. The languages are the sheath in which this
sword of the Spirit is contained.!

Nor did the kind of individualism which Luther represented foster
the feeling of rational scelf-autonomy, as the ancient had had it.
Rather, his recognition of the individual responsibility of the human
soul to God—without any compromise and aid coming from ap-
pointed institutions—revealed to him the exposure and sinfulness
of all human existence, both personal and social. He would have
ended in despair had he not found relief in the joyful experience
of salvation through faith in God’s cternal grace. This “surrender”
is not abandonment of moral and spiritual responsibility. On the
contrary, Augustinian in character, it springs from Luther’s fresh

Martin Luther: Works, in 6 vols. A.J. Holman Company, Philadelphia, 1915-
1932. Cited 1n the following as: Luther's Works. See Vol. IV, p. 114, **To the
Councilmen of All Cities in Germany That They Establish and Maintain Christian
Schools.”
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interpretation of the third chapter of Saint Paul’'s Epistle to
the Romans:

Therefore by the deed of the Law there shall no flesh be justified
in his sight: for by the Law is the knowledge of sin. Bur now the
righteousness of God without the Law is manifested, being wit-
nessed by the Law and the Prophets; even the righteousness of God
which is by faith of Jesus Christ unto all and upon all them that
believe: for there is no difference: for all have sinned, and come
short of the glory of God; being justified freely by his grace through
the redemption that is in Christ Jesus.!

But the contrast between Luther and the humanists was not
only of a religious nature. We know now that Luther was not of
so poor and humble origin as older historians reported. But his
parents certainly belonged to the common folk, and he was proud
of his origin. As a curate he suffered with his flock; and a profound
sympathy with his people is the source of his interest in publie
education, an interest entirely foreign to the large majority of the
humanists who held to Horace’s odi profanum volgus et arceo (‘I
hate and shun the vulgar crowd”).

The great document of Luther’s solicitude for his Christian fellow
men are the ninety-five theses of October 81, 1517, which opened
the battle of Protestantism in Germany. Their immediate cause
was the inconsiderate sale of indulgences by priests and monks,
organized by the great banking house of Fugger in order to give
its debtor, the archbishop of Magdeburg and Mainz, count of Bran-
denburg, an opportunity to repay his enormous debts to both the
Fuggers and the Holy See. These ninety-five theses are an educa-
tional document as much as a theological one. They are primarily
concerned with the corruption and confusion which Luther had
observed in his community as a result of the materialistic concep-
tion of salvation, shown in the shameless hawking of indulgences.
His new theology of individual grace and faith does not yet appcar
in the theses; he still acknowledges the Pope as the supreme Chris-
tian authority; hoping against hope, he expects the Holy See to

Romans 3: 20-25.
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put an end to the abuse. The main theme of the theses is expressed
in the often recurring words Docend? sunt Christiani (“‘Christians
are to be taught”).

They are to be taught that the Pope would not estimate the
purchase of indulgences as highly as real works of charity; that
through the exercise of charity a person becomes better and grows
in the grace of the Lord, but he does not become better through
indulgences—he only makes himself free from penalty. He who
sces a poor man and neglects him in order to buy indulgences does
not buy the indulgence of the Pope but the wrath of God. If a
Christian docs not possess more than he needs for the support of
his family, he ought not to cxhaust his fortune for indulgences, for
it is for his own sake that he purchases them. Even though the
Pope is greatly in need, he much prefers the prayer of the devout
to the latler’s money. If the sinner through indulgences loses the
fear of God, then the indulgences are more harmful than useful
The Pope—so Luther still chooses to explain—does not know the
trespasses of the preachers who sell indulgences; he would rather
see the Cathedral of St. Peter at Rome reduced to ashes than
build it up with the skin, the flesh, and the bones of his sheep.

There is no doubt that Luther, while writing these sentences,
did not want to break with his church. But when he saw his cause
frivolously rejected by the hierarchy, moral indignation united
with his feeling of an apostolic mission, and thus began all those
great though sad events which eventually led to the irreparable
split in modern Christendom. During his fight Luther always
showed how inseparably the two—the theologian and the edu-
cator—were united in him. And about both aspects of his work
the opinions of posterity have differed to the same extent.

In order to arrive at an bonest judgment—absolute objectivity
in such complicated matters is beyond human power—we must first
free ourselves from all prejudices and propaganda, whether they
come from the Catholic or the Protestant camp. Luther was not
a heretic and a willful destroyer of a great tradition, as children
are taught in most Catholic schools. The medieval tradition had
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already been corrupted by the hierarchy itself; when the simple
monk of Wittenberg wished to restore purity, the potentates of
the Church did not listen to him; they wished to eliminate the
prophet in the same way that they had eliminated Huss and
Savonarola. Nor did the Catholic Church before Luther represent
a united body of believers. As early as the thirteenth century the
Waldenses and the Albigenses had been slaughtered for their faith,
and the Dominican order had established courts of inquisition in
all countries of Europe to burn heretics.

On the other hand, the typical Protestant belief that everything
new, great, and enlightened in modernity is due to Luther and
other Protestant reformers is also a myth. Luther hated “the
damned pagan Aristotle,” because, according to his opinion, Aris-
totle had injected the poison of intellectual pride into the body of
the Church. The Protestant reformer would have sympathized
much more with the conservative theologians of the twelfth cen-
tury, who tried to suppress the newly discovered books of the
heathen philosopher, than with Albert the Great and Thomas
Aquinas, who fused Aristotelian thought with Christian thought.
For Luther, the scholar who attempts to think independently
without letting faith direct his mind becomes the most dangerous
enemy of himself and of mankind because he conceals his sin of
isolation from the Divine under the false claim of being the high
priest of verity.

The scholastics belicved it to be their duty to interpret, by
means of Aristotelian logic, the Christian tradition as laid down
not only by Christ and the Apostles but also by the Fathers and
the councils of the Church. Luther rejected this position. For
him the Bible, and exclusively the Bible, was The Word which, in
order to be understood, required first of all personal inspiration.
Seen from the vantage point of history, Luther’s theology contains
nothing essentially new. To be sure, he did not lack in religious
ideas of his own, but they can be found before him: in the theology
of St. Augustine, with his concept of grace and faith as expressed
in his work De Spiritu et Litera (*‘On the Spirit and the Letter”),
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and in mystics like Johannes Tauler, whose sermons were praised
by Luther as products of a “pure and sound theology.”

Even Luther’s translation of the Bible is one of many in his era,
for all the great sectarian movements insisted on giving their ad-
herents the Evangel in their native tongue.

But the search for predecessors and influences does justice to
Luther no more than to any other great man; they all have their
predecessors. The merit and originality of the genius lies in his
ability to lift new ideas, half dormant and half awake, from the
twilight of man’s mind into the clear rays of consciousness, to re-
veal to a generation Lheir specific historical mission, and so to guide
them from exhausted fields toward new pastures of history.

Here we have the answer to the Catholic-Protestant controversy.
Luther is not the willful destroyer of an old great tradition. On
the contrary, the medieval chord vibrated more strongly in him
than in many humanists. Nor is he the originator of our modern
civilization, with its freedom of thought and rescarch. But the
trend toward more personal and immediate relations of man to
God and the world, which we discovered as the underlying dynamie
of the Renaissance, found in him its most powerful religious agent.
This is his historical significance.

Incomplete and, in a way, narrow though the religious individ-
ualism of Luther or of such men as Calvin and Zwingli was, it dug
new wells of personal spiritual vitality. No doubt the simple Ger-
man, Swiss, Dutch, English, and Scotch farmers were far below the
intellectual level of an educated Thomist, and there was no eccle-
siastical grandeur about them when they read the Bible with their
family in long winter nights. From a scientific or even from a nor-
mal psychological point of view, their conversations about grace
and damnation, heaven and hell-fire, were perhaps more super-
stitious than learned theological discussions, albeit these simple

Luther's Correspondence and Other Conteraporary Letters, translated and edited by
Preserved Smith. 2 vols. Vol. I, pp. 46—48: ' Luther to Spalatin, Dec. 14, 1516,”
p. 48: “*If you delight in reading pure and sound theology, like that of the earliest

age, and in German, read the sermouns of Juhn Tauler.,” United Lutheran Publica-
tion House, Philadelphia, 1013-1918.
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Protestants certainly took religion more seriously than did many
a pope of the Renaissance. In addition, they had the proud feeling
of reading their Bible with the same divine right as any cardinal
in Rome or any professor at the Sorbonne, at Oxford, or at Witten-
berg. The kind of inwardness arising from this private lay-thcology
motivated people to speculate about general human and philo-
sophical problems. Early Protestant Pietism, one could say, laid
the spiritual foundation for the great rationalist and idealist
philosophies of the eighteenth century, just as medicval alchemy
paved the way for the laboratory work of the modern chemist.
Light cannot come without the preceding struggle of dawn.

Another factor contributing to the vitality of Protestantism was
its relation to democratic development. In cvery country the Prot-
estant movement was accompanied by social revolutions: by the
socialist upheavals and manifestos of the German farmers, by
the wars and hopes of the Cromwellian army, by the founda-
tion of democratic communities in Swilzerland and New England,
and by the heroic fights against political and religious suppres-
sion in Holland. Even where these democratic tendencics were
quenched, as they were with the help of Luther himself in Germany
and partly also in the England of Cromwell, their seeds waited
to sprout forth in new forms under more favorable conditions.
Nothing for which people have shed their blood remains without
its consequences. To what extent even new economic forces were
released by the new Protestant ethics of immediacy is difficult to
say, though such a relationship is not unlikely.!

But what may have stimulated the Protestant countries most
was the increase in mettle which always springs from changes and
decisions in individuals as well as in peoples. Protestantism meant
more than a merely spiritual transformation. For Henry VIII of
England it was no spiritual experience at all, but a matter of politi-

18ee Max Weber, The Protestant Ethic and the Spirit of Capitalism, translated by
Talcott Parsons, with a Foreword by R. II. Tawney (Charles Seribner's Sons, New
York, 1930); and Richard Henry Tawney, Religion and the Rise of Capitalism; a
Historiocal Study (Harcouri, Brace and Company, New York, 1928).
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cal expediency, and things were not essentially different in some
parts of Germany. But it always involved the severance from
public and private life of all the thousands of ecclesiastical institu-
tions which had given their particular character to medieval soci-
cty. The Catholic Church, with its priesthood and manifold orders,
had offered shelter and carcer to the scions of the aristocracy, the
learned sons of the common people, and every kind of broken
existence which conccaled its incapacity for normal life by entering
a monastery. All the great works of charily had been done under
the auspices of the Church, and most schools, from the primary
grades to the universities, were chartered and supported by the
priesthood. But it was not only the Church that changed; medie-
val decentralized feudalism was superseded at the same time by
absolutism. This meant a reorganization of the social order, with
all the new challenges, duties, and adjustments that ensue from
such an event.

Lurner as EpuvcaTtor

One of the public activities most deeply affected by this change
was education. It had, so far, been mainly handled by the Church,
though during the later part of the Middle Ages princes, city magis-
trates, guilds, and minor vassals had taken an interest in it, an
interest not always welcomed by the rather jealous ecclesiastical
authoritics. School structure and school control, as well as the
curriculum, became an object of discord, for the merchants and
guild masters in the cities were dissatisfied with the unpractical
education of their sons. The first signs of vocational education
appeared now in the cities, as they had already shown in the mili-
tary education of the knights. The humanists and the Reformation
gave the death blow to Catholic supremacy in educational matters.
Naturally, there followed a state of disorder in the school system,
as is always the case when old forms break down and a new order
has not yet been found. And as the trend was from decentraliza-
tion to centralization, nothing was more natural for the Protestant
reformers than to appeal Lo the governments of states and cities
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to reorganize their schools and use them as a foundation of a stable
Protestant society.

Here we have the reason for Luther’s two famous epistles:! “An
Open Letter to the Christian Nobility of the German Nation Con-
cerning the Reform of the Christian Estate” (An den christlichen
Adel deutscher Nation von des christlichen Standes Besserung, 1520)
and “To the Councilmen of All Cities in Germany That They
Establish and Maintain Christian Schools” (An die Ratsherrn aller
Staedte deutschen Lands, dass sie christliche Schulen aufrichten und
halten sollen, 1524).

One could venture the statement that Luther was more advanced

tbeyond medievalism in his educational views than in his theology.
According to him, it is the meaning and the aim of education to
lead the young toward that degree of piety and understanding of
the social obligations which will render a Christian community
possible. Such a community can be built up only by citizens who
know and obey the word of God, and who respect human dignity
in themsclves and others.
"I‘he teacher ought not to be the flogger: he is not simply the
appointee of a school board but the holder of 4 sacred office. Hum-
ble though his work is, he does it in the name of God and as the
trustee of the community. But the teacher can sprcad the Chris-
tian spirit among the people only if there exists an obligatory and
universal school system. Thus Luther advances the idea of the
responsibility of the secular authorities for maintaining and super-
vising the public system. God bas established them to see to it
that a Christian life becomes possible, and this can be done only
by dint of protecting religious life and education.

In a letter to Margrave George of Brandenburg, Luther develops
a plan which reminds us of Thomas Jefferson’s famous plan to
combine public education with the task of national sclection:

It is well that in all towns and villages good primary schools
should be established out of which could be picked and chosen

Luther's Works, Vol. I, pp. 61-1684; Vol. IV, pp. 103-130,
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those who are fit for the universities, out of which then the men
can be taken who are to serve your land and people. If the towns
or their citizens cannot do this, then it would be well to establish
new stipends for the support of a few bright fellows in the deserted
monasteries, 8o that every town might have one to two students.
In the course of time, when the common people see that their sons
can become pastors and preachers, and get other offices, many of
those who now think that a scholar cannot get a living will again
keep their sons in school.l /

In the elementary schools every child is to be taught the three
R’s and, as the first introduction to Christianity, the Catechism
which Luther himself had prepared for the use of the Protestant
community. Apparcently the reformer expected these schools to in-
struct the pupils also in the elements of Latin; in his time almost
all scientific and professional and the largest part of the general
cultural tradition was expressed in that language.

According to Luther, the Christian endowed with faith in the
grace of God does “all things gaily and freely”; and as this be-
comes easier in a healthy mind and body, education has to take
care not only of the religious and intellectual but of the total
physical and emotional development of the child. Like Plato,
Luther attributes to music a particular influence on the cultivation
of our emotions.

I always loved music: who so has skill in this art, is of a good
temperament, fitted for all things. We must teach music in schools;
a schoolmaster ought to have skill in music, or I would not regard
him, neither should we ordain young men as preachers, unless they
have well exercised in music. . . . Music is one of the best arts; the
notes give life to the text, it expels melancholy, as we see in King
Saul. Kings and princes ought to maintain music, for great po-
tentates and rulers should protect good and liberal arts and laws;
though private pcople have desire thereunto and love it, yet their
ability is not adequate. We read in the Bible that the good and
godly kings maintained and paid singers. Music is the best solace

Luther's Correspondence and Other Contemporary Letters, translated and edited
by Preswerved Smith, Vol. I, pp. 487-488. United Lutheran Publication House,
Philndelphia, 1913-1918.
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for a sad and sorrowful mind; by it the heart is refreshed and
settled again in peace.!

Music is a fair, noble gift of God, next to theology. I would not
change my little knowledge of music for a great deal. Youths
should be trained in this art, for it makes fine, clever people.?

The curriculum which Luther proposes for the more advanced
school types resembles that of the humanists in its emphasis on

ncient languages. Yet the classical studies are for him only of
subsidiary value. He wanted not Humanism but rel igio@ he wanted
not an artificial culture but a Christian people with learned men
among them capable of interpreting the great documents and lift-
ing hearts upward.

The “poets and orators™ are useful in that they enable the stu-
dent to learn the languages necessary for the study of Christianity
more pleasantly than would be possible by means of unimaginative
grammars. In a letter of the year 1523 Luther trics to reassure the
humanist Eobanus Hessus, who had expressed the fear of many of
his colleagues that the new theology might make the Germans
“more barbarous in letters” than they ever had been. But even
here the absolutely Christ-centered philosophy of the reformer be-
comes evident. “Certainly it is my desire,” he says, “that there
shall be as many poets and rhetoricians as possible,” but not for
the sake of Latin poetry or rhetories. Rather, by these studices,
as by no other means, pcople are wonderfully fitted for the grasp-
ing of sacred truth and for handling it skillfully and happily.”
This merely assistant role of the expressive arts is certainly not
what the admirers of Cicero and Quintilian had dreamed of.

Yet this rather perfunctory treatment of humanist poetry comes
from a man who was the author of some of our most beautiful

IMartin Luther: Table Talk, translated and edited by William Ilazlitt, pp. 340-
841. H. G. Bohn, London, 1875.

*Conversations with Luther; Selections from Recently Published Sources of the Table
Tqlk, translated and edited by Preserved Smith and Herbert Percival Gallinger,
p. 99. The Pilgrim Press, London, 1915.

3CI. **To the Councilmen,” etc., in Luther’s Works, Vol. 1V, pp. 126, 128, and
129, treating on books and libraries.
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religious hymns, though he considered himself only an amateur.
His hymn “A Mighty Fortress Is Our God” (Eine feste Burg ist
unser Gott)! still helps people to defy all earthly fear and to raise
their souls to the Absolute, while the Latin poems of the humanists
are buried in our libraries. When a man has poetry and music
flowing out of the abundance of a great and simple heart, what else
can he do but leave their stilted verses to the humanists? They
wrote their hexameters in a foreign tongue, not in the vernacular;
they imitated foreign models; their forging and hammering could
never serve as a genuine relief and release for an excited soul; and
they addressed princes and scholars, not the people. This was not
poetry, according to Luther’s heart.

But like the humanists, Luther thoroughly condemns the me-
dieval methods of teaching and learning. It is difficult to find more
insulting terms than thosc used by him in his attacks on the train-
ing which was habitual in the monkish schools. In his letter “To
the Councilmen™ Luther also agrees with the humanists’ emphasis
on history and with their doctrine that instruction should be re-
lated more closely to life.

. . . the stupid, useless and harmful books of the monks Cathol-
icon, Florista, Graceista, Labyrinth, Dormi secure [names of Latin
grammars and anthologies], and the like ass’'s dung, were intro-
duced by the devil. Consequently the Latin language became cor-
rupted and there remained nowhere a decent school, course of
instruction, or method of study. . . . Was it not a cruel misfortune
that a boy was obliged heretofore to study twenty years and more,
only to learn enough bad Latin to become a priest and read mass?
Whoever got as far as this was counted blessed. Blessed was the
mother that bore such a child! And yet he remained all his life a
poor ignoramus, fit neither to cackle nor to lay eggs.?

Through all his educational writings there goes a trend toward
connccting the school with a man’s calling. Therefore he includes
the adult in his educational scheme; libraries ought to be estab-

ICE. Luther's Hymns, edited by James F. Lambert, with an Introduction by John

A. W. Haa«, United Lutheran Publication House, Philadelphia, 1917,
tLuther's Works, Vol. IV, pp. 126 {.
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lished to give people an opportunity to read good books and to
inform themselves about God, nature, and their nation. But like
his contemporaries, and like many modern professors, he was un-
aware how bookish were the books he wrote and recommended for
use in the classroom. Fortunately there existed in his time a well-
ordered system of apprenticeship; children lived in a world of handi-
craft and concreteness. Even though teachers employed nothing
but books, and in between the rod, the upbringing of youth was
not so bookish as we may think.

Rarely in history have educational programs had such a practical
effect as Luther’s had. That the majority of the German princes
adopted Protestantism primarily for reason of religion may be fair-
ly doubted. It was, with most of them, a mixture of political and
religious interests. However, many of them understood the neces-
sity of reform in the school system of their country and issued
exemplary school regulations which laid the groundwork for the
most comprehensive popular school system to exist in any country
up to the end of the nincteenth century.

On the other hand, there can be no doubt that Luther increased
the influence of the State and the ruling caste on Church and edu-
cation to a degree that worked against the very nature of the idea
of Protestantism as a movement of frcedom of individual con-
science. Consequently, there has always been, especially in Ger-
many, an ardent discussion about Luther’s opinion concerning the
interference of government with cultural and educational affairs.

Such a discussion must be based mainly on his treatise “Secular
Authority: To What Extent It Should Be Obeyed™ (Von weltlicher
Obrigkeit, wie weit man thr Gehorsam schuldig sei, 1523)." Here
Luther draws a clear distinction between Christian ethics, with its
demand for love, brotherhood, and purity, and politics, with its
external laws, intrigues, wars, and conquest. If we all were Chris-
tians and lived in the spirit of Christ, we would not need the State
at all. We have to tolerate and obey it as one of the many limita-
tions of freedom brought about by our sinfulness. There is, from

Luther's Works, Vol. I1I, pp. 228-278.
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Luther’s point of view, only one means through which the State
can bridge the gap between politics and Christianity—that is, to
protect those who want to live according to the Gospel and to help
them to educate their children.

Unfortunately, Luther’s stress on the social duties of the State
remained within the concepts of benevolent patriarchal absolut-
ism. Enlightened princes were the most Luther and his contem-
poraries could hope for. In addition, the Reformation was almost
nipped in the bud by revolutions of social and religious character
which—like the revolts of the peasants and of the Anabaptists—
derived their political claims from the Protestant interpretation of
the Gospel. This experience caused Luther to reject all violent
application of Christian equality to politics. The tone and content
of his manifesto against the rebellious farmers! remain the darkest
shadows in the life of the reformer, even for those who fully grant
him the right to protect his own movement from the suspicion of
attempting to undermine the political order.

However, Luther cannot be called an advocate of the kind of
absolutism that was represented later by Louis XIV of France or
the modern 1otalitarian dictators. He never conceded to the State
the right to use its authority without acknowledging its respon-
sibility to a divine authority greater than all governments. The
spiritual Kingdom of God was of higher rank than all earthly king-
doms. This ideal Kingdom tolerates no despots; nobody can take
away from man his ultimate responsibility to God. Only in God
and through God is man free. Not what a person *‘does” consti-
tutes his intrinsic value, but what he “is,” though his being will
always interact with his doing, and the value of both his character
and his deeds will depend on whether “he is iIn God and God in
him.”? Thus Luther’s individualism is, on the one hand, against
all usurpation of the divine rights of man by governments. On the

1“Aguainst the Robhing and Murdering Hordes of Peasants” (Bider die rdu-
berischen und morderischen Rotten der Bauern, 1525). Cf. Luther's Works, Vol. IV,
pp. UB-254.

1A Trentise on Christian Liberty” (Von der Freiheit eines Christenmenschen,
1520). 1. Luther’s Works, Vol. 11, pp. 312-848.
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other hand, it is not one of laissez faire, laissez aller; it is religious.
Here again Luther is not original. But the historical merit of such
writings of Luther as his treatise “On Christian Liberty” (Von der
Fretheit eines Chrisienmenschen, 1520)1 or “On Good Works” (Von
den guten Werken, 1520)? lies in the revival of the idea of inward-
ness, as standing against the medicval institutionalism of the
Church. Later this idea of Christian liberty finds its philosophical
expression in Locke’s writings on government and on tolerance, and
in Kant's classical postulate that the human person must never
be used as a means for external purposes, but always be respected
as an end in himself.

The ethics of inwardness, as expressed by Luther and the Ger-
man idealists, diverges in degree from the pragmatism inherent in
the Greek concept of virtue, or areté, as explained in the section
on Plato. In cach of the two, in the Greek as well as in Luther’s
ethics, there lurks danger. The Greek concept, if carried to the
extreme and isolated from the idea of logos, would raise the criterion
of fitness and effect above all others, as a certain type of modern
utilitarianism really does. On the other hand, the individualistic
mystical idea of inwardnecss, if separated from the totality of Chris-
tian faith, can lead to a divorce of intention or “mindedness™ from
action and scrve as a pretext for withdrawal from social responsi-
bilities in this erring and sinful world. The result would be split
personalities and political indifference. The history of Christianity
offers many instances of such indulgence, unfortunately, not only
in Lutheran Protestantism but in all periods of Christian history
and in all churches.

Considering Luther himsclf, his own fight against the hicrarchy
is sufficient evidence of his conviction of a necessary unity between
the human soul and human action. Take his famous letter to Pope
Leo X. It was intended to serve as an apology. Indeed, it shows,
at the beginning, all the possible humility of a subordinate pricst
toward the highest dignitary of the Church. But then the modest

Ubidem.

2Luther’s Works, Vol. 1, pp. 184-285.
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little monk tells Christ’s representative on earth to his face that
he holds the Holy City to be a “pool of sin” and a ““den of thieves.”

Wherefore, most excellent Leo, I pray thee, after I have by this
letter vindicated myself, give me a hearing, and believe that I have
never thought evil of thy person. . . . In all things elsc T will yield
to any man whatsoever: To give up or to deny the Word I have
neither the power nor the will. If any man thinks otherwise of me,
or has understood my words differently, he does not think aright,
nor has he understood what 1 have really said.

But thy See, which is called the Roman Curia, and of which
neither thou nor any man can deny that it is more corrupt than
any Babylon or Sodom cver was. . . .1

The lctter continues in an even more offensive tone.

This is certainly not the way to rcconcile a world power. But
it shows the irrevocable moral urge and greatness which alone are
able to change the world, and which only few men possess in many
generations.

1See ' Letter to Pope Leo X,” in Luther's Works, Vol. 11, pp. 301-311.
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IV. Erasmus of Rotterdam
(ca. 1466~1536)

HisToRICAL INTRODUCTION

The Dutchman Erasmus of Rotterdam was considered the um-
pire in matters theological by all intellectuals at the beginning of
the sixteenth-century. His influence reached from England to Italy
and from Spain to Hungary and Poland. He and Luther were first
belicved to be companions in the common cause of ecclesiastical
reform. Yet later they became bitter enemies, because they repre-
sented two fundamental contrasts in human attitude. Luther draws
on metaphysical sources of life which kindle in a person the fire
of a missionary, the disdain of death and danger, and the courage of
a fighter who must win his battle irrespective of what may come
later. The center of Erasmus’ personality, on the other hand, is
the intellect. This does not mean that Erasmus is one of these
narrow talents in whom the functions of the brain have absorbed
all the other qualities we expect from a fully developed personality.
His intellect is nourished by an emphatic moral sense, an intense—
though more sensitive than vigorous—emotional life, an unusual
humor, and a vivid desire for form and beauty. Nevertheless, it
is primarily through reason that his talent expresses itself.

Compare the many portraits of Luther and Erasmus which great
artists of the time, such as Albrecht Diirer, Hans Holbein, Lucas
Cranach, and Quentin Matsys, have left us. We see the heavy
head of Luther, with its powerful cheek bones and its fat neck
which forms an almost straight line between the nape and the slop-
ing shoulders. The forehead is relatively small in comparison with
the other features; and one has almost the impression of a pyramid
ascending from the shoulder blades toward the vertex. Nose and
jaw are fleshy and plump. Everything contrives to indicate the
robust, choleric, and rustic character of a man who rebelled against
the unnaturalness of celibacy; who liked a good table with jovial
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friends, but who also had hours of deepest melancholy: who was
utterly intemperate in the use of invective against his enemies; and
who did not succumb in a life of continual fighting and excitement.
But bencath high-arched and long brows there lie eyes which
strangely combine the visionary glance of the prophet with the
realism of the statesman. If one looks longer, he discovers deep
curves at the sides of the fleshy nose which indicate inner vibration
and nervousness, and a mouth which is both ascetic and aggressive,
mild and severe, full of love and full of suffering. And over all this
one detects an aura of simple faith which gencrally we find only
in the faces of children. What a storm of contrasts must have
blown through this man’s soul, and how gratefully must he have
felt the peace in the surrender of the soul to the miraculous grace
of God.

The portrails of Erasmus, on the other hand, show a regular,
noble, and delicate face. The portrait of 1517 by Quentin Matsys
in the Palazzo Corsini emphasizes this aspect to such an extent that
it is difficult to find the sign of greatness in it. It shows clear eyes,
a regular Nordic nose, a mouth with thin, straight lips, evidences
of an astute intellect and a sort of speculative melancholy, but no
sure sign of genius. However, one of the portraits of Erasmus made
by Albrecht Diirer shows the genius of both the sitter and the
painter. The eyes are half closed and observing, as if a connoisseur
examined an art picce. The nose is less Nordic than in Matsys's
painting, but much finer, as if sampling the air. The mouth is
tightly closed, as in all portraits of Erasmus; one is in doubt
whether the slight contraction of the muscles at the corners indi-
cates a smile or disdain. This man has certainly the qualities of
an expert philologist and editor, of a sagacious thinker, and of a
dangerous satirist. There is also a touch of hypochondria in this
face; at least it shows no natural physical strength. The disci-
pline we feel in it is entirely spiritual and intellectual, not that of
a sportsman. Yet, with all the intellectuality, these features betray
the kindness of a wisdom to which nihil humani alienum est. And
if one scnses something primitive and childlike in Luther, one has
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the feeling that the scholar of Rotterdam, in spite of his refined
intellectualism, could take a child on his knee and change the sar-
castic smile on his face to one of love and tenderness. But however
many traits we may discover in Diirer’s Erasmus, one thing is not
to be found—the enormous tension between brute animality and
prophetic transcendentalism which we see in Luther. Therefore
these two men could go together as long as they fought the cor-
ruption and backwardness of the Catholic hicrarchy; but since
Luther fought with the passion of a prophet and Erasmus as a wise
rationalist, they were bound to separate later.

The contrast between Luther and Erasmus appears wherever
they worked with or against each other. Luther, in spite of a cer-
tain appreciation of Antiquity, emphasizes the fundamental con-
trast between the ancient and the Christian world, and throws the
ancient poets overboard when they might do harm to religious
devotion. For Erasmus the goal of culture is the union of Antiquity
and Christianity. This union, in his opinion, would resolve the
conflict between reason and faith, work and grace, revelation and
inquiry, self-assertion and authority. For Luther history and phi-
losophy are great sources of information about human affairs, but
there is only one thing sacred, the Christian Revclation. To call
Jesus’ teaching “philosophy”” would have heen an offense to Luther.
Erasmus speaks of the “philosophy of Christ™ as the greatest and
most divine, to be sure, but mentions also the philosophies of Plato,
Aristotle, Cicero, and Saint Augustine. In other words, Erasmus he-
lieves there are several possible acts through which God or the
Spirit can communicate with man.

For Luther the Bible was a document of absolutely supernatural
revelation. To subject it to autonomous inquiry meant for him the
climax of arrogance, though, through fostering philological research
in the domain of sacred letters, he unintentionally contributed to
the critical theology. Erasmus had not yet advanced far enough
to apply modern historical criticism to the Bible, but the idea as
such was not foreign to him. Together with such men as the Italian
philosopher Pico della Mirandola and the French philologist Lefévre

132



d'Etaples, Erasmus differentiated the true meaning of the Bible
from its merely historical form. “The gospel bath her flesh, she
hath also her spirit,” he says in the Enchiridion Militis Christiani.!
Medieval theologians had alrcady interpreted the Seriptures “alle-
gorically,” thus allowing for the most arbitrary speculations. Eras-
mus’ symbolism is on a much higher level. It is penetration through
the merely accidental vestment of a biblical statement with the
purpose of discovering its essential idea.

The story of the Fall, for example, is for him not a reality but
the mythical symbol of the curse of imperfection laid upon man.
This interpretation, if carried to its logical end, would have de-
stroyed the traditional Christology, which explains the coming of
the Savior as an act of God’s mereiful decision to relieve the human
race from the eternal consequence of Adam’s disobedience.

Erasmus’ theological controversies with Luther dwell on too
transcendent problems to offer valid criteria for deciding which of
the contestants is right. In the controversy on the freedom or
bondage of will, Luther, in his defense of the bondage of will, was
certainly more consistent than his adversary.? Yet, generally speak-
ing, Erasmus appcals to most modern men more strongly than do
most of his theological contemporaries when he says that Summa
nostrae religionis pur est et unanimitas? that is, ““The sum of our
religion is not to be found in one or the other dogma, but is peace
and concord.” Erasmus seems to us more rational when he rejects
the theory of predestination and gives every man a chance to come
to Christ, when throughout his lifetime he attacks the identifica-
tion of religion and hierarchy as the central evil in Christendom,
and when he declares mechanical routine in the office of the clergy

K rasmus of Rotterdamn: .4 Book Called in Latin Enchiridion Militis Christiani
and in English The Manual of the Christian Knight, p. 149. Methuen and Company,
London, 1905. Cited in the following as: Enchiridion.

2Luther's standpoint must not be confused with modern determinism, which is
based on entirely different premises. Luther denics free will with reference to
(tod’s omnipotence and Adam’s fall,

esiderius Erasmus: Opera Omnia, cura J. Clerici, in 10 vols. Lugd. Bat,,
1703-1708. Cited in the following as: Opera. Sce Vol. I1I, p. 694, ** Epist. DCXIII,
Jun. 5, 1522.”
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to be the main danger to the spirit of love and rcligious edifica-
tion. As a matter of fact, modern Protestantism has increasingly
acknowledged Erasmus as one of the forerunners of liberal theology,
in spite of his opposition to Luther.

If it is the application of the critical intellect which distinguishes
the modern mind from medievalism, then Erasmus, through intro-
ducing eriticism, comparison, tolcrance, and historicism into theol-
ogy, has shown himself much more modern than Luther or Calvin.

On the other hand, it was this very same rationalism which—
paradoxically enough—kept the liberal Dutchman eventually on
the side of the traditional church. However much he attacked the
vices of the clergy, ridiculed the futile disputations of the scholas-
tics, and felt the dawn of a new period, he hoped it would be a
rational and a liberal era. With disgust he obscrved the irration-
alism of the Protestant preachers, iconoclasts, and rioting masscs
who followed in the wake of the new movement. So he was, after
all, inclined to condone much of the luxury and paganism of the
Renaissance popes. In questions of research and culture they had
been more broad-minded than the average Catholic or Protestant.

Erasmus and Luther were in Rome at almost the same time—
Erasmus in 1509, Luther in 1511. They probably saw very similar
things: the venality of the higher clergy, the idolatry practiced
with relics of the most spurious nature, the bullfights performed
under papal protection, the blasphemies of celebrated humanist
priests, and the presence of a considerable number of demimon-
daines. But whereas Luther never overcame the shock, Erasmus,
a few years after his visit, wrote to a friend:

Had I not torn myself from Rome, 1 could never have resolved
to leave. There one enjoys sweet liberty, rich libraries, the charm-
ing friendship of writers and scholars, and the sight of antique
monuments. I was honored by the socicty of eminent prelates, so
that I cannot conceive of a greater pleasure than to return to this
city.!

Preserved Smith, Erasmus: A Study of His Life, 1deals and Place in History,

p. 115. Harper and Prothers, New York, 1923. Cited in the following as: Smith’s
Evasmua,
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There is also a letter from Erasmus to Pope Leo X of the House
of Medici, one of the great representatives of Renaissance paganism
within the hierarchy. This letter is painful reading, even if one
takes into account the dignity of the addressee and the customary
flattery in humanist letters:

If your greatness is considered, most blessed Father, there is no
sovereign so high but must feel some awe in addressing you. But
the singular benignity of your character, which is not proclaimed
by the general voice of the world, but reflected in your features and
demeanor, and of which I had some taste in private intercourse
when I was at Rome, inspires so much confidence, that even an in-
dividual of the humblest rank like myself does not hesitate to
intrude a letter upon your Holiness. Would that I were permitted
to throw myself on my knees before you, and kiss those truly
blessed feet. T sece and hear, how in every part of the Christian
world the highest as well as the lowest are congratulating them-
selves on the elevation of such a Prince.! This especially because
the House of Medici, to which the world owed also you, Pope Leo,
has always fostered and honored men eminent through their sin-
cerity and erudition. As from the Trojan horse there have come
from your family within a few years excellent masters in all arts,
so many Ciceros, Vergils, Platos, and Hieronymi, that this alone
should encourage all lovers of the arts to hope that you, Pope Leo,
have been given to the world by divine providence, that under you
all excellent virtues and all liberal arts will thrive anew.?

But reading ahead. onc becomes somewhat reconciled when
noticing that the letter was written in order to interest the Pope
in the new critical edition of the works of Saint Jerome and in the
fate of the German scholars whose philological diligence had made
the new edition possible. Among the men mentioned in Erasmus’
letter is the famous humanist Reuchlin. When Erasmus wrote
the letter, Reuchlin was on trial before the Inquisition in Rome

VThe Epistles of Erasmus, from His Earliest Letters to His Fifty-first Year, Arranged
tn Order of Time, English translations by Francis Morgan Nichols. 3 vols. Long-~
mans, Green and Company, New York, 1901-1918, See Vol. 1, p. 198, ‘'Epistle
323." Cf. also Opus Epistolarum Des. Erasmi Rolterodami, denuo recognitum per
P.S. Allen et H. M. Allen. 10 vols. Oxford University Press, New York, 1806-1941.

Cited in the following as: Allen edition.
TThe lust two sentences are translated by the author
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because of his defense of Jewish literature against the attacks of
the Jewish convert Pfefferkorn. Did Erasmus include all the flat-
tery in his letter to save his friend? It is true that the scholar of
Rotterdam was sometimes too much of a diplomat, at lcast for such
a man as Luther, but it was always in the interest of peace and
culture. Much as he hated radicalism in religion and thought,
because it excluded reasoning and toleration, he equally hated war
and used every opportunity to display its barbaric naturec.

The deepest reason why a man of Erasmus’ character failed to
gather his contemporaries behind him can be found in his letter
to Richard Pace:

Would that some deus ex machina might make a happy ending
for this drama so inauspiciously begun by Luther! He himsclf
gives his enemies the dart by which they transfix him, and acts as
if he did not wish to be saved, though frequently warned by me
and by his friends to tone down the sharpness of his style. . . . I
cannot sufficiently wonder at the spirit in which he has writien.
Certainly he has loaded the cultivators of literature with heavy
odium. Many of his teachings and admonitions were splendid, but
would that he had not viliated those good things by mixing in-
tolerable evils! If he had written all things piously, yet I should
not have courage to risk my life for the truth. All men have not
strength for martyrdom. I fear lest, if any tumult should arise, 1
should imitate Peter [in denying the Lord]. I follow the just de-
crees of popes and emperors because it is right; I endure the evil
laws because it is safe. I think this is allowable to good men, if
they have no hope of successful resistance.!

Was it cowardice which brought about this lack of decision in
Erasmus’ soul? No, the tragedy goes deeper.

Erasmus was born in Holland, then a province of the Holy Ro-
man Empire of the German Nation and not yet grown toward
national independence in spite of its great wealth and admirable
culture. It contained two national languages and traditions, Ger-
man and French. Erasmus himself was of German stock and spoke
in his early letters often and with pride of “my Germany,” but the

1Smith’s Erasmus, p. 243. Allen edition, ** Epistle 1218, July 3, 1521,
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Reformation filled him with disgust. He confessed in a letter to
Duke Gceorge of Saxony (September 3, 1522),! “I am unfamiliar
with the German language.” He probably knew only Dutch, but
made very little use of it after his fourteenth year. Only in the
last minutes of his life when, struggling with death, he raised his
voice to the Lord did he utter Liebe God (““Dear God”) in the Low
German he had spoken as a child when his lonely mother taught
him to pray. On the threshold of eternity his inner voice broke
through the barrier of Greek and Latin, revealing the tragic arti-
ficiality of his kind of classicism.

Erasmus pursued his studies in Latin and Germanic countries.
But his most intimate friendship he found in England. And as is
the case with so many people from the North, the country of his
innermost longing was Italy.

He had neither fatherland nor vernacular in which to take root,
and lic had no family. His father had been pressed to take holy
orders, but before ordination he fell in love with a widow, the
daughter of a physician at Zcevenberghen, near Rotterdam. Eras-
mus was one of the two sons springing from this liaison; twice he
had to get dispensations from the Pope on account of his illegiti-
mate origin. The experiences which Erasmus had with his more
remote relatives were not dissimilar to those which his father had
had with his own kin: in order to get rid of him and his brother,
they pressed them to enter the monastery. So Erasmus became a
monk, not out of his own decision but under force: it was prob-
ably the boy's love of letters which made him yield. He despised
most of his own colleagues, and they disliked him and called him
a heretic.

Thus the Church could not become his real abode. He was not
at home in a country, nor in a family, nor in his religious order of
the Augustinian (‘anons, nor in the Church; he was at home exclu-
sively in the spiritual world of letters which had originated in
Greece, Rome, and Palestine, and which was not understood by the

YErasmus von Rotterdam: Bricfe, verdeutscht und herausgegeben von Walther
Kohler, p. 808. Leipzig, 1938. Cf. also Allen edition, *‘ Epistle 1318.”
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common man. It was certainly by virtue of the very rootlessness
of his life that he developed his deep feeling for Christ. Christ was
for him the mystical source of inner consolation, the savior of man
from unrest, and the eternal center of history. But this feeling was
enlightened and undogmatic, and it was as far from Catholic insti-
tutionalism as from Luther’s new theology.

This spiritual mooring enabled Erasmus to remain true to him-
self in spite of all conflicts and vacillations. Throughout his life he
defended his intellectual freedom. He never sold himself, not even
for the purple of a cardinal, and even on his deathbed he showed
his independence by devoting his soul to God without asking for
the customary assistance of a priest. Therefore Luther may be
right from his point of view, but he is nevertheless essentially wrong
when in one of his table talks he accuses Erasmus of sophistry,
ambiguity, and lack of seriousness.!

ErasMus as EprcaTor

Much of Erasmus’ character and thought is reflected in his edu-
cational theory. We find in it the religious and moral reformer, the
advocate of peace, the satirical critic of the follics of mankind,
the man who hopes for the reconciliation of faith and reason, the
liberal and tolerant personality endowed with a fine understanding
for human nature, the admirer of classical letters, the scholar of
the literary, not the experimental. type, and the wanderer without
a vernacular or a nation.

Whatever Erasmus wrote expressed in one way or another his
concern with a humanistic reform of Christian civilization, whether
he was dealing as a theologian with the New Testament and the
Fathers of the Church or as a philologist with the learning of an-
cient languages. In spite of all satire against the C‘hurch, his re-
ligious attitude appears in all his uttcrances. In this respect Eras-
mus definitely distinguishes himseclf, as a northern humanist, from
his sometimes cynical and paganized Italian friends. “Hencefor-

L uthers Tischreden der Mathesischen Sammlung, herausgegeben von Ernst
Kroker, p. 288. Leipzig, 1908,
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ward, . . . they that use the world must be as if they used it not™3!
in other words, those who live in this world ought to live as if they
did not need it. This finest formulation of medieval wisdom is not
a phrase in Erasmus’ mouth; it comes from his heart.

Among Erasmus’ works on education we have to distinguish a
group which aims at a general spiritual reform of Christian life, for
example, the Enchiridion Militis Christiani (1508), already men-
tioned, the first English edition of which, published in 1533, bears
the title A Booke Called in Latyn Enchiridion Militis Christiant and
in Englysche Manual of the Christen Knyght? It pictures the I'mi-
tatio Christ! as the continual eflort towards self-discipline which
alone allows us to enter into the region where man and God may
meet. Mystical influences have flown into this simple and undog-
matic presentation of Christian morality. Ignatius of Loyola, the
founder of the Jesuit order and the greatest exponent of the Ecclesia
Militans, disliked the book.? Whether or not he learned from it is
another question.

About the relationship between the State, civilization, and edu-
cation, Erasmus expresses his opinion in the Institutio Principis
Christiant (**On the Education of a Christian Prince™), 1516.¢ This
work was published only three yvears after Machiavelli’s famous
Principe (“The Prince”), which symbolizes the complete emanci-
pation of a Renaissance humanist from Christian ethics and the
enthronement of raison d*éai as the highest principle of action for
a prince. Erasmus is on the opposite side of the fence. Like all the
progressive people of his day, he considered a limited absolutist
monarchy the best form of government. In his time this form of
political organization promised, more than others, an ordered and
effectual society. But if one lays more stress on the spirit than on

1Sec footnote 1 on puge 133,

*Enchiridion, p. 134,

1Cf. Ludovicus Consalvius de Camara’s Memoriale, in Monumenta Ignafiana,
Series quarta, Seripta de Sancto Ignatio de Loyola, Tomus primus. Madrid, 1804,

4Desiderius Erasmus: The Education of a Christian Prince, translated by Lester
K. Born (Records of Civilization, Sources and Studies, No. 27). Columbia Uni-
versity Press, New York, 1936,
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the external form of government, he can call the Institutio Principis
the first learned manifesto of a democrat.

In this treatise Erasmus insists that the prince and his consort
should live in close contact with their subjects; they should regard
themselves, and be regarded, gs part of their people. Laws should
serve no other purpose than the welfare of the nation; every sub-
ject, irrespective of wealth or birth, should be allowed to grow up
and live with a sense of honor; crime should be fought not so much
by punishment as by preventive economic and political measures;
class differences and exploitation ought to be abolished; the govern-
ment ought to develop the wealth of the country by a program of
building and agricultural reform; finally, the Christian prince
should know that a war which is not ahsolutely necessary for the
defense of human rights is against lasting welfare and the spirit
of Christ.!

It is characteristic of Europcan political morale that Machia-
velli’s Principe has become a “classic” in the history of European
government, whereas Erasmus’ Institutio is almost forgotten. It
shows, as only his letters do, the realistic and obscrvational capaci-
ties of the great humanist. But in contrast with the letter to Pope
Leo X, it is full of dignity and candor. Though dedicated to the
young Hapsburg Prince Charles, ruler of the Netherlands and later
Emperor Charles V, it attacks dynastic abuses with striking direet-
ness. Prince Charles could not fail to sce that many of the scholar’s
remarks alluded to defects of absolutism particularly characteristic
of his own family.

Also, Erasmus’ Matrimonzi Christiani Institutio (**On Christian
Matrimony,” 1526) is intended to bring about a moral reform of
Christian socicty. It is of particular interest for the historian of
education because it contains an exlensive chapter on the educa-
tion of girls.

In the works of Erasmus as well as of other humanists there
appears a very striking contrast. On the one hand, there is disdain

1The Education of a Christian Prince, pp. 207 f.
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and ridicule for the moral and intellectual status of women. Few
of these learned men would have considered a woman sufficiently
mature to teach. On the other hand, many humanists rebelled
against the crudeness of the older family life. Their growing indi-
vidualism granted at least the daughters of the aristocratic families
the right to enjoy the blessings of civilization. Erasmus himself felt
the refinement of the social atmosphere radiating from educated
women in the house of his most beloved friend, the Englishman
Sir Thomas More, and in the home of the German patrician Wil-
libald Pirckheimer. The Erasmian sentence: Et conjugem mihi
et me illi cariorem reddit eruditiot (“*Education causes my husband
and me to hold each other more dearly”) expresses better than
anything else his belief in the value of intellectual culture.

But Erasmus knows also the obstacles in the way of progress.
The greatest power on earth—so he explains in his Praise of Folly
(Moriae Encomion, 1509)—is not piety, nor education, nor gov-
crament, nor even foree, but folly. Folly rules wherever human
beings meet; it governs all estates, professions, and vocations, the
princes of the world and of the Church, as well as the common folk.
Satirical works of this kind were not rare, but the Praise of Folly,
being written by one of the greatest scholars of the Church, be-
came, together with the Letters of the Dark Men (Epistolae Virorum
Obscurorum, 1515), the fanfare of rebellion of the educated middle
classes against the medicval order of things.

Like his Praise of Folly, Erasmus’ Colloquies (Colloquiorum For-
mulae) rapidly became a part of world hiterature. They represent
a widely spread type of humanist literature, namely, fictitious dia-
logues, destined to introduce the student to conversational Latin.?

0pera, Vol. III, p. 746 A Cf. also William H. Woodward, Desiderius Erasmus
Concerning the Aim and Method of Education, p. 150. Cambridge University Press,
England, 1904. By permission of The Macmillan Company, publishers, New York.
Cited in the following as: Woodward's Erasmus. Some other muin works indicating
the growing interest in female education are: Francesco Barbaro, De Re Uzoria,
Paris, 1513; Juan Luis Vives, De Institutione Foeminae Christianae, Antwerp, 1524;
Sir Thomas Elyot, Defence of Good Women, London, 1540,

3Cf. Aloys Bomer, Die latetnischen Schulergesprache der Humanisten (Texte und
Forschungen zur Geschichte der Erzichung I), Chap. VI; p. 71{. Berlin, 1897-1899.
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Erasmus began to jot down the first of these dialogues when as &
young man he had to support himself through giving private in-
struction. During his lifetime the colloquies appeared in several
ever-enlarged editions. They prove that in the hands of a great
man even seemingly trifling things become significant. Why not
combine the teaching of Latin—for Erasmus still a living tongue—
with the teaching of the elements of worldly life and conduct? Why
not use the opportunity for some more invectives against the super-
stition of pilgrimages, the belief in demons and ghosts, and the
absurd popish indulgences and excommunications? Why not also
here, as in the ietters, use the chance to praise great and liheral
minds, as ‘‘the incomparable man, John Reuchlin”? And why not
mock at the kind of scholastic philosophers who use thinking pri-
marily for the purpose of confusion and words for the purpose of
concealing things?

The stimulus to occupy himself thoroughly with the schoolmas-
ter’s craft came to Erasmus from his English friends. From 1509
to 1514 he lived in lLoondon and, as professor of divinity, in Cam-
bridge. Common interests with the humanist John (‘olet, who had
just started his school at St. Paul’s, led him to compose a work
Upon the Method of Right Instruction (De Ratione Studii, 1511).
There he gave an account of his ideas on the right ways of instruc-
tion in the classics, on the interpretation of authors, and on the
techniques of composition. In contrast {o so many of his modern
followers in the liberal arts, he was deeply aware of the importance
of methodical teaching.

Such weight do I ascribe to right method in instruction—and 1
include herein choice of material as well as of modes of imparting
it—that I undertake by its means Lo carry forward youths of
merely average intelligence Lo a creditable standard of scholarship,
and of conversation also, in Latin and Greek, at an age when,
under the common schoolmaster of today, the same youths would
be just stammering through their Primer. With the foundations
thus rightly laid a boy may confidently look forward to success in
the higher range of learning. He will, when he looks back, admit
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that the essential condition of his attainment was the care which
was devoted to the beginnings of his education.!

No wonder that Erasmus became one of the first advocates of
’a systematic training of teachers.

Which brings me to claim it as a duty incumbent on Statesmen
and Churchmen alike to provide that there be a due supply of men
qualified to educate the youth of the nation. It is a public obliga-
tion in no way inferior, say, to the ordering of the army.2

In almost all his activities—as humanist, writer, editor, religious
and cultural reformer—Erasmus was bound to cncounter the ex-
treme camp of Humanism, the Ciceroniani, who, in their admiration
for pure Latin, went so far as to prohibit any use of phrases not
Lo be found in the works of the admired master of style, (‘icero.
In the satirical dialogue Ciceronianus (1528)° Erasmus performs a
brilliant and witty reductio ad absurdum of the humanist fad. The
first danger of this merely imitative purist movement—so he points
out—1lies in the fettering of the writer who, bound to a specific
vocabulary and style, cannot develop his own ideas and forms of
expression. Secondly, Latin itself is brought into the peril of petri-
faction, for how can a language live which is a strait jacket to
the mind? The third danger lies in the paganization of thought.
If we submit completely to Cicero, we must give up Christianity;
for Christ and the Christian God do not exist in the writings of the
pagan, nor had he terms available for such central Christian con-
cepts as faith and grace. Some humanists, for the holy cause of
purism, had already changed the whole Christian Heaven into an
abode of ancient gods. They called it Olympus. Christ was com-
pared with Jupiter Tonans (“‘the Thunderer™), and Saint Mary

10pera, Vol. I, p. 630, A-B, De Ratione Studii. Woodward’s Erasmus, p. 178.

tDe Pueris Statim ac Liberaliter Instituendis; or, The Argument . . . That Children
Should Straight Away from Their Earliest Years Be Trained vn Virtue and Sound
Learning, 1529, in Opera, Vol. 1, pp. 489-516 A. Woodward 's Erasmus, pp. 180-222.

3Ciceronianus, or a Dialogue on the Best Style of Speaking, translated by Izora
Scott, with an Introduction by Paul Monroe (Contributions to Education, No.
21). Columbia University, Teachers College, New York, 1808.

143



was honored with the title of queen who excelled all nymphs in
her beauty.

The most mature educational work of Erasmus is his Lzberal
Education of Boys (De Pueris Statim ac Liberaliter Instituendis,
1529). Together with The Method of Right Instruction, it presents
a rather coherent system of humanist education, full of a genuine
feeling for the responsibilities of a good teacher, and far superior
to the educational literature of the early humanists of the fifteenth
century.

According to Erasmus, the aim of education is to lead men,
toward knowledge, honesty, and independent judgment.

To dumb crecatures Mother Nature has given an innate power of
instinet, . . . but Providence in granting to man alone the privilege
of reason has thrown the burden of development of the human
being upon training. Well, therefore, has it been said that the first
means, the second, and the third means to happiness is right train-
ing or education. Sound education is the condition of real wisdom.!

This Aristotelian praise of wisdom is combined with the Chris-
tian idea that man, as a rational being, is potentially the image of
God. He must never, therefore, be subjected to slavery, and he
must be allowed to develop all his qualities in order to realize this
sublime destiny. If he fails to do so, he may sink below the animal.

It is beyond dispute that man not instructed through reason in
philosophy and sound learning is a creature lower than a brute,
seeing that there is no beast more wild or more harmful than a man
who is driven hither and thither by ambition or desire, anger or
envy, or lawless temper.?

It is the gift of reason which unites men in a spiritual commu-
nity. There exist no essential differences among nations and races
as such; there are only individual differences, according to the de-
gree of man’s participation in the achievements of culture. Nor
must man be subjected to unquestioned authority. Even the opin-
ions of the ancients may be doubted.

1De Pueris Instituendis, § 4. Woodward’s Erasmus, p. 183.
3De Pueris Instituendis, §§ 7 and 24. Woodward's Erasmus, pp. 186 and 207.
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His sense of the dignity of the individual makes Erasmus one
of the strongest enemies of cruel schoolmasters. We have found
a similar attitude in earlier humanist pedagogy; but whereas there
it comes primarily from the example of Quintilian, for Erasmus the
battle against maltreatment of children is a kind of holy war, the
only war he was glad to fight in.

A poor master, we are prepared to find, relies almost wholly upon
fear of punishment as the motive to work. To frighten one entire
class is easier than to teach one hoy properly; for the latter is, and
always must be, a task as serious as it is honorable. It is equally
true of States: the rule which carries the respect and consent of
the citizens demands higher qualities in the Prince than does the
tyranny of force. . . . Do schoolmasters consider how many earnest,
studious natures have been by treatment of this type—the hang-
man type—crushed into indifference?!

In order to educate without the rod, the teacher must under-
stand the nature of the child and the laws inherent in the educa-
tive process; in other words, he needs psychological insight and a
workable method. In the investigation of these requisites of edu-
cation Erasmus largely follows Aristotle, Plutarch, and Quintilian.
But the influences from these men are intimately interwoven with
Erasmus’ own experiences.

Three conditions . . . determine individual progress. They are
Nature, Training, and Practice. By Nature, I mean, partly, innate
capacity Tor being trained, partly, native bent towards excellence.
By Training, 1 mean the skilled application of instruction and
guidance. By Practice, the free exercise on our own part of that
activity which has been implanted by Nature and is furthered by
training. Nature without skill Training must be imperfect, and
Practice without the method which Training supplies leads to
hopeless confusion.?

In consequence of these three “conditions,” as Erasmus rather
vaguely calls them, the educator must be interested in both the
physical and the intellectual development of the child.

1Do Pueris Instituendis, § 24. Woodward's Erasmus, pp. 205 f.

3De Pueris Instituendis, § 11. Woodward’s Erasmus, p. 191,
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The physical side of education, as sport, and the cultivation of
external attitudes are of much less concern to Erasmus than to the
aristocratic humanists. He is not unaware, though, of the require-
ments of hygiene. His own physical sensitivencss compelled him
to take extreme care of his health. He also follows Aristotle, Plu-
tarch, and Vegio in their emphasis on prenatal education. But
like most of the German humanists, he is more interested in the
pursuits of the mind than in the exercise of the body: in addition,
he is one of the first educators to represent the spirit of the rising
middle classes for whom aristocracy is not confined to birth and
the use of arms.

Mother Nature—so Erasmus argues in adding to the Aristote-
lian tradition—has endowcd man with certain dispositions which
the teacher must know in order to utilize them. The human being
possesses imagination and other inborn or potential urges, such as
self-preservation, imitation, ambition, and the desire for attach-
ment. In appealing to these qualities the teacher can motivate the
child voluntarily to undergo, and even to enjoy, the many incon-
veniences connected with the educational process. Therefore good
education is to a large extent encouragement; the ability to com-
bine encouragement and discipline, to mix patience and under-
standing properly with scverity, is the criterion of the good teacher.
He will also know that play for the child is not only a relaxation
or pleasure but a part of his life and learning. Erasmus recom-
mends also the use of visual aids, for education must make use of
the senses in order to help the mind in its endeavor to grasp the
reality behind the words.

The good teacher respects indivic_lg_a&ﬂﬁ‘gnces in the child, but
not to the extent that he allows him to develop only some of his
qualities at the expense of others. Respect for specific talents and
the cultivation of “many-sidedness of interest,” as Herbart phrased
it later, do not exclude cach other.

Repeatedly Erasmus demands that education begin at an early
Bge, though it is not absolutely clear how he would like to have it
done. His interest in play suggests that he would respeet the spe-
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cific conditions of infancy to a certain degree, but probably not to
t;he extent that we should demand today.

& Needless to say, Erasmus’ curriculum is one-sidedly centered on

e classics and on expression. The vernacular receives no atten-
tion, nor do the sciences. The latter had not yet acquired any
molding influence on the life of man. The Copernican theory had
not yet shattered the old Ptolemaic-Christian cosmology, nor had
Galileo’s and other scientists’ experiments reversed Aristotle’s the-
ory of the fall of bodies. Erasmus disdained the primitive experi-
ments of his more empirically minded contemporaries, not knowing
that these experiments represented the initial stage of a way of
rescarch much more decisive for the future of mankind than his
own philology and the ancient works on nature which he recom-
mended for reading. Yel in principle he was not against the study
of naturc; he always wished to lead the student toward a better
understanding of life. Language was for him a door toward expe-
rience, not a barricr to shut it out. His Colloguies prove this suffi-
ciently. They are filled with bristling actuality. There are many
teachers in America, not to speak of those in other continents, who
would have to fear for their positions if they discussed with their
pupils subjects of such *‘controversial nature” as were those which
Erasmus brought up in his Latin “Conversations.” ’

ERrasMUus’ INFLUENCE

Erasmus died a lonely man. For his contemporaries he had be-
come the symbol of a man incapable of decision because he had
refused clearly to take a side in the religious struggle. He did so
even before the Diet of Augsburg in 1530, when the battling parties
were tired of the conflict and looked for an arbiter of international
fame. For Luther, Erasmus was an enemy of Christ. The Catho-
lics disliked Erasmus; later, at the reform council of Trent, 1545—
1503, they put his name on the Index Librorum Prohibitorum and
tried to suppress his influence in the universities.!

1Marcel Bataillon, Erasme et I’Espagne, Recherches sur U'Histoire Spirituelle du
XVlIe Sidcle. Paris, 1937.

147



Yet there are few men who have molded European education as
decisively as Erasmus. He encouraged a better method of teach-
ing and a more understanding and tolerant attitude toward the
pupil, and he infiltrated the classical studies with the spirit of
exactness, historical eriticism, and international perspective. This
allowed ancient philology to dominate the humanities until the
beginning of the nineteenth century.

The tragedy for Erasmus’ work was that he died before the full
dawn of the empirical sciences. While he was not enough of a
fighter to try a unification of Protestant reformism and the Cath-
olic tradition, he would perhaps have been broad enough as a
thinker to attempt a reconciliation between the new scientific in-
terests and the classical legacy of Europe. Thus the cleavage be-
tween the humanities and the natural sciences could have been
avoided—a cleavage from which the higher schools of Europe suf-
fered up to the twentieth century.
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V. Ignatius of Loyola (4s1-1556) and
the Jesuit System of Education

In 1521, when Luther at the Diet of Worms defended his Prot-
estant doctrine before Charles V, the ruler of the German and
Spanish empires, Ignatius of Loyola had recovered from the wounds
he had received before Pamplona as an officer in the service of the
viceroy of Navarre.

Until this time Loyola had led the life of a courtier and a soldier
with all the earthly ambitions of a young nobleman. After receiv-
ing these wounds, as he lay in bed suffering from his injuries and
from crude surgery, he first thought of diverting his mind through
reading the typical tales of chivalry, full of love and adventure,
that were in vogue among the leisure classes. But such books not
being available, he recad a Castilian translation of Ludolf of Sax-
ony’s Vita Christt (*‘The Life of Christ”), and one of the typical
Flores Sanctorum (“Flowers of the Saints”). The result was a con-
vulsive struggle in his soul between the desires and aspirations of
his former life and the transcendent ideals he found realized by
the Christian heroes. With the intensity peculiar to his personality,
he ran the whole gamut between exaltation and despair; he under-
went extreme ascetic exercises and was close to suicide; until finally
the vision of the Blessed Virgin with her Son convinced him of the
reality of the Spirit.

In the conversion of Loyola a fundamental psychological phe-
nomenon becomes cvident. It is not infrequent that men, under
vehement impressions, completely change the goals of their aspira-
tions and beliefs, but it is truly rare for a person to change those
fundamental attitudes which result from the impact of early im-
pressions on his nature. These attitudes remain within the new
moral constellation. So it was also with Ignatius of Loyola. Had
he not been wounded in battle, he would have become a general
with all the great and vain passions which made a knight of his
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period sought by kings, dangerous to the encmy, and beloved by
ladies. All these qualities did not disappear after Loyola’s conver-
sion; they only became sublimated, acquiring through this trans-
formation an even greater degree of intensity. His ideal was no
longer to conquer foreign cities and illustrious women, but to con-
quer his own self, through forcing it to obey a new prince, Jesus
Christ. In all his enterprises, both spiritual and organizational,
Loyola never lost the characteristics demanded of an officer by the
absolutist armies then appearing in Europe—discipline and initia-
tive, devotion and self-assertion, courage and prudence.

The first written document of this new life is the Ezxercitia Spir-
itualia (“Spiritual Exercises’’). Most modern men will no longer
be able to adhere to the orthodox belief in the details of the biblical
story, the repeated contemplation of which, according to Loyola,
would help the human soul to merit the blessings of immortality.
Yet the method and organization of these exercises in spiritual self-
education will always evoke our admiration, even if we no longer
believe in their content.!

In 1523 Loyola made a pilgrimage to Jerusalem, where the Fran-
ciscan Order, the guardian of the holy places, threatened him with
excommunication for his imprudent religious zeal, which seemed
apt to arouse the resentment of the Turkish rulers of the country.
After his return to Europe in 1524, this so far academically un-
trained man began a period of intense literary, philosophical, and
theological studies, showing such a degree of personal passion in
his learning and discussions that he exposed himself several times
to the reproach of heresy. Not before 1585 did he take his Master’s
degree at the University of Paris.

He used the last years of his studies for making contacts with
men of equal zeal for the restoration of Christian faith and moral-
ity. At the Feast of the Assumption on August 15, 1534, they met
with Loyola in the erypt of the Church of St. Mary on Montmartre

1Concerning the history of self-education, see Friedrich Schneider, Die Selbster-
sishung; Wissenschaft und Uebung, pp. 148-157: “‘Die Exercitia spiritualia des
heiligen Ignatius von Loyola.” Xoln, 1936.
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to take the vows of poverty and chastity and to pledge themselves
to unrestricted sacrifices in the service of the Church. But this 15th
of August, 1534, did not see the formal founding of the new reli-
gious “company’’; the vows were still of individual character. The
legal establishment of the Society of Jesus did not take place until
1539. It was confirmed by Pope Paul III in 1540 in the bull Regi-
mint Mzlitantis Ecclesiae. But in a deeper sense the legend that
the Jesuit order was founded on Montmartre is right, for the spirit
and the vows of the men assembled there were the real source of
strength of the most zealous modern order of the Catholic Church,
and the main weapon in its fight against spreading Protestantism
in the European countries.

In the opening declaration of one of the foundational doctrines
of the Jesuit Order, the Ezamen, its aim is described thus:

Not only to seek with the aid of the Divine grace the salvation
and perfection of one’s own soul, but with the aid of the same
carnestly to labor for the salvation and perfection of one’s neighbor.

For this purpose, it appeared, educational work was inevitable. So
the order first opened, and not without hesitation, a college at
Messina in 1548. That samc yvear Loyola began his draft of the
Constitutiones, coutaining the principles of organization of the or-
der which were confirmed by the members of the Society and by
Pope Julius III in 1550.

Part IV of the Constifutiones is devoted to the regulation of
studies in the colleges; reference also is made to the plan of a more
detailed treatise on educational matters.! After most careful prep-
aration throughout tlie whole order and after fifteen years of re-
peated deliberations, this treatise appeared in 1599 as the Ratio
Studiorum. It was not seen by Loyola himself, who died in 1556.

Part IV of the Constitutiones and the Ratio Studiorum—the latter
heing an elaboration of the first—gives evidence of the same spirit
we have already found in the mentality of the Ezercitia. Here

18¢. Ignatius and the Ratio Studiorum, edited by Edward A. Fitzpatrick, trans-

lated by Mary Helen Mayer and A. R. Bull. McGraw-Hill Book Company, New
York, 1933.
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speaks the man with a profound experience of the heights and
depths of human nature, the former soldier who knows about dis-
cipline and obedience, the great organizer with his remarkable sense
for the ideal and the real, and the believer in the salvation of the
soul only through Christ. We also understand from these educa-
tional regulations why the biographers of Loyola testify to the
“sweetness and gentleness’” of Loyola’s character. He belongs to
the rare people who have succeeded in harmonizing the extremes
in their own nature, and who—to use a phrase of Goethe's—have
achieved the greatest of which a human being is capable, namely,
to know man and yct to love him.

It has been said by Jesuits themselves that perfection in organi-
zation made the Jesuits great. But nothing can be made great by
organization alone, or, better, no organization can become great
unless it lives on sources much decper than executive skill and
management. Mere management will never create that stream of
purpose and freedom, of unity and diversity, of discipline and ini-
tiative which runs through the arteries of all lasting institutions.
It shows a lack of deeper understanding of the Jesuit order if some
of its historians see in it an incompatible contrast between its
authoritarian and its democratic elements and conclude, conse-
quently, that it can be nothing but an authoritarian institution.
Omnipotent though Loyola and his successors were within their
organization, few documents in the history of institutions ever re-
sulted from such a degree of co-operation and democratic experi-
ence as the Constitutiones and the Ratio Studiorum. Certainly
Loyola and his friends absorbed the influence of such great educa-
tors of the time as Juan Luis Vives, Johannes Sturm, and the
Brethren of the Common Life. But the unifying clement behind
all these influences was the spirit of Loyola.

The educational means of Loyola are self-identification with the
life of Christ and learning for the glory of God, whom all men and
nations have to obey without difference. Yet Loyola does not for-
get the personality of the educand. He admires a trained intellect,
but he also knows that trained intellect alone is dangerous. He
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stresses habituation, persistence in effort, and repetition. The
Socratic-Platonic art of dialectics (though bound to a restricted
and orthodox frame of reference) is emphasized in the Jesuit culti-
vation of scholarly dispute. Even play and theatrical performance
are used to improve the power of expression. For the realization
of the Christian ideas needs not only contemplation but also the
skills and virtues necessary in an active life. For this reason the
Jesuit colleges paid more attenlion to physical training than the
other school systems of the sixteenth and seventeenth centuries. It
is due to all these advantages that the Jesuit colleges soon attracted
the sons of the privileged classes, Protestants as well as Catholics.
Francis Bacon says in Book VI, Chapter 4, of De Augmentis:

As for Pedagogy, it were the shortest way to refer it to the
Jesuits, who in point of usefulness have herein cxcelled.!

At another place of the same work (De Augmentis 1, 1) Bacon
shows his broad-mindedness in declaring that the diligence of Jesuit
colleges abroad “‘in fashioning the morals and cultivating the minds
of youth’ leads him to say *‘as .\gesilaus said to his enemy Phar-
nabasus, ‘Secing that you are what you are, would that you were
on our side.” >*?

The Jesuits show respeet for the individual abilities of the stu-
dent, and if one combines this potent factor with their interest in
cffective selection and their extremely careful system of examina-
tions, he can understand how a world still bound to more or less
medieval forms of practical education, and with a shamelessly cor-
rupt system of examinations in the universities, looked up to the
Jesuit colleges as to the most effective system of training.

In reality the Jesuits became the great masters of education in
all Catholic countries. In Spain, Austria, and Southern Germany
they dominated secondary education; in the France of the seven-
teenth century and the first half of the eighteenth century educa-

1Cf. Francis Bacon: Works, collected and edited by James Spedding, Robert L.
Ellis, and Douglas D. Heatb, in 15 vols., Vol. II, p. 494. Houghton Mifflin Com-

pany, Boston, 1904.
*bidem, Vol. 11, p. 117.
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tion was exclusively under their sway. Jesuit fathers worked as
successful missionaries in Asia, Africa, and the Americas. Through
their interest in the humanities and in certain parts of the natural
sciences, particularly astronomy, they contributed much to schol-
arship. The educational work of the order was at its zenith at the
beginning of the eighteenth century.

What were the causes of the decline of the order during the
eighteenth century? What caused the brief of Pope Clement X1V
of 1778, which he concluded with the following words?

For the sake of peace, and because the society can no longer
attain the aims for which it was founded, and on secret grounds
which We enclose in Our heart, We suppress the said society.

The answer to these questions needs some qualification. Right
from its beginnings the holy fervor and aggressiveness of the Jesuits
had aroused much suspicion and hostility even among the Catholic
clergy. Through its zealous work and its supernational organiza-
tion, centralized in Rome with firm strongholds in every country,
the order became an omnipotent yet secretly working agency and
a state both above and within every state. With an enormous
efficiency in supporting all the forces it favored, it was the most
powerful friend of its fricnds, and the most dangerous enemy of its
enemies, whether Catholic or Protestant. This situation applied to
politics as well as to culture and religion. In addition, the Jesuits
did not always use wisely their educational influence on young aris-
tocrats and their power as father confessors of the ruling families.
Finally, though the individual Jesuit was bound by an oath of
poverty, the order as such was allowed to accept donations; it
waxed richer and richer, and finally became involved in a series of
capitalistic enterprises which were utterly against the spirit it pro-
fessed. Even the disciplinary laws of an Ignatius of Loyola did not
prove a sufficient protection against the menace of might and
wealth to the morals of an institution. Thus people, governments,
and even the Catholic Church hated increasingly the network of
Jesuit strategy and wished to get rid of it.

From the educational point of view, there was a still more inevi-
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table cause of the gradual alienation of the Jesuit Society from the
spirit of the eighteenth century. In spite of all its inner elasticity,
the order could not remove the fact that Loyola had tied it up
with the scholastic system of theology. This system proved to be
incapable of coping with the empiricism and rationalism of the age
of enlightenment. Under their pressure the more worldly of the
Jesuit fathers modernized themselves to such an extent that they
lost contact with the spirit of Loyola; the others tried to stem the
tide through fettering the free spirit of inquiry arising in the uni-
versities through censorship and co-operation with political reac-
tion. Thus the Society lost more and more of its educational pres-
tige and became largcly responsible for the violent onslaught of the
French revolution against the traditional schools of learning.

The Order was restored in 1814, due to the growth of the Roman-
ticist reaction against the rationalism of the eighteenth century. A
few hundred brothers had survived the suppression, mainly because
of the tolcrance shown the Order by King Frederic II of Prussia
and the Russian Empress Catharine. Within a few decades the
Society of Jesus again represented one of the most powerful and
disputed outposts of Catholicism. In 1935 it counted about 25,000
members. The Order took up all the activities in which it had
excelled during the centuries before its suppression, although, in
consequence of the modern spirit and the nationalization of educa-
tion in most countries, its educational activities never regained
the power and cxpansion they had in the period of Absolutism.

The old Ratio Studiorum is still regarded as the fundamental
document of Jesuit education, though the colleges have yiclded to
changes in method and curriculum in order to adapt themselves
to the growth of educational theory and practice. The first slight
modification of the Ratio took place in 1616, the second in 1832.
The futurc of the Order will depend largely on the general role of
Catholicism in the cultural and political development of our times
and be contingent upon the capacity of the Jesuits to find a syn-
thesis, not merely a compromise, between the spirit of Loyola and
the intellectual aspirations of the best Catholic youth.
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VI. Montaigne

(1588-1592)

The range in understanding the heights and abysses of human
nature which we find in the work of Michel Eyquem de Montaigne
seems to be unlimited. He possessed a power of self-analysis which
made him realize to an almost incredible degree of what human
beings are potentially capable. He also could study, in the France
of Catherine of Medici, extremes of vileness, cruelty, and religious
hypocrisy which even the keenest imagination can hardly surpass.

No wonder that there grew in the soul of Montaigne the most
complete agnosticism. Que sais-je? (“What do I know?”’) he wrote
as motto under an emblematic pair of scales which he had drawn
as an ornament to his name. He not only said, like Socrates, his
great hero, ‘“Try to know thyself,”” but he also felt that “Thou canst
not even know thyself.”

In his essay on “Montaigne, The Skeptic,” Ralph Waldo
Emerson says, “Belief consists in accepting the affirmations
of the soul; unbclief, in denying them.”® But what happens if
there arc no such affirmations springing from the metaphysical
ground of being? However, this very radicalism of questioning,
which threw so many of his contemporaries into moral chaos, be-
came for Montaigne the source of a wisdom worthy of comparison
with that of the greatest of the ancients. If I do not know any-
thing—so Montaigne reasoned—Ilet me accept that which accord-
ing to human experience and the testimony of the great men of
thought and action proves to be the most productive choice. Let
us live according to the Aristotelian rule of the right mean, let us
devote our time partly to the service of men, partly to intercourse
with great minds of the past and the present, and partly to that

TRalph Waldo Emerson: Complete Works, New Centenary Edition, in 12 vols.;
Vol. 1V, Representative Men, p. 180. Houghton Mifflin Company, Boston, 1903-
1904,
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kind of noble solitude which the mind needs in order to recreate
itself. As it is difficult to decide whether the habits of one country
are better than those of another, and as we do not know whether
a new government, perhaps obtained by civil war and murder, will
not create more evils than the first, or whether a new religion will
bring us closer to the divine than the old one, let us not disdain
the value of convention. On the other hand, let us not consider
that compound of conviction and conditioning which we call “con-
vention” as something holy. If in things within the realm of fore-
sight and observation we have the chance of improvement, let us
behave pragmatically and ask for the change which promises the
greatest human effect in terms of happiness and development. All
this smacks of egotism, and Emerson called Montaigne the “prince
of egotists.” But this statcment contains only half the truth or
not even that much.

To be sure, Montaigne led the life of an independent country
lord and withdrew from the rabble as much as he could, in con-
formity with his conscience and interest. But in spite of his appre-
ciation of noble leisure, he scrved as a judge and later as mayor
of the city of Bordeaux. At the end of his successful administra-
tion he could say that he had offended nobody and nobody had
become his personal enemy. What greater satisfaction can an hon-
est man derive from public service than that, particularly at a time
of the most dangerous religious and politic conflicts?

Montaigne traveled widely, did not ecriticize but appreciated
foreign habits and opinions, and tried to learn from them. When
the king called him for service, he came; but he never became a
courtier. His castle was a refuge for many persecuted people; his
own refuge in troubled times was his library. He remained unmo-
lested by either party, Catholic or Protestant.

Montaigne’s greatest delight was to set down his observations
about human nature in his Essays, the first edition of which ap-
pearcd in 1580. They have become a part of world literature, read
over and over by men whom thinking and experience have taught
that at the bottom of reality there lies much suffering, resignation,

157



and disappointment, but not necessarily bitterness and melancholy.
Rather, we may strive for the freedom that comes if we dare work
and love courageously and if we live without illusions about our-
selves and others.

Of Montaigne’s Essays, two are devoted to education. One bears
the title De I'Institution des Enfants (“On the Education of Chil-
dren’), the other Du Pédantisme (“On Pedantry”); but the re-
sponsibilities of teachers and parents are alluded to in other
places also.

There is one leitmotiv to be found in all these writings, which—
do not forget—are concerned with the education of the aristocrat,
not of the common man. Teach the young the art of living, hane
amplissimam omnium arttum bene vivendi disciplinam (*this great-
est of all arts, that of living™),! which we are often *“‘taught to live
when our lives are almost over.””? Everything else is subordinate
to this great aim. But how to master this art? Through becoming
independent individuals, with the power to judge which of the
many challenges and enticements we mcet may help or hurt us.
But the intellect alone would not suffice to stand the wear and tear
of life. We need also health and endurance and a body well geared
to the mind, expressive and elastic. We must love life and action,
beauty and glory; and we must have a natural trend toward excel-
lence which springs not from a moralistic kind of rightcousness but
from “affection as well as reverence for virtue™ and from a trained
sense for the “right mean’ on all occasions. This idea of the right
mean applies also to learning.

The question should be, Who is better learncd? rather than
Who is the more learned?!

For there are too many erudite men who are not wise, who have
been enervated by their studies instead of strengthened, and who

Montaigne: The Kducation of Children, translated by L. E. Rector (Inter-
national Education Series, No. 46), p. 66, Cicero’s Tusr. Quaesi., IV, $. D. Appleton
and Company, New York, 1499,

3Ibidem, p. 56. 3Ibidem, p. 54. Albidem, p. 92.
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apply their power of thinking more to evil than to good
purposes.!

The good man, according to the standards of Monlaigne, shows
a good portion of self-interest and sense for the amenities of life;
he cannot find any wisdom or prudence in ascetic praise of poverty.
Yet he must be able to subordinate his interest to his nation and
always try to be:

... a good and loyal subject to his prince, and a most affectionate
and courageous gentleman in all that may concern the honor of his
sovereign and the good of his country, and endeavor to suppress in
him the desire of having any other tie to his king’s service than
public duty. . . . ! A man purely a courtier has neither power nor wit
to speak or to think otherwise than favorably of his master. . . .
This favor and the profit flowing from it must needs—and not with-
out some show of reason—corrupt his freedom and dazzle bis
judgment.?

It is Montaigne's early deccased friend, Esticnne de la Bogtie,
author of De la Servitude Volontaire (*Of Voluntary Servitude™), a
tractate against the evils of court cliques and absolutism, who
speaks through this warning of Montaigne’s against the confusion
of patriotism with servility; and it is the neglect of this warning
which caused the disaster of the French nobility in 1789, end the
ruin of the House of Hohenzollern under William I1.

The sceret of educating a gentleman, according to Montaigne's
heart, is not to be found in the medieval monastery or in any kind
of book learning.

This great world . . . is the true mirror wherein we must look in
order to know ourselves as we should.?

Therefore Montaigne’s advice is to teach the child to observe, to
look at things rather than to memorize words; to travel with him
when he is older, and to show him how to profit from his journeys,
to open his mind for useful counsel and good examples; and—last,
but not least—to aim always at the whole man.

1l bidem, pp. 97 and 108. 2] bidem, pp. 39 f. 3 bidem, p. 46.
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I would have his manners, behavior, and bearing cultivated at

the same time with his mind. It is not the mind, it is not the body
we are training; it is the man, and we must not divide him into
two parts.!
In other words, the essence of education consists in activating all
the qualities in the young from which they can profit morally and
physically, as thinking as well as acting beings. Rcal learning is
a process of translating outer reality into inner reality and of turn-
ing external influences into spontancity. For a person trained in
such fashion everything is a stimulus to learning.

A garden, the table, his bed, solitude, company, morning and
evening—all hours and all places of study shall be the same.?

Only then will one be able to learn from books. Nothing would
be more erroneous than to visualize Montaigne as an enemy of
reading. Though not a systematic scholar, he was one of the great-
est lovers of books. In his essays he constantly quotes, according
to the custom of his time, somctimes even to a fatiguing degree;
philosophy, history, the literature of the ancients are for him indis-
pensable means of culture. But they can have good cffect only in
a well-prepared and active mind. Otherwise they are mere ballast.

Montaigne’s influence worked directly on men who determined
modern educational method and theory as decidedly as Locke and
Rousseau. Much of what we consider progressive practices in
schools today was anticipated by the French nobleman more than
three centurics ago. Careful observation of all the conditions requi-
site for human maturation, the interaction of physical and mental
training, the use of subject matter as a means for the development
of personality and the art of living, the understanding of the learn-
ing process as fostering the child’s initiative, and consequently the
transformation of the school into 2 center of activities related Yo
the child’s natural life and future—all these ideas can be traced
back to Montaigne.

Montaigne: The Education of Children, translated by L. E. Rector (Interna-
tional Education Series, No. 46), p. 61. D. Appleton and Company, New York,
1899,

3 bidem, p. 59.
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But what is perhaps more important than all specific educational
suggestions is the fact that Montaigne represents the first great
personality in the history of educational thought to have a com-
pletely autonomous and secular concept of man. In this respect he
represents the climax of the trend, emerging during the Renais-
sance, to break out of the Christian dualism and put man completely
on his own feet. Not that Montaigne was without interest in re-
ligion. In his youth he translated for his father, ‘“‘the best father
that ever lived,”” the Theologia Naturalis by Raimond de Sebonde,
an interesting attempt to defend Christianity against the atheists
by means of natural religion, without resort to the supernatural
character of the revelation. Montaigne would have condemned any
tendency to divorce education from the religious tradition. Yet his
philosophy of education, as his total philosophy of man and life, is
fundamentally independent of religious premises. Natural reason,
experience, and philosophy serve for him as a sufficiently strong
foundation for the conduct and thought of a moral and educated
man. Had not Socrates, Aristotle, and Epicurus lived their admi-
rable lives in this way? Religion was for Montaigne more a ven-
erable convention than a necessity, as it was for most of the cul-
tured Greeks.

The judgment on such a secular philosophy of life and education
will depend on one’s Weltanschauung. One group will consider the
way from Saint Augustine and Thomas Aquinas to Montaigne as
the beginning of man’s liberation from the fetters of unnecessary
magical concepts. For others, however, Montaigne’s concept of
human autonomy will mean nothing but the consummation of indi-
vidualistic self-assertion and the arrival of man at a precipice from
which he may suddenly fall into loneliness, despair, and the rcla-
\ivization ol all values.
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The New Method of Thinking

I. Francis Bacon
(1561-1626)

When the individualism of the Renaissance brought a new rela-
tion to the cultural tradition, ancient or Christian, man entered also
into a new relation to nature. Only two years after Luther pub-
lished his ninety-five theses and stirred up a whirlpool of feeling
and fighting, one of the greatest universal geniuses of mankind, the
Italian Leonardo da Vinci, died at the Castle of Cloux near Amboise.
He left a mass of manuscripts which later generations considered
ghiribizzi, strange products of the artist’s inexhaustible imagina-
tion but unworthy of attention. Only modern historians discovered
that they contained notes of a man whose urge toward observation
had led him to anticipate some of the most important discoveries
in optics and the science of perspective, in mechanics and statics,
as well as in medicine and engineering.

Another contemporary of Luther, Nicolaus Copernicus, mathe-
matician, astronomer, lawyer, and physician, dissatisfied with the
mathematical complexity of the Ptolemaic theory, read in Cicero
and Plutarch that some ancient philosophers had advocated a helio-
centric theory. In the dedication of his work De Revolutionibus
Orbium Coelestium (1548) to Pope Paul 111, he tells us that:

Starting thence I began to think of a motion of the earth, and
although the idea seemed absurd, still as others before me had been
permitted to assume certain circles in order to explain the motions
of the stars, I believed it would readily be permitted me to try
whether in the assumption of some motion of the earth hetter ex-
planations of the revolutions of the heavenly spheres might not be
found. And thus I have, assuming the motions which 1 in the fol-
lowing work attribute to the carth, after long and careful in-
vestigation, finally found that when the motions of the other
planets are referred to the circulation of the earth and are computed
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for the revolution of each star, not only do the phenomena nec-
essarily follow therefrom, but the order and magnitude of the stars
and all their orbs and the heaven itself are so connected that in no
part can anything be transposed without confusion to the rest and
to the whole universe.!

Three years before the beginning of Luther’s Reformation, An-
dreas Vesalius was born in Brussels. He became professor at some
North Italian universities which were then the center of mathe-
matical and medical rcsearch. In co-operation with certain paint-
ers, among whom was Titian’s famous pupil Jan Stephan Calcar,
he composed the first scientific work on anatomy, De Humani
Corporis Fabrica, published at Basel in 1543. It was one of the
great masterpieces of exact observation and gave a new turn to the
science of medicine, which so far had been dependent on ancient
tradition. Now it began to build on an empirical foundation.

The great scientists of the time were interested not merely in the
objects of their research. As the explorer of a new country knows
the value of examining every new stretch of land before venturing
ahead, so the scientists of the Renaissance were conscious of the
cffect of right method on the quality of their work. Logic, though
in a primarily deductive form, had already been one of the most
ardent pursuits of medicval scholars, particularly of the nominalist
William of Occam, whose influence reached far into the humanist
period. This urge to reflect upon itself, characteristic of all mature
reasoning, beccame all the stronger in the scholars of the sixteenth
and seventcenth centuries, who knew that they were going to
lead the world into a new period of thought. In their fight against
the *““scholastic method,” they even exaggerated the contrast more
than was historically correct. For the rise of empirical interests
was not in complete contrast to the Middle Ages; also in this re-
spect it is better to speak of an evolutionary development than of
a revolution. Leonardo’s and Galileo's studies on mechanics, to

'Nicolaus Copernicus: De Revolutionibus Orbium Coelestium, Nilrnherg, 1548. Cf.
John Herman Randall, The Making of the Modern Mind, revised edition, p. 228,
Houghton Mifflin Company, Boston, 1940.
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mention only one example, were decisively influenced by John
Buridan of Bethune, who was rector of the University of Paris in
the year 13828.1

Thus we find, in the period of the Renaissance, parallel to the
rapid development of the sciences, a similar blossoming of a phi-
losophy of method or “methodology.”

This fact explains why, side by side with the inductive and ex-
perimental approach, represented by the natural sciences, medi-
cine, and engineering, we find a more deductive method of discover-
ing the laws of the universe, represented by the great philosopher-
mathematicians Descartes, Leibnitz, and Kant. Copernicus himn-
self approached the problem of the mobility of the earth not in an
observatory with telescopes, but in his study, surrounded by manu-
scripts filled with abstract computations.

But the two forms of thought, the inductive and the deductive,
did not and cannot always run apart. Even the most experimental
mind cannot dispense with fundamental premises of correct think-
ing, mathematical axioms, and principles of collecting and organ-
izing the wealth of data. On the other hand, even the most abstract
thinker will attempt to relate his thought to experience. There-
fore, in the really great intellects it is much more a matter of degree
in emphasis than of essence whether they lean more toward one or
the other side, and sometimes even this cannot be clearly stated.

The combination of philosophical and scientific method can be
shown in the works of the two thinkers who have exerciscd the
most decisive influence on the development of modern philosophy
and education, Francis Bacon (1561-1626) and René Descartes
(1596-1650). The first of the two, Bacon, is, as a philosopher,
characteristically English in his emphasis on empiricism, whereas
Descartes represents more the rationalistic trend prevailing in the
Continental philosophy of the sixteenth to the eightcenth century.

1Cf. Pierre Duhem, Etudes sur L2onard de Vinci, troisitme série, pp. 54-112,
Paris, 1913. See also Ernest A. Moody, *‘John Buridan on the Habitability of the
Earth,” in Speculum, a Journal of Medwaeval Studies for October, 1941, Vol. X VI,
PDp. 415-425,
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Yet Bacon speculated about the inductive method rather than pur-
sue it, while Descartes speculated about abstract problems but
wrote his name also into the annals of physics and applied mathe-
matics.

Two great purposes are the inspiring motives of Bacon’s work:
one is to “make a small globe of the intellectual world”’;! the other
is to develop a reliable inductive method of research designed to
help man subject nature to his will. All previous philosophical and
scientific attempts, according to Bacon, were to be condemned as
guesswork, because they accepted uncontrolled premises as the
foundation from which to start. Perhaps nothing shows more
clearly the change of attitude from the Middle Ages, or even from
the time of Erasmus, toward empiricism than the disdain which
Bacon displays for Aristotle and the Greeks in general:

. . . for they certainly have this in common with children, that
they are prone to talking, and incapable of generation, their wis-
dom being loquacious and unproductive of effects.?

So the exaggerated veneration for Antiquity has suddenly
changed into contempt, though even the slightest perusal of Bacon’s
own work shows how much he owes to the ancients. There are
many pages in his Novum Organum that refer to one or the other
of them, cither implicitly or explicitly. But modesty was never a
characteristic of Sir Francis Bacon.

Bacon does not reject the deductive method completely. He calls
it “Anticipation of the Mind” and believes that it may serve as
a way for the “‘cultivation of the sciences.” But the mecthod by
which alone one can determine ““the degrees of certainty,” or which,
in other words, serves ““for the discovery (the italics are the author’s)

Bacon: The Advancement of Learning, edited by William Aldis Wright, fifth edi-
tion, p. 268, Book II, end of Chap. xxv. Oxford University Press, New York, 1820.
Cited in the following as: Adv. of Learning.

iFrancis Bacon: Works, with & life of the author by Basil Montagu: Norum
Organum Book 1, Aphor. Ixxi; Vol. ITL, p. 354. Carey and Hart, Philadelphia, 1842,
Cited in the following as: Novum Organum.
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of sciences,” is “Interpretation of Nature.' 'T'his is the method by
which man may master his environment.

Knowledge and human power are synonymous, since the ig-
norance of the cause frustrates the effect. For nature is only sub-
dued by submission, and that which in contemplative philosophy
corresponds with the cause, in practical science becomes the rule.?

Unfortunately, the establishment of *“‘degrecs of certainty” is
hindered not only by defects of method but by a more general
fault, namely, man's adherence to “'idols and false nations.”* Four
classes of idols “beset the human mind.”' The “idols of the tribe
are inherent in human nature, and the very tribe or race of man.’™
Our senses often deceive us, our “‘mind resembles those uneven
mirrors, which impart their own properties to different objects,
from which rays are emitted, and distort and disfigure them.™¢

The second class of idols, those of the *‘Den™:

. . . are those of each individual. For everybody (in addition to
the errors common to the race of man) has his own individual den
or cavern, which intereepts and corrupts the light of nature; cither
from his own peculiar and singular disposition, or from his educa-
tion and intercourse with others, or from his reading, and the
authority acquired by those whom he reverences and admires, or
from the different impressions produced on the mind, as it happens
to be preoceupied and predisposed, or equable and tranquil, and
the like: so that the spirit of man (according to its several disposi-
tions) is variable, confused. and as it were actuated by chance; and
Heraclitus said well that men search for knowledge in lesser worlds,
and not in the greater or common world.’

The third species of idols is that of the “market.” They express
themselves in words, concepts, and judgments which “throw every

"The quotations are from the Preface to the second part of the Novum Organum,
Vol ITL, p. 8438 1.

2Norum Organum, Book 1, Aphor. iii; Vol. IT1, p. 344.

‘Novum Organum, Book 1, Aphor. xxxviii; Vol. III, p. 347.

‘Novum Organum, Book 1, Aphor. xxxix; Vol. III, p. 347,

§Novum Organum, Book 1, Aphor. xli; Vol. III, p. 347.

SNovum Organum, Book I, Aphor. xli; Vol. 111, p. 347

TNovum Organum, Book 1, Aphor. xlii; Vol. II1, p. 347
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thing into confusion,” because they spring simply from the vulgar
“commerce and association of men with each other,”’! not from the
desire for clear definitions.

The last group of idols, the “Idols of the Theater” have crept
into men’s minds from the various dogmas of peculiar systems of
philosophy, and also from ‘‘the perverted rules of demonstration.™
Here Bacon alludes to the power excrcised over men by systems
and sects of thought or by “many elements and axioms of sciences,
which have become inveterate by tradition, implicit credence, and
neglect.’"?

One could call Bacon's description of the “four idols” the first
Declaration of Independence, a declaration of a character as funda-
mental as any political statement can be, though it is, like all great
ideals, as unattainable to man as it is cternal in its demand upon
him. Bacon himself never lived up to it. In his scientific work he
failed to acknowledge the value of the (‘opernican hypothesis, of
Kepler's new astronomy, of Vesalius’ anatomy, of Gilbert’s discov-
cries on magnetism, and of Harvey’s experiments on the circulation
of the blood, though he was himsclf among the private patients of
the great physiologist In his personal and official life he showed
a vexing mixture of great and mean ambitions, and he indulged in
that robust dualisin between religious belief and skepticism which
has contributed much to our modern talent for hypocrisy. Cer-
tainly his famous essays are masterpieces in the art of shrewd and
clever sayings, and quite a few of them are even profound. But
a civilization adopting their spirit fully as its own, though perhap-~
becoming rich and powerful for 4 time, would eventually collapse,
for it would breathe in the atmosphere of veneration of utility and
success, but not of real greatness.

How great is Bacon’s influence on educational method proper?
It is not different from his influenice on science: directly, he has
contributed nothing, but indirectly he has contributed much, per-
haps even more in education than in the sciences. The scientists

‘Novum Organuni, Book I, Aphor. \lui; Vol. 111, p. 347.

tNorum Organum, Book I, Aphor Aliv; Vol. 11, p. 847,
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did not pay much attention to Bacon’s work; they found that his
method of induction was too mechanical to be productive. But
among the great educators there was one who listened to Bacon,
though it is difficult to measure how much he really owes to him
and how much to his own genius. This is John Amos Comenius,
the most comprehensive and systematic among the educators of the
seventeenth century. About his work we speak later.

Bacon himself expresses his ideas on methods of teaching par-
ticularly in the Advancement of Learning. There is a chapter on
“Pedantical Knowledge’® in which he speaks of the “timing and
seasoning of knowledges”; of the method of beginning sometimes
with the easiest, and of pressing sometimes ‘‘the more difficult, and
then to turn them [the pupils] to the more casy”’; of “the applica-
tion of learning according unto the propriety of the wits”; and,
finally, of “the ordering of exercises.” These paragraphs contain
nothing that could not be found in many educational treatises of
the time. Nor do the more elaborate chapter on pedagogy in De
Augmentis® and the essay Of Studies® contain more of interest cx-
cept that they express Bacon’s admiration of the Jesuit schools and
the “collegiate system” in contrast to the tutorial education cus-
tomary in the upper classes of the time, and his appreciation of the
newer humanities, such as modern languages, in contrast to the
older classical curriculum. Thus the spirit of the new period ex-
tends its influence to the curriculum.

14do. of Learning, Chap. XIX, 2, p. 182{. Pedantical is used in the older sense of

“pedagogical.”

3Francis Bacon: Works, collected and edited by James Spedding, Robert L. Ellis,
and Douglas D. Heath, 15 vols. Houghton Miflin Company, Boston, 1904, Sce
Vol. I1, p. 492 f.: De Augmentis, Book VI, Chap. IV,

3] bidem, Vol. X1I, pp. 252 ff.
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II. René Descartes
(1596-1650)

Descartes’ fundamental philosophical experience is of a depth
and radicalness which the versatile mind of Bacon never reached,
namely, doubt in any sort of human certainty.

1 do not know that I ought to tell you of the first meditations
there made by me, for they are so metaphysical and so unusual
that they may perhaps not be acceptable to everyone. And yet at
the same time, in order that one may judge whether the founda-
tions which I have laid are sufficiently secure, I find myself con-
strained in some measure to refer to them. For a long time I had
remarked that it is sometimes requisite in common life to follow
opinions which one knows to be most uncertain, exactly as though
they were indisputable, as has been said above. But because in
this case I wished to give myself entirely to the search after Truth,
I thought that it was necessary for me to take an apparently oppo-
site course, and to reject as absolutely false everything as to which
I could imagine the least ground of doubt, in order to see if after-
wards there remained anything in my belief that was entirely cer-
tain. Thus, because our senses sometimes deceive us, I wished to
suppose that nothing is just as they cause us to imagine it to be;
and because there are men who deccive themselves in their reason-
ing and fall into paralogisms, even concerning the simplest matters
of geometry, and judging that I was as subject to error as was any
other, I rejected as false all the reasons formerly accepted by me as
demonstrations. And since all the same thoughts and conceptions
which we have while awake may also come to us in sleep, without
any of them being at that time true, I resolved to assume that
everything that cver entered into my mind was no more true than
the illusions of my drcams. But immediately afterwards I noticed
that whilst I thus wished to think all things false, it was absolutely
essential that the “I” who thought this should be somewhat,
and remarking that this truth “I think, therefore I am™ was so cer-
tain and so assured that all the most extravagant suppositions
brought forward by the sceptics were incapable of shaking it, I
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came to the conclusion that I could receive it without scruple
as the first principle of the Philosophy for which I was seeking.!

Certainly Desecartes conccives of his experience of self-conscious-
ness in much too intcllectual a fashion; sclf-awareness is not the
same as “thinking"’; it is of a much more complex nature. Yet he
deemed this experience sufficicnt to scrve as the starting point for
showing forth a “‘complete chain of truth,”? among which in par-
ticular was the dualism between body and soul, the idea of a perfect
being, and of free will,® and his belief that notions endowed with
the same clearness and distinetness as the idea of God must be truc
to the same degrec.* Though the highly deductive character of
these conclusions is contrary to Bacon, by some strange turn in
Descartes’ mind they lead him to beliefs not unlike those of the
English philosopher. There are, so he argues, notions of similar
aprioristic clarity as those of God; we are convinced, for example,
that nature is not mere chaos, but operates according to certain
laws. A way to understand these laws immanent in matter, space,
and time is mathematics; there is no doubt in our minds that the
modes of thought which help us to solve a mathematical problem
are of absolute logical necessity.” Such mathematics, and particu-
larly applied mathematics,® became central in Deseartes’ philo-
sophical system.

But as soon as I had acquired some general notions concerning
physics, and as, beginning to make use of them in various special

1The Philosophical Works of Descartes, rendered into English by Elizabeth S.
Haldane and G. R. T. Ross. 2 vols. Cambridge U'niversity Press, England, 1912,
By permission of The Macmillan Company, publishers, New York. See Vol. I,
pp. 81~-180: Discourse on the Method of Rightly Conducting the Reason and Seeking
for Truth in the Sciences. Cited in the following as: Disc. on the Meth.

3Disc, on the Meth., Part V; Vol. 1, p. 106. Compare with this and with the follow -
ing description of Descartes’ philosophy his Principles of Philosophy in his Phil-
osophical Works (loco ciiato), Vol. 1, pp. 203-302. Cited in the following as: Prine-
ples of Phil,

*Principles of Phil., Part I, Prin. xxxix; Vol. I, p. 234 f.

ADisc. on the Meth., Part 1V; Vol. I, p. 105.

8Disc. on the Meth., Part V; Vol. 1, p. 108. Also, Principles of Phil., Part 1, Prin.
liv f. and Ixxv; Vol. I, pp. 241 {. and 252.

Disc. on the Meth., Part VI; Vol. 1, p. 119,
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difficulties, I obscrved to what point they may lead us, and how
much they differ from the principles of which we have made use
up to the present time, I believed that I could not keep them con-
cealed without greatly sinning against the law which obliges us to
procure, as much as in us lies, the general good of all mankind. For
they caused me to see that it is possible to attain knowledge which
is very useful in life, and that, instead of that speculative philos-
ophy which is taught in the Schools, we may find a practical
philosophy by means of which, knowing the force and the action
of fire, water, air, the stars, heavens and all other bodies that en-
viron us, as distinctly as we know the different crafts of our ar-
tisans, we can in the same way employ them in all those uses to
which they are adapted, and thus render ourselves the masters and
possessors of nature.!

So Descartes became convineed of the necessity of experiments.
*“They become so much the more necessary the more one is ad-
vanced in knowledge.”

Like Bacon, Descartes also develops, al the end of the first part
of his Principles of Philosophy, a theory of prejudices. He finds
them in the errors of the senses to which we are particularly exposed
in childhood when the mind is *“so closely allied to body that it
applied itself to nothing but thosc thoughts alone by which it was
aware of the things which affected the body.”? Furthermore, we
unfortunately like the prejudices implanted in us during youth, and
the mind shows a tendency “to fatiguc itself when it applies its
attention to the objects which are not present to the senscs. .
We are therefore in the habit of judging of these [objects], not from
present perceptions, but from preconceived opinions.”®

Descartes, notwithstanding his doubtful metaphysical premises,
was a more productive scholar than Bacon. His mind was more
open to the new astronomy and medicine than was that of the
author of Noewm Orgarnum. In his Dioptric he contributed new
ideas to the science of optics. Though his respect {for pure mathe-
maticians was nol very great, he was onc of the pioncers in this

'Disc. on the Meth., Part VI, Vol. 1, p. 119,

tPrineiples of Phil., Part I, Prin, ki Vol. I, p. 249,
3Ibidem, Part 1, Prin. Ixwii: Vol. 1, p. 251,
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discipline of thought. As a biologist he foresaw the problem inher-
ent in the traditional theory of special creation, and he strength-
ened the scientific method through his attempt to reduce natural
phenomena to the working of mechanical laws. Unfortunately, he
disregards the principle of unity completely in his own psychology,
which advocates a stern dualism between matter and mind and has
caused more confusion and complication than real enlightenment,
though one may grant that Descartes’ radicalness in the dualistic
interpretation of the soul-body relation has shown the predicaments
inherent in the psycho-physical problem.
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III. Galileo (s64-1642) and the Conflict
Between Faith and Science

Such changes in mentality and knowledge as occurred in the
period between Thomas Aquinas and Descartes inevitably con-
vulsed the total relation of man to his spiritual tradition. Not only
did the Protestants break with the Catholic Church, but the new
form of cmpiricism was bound to conflict with both the Catholic
and the Protestant clergy. In this attitude toward scientific re-
scarch the Protestants were not very different from the Catholics,
though the more individualistic character of Protestantism cer-
tainly paved the way for the modern concept of freedom of research.
But this occurred often against, not according to, the intention of
the average Protestant theologian.

Many of the first pioneers of modern rescarch became the vic-
tims of intolerance. Johann Reuchlin was prosccuted for his philo-
logical interests in the Hebrew language; Giordano Bruno was
burned at the stake for his philosophical cosmology; Michael Ser-
veto suffcred the same fate in the Geneva of John Calvin. The
anatomisl Andreas Vesalius was sentenced for sorcery and was
granted a pardon only on the intervention of Philip II of Spain,
on condition that he undertake a pilgrimage to Jerusalem. On his
homcward journey he was shipwrecked and died on the island of
Zanthe. Copernicus preferred to present his heliocentric theory as
a hypothesis; but when Galileo proved it empirically, the clash was
inevitable. Hearing of the Italian’s trial, Descartes preferred to
destroy the manuseript of a book called The World, or Cosmos, to
which he refers often in his later writings. It was probably an
attempt at a comprehensive scientific theory of the universe.

It would be too narrow to explain these dark events in the his-
tory of our civilization mcrely as a result of the willful fanaticism
of inquisitors. The inquisitors could not have exerted their influ-
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ence had there not existed a terrific dilemma in the souls of many
of their contemporaries. The two levels of their consciousness, the
magical and the reasonable, were still unreconciled and worked
against each other. Otherwise it would be inexplicable that astrol-
ogy played such an important rolc that men of highest character
and intelligence, such as the great French philosopher of govern-
ment Jean Bodin, wrote a book on witcheraft,! and that a man
like Comenius could several times in his life fall victim to false
prophets. But—how far are we now?

One of the most impressive documents of the fight between rea-
son and the bondage of dogmatism in this period of transition is
a letter addressed by Galileo to the Grandduchess of Toscana.
Here Galileo refutes the attacks dirccted against his empirical proof
of the Copernican theory, attacks which were launched against not
only his ideas but also his personal qualities, especially his piety.
Galileo answers these reproaches by expressing his respect for the
authority of the Scripture, the sacred theologians, and the coun-
cils, but stating that there is an essential difference between theol-
ogy and profane rescarch. If theology—so he says—is called the
queen of all sciences, this can be only in view of the sublimity and
dignity of her pursuits, which aim at man’s cternal blesscedness.
But it cannotl be understood as a privilege of divines to talk with
the pretense of authority on subjects foreign to their competence
and knowledge. Therefore it would bhe against all laws of thinking
if the teachers of astronomy were compelled to reject their own
findings because the theologians consider them erroncous. In this
way the scholars would be ordered:

Jean Bodin, De la Démonomunie des Sorciers. Paris, 1580.

#“Lettera a Madama Cristina di Lorena, Granduchessa di Toscana’ (1615), in Le
Opere di Galileo Galiler, Edizione Nazionale, Vol. ¥, pp. 309 f. Firenze, 1895. Cited
in the following as. Opere.

For an English translation sce Thomas Salusbury’s Mathematical Collections and
Translations, published in 2 parts (London, 1661), Part 1, pp. 420-460: ‘‘The
Ancient and Modern Doctrine of IToly Fathers, and Judicious Divines, Concerning
the Rash Citation of the Testimony of Sacred Scripture, in Conclusions Merely
Natural, and That May Be Proved by Sensible Experiments and Necessary Demon-
strations,” written to Christina Lotharinga. Cited in the following as: ‘‘ Letter.”
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.. . not [to] see that which they see, and . . . not [to] understand
that which they understand; but that in seeking, they find the con-
trary of that which they happen to meet with. Therefore before
that this is to be done, it would be necessary that they were shewed
the way how to make the Powers of the Soul to command one an-
other, and the inferior the Superior; so that the imagination and
will might, and should believe contrary to what the Intellect
understands.

Immediately after these sentences, he implicitly refers to the scho-
lastic theory of the twofold verity of faith and natural philosophy,
and says:

1 still mean in Propositions purely Natural, and which are not
de Fide ("of Faith™), and not in the Supernatural, which are
de Fide.!

Yet his confidence in the general power of truth again emerges:

If for the banishing this Opinion and Hypothesis [of Copernicus)
out of the World, it were enough to stop the mouth, of one alone,
as it may be they persuade themselves who measuring other’s
judgments by their own, think it impossible that this Doctrine
should be able to subsist and finde any followers, this would be very
easic to be donc, but the business standeth otherwise: For to
execute such a determination, it would be necessary to prohibite
not only the Book of Copernicus, and the writings of the other
Authors that follow the same opinion, but to interdict the whole
science of .istronomy,; and which is more, to forbid men looking
towards Heaven, that so they might not sce Mars and Venus at one
time neer to the Earth. and at another farther off, . . . and many
other scnsible Observations which can never by any mecans be
reconciled to the Plolomaick System, but are unanswerable Argu-
ments for the Copernican.?

Galileo was right. The Inquisition could foree him to recant, but
it could not prevent the Copernican theory from appearing in the
textbooks of our children, whether Catholic or Protestant. No-
body in Galileo’s time could anticipate that the greatest change of
civilization would come not from the religious reforms with all their

10pere, Vol. ¥, p. 326. ‘‘Letter,” pp. 441 {.
2()pere, Yol. V., p. 328. ‘‘Letter,” p. 448.
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wars and conflicts but from the quiet work of mathematicians and
scientists. Not even these men themselves foresaw the effect of
their endeavors, for they did not expect two events which have
molded our modern era: one, the immense scope of the application
of the new sciences to technical invention; the second, the use of
the method of the natural sciences to explain not only “matter”
but also the mind and the total cosmos.

The climax of the hopes of this intellectual development was
probably reached at the beginning of the twenticth century. Today
we begin to see its limits. The “machine age,” while lightening the
fate of men in many respects, has made it harder in others. Fur-
thermore, the validity of a universal application of the methods of
the natural sciences to the grcat problems of the human race has
been subjected to serious doubt. Whereas in the time of Galileo
dogmatic theology, with its fear of empirical rescarch, prevented
man from following his vision of truth and progress, our generation
suffers from the consequences of an empiricism which tries to be-
little, as irrelevant or “unscientifie,” everything which cannot be
demonstrated in the laboratory. The result is that many of us are
nowadays as helpless and untrained in the spiritual sphere of life
as medieval man was in the empirical.

If it is objected that modern scientists differ from medieval theo-
logians in that they do not use an inquisition to enforce their argu-
ments, this, fortunately, is correct. On the other hand, it must not
be forgotten that the abandonment of the Inquisition was due not
only to the sciences but also to a general cultural development of
humanity. In this development theologians have taken just as
much part as anybody else. Furthermore, other forms of intoler-
ance have arisen, such as nationalistic chauvinism, idolization or
contempt of races, and the deification of political doctrines. And
each of these modern tempters of mankind dons a scientific cloak
in order to cheat essentially decent but credulous individuals and
peoples.

Help can come only from a reconciliation between religion and
free research. The conviction of man’s rootedness in a common
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metaphysical ground, which is the essence of religion, must also be
a part of the consciousness of the scientist, in order that he may
identify himself with the common purposes of humanity. On the
other hand, the defenders of the faith must not bring the scientist
into a situation where he has to rebel against the interference of
dogmatism. Physics and metaphysics must recognize that they are
but two complements of man’s full existence and that they offend
each other the moment either trespasses on the other’s province.

All this was well known to Plato, Descartes, Galileo, Leibnitz,
Newton, and Kant. They all hoped that both religion and science
could help man toward understanding himself and his part in na-
ture and history. The spiritual and scientific unity of culture that
still awaits us will thus he nothing more than the realization of an
old dream, the dream of the best minds of mankind since the
beginning of its slow ascent toward maturity.
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The Awakening of the Middle
Class Spirit

The Commonwealth Educators

It will always be difficult to delineate sharply the boundaries of
historical periods. Whether we want to call a period of history an
entirely new one or only another link in the endless chain of being
will depend on our preference for the revolutionary or the evolu-
tionary character of human civilization.

We have already discovered the difficulty of clear historical clas-
sification in respect to the relation of the humanist period to the
Middle Ages. We meet this difficulty again in the attempt to set
off the eduecational drift of the seventeenth century from the hu-
manist period. Was the cultural ascendance of the middle elass—
characterized by the most central event of the seventeenth cen-
tury, the English revolution of 1648—only the final effect of dy-
namic forces emerging in the Reformation and in the Renaissance?
And were the educational ideas of Cromwell's followers only the
natural consequence of the work of Luther, Melanchthon, and
Calvin? We may well answer this question in the affirmative. On
the other hand, if we lay stress on distinetion, we may say that the
humanist and Protestant movement of the sixteenth century de-
veloped largely under the protection of feudalism and absolutism,
whereas the English revolution was republican in character.

Protestantism in Germany, made possible through the art of
printing, was perhaps the first great mass movement which allowed
the reformers to spread thousands of pamphlets over the country.!
But those of the Protestant dissenters who tried to shake off not
only the ceclesiastical but also the feudal yoke were suppressed

1See Louise W Holborn, * Printing and the Growih of u Protestant Movement
in Germany from 1517-1524," in Church History for June, 1942, Vol. X1, No. 2.
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in Germany as well as in most of the other countries. Luther’s
reforms in the field of education, though individualistic in a way,
were still embedded in the old Christian transcendentalism and
were untouched by any empirical tendency. With respect to au-
thority, both the humanist and the Protestant educators of the
sixteenth century, in spite of their fights against Catholic institu-
tionalism, were looking back toward Greek-Roman-Christian An-
tiquity as the central period of human history. Compared with
this attitude, the mentality of the progressives of the seventeenth
century shows definite signs of modernity. They belicved in a
“New Philosophy™ which, springing from Bacon’s work, was of a
more cmpirical character than that of Luther, Calvin, or Erasmus.

This docs not mean that the new educational attitude arose
always from strictly scientific thinking. It would need a very lib-
cral interpretation to attribute the epithet of science to such edu-
cational cxperiments as were proposed by the German Wolfgang
Ratke, who died in 1635. Ratke represents the same state of de-
velopment in the history of education that his alchemist contem-
poraries represent in the history of exact sciences. Yet the idea
that the teacher should make use of the vernacular and could do
more and better work in a shorter time by proper use of the natural
rules of learning was the motivating element in Ratke’s endeavors.
Thus they mark the first ankward beginning of the development
of educational method which we associate with the names of Co-
menius, Locke, Rousseau, Pestalozzi, Froebel, and Herbart. With-
out this development a really professional training of teachers
would not have become possible, for any such training depends on
the existence of scientifically elaborated and communicable methods.

In order to understand the new attitude of the seventeenth cen-
tury cducator, we must refer again, as in the section on ““The New
Method of Thinking,” to the initial paragraphs in Bacon’s “Apho-
risms on the Interpretation of Nature and the Empire of Man™ in
the Instauratio Magna, which read:

Man, as the minister and interpreter of nature, does and under-
stands as much as his observations on the order of nature, either
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with regard to things or the mind, permit him, and neither knows
nor is capable of more. . . . Knowledge and human power are
synonymous, since the ignorance of the cause frustrates the effect.
For nature is only subdued by submission, and that which in con-
templative philosophy corresponds with the cause, in practical
science becomes the rule.!

This conviction about the interconnection between knowledge of
causes and effective action creates among the new educators an
intense, though often dilettante, desire to investigate the quality
of mental growth and learning and to apply the findings systemati-
cally to practical education. At the same time, we find a tendency
to write big encyclopedias in order to make the increasing body of
knowledge available to the learner. Bacon’s attempt at composing
a Globus Intellectualis is paralleled on the educational side by the
endeavor of Comenius to create a Pan-Sophia in which all essential
knowledge is well ordered and related to certain fundamental and
uniting principles governing the divine-natural universe.

No group of educators in the seventeenth century was more
eager to apply new methods and ideas than the dozen or so men
who tried to use the political upheaval of the English revolution
(1640-1660) for thorough reforms in the school system. Perhaps
there was never another group of respectable people so radical in
their educational aspirations as these men. One of these so-called
Commonwealth educators, John Durie (1596-1680), wrote in his
Reformed School:

The true and proper end of Schooling is to teach and Exercise
Children and Youths in the Grounds of all Learning and Virtues,
so far as either their capacitie in that age will suffer them to come,
or is requisite to apprehend the principles of useful matters, by
which they may bee made able to exercise themselves in everie good
Employment afterwards by themselves.?

*Novum Organum, Book 1, Aphor. i and iii; Vol. 111, p. 345.

2Jobn Durie, The Reformed Librarie-Keeper, with a Supplement to The Reformed
School, p. 4. London, 1650.

See aiso John William Adamson, Pioneers of Modern Education, 1600-1700, p. 152.
The Macmillan Company, New York, 1921. Cited in the following as: Adamson.
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Such an individualistic and practical concept of education leads
naturally to certain consequences which we would nowadays de-
note by the term “guidance.” So Sir William Petty (1623-1687),
famous in the history of economics for his use of vital statistics,
says in his Advice of W(illiam] Pletty] to Mr. Samuel Hartlib for the
Advancement of Some Particular Parts of Learning (London, 1648),
one of the most progressive works in the history of educational
literature:

Boyes, instead of reading hard Hebrew words in the Bible (where
they cither trample on, or play with Mysteries) or parrot-like re-
peating heteroclitous nounes, and verbs, might read and hear the
History of Faculties expounded, so that before they be bound
Apprentices to any Trade, they may foreknow the good and bad
of it, what will and strength they have to it, and not spend seven
years in repenting, and in swimming against the stream of their
Inclinations.!

In modern terms this means: arrange the process of learning and
teaching systematically and adapt it to the growth, the mental
abilities, the expanding interests, and the future work of the child.
There also appear the first glimpses of the idea of “learning by
doing.” William Petty, in the work just mentioned, proposes com-
mon elementary schools, which he calls Ergastula Literaria, or Lit-
erary Workshops, for children of all social classes above the age of
seven. For “many are now holding the Plough, which might have
been made fit to steere the State.”? In these Ergastula Literaria
the children ought to be “‘taught to observe and remember all
sensible Objects and Actions, whether they be Naturall or Arti-
ficiall. . . . All children, though of the highest ranke” ought to be
“taught some gentile Manufacture” as turning, making of watches
and mathematical instruments, engraving, etching, carving, gar-
dening, the making of naval and architectural models, confection-

1The Advice of William} Pletty] to Mr. Samuel Hartlib for *he Advancement of Some
Particular Parts of Learning, p. 28. London, 1648. Cited in the following as:
Petty’s Advice. See also Adamson, p. 185,

*Petty’s Advice, p. 4. Adamson, p. 132.
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ary, perfuming, and anatomical preparations.! The arts of drawing
and designing ought to be introduced, since their use for “express-
ing the conceptions of the mind, seems (at least to us) to be little
inferior to that of Writing, and in many cases performeth what by
words is impossible.””® Children also ought to use physical exer-
cises “whether in work, or for recreation, as tend to the health,
agility, and strength of their bodies.”*

The whole period is filled with an intense optimism as to the
effectiveness of the “new method.” Everywhere books appear on
inventions, on good husbandry, medicine, agriculture, manufactur-
ing, and gardening. Holland and Flanders especially serve as ex-
amples to the English. Bacon expresses the technical and educa-
tional optimism in paragraph cxxii of the Novum Organum. The
new inductive approach, he says, is of such a reliability that the
difference of the “ingenia,” that means of intellectual and imagi-
native talent, will no longer play any great part, cum omnia per
certissimas regulas et demonstrationes iransigat (“as it [the new
method] achieves everything by the most certain rules and demon-
strations™),* which each person can apply as properly as the other.

We know today that nature, especially the nature of man, is not
prone to yield to bare methodical skill. Nor is the process of origi-
nal reasoning and discovery so mechanical that it does not neced
imagination and genius. Nevertheless, this youthful enthusiasm of
the first empirical generations for the power of systematic proce-
dure served as an enormous incentive in the progress of natural
science; it also paved the way for the gradual entrance of scientific
subjects into the curricula of the schools and universitics.

When so many things could be improved by the application of
better methods, why not also the training of teachers? So the
educators of the seventeenth century set out to carry through what
such far-seeing men of the sixteenth century as Luther, Erasmus,

YPetty’s Advice, p. 5 f. Adamson, pp. 133 and 184.
IPetty’s Advice, p. 5. Adamson, p. 183,

3Petty’s Advice, p. 4. Adamson, p. 188.

4Novum Organum, Book I, Aphor. cxxii; Vol. III, p. 868.
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and Duke Ernest of Saxe-Gotha had already thought of, namely,
the institution of teachers’ colleges. But it would be one-sided to
ascribe this tendency exclusively to the rise of empiricism. The
first systematic teacher of teachers was probably the Catholic priest
Démia! of Lyon, who in 1680 founded an institution for the train-
ing of nuns in the art of teaching. He was followed in 1682 by
Jean Raptist deLaSalle, and in 1696 by August Hermann Francke,
with his Seminarium Praeceptorum at Halle. Probably none of
these men acted under the direct influence of Bacon or any of the
leading natural scientists, though Francke at least was deeply in-
terested in the natural and applied sciences and established labo-
ratories in connection with his schools. These pioneers, who were
religious men, intended to apply the gospel of Christian brother-
hood to the upbringing of poor youth. Nevertheless, even they
prove that a mecthodical tendency penetrated more and more the
minds of men, irrespective of the source from which it received
its impulse.

In combination with the methodical attitude, a concept of the
aim of education developed which was decidedly different from
the humanist attitude of the sixteenth century. It was the idea
of usefulness and reality as a criterion of good education. A new
educational vocabulary arose; no longer was it pietas et eloquentia,
but “usefulness,” “reality,” “things instead of words.” And this
change of criteria occurred not only in the works of liberal-minded
laymen but also in those of the clergy.

The trend toward application was closely related—particularly
in Epgland—to the growing influence of the new business and
bourgeois class. If we read the works of men like Hartlib, Petty,
and Durie, we are rightly surprised by the straightforwardness
with which they want to direct education toward useful purposes.
Nevertheless, the religious tenor which permeated their thinking
was not merely a relic of a revercntial past, a cloth worn for deco-
rative purposes around a withering body. These men felt—here

Nouveau Dictionnaire de Pédagogie et & Instruction Primaire, publié sous la direc-
tion de F. Buisson, p. 459. Paris, 1911,
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also emerges the empirical trend of the time—that religious ideas
are not worth much unless they change people and their dealing
with each other toward the better. Thus work, politics, and edu-
cation, if performed in a Christian spirit, became as sacred as, or
even more sacred than, contemplation and mere inwardness.

If one wishes to understand the atmosphere of that time, he
must read its Utopias. They emerge in the most diverse camps of
thought and cover a relatively long period. The Catholic humanist
Thomas More, as well as the Protestants James Harrington and
Johann Valentin Andreae, picture citics of God realized here on
earth; Bacon and, finally, Hartlib project a scientifically enginecred
city of men; and around the campfires of the Cromwellian army the
Puritan soldiers forge their Christian democratic manifestos.

In such a time education must develop a practical social philos-
ophy. The Hussites, the Lutherans, and the Calvinists in Geneva
had already incorporated education in their planning. Some of the
humanists had done similarly; and about a hundred years before
the Commonwealth revolution, Sir Thomas Elyot in his Boke
Named the Governour had told the English noblemen that only
those have the right to rule who show the highest degree of social
and cultural responsibility.

In the middle of the seventeenth century the interconnection of
education and society becomes clearer than ever. Milton (Of Edu-
catton, 1644) wants the school to be the spring from which the new
religious republicanism flows, though he differs from his Common-
wealth friends through his ardent humanism. He stresses the neces-
sity of a wide classical and linguistic training to such a degrce that
one cannot but fear that most pupils undergoing such a training
would get helplessly stuck in verbalism and not reccive what Mil-
ton wishes them to have: “a complete and general education, which
fits a man to perform justly, skillfully, and magnanimously all the
offices, both public and private, of peace and war.”

But, whatever we may think about the means which Milton
chose for attaining his aims, he as much as his friends, and perhaps
even more, represents a new ideology. In the Middle Ages and
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during the Reformation education is demanded because it helps
the individual to understand the sacraments and the Bible and
thus to save his soul. Milton and his friends demand education for
the same reason, but also because it helps the citizen to understand
the tasks and problems of his nation and to participate, as a free
man, in its government.

With this new attitude education receives necessarily a new and
more comprehensive meaning in its relation to the body politie.
Nations represented by the citizens, and not only by kings and
governments, become aware of their historical destiny and begin
to consider themselves the bearers of the divine mission which God
has given to humanity. This new national self-consciousness serves
as a powerful patriotic impulse; it is also culturally productive as
long as nations conceive of their role in terms of service for a great
human and religiousideal. However, with growing might and wealth,
imperialistic interests are sometimes substituted for the idea of
humanity. The moment this narrowing of the concept of national
destiny takes place, national power in itself becomes the cause and
goal of political action and uses the patriotic impulse of men for
destroying the supernational unity of mankind. We are now in a
stage of history when this process has reached its most catastrophi-
cal form and thrown our civilization into a crisis from which only
a new realization of the real purposes of men and nations can
save us.

To Milton the new republican relation between man and society
appears as an active and deeply ethical responsibility of the indi-
vidual to his government. Government no longer incorporates
divine authority to which man has to submit; every citizen has
the right and the duty to make his own social effort. He is chal-
lenged by God Himself to help in the great purpose of organizing
a dignified and productive Christian society. Thus the old dualism
between the Kingdom of God and the kingdoms of earth begins
to relent. The religious sphere penctrates the political; but, as we
have already scen, there is always the danger that the political
sphere may absorb the religious.
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Religiously inspired republicanism motivated the English Puri-
tans to become revolutionaries, to execute first their ecclesiastical
suppressor, Archbishop Laud, and then, in 1648, their monarch
Charles I, “by the grace of God King of England, France and
Ireland, defender of the faith,” ete. It is deeply symbolic of the
historical situation that the defense of the king does not attempt
to vindicate the monarch in terms of legal argumentation. It con-
sists merely of a principal denial of the right of jurisdiction of a
civil court over His Majesty’s sacred Government. Two worlds
meet here—transcendent absolutism and the self-assertion of the
new citizen who also claims political rights of religious sanction.
At the same time, the House of Commons proposes to employ
property of the Church for “the advancement of Learning and
Piety” and deliberates on the possibility of supporting the new
political system by adequate educational measures. Behind the
scene Samuel Hartlib, John Durie, and their friends work to make
education a part of the revolutionary Commonwealth. Thev invite
John Amos Comenius to come to England to give his advice. It
is not their fault, but the consequence of the unrest which goes with
revolutions, that their great plan of a democratic educational sys-
tem tinged with strong vocational tendencies was not realized.
After 1660 the political and ecclesiastical restoration swept away
not only the Cromwellian republic but with it the ideal of a pro-
gressive education for the large masses of the English citizenry.

We may rightly say that an idea has not much worth before it
is realized. The educational ideas of thec Commonwealth suffered
the fate of the political aspirations of the whole Cromwellian
period. Both were crushed by reactionary forces; yet their exter-
nal failure could not extinguish their inherent strength. But no
new phase can emerge in human history without an idca serving
as its usher.

The land where the spirit of religious republicanism found an
outlet was North America. Before the outbreak of the Great Rev-
olution, a group of English Puritans had exchanged Old England
for New England to avoid the pressure of political and religious
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absolutism. Economic considerations, as well as the dream of a
new Kingdom of God, were in the minds of the settlers. Had they
not been endowed with such a spirit, they could not have written
the famous lines in one of the early New England pamphlets, New
England’s First Fruits, published in London in 1643:

After God had carried us safe to New England and we had builded
our houses, provided necessaries for our livelihood, reared con-
venient places for God’s worship and secttled the Civill Govern-
ment: One of the next things we longed for, and looked after was
to advance Learning, and perpetuate it to Posterity; dreading to
lcave an illitcrate Ministery to the Churches when our present
Ministers shall lie in the Dust.!

And what eclse is the spirit of the Declaration of Independence and
of the Bill of Rights but the final realization of the ideas of the
Commonwealth educators within the political life of a new nation?

INew England’s Furst Fruits; with Divers Other Special Matters Concerning That
Country. (Sabin's Reprints, Quarto Series, No. VII), p. 23. New York, 1865.
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John Amos Comenius
(1592-1670)

ComENIUS’ PERSONALITY

Almost every educational idea of Comenius can be found in some
other great thinker: in Plato and Aristotle; in Cicero, Plutarch,
and Quintilian; in the Church Fathers; in the mystic philosophy
of Master Eckart; in the Spanish neoscholastic and humanist
educator Juan Luis Vives; and in Erasmus of Rottierdam; not to
mention Francis Bacon and the English reformers described in the
previous section. Had Comenius employed all this already exist-
ing knowledge only in the manner of a skillful and orderly celectic,
he would not deserve the honors given him as one of the great
pioneers, if not the greatest pioncer, of modern education. What
makes him outstanding is the fact that he combines an unusual
degree of susceptibility to foreign influences with an equally strong
faculty of systematic integration. This faculty is fundamentally
different from mere imitation. It enriches itself through contact
with the ideas of other people, but it does not spring from them.
The ultimate source of creativencss in men like Comenius is their
personal intuition, observation, and imaginatlion. This individual
strength and originality in the productive genius gives also a par-
ticular depth and color to everything he says. He sheds new light
on even the simple things he deals with, and later generations arc
inspired by his words, even if their factual content has already
become a common cultural possession.

Like many of the great men of the seventeenth century, Come-
nius was able to combine in his mind ideas which to many of us
seem logically exclusive. There is first his mysticism. He belonged
to the Moravian pietists, followers of the Bohemian martyr John
Huss, who was burned as a heretic in 1415 at the council of Con-
stance. Comenius’ religion brought him close to the Lutheran as
well as to the Calvinist Protestants; but in many respects he was
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closer to the mysticism of Master Eckart or Nicolaus Cusanus
than to the argumentativeness of the Lutheran or Calvinist pro-
fessors. His religion was of the optimistic, to some degree pan-
theistic, type. It considered man and all nature to be permeated
by God’s spirit, hence it was less dualistic than orthodox Catholi-
cism or Protestantism. Strangely enough, this religious attitude
opened for Comenius an avenue into the empirical philosophy of
Bacon; for if God had radiated both man and nature with his spirit,
how could he object to man’s eagerness to discover his eternal laws,
not only in the human soul but also in nature? Like Bacon, how-
ever, Comenius applied the empirical method either insufficiently
or not at all; to him it was still more a thought and a desire than
a thoroughly penetrating principle. He often confuses—particu-
larly in his main pedagogical work, the Great Didactic—mere anal-
ogies with causal relations; in his private life as well as in his
role as a bishop of his scattered Community of Brethren, he some-
times falls prey to all kinds of superstition. It was, after all, a time
when spirits and demons were still considered real beings, and
when otherwise sensible people hunted witches. As a Moravian
Brother, Comenius was imbued with a strongly democratic concept
of Christian life; membership in the Church carried with it equal
rights within the body politic. This attitude brought him into
kinship with the English dissenters both in Britain and on the
New Continent. On the other hand, Comenius did not despise
the scholastic learning; he had no prejudices against Aristotle, nor
against the Spanish Catholic Juan Luis Vives, from whose psy-
chology he learned much. To what extent Comenius was at home
in the world of the humanists it is difficult to say. He appreciated
the wisdom of the ancients, but Greck and Latin to him were
instruments, not ends—his own Latin had more medieval character
than humanist elegance; and when he felt that classical authors had
offended Christian morality, he condemned them, irrespective of
the aesthetic quality of their writings.

The greatest power which worked on his thinking was his own
life. He began his career quietly as a teacher and minister in
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Moravian communities; but when he was twenty-six years of age,
the Thirty Years’ War broke out. Shortly after its beginning, in
November, 1620, the Protestant Bohemians lost the battle of the
White Mountain, Their leaders were executed and, under the aus-
pices of the House of Hapsburg, Pope Paul V, and the Jesuits,
there began a most cruel persecution of the non-Catholics in the
southern parts of the German Empire. Thus Comenius became an
emigrant for the rest of his life. For some time he took refuge at
the estates of his compatriot friends; then he lived as a school-
master and writer in Poland, where he was elected bishop of the
Moravian Brethren. In 1638 the Government of Sweden invited
him to work out a plan for the organization of its school system.
In 1641 Hartlib invited him to come to England. Because of the
Revolution, he left England for Holland, went again to Swedcen,
and finally died at Amsterdam. His manuscripts and books were
lost in besieged cities and burning houses.

Though he expressed much sadness on account of the deplorable
state of Europe, Comenius never allowed bitterness and hatred to
creep into his soul. His religious conviclions, together with his
experiences in many different countries, helped him to become a
citizen of the world. Of course, he loved his native land and worked
for its restoration; but he wished it to be a part of a great Chris-
tian human community. In this respect one might compare Come-
nius with Erasmus of Rotterdam, if it were not for one essential
difference. Whereas Erasmus despised national peculiarities and
national languages, Comenius was convinced of their value; his
internationalism was not a sign of uprootedness and vague cosmo-
politanism, but was the result of a love and understanding which
embraced both nations and the unity of mankind as necessary
parts of an organic Christian culture.

CoMENTUS’ EDUCATIONAL SYSTEM
All these influences and experiences are melted by Comenius
into his educational philosophy. This can be found in his Great
Didactic, 1682, which was first written in Czech and later pub-
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lished in Latin as a part of his Opera Didactica Omnia, 1657, in his
Via Lucis (“The Way of Light”), and in many of his minor edu-
cational writings.

Let us speak first of the aims he sets forth as inherent in the
process of education. In Chapter II of the Great Didactic, he says:

All our actions and affections in this life show that we do not
attain our ultimate end here, but that everything connected with
us, as well as we ourselves, has another destination. For whatever
we are, do, think, speak, contrive, acquire, or possess contains a
principle of gradation, and, though we mount perpetually and at-
tain higher grounds, we still continue to advance and never reach
the highest.!

This is a clear expression of the mystical thought which came from
Neoplatonism, rose again in the philosophies of the medieval and
humanist mystics, found a more modern philosophical form in the
systems of Leibnitz, Hegel, and Schelling, and finally reached its
empirical version in Darwin’s theory of evolution.f According to
Comenius, life is in a continual state of devclopment toward the
divine; cach inferior state contains the potentialities of a higher
development, and the higher contains the lower. So the world is
a purposeful and dynamic universe, with man at the head of all
creatures, because he is able to understand the work of God and
is his image.

In the history of educatlon we find Comenius labeled as the first
sense-realist. This label is crroncous if it relates to Comenius’
basic philosophy, which is mystical and religious and the very
opposite of modern empiricism. But it is not incorrect if related
to parts of his psychology and methodology of learning.

Comenius distinguishes three stages of pregaratxon of man for
his eminent role in the natural and divine universe. In Chapter v
of the Great Didactic he says:

1The Great Didactic of John Amos Comenius, translated into English and edited by
M. W. Keatinge, in 2 vols.; Vol I1, p. 28. A. and C. Black, Ltd., London, 1821-1828.
By permission of The Macmillan Company, publishers, New York. This edition
is cited in the following as: Great Didactic.
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Man is situated among visible creatures so as to be

“” (i) A rational creature
¥ (ii) The Lord of all creatures
. (iii) A creature which is the image and the joy of its Creator.

These three aspects are so joined together that they cannot be
separated, for in them is laid the basis of the future and of the
present life.!

From these premises certain consequences follow for education. In
order to assume his rational function in the world, man must be
“acquainted with all things.” In order to dominate all creatures,
man must become endowed “with power over all things and over
himself”’; and to prepare him for his religious mission, education
must teach man ‘‘to refer himself and all things to God, the source
of all.” So education has three main tasks: erudition which aims
at man’s reason, moral education which aims at man’s character
and independence, and piety which aims at his understanding
of God. -

All this is still traditional thought, to be found in similar versions
among medieval or humanist philosophers. But the realistic tend-
ency, as well as the psychological interests of Juan Luis Vives,
emerge the moment Comenius sets out to explain the ways in which
education should help man to materialize the three states of his
rational-moral-divine nature. For there Comenius adopls in the
interest of education the Baconian idea that one must obey nature
in order to master it; but at the same time he combines it with
the ethical-philosophical conception of nature as it had come down
to him from Cicero and Sencca, and from scholastic philosophy.
Comenius says, in Chapter V of the Great Didactic:?

By the word nature we mean not the corruption which has laid
hold of all men since the Fall . . . but our first and original condi-
tion, to which, as to a starting point, we must be recalled. It was

in this sense that Ludovici Vives said **'what else is a Christian but
a man restored to his own nature, and, as it were, brought back to

From Great Didactie, Chap. IV, § 2; Vol. I, p. 86. By permission of The Mac-
millan Company, publishers, New York.

2]bidem Vol. II, p. 40. By permission of The Macmillan Company, publishers,
New York.
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the starting-point from which the devil has thrown him?”’ (Liber I,
De Concordia et Discordia.l)

This combination of the Baconian-empirical and the Stoic-
Christian concept of nature must always be remembered if we
want to understand Comenius’ system of teaching. The Baconian-
empirical principle clearly comes to the fore when Comenius devel-
ops his ideas of teaching and learning secundum naturam, which
means ‘“‘according to the order of nature” inherent in man’s mind
and its physical environment. The philosophical-ethical Christian
principle appears in his emphasis on sources of inspiration and
wisdom which man can draw on because his nature not only is
a system of deterministic relationships but is embedded in the
divine.

His principles of educational method are for Comenius as certain
as the metaphysical sources of education. He believes that science
—as he understands it—can serve as “an immovable rock’ on
which “‘the method of teaching and of learning can be grounded.”
In Chapter XVI he says:

Hitherto the method of instruction has been so uncertain that
scarcely anyone would dare to say: “in so many years I will bring
this youth to such and such a point; I will educate him in such and
such a way.” We must therefore see if it be possible to place the
art of intellectual discipline on such a firm basis that sure and cer-
tain progress may be made . . . by assimilating the processes of art
as much as possible to those of nature.?

In pursuing this aim, Comenius develops principles which, in his
opinion, help man to achieve physical and mental health, to pro-
long his life, and to find the universal conditions of teaching and
learning which guarantee facility, thoroughness, conciseness, and
rapidity in both intcllectual and moral education.

We are here particularly interested in what we would call today

Joannis Lodovici Vivis [sic], De Concordia et Discordia, Vol.I, Fol. C(r). Lugduni,
153%.

From Great Didactic, Chap. XVI, § 4 f.; Vol. II, p. 112. By permission of The
Macmillan Company, publishers, New York.
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the principles of teaching. They are to be found in § 2 of Chapter
XVII of the Great Didactic, where Comenius says:

Following in the footsteps of nature, we find that the process of
education will be easy
I. If it begin early, before the mind is corrupted
I1. If the mind be duly prepared to receive it
II1. Jf it proceed from the general to the particular
IV. And from what is easy to what is more difficult
V. If the pupil be not overburdened by too many subjects
V1. And if progress be slow in every case
VII. If the intellect be forced to nothing to which its natural bent
does not incline it, in accordance with its age and with the
right method
VIII. If everything be taught through the medium of the senses
IX. And if the use of everything taught be continually kept 1n
view
X. If everything be taught by one and the same method.
These, I say, are the principles to be adopted if education is to be
easy and pleasant.!

Certainly the way through which Comenius arrives at these
principles—namely, through analogies instead of scientific investi-
gation—could not be called empirical today. Yet, in spite of all
methodical dilettantism, Comenius’ profound intuition into human
growth helped him to formulate the first classical laws of teach-
ing. After the rationalists of the eighteenth century had slighted
all of Comenius’ work except his textbooks, a Pestalozzi and a
Herbart were needed to discover anew the foundations of educa-
tional method in order to base on it a systematic organization of
modern public education.

The reason for the eighteenth century contempt for Comenius
was the aversion of the enlightened Voltairians for Comenius’ mys-
tical religion and his belief in all kinds of miracles and prophets.
But such superstitions he shared with almost all other great men
at the time of the Thirty Years’ War. Still, his belief that one

1From Great Didactic, Chap. XVII, § 2; Vol. I, p. 127. By permission of The
Macmillan Company, publishers, New York.
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cannot sufficiently explain the nature and meaning of life by strict
logic and inductive science, but must have recourse to metaphysics,
represents an attitude of mind for which modern thought has again
acquired more understanding than did the French encyclopedists
of the eighteenth century. It seems a symbolic act of history that
the great representative of mystical thought, Comenius, was al-
lowed to meet and exchange views with the great representative
of rationalist thought, René Descartes. In 1642 Comenius paid a
visit to the French philosopher at his residence near Leyden. They
realized the essential difference in their thought.! Descartes was
convinced that philosophy should be built exclusively on certain
rational principles; Comenius maintained that all human knowl-
edge is “imperfect and defective” and that man, in order to grasp
the eternal verities and to acquire inner certitude, must resort to
a power above his own reason, namely, to divine inspiration. They
“parted in friendly fashion™ and apparently with a profound feel-
ing of mutual sympathy; Comenius says in his notes, ““I begging
him to publish the principles of his philosophy? and he similarly
urging me to mature my own thoughts, adding this maxim: ‘Be-
yond the things that appertain to philosophy I go not; mine there-
fore is that only in part, whereof yours is the whole.’ *

THEORY AND APPLICATION

As Comenius was a writer of textbooks and in this quality known
to later gencrations even when his educational philosophy was
forgotten, we may question to what extent he proved himself ca-
pable of applying his own ideas in practice.

There is one work of Comenius’ which, up to the beginning of
the nineteenth century, made his name known the world over—

‘Continuatio Admonitionis Fraternae de Temperando Charitate Zelo, Joh. Comenii ad
S. Maresium, § 59. Amsterdami, 1669. Anpa Heyberger, Jean Amos Comenius
(Komensky), sa Vie et son Ocuvre & Educateur, p.64. Paris, 1928. Robert Fitzgibbon
Young, Comenius in England, p. 49. Oxford University Press, New York, 1932.

*These principles were published as Principia Philosophiae in Amsterdam in 1644.

3Robert F. Young, Comenius in England, p. 50.
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his Orbis Sensualium Pictus. It represents an attempt to combine
the learning of foreign languages with visual education and an
introduction of the pupil to civilization. A picture heads every
section, and the words beneath it refer to the details to be scen in
it. Goethe says in his autobiography that the only book for chil-
dren in his youth was Amos Comenius’ Orbis Sensualium Pictus.
The idea was not entirely new. Before Comenius there had existed
books which tried to combine learning with illustration, for ex-
ample, the Ars Memorativa, which was printed at Augsburg in 1477.
But Comenius proceeded more systematically and comprehensively
than had his predecessors. In addition, the time was ripe for such
a combination of the humaniora with the realia.

The Orbis Pictus is not a full application of Comenius’ own
principles of education, however. The first picture, representing
the idea of God, is the most abstract in the whole book and cer-
tainly does not conform to Comenius’ demand that the child should
be led from the known and concrete to the more remote and diffi-
cult—though we may admit that for Comenius the idea of God
had the greatest reality of any in his life. Furthermore, if Comenius
had followed his principle of activation, he might have invited the
children to interpret the pictures themselves, instead of presenting
them with a description in words.

Yet in comparison with the other textbooks written by Come-
nius, the Orbis Sensualium Pictus is by far the closest realization
of his own theory. His famous Janua Linguarum (‘‘Gate to Lan-
guages’’) represents perhaps some slight progress over the typical
Latin textbooks of the time, but it relies completely on a rather
dull form of memorization. The 1650 London edition of the Janua
Linguarum Reserata and the other known editions contain mcrely
a series of alphabetically arranged Latin sentences with English
translations. In each sentence Comenius uses primarily nouns and
verbs which begin with one and the same letter, in the hope that
such an alphabetical arrangement would give the child sufficient
mental assistance in remembering all the nonsense the author is
forced to compile in order to conform to his mechanical arrange-
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ment. For example, the beginning of the Janua Linguarum Reserata
of 1650 runs thus:

Januae Latinitatis The Foundation of the
Fundamentum Gate of Tongues

1. Ab abdomine viscera 1. The entrails are hidden by
abduntur, el ex abiete the outward part of the bellie,
Jiunt abaci. and Dressers are made out of

the firetree.?

Apparently it takes mankind a great length of time and effort
before it learns to apply its more intuitive insights effectively.
Often thcory and practice are widely separated in one and the
same person; in Comenius they are less widely so than is the case
with other great pioncers of human thought. For though his text-
books, with the exception of the Orbis Sensualium Pictus, are dis-
appointing, his plans for the organization of instruction and division
of schools, as well as the general social applications he draws from
his philosophy, show more practical courage and vision than are to
be found in the works of many other theologians and educators.

His idea of the fourfold division of schools based on age and
requirements is the one which, in spite of deviations in detail, the
modern school system follows.

The whole period [of education] must be divided into four dis-
tinet grades: infaney, childhood, boyhood, and youth, and to each
grade six ycars and a special school should be assigned.

1. For infancy the ‘ The mother’s knee
II. For childhood | school | The vernacular School

III. For boyhood should | The Latin School or Gymnasium
1V. For youth be J The University and Travel.?

In his social philosophy even more than in other parts of his
work, Comenius shows his progressive spirit. He is interested not

YJanua Linguarum Reserata, autore J. A. Comenio: The Gate of Languages Un-
locked, p. [II1]. London, 1650.

*From Greal Didactic, Chap. xxvii, 3, p. 256. By permission of The Macmillan
Company, publishers, New York.
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merely in education but in the progress of mankind, in the most
general sense. Education is only the indispensable means of accom-
plishing a better society. Therefore the children of all classes, rich
or poor, must be instructed thoroughly, boys and girls alike. Come-
nius sees clearly the obstacles: the lack of methodically trained
teachers, of good textbooks, of sufficient financial support by the
governments of states and cities, and the indolence of the clergy.

To you also I appeal, theologians, since it is in your power to be
the greatest assistance or the greatest obstacle to my designs. If
you choose the latter course, the saying of Bernhard will be ful-
filled: “that Christ has no bitterer enemies than his followers, and
especially those who hold the first place among them.”

In the preface to his Panegersia, Comenius urges all mankind,
and principally all Europeans, schools, sovereigns, statesmen, and
theologians, to concentrate their minds on the organization of a
better society. )

First we must all have one and the same goal, the salvation of
the human race.!

Science, political organization, and religion must be daringly com-
bined and remodeled.

Then we shall also be bold, as it were, in the parliament of the
whole world, to proclaim how in our judgment Learning, Religion,
and Government may be brought to certain given and immutable
principles or bases, to their best foundation, so that ignorance and
uncertainty, discussion, the noise and tumult of disputes, quarrels
and wars shall cease throughout the world, and Light, Peace,
Health return, and that golden age which has ever been longed for,
the age of Light and Peace and Religion, may be brought to sight.?

Comenius demands the foundation of a league of nations which
must be interested not only in politics and government but also

YI. A, Comenius] De Rerum Humanarum Emendatione Consultatio Catholica,
Pt. I: Panegersia, Ezcitatorium Universale, Chap. xi, § 19. Amsterdem, 1666,

*Comenius: The Way of Light (Via Lucis), translated into English, with an Intro-
duction by E. T. Campagnac, pp. 8 f. University Press of Liverpool, 1939,
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in “universal books, universal schools, a universal college, and a
universal language.” This universal language, of which also Juan
Luis Vives and Bacon had thought, ought to be no longer Latin,
as Vives had recommended, but an entirely new language, because
Latin is, from the viewpoint of Comenius, too “full of variety in
the cases of nouns, in the moods and tenses of verbs, and in its
syntactical constructions” and ‘“‘overflows with innumerable in-
stances of all these anomalies.” Finally, it is no sufficient “‘antidote
to confusion of thought,” for it does not possess sufficient “pre-
cision” to express “the nature of the things with which it deals,
by the very sounds which it uses.”

Comenius’ vision of public and universal education has been
realized in most modern countries, but the goal he wanted to
achieve by this means—universal pcace and progress—has so far
remained a dream.

Now that we live again in a world full of war, persecution, and
forced migrations, our sympathy for the suffering and hopes of the
men living in the Thirty Years’ War has received new strength.
The more deeply we ourselves feel the plight of humanity, the
more we understand the seeming paradox in the soul of Comenius.
Driven from country to country by tyranny and inquisition, he
believed not only in the infinite kindness of the Creator and in the
dignity of man but also in the final realization, even here on earth,
of a kingdom of sympathy and liberty.

For there is inborn in human nature a love of liberty—for liberty
man’s mind is convinced that it was made—and this love can by no
means be driven out: so that, wherever and by whatever means it
feels that it is being hemmed in and impeded, it cannot but seek a
way oub and declare its own liberty.!

\The Way of Light (op. cit.), p. 18.
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John Locke

(1632-1704)

One might ask how it came about that for two centuries or more
the ideas of the Commonwealth educators and of Comenius were
condemned to oblivion, whereas John Locke’s treatise, Some
Thoughts Concerning Education (1693), became a classic. For
Locke’s book is less comprehensive and less original than the Great
Didactic of the Moravian bishop, and less representative of the in-
terests of the rising middle class than Sir William Petty’s Advice.

The answer is that Locke provided for the educated Englishman
of the eighteenth century the right mixture of progress and con-
servatism, whereas Pctty was too revolutionary and Comenius too
mystical. In addition, Locke’s fame as philosopher and political
writer lent to his treatise on education more significance than it
would have been accorded if written by a less well-known author.
According to Locke himself, Some Thoughts Concerning Education
was ‘‘rather the private conversation of two friends than a dis-
course designed for publick view.”! The treatise resulted from let-
ters which he sent during his political exile in Holland, 1683~1689,
to his friend Edward Clarke. From a philosophical point of view,
Locke’s Of Human Understanding is perhaps a greater contribu-
tion to education than his Thoughts.

What are the elements which made Locke’s educational thought
so convenient for the enlightened citizen?

Since the days when Sir Thomas Elyot wrote his Boke named
the Governour (1531), and even earlier under the first impaét of the
Renaissance, there had erystallized in English socicty an image of
manly excellence, the gentleman ideal. This ideal, if cstimated
according to its highest aspirations, could be called the English

John Locke: Works. 10 vols. London, 1823. See Vol. IX, p. ii. Cited in the
following as: Works. John Locke: Some Thoughts Concerning Education, with Intro-
duction and Notes by R. H. Quick, p. 29. The Macmillan Company, New York,
1904,
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equivalent of the Greek ideal of the anér kalés k’agathés, though
it also shows an admixture of the standards of the medieval Chris-
tian knight and the uomo universale of the Renaissance.! As a prac-
tical social element in English life, the gentleman ideal demanded
a well-bred and integrated person, God-fearing but otherwise inde-
pendent and self-reliant; devoted to the service of his country and
his king, provided the latter respected the covenant between the
ruler and the other gentlemen of the realm; open-minded, but only
to the extent that it did not uproot him from the firm ground of
established rules and beliefs; educated as far as it behooves a man
of influence who does not wish to be confused by too much scholar-
ship and who has too stable convictions to lose himself in the traps
of speculation and the traps of “enthusiasm.”

It would be wrong to say that Locke’s Some Thoughts Concerning
Education is not considerably more profound than the picture
which the average upper-class Englishman in the times of William
and Mary had of a gentleman. But it contained what they wanted
1o read in order to be confirmed that they were, generally speak-
ing, on the right track.

There was first the liberal element. The gentleman ideal of
Locke was no longer feudal as in the times of the Tudor courtiers
or the Stuart eavaliers. The old hereditary nobility had decreased
in number anyhow, and the crown had to admit to the peerage
more and more members of the wealthy middle classes. Further-
more, Locke’s gentleman ideal was anti-absolutist regarding net
only polities but also religion. Thus it appealed to a free and
critical mind.

10n the development of the gentleman ideal, see the following: August Hoyler,
Gentleman-Ideal and Gentleman-Erzichung. Leipzig, 1933.

Esmé C. Wingficld-Stratford, The Making of a Gentleman. Williams and Norgate,
Ltd., London, 1931,

Edward C. Mack, Public Schools and British Opinion, 1780-1860 (Columbia Uni-
versity Studies in English and Comparative Literature, No. 142). Columbia
University Press, New York, 1939.

Edward C. Mack, Public Schools and Britisk Opinion since 1860. Columbia
University Press, New York, 1941,

Cyril Norwood, The English Tradition of Education. E. P. Dutton and Com-
pany, New York, 1930,
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When the educated Englishman read the T'houghis he had in
the background of his mind two other works by Locke in which
he had expressed his political and religious opinions. One was the
Two Treatises of Government (1690) in which, as a political exile,
Locke had rejected the reactionary theories of absolutism and di-
vine rights of kings, paved the way for a more liberal government,
and inspired people all over the world to free themselves from
political tutelage.

Man being born, as has been proved, with a title to perfect
freedom, and uncontrolled enjoyment of all the rights and privi-
leges of the law of nature, equally with any other man, or number
of men in the world, hath by nature a power, not only to preserve
his property, that is his life, liberty and estate, against the injuries
and attempts of other men; but to judge of and punish the breaches
of that law in others.!

The other work was his four Letters Concerning Toleration in which
he had given his contemporaries, all tired with a long period of
religious wars and hatred, the most expressive formulation of re-
ligious liberty. In the preface to the first letter Locke himself had
underscored one sentence: “Absolute liberty, just and true liberty,
equal and impartial liberty, is the thing that we stand in need of.”"?
The principal tenet defended in all these letters was the following:

The care of souls cannot belong to the civil magistrate, because
his power consists only in outward force: but true and saving re-
ligion consists in the inward persuasion of the mind, without which
nothing can be acceptable to God. And such is the nature of the
understanding, that it cannot be compelled to the belief of any
thing by outward force. Confiscation of estate, imprisonment, tor-
ments, nothing of that nature can have any such efficacy as to make
men change the inward judgment that they have framed of things.?

In spite of their individualism, respectable people in the England
of William and Mary were far from being progressive; with refer-
ence to the people outside their own group, they believed that

10f Civil Government, Book II, Chap. vii, § 87. See Works, Vol. V, p. 387.
3 First] Letter Concerning Toleration, To the Reader, in Works, Vol. VI, p. 4.
34 Letter Concerning Toleration in Works, Vol. VI, p. 11,
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divine dispensation had rather conservative intentions. In Eng-
land after the coropation of William and Mary the limited power
of the monarchy ghve room to a political constellation in which
the aristocracy and the wealthy, in co-operation with the High
Church, agreed to keep the rights of democracy rather strictly
within their own highly conformist group. The older monarchical
absolutism changed into a kind of democracy of privileged gentle-
men, who were greater in number and had more political rights
than comparable groups in the continental countries; but the na-
tion as a whole did not enjoy a truly democratic life.! The privi-
leged classesand their church soon dominated the old Public Schools
of Eton, Harrow, and Winchester, excluded the dissenters from
Oxford and Cambridge until the year 1871, and cared little for the
education of the large masses. When Horace Mann, not unrightly
called the father of the modern American public school system,
visited Europe in 1843, he arrived at the following judgment:

Arrange the most highly civilized and conspicuous nations of
Europe in their due order of precedence, as it regards the education
of their people, and the kingdoms of Prussia and Saxony, together
with several of the western and southwestern states of the Ger-
manic confederation, would undoubtedly stand pre-eminent, both
in regard to the quantity and the quality of instruction. After
these should come Holland and Scotland—the provision for educa-
tion in the former being much the most extensive, while in the
latter perhaps it is a little more thorough. Ireland, too, has now a
National system, which is rapidly extending, and has already ac-
complished a vast amount of good. The same may be said of
France. Its system for National education has now been in op-
eration for about ten years; it has done much, and promises much
more. During the very last year, Belgium has established such a
system; and before the revolution of 1830, while it was united with
Holland, it enjoyed that of the latter country. England is the only
one among the nations of Europe, conspicuous for its civilization
and resources, which has not, and never has had, any system for

1George M. Trevelyan wrote in his History of England, p. 505: ‘*Indeed the os-
tensible object of the Revolution [of 1689] was not change but conservation.”
(London, 1996.)
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the education of its people. And it is the country where, incom-
parably beyond any other, the greatest and most appalling social
contrasts exist—where, in comparison with the intelligence, wealth,
and refinement of what are called the higher classes, there is the
most ignorance, poverty, and crime among the lower. And yet in
no country in the world have there been men who have formed
nobler conceptions of the power, and elevation, and blessedness
that come in the train of mental cultivation; and in no country
have there been bequests, donations, and funds so numecrous and
munificent as in England. Still, owing to the inherent vice and
selfishness of their system, or their no-system, there is no country
in which so little is effected, compared with their expenditure of
means; and what s done only tends to separate the different classes
of society more and more widely from each other.!

Locke himself was apparently convinced that only that kind of
education was really worth its effort which was extended to future
“gentlemen,” because if they are “once set right, they will quickly
bring all the rest into order.” Certainly no society is in greater
danger than one in which the men in power are not “set right,”
but Locke contradicts his own ideas concerning a society of frce
men if he conceives of those who do not belong to his oligarchy
of “gentlemen” as being nothing but “the rest” who have quickly
to be brought “‘into order.”

We possess a document that gives us some clue as to Locke’s
ideas on the education of the children of the poor, his so-called
Proposals for the Bringing Up of the Children of Paupers, which he
made in his capacity as the King's Commissioner of Trade and
Plantations. His plan was not realized, although to a degree it
anticipated the establishment of the workhouses which were set
up by an act of Parliament in the English parishes in 1722, and
in other countries at about the same time. Many of these work-
houses were worse than prisons.

Locke wished all pauper children “above three and under four-
teen years of age” to attend day “working schools” in which,

¥‘Seventh Annual Report of the Secretary of the Board [of Education, Massa-
chusetts), January, 1844,” reprinted in Tke Common School Journal, Vol. VI, No. 5,
pp- 84 f.
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under control of teachers, they would be trained to work, in order
to learn industry and to pay back to the community what it spent
for their food.

We do not suppose that children of three years old will be able
at that age to get their livelihoods at the working school, but we
are sure that what is nccessary for their relief will more cffectually
have that use if it be distributed to them in bread at that school
than if it be given to their {athers in money. What they have at
home from their parents is seldom more than bread and water, and
that, many of them, very scantily 1oo. If therefore care be taken
that they have each of them their belly-full of bread daily at school,
they will be in no danger of famishing, but, on the contrary, they
will be healthier and stronger than those who are bred otherwise.
Nor will this practice cost the overseers any trouble; for a baker
may be agreed with to furnish and bring into the school house
every day the allowance of bread necessary for all the scholars that
are there. And to this may be added, also, without any trouble, in
cold weather, if it be thought needful, a little warm water-gruel; for
the same fire that warms the room may be made use of to boil a
pot of it.!

The apparent cruclty of this scheme of education is not so much
Locke’s personal fault as it is historically conditioned. The fate of
the poor in the England of Locke was such that many children
would have been less exposed to misery under Locke’s “teachers™
than in their homes. Nevertheless, the fact remains that Locke—
like Voltaire in France—distinguished his society of free men defi-
nitely from that of “‘the rest.” There is a wide gap between the
social ethies of these cnlightened men and that of the Catholic
humanist Juan Luis Vives? or the Moravian bishop John Amos
Comenius.

Locke’s hesitation to drive his progressive ideas beyond the
boundaries of convention can also be proved with reference to his
attitude in the emerging struggle of the “frecthinkers” and the

Henry Richard Fox Bourne, The Life of Jokn Locke, in € vols.; Vol. I, p. 884.
(London, 1876.) See also Locke: Some Thoughts Concerning Education, edited by

R. IL. Quick, Appendix A, p. 189 f. The Macmillan Company, New York, 1904.
2De Subventione Pauperum (**Concerning the Relief of the Poor™), 1526,
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religious tradition of his time. As an ardent advocate of tolerance,
he had to defend himself against the accusation of “atheism” dur-
ing his whole philosophical career. But in reality religion was for
him the indispensable foundation of human development. Atheism,
he thought, could not make a claim to tolerance, because it would
destroy the very foundation of the sort of society on which a
gentleman and a citizen of his time had the right to insist. “The
taking away of God dissolves all.” He also abandoned the spirit
of radical inquiry when, in his famous Essay on Human Under-
standing, he saw himself confronted with the problem:

Though God has given us no innate idcas of himself; though he
has stamped no original characters on our minds, wherein we may
read his being; yet having furnished us with those faculties our
minds are endowed with, he has not left himself without witness:
since we have sense, perception, and reason, and cannot want a
clear proof of him, as long as we carry oursclves about us. . . . But
though this be the most obvious truth that reason discovers; and
though its evidence be (if 1 mistake not) equal to mathematical
certainty : yet it requires thought and attention, and the mind must
apply itself to a regular deduction of it from some part of our in-
tuitive knowledge, or else we shall be as uncertain and ignorant of
this as of other propositions which are in themselves capable of
clear demonstration.!

Thus from the consideration of oursclves, and what we infallibly
find in our own constitutions, our reason leads us to the knowledge
of this certain and evident truth, that there is an eternal, most
powerful, and most knowing being; which whether anyone will
please to call God, it matters not.?

To be sure, this is no longer orthodox theology, since from
theology’s point of view it matters very much “whether anyone
will please to call” this eternal being “God.” It is “natural theol-
ogy,” as Locke himself developed it in his treatise on the Reason-
ableness of Christianity. But Locke’s own premises, as set up in
the first parts of his Essay on Human Understanding, ought to have
led him by logical necessity to & much more critical attitude with

10pere citato, Book IV, Chap. X, 1, in Works, Vol. III, p. 55.
20pere citato, Book IV, Chap. X, § 6, in Works, Vol. 111, p, 57.
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respect to the competence of pure reason in questions of tran-
scendent character. He left it to Kant to prove that merely logical
attempts at demonstrating the existence of God are invalid, and
that religious faith must draw on experiences which are primarily
of emotional and moral character, though capable of rationaliza-
tion. For Locke, so it scems, critical thinking was permitted to go
only as far as it served the welfare of a society as he desired to
have it. The social and the practical, he supposed, had their own
immanent laws, and to placc abstract logic instead of trained
common sense and practical considerations on the apex of the
hierarchy of values was, from his point of view, not reasonable
but a perversion.

That such a view of life is not far from the danger of hedonism
is proved by Locke's own diary. There are reflections in it on
happiness and on the avoidance of misery which horder on timidity
and on pleasure-secking philistinism.!

The mixture of progressivism and conservatism which rendered
Locke’s gencral philosophy so influential can also be found in his
ideas on education.

He is conservative in his almost fatiguing emphasis on private
education and the right choice of the tutors—this even at a time
when his aristocratic friends were already abandoning private edu-
cation and were well on the way towards conquering the old “Pub-
lic Schools,” originally intended for serving the “poor scholar,”
for the training of their scions.

On the other hand, Locke, like Montaigne before him, was anti-
conscrvative in his rejection of book learning. More successfully
than the forgotten Commonwealth educators, he fought against the
routine dominating the English humanist schools of his time.

Reading and writing and learning I allow to be necessary, but
yet not the chief business. I imagine you would think him a very
foolish fellow, that should not value & virtuous or a wise man in-
finitely before a great scholar. Not but I think learning a great
help to both in well-disposed minds; but yet it must be confessed

Lord Peter King, Ths Life of John Locke, pp. 304 f. London, 1829,
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also, that in others not so disposed, it helps them only to be the
more foolish, or worse men.!

The refutation of bookishness, coming from one of the greatest
thinkers of the nation, ccrtainly pleased the English aristocracy,
which was on the way to building a great empire and, like all pcople
with great practical responsibilities, was unwilling to see the active
side of the human personality neglected.

Starting from the conception that knowledge has to foster, rather

_than to impede, the growth of an all-rounded personality, Locke
demanded a method of education apt to encourage initiative, in-
dependent judgment, observation, and critical use of reason. He
wanted languages taught by conversation, not by grammatical
excrcises and memorization; generally speaking, he preferred learn-
ing by doing to learning by imitation. Consequently, his plans
for a curriculum favored such subjects as the sciences, geography,
astronomy, and mathematics for introducing the young into the
world of nature; the Bible, history, and chronology for developing
in the young a sense of morality and human affairs and the great-
ness of their nation; accounting as a requisite for good husbandry;
and the vernacular and modern languages as means for commu-
nication. Of the ancient languages, he wanted Greek dropped from
the ordinary program of a gentleman’s education; he wanted Latin
taught by speaking it, likc modern languages, and used merely as
an instrument, not as an end in itself. Like almost all great edu-
cators of modern times, he had a high esteem for Lhe educational
value of the manual arts and of “dexterity and skill”’;* and, follow-
ing the custom of his time, he recommended travel.

Works, Vol. IX, p. 142. Cf. Some Thoughts Concerning Education (op. eit.),
§ 141, p. 186. See also Note to § 147, p. 229. The controversy between the ad-
vocates of real wisdom and the believers in information seems to be as old as civil-
ization itself. Plato was engaged in this conflict, and so are we today. Confucianism
admonished its disciples to discover betwcen the knowledge of essentials (yilt),
which deals with the world of human conduct and relationships, and the knowledge
of externals (shufu), which deals merely with facts. Confucius wants a man to be
first of all a good son, a good brother, and a good friend, and “if you have any energy
left after attending to conduct, then study books.” (Quoted from Lin Yuiang,
*“When East Meets West,” in The Atlantic Monihly for December, 1942, p. 45.)

Works, Vol. IX, p. 192. Some Thoughts on Education (op. cit.), § 202, p. 250.

208



Locke’s realism appealed to the practical people of England and
also to men like Franklin and Jefferson in America, Rousseau in
France, Basedow and his followers in Germany; and the authors

of progressive textbooks conjured in their prefaces the spirit of
“the admirable Mr. Locke.”

Yet one must not underestimate the resistance which the classi-
cal schools of England put up against Locke’s doctrines. In the
old “Public Schools” nothing changed. Locke’s criticism of edu-
cational formalism had to be taken up by another great English
philosopher, Herbert Spencer, who in 1861 published his essays on
Education: Intellectual, Moral, and Physical; and by the famous
scientist Thomas H. Huxley, who delivered an address on Liberal
Education: and Where to Find It to the South London Working
Men’s College on January 4, 1868 (subsequently published in
Macmillan’s Magazine). Huxley says:

Well, what I mean by Education is learning the rules of this
mighty game [of man with life]. In other words, education is the
instruction of the intellect in the laws of Nature, under which name
I include not merely things and their forces, but men and their
ways; and the fashioning of the affections and of the will into an
carnest and loving desire to move in harmony with these laws. . ..
That man, I think, has had a liberal education, who has been so
trained in youth that his body is the ready servant of his will, and
does with ease and pleasure all the work that, as a mechanism, it
is capable of; whose intellect is a clear, cold logic engine, with all
its parts of equal strength, and in smooth working order; ready,
like a steam engine, to be turned to any kind of work, and spin the
gossamers as well as forge the anchors of the mind: whose mind is
stored with a knowledge of the great and fundamental truths of
Nature and of the laws of her opcrations; one who, no stunted
ascelic, is full of life and fire, but whose passions are trained to
come to heel by a vigorous will, the servant of a tender conscience;
who has learned to love all beauty, whether of Nature or of art, to
hate all vileness, and to respect others as himself. . . .

If there be a people which has been busy making history on the
great scale for the last three hundred years—and the most pro-
foundly interesting history—history which, if it happened to be
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that of Greece or Rome, we should study with avidity—it is the
English. If there be a people which, during the same period, has
developed a remarkable literature, it is our own. If there be a
nation whose prosperity depends absolutely and wholly upon their
mastery over the forces of Nature, upon their intelligent apprehen-
sion of, and obedience to, the laws of the creation and distribution
of wealth, and of the stable equilibrium of the forces of society, it is
precisely this nation. And yet this is what these wonderful people
tell their sons: “At the cost of from one to two thousand pounds of
our hard-earned money, we devote twelve of the most precious
years of our lives to school. There you shall toil, or be supposed to
toil; but there you shall not learn one single thing of all those you
will most want to know, directly you leave school and enter upon
the practical business of life. You will in all probability go into
business, but you shall not know where, or how, any article of
commerce is produced, or the difference between an export or an
import, or the meaning of the word capital. You will very likely
settle in a colony, but you shall not know whether Tasmania is part
of New South Wales, or vice versa.”!

Spencer and Huxley in England, and like-minded reformers in
other countries, brought about a gradual recognition of the value
of the natural sciences in the program of the elementary and
secondary schools, and an inclusion of more modern studies even
in the old classical institutions. Yet in spite of all attacks against
it, classical education has existed up to the present time in Europe,
under the most adverse conditions. This condition is due not only
to prejudice and social inertia; it is due to the awareness of a cer-
tain part of the population that subtler conditions lie at the base
of a liberal civilization than merely utilitarian interests. Locke
himself would certainly have enjoyed much of the practical wisdom
in Herbert Spencer’s essays, but he would not have subscribed to
his platitudinous attacks against the spirit of the humanist tradi-
tion. Nor would Locke have shared the modern admiration of mere
technical efficiency which leaves no room for the recognition of the
deeper auspices of humanity on which civilization depends.

YThomas Henry Huxley, Lay Sermons, Addresses, and Rerviews, pp. 32, 34, and
41. New York, 1876
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Jean Jacques Rousseau
(1712-1778)

Rousseau’s SociaL Ipeas

It would be difficult to find a man in the history of thought
who with so much half-truth has made as deep an impression on
mankind as Rousseau. Perhaps only Nietzsche can in this respect
be compared with him.

What is this half-truth?

It is expressed in the first paragraph of his famous educational
novel Emile:

All things are good as they came out of the hands of their
Creator, hutevery thing degenerates in the bands ofTman.. He
compels one soil to nourish the mgdugumf_@gjhg and one
tree to bear the fruits of anotber. He blends and confounds ele-
ments, climates, and seasons: he mutilates his dogs, his horses, and
his slaves: he defaces, he confounds every thing: he delights in de-
formity and monsters. He is not content with any thing in its
natural state, not even with his own species. His very offspring
must be trained up for him, like a horse in the menage, and be
taught to grow after his own fancy, like a tree in his garden.!

This idea runs like a musical leitmotiv through all the writings
of Rousseau. It appeared first with amazing vigor in his Discours
.. sur cette question ...: Si le rétablissement des sciences et des arts
a contribué a épurer le moeurs (‘A Discourse on the Moral Effects
of the Arts and Sciences’’), which was an answer to the question
set up in 1749 by the Academy of Dijon on the effect of civiliza-
tion on morals. In his Nouvelle Héloise (“Eloisa™), 1761, he showed
the conflict of love with the corrupt mores of the time; in his
Contrat Social (“Social Contract”), 1762, he developed a revolu-

1Emile; or, A Treatise on Education, translated from the French of J. J. Rousseau,
Citizen of Geneva, in 8 vols.: Vol. I, p. 1. Printed for J. Dickson and C. Elliot,
Edinburgh, 1778.
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tionary theory of state on the basis of the natural rights of man.
So the famous first paragraph of Emile, ou De I'Education, 1762,
on the purity of nature and the depravity of civilization is merely
the educational variation of a general theme which has deep roots
in Rousseau’s own experiences.

There is first his personal life. His genius was less the result of
rvork and discipline than a product of nature. He grasped things
intuitively and without prejudice, and his language was personal
and original. He felt himself really at home only among pastures
and mountains. One of his deepest comforts was music. His re-
ligion, in spite of all rationalization, sprang from a strongly emo-
tional pantheistic mysticism. In Eloisa he says that the eternal
being cannot be scen nor heard, it can only be felt; it communicates
itself neither to our eyes nor to our ears, only to our hearts. To
people accustomed to the sophisticated style of the eightcenth
century French society, the voice of Rousseau must have sounded
like the rush of glacial waters.

If these positive sides of Rousseau’s character alienated him from
civilization, his deficiencies did so still more. He had a ncurotic
and oscillating personality which makes it extremely difficult to
characterize him in unequivocal terms. Certainly he was one of
these uprooted “marginal men” in whom hypersensitiveness to the
ethical defects of society and personal moral laxity are strangely
allied. His education did not allow a natural growth of his emo-
tions. His mother died in childbirth; his father was unable to culti-
vate the talents of his son harmoniously; relatives cducated him
in a haphazard fashion; and afterwards he served as an apprentice
to an engraver. He was cruelly treated, and as a boy of sixteen
he ran away. Then a strange period of traveling, adventures, and
unbalancing erotic and religious experiences began. He never ar-
rived at sexual maturity, for he mostly mistook the beloved woman
for the mother he had missed in youth, or else fell into primitivé\
sensuality. When he came to Paris he appeared in the difficult
role of a young talent who felt deeply the difference between him-
self and the adulterated civilization around him, particularly as
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he could not cope with its habits and standards. He felt himself
ridiculous, and—as always happens in such a case—was indeed
ridiculed} Feelings of superiority mingled with feelings of inferior-
ity; obstinacy, on the one hand, and morbid self-criticism, on the
other, were the result)

Experiences like these are not unusual; most of those who suffer
from them appear to their fellow men as unhappy or unadjustable
cranks. What made Rousseau important was, first, the combina
tion of his maladjustment with unusual talent and, second, the facj
that his criticism of society appealed to the latent feclings of the
best of his contemporaries and made them aware of the utter unj
naturalness of their own situation.®

Never perhaps in European history was life more distorted than
in the year when Rousscau came from Switzerland to France. First
Spanish etiquette, then the French etiquettc of the courts of Louis
X1V and Louis XV had cramped the manners of the upper classes
in a harness of artificiality. Their costumes, their wigs, their love,
and their dealings with their children killed the nature in men,
instead of developing it. Mechanization made itself felt both in
work and in the organization of society. The tyrannical regime of
absolutism contrasted strongly with the extreme individualism of
the enlightened ones who dreamed of liberty and equality. Every-
where in France the Catholic Church exercised an enormous power;
yet few of the leaders took its creed seriously. Even a considerable
number of the higher clergy listened with dclight to the arguments
of naturalist philosophers and to the lascivious conversations that
we find in the erotic literature of the time. Class discrepancy in-
creased, while the cultural and economic justification of the exist-
ence of social castes had disappeared. What remained was mainly
a system of monopolies, privileges, and barriers.

Thus France, and with her all Europe, listened with rapt atten-
tion when it suddenly heard the voice of a prophet:{‘God ma.kes\
all things good; man meddles with them and they become evil.’]

There are two main ways by which Rousseau advances his gospel
of return to nature. One is the political, culminating in the Soctal
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Contraci; the other is the educational, with Emile as the ﬁnal‘
manifesto. A brief analysis of these two works will illustrate our
initial statement about the fascinating half-truth of Rousseau’s
philosophy.

All the main ideas of the Social Contract can be found in earlier
writers, especially in Locke and Montesquieu, and also in the an-
cient philosophers of government. The fascination which Rous-
seau’s work held for his contemporaries sprang from his burning
enthusiasm for the great idea of equality, his hatred of injustice,
and his absolute faith in the power of the natural nobility of man.
All this he expresses with the strength of a religious evangel, in
language which conveys at first glance the feeling of logical cogen-
cy, even though a closer examination reveals striking contradic-
tions. Perhaps only those of our contemporaries who suffer again
under dictators can imagine the impression which such sentences
as the following made in the age of absolutism:

Man is born free; and everywhere he is in chains . . . liberty re-
sults from the nature of man. His first law is to provide for his own
preservation, his first cares are those which he owes to himself. . . .
Since no man has a natural authority over his {ellow, and force
creates no right, we must conclude that conventions form the basis
of all legitimate authority among men.!

Therefore, so Rousseau says, in order to understand and to re-
form society, one has always to examine the character of its con-
ventions, and especially to go back to the first convention into
which society entered. This first convention occurred when men
passed from the state of nature into the state of civil society. This
happened when they felt that the growing obstacles endangering
their self-preservation in the state of nature could be overcome
only by means of co-operation. This is the “Social Contract.” Of
course, the question arises as to how a man can pledge his indi-
vidual strength and the freedom he possesses in the state of nature

Jean Jacques Rousseau, The Social Contract, and Discourses (Everyman's

Library); Book I, Chap. I, I, IV, pp. 5, 6, 9. E. P. Dutton and Company, New
York, 1814,
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without “harming his own interests, and neglecting the care he
owes to himself.” Rousseau’s answer is that the new covenant of
men must “defend and protect with the whole common force the
person and goods of each associate.” In such a way “each, while
uniting himself with all, may still obey himself alone, and remain
as free as before.” {In other words, the transition from the primi-
tive state into the state of a covenant is not meant to be an
abandonment but rather a higher form of nature, in which the
freedom of man, imperiled by continuation of primitiveness, is
preserved more effectivelyd Therefore any violation of the free
character of this covenant by external powers, as by kings and
governments, gives society the right to overthrow the violator.

As the progressive people of the time felt that the existing gov-
ernments had used their power not to preserve the original meaning
of the social contract but for strengthening their own privileges,
the gospel of Rousseau was understood as the proclamation of the
right of revolution. By violating the social contract which had
provided their original legal basis, the absolutist governments had
outlawed themselves. Thus the citizen had regained his natural
freedom, and from this achievement followed the right to make a
new covenant for the purpose of building a social order more in
accordance with the purpose of the original contract. For, accord-
ing to Rousseau, governments are not divine but represent:

. . . simply and solely a commission, an employment, in which the
rulers, mere officials of the Sovereign, exercise in their own name
the power of which it makes them depositaries. This power it can
limit, modify, or recover at pleasure.!

{ Rousseau, however, was well aware of the factions and failures
to which the sovereign people itself was exposed.\How could one
rely on it? He tried to solve this dilemma through his distinction
of a volonté de tous (““will of all”) in contradistinction to the volonté
générale (“general will”). The volonté de tous is merely the accu-
mulation of the expressions of the will of such-and-such a number
of individual citizens; and as these citizens may be misled and may

1Social Coniract (op. cit.), Book 1IT, Chap. I, p. 50.
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contradict one another, one cannot put his trust in their voice. In
contrast, the volonté générale expresses not merely a quantitative
factor but is identical with the common moral interest, which is
above the mere sum of particular wills.

But take away from these same wills the pluses and minuses that
cancel one another, and the general will remains as the sum of the
differences. . . . It is therefore essential, if the general will is to be
able to express itself, that there should be no partial society
within the State, and that each citizen should think only his own
thoughts.!

This scheme involves the elimination of parliamentary representa-
tion and the curtailment of magistrates as much as possible, for
“the government grows weak as the number of its members in-
creases.”

Sovereignty, for the same reason as makes it inalienable, cannot
be represented; it lies essentially in the general will, and will does
not admit of representation: it is either the same, or other; there is
no intermediate possibility. The deputies of the people, therefore,
are not and cannot be its representatives: they are mercly its
stewards, and can carry through no definitive acts. Every law the
people has not ratified in person is null and void—is, in fact, not
alaw. The people of England regards itself as free; but it is grossly
mistaken; it is free only during the election of members of parlia-
ment. As soon as they are elected, slavery overtakes it, and it is
nothing. The use it makes of the short moments of liberty it enjoys
shows indeed that it deserves to lose them.?

The historians of the philosophy of government have often
pointed out the contradictions and predicaments in Rousseau’s
theory. How can the population of a great country express its
will without representation? How does that rather mystical volonté
générale emerge out of a society full of egoisms and conflicting
opinions? Is the legal power of the state the result of the social
contract, or does the social contract presuppose some already ex-
isting power?

1Social Contract (0p. cit.), Book 11, Chap. III, pp. 25 and 26.

2]bidem, Book I11, Chap. XV, p. 83,
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One can understand why Rousseau considered all these problems
of minor importance only through realizing the core in his philos-
ophy—that is, his belief in the inherent goodness of man’s nature.
Allow it to unfold itsclf freely and it will prove its inherent good-
ness. In the same fashion, leave the inherent natural potentiali-
ties of society unhampered and you will have a good state. But
is this really so?

Rousseau’s EpvcaTioNnaL IpEas

The hope of a new society as expressed in the Social Contract
gives us the clue to the understanding of the values and defects
of Rousseau’s educational ideas. From a realistic point of view
nothing is more paradoxical than placing Emile’s young hero out
side socicty for the very purpose of educating him for society. Th
reason for this paradox lies in Rousscau’s belief that the present
society is incapable of renewing itself. In consequence of its cor-
ruptness, it will always frustrate the pure development of the origi-
nal nature of man. Hence dare begin anew; begin with the child.
It is only through a return to his own childhood, as it were, that
man may again understand what he really is, and of what he is
capable. Only reborn men can bring about a new social contract
and crcate the volonté générale which distinguishes itself so defi-
nitely from the accidental results of the volonté de tous. We must
not, therefore, imagine that Rousseau really dreamed of placing all
children on some kind of island. All he necded was an artistie
means of explaining to a corrupt society what might be achieved
if nature were allowed to take the place of artificiality in education.

Shortly after the publication of Emile, a number of refutations
appeared, partly from those who were offended by Rousseau’s
alleged “atheism”—for he postponed religious education until the
period of adolescence—partly from those who took a cheap delight
in showing the practical impossibilities in the educational scheme
of Emile, and partly from those who denounced him as plagiarist.!

1Karl A. Schmid, Geschichte der Erzichung vom Anfang an bis auf unsere Zeit.
5 vols. Stuttgart, 1884-1902. See Vol. IV, 1, p. 592,
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In a sense, all these critics were correct. Yet they are forgotten,
whereas Rousseau’s Emile has inspired one educational generation
after the other to set the fundamental principles of education
against educational routine. Certainly not every pioneer in educa-
tion after Rousseau, beginning with Pestalozzi, is merely a “dis-
ciple” of Rousseau. Thinking men may have much in common
and still be original. Nevertheless, Rousseau’s influence on the
eighteenth century was enormous. Il is difficult to imagine a greater
contrast than that between the emotional, artistic, and extremist
Rousseau and the logically disciplined and somewhat pedantic
Kant. Yet it is the latter who says:

1 am a scholar by inclination; I decply feel the thirst for knowl-
edge and the unceasing eagerness to perfect it. . . . There was a time
when I believed that nothing so much but this constituted the dig-
nity of mankind and I despised the masses which possessed no
knowledge. Rousseau has set me right. He has freed me from my
illusions. He has taught me to respect mankind, and I would con-
sider myself much less useful than the ordinary worker, if I could
not believe that this very insighi could justify all my other thinking
and help me to do my share in the restoration of the rights of man..

After reading this statement by Kant, it is difficult to sympa-
thize with another great contemporary of Rousseau, Voltaire, who
replied to BRousseau’s Discours sur U'Origine et les Fondements de
UInégalité parmi les Hommes (“Discourse upon the Origin and
Foundation of the Inequality among Mankind,” 1755) with the
following words:

Nobody has used stronger colors 1o paint the heinousness of
human society of which, in our ignorance and credulity, we had
expected so much good. Never has one spent so much intelligence
on the endeavor to lead us back into the animal state. When read-
ing your book, I hardly could resist the desire to walk on all fours.?

This letter from Voltaire symbolizes the clash of two worlds.
One, the world of Voltaire, living in the hope that through the
iHermann Leser, Das piidagogische Problem in der Qeistesgeschichte der Neuseit,

in 2 vols.: Vol. 1, p. 420, Miinchen, 1925-1928,
Woltaire: Oeuvres Completes, nouvelle édition, Vol. VI, p. 447, Paris, 1880,
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application of more reason and civilization mankind could climb
the path to perfection; the other, that of Rousseau, knowing that
reason is futile unless it is rooted in the soil of naturally and har-
moniously developed emotions and instincts. Rousseau gave in
his Emile the best answer he could give to Voltaire’s ironical re-
mark: return to nature does not necessarily mean going back to
the animal state, but giving man an opportunity to develop himself
gy,and harmoniously.¥

According to Rousseau, education should be “negative” up to
the age of twelve, and ought to allow for the free play of nature.
Though this postulate is fundamentally incompatible with the ex-
istence of a constantly intervening authority such as Rousseau’s
tutor, this tutor, nevertheless, does his best to harmonize his secret
educational strategy with the natural conditions of a child’s growth.

He encourages his pupil to imitate good-example. He creates scenes

and_experiences favorable to the right conditioning of the pupil’s
behavior and to his preparation for life And as the child senses
this care without fecling thwarted by ii, he develops for his tutor

a higher and more intimate sense of respect than could ever be
created by any external authority.
,/Onc thing on which the tutor lays particular stress is that the
experiences of the child ought to be in harmony with his physical
and his mental development. During the first year of his life, the
child is not clearly conscious of his own existence.! In the second
period of his development, that of infancy, the child learns to
develop his senses through contact with his environment. The first
reactions are naturally those of joy and pain. In this period, the
tutor must show the great skill of distinguishing what the nature
of the child really demands from what is artificial or the result of
the child’s caprice. He has to foster the true demands of nature
and to transform caprice into productive attitudes. Books and
abstract concepts have to be avoided.
The first more complicated insights into human life and its moral
qualities are to be created through leading the child into situations
1Emile (op. cit.). Book I, Vol. I, pp. 64 f.
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where such experiences emerge naturally. Nor should there be any
punishment except that which will inevitably come;from the re-
venge which life takes if its laws have been violated. "Does not this
kind of “negative” or merely waiting education involve an inex-
cusable loss of time? Rousscau answers: it is only this kind of
education which develops in the child all the physical and mental
organs which later on he will need for a balanced, unprejudiced,
and courageous life.!

After the eleventh year of life, this concrete kind of education

makes way for a more intellectual kind. The child learns to form
concepts and is introduced to the clements of geography and as-
tronomy. Together with the tutor, he builds the apparatuses re-
quired for this kind of instruction. Yn this way a young person
develops a sense of utility and begins to ask what a thing is good
for. Naturflly. he relates uscfulness always to his own pexjonal
advan&gc.lWthpmw; it is
the path of nature. Now the tutor introduces the first book,
Daniel Defoe’s Robinson Crusoe. Emile also learns carpentry: no-
body can know whether he may need the knowledge of a trade to
support himself.?
( ! At about the age of fourteen, Emile is a thinking and acting
being. But he is not yet educated, for there still remains the
process of planting all the previous, mercly egocentric experiences
in the deep bed of human fceling, sympathy, and responsibility.
This has to be done during adolescence, when his passions grow,
when he begins to compare himself with others, to make abstrac-
tions, and to move into the deeper secrets of the universe. Now
history and natural theology must be used for leading the child
toward adulthood. Then the youth’s naturc, for the very reason
that it has not been destroyed but respected as something which
is in itself sacred, will discover the great moral feelings of love,
justice, and duty and will enter into a deeper unity with the uni-
verse, the divine laws of which it has learned to acknowledge.

1Emile (op. cit), Book I, Vol. I, pp. 125 f.

]bidem, Book 111, Vol. I, pp. 878 f.
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In Emile, as in the Social Contract, the paradoxes are striking,
even if one allows the romantic author of a novel more freedom
than the logical thinker. There is no clear statement—as in all his
other works—as to what Rousseau really means by nature.  Some-
times the word scems to be used i in the sense in which the sensual-
ists of the eighteenth century used it, indicating the theory that
all human life and development has its origin in the senses. Some-
times it is used in a pantheistic sense: in this sense nature is the
divine element which permeates and rencws the universe, and in-
filtrates it with immutable laws which we all must obey, in order
to avoid punishment. If interpreted in this sense, Rousseau’s con-
cept of nature joins a great and old tradition resembling that of
the Chinese Tao, which we have already met in Western ancient
and medieval thought, and which, in America, branches into the
transcendentalist movement, with Emerson, Thoreau, and Bronson
Alcott as its main representatives. Sometimes Rousseau uses the
term nature merely as a signpost to tell the reader that beyond it
begins the perilous area of non-nature, or perversion. With this
vagueness inherent in the concept, it is largely left to the educator
to decide whether he and his pupil are still within the realm of
nature or whether they have already transgressed it.

Another defect in Rousseau’s educational philosophy lies in his
disregard of a fact which Pestalozzi was later to discern with won-
derful clarity, namely, that all renewal of society depends on the
mcrcase of loveZLlove in a twofold sense. First, there is love in its
more physical and psychological meaning. A person who is to
grow into a sympathetic and balanced personality must feel the
warmness of family rclationships in the early years of his life.

~Without this experience he would be deprived of the most nourish-
ing clement in human growth. This fact Rousseau, probably as a
consequence of his own childhood cxperiences, failed to recognize.
Second, man and society nced love in its mare ethical sense, as
it has been expressed classically in the Pauline concept of agdre,
or charity.!

11 Corinthians, 18,
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A further defect lies in Rousseau’s yahistorical thinking. which
he has in common with most of the rationalists of the eighteenth
century, in spite of his antagonism towards them. It is one of the
great features of enlightenment that it dared shake off the tram-
mels of an obsolete tradition and proclaim man’s right of freedom.
But it failed to see that nowhere and never can man begin his
civilization completcly anew and uproot himself from his historical
soll without being hurt and impoverished thereby. In order to
build up a better future, man must combine two things: he must
dare to tear out the rotten parts in the structure of the past, while
at the same time he must respect those traditions which give him
a feeling of the essential continuity in human existence. Otherwisce
he finds himsclf adrift on an ocean of abstract ideas which give him
neither direction nor a feeling of security. The ignorance of Rous-
seau and his contemporaries about the complex character of human
history partly explains the failure of the leaders of the French
Revolution to carry their great experiment to full success. First
they aroused, then they disappointed the hopes of the liberals of
the world. For these liberals wished not only the overthrow of old
and obsolete institutions, but the actual rcalization of the new
ideas of liberty, fraternity, and equality, a new social contract.
and a new education. Instead, they saw the strife of parties, the
guillotine, Napoleon, political reaction, and instability in the polit-
ical life of France and of Europe.

EvavLvaTtiox or Rousseat’s WoRrk

1t is as difficult to appraisc the gencral historical significance of
Rousseau’s writings as it is to judge his merits as an educational
philosopher. The revolutionary-minded critic would say that polit-
ical progress—unfortunately—seems to develop only in great cata-
clysms, and that, consequently, it needed men like Rousseau to
pull the wheels of history out of the mud of decaying absolutism.
The more organically minded thinker would say that in principle
there was nothing new in Rousseau’s thought except his derring-
do, which appealed more to the emotions than to the reason
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Had people followed the more balanced political progressivism of
Montesquieu, they would have been happier than they were under
the banners of Rousseauism.

If one tries to pass judgment on Rousseau’s educational thought
in particular, a similar dichotomy of opinion will emerge. One
may say that it was Rousseau’s cry of retournez a la nature which
jolted educators out of their complacent routine, changed educa-
tional methods, and influenced the attitude of parents to such a
degrec that childhood was no longer considered a merely inferior
state of adulthood. Even the dress of children was changed. They
were no longer forced to walk around like miniature adults, but
were permitted to be children. What, after all, can be greater than
the Copernican turn achieved by Rousseau’s educational philoso-
phy to give childhood its natural rights and to place education in
the very center of human development, instead of sceing it swing-
ing as a satellite around the Chureh, the State, and society?

The opponent, however, could answer that in Rousseau’s times
there were already educational movements under way which would
have brought about organic educational reforms without revolu-
tionary upheavals. There were the followers of Locke in England.
In Germany a new educational life had started, eventuating in the
Philanthropist movement. There were modernizing trends in
France, springing from the Jansenists, from Fénélon and Fleury,
and finally from Jean Baptiste de La Salle’s Order of Christian
Brothers. .All these movements. if supported by a general reform
of social conditions, would have transformed education more
steadily and more organically. Then children would not have been
exposed to danger because unwise educators and parents ex-
perimented wildly in Rousseauism; nor, perhaps, would there
have been necessary that cleavage between secular and religious
education from which France and other countries have suffered
since the time of Rousseau.

However, if such contrasts of opinion center around an author
and persist for centuries, the man must indeed have reached into
unusual depths of life and thought. He does not deserve the kind
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of disciples who regard each statement of the master as a gospel;
rather he deserves the attention of free men who are able to pre-
serve their own judgment even when faced with fascinating revo-
lutionary ideas. For such men the work of Jean Jacques Rousseau
will be a source of productive excitement, and they will reject a
fallacious opinion shared by both his false admirers and his false
critics—namely, that he is the advocate of unbridled individual-
ism. In his political philosophy he sets the volonté générale against
the volonté de tous; in his educational philosophy he is far from con-
fusing natural methods of education with undirected educational
instinctivism. It is his profound respect for the great ideal of the
harmony of naturalness and discipline which led him to write his
Contrat Social and his Emile. The fact that in his own life he was
torn by contrasts is perhaps the very reason for the depth and in-
tensity of his struggle as a thinker and writer.
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Benjamin Franklin
(1706~1790)

FrANKRLIN’s PoirLosorny

Franklin’s importance lies in his personality, his inventiveness,
his practical achievements, and the example he gave his nation.
Among his contemporaries, in this country and in Europe, he was
the first to realize the ideal of the rising middle class, which wished
to be independent, successful, and enlightened. If one were build-
ing a pantheon for the great heroes in educational theory proper,
no special niche would have to be provided for him.

Franklin came from the youngest country of the western civiliza-
tion. Generally, colonial cultures remain conservative and, rela-
tively, long dependent on the tradition of the mother countries,
even if the colonists or their ancestors left their old homes in pro-
test. As a matter of fact, the educational leaders of New England,
in spite of their religious dissent and their emphasis on popular
education, cherished for more than two centuries the ideal of the
humanist scholar as it was established in the sixteenth century by
such meg as Erasmus, Sturm, and Colet. Such an attitude resulted
from a natural trend toward cultural self-preservation. Surrounded
by forests and “Indian savages,” the colleges of Harvard and Wil-
liam and Mary could keep the tender flame of culture burning only
through radical adherence to the tradition of European Humanism.
The progressive educators of the English Commonwealth remained
apparently unnoticed in America; it necded the authority of John
Locke to make the first breach in the solid walls of American
classicism.

But at the beginning of the eighteenth century the pedagogical
zeal of the staunch Puritan schoolmasters had abated. Boston
Latin School, and still more Harvard College, harbored many a
boy who was more interested in his social career than in the wisdom
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of Tully and sacred learning. Benjamin Franklin wrote in 1749, in
his Proposals Relating to the Education of Youth in Pensilvania:

Many of the first settlers of these provinces were men who had
received a good education in Europe, and to their wisdom and good
management we owe much of our present prosperity. But their
hands were full, and they could not do all things. The present race
are not thought to be generally of equal ability: For though the
American youth are allowed not to want capacity, yet the best
capacities require cultivation, it being truly with them, as with the
best ground, which unless well tilled and sowed with profitable
seed, produces only ranker weeds.!

Yet it was Franklin’s generation which, in North Ameriea,
brought about not only political but also, to a considerable degree,
cultural emancipation. The reason is that the decay of the older
Puritan ideals occurred within a society which, as a whole, was
vigorous, ambitious, and eager for new experiences, and far from
general decay. It offered to young men like Benjamin Franklin
more opportunity than did any European country to emecrge from
“poverty and obscurity . . . to a state of afluence and some degree
of reputation in the world.””?

Self-made men like Franklin always incline to see the essence of
education in self-training. Franklin not only practiced it but made
it & subject of intensive thinking. In his Autobiography he tells us
about his “bold and arduous project of arriving at moral perfec-
tion.””® He lists thirteen virtues which he wishes to achieve; follow-
ing great examples, he designs a scheme which enables him to check
cvery day the results of his endeavor toward self-improvement.
According to his own testimony, he must have applied his method

1Benjamin Franklin: Representative Selections, with Introduction, Bibliography,
and Notes by Frank Luther Mott and Chester E. Jorgenson (American Writers
Series), p. 200. American Book Company, New York, 1836. Cited in the following
as: Representative Selections.

See also The Writings of Benjamin Franklin, collected and edited with a Life and
Introduction by Albert Ienry Smyth, in 10 vols.: Vol. I1, p. 388. The Macmillan
Company, New York, 1905-1807. Cited in the following as: Franklin’s Writings.

*Representative Selections, p. 3 (Autobiography). Franklin's Writings, Vol. 1,

p. 2206,
$Representative Selectiona, p. T1. CF. Franklin’s Writings, Vol. I, pp. 326 f
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of self-improvement for several years. When voyages abroad and
the “multiplicity of affairs” forced him to omit it, he nevertheless
carried with him his litile book of moral exercises.

Franklin’s list of virtues is a mixture of the older Aristotelian-
Christian ethics with the typical practical morality of the Age of
Enlightenment. Of the Greek-Christian sort are the virtues of
temperance, silence, sincerity, justice, moderation, tranquillity,
chastity, and humility. Middle-class enlightenment, as well as
Franklin’s own personality, appears in the virtues of order, resolu-
tion, frugality, industry, and cleanliness.

Continuous self-examination, as it goes with this kind of self-
training, fosters observation. Franklin possessed a natural talent
for it, but through his daily excreises he trained it to a degree which
was instrumental in his success as businessman and popular writer.
He is one of the most vivid American painters of human scenes,
virtues, and weaknesses in all his cssays, however different their
quality may be in other respects.! But most of all Franklin dis-
plays his capacity for watching the ways of life, particularly the
ways of language and the reasoning of the common man, in his
Poor Richard’s Almanack, for years the friend and adviser of the
American farmer and one of the greatest educational forces in
America. The Almanack is a typical document of rationalist
practical morality; and the new farming and trading middle class
were apparently more willing to accept its conclusions than the
hell-fire sermons of their parish ministers, of which they were a
little tired.

Franklin's unusual capacity for observation not only opened to
him the hearts of his people, it also made him one of the inter-
nationally famous experimenters and one of the great statesmen of
his time. In his Autobiography he tclls us about the modest be-
ginning of his political activities in his community. “I began now
to turn my thoughts a little to public affairs, beginning, however,

As examples one could refer to the ‘' Dialogue between Franklin and the Gount™
{1780) and ‘*The Art of Procuring Pleasant Dreams,” Representative Seloctions,
pp. 424 f. and 523 f. See also Franklin’s Writings, Vol. VI1I, pp. 154 f., and Vol, X,
pp. 181§,
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with small matters. The city watch was one of the first things that
I conceived to want regulation.” By use of the Junto, his discussion
club, he persuaded the good citizens of Philadelphia to have “a
more effectual watch” through “the hiring of proper men to serve
constantly in that business”; and soon as “a more equitable way
of supporting the charge,” the city allowed “the levying a tax that
should be proportioned to the property.”

From the improvement of the constable service he passed to the
reform of fire protection, with the result that after the new plan
was carried through, ““the city has never lost by fire more than one
or two houses at a time, and the flames have often been extin-
guished before the house in which they began has been half con-
sumed.” Thus it goes onward from local to national, and from
national to international undertakings. He tries to discover the
laws underlying the increase of population,? as had been done be-
fore him by the Commonwealth educators, to whose mentality
Franklin is very closely akin, though apparently he did not know
them.? He ardently defends his country against the intention of
the English government to get rid of its felons and convicts through
sending them to the American colonies;* finally, as a diplomat in
Europe he watches every opportunity to detect the strength and
the weakness of the great countries and to apply the dangerous
weapon of political propaganda. He does it often in a humorous or
sarcastic way, but always so that it hits the nail on the head and
makes people think, instead of merely offending them.

Of course, much more than bare observation is requisite to all
these accomplishments: thinking, foresight, organization, and un-
tiring energy. But it is due to observation that all these qualities
in Franklin start from a firm foundation and do not work in an ab-

YRepresentative Selections, p. 88. Franklin’s Writings, Vol. 1, pp. 852 f.

*‘Observations Concerning the Increase of Mankind, Peopling of Countries,

ete,” 1751, in Representatwe Selections, pp. 216 f. See also Franklin’s Writings,
Vol. I1T, pp. 63 {.

3Cf. Sir William Petty, Political Arithmetic (London, 1690) and Natural and
Political Observations . . . upon the Bills of Mortality (London, 1662).

#‘Exporting of Felons to the Colonies,” 1751, in Representative Selections, pp.
214 £, Cf. Franklin’s Writings, Vol. III, pp. 45 £.
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stract intellectual sphere. Franklin never indulged in illusions.
Who was more a friend of the people than he? Yet after the success
of the Revolution, he observed the people’s conduct with full
awareness of its instability and tendency to prefer rights to duties.
He writes in a letter to Charles Carroll in 1789:

We have been guarding against an evil that old States are most
liable to, excess of power in the rulers; but our present danger seems
to be defect of obedience in the subjects. There is hope, however,
fromn the enlightened state of this age and country, we may guard
cffectually against that evil as well as the rest.!

Such a critical attitude was not at all due to old age or to the kind
of disillusion which often occurs after a great dream has been
rcalized. More than twenty years before the Revolution, in the
first stages of marked dissension between the colonies and their
mother land, Franklin writes to Governor Shirley of Boston a letter
which proves that he looks through the veils of ideologies into the
nature of life. He bravely defends American rights, but he does not
hesitate to admit that the art of political leadership consists in
producing and directing not only facts but also opinions.

It is very possible, that this general government might be as well
and faithfully administered without the people, as with them; but
where heavy burthens have been laid on them, it has been found
useful Lo make it, as much as possible, their own act; for they bear
better when they have, or think they have some share in the direc-
tion; and when any public measures are gencrally grievous, or even
distasteful to the people, the wheels of government move more
heavily .2

At the end of his life he repeats his observation on the importance
of public opinion in his judgment about the Constitution:

1Representative Selections, p. 501. Franklin’s Writings, Vol. X, p. 7. See also
Franklin’s ¢ Speech in the Convention at the Conclusion of Its Deliberations™
{1787), and his salire against the critics of the Constitution of 1788 in a letter to
the editor of the Federal Gazette (**A Comparison of the Conduct of the Ancient
Jews and of the Anti-Federalists in the United States of America™), in Representa-
tive Selections, pp. 491 {. and 496 f. See also Franklin’s Writings, Vol. IX, pp. 607 f.
and 098 {.

2Representative Selections, p. 263. Franklin’s Writings, Vol. II, p. 231.
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Much of the strength and efficiency of any government, in pro-
curing and securing happiness to the people, depends on opinion,
on the general opinion of the goodness of that government., as well
as of the wisdom and integrity of its governors.!

But observation becomes for Franklin not only a requisite for
efficiency but also an intrinsic element of morality. He possesses
the conscience of the thoroughly trained scientific mind which has
disciplined itself to admit the possibility and the right of different
points of view.

In a letter to Peter Collinson of the year 1747 he writes:

Sz,

I have lately written two long letters to you on the subject of
electricity. . . . On some further experiments since 1 have observed
& phenomenon or two, that I cannot at present account for on the
principle laid down in those letters, and am therefore become a little
diffident of my hypothesis, and ashamed that I have expressed my-
self in so positive a manner. In going on with these experiments
how many pretty systems do we build which we soon find ourselves
obliged to destroy! If there is no other use discovered of clectricity
this however is something considerable, that it may help to make a
vain man humble.?

Franklin enjoys intensely the progress which can be seen in at
least one field of human activity, namely, the applied sciences.
Great visions about the improvement of the material side of human
life appear to him. But, he questions, will it go hand in hand with
moral progress? He wishes it; his realism, however, keeps him far
from rationalist utopias. In a letter of 1780 to the great English
chemist Joseph Priestley, he says:

It is impossible to imagine the height to which may be carricd,
in a thousand years, the power of man over matter. We may per-
haps learn to deprive large masses of their gravity, and give them
absolute levity, for the sake of easy transport. Agriculture may

1Representative Selections, p. 402. Franklin’s Writings, Vol. IX, p. 607 (**Speech
in the Convention, September, 1787").
3Representative Selections, p. 194. Franklin’s Writings, Vol. 11, pp. 924 f.
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diminish its labour and double its produce; all diseases may by sure
means be prevented or cured, not excepting ¢ven that of old age,
and our lives lengthened at pleasure even beyond the antediluvian
standard. O that moral science were in as fair a way of improve-
ment, that men would cease to be wolves to one another, and that
human beings would at length learn what they now improperly
call humanity.!

The morality of science (not any kind of science, but science
understood morally) creates tolerance. Thus Franklin is against
“‘cutting throats™? politically or in matters of religious dogmatism.
The greatest example of this tolerant attitude is his “Speech in the
C'onvention” of 1787, the beginning of which we cannot refrain
from quoting fully.

Mx. PRESIDENT,

I confess, that I do not entirely approve of this Constitution at
present; but, Sir, I am not sure I shall never approve it; for, having
lived long, I have expericnced many instances of heing obliged, by
better information or fuller consideration, to change my opinions
even on important subjects, which I once thought right, but found
to be otherwise. It is therefore that, the older I grow, the more apt
I am to doubt my own judgment of others. Most men, indeed, as
well as most sects in religion, think themselves in possession of all
truth, and that wherever others differ from them, it is so far error.
Steele, a Protestant, in a dedication, tells the Pope, that the only
differenee between our two churches in their opinions of the cer-
tainty of their doctrine, is, the Romish Church is infallible, and the
Church of England is never in the wrong. But, though many private
persons think almost as highly of their own infallibility as of that
of their sect, few express it so naturally as a certain French lady,
who, in a little dispute with her sister, said, “But I meet with no-
body but mysclf that is always in the right.” “Je ne trouve que moi
qut ate toujours raison.’

But all his realism, critical attitude, and tolerance do not make
a relativist and skeptic of Franklin. With all the defects which go

{Representative Selections, pp. 420-421. Franklin's Writings, Vol. II, p. 10.

Bee his letter “*To Sir Joseph Banks,” 1783, in Representative Selections, p. 459.

Cf. Franklin’s Writings, Vol. IX, p. 74
SRepresentative Selections, p. 491, Franklin's Writings, Vol. IX, p. 607.
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with labels, Franklin may be called a moral pragmatist. A sentence
in a letter of 1788 to his father mirrors his ethical convictions:

I think opinions should be judged of by their influences and ef-
fects; and, if a man holds none that tend to make him less virtuous
or more vicious, it may be concluded he holds none that are danger-
ous; which I hope is the case with me.!

“Virtue” and ““vice” are for Franklin the eminent criteria in all
judgment of action. In his Busy-Body papers he writes:

Virtue alone is sufficient to make a man great, glorious, and
happy.?

This pragmatic emphasis on virtue has led some of Franklin's
critics to consider him merely an enlightened moralist without any
really serious interest in the metaphysical background of life and
ethics. In addition, they say, like all moralists he sometimes failed
to live according to his principles. Defenders of a merely “‘natural
morality, who believed virtue without any admixture of religion or
metaphysics was sufficient for guiding man upwards, were indced
not rare during the eighteenth century. In England and in France
Franklin was surrounded by such “freethinkers”; but his friend-
ship with them did not impede his admiration for George Whitc-
field, the Christian evangelist. Franklin had gone to one of White-
field ’s religious meetings with the firm intention not to yield to the
preacher’s oratory. Notwithstanding, the evangelist moved him
so deeply that during the collection he gave all the money he had
in his pocket. After all, he liked efficiency, even if he found it
among the fundamentalists from whom he had broken loose in
early youth.

He confessed that at the age of fifteen he had become “a thor-
ough deist,””® like many youths of his time who recbelled against
their dogmatic education. By “deism’ he meant the theory which
understood the universe to be created by a prime mover but, after

1Representative Selections, p. 177. Franklin’s Writings, Vol. II, p. 214.

2Representative Selections, p. 142. Franklin’s Writings, Vol. 11, p. 108,
3Representative Selections, p. 55. Franklin’s Writings, Vol. 1, p. 295.

232



the act of creation, to be regulated by immutable forces with which
even their creator could not, or nolonger wished to interfere. During
his first stay in London, Franklin ventured an excursion into the
thickets of metaphysical speculation and composed “A Disserta-
tion on Liberty and Necessity, Pleasure and Pain” (1725).! In a
rather syllogistic way, with the sureness of youth in matters con-
cerning the universe, he argued that the attributesof God—namely,
wisdom, power, and goodness—if combined with the concept of
omnipresence, did not allow any distinction between vice and vir-
tue; for if God, the summum bonum et verum, was present in all,
how could anything be godless and sinful? This first philosophical
attempt is interesting because of its mixture of deductive scholas-
ticism, Spinozistic pantheism, and skepticism. Considering the
youth and training of the author, the treatise betrays some talent.
Franklin sees clearly the dilemma inherent in the Christian concept
of God and of sin. If God is omnipresent and nothing happens
without his will, how are godless deeds or sins possible?

But after the dissertation was finished, Franklin discovered that
his own logic had lured him into an avenue which he, as a moral
pragmatist, did not want to follow; he saw himself on the shortest
and surest way of destroying the foundation of ethics. In addition,
he could not help but observe that he and his freethinking friends
were inclined to use the new philosophy as an excuse for moral lax-
ity. Thus he gave it up. To use a famous phrase of William James,
his “will to believe” showed itself stronger than the cool logic of his
intellect.

The adventure, however, left its trace in Franklin’s soul until his
old age. When in 1786 he rececived the manuscript of a book
against providence (it was probably the first draft of Thomas
Painc’s The Age of Reason), he answered in a form that shows an
unusual degree of irritation.

I have read your manuscript with some attention. By the argu-
ment it contains against the doctrines of a particular Providence,
tho’ you allow a general Providence, you strike at the foundation

\Representative Selections, pp. 114-128.
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of all religion. For without the belief of a Providence, that takes
cognizance of, guards, and guides, and may favour particular per-
sons, there is no motive to worship a deity, to fear its displeasure.
or to pray for its protection. 1 will not enter into any discussion of
vour principle, tho’ you seem to desire it. At present I shall only
give you my opinion, that, though your reasonings are subtile, and
may prevail with some readers, you will not succeed so as to change
the general sentiments of mankind on that subject, and the consc-
quence of printing this piece will be, a great deal of odium drawn
upon yourself, mischicf to you, and no benefit to others. Ile that
spits against the wind, spits in his own face.!

Can one, however, dispense with the problem of truth so easily
and decide to subordinate it to other, however valuable, purposes?
Apparently Franklin never went deeper into the metaphysies of the
relationship between truth and life than most modern pragmatists
have. He was the man of action, not of theory; thinking was for
him a means, not an end in itself; the end for him was a better life.

But is not the pursuit of truth, and of truth as such, an esscntial
requisite for a better life? Franklin, in trying to disentangle the
predicament, would probably have given the following answer:
The universe is regulated by divine laws which the human being is
capable of approximating. This approximation may occur by dint
of the intcllect, as the astronomer proves through his discovery of
the motions of the planets; but the intclleet is not the only tool
available. Another one is action, still another our sensc for right
and not right, for justice and injustice—briefly speaking, our moral
sense. If our moral sense and our logical thinking conflict, it be-
trays the fact that our approximation to the divine laws is, un-
fortunately, incomplete. As long as the question is pending, have
we not the right to rely first of all on our moral sense and on the
criterion of the greater effect, instcad of setting theories above all
other values? This is the hidden metaphysies behind Franklin's
practical philosophy, and this metaphysics is in accordance with
the tradition in English philosophy and with natural common
sense.

‘Representative Selections, pp. 484485, Franklin’s Writings, Vol. IX, pp. 520 f.
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With the exception of the short period of juvenile doubt, Frank-
lin clung to his moral pragmatism during his whole life. And as he
was, in spite of all his distrust in theology, fundamentally religious,
his moral pragmatism merged with a transcendent creed. Through
all his writings and letters there shines a profound admiration for
the ultimately divine essence in life and history. Several times his
mind turned to the problem of faith and he wrote down several
**Articles of Belief.””

All these documents show Franklin’s suspicion with respect to
dogmatic crceds. The question of the divinity of Jesus he leaves
undecided—in all likelihood he doubts it—but he believes in the
cternal character of the fundamental Christian values, in prayer,
in the interest of Providence in individual destiny, in some kind of
final judgment of human deeds, and in the immortality of the soul.

This firm ground of convictions prevented Franklin from any
degeneration of tolerance into softness or indifference, irrespective
of whether a moral or a political issue was at stake. He tried his
best to avert a war with England, because he hated war. Had the
English government behaved wisely, Franklin would have re-
mained an ardent supporter of the idca of a great English empire,
as he really was for some time. But when he saw that the natural
rights of his country (which for him were identical with the divine
rights of men) were offended, he became one of England’s most
dangerous adversaries. Yet even here he did not allow his righteous
ire to overcome his tolerance. When he heard that one of his
English friends, William Strahan, had voted in Parliament for the
war against the American colonies, he drafted the following letter:

Philadelphia July 5, 1775.

MRg. STRAHAN,
You are a member of Parliament, and one of that majority which
has doomed my country to destruction.—You have begun to burn
our towns, and murder our people.— Look upon your hands! They

1See especially ¢‘Articles of Belief and Acts of Religion™ (1728), his letter *‘To
George Whately” (1785), and his famous letter ** To Ezra Stiles™ (1790), in Repre-
xentative Selections, pp. 130 f., 479 {., and 507. Cf. Franklin's Writings, Vol. 11, p.
91; Vol. IX, pp. 381 f.; Vol. X, pp. 83 {.

235



are stained with the blood of your relations!—You and I were long
riends:—You are now my enemy,—and I am
Yours,
B. FrangLIN!

But the letter was never sent. War between countries was for him
one thing, personal relations another. Even during the hostilities
he maintained, to the advantage of both sides, his relations with
liberal-minded Englishmen, and when the fight was over he helped
bridge the gap which had opened.

FrankLiN’s EpucaTtionaL TaouvcHT

After this analysis of Franklin’s gencral philosophy of life one
could almost guess the prevailing direction of his educational
thought. Education was for him a life process, going on not only
in the individual, but also in the community, the nation, and man-
kind. Though formal schooling was indispensable in the great
enterprise of civilization, yet it was only a part. The whole of
education was for Franklin synonymous with the whole of life.
Where virtue and welfare throve, there was also education; when
they were neglected, education could not help. As water does not
run uphill, schools cannot save a corrupt civilization.

Thus Franklin’s several plans and proposals relating to special
educational institutions were all linked with his gencral ideas about
the improvement of society. Read some of the questions drawn
up for the Junto, the discussion club in Philadclphia which he
called “‘the best school of philosophy and politics that then existed
in the province.’’

Is self-interest the rudder that steers mankind, the universal
monarch to whom all are tributaries?

Which is the best form of government . . . ?

Can any one particular form of government suit all mankind?

Is it consistent with the principles of liberty in a free govern-
ment, to punish a man as a libeller, when he speaks the truth?

Representative Selections, p. 381. Franklin’s Writings, Vol VI, p. 407.
*Representative Selections, p. 59 (Autobiography). Franklin's Writings,Vol. 1, p. 800.
William Smith, Eulogium on Benjamin Franklin, pp. 13 f. Philadelphia, 1792.
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The need felt in the Junto for books led Franklin to set on foot
“my first Project of a public nature, that for a subscription
library.””* Through this project Franklin not only procured for his
city one of the best libraries then available in the colonies, but he
also initiated a general movement among his American fellow
citizens which rendered this country the richest in publie libraries
in all the world and provided an inestimable source of information
and elevation.

His “Proposal for Promoting Useful Knowledge among the
British Plantations in America” (1743),2 from which the American
Philosophical Socicty issued, shows Franklin’s intention to serve
the unity and culture of his young country through the promotion
of knowledge and research, in spite of all physical obstacles to
mutual communication.

When finally Franklin began to turn his interest ‘to the reform of
formal education of youth, he was convinced that nothing could be
donc with the cxisting institutions of secondary and higher learn-
ing. Already, as a boy of sixtcen, he had contributed to his broth-
er’s newspaper, the New England Courant, a biting satire against
the uselessness, idleness, ignorance, and social injustice which he
considered characteristic of Harvard College.?

Onec can understand the resentment of a talented boy who,
merely because of his father’s poverty, felt himself excluded from
the halls of learning. Certainly the picture he drew was satirical
and not quite accurate. On the other hand, not only in America
but in almost all countries higher learning was at a low ebb in the
first half of the eighteenth century; and young Benjamin, together
with statesmen and educators of England, France, and Germany,
despaired of the possibility of reforming education with the help of
the higher institutions then existing. As an influential Philadelphia

1Representative Selections, p. 68 (Autobiography). Cf. Franklin’s Writings, Vol. I,
p. 812.

2Representative Selections, pp. 180 f. Franklin’s Writings, Vol. I, pp. 228 f. See
also Educational Views of Benjamin Franklin, edited by Thomas Woody, p. 8.
McGraw-Hill Book Company, New York, 1931.

3Representative Selections, pp. 98 . (‘‘Dogood Papers, No. IV,” 17¢2). Franklin’s
Writings, Vol. I, pp. 9 {.
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citizen at the age of forty-three, Franklin published his “ Proposals
Relating to the Education of Youth in Pensilvania’ (1749). The
new *“ Academy,” for which he asked support, included the plan for
a curriculum which deviated considerably from the traditional
program of learning.! The first concern of the Academy was:

That, to kcep them {the students] in health, and to strengthen
and render active their bodies, they be frequently exercised in
running, leaping, wrestling, and swimming. . . .

As to their studies, it would be well if they could be taught every
thing that is useful, and every thing that is ornamental: But art is
long, and their time is short. It is therefore proposed that they
learn those things that are likely to be most useful and most orna-
mental. Regard being had to the several professions for which they
are intended.?

He suggested two main innovations tending toward secularization
and the utilization of education: one, emphasis on English and
modern foreign languages (French, German. and Spanish): the
other, emphasis on the several branches of mathematics and
“natural and mechanic philosophy.” An **English School” was
proposed as an independent branch besides the Classical Depart-
ment, and the methods of instruction were to be such as to lead the
student to scientific experimentation, observation, and application.

While they are reading natural history, might not a little Garden-
ing, Planting, Grafting, Inoculating, ctc., be taught and practised;
and now and then excursions made to the neighbouring plantations
of the best farmers, their methods observed and rcasoned upon for
the information of youth? The improvement of agriculture being
useful to all, and skill in it no disparagement to any.?

IIn the *‘ Proposals” themselves Franklin omits a clear indication as to the age of
the students. This indication can be found in a letter to Samuel Johnson of October
25, 1750, where he says: ‘I suppose the boys in this school to be generally between
8 years of age and 16, and that after they leave they may have time to learn
Merchandising, Husbandry, or any other profession (that does not need the learned
languages) by which they are to be supported through life. If they have estates
already provided for them, they may continue longer, and make a farther progress
in philosophy.” Cf. Frunklin's Writings, Vol. 111, p. 21.

*Representative Selections, pp. 201 and 202. Yranklin's Writings, Vol. I1, pp. 890 f.

IRepresentative Selections, pp. 205206, Franklin's Writings, Vol. II, p. 895.
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For the historian of education Franklin's *“ Proposals” contain no
fundamentally new ideas. He refers in the introductory remarks
and in the footnotes which accompany Lhe text in great number to
such men as Milton, Rollin, Turnbull, Hutchinson, Walker, and
particularly to Locke; yet he would not have accepted their
theories had they not complied with his own judgment. His dis-
cussion about the advantages and shortcomings of the Socratic
method! shows that he had personally reflected upon the methods
of teaching. With finc understanding of the sceret underlying all
effective conveyance of ideas, he quotes Pope’s “judicions”
statement:

Men should be taught as if you taught them not,
And things unknown proposed as things forgot.

This is really the apex of educational wisdom.

Though there was theorctically nothing revolutionary in the
* Proposals,” the early history of the newly founded .\cademy, as
well as Franklin's own complaints about the neglect of the English
Department,? show that even .America was not yet ripe for a more
realistic education. .After his return from long absence he discov-
cred that the English School of the Academy had been slighted in
favor of the Classical Department. With an undertone of resigna-
tion, he concluded:

But there is in mankind an unaccountable prejudice in favor of
ancient customs and habitudes, which inclines to a continuance of
them after the circumstances, which formerly made them useful,
cease to exist.?

Not only his contemporarics but also later generations blamed
Franklin for his “utilitarian™ conception of education. Certainly
the remark in which he calls the ancient languages ““the chapeau
bras of modern literature” was no compliment for the typical

1Representative Selections, p. 17. Franklin's W ritings, Vol. 1, p. 244.

3See “‘Observations Relutive to the Intentions of the Original Founders of the

Academy in Philadelphia,” in Franklin's W'ritings, Vol. X, pp. 8 {.
‘Franklin’s Writings, Vol. X, p. 80,
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humanist instruction of his time.! Yet what says the sentence in
which this remark is found? It is only one of the frequent ex-
pressions of revolt going on in Franklin’s period against the
monopoly claimed by the classical languages with respect to any
kind of advanced education.

The still prevailing custom of having schools for teaching gen-
erally? our children, in these days, the Latin and Greek languages,
I consider therefore, in no other light than the chapeau bras of
modern literature.

No doubt in his popular writings, such as Poor Richard’s Al-
manack, or in essays like his “Advice to a Young Tradesman”
(1748),® Franklin’s practical and utilitarian spirit comes clearly to
the fore. He admonishes the common people, of whom he always
and proudly counted himself one, never to forget that “time is
money,” to invest their earning profitably, and to look properly for
their advantage. How otherwise could he have impressed a gen-
eration of pioneers who knew that they would perish were their feet
not firmly on the ground, their hands clinging tightly to the plow,
and their products sold profitably? Certainly few printed sentences
awakened so much confidence in the minds of these men as Frauk-
lin’s own humorous confession in the *“Preface to Poor Richard,
1788

CourTEOUS READER,

I might in this place attempt to gain thy favour, by declaring
that I write Almanacks with no other view than that of the public
good; but in this I should not be sincere; and men are nowadays too
wise to be deceived by pretences how specious soever. The plain
truth of the matter is, I am excessive poor, and my wife, good
woman, is, I tell her, excessive proud; she cannot bear, she says,
to sit spinning in her shift of tow, while I do nothing but gaze at the
stars; and has threatned more than once to burn all my books and
rattling-traps (as she calls my instruments) if I do not make some
profitable use of them for the good of my family. The printer has

Franklin’s Writings, Vol. X, p. 81.
talics are by the author.
YRepreseniative Selections, pp. 196 f. Franklin's Writings, Vol. I1, p. 870.
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offer’d me some considerable share of the profits, and I have thus
begun to comply with my dame’s desire.!

For Franklin profit without honesty is no profit, but self-
deception. There can be no utility without virtue, and no virtue
without some sacrifice. And much use may come from things
which are not immediately profitable. That is the case with an-
cient languages, provided those who teach and learn feel them-
selves committed to help in the promotion of their own civilization.
With his strong sense for history Franklin knew that they were an
essential element in the preservation of a liberal civilization. He
himself, in his few spare hours, learned Latin and several modern
languages and read great literature widely. The end of all instruc-
tion whatsoever was, for Franklin, not one or the other kind of
knowledge, nor one or the other kind of special utility, but useful-
ness in the sense in which the eighteenth century understood it, as
the gencral welfare of mankind. This welfare not only depends on
external factors but is inseparable from the preservation and con-
tinuous renewal of the fundamental human values:

With the whole [process of instruction] should be constantly in-
culcated and cultivated, that benignity of mind, which shows itself
in searching for and seizing every opportunity fo serve and fo oblige;
and is the foundation of what is called Goop BreEpiNG; highly
useful to the possessor, and most agreeable to all.?

1Representative Sclections, p. 169. Franklin’s Writings, Vol. I1, p. 196.
3Representative Selections, p. 206. Franklin’s Writings, Vol. 11, p. 396.
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Thomas Jefterson

(1748-1826)

JEFFERSON'S PERSONALITY

If Thomas Jefferson had lived in the Italy of the sixteenth cen-
tury, he would probably have become one of the great representa-
tives of the Renaissance. His interests were of unique universality
and his talents equaled his interests. He loved the ancient lan-
guages, and classical authors remained his friends throughout his
life. He quoted frequently from their works, though never with the
intention of embellishing an idea but always of lending it more pith
and color. He cherished books as did Petrarch and Lorenzo Valla.
He could write long and excited letters about astronomical events!
and botanical problems;? nature was for him not just woods,
mountains, and rivers but an inexhaustible source of inspiration
for his great and all-embracing soul. As farmer and gardener, he
not only cultivated the land and experimented with it but adored
its beauty and fertility. He was a master architect who, like the
great Renaissance builders, did not fear to lose his originality
when he followed great examples.

Loving, as you do, Madam, the precious remains of antiquity,
loving architecture, gardening, a warm sun and a clear sky, . . 3

1See The Writings of Thomas Jefferson, Defimtive Edition, edited by Albert Ellery
Bergh. 20 vols. in 10. The Thomas Jefferson Memorial Association, Washington,
D. C., 1907. Cited in the following as: The Writings. Note especiully the letter to
Dr. Ezra Styles. July 17, 1785, Vol. v’ P- 85.

See also Alerander Hamilion and Thomas Jefferson: Representative Selections, with
Introduction, Bibliography, and Notes by Frederick C. Prescott, p. 248 (American
Writers Series). American Book Company, New York. 1934. Cited in the following
as: Prescott.

3See ‘*To Francis Hopkinson,” Dec. 23, 1786, in Prescott, pp. 260 f. Cf. The
Writings, Vol, VI, pp. 220 1.

¥*To Madame la Comtesse de Tesse,” March 20, 1787. The Writings, Vol. V1,
p. 104; Prescott, p. 270.

242



This quotation contains the key to the melody of Jefferson’s
personality.

Like many of the great figures of Antiquity and the Renaissance,
Jefferson was also a master in the art of friendship. His friends
were, perhaps, his most influential teachers; in turn he educated
them. He was devoted to his family, in such a manner as had once
been demanded in the Tratatto della Famiglia by Leone Battista
Alberti, one of the foremost humanists of the Renaissance. He was
happy in the company of youth, and he considcred helping them to
be one of his noblest offices. In judging people, he not only valued
what they did and how they cxpressed themselves (language was
for him, who preferred to be silent and to listen, one of the great
wonders of the mind), but also observed their posture and gestures.
When he described the character of his friend Washington, he did
not fail to mention that his stature was:

. exactly what one would wish, his deportment easy, erect,
and noble; the best horseman of his age, and the most graceful
figure that could be seen on horsebhack.!

His senses were as cultivated as his mind. The letter written at
Nimes to the CComtesse de Tesse, already mentioned, begins with
the following sentences.

Here I am, Madam, gazing whole hours at the Maison Quarrée,
like a lover at his mistress. The stocking weavers and silk spinners
around it consider me a hypochondriac Englishman, about to write
with a pistol the last chapter of his history. This is the second time
I have been in love since T left Paris. The first was with a Diana
at the Chitecau de Layc-Epinaye in Beaujolais, a delicious morsel
of sculpture, by M. A. Slodtz. This, you will say, was in rule, to fall
in love with a female beauty; but with a house! it is out of all
precedent. No, Madam, it is not without a precedent in my own
history. While in Paris, I was violently smitten with the Hotel de
Salm, and used to go to the Tuileries almost daily, to look at it.

¥*To Walter Jones,” Jan. 2, 1814. The Writings, Vol. XIV, p. 49; Prescott,
p. 382,
1The Writings, Vol. VI, p. 102, Prescott, p. 269,
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But in spite of his sensitiveness to the aesthetic side of life, he
never indulged in sensuality; and his love of beauty, thoroughbred
horses, good wines, and the good dishes which he set before the
many visitors to his exquisite home at Monticello never disturbed
the equilibrium of his naturally balanced personality and the regu-
larity of his work.

Last, but not least, he reminds us of the noblest figures of ancient
times and the Renaissance in that he could give up all—the com-
fort of his home and his family, his beloved studies, and even his
friends—for the nobilissimum officium of a citizen, the service of his
country.

But Jefferson was richer than the aristocratic uomo universale of
the sixteenth century. Individualist though he was, and much
though his birth and status would have permitted him to cultivate
his own personality as an end in itself, he was a democrat and he
loved the common man. Nor was his individualism mercly a
spiritual conviction, as was the case with most of the religious
leaders of the Reformation; it passed from a personal attitude over
into social and political life. In one conviction he was unshakable
to the point of one-sidedness; this was his hatred of every sort of
absolutism or even monarchism. Taken out of their individual
historical contexts, many of his generalizations about kings and
priests could easily be proved false. His opinion of the churches
was influenced by the religious wars, persecutions, and witch trials
to which the older of his own contemporaries had been witness. His
opinion of the monarchy was naturally colored by the acts of sup-
pression on the part of the English crown against the American
colonists, and by the impressions he received during his diplomatic
activities. Indeed, it was not easy for a liberal, beholding the de-
cline of absolutism, to appreciate its historical significance in earlier
periods of European history, or to anticipate the progressive de-
velopment of some modern constitutional monarchies. His letters
from Europe are filled with expressions of disgust at the exploita-
tion of the people on the part of the potent in all countries, includ-
ing England.
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From Paris, where he served as American minister and succes-
sor to his friend Benjamin Franklin, he wrote:

If anybody thinks that kings, nobles, or priests are good con-
servators of the public happiness, send them here. It is the best
school in the universe to cure them of that folly. He will see
here, with his own eyes, that these descriptions of men are an
abandoned confederacy against the happiness of the mass of the
people.!

In another lctter:

Behold me at length on the vaunted scene of Europe! 1t is not
necessary for your information, that I should enter into details
concerning it. But you are, perhaps, curious to know how this new
scenc has struck a savage of the mountains of America. Not ad-
vantageously, I assure you. 1 find the general fate of humanity
here most deplorable. The truth of Voltaire’s observation offers
itself perpetually, that every man here must be either the hammer
or the anvil.?

But he knew only too well that even his own country was not
free from the temptation of delegating his freedom, even volun-
tarily, to dictators and monarchs. Despairingly he wrote in his
Notes on Virginia:

In Dceember 1776, our circumstances being much distressed, it
was proposed in the house of delegates to create a dictator, invested
with every power legislative, executive, and judiciary, civil and
military, of life and death, over our persons and over our prop-
erties; and in June 1781, again under calamity, the same proposi-
tion was repeated, and wanted a few votes only of being passed.
One who entered into this contest [the Revolution] from a pure love
of liberty, and a sense of injured rights, who determined to make
every sacrifice, and to meet every danger, for the re-establishment
of those rights on a firm basis, who did not mean to expend his
blood and substance for the wretched purpose of changing this
matter for that, but to place the powers of governing him in a
plurality of hands of his own choice, so that the corrupt will of no

¥‘To George Wythe,” Aug. 18, 1786, The Writings, Vol. V, p. 396; Prescott,
p. 257.

¥*‘To Charles Bellini,” Sept. 30, 1785. The Writings, Vol. V, p. 152; Prescott,
p. 251,
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one man might in future oppress him, must stand confounded and
dismayed when he is told, that a considerable portion of that
plurality had meditated the surrender of them into a single hand,
and, in lieu of a limited monarch, to deliver him over to a despotic
one! How must he find his efforts and sacrifices abused and baffled,
if he may still, by a single vote, be laid prostrate at the fect of one
mant

Coming back from France, he again discovered reactionary
tendencies within his own people. Immediately the author of the
Declaration of Independence (“We hold these truths to be self-
evident: that all men are created equal”) set out to buttress the
Constitution with the Bill of Rights (“ Congress shall make no law
respecting an establishment of rcligion, or prohibiting the free
exercise thereof; or abridging the freedom of speech, or of the press;
or the right of the people peaceably to assemble, and to petition
the government for a redress of grievances™).

So deeply was he convinced of the necessity of overthrowing
feudalism that he belonged to the few liberals outside of France
who, in spite of all the cruelty of the French revolution, believed
in its necessity as well as in its ultimately beneficent effect on all
Europe.

JEFFERSON’s IDEAs oN EbpucaTioN

More than anything else, Europe and its catastrophes convinced
Jefferson of one imperative need that he had emphasized as long
as he had been interested in statesmanship, namely, that of a con-
tinuous and systematic system of public education, without which
democracy was bound to perish.

The first action he considered necessary for the purpose of raising
the general level of education was of a more ncgative character—
to free the people from coercion in religious matters, for there could
be no democracy without religious freedom. The opportunity for
such a reform was offered to Jefferson when he became a member
of a committee on the revision of the constitution of Virginia

'Notes on Virginia, Query XIII. The Writings, Vol. I1, pp. 178 f; Prescott, p. 229.
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(1776-1779). His Act for Establishing Religious Freedom was
passed by the assembly:

That the impious presumption of legislators and rulers, civil as
well as ecclesiastical, who, being themselves but fallible and un-
inspired men, have assumed dominion over the faith of others,
setting up their own opinions and modes of thinking as the only
true and infallible, and as such endeavoring to impose them on
others, hath established and maintained false religions over the
greatest part of the world, and through all time; that to compel a
man to furnish contributions of moncy for the propagation of
opinions which he disbelieves, is sinful and tyrannical.!

But in the same committee on revision Jefferson immediately
passed over from proposals intended to remove the obstacles to re-
ligious freedom to positive propositions. Like Franklin, he sug-
gested the establishment of a public library, but without the suc-
cess of his older friend. The most essential requisite of liberty,
however, Jefferson considered to be a democratic reform of the
schools of Virginia. His Bill for the More General Diffusion of
Knowledge, proposed to the legislature of his state in 1779, already
contains the cssential elements of Jefferson’s educational policy.
Here, as in Jefferson’s whole personality, we find the most interest-
ing mixture of aristocratic and democratic elements: the idea of an
intellectual elite is aristocratic; the insistence on recruiting this
elite from the talented youth of the state, even from the poorest
homes, is democratic. The bill proposcs—we follow here closely
the description given by Jefferson himself in his Notes on Virginia:

. . . to lay off every county into small districts of five or six miles

square, called hundreds, and in cach of them to establish a school
for teaching reading, writing, and arithmetic.?
The teacher has to be supported by the hundred, and all parents
have the right to send their children to this elementary school for
three yecars without paying tuition, “‘and as much longer as they
please, paying for it.”

1The Writings, Vol. 11, Appendix No. III, p. 801. Prescott, p. 253.
WNotes on Virginia, Query XIV. The Writings, Vol. I, p. 203; Prescott, pp.
232233,
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In each hundred a “visitor,” to wit, a person of public merit and
confidence, is entrusted with the general supervision of the ele-
mentary school and, in addition, with the task:

. . . to choose the boy of best genius in the school, of those whose
parents are too poor to give them further education, and to send
him forward to one of the grammar schools, of which twenty are
proposed to be crected in different parts of the country, for teach-
ing Greek, Latin, geography, and the higher branches of numerical
arithmetic.!

These boys, sent from the elementary schools of the hundreds to
the twenty grammar schools, are to be tried out for one or two
years:

. . . and the best genius of the whole selected, and continued six
years, and the residue dismissed. By this means twenty of the best
geniuses will be raked from the rubbish annually, and be instructed,
at the public expense, so far as the grammar schools go. At the
end of six years’ instruction, one-half are to be discontinued (from
among whom the grammar schools will probably be supplied with
future masters); and the other half, who are to be chosen for the
superiority of their parts and disposition, are to be sent and con-
tinued three years in the study of such sciences as they shall choose,
at William and Mary college, the plan of which is proposed to be
enlarged . . . and extended to all the useful sciences. The ultimate
result of the whole scheme of education would be the teaching all
the children of the State reading, writing, and common arithmetic;
turning out ten annually, of superior genius, well taught in Greek,
Latin, geography, and the higher branches of arithmetic; turning
out ten others annually, of still superior parts, who, to those
branches of learning, shall have added such of the sciences as their
genius shall have led them to; the furnishing to the wealthier part
of the people convenient schools at which their children may be
educated at their own expense. The general objects of this law are
to provide an education adapted to the years, to the capacity, and
the condition of every one, and directed to their freedom and
happiness.?

Notes on Virginia, Query XIV. The Writings, Vol. 11, p. 203. Prescott, p. 233.
*Notes on Virginia, Query XIV. The Writings, Vol. II, pp. 208 f. Cf, Prescott,
p. 238.
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With this project, as well as with its revision, the Bill for Estab-
lishing a System of Public Education of the year 1817, Jefferson had
the same disappointing experience that Franklin had with his pro-
posal of an English School; the public was not yet ripe for it. After
frequent talk in the Assembly of Virginia, much of which was more
a show than a truc expression of public interest on the part of the
delegates, the bill of 1779 was “amended” in such a way that its
final acceptance did not alter the status quo. The initiative was put
in the hands of the local authorities—and nothing happened. But
just as Franklin’s plan of a more realistic academy—though de-
feated in its essential points—eventuated in the foundation of the
University of Pennsylvania, so Jefferson’s educational endeavors
between 1779 and 1817 ended at last in the founding of the Uni-
versity of Virginia. Jefferson could even devote the last years of
his life to the presidency of the new institution, the buildings of
which had been crected according to his own plans.

A carcful analysis of Jeflerson’s different plans for a reform of
higher education would bring to light some of the finest features in
his own personality, as well as his opinion about the responsibility
of higher education for the cultural development of this country;
it would show also the manifold influences which, deriving from
almost all important Europcan countries, worked on Jefferson’s
mind. From the beginning of his political career, he used his
wide reading as well as his sojourn in Europe for gathering all
possible information on modern plans for reform in higher educa-
tion, in which the period abounded.! Here it can be mentioned
only that Jefferson’s personal taste reveals itself in his insistence
on an attempt at student government. It was one of the last dis-
appointments of his life that he had overestimated the maturity of
the students. He remained loyal to his own tradition in his empha-
sis on the secular character of the University of Virginia; he pro-
vided no chair for theology and secured full frecdom from sectarian

1See especially Roy J. Honeywell, The Educational Work of Thomas Jefferson
(Harvard Studies in Education, Vol. 168). Harvard University Press, Cambridge,
Mass., 1931.
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restrictions. He also preferred a system of elcctives to the rigid
curricular structure customary in the colleges of his time.

Jefferson has often been criticized for his intervention in the
teaching of political science at the university, which he clearly
steered toward the Republican side against the *“slide into Tory-
ism.” To Madison he wrote in 1826:

In the sclection of our Law Professor we must be rigorously
attentive to his political principles.!

But taking such a realistic standpoint, he preserved academic free-
dom better than if he had allowed a Tory to excreise his influcnce
on the youth of Virginia. Academic freedom means respect for
truth and the right of the scholar to follow his intellectual and
moral conscience without persecution, but it cannot mean that the
only professorship for political science available at a small uni-
versity ought to be given 1o the representative of a doetrine oppo-
site to the ideals of the supporters of such a university, who serious-
ly believe that they stand for the liberal development of their
country.

Like Franklin, Jefferson has been called a *‘utilitarian” for his
disinclination for metaphysics, and for the large space which he
gave in his university to the departments or “schools™ occupied
with science or with applied scicnces. Jefferson also related the
programs of study more closely to the patterns of modern pro-
fessional life than the other educators in this country dared to do.
In this respect he accepted ideas expressed by European liberal re-
formers, particularly by Condorcet in his Rapport . . . sur I'Organi-
sation Générale de I Instruction of the yecar 1792.2

There can be no doubt that the merits and the demerits of these
European ideas are almost equal. Their merits lie in the emphasis
on a free and empirical education adjusted to the culture and scien-

¥*To James Madison,” February 17, 1826, in The Writings, Vol. XVI, p. 156.
*See French Liberalism and Education in the Eighteenth Century; The Writings of
La Chalotais, Turgot, Diderot, and Condorcet on National Education, translated and
edited by F. de la Fontainerie. McGraw-IIill Book Company, New York, 1932.
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tific consciousness of the time, the liberation of scholarship from
the censorship of religious and political absolutism, and the inclu-
sion of education in the responsibilities of the commonwealth. In
this way the French liberals transferred the ideas initiated by
Luther and the Calvinists into the Catholic countries. The de-
merits of the reform plans of the cighteenth century rationalists lie
in their unawarcness of the dangers inherent in the appointment
of sovercign governments and their burcaucracy as supreme um-
pires in cultural matters. In addition, the rationalist reformers of
Europe advocated a rather atomistic concept of learning and re-
search which cut the globus intellectualis into separate continents
and thus imperiled the spiritual and organizational unity of the
European university tradition. Some such unity must be pre-
served, together with the incvitable division of labor among the
various modern professions. It can be done only through laying
a general liberal foundation before specialization begins: and this
was exactly Jefferson’s ideal. In addition, the preservation of this
unity requires a common spirit of responsibility toward the great
values of mankind in the teaching of whatever subject on what-
ever level. This is also what Jefferson wished. Thus it depends on
the definition of the term whether we may call Jefferson a “‘utili-
tarian” or not. If a utilitarian is one who wants education to free
itself of bookishness and isolation and to serve all the worthy pur-
suits of mankind, whether theoretical or applied, then Jefferson
may certainly be described as a utilitarian. But taken in this sense
the word loses all distinct meaning; for what sensible educator or
statesman would not fall into this category?

If, on the other hand, the term “utilitarianism” denotes a nar-
row conception of education, as if it were an enterprise destined for
nothing but practice and profit, then Jefferson is certainly on the
opposite side. How could a man of Jefferson’s character be any-
thing but an ardent supporter of the essential values of a liberal
education?

Here, in spite of many similarities, is the difference between
Franklin and Jefferson. For Franklin—as his autobiography shows
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—everything was related to a purpose: a moral, or a scientific, or a
practical purpose. When he enjoyed a certain luxury, as the china
or the silver on his table, he thought how difficult it had been to
earn the money for the first piece and how much they were worth.
This is, after all, in character for the man who cannot easily forget
the nights he has passed in toil and the sweat of labor that has been
on his brow. For Jefferson, though he was born on the frontier—
“the savage of America,” as he called himself in Europe—a certain
largeness was the most natural thing. Money was for him a basis
of life, never an aim. When he augmented his estate, experimented
with plants and seeds, invented new tools and made a model farm
out of his property, he did it because he enjoyed it and wanted to
do everything as perfectly as possible. And when his Monticello
became one of the most attractive homes in America and his hos-
pitality grew out of proportion to his income, he contracted debts,
for friendship with him stood higher than money.

Jefferson disliked the cities and manufacturing which for Frank-
lin were a kind of elixir of life. It probably cost Jefferson an effort
in his inaugural addresses as President of the United States to put
industry beside agriculture as one of the pillars of American wealth.
Profoundly fascinated though he was by new discoveries, his atti-
tude was nevertheless always much more that of a humanist who
enjoyed the broadening of the human horizon than that of a mod-
ern technical executive. He would have admired work on a modern
running conveyor for the skill, the timing, and the grandcur that
goes with large-scale production, but he would have considered it
deplorable; for man, not the machine, was for him the end of human
effort. Therefore Jefferson considered classical studies to be the
indispensable foundation of culture.

The learning [of] Greek and Latin, I am told, is going into disuse
in Europe. I know not what their manners and occupations may
call for; but it would be very ill-judged in us to follow their example
in this instance.!

Notes on Virginia, Query XIV. The Writings, Vol. II, p. 205, Prescott, p. 234,
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The Romans were in his opinion a richer source of wisdom than
the Greeks. He disliked all mysticism, however profound, there-
fore he had no understanding of Plato.

I name not Plato, who only used the name of Socrates to cover
the whimsies of his own brain.!

But Jefferson’s humanism did not prevent him from joyfully in-
cluding the natural sciences in the realm of human interests. On
the contrary, taking all the utterances of Jefferson on learning and
education together, one has some reason to believe that for him the
cxact sciences were the apex of intellectual effort. He considered
them the purest expression of the quality from which human dig-
nity issues, the power of reason. He was aware of living in a great
cra in which science succeeded increasingly in destroying ““igno-
rance and superstition,” and in blasting the road for rational and
democratic ways of life. From this exalted hope the progressives of
the eighteenth century received their inspiration. It was also in
this hope that the limitations of their insight into the structure of
human history originated. Caught in a kind of intcllectual short
circuit, they ascribed human suppression, vice, and weakness ex-
clusively to lack of rcason and to the attempt of “pricsts and
kings” to extinguish freedom of thinking whenever it began to
lighten the human mind. But these progressives did not sufficient-
ly acknowledge the fact that emotional clements, such as tradition,
deeply rooted beliefs, mores, greed, inertia, and—above all—the
natural moral insufficiency of man, also play their parts in the
complicated game of civilization. Nor could these liberals antici-
pate the extent to which scientific reasoning itself has its inherent
limitations. They were far from clear about the intricate problem
of the relationships among reason, science, and faith. Can the
human intellect alone create thc convictions and the faith on
which, ultimately, the beneficent effect of all human effort de-
pends, including that of reason itself? Or cannot reason, if applied
to isolated purposes and divorced from all the other responsibilities

*“To Benjamin Rush,” April 21, 1803. The Writings, Vol. X, p. 883. Prescott,
p. 842,
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of man, create the same disharmony in civilization as religion, if
separated from reason?

With respect to Jefferson, we must say simply that he did not
think these problems through. In a letter to Peter Carr he writes:

Fix reason firmly in her seat, and call to her tribunal every fact,
every opinion. Question with boldness even the existence of a God;
because, if there be one, he must more approve of the homage of
reason, than that of blindfolded fear.!

But the very same letter also shows Jefferson doubting the omni-
potence of reason, and particularly one of its creations, namely,
science.

He who made us would have been a pitiful bungler, if he had
made the rules of our moral conduct a matter of science. For onc
man of science, there are thousands who are not. What would have
become of them? Man was destined for society. His morality,
therefore, was to be formed to this objeet. le was endowed with
a sense of right and wrong merely relative to this. This sense is as
much a part of his nature, as the sensc of hearing, secing, feeling;
it is the true foundation of morality, and not the 70 kaXév, truth,
etc., as fanciful writers have imagined. The moral sense, or con-
science, 1s as much a part of man as his leg or arm. It is given to
all human beings in a stronger or weaker degree, as force of mem-
bers is given them in a greater or less degree. It may be strength-
ened by excrcise, as may any particular limb of the body. This
sense is submitted, indeed, in some degree, to the guidance of
reason; but it is a small stock which is required for this; even a less
one than what we call common sense. State a moral case to a
ploughman and a professor. The former will decide it as well, and
often better than the latter, because he has not been led astray by
artificial rules.?

If one compares these two quotations he cannot fail to sce a cer-
tain contradiction. The first quotation holds reason to be the su-
preme arbiter; it could have been written by men such as Diderot,
De Volney, or Thomas Payne. In the seccond quotation morality,

¥“To Peter Carr,” August 10, 1787."The Writings, Vol. VI, p. 258. Prescott, p. 274.

*The Writings, Vol. VI, p. 257 f. Prescott, p. 278,
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or an inborn sense of right or wrong, is set above reason. Whence
does this sense come? To this question Jefferson gives no answer.
The answer lies embedded in his ethical humanism, which is not
without a deep religious background. But he failed to make the
elements of his creed explicit.

In the last analysis, Jefferson’s democratic convictions also
spring from his ethical humanism, not from dogmatic belief in
special forms of organization. Therefore his concept of equality is
far from involving a tendency toward leveling; rather, it issues
from the fundamentally Christian idea of the dignity of the in-
dividual and a conscquent desire to lift men from lower to higher
stages of life. Every man, as man, is an aristoerat in his own right.
It is this creed that led Jefferson to prefer oceasional disappoint-
ment to a generally distrustful attitude toward men. It is due to
the same attitude that in his political studies he turned more and
more away from mercly legal arguments toward a general ac-
ceptance of the doctrine of natural law and natural rights. In a
letter to Roger C. Weightman, written on June 24, 1826, a few
days before his death, he expresses this convietion in the following
inspiring words:

May it [the American Revolution] be to the world, what I be-
lieve it will be (to some parts sooner, to others later, but finally to
all), the signal of arousing men to burst the chains under which
monkish ignorance and superstition had persuaded them to bind
themselves, and to assume the blessings and sccurity of self-
government. That form which we have substituted, restores the
free right to the unbounded exercise of rcason and freedom of
opinion. All eyes are opened, or opening, to the rights of man. The
general spread of the light ¢f science has alrcady laid open to every
view the palpable truth, thatl the mass of mankind has not been
born with saddles on their backs, nor a favored few booted and
spurred, rcady to ride them legitimately, by the grace of God.
These are grounds of hope for others. For ourselves, let the annual
return of this day forever refresh our recollection of these rights,
and an undiminished devotion to them.!

¥“To Roger C. Weightman,” June 24, 1826. The Writings, Vol. XVI, pp. 181 f.
Prescott, pp. 402-403.
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It was due to these ideas that Jefferson—like Franklin—regarded
the existence of slavery as a discase in the American body politic.

There must doubtless be an unhappy influence on the manners
of our people produced by the existence of slavery among us. . . .
The man must be a prodigy who can retain his manners and morals
undepraved by such circumstances. . . . With the morals of the
people, their industry also is destroyed. . . . Indced I tremble for
my country when I reflect that God is just; that his justice cannot
sleep forever.!

But the belief in the fundamental dignity and equality of men
which Jefferson cherished did not prevent him from acknowledging
differences of quality and merit. As we know, he hated, to the de-
gree of one-sidedness, the Europcan nobility, with the “horde of
kings’? at its head; he was against any kind of hereditary privilege
in this country as well as in others; but, on the other hand, he was
convinced that democracy, more than any other social order,
needed a “natural aristocracy,”

For I agree with you, that there is a natural aristocracy among

men. The grounds of this are virtue and talents. . . . The natural
aristocracy I consider as the most precious gift of nature, for the
instruction, the trusts, and government of socicty. . . . May we not

even say, that that form of government is the best, which provides
the most effectually for a pure selection of these natural aristot into
the offices of government??

What else, after all, was his proposal of the school reform in his
native state of Virginia but an attempt to select these natural
aristot?

Not without a certain feeling of melancholy do we think now-
adays of statesmen like Jefferson, who combined in their nature
this richness of beauty and talent. ‘“‘One by one the lamps of
loveliness are going out.” But should they fade for too long a time,

1Notes on Virginia, Query XVIIL. The Writings, Vol. 11, pp. 225 f. Prescott,

p. 242.
24utobiography. The Writings, Vol. I, p. 151. Prescolt, p. 291.
#To John Adams,” October 28, 1818, The Writings, Vol. X1II, p. 896. Prescott,

p. 875.
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our civilization would perish with them, because there are two
types of personality without which no society of free and self-
reliant people can thrive. One is represented by Benjamin Franklin,
the proud, industrious, and thrifty man with a trained and ex-
pericnced common sense; and the other type is represented by
Thomas Jefferson, the highly cultured, yet democratically minded,
natural aristocrat, who expressed the guiding principle of his life
most clearly in his letter of January, 1787, to James Madison:

Malo periculosam libertatem quam quieiam servitutem.! (“I prefer
freedom though fraught with dangers to servitude with security.”)

¥‘To James Madison,” January 30, 1787. The Writings, Vol. IV, p. 65. Prescott,
p. 263.

257



Johann Heinrich Pestalozzi
(1746-1827)

TuaE Evening Hour oF AN HerMiT

There are moments in the life of man when he grasps the essence
of his existence in one visionary intuition. Such a moment occurred
to Pestalozzi when his first great life experiment had broken down.
At Neuhof near Ziirich in Switzerland, after an emotionally un-
balanced youth, he had settled down as a farmer and tried to com-
bine agriculture with the education of the children of poor peas-
ants, of whom there were plenty in his neighborhood. After some
time he failed financially; and as an educator also he considered
himself bankrupt. One evening he jotted down some aphorisms,
Die Abendstunde eines Einsiedlers' (*‘The Evening Hour of an
Hermit”), in which he tried to give an account of his educational
ideas. One must read them many times in order to fully appreciate
their wisdom. In a sense, all his later works were nothing but an
elaboration of them. Everywhere, even in the wording, one feels
the spirit of Rousseau; but there is no imitation or pupilship.
Every word and idea is formed by Pestalozzi’s own mind.

He starts with the Rousseauist theme of refournez @ la nature.

Man who is the same whether on the throne or in a hut, what is
he in his innermost naturc? Why do not the wise tell us? Why are
the greatest of our thinkers not concerned to know what their race
is? Does a peasant use his ox without knowing it? Does not a
shepherd care for the nature of his sheep?

And you who use man and profess that you guard and nurture
him, do you care for him as the peasant cares for his ox? Do you
tend him as the shepherd tends his sheep? Does your wisdom help
you to understand truly your race and is your goodness the good-
ness of enlightened guardians of the people??

1The first draft of The Evening Hour of an Hermit was made in 1779,
*Translations from The Eoening Hour of an Hermil are by the author.

258



L3

As in Roussecau, there is in these lines not only the cry for a more
natural life but also the political unrest of the period before the
French Revolution. Pestalozzi, as a student in Ziirich, had lived
with a group of political reformers. He himself had been arrested
and considered by the patricians of the city as dangerous to the
stability of society. Certainly Pestalozzi believed in equality:
“Man who is the same whether on the throne or in a hut.” But
as a true revolutionary, Pestalozzi does nol remain in a merely
questioning mood; he immediately passes over toward a positive
answer.

Man, driven by his needs, can find the road to this truth nowhere
but in his own nature.

The nursling, his hunger satisfied, learns in this way what his
mother is to him: she develops in him love, the essence of gratitude,
before the infant is able to utter the words “duty” and “thanks”;
in the same natural way the son finds his happiness in the duties to-
wards his father who gives him bread and a hearth to warm himself.

‘ So for Pestalozzi the deepest source of development and educa-

tion lies in the experience of love which a person has as a child in

relation to his parents. If he is put firmly on this “road of Nature,’””
he will understand without many words the most essential moral

clements of human life, namely, fellowship, peace, gratitude, and

justice. He will also feel what is right for him and what is not.)

Man, if you secck truth in this way of Nature, you will find it as
you need it according to your station and your career. . . .

Following the path of your nature you cannot make use of all
truths. The sphere of knowledge from which man in his individual
station can receive happiness is limited; its sphere begins closely
around him, around his own self and his nearest relationships; from
there his knowledge will expand, and while expanding it must
regulate itself according to this firm center of all the powers of
truth.

So Pestalozzi supplements the idea of the essential equality of
man with the idea of individuality, which man must recognize with
all its strength and limitations in order to achieve productivity and
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happiness. Do not try to extend your activity over areas you can-
not connect organically with your previous experiences and with
the convictions from which you receive your inner balance and
certainty{ For the educator this means: never throw a child out of
his own self. Do not engage children “in the thousandfold con-
fusion of verbal instruction and opinions, before having trained
their minds for truth and wisdom through firsthand knowledge.”
Only a person who has been molded by the influence of events,
whose relation to himself and others he has really understood, can
expose himself to the richness of life without being bewildercd,
because his inner certainty will direct him. ““Power, strong and
clear sentiments, and a sense for right application are its ex-
pression.”

With this truth in mind, Pestalozzi now attacks the “artificial
methods of schooling” of his time, which prefers “words to things™
and forges “‘ahead of the frce, slow, and patient course of Nature,”
and gives man a superficial polish which gratifies the superficial
standards of modern civilization but conceals the lack of natural
power within a person. From such unsound education results “the
wretched and exhausting pursuit of the mere shadow of truth.”

Only men educated in the “road of Nature” can understand and
estimate one another, because they will develop a pure sense of sim-
plicity and uprightness. They will also know that man can use his
strength and knowledge best only in clearly defined situations. In
this context Pestalozzi emphasizes the necessity of vocational and
class education. This may sound surprising to those who know
Pestalozzi as the prophet of equality in education; yet the two as-
pects are, at least from Pestalozzi’s point of view, not contradictory.
For his concept of equality means not uniformity but the full ac-
knowledgment of nature as it develops diversely in different men
and relates them thus to different strata and vocations of life.
Everybody has to follow the “road of Nature,” but it is not the
same road for everybody. The less gifted have to go through other
experiences and choose other tasks than do those endowed with
unusual talent. If a school tried to treat the two in one and the
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same way, it would kill the talent in the talented, and the possibil-
ity of proper and practical adjustment for the average, and neither
of them would be happy. So differentiation is incvitable, and it
contributes to the richness of human life. But above all variety
starts the unity of humanity, and those who put the differences
above the unity reverse the order of nature. Therefore the same
Pestalozzi who is for a diffcrentiated society and education can
also say:

Whoever departs from this natural order and lays artificial
emphasis on class and vocational education, or training for rule

or for service, leads man aside from the enjoyment of the most
natural blessings to a sca of hidden dangers.

A society with a differentiated training of youth, which does not at
the same time acknowledge the democratic right of all to develop
and serve mankind according to their particular abilities, is a
“class society” in the ncgative and dangerous sense of the term.
It can only end in catastrophe, as did the absolutist and patri-
archical socicty of the eightcenth century, whose downfall Pesta-
lozzi clearly anticipated.

So far Pestalozzi’s ideas move within psychological and sociolog-
ical concepts. Positive experiences in early childhood—so he says
—tend to create confidence and to bring forth morally positive
rcactions. Through an uninterrupted series of favorable stimuli of
conscious or subconscious character, an ego is being formed which
will allow for a natural formation of a moral super-ego, and the re-
sult will he a mature and well-directed personality.

But later in the course of his Evening Hour of an Hermit Pesta-
lozzi surprises us with a sentence which almost abruptly leads from
psychology and sociology into metaphysies. He says: “God is the
necarest relationship of man.” So he adds to the horizontal level of
contact between man and man a vertical line which connects the
human being and his rclations with a divine spirit. Merely socio-
logical relationships are ethically neutral. Men can interact ac-
cording to the principle of love, and also according to the drive of
hatred. That they fecel the first way to be superior is due—accord-
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ing to Pestalozzi—not only to mere experiences but to their ties to
& divine law which they have to realize in order to achieve enduring
strength, peace, and wisdom.

During the period of the Prussian reaction, in the middle of the
nineteenth century, Pestalozzi’s books were forbidden in the teach-
ers’ colleges, allegedly because of the revolutionary and atheist
character of their ideas. No doubt Pestalozzi wanted a new society
in place of one of power and privileges, and certainly his religion
was not orthodox or dogmatic. It represented the organie develop-
ment of the best features in Protestantism which tend to dissolve
formal creeds in favor of man’s own personal consciousness of God.
This kind of social and religious thought certainly contains a liberal
and democratic element, and so it may be regarded with disfavor
by those who adhere to merely hierarchical systems in polities and
religion. On the other hand, it will be difficult to find another edu-
cational philosopher who has understood how to combine a realistic
psychological insight into the nature of man and society so in-
timately with full recognition of the transcendent character of life.
In this Pestalozzi comes close to Comenius, but with the difference
that the Swiss stands on a higher rung of the ladder of educational
development.

In all essential points Pestalozzi’s idcas are as true today as they /
were in the eighteenth century. Also, to our social conscience his
ideas are still a challenge. Have we a society today which allows
that degree of natural love, and provides the children of all groups
with that core of positive experiences which Pestalozzi holds to be
indispensable for human health? Have we organized our school
system so that it combines equality with differentiation? Do we
teach in such wise that we follow the “road of Nature” without
leading the child away from his own real world into a world of
words for which he does not feel any responsibility? Does not the
modern development of advertiscment and propaganda justify
Pestalozzi’s prediction that “‘sound and speech,” instead of truth
and actual objects, would endanger both our minds and our
society?
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PrstALozZI’s PrAaCTICAL WORK

In three different ways Pestalozzi elaborated the ideas laid down
in his Evening Hour of an Hermit. First, through his own work as a
practical educational reformer; secondly, through his educational
writings proper; and thirdly, through his philosophical and socio-
logical thought.

The practical work of Pestalozzi needs no detailed description
here. After the failure of the Neuhof experiment, with its attempt
to combine farm work with the education of children, he turned to
writing, took a deep interest in the French Revolution, and joined
the liberals in the Swiss Revolution of 1798. Like many of his con-
temporaries whose names are history, he was later on bitterly dis-
appointed by the way in which the French sans-culoties materialized
the ideals of Libertv, Equality, and Fraternity. Not only had he
to admit the moral failure of the revolution itself, but he saw the
cruelties of the French revolutionary groups who invaded Switzer-
land. After a massacre in the little town of Stans, where in Sep-
tember, 1798, a battle was fought hetween the inhabitants of the
Canton of Nicderwalden and the French, he took over the poor-
house for children in this desolate community. There he worked
until 1799, under circumstances which we can imagine only if we
think now of what some humble schoolmaster may do with his chil-
dren in war-torn villages of Poland or China. In 1799 Pestalozzi
went to Burgdorf and established an institute for children. It was
there that Kriisi joined him, to become one of his closest collabora-
tors. As a “citizen” of the new Swiss liberal republic, he went to
Paris, in order to win Napoleon to the cause of the new democracy;
but he failed. In 1803, instead of a united democratic republic,
federalism of the conservative type was established in Switzerland,
and he was deprived of the opportunity to continue his experi-
mental work at Burgdorf. Thence he moved to Miinchenbuchsee,
where another educational reformer, Fellenberg, who made a deep
impression on Goethe, was working. Here, as in all periods of
Pestalozzi’s life, one of the most tragic features of his complicated
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character appeared—his inability to collaborate with others. After
the break with Fellenberg, he went to Yverdon (Ifferten) at the
upper end of Lake Neuchitel. He gave this town an international
reputation through the experimental school which he established in
1805 in an old castle, and which continued its existence until 1825,
two years before his death. Here also internal dissension marred
the work of the school. Even his oldest collaborators came in con-
flict with him and with one another. Yet the school expanded, har-
bored more and more pupils, and attracted more and more educa-
tors and statesmen from all the great European countries. The
great reform work of the elementary school, which started during
the nineteenth century on the European and American continents,
would have been impossible without the impctus given it by the
Yverdon experiment.

In the studies of the old Swiss and German schoolmasters one
could often find a reproduction of a painting of Pestalozzi, in which
we see him, with a profound expression of love on his ugly and
wrinkled face, embracing the children of peasants who, clad in rags,
enter the simple schoolroom. The painting symbolizes Lhe spirit of
humble service to the young which was characteristic of Pestalozzi
and his followers. It is this self-absorbing dcvotion to his work
which distinguishes Pestalozzi so decidedly from Rousseau. Pesta-
lozzi’s example of *““Let the little children come unto me” probably
had a greater effect on modern education than all that philosophers
ever said or wrote about the tasks and character of education.

PesTarozzi’s MaiN Works oN EpucaTioN

Of Pestalozzi’s writings, Lienhard und Gertrud (“Leonard and
Gertrude”), Wie Gertrud ihre Kinder lehrt (*“ How Gertrude Teaches
Her Children’), and Schwanengesang (““Swansong”) have become
most famous. They have been translated into most of the great
languages of Europe, America, and Asia, though they are only a
part of his total educational opus. Leonard and Gertrude, like
Rousseau’s Emile, is written in the style of a novel; and like
Rousscau, Pestalozzi also had the disappointing experience that
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most people read and understood his work as a picce of entertaining
literature and not as a great challenge for thinking and acting. In
spite of these similarities, the difference between Pestalozzi and
Rousscau is striking. Whereas Rousseau dreams of an educational
island of social isolation and conceives of nature as something
which has to be separated from society, Pestalozzi plants his story
in the setting of a desolate Swiss village.

There lived in Bonnal, a mason. He was called Leonard, and his
wife, Gertrude. He had seven children and some property, but
he had this fault: that he often let himself be tempted to the tav-
ern. When he was once seated there, he behaved like a madman;
and there are in our village, cunning, good-for-nothing rogues,
whose sole employment and business 1t is, to take in honest and
simple people, and seize every opportunity of getting hold of their
money. These were acquainted with poor Leonard, and often led
him on from drinking to gaming, and thus cheated him of the
produce of his labor. Whenever this had happened over-night,
Leonard repented in the morning, and it went to his heart when
he saw Gertrude and his children wanting bread, so that he trem-
bled, wept, and cast down his eyes to conceal his tears.

Gertrude was the best wife in the village; but she and her bloom-
ing children were in danger of being robbed of their father, and
driven from their home, and of sinking into the greatest misery,
because Leonard could not let wine alone.

Gertrude saw the approaching danger, and felt it most keenly.!

There is no bold and sweeping statement in these sentences as in
the famous first sentences of Emile, but a complete absorption
of the author in the life and griefs of his poor fellow men. In the
Preface to the book Pestalozzi says:

In what is here related (the greatest part of which I have, in the
course of an active life, myself observed), I have becn careful never
to sct down my own opinions, instead of what I have seen and
heard the people themselves feel, judge, say, and attempt.?

'The above text is the beginning of the first chapter of Pestalozzi’s Leonard and
Gertrude in Henry Barnard's translation, in Pestalozzi and His Educational System
(School Bulletin Publication), pp. 517 f. C. W, Bardeen, Syracuse, N. Y., 1806,

2Leonard and Gerirude (loco cilato.), p. 521.
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Gertrude, the wife of the mason, educates her children in a
severe and orderly manner, and yet with that unwearying love and
natural simplicity which for Pestalozzi were of higher worth than
all the wisdom of the learned. Gertrude represents for Pestalozzi
the living symbol of the “road of Nature.” She forms a center of
purity within her community and slowly overcomes all the social
obstacles which corruption and inertia put in her way. Finally, the
feudal lord who wishes to reform the community under his rule, but
does not know how to materialize his noble intentions, discovers
Gertrude and her way of educating her children. Her poor home
becomes a source of encouragement to him and his friends. From
her practice, and not from theories, they learn what education is,
and with her they transform the misery-stricken village into a place
of happiness and co-operation.

In the following work, How Gertrude Teaches Her Children, Pesta-
lozzi tried to give a systematic psychological theory of his educa-
tional method. Such attempts are always in danger of mechanizing
and isolating mental processes which can be fully understood only
in relation to life in its totality. Of this danger Pestalozzi was fully
aware. He says:

The mechanism of physical human nature is essentially subject
to the same laws by which physical Nature generally unfolds her
powers. According to these laws, all instruction should graft the
most essential parts of its subject firmly into the very being of the
human mind; then join the less essential gradually but uninter-
ruptedly to the most essential, and maintain all the parts of the
subjcct, even to the outermost, in one living, proportionate whole.!

Yet the question arises as to whether that ‘‘living, proportionate
whole” can be conceived of—as Pestalozzi conceives of it—as a
“mechanism” which “is essentially subject to the same laws by
which physical Nature generally unfolds her powcrs."(Pestalozzi's
idea that all learning is based on a child’s realization of “sound,

tJohann Heinrich Pestalozzi: How Gerirnde Teaches Her Children . . . and an
Account of the Method, translated by Lucy E. Holland and Frunces C. Turner, and
edited by Ebenezer Cooke, second edition (Standard Teacher's Library), p. 32¢.
C. W. Bardeen, Syracuse, N. Y., 1888,
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form, and number”’ as the true basic elements in mental perception
is more or less another kind of faculty psychology. Thus we ob-
serve a strange gap between his admirable grasp of the totality of
education as expressed in The Evening Hour of an Hermit and
Leonard and Gertrude, on the one hand, and the educational formal-
ism prevailing in How Gertrude Teaches Her Children and in several
others of his methodological writings.

Historically speaking, some kind of systematization of Pesta-
lozzi's educational experiences was necessary. The progress of
humanity necds a continual interaction between intuition and
analysis, practice and theory, venture and system. It is the merit
of Pestalozzi’s writings on method that they brought structure and
purpose into the thinking and practice of the nincteenth century
elementary schoolteacher. Without Pestalozzi, and later Herbart,
he would have stood in bewilderment before the enormous task of
organizing his classwork with a school population which rapidly
grew from relatively small numbers into thousands and millions.

PEsTALOZZI AS A SocCIAL PIITLOSOPHER

It was the fate of Pestalozzi, as of some other leaders in educa-
tion, that his fame in this ficld overshadowed his other contribu-
tions, though it was in fact the breadth and generality of their
interests which made all these men great as educators. Comenius,
whose name historians mostly connect with his Orbis Pictus and the
Didactica Magna, was the theological and political leader of his re-
ligious community and was also a great encyclopedist; Froebel,
whose name lives in the memory of men as the founder of the
kindergarten, was a scientist and a mystie philosopher; and Pesta-
lozzi, in addition to his educational interests. was a prolific writer
on politics, philosophy, and social problems. Quantitatively speak-
ing, Pestalozzi’s essays are as numerous in these fields as in educa-
tion proper. Everywhere he defends the cause of liberty against
usurped authorily, of justice against suppression, and of common
welfare against exploitation. Several times he dealt with the not
infrequent and most horrifying result of despair and bigotry in older
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societies, child murder by unmarried mothers. Like Rousseau, he
and others of his contemporaries could not help but search for the
laws inherent in the progress of civilization. The profoundest prod-
uct of his thinking about this great historical and philosophical
problem is his essay entitled Meine Nachforschungen iiber den Gang
der Natur in der Entwicklung des Menschengeschlechts, 1797 (*‘In-
quiries into the Course of Nature in the Development of Man-
kind”’). Tt is almost unknown in the Anglo-Saxon and cven in the
German-speaking countries, though it is certainly one of the great-
est documents of the eighteenth century endeavor to reveal the
meaning of history. It is also important because it shows more than
anything else the similarity of interest between Rousseau and Pes-
talozzi, together with the differences in their solutions. It may well
be that Pestalozzi’s essay was aroused by Rousscau’s Discourse
icpon the Origin and Foundation of the Incquality among Mankind
and his other writings on social philosophy. Pestalozzi also starts
with the hypothesis of a natural statc of mankind, but he immedi-
ately objects to Rousseau's sentimental glorification of this state of
man. Hobbes’ pessimism scems to he much closer to him.

It is not true that the original man lived in peace. Tt is not true
that he had divided the carth without power, without injustice,
and without shedding of blood; it is not true that the origin of
property is to be found in man’s sense for equity and justice.
[Rather it is true] that he was wading in the blood of his equals.
He had to protect his cave like a tiger and to kill his own race. Ile
claimed all soil as his own. He did under the sun what he wanted
to do. He did not acknowledge law, nor any master; his only law
was his own will, and what sin is he did not know.!

Out of this state of mere biological primitivencss man has devel-
oped slowly into the state of society in which he still lives. But
what is his state of society? It is not, as Rousscau says, mere show,
artificiality, and deceit, but an unceasing battle raging in man be-
tween his desire for moral freedom and the animal drives which

1CI. Pestalozzi, Simtliche Werke, 12. Band, pp. 44 and 46, Berlin, 1938, Trans-
lated by the author.
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have not yet lost their power over him. He creates organizations,
laws, customs, and mores, but he uses them, and even religion, not
for the final ethical purposes inherent in them, but for suppression,
competition, and power. The state in which we live is not yet one
of justice; rather, it is a state of institutionalized injustice, regu-
lated by law—Dboth in our group contacts and in our international
rclations.

Out of this sccond state of history—the state of society—we have
1o strive for a third state in which man will find his real free and
moral self. Pestalozzi shows how knowledge, property, social rela-
tions, power, honor, rulership, government, and religion appear in
the biological state of primitivencss, in the state of society, and
finally in the state of moral freedom, when man will succeed in
identifying his nature with the inner laws of the universe.

But Pestalozzi is not satisfied with building up a mere historical
coustruction. According to him, the development of the total race
reoccurs in the life of every individual. (Each of us has in himself
the primitive man, the social man, and the cthical man; and where-
as socicty as such has not vet achicved the third state, it is the
privilege of the highly developed individuals, even in the state of
mere social convention, to grow beyond this state into the state of
liberty. From this vantage point they are able to cnvisage the
miscry, and also the possible progress, of the human race. Society
in its present state of injustice, though constantly profiting from
the wisdom and courage of these advanced individuals, will never-
theless hate and persecute them, because they are the mirror in
which the bad conscience of mankind reveals itsclf. Pestalozzi
leaves open the question as to whether mankind as a whole will
ever achieve perfection. The only thing he knows is that a rela-
tively high degree of perfection may be realized in select individ-
uals, who, though offending the complacent, will be an incentive to
the couragceous.

Poestalozzi wrote his Inquiries into the Course of Nature in the
Derelopment of Mankind in a period when, as at several other times
in his life, he had reason to fear that his work would have no effect
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on his contemporaries. So at the end of this essay he passes over
from the more objective tone of theoretical inquiry into a personal
confession.

Thousands, mere products of Nature, pass their lives in mere
sensual pleasures, and they do not aspire to more. Tens of thou-
sands slave in their workshops and in their palaces, and do not
aspire to more.

But one man I know who strove for more: he was filled with an
urge for purity and with a faith in mankind such as few mortals
know; his heart was made for friendship, love, and loyalty.

But he was not made for this world; there was in it no niche for
him. And the world, finding him a misfit, did not ask whether he
was one through his own fault, or through the fault of others. It
crushed him with its iron hammer, as masons who break up a stone
to fill the gaps between their bricks. Even so, this lonely man be-
lieved in mankind more than in himself, and after untold suffering
he learned what few mortals will ever be permitted to learn.!

ICf. Pestalozzi: Samtliche Werke, 12. Band, p. 166. Berln, 1938. Translated by
the author.
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Johann Friedrich Herbart

(1776-1841)

HERBART’s PERSONALITY

Pestalozzi has often been characterized as a disciple of Rousseau;
Herbart has not rarely heen labeled a disciple of Pestalozzi. This
latter statement corresponds as little to the full truth as the first.
Herbart visited Pestalozzi in Switzerland while living there as
private tutor to the sons of Governor Von Steiger in Bern; he was
deeply interested in Pestalozzi’s writings and reviewed carefully his
ideas on educational method.! It may well be that Pestalozzi's at-
tempts at creating a psychology of education aroused Herbart’s
curiosity and ambition to provide such a science as a basis for edu-
cational practice. In other respects these two men differed con-
siderably. Pestalozzi was helplessly exposed to all the heights and
depths of human emotions, absorbed to the point of self-annihila-
tion in the care of the poor, in spite of all tenacity of effort without
regularity and discipline, and incapable of readinga book thorough-
ly or keeping steady co-operative relations with his friends.

Herbart, on the other hand, grew up in a sheltered environment
with a very regular, scholarly, and aesthetie education, which led
him to mastery of the ancient and modern languages as well as of
mathematics and masie, and prepared him to succeed Kant in the
famous philosophical chair of the University of Kinigsherg. Her-
bart, like Pestalozzi, was deeply interested in the most various as-
pects of life, but he was afraid of losing his own equilibrium through
cxposing himself too much to its vicissitudes, partly because of his

IE.g., Uber Pestaloxzis Neueste Schrift: Wie Gertrud Ihre Kinder lehrt (1802)
(“‘On the Recent Book of Pestalozzi, How Gertrude Teaches her Children”);
Pestalozzis Idee eines ABC der Anschavung untersucht und wissenschaftlich auspefiikrt
(1802) (“*The ABC of Sense Perception™); {7ber den Standpunkt der Beurtheilung
der Pestalozzischen Unierrichismethode (1804), (" Judgments of Pestalozzi’s Method
of Instruction”).
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scnsitive health, partly because of his urge to systematize and
harmonize the diversity of experiences instead of being over-
whelmed by them. His style is extremely pedantic and bookish.
Not that Herbart was without deep emotions. But whereas emo-
tions mastered Pestalozzi, Herbart mastered his; they were to
serve, not disturb, his thinking. His aversion to cxtremes immu-
nized him also against the exaggcrations of German romantic
idealism. This independence was not easy in a time when the Ratls
of the German universities were charged with the intellectual at-
mosphere of the daring philosophies of Fichte, Hegel, and Schelling.
Though critical about many fundamental tencts in Kant’s philos-
ophy, Herbart was a Kantian in his rigorous distinction between
the scientific objectivity which behooved the philosopher and the
romantic subjectivism in which, at this time, so many philosophers
indulged. As Kant combined the rationalism of Descartes with the
cmpiricism of the English school of thought, so also Herbart com-
bined the sagacity and synthesis of the German philosophical
tradition with the observational talent of the English. His mar-
riage to an Englishwoman might be held symbolic of the general
Mf his nature. All these qualities show, naturally, not ounly in
his general philosophy but also in his specific educational thought.

One could divide Herbart’s writings into three groups: first, a
group of logical and cpistemological character, dealing with the ex-
amination of the tools and criteria of philosophical thinking; see-
ond, a group intended to clarify (primarily by dint of the historical
approach) the problems of psychology, education, metaphysics,
and cthies (which, like Kant, he calls practical philosophy); third,
a group concerned with comprehensive philosophical systematiza-
tion. He never conceived of philosophy as springing from super-
natural wisdom or as hovering above the special sciences. As far as
his time allowed, his philosophy was critical and scientific.

He begins his essay Uber philosophisches Studium (“On the
Study of Philosophy”’), 1807, with the following words: N

Which relationship should Philosophy set up between herself and
the other sciences, and between herself and life? Would she like to
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be considered as ruler, superior through her new and unknown
weapons, menacing and formidable? Or would she rather prefer to
be considered a native in her environment, as kin and friend, needy
of ever-new acknowledgment and approval?

To this question he gives the following answer:

If the power of the human mind is strong enough simultane-
ously to expand itself into the width as well as the depth of life, then
all the sciences, each separately and yet all united, ought to
produce philosophy as their indispensable complement, and they
ought never to cease in this endeavor. It is the limitations of the
human mind which force us everywhere to divide labor, and which
split knowing into portions of knowledge that philosophy has been
severed from the totality of thought. . . . Thus philosophical think-
ing, unfortunately, has led to philosophy as a special and isolated
branch of scholarship.!

But it is the task of the real philosopher to reconcile specialization
with comprehensiveness, and this can be the result only of long
personal development and maturity.

Alas! if one feels the mission of a philosopher too early,—alas!
if he feels it too late in his career!

HERBART's PsycHOLOGY OF METHODS OF INSTRUCTION

Herbart shows his philosophical mind also in his endeavor to
clarify the problems of education. As a young tutor, he made care-
ful reports about the progress of his charges. After visiting Pesta-
lozzi, he began to scrutinize the latter’s “method.” On the other
hand, in his general philosophical works he constantly refers to the
role of education in the formation of the human individual and his
society. As professor of philosophy, he founded a famous institute
for the training of teachers, where theory and practice supported
cach other. He was convinced that the aims of education could not

Translations are by the author.

3johannecs Friedrich Herbart: Similiche Werke, in chronologischer Reibenfolge,

herausgegeben von Karl Kehrbach. 19 Bde. in 14. See Vol. 11, pp. 230 and 234.
Langensalza, 1887-1912, Cited in the following as: Samtliche Werke.

273



be explained without reference to the metaphysical meaning of
human existence, but he searched also into the detailed psycholog-
ical premises of learning, in order to base teaching on a firm,
methodical ground. He applied mathematical methods to psychol-
ogy in his essay Uber die Miglickkeit und Notwendigkeit Mathe-
matik auf Psychologie anzuwenden (‘‘About the Possibility and
Necessity of Applying Mathematics to Psychology”), 1822.!

Naturally, his educational work falls under psychology, theory of
method, and theory of aim. Yet, dealing with a special field, he
always keeps in mind the fact that they are all related to one an-
other. Hence he considers psychology to be closely related to
metaphysics. For without awareness of the connection of man
with forces which are of trans-empirical character, all rescarch
about his nature is bound to remain on the foreground.

In the preface to the first edition of his Lehrbuch zur Psychologie
(“A Textbook in Psychology”’), 1816, he emphasizes the mission of
this science to clarify the so far rather confused theory of the cle-
ments of knowledge. On the other hand, he warns against mistak-
ing experimental psychology for a complete knowledge of Lhiuman
nature. Such a process would lead a scholar to “remain on the
treacherous surface of mere appearances.”

And he may consider himself lucky if through thi} mistaking of
isolated phenomena for the fullness of psychic life he does not dis-
tort the facts themselves, which he is proud to have discovered.?

The merits of Herbart’s psychology lie first in the abandonment
of primarily speculative methods of inquiry in favor of a more
empirical investigation of mental life. Furthermore, Herbart ex-
ploded the theory of separate mental faculties. This theory did not
prevail in earlier times so completely as we are sometimes inclined
to think; nevertheless, it haunted the minds of popular writers.
Herbart’s third merit is that he blasted the way for a productive re-

18amtliche Werke, Vol. V, pp. 91-122,
18dmtliche Werke, Vol. IV, p. 207, translated by the author.

274



lationship between psychology, on the one hand, and mathematics,
medicine, and physiology, on the other.

The defects of his psychology lie in its intellectualism, which
considers ideas and their relation to one another as the sole origin
of all the other mental activities, such as feeling and will, and re-
sults in a tendency to explain learning one-sidedly as a mere
process of mental associations.

Yet this psychology enabled Herbart to develop the foundation
for a systematic theory of learning and instruction which, though
no longer tenable in all its aspects, nevertheless shows its influence
even today in the different fields of psychology, from behaviorism
to psychoanalysis.

Our psychic life—according to Herbart—consists of an ebb and
flow of “ideas” or “presentations,” and our emotions, such as feel-
ing and willing, are nothing but the concomitants of the endeavor
of one group of “ideas” or “presentations” to dominate the psychic
scene against other groups of mental phenomena, which are also
struggling for the top place in the ebb and flow of our consciousness.
The educator has to make proper use of this mechanic of the mind.
He must know that the ideas and presentations which appear in
conscquence of a particular experience tend to sink down below the
threshold of consciousness when new experiences arise. He must
help Lo emerge and to remain upon the level of consciousness
those ideas which he desires to utilize in the process of teaching.

In order to make these abstract ideas more concrete, one could
use the following example: I am reading a book and the ideas con-
tained in it occupy my attention. I am trying to understand them;
[ compare them with my own experiences; I accept or reject them.
If the book is interesting, I do not do this in a climate of intellectual
coolness but become excited. Suddenly somebody enters the room
and tells me that a dear friend of mine has been struck by an auto-
mobile. Immediately the interest in the book and its author (or, as
Herbart would say, one mass of ideas) disappears and a new inter-
est takes complete hold of me. If the circumstances happen to be
such that after a while I can return to the reading, or if experiences
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similar to those aroused by the book occur in my mind with some
kind of regularity, then the book will leave some permanent im-
pression—its ideas may become a part of myself. If, on the other
hand, the circumstances are such that the accident to my friend
deflects me completely from my reading, and if, in addition, my
regular daily work does not touch upon the ideas contained in the
book, then those ideas will sink down into the unconscious sphere
of my mind. This may happen so completely that after some years
I do not even remember having read the book at all. Yet if,
through some chance factor, I later on come across another book
which arouses ideas related to the ones I have already “‘forgotten,”
then the scemingly lost content of the book may suddenly re-
emerge. Perhaps the recollection of the old book does not become
fully salient; nevertheless, it will influence my reaction to the new
one. In one way or another I am alrcady conditioned.

Hence the teacher, when presenting a new idea to the child, must
be concerned with three things. First, the new lesson must bo con-
nected with ideas which are elthe alient or potenti
. This makes it easier for the child to understand
and-ussimilate the néw presentations. Secondly, the teacher must
_help the child retain the content of the new lesson, for this, after all,

is the purpose of teaching. But in order to attain this effect, the
teacher will have to pay attention to a third factor, namely, to the
“interest” of the child. For “intercst” is nothing but that mental
urge which motivates us to overcome the difficulties which may be
involved in the acquisition of the new material and to keep our
attention focused toward an object. Strong interest also supports
the association between the new expericnce and those earlier ex-
periences which have already dropped into the subconscious. In
this way the total potential energy of the child enters into the
process of learning.

With this explanation of the “stream of consciousness’” and of
“interest,” Herbart not only laid the basis for our present theories
of learning and motivation, but, as already intimated, he also paved
the way for our modern hypothesis of the role of the unconscious in
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the behavior of the individual. Freud, as one of his friends stated,
personally acknowledged his indebtedness to Herbart.!

But Herbart was not satisfied with this explanation of the more
or less mechanically working ““inner circle of consciousness.” He
wanted also to know under what conditions presentations or ideas
can become dynamic clements in the building up of knowledge and
of an educated personality. In his psychological work and also in
his Allgemeine Piidogogik aus dem Zweck der Erzichung abgeleitet
(**Science of Education”), 1806, he deals extensively with the men-
tal conditions through which mere vgg&prosentations are trans-
formed into clear and logically cohcrexigwts. The most im-
portant of thesc conditions, forHerbart, are “analysis,” whichs
breaks a complex down into its constituent parts and relates and
compares them with other parts of our experience, and *‘synthesis,”
which regroups the diverse elements according to the particular
purposes of the thinking in which we are engaged.

In his chapter on the course of instruction,? Herbart distin-
guishes between merely deseriptive, analytical, and synthetic in-
struction. A merely descriptive instruction “depicts” certain con-
tents of life and history which may be attractive to the child. But
even for merely deseriptive instruction Herbart emphasizes the
teacher’s obligation to observe the law of association, and to con-
nect the new impression with the “appereeptive mass,” that is, the
mass of conscious or unconscious ideas already existing in the mind
and apt to be related to the new experience.

As we already know, good instruction uses the incentive inherent
in interest. For this purpose the teacher must find out what kind
of presentation and learning is commensurate with the child’s ca-
pacity. Otherwise the school obstructs rather than assists the
growth of the child's personality. On the other hand, every in-

1See Rudolf Allers, The Successful Error; A Critical Study of Freudian Psycho-
analysis. Sheed and Ward, Ine., London, 1940.

2Johann Friedrich Herbarl: The Science of Education . . . and the Aesthetic Revela-
tion of the World, translated from the German by Henry M. and Emmie Felkin,
with an Introduction by Oscar Browning; Book 1I, Chap. V, p. 154. D, C. Heath
and Company, Boston, 1900. Cited in the following as: Science of Education.
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dividual lives in society and must learn to comply with the ob-
jective standards and requirements characteristic of every civiliza-
tion. The more advanced such a civilization is, the less can the
individual be permitted simply to follow his bents and affections;
rather, he must be able to direct them so that his individuality
serves the civilization in and on which it thrives. Only in such wise
can an individual be productive and feel himself free and happy.

Hence there arises for the teacher, on the one hand, the obligation
to cultivate the interests of the child, in order to stimulate his spop-
taneity; on the other hand, the need not only to cultivate the
child’s personal interests but to introduce him to the variety of
human knowledge and experiences, in order to help him in the ap-
preciation of the fundamental values of civilized socicties. Such edu-
cation Herbart would call a “liberal cducation.” Only with this
background can a person become a specialist and at the same time
avoid succumbing to the danger of narrowness and utililarianismw

There ought to be a continual process of reintegration between
an individual and his mental environment. One who only expands
and develops many-sided interests without again and again relating
these interests to his own individuality may lose himself. , On the
other hand, onc who wishes to preserve his self by remaining in his
own shell cannot realize his individuality either, but grows onc-
sided and, if worst comes to worst, ends by becoming a crank.
Therefore, Herbart says, all instruction must aim at the develop-
ment of gleichschuwebendes Interesse, a term difficult to translate.

n individual endowed with gleichschicebendes Interesse is one who
is able to remain in a continual state of susceptibility and openness
%o outside impressions without losing his capacity of uniting these
impressions in one harmonious whole.

This emphasis on an equilibrium of interests explains Herbart’s
deep concern with the program of teaching. He defines the con-
tents of the curriculum according to the particular cultural condi-
tions of his time, namely, the older European pattern of sccondary
and professional education. Thus he emphasizes, on the one hand,
the humanities or social sciences, namely, languages (ancient and
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modern) and history; and on the other hand, mathematics and the
sciences. Through this combination the student is introduced to
both the realm of humanity and the realm of nature. But Herbart
is also fully aware of the fact that a curriculum has too much of a
functional quality to be tied up with a rigid pattern of subject
matter. He states several times that the content of a liberal educa-
tion will always depend on the particular patterns of civilization.
What is liberal and dynamic in one period may be stiffening and
obsolete in another. Nor is there one and the same liberal educa-
tion for c¢very individual. It is much more due to the inevitable
limitations inherent in any public instruction, rather than to a de-
sire for uniformity, that Herbart advocates for secondary schools
the curriculum which up to the end of the nincteenth century was
more or less characteristic of the English Public School, the French
Lycée, and the German Gymnasium.

Some of Herbart s disciples believed they had found a principle
of instructional unity in the so-called culture-epoch theory. Every
individual, they thought. repeats in his own development the de-
velopment of his race. Consequently, the best form of instruction
would be one which would familiarize the child first with the more
primitive life, and ascend therefrom to the higher stages of human
history. Since Homer represented for Herbart and his friends the
classical example of a primitive yet fully human ecivilization, the
works of this poet were considered basie for the introduction of the
young into human civilization. Herbart himself did not develop a
systematic theory out of his observation of the fitness of certain
stages of human experiences and literature to certain stages in
the development of the child. The culture-epoch theory, as well
as other ideas of Herbart, was taken up eagerly by faithful
disciples who pressed all the ideas into a strait jacket of rules
and norms.

This transmutation of philosophy into a set of recipes had partic-
ular conscquences when Herbart’s so-called “steps of instruction™
became the pet subject of the normal schools of the nineteenth
century. In his Seience of Fducation Herbart used his theory of
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consciousness, interest, and the laws of association for devising four
stages or “‘steps” of instruction, namely, “clearness” (Klarheit),
“association” (Association), “system” (System), and “mecthod”
(Methode).! With these terms Herbart wished to indicate the
necessity of a coherent method of teaching and of developing the
child’s powers of concentration, retention, and participation.
“Clearness” means that a pupil ought first of all to sce the issue
clear and unclouded. This is the prerequisite for the assimilation
of a new subject. The next step, “‘association,” comes with the
connection of the new ideas to notions already contained in the
apperceptive mental mass of the pupil. After this is done, the third
step, “system,” will be reached through emphasis on a clear dis-
tinction of the different elements of which the newly associated
idea consists; furthermore, it must be related to the total context
and purpose of the lesson. Only thus will the student arrive at a
systematic order in his ideas. The last and fourth stage in the
assimilation of the subject, “method,” is reached when the student
is capable of adding new aspects to the issue in view and of
applying his newly acquired knowledge properly to future prob-
lems. Many pupils use words without knowing what they mcan
and without the ability to transfer their knowledge methodi-
cally into practice. But unless this skill has been achieved, learn-
ing is incomplete.

In other chapters of his Science of Education Herbart explains the
same process in other terms, using verbs or adjectives, instead of
nouns, to characterize its main stages. Instruction, he says, ought
to be, first, “concrete” or “illustrative” (anschaulich); second,
“continuous” or “‘consistent” (konfinuierlich); third, “clevating”
or “lifting up”? (erhebend); and fourth, “active in the sphere of

1Stimtliche Werke, Vol. 11, p. 39; Science of Education, p. 126. Some English text-
books translate these terms as clearness, association, generalization, and application.
In another chapter Herbart uses the terms Klarheit, Association, Anordnung, and
Durchlaufen dieser Ordnung (see Allgemeine Paedagogik in Samtliche Werke, Vol. 11,
i ’Elgl;bart fails to give a sufficient explanation of whether he means by this term

the intellectual process of elevating unclear idens to the state of consciousness or
the moral process of inspiration, or both,
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reality” or “applying the discovered truth to reality” (in die
Wirklichkeil eingreifend).!

Though Herbart conceives of these steps as following one an-
other, he knows that such succession can never be adhered to
mechanically. All instruction must be organized according to the
particular situation; in addition, the logical processes are of such
complexity that they often overlap. If anybody was aware of this
complexity, it was certainly Herbart. Yet for about two genera-
tions his four steps—which were later modified by his disciples into
the five steps of “preparation,” ‘“‘presentation,” “association,”
“systematization,” and “application”?*—were admired by the true
Herbartians as though they were the educational gospel. The re-
sult was often routine and mechanization. Pedagogical Herbartian-
ism replaced the living spirit of the philosopher Herbart. Never-
theless, even today many teachers could improve their instruction
considerably if they learned to realize the advantage which lies in

" &

the systematie order of tcaching that Herbart recommends.

Etnics ANp Envcartion

Though Herbart contended that he could not conceive of educa-
tion without instruction,® he was also convinced that instruction
plays only a sccondary role in the process of education. In his
Kurze Encyklopiidie der Philosophie aus praktischen Gesichtspunkten
entworfen (** Brief Cyclopedia of Philosophy™), 1831, there is a chap-
ter on education (Abschn. 1., Kap. 12, Von der Erziehungskunast).t
which, so far as we are aware, is unknown in the .Anglo-Saxon
world, though it contains the best summary of Herbart’s pedagog-
ical theory. There Herbart repeats his idea that the final aim of all

1Samiliche Werke, Vol. I1, p. 54; Science of Education, p. 147. Cf. also Gabriel
Compayré, Herbart and Education by Instruction, (Pioneers in Education), p. 63.
T. Y. Crowell and Company, New York, 1907.

*Herbart: Quilines of Educational Doctrine, translated by Alexis F. Lange, an-
notated by Charles De Garmo, p. 59. The Macmillan Company, New York, 1901.

SSee Einleitung zur Allgemeinen Padagogik in Sdmilicke Werke, Vol. 11, p. 10:
**Und ich gestehe gleich hier, keinen Begriff zu haben von Erziehung okne Unter-
richt.”

‘Sdmtliche Werke, Vol. IX, pp. 137-151.

281



education is the formation of character, and that all cducational
activities are only means to that end, not ends in themselves. In
order to make such a means of instruction, several requisites must
be fulfilled. The teacher must see to it that he does not inad-
vertently cripple the talents of his pupil.

To create or transform the personality is beyond the teacher’s
power; but what he can do and what we may demand from him is
to ward off dangers from his pupil and to abstain from ill-handling
him.!

In such an atmosphere the child will acquire a proper relation to
society, and it will not be difficult to arouse his interest in the knowl-
edge of the human race. At the same time it will be possible to re-
spect the child’s individuality and yet to convey to him that sense
for discipline and consistency without which he will not develop
character.

Thus Herbart ’s educational system ends in ethies: for character,
according to him, cannot be achieved merely by experimentation or
instruction as such, but only by the constant imbuing of the mind
with moral criteria. For Herbart, ethics is anchored in metaphys-
ics; hence education is ultimately related to transcendent values.
But in spite of all his transcendentalism, Herbart’s sense for psy-
chology appears. He emphasizes the relationship between ethies
and Geschmack, a term which denotes not only “good taste’” and
“tact” but “appreciation of beauty.”” This acsthetic character of
his moral philosophy prevents him from becoming a narrow moral-
ist. In the twelfth chapter of his Allgemeine praktische Philosophie
(“General Practical Philosophy’’), 1808, Herbart writes:

Unfortunately, it happens not infrequently that moralistic zea-
lots, in spite of all their good intcntions, manage to hecome more
objectionable to their fellow men than people with a certain levity
of mind, nay even very frivolous people. . . . Practical philosophy
must not fail to show the proper limits of the very same tendencies

18dmtliche Werke, Vol. IX, p. 188, translated by the author.
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it wants to awaken. . . . It would be disastrous if ethics set its aim
s0 high that it appeared to debase the things of the world.}

At the end of the same work he portrays his ideal man, whom we
may consider also to be his ideal goal of education:

An active and mature man will not be subject to a tempestuous
fate that urges him on to an unknown goal, unaware whether he is
driving or being driven. On cach level of life he will attempt to
attain serenity and rcason. He will aim to attune his soul to accord
with his environment, and from his vision of the Absolute he will
derive his faith in the ultimate victory of the good. He will strive
to acquire a harmony of mind that will allow him to move freely,
but prudently, between the finite and the infinite, between the
transient and the permanent. By noble participation in the joys
and griefs of human life he will be led to a fuller appreciation of the
pure light of the spirit, and his deeds will reflect the elation of his
soul.?

In these sentences Herbart comes close to the Aristotelian ideal
of man and to the ripe humanism of the aged Goethe.

1Samthiche Werke, Vol. 11, pp. 436 f. (**Gen. Pract. Philosophy,” Book 11, Chap.
12). Transluted by the suthor.

tSumthehe Werke, Vol 11, p 438 (**Gen. Pract. Philosophy,”” Book 11, Chap. 12).
Translated by the anthor



Friedrich Froebel

(1782-1852)

FroEBEL’S PaiLosorHY OF UNITY

The kind of education which the nineteenth century calls “the
new education’ is based mainly on the work of threce men: Pesta-
lozzi the prophet, Herbart the thinker, and Froebel, who was closer
to Pestalozzi than to Herbart in his intuitive religious attitude, and
closer to Herbart than to Pestalozzi in his urge toward inquiry.”
This intellectual urge led Froebel to study the most divergent fields
of thought, and to unite them in philosophical synthesis.

What was the central experience which enabled Froebel to place
his diverse experiences over one denominator? Most people would
say his love for children, which expresses itsclf in his founding of the
kindergarten, and in his famous words: “Come, let us live for our
children.” Yet his autobiography, which seems to be very reliable
in revealing the decisive impressions in his childhood, points to
something else: the keynote in Froebel's response to life and men
was sounded when, as a boy, he felt deeply troubled—Ilike many
sons of orthodox ministers—by his father’s condemnation of the
*‘mortal sins” of man. He touchingly describes this impact on his
youthful soul in the following words:

The way in which he [the father] spoke about these matters
showed me that they formed one of the most oppressive and dif-
ficult parts of human conduct; and, in my youth and innocence,
I felt a deep pain and sorrow that man alone, among all creatures,
should be doomed to these separations of sex, whereby the right
path was made so difficult for him to find. I felt it a real necessity
for the satisfaction of my heart and mind to reconcile this difficulty,
and yet could find no way to do so. How could I, at that age, and
in my position? But my eldest brother who, like all my elder
brothers, lived away from home, came to stay with us for a time;
and one day, when T expressed my delight in secing the purple
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threads of the hazel buds, he made me aware of a similar sexual
difference in plants. Now was my spirit at rest. I recognized that
what had weighed upon me was an institution spread over all na-
ture, to which even the silent, beautiful race of flowers was sub-
mitted. From that time humanity and nature, the life of the soul
and the life of the flower, were closely knit together in my mind;
and I can still see my hazel buds, like angels, opening for me the
great God’s temple of Nature.

I now had what I nceded: to the Church was added the Nature-
Temple; to the religious Christian life, the life of Nature; to the
passionate discord of human life, the tranquil peace of the life of
plants.!

This unity between spirit and nature was confirmed for him
when, as a young man, he learned the arts of forestry and survey-
ing. When he studied mathematics and the sciences at the Uni-
versity of Jena, he summarized the results of these studies, not in
terms of an acquired sum of knowledge, but in the following words:

I could already perceive unity in diversity.?

Because of unpaid debts, Froebel was put into the university
prison. There he ran across a translation of the old Persian re-
ligious document, the Zendavesta, and found his belief strengthened
by it. Afterwards he came under the influence of Schelling’s
pantheistic philosophy of the identity of mind and nature; and
when, as a young man, inspired with patriotic feelings, he joined
the army of liberation against Napoleon, he discovered the same
law of interaction of mind and body in the courage and sufferings
of the soldiers on the battleficld. Most decisively were his convie-
tions strengthened when finally he decided to devote his life to the
reconstruction of education and to the observation of the laws
inherent in the bodily and mental growth of the child.

All his work, whether scientific, philosophical, social, or educa-
tional, ended in admiration for the appearance of a divine §pirit in

Friedrich Froebel: Autobingraphy, translated by Emilie Michaelis and H. Keat-
ley Moore, pp. 11 f. C. W. Barden, Syracuse, New York, 1906. Cited in the

following as: Autobiography.
? Autobiography, p. S2.
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all things growing. This experience was for him the essence of all
religion. He is the represcntative of German transcendentalism in
the realm of education. In comparison to the experience of uni-
versal unity, all the other features of religious life seemed to him of
secondary importance. In his autobiography he says:

I dare not deny that although the definite religious forms of the
Church reached my heart readily both by way of the emotions and
by sincere conviction, and cleansed and quickened me, yet I haveal-
ways felt great reluctance to speak of these definite religious forms
with others, particularly with pupils and students. I could never
make them so clear and living to a simple healthy soul as they were
to myself. From this I conclude that the naturally trained child
requires no definite Church forms, hecause the lovingly fostered,
and therefore continuously and powerfully developed human life,
as well as the untroubled child-life also, is and must be in itself a
Christian life. I further conclude that a child to whom the deeper
truths of life or of religion were given in the dogmatic positive
forms of Church creeds would imperatively need when a young man
to be surrounded by pure and manly lives, whereby those rigid
creeds might be illuminated and quickened into life. Otherwise the
child runs great danger of casting away his whole higher life along
with the dogmatic religious forms which he has been unable to
assimilate. There, indeed, is the most elevated faith to be found,
where form and life work towards a whole, shed light upon each
other, and go side by side in a sisterly concord, like the inward life
with the outward life, or the special with the universal.!

In his Menschen-Erziehung (“Education of Man"), 1826, he
states his philosophical creed in the following words:

In all things there lives and reigns an eternal law. . . . This all-
controlling law is necessarily based on an all-pervading energetic
living, self-conscious, and hencec eternal Unity. . . . This Unity is
God. All things have come from the Divine Unity, and have their
origin in the Divine Unity, in God alone. . . . The divine efuence,
that lives in each thing, is the essence of each thing.

1t is the destiny and lifework of all things to unfold their essence,
hence their divine being, and, therefore, the Divine Unity itself—
to reveal God in their external and transient being. . . .

'Autabnography, p. 74.
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Education consists in leading man, as a thinking, intelligent bemg,
growing into self-consciousness, to a pure and unsullied, conscious
and free representation of the inner law of Divine Unily, and in
teaching him means thereto.!

His mystic religious experience necessarily leads Froebel to a
concept of the human mind opposite to that held by Herbart.
Herbart, as we saw, explained the human mind as consisting of
cither associating or conflicting representations. He was convinced
that although the source of these representations and ideas was of
metaphysical character, nevertheless in their interaction they re-
sembled a declicate clockwork. That is the reason why Herbart
considered certain features of the human mind to be accessible to
quantitative methods of mcasurement. For Froebel, on the con-
trary, mental life was the outgrowth of the incessant creativeness
of the Divine, and the link between man and God was for him so
close that emotions, much better than logical operations, could
help man understand his own nature.

FroeseL's PniLosoruy oF EpDUcCATION

Nevertheless, Frochel, like Herbart and Pestalozzi, believed in
the possibility of discovering certain laws which could be utilized
for a scientific system of teaching and education.

Did not both spirit and nature emanate from a divine energy?
Then why should not certain laws, detectable in nature, be detected
also in the mind? This opinion was the starting point of most
philosophies of nature in Froebel's time. From this starting point
there issued a great rumber of utterly premature and even non-
sensical conclusions, but also deep insights which today, on a higher
level of scientific synthesis, are regaining scholarly attention.

So without doing any harm to the ultimately religious character
of Frochel's educational philosophy, one could extract from his
writings a serics of methodological principles. They do not possess

Friedrich Frocbel: The Education of Man, translated by W. N. Hailmann
(International Education Series, Vol. 5), pp. 1 f. (1-2). D. Appleton and Company.
New York, 1892,
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such a degree of analytical accuracy as do those of Herbart. Never-
theless, Froebel and Pestalozzi both have probably exercised a
greater influence on modern progressive education than Herbart,
with his more logical and pedestrian procedure.

First, on the basis of his idea of the unity of all living things,
Froebel derives a new conception of childhood. Childhood is not
merely preparation for adulthood; it is a value in itself and pos-
sesses its own creativeness. It participates in the divine whole with
the same rights of its own as adulthood, and therefore it can claim
the same respect on the part of the educator. The adult has no
right to feel himself superior and to interfere with the natural con-
ditions of childhood; rather, he must combine guidance with the
capacity of waiting and understanding. Here Froebel falls into
line with Rousseau and Herbart.

The second postulate which Frocbel derives from his idea of
unity is that of the inner relatedness of all education. This means
that the educator ought to lead the child through such situations
as will help him to relate his experiences organically one with an-
other. Only thus can the child realize his own personal unity and
the unity inherent in the diversity of life. Many passages in
Froebel’s Entwickelnd-erziehende Menschenbildung (Kinderyarten-
Pddagogik) (*‘Education by Development™) remind us of Pesta-
lozzi’s emphasis on gradual development.

Man, in looking toward the aim of his wishes and desires . . .
frequently overlooks the proper means. . . .

But this hurrying (from the germ to the fruit, from the wish
directly to the fulfillment, from the desire to the aim, springing
over all the necessary conditions which should be previously ful-
filled) has had the saddest and most pernicious results . . . in the
education of the individual as well as in that of whole communities;
in the education of the nations as well as in that of the human race
—even in that of all humanity. . . . This is one of the most injurious

errors, if not the most injurious one, in the education of the in-
dividual as well as of all men.!

Friedrich Froebel: Education by Development. The Second Part of the Pedagogics
of the Kindergarten, translated by Josephine Jarvis (International Education Series,
Vol. 44), pp. 10 f. D. Appleton and Company, New York, 1002,
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From the emphasis of such men as Rousseau, Pestalozzi, and
Froebel on the proper conditions of child development springs the
modern insistence on a ‘‘child-centered” education and on atten-
tion to individual differences. This is certainly a great achieve-
ment. It is almost needless to assert that such a system does not
allow for complete fortuity of arrangement of subject matter. Each
subject ought to be co-ordinated with the total curriculum, and the
curriculum itself ought to be so constructed as to reflect the funda-
mental requirements of our complex civilization, in addition to the
child’s individual interests. Such a systematic order in the curricu-
lum is as instrumental for the steady development of a child as is
the respect for his particular individuality.

Surely the two requirements of good education—respect for the
proper rights of childhood and individuality on the one hand, and
for system and co-ordination on the other—are not always fully
compatible, particularly in a large public school system. Neverthe-
less, if we decide for a one-sided solution, we shall finally defeat
cach one of the two purposes of education: the development of a
free and harmonious individual and his preparation for the trans-
personal tastes of civilization.

But let us return to our analysis of Froebel’s contributions.

In order to realize the divine character of the universe and his
part in it, man needs his senses and emotions as well as his reason.
They all are windows of the soul. Hence Froebel emphasizes the
totality of educational endeavor. This can be most clearly illus-
trated by a paragraph of The Education of Man, a paragraph de-
voted to religious education. The right development of religious
feelings—note here Froebel's nearness to Pestalozzi—depends on
the “living soul-unity” between parents and child, “that clear one-
ness of mind, which sces life as an unbroken whole in all its op-
erations and phenomena.”™ Only through this first instinctive feel-
ing of a loving communion of men can the child ascend to a later
realization of a metaphysical unity of the universe. Without such
an instinctive expericnce he will always live in two different worlds

2The Education of Man, (op. cit.),p. 238.

289



opposed to each other, one “material,”’ the other “spiritual.” Nor
can he ever understand what the concept of the “fatherhood of
God” means in the history of mankind.

From this belief in the ultimate oneness of all life Froebel derives
some other postulates, which belong to the heritage of classical
educational thought, but which have, nevertheless, been rarely
followed. fThese are the demand for a co-operative, instead of a
primarily competitive, education; the demand for manual training,
in order to unite the hand and the intellect; and, finally, the de-
mand for a thorough study of nature. )

The finest expression of Froebel’s idea of harmony in diversity is
probably to be found in his concept of play. One may raise the
question as to whether Frocbel has been influenced by Friedrich
Schiller’s admirable Letters upon the Aesthetic Culture of Man, in
which the philosopher-poet expounds the idea that play and art—
for art is the most sublime form of play—are the most essential

Zelements in the education of mankind. For Froebel, also, play is
not merely a means of distraction; it is the most important phase
in the spontaneous development of the child, because it allows him
to exercise harmoniously all his physical, emotional, and intellectual
qualities. Play combines attention with relaxation, purpose with
independence, and rule with freedom. Play is for the child as
ethical as devotion to his work is for the adult.

No doubt Froebel’s idea of the unity of spirit and life, or of idea
and form, has led him toward a fantastic kind of symbolism. Par-
ticularly the ball seems to him “a mirror of all, and of the life in all,
of the general as of the particular.””

One might rightly ask why Froebel, with his comprehensive
training in so many fields of knowledge and his philosophical inter-
ests, finally concentrated his efforts particularly on the education
of the pre-school child. There are two reasons for it. One is
psychological. Froebel reveals an astounding insight into the im-
portance of the early experiences of childhood for the future de-
velopment of the personality. This anticipation of modern ana-

1Education by Development, pp. 248 1.
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lytical psychology, which he shares with Pestalozzi and Herbart,
led him naturally to emphasize the importance of pre-school educa-
tion. The other reason is of a sociological nature. Froebel lived in
the period of the Napoleonic wars, with all their destructive influ-
ences, upon which followed the early period of capitalism and a
series of social revolutions. He saw that in all these crises nobody
was so imperiled as the children; therefore he went beyond Pesta-
lozzi, who considered the reform of the elementary school as basic
for the reconstruction of mankind, and fought for the establishment
of the kindergarten.

But though for the layman Froebel’s name is connected with the
kindergarten, he is also, as we have alrecady indicated, one of the
great inspirers of modern progressive education in a more general
sense. The judgment one passes on his philosophical premises will
depend on one's sympathy with Froebel’s Christian form of pan-
theism. Certainly this metaphysics allows for much romantic
speculation about the nature of God and man; it exposes itself to
philosophical criticism, like any other metaphysical system of
thought; and it has sometimes degenerated into mere sentimental-
ity among followers of Frocbel, who did not possess his power of
synthesis. On the other hand, Frocbel's influence may convince us
that it is not empirical exactness alone but profoundness of intui-
tion and depth of faith which give ¢ver-new inspiration to mankind
in its struggle for a hetter life.
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Ralph Waldo Emerson

(1803-1882)

TueE EXPERIENCE OF TIIE ABSOLUTE

There is a decisive difference of sentiment in the works of Frank-
lin or Jefferson and those of Emerson. Though all three were
optimists and belicved in the future and the mission of America,
the optimism of the revolutionary era is plainer and more concrete.
Its leaders knew the defects of men and nations, but somchow they
hoped that reason would be powerful enough to bring order into
human institutions and to change a life full of shortcomings into
one of happiness and freedom.

During the age of Emerson this faith in the perfectibility of
earthly affairs was shaken, though twenty-three years of his life
coincided with that of the author of the Declaration of Inde-
pendence. What brought about this change of attitude in only
two generations? The question is all the more significant because
the same change befell Europe, also. The answer is that scveral of
the great hopes of the eightcenth century had failed to materialize.
In France the revolution had ended in dictatorship and world war.
The hopes of the German youth who had fought on the battlefields
to defeat Napoleon and to recapture German unity and freedom
from their own petty sovereigns had been nullified by princes and
diplomats. In England early capitalism was on the way to driving
more and more craftsmen and farmers into the slums of the cities,
while reckless men piled up unheard-of fortunes from the ex-
ploitation of labor and the colonies. In America, also, the battle
between the farmer and big industry had begun. The Jacksonian
revolution had upset the policy of the older aristocracy, which was
no longer revolutionary but eager to enjoy the fruits of its fathers’
deeds. The noble liberalism of the eighteenth century degenerated
into a business philosophy; in all countries men endowed with an
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awakened social conscience questioned whether the progress of
science and inventions had contributed as much to the wisdom
and happiness of mankind as the Age of Reason and Enlightenment
had expected.

Thus the period of Emerson was, in a way, one of disillusion, like
our own. The dimensions of crisis and war were not so great as in
our time, but dimensions are not all that matter; the intensity of
disappointment after so much hope and heroic effort was probably
the same.

There are iwo ways of overcoming calamities and disillusion.
Either man gives up the hopes of times more dauntless, accepts the
immediate as inevitable, and prefers to the exciting climate of great
ideals the sober air of realism, with all its shades from heroic stoi-
cism to opportunism, or he transcends gallantly the misery around
him and clings to an absolute faith from which even the actual and
present may suddenly reeeive a new task and meaning.

Emerson belonged to the latter group. He hated the “indurated
heterogencous fabric of many dates and of no settled character,
in which the man is imprisoned””* who does not care to despise
“worldly relations.” False respect for such relations renders the
mind unfitted for the constant wars of liberation without which
humanity cannot preserve its freedom.

Emerson would object to being classified in one of the typical
philosophical categories by which we try to characterize thinking
men. Yet he has been called a “transcendentalist,” and certainly
the history of philosophy will always range him with the type we
may call Platonic. He says himself in his essay on “Plato, or the
Philosopher™:

Out of Plato come all things that are still written and debated
among men of thought. Great havoc makes he among our orig-

1See ‘‘Compensation,” in Ralph Waldo Emerson’s Complete Works, New Cen-
tenary Edition, in 12 vols.: Vol. II, Essays, First Series, p. 125. Houghton Mifflin
Company, Boston, 1903-1904. Cited in the following as: Works, Cent. Ed.

Sec also Ralph Waldo Emerson: Represcniative Selections, edited by Frederic I.
Carpenter (American Writers Series), p. 132. American Book Company, New
York, 1934. Cited in the following as: Carpenter ed.

203



inalities. We have reached the mountain from which all these drift
boulders were detached. The Bible of the learned for twenty-two
hundred years, . . . Plato is philosophy, and philosophy, Plato.!
Certainly this judgment is quite diffcrent from that of Thomas
Jefferson, who belicved that the fancies of the old, “whimsical”’
Greek had been blown away forever by the fresh wind of an empir-
ical era. From Plato the philosophical line up to Emerson would
lead through Plotinus, Master Eckart, Giordano Bruno, Leibnitz,
Goethe, the German transcendental idealists, and Coleridge. Thus
it is possible to classify Emerson historically. Also, it is not
necessarily a distortion of his idecas to point out their inner co-
herence, though this coherence is more one of spirit than of logic.

The most fundamental and pervading trend in Emerson’s life
and thought is his expericnee of a spiritual principle behind and
within all existence. Whatever name he may give it—God, the
Absolute, the Over-Soul, the Supreme Law, or the Eternal Whole—
he conceives of it as ever present and as permeating the total uni-
verse. It is even in our “failures and follics.” Nobody can help
but feel its stream of power unless he shuts himself off artificially.
It is in nature as well as in man. But only man, “the immortal
pupil>*? and the climax in the evolution of the universe, can be con-
scious of it and feel it in himsclf as a constant challenge and ob-
ligation. However, it is too much the Ioly Other to be fully
grasped by the insufficient tool we call rcason. The ““Eternal
Whole” appears to us in revelations which are “perceptions of the
absolute law,” but the moment we begin to analyze and disscet it,
it evades us.

It is in this sense that Emerson’s statement that “man is a
stream whose source is hidden’* must be understood. Also, the

ISee “‘Plato, or the Philosopher,” in Works, Cent. Ed., Vol. IV: Representative
Men, pp. 39 and 40. See also Carpenter ed., p. 231.

*‘Expericnce,” in Works, Cent. Ed., Vol. 1I1, p. 57; Carpenter ed., p. 177. Sce
also*‘ An Address Delivered before the Senior Class in Divinity College, Cambridge,
Sunday Evening, July 15, 1838,” in Works, Cent. Ed., Vol. 1: Nature, Addresses and
Lectures. Cf. Carpenter ed., p. 71.

3Sce Works, Cent. Ed., *‘Nature,” Vol. I, p. 47; Carpenter ed., p. 33.

See ‘' The Over-Soul,” in Works, Cent. Ed., Vol. 11: Essays, First Series, p. 268.

Cf. Carpenter ed., p. 135.
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question as to how the Absolute gains *“‘access to the private heart”
and mind passes understanding. Yet that we participate in it is an
absolutely valid experience to those who live in the spirit. “The
definition of spiritual should be, that which is its own evidence.”
There is a very originally phrased yet completely Platonic state-
ment in “The Over-Soul”:

In youth we are mad for persons. Childhood and youth see all
the world in them. But the larger experience of man discovers the
identical nature appearing through them all. Persons themselves
acquaint us with the impersonal. In all conversation between two
persons tacit reference is made, as to a third party, to a common
nature. That third party or common nature is not social; it is
impersonal; is God.?

Persons who are aware of the presence of that “third party” in
their association with nature or their fellow men speak “from
within.”

The great distinction between teachers sacred or literary—
between poets like Herbert and poets like Pope—between philos-
ophers like Spinoza, Kant and Coleridge, and philosophers like
Locke, Paley, Mackintosh and Stewart—between men of the world
who are reckoned accomplished talkers, and here and there a fer-
vent mystic, prophesying half insane under the infinitude of his
thought—is that onc class speak from within, or from expcrience,
as parties and possessors of the fact; and the other class from with-
out, as spectators mercly, or perhaps as acquainted with the fact
on the evidence of third persons. It is of no use to preach to me
from without. I can do that too casily myself. Jesus speaks always
from within, and in a degree that transcends all others. In that is
the miracle.?

The teachers who speak * from within” also speak ““to the heart”
and understand how to raise up even the perverted individual to
the community of men, because this community is not only social

¥ Experience,” in Works, Cent. Ed., Vol. III: Essays, Second Series, p. 58. Cf.
Carpenter e, p. 175,

W orks, Cent. Ed., Vol. I1: Essays, First Serics, p. 277. Cf. Carpenter ed., p. 140.
#*The Over-Soul,” in H'orks. Cent. Ed., Vol. I1, p. 287. Cf. Carpentered.. p. 144.
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but is fundamentally religious. Only because it is religious can it
be social. A society without religion is merely a crowd.

No doubt Emerson’s formulations of the relation between man
and the Eternal lack the historical concreteness of ecclesiastical
dogma or the preciseness in definition of some philosophical sys-
tems. Emerson is a “protestant” in the most radical and purest
form, in that he acknowledges only the most personal ways of con-
tact between God and man as truly religious.

There are several reasons for this attitude. First, Emerson’s
personal experiences: he could not stand the routine and formality
of his ministerial work, hence he abandoned it. Those by %hom he
felt least understood were the clergymen in Boston and the divinity
schools of its vicinity, though in a deeper sense he was serving their
very purposes. He lived in an age when Calvinism, in which his
ancestors were bred, had steered itself into a futile defensive posi-
tion against modern ideas, a position characteristic of all institu-
tions which have lost their vitality and sclf-confidence.

But these reasons for Emerson’s dislike of all dogmatism were
probably second to two other and deeper motives. One was his
humility, the virtue which for him was among the highest on the
scale of values; the other was his critical philosophical sensc.
trained by Kant, whose influence shows in many instances, even
when he does not mention Kant by name. Both these trends con-
verged to render him suspicious of any attempt on the part of in-
dividual reason to intrude upon the arcana Dei. “But we must
pick no locks,” he says in his essay on “The Over-Soul.”t **Why
should I hasten to solve every riddle which life offers me?*? he ex-
claims in his article on “Worship.” Emerson belongs to the same
school of thinkers as Goethe, whom he likes to cite, or the Danish
theologian Soecren Kicrkegaard, his contemporary, whom he did
not know but whom modern thinkers regard as the most revolu-
tionary theologian of the ninetcenth century. All three—Emerson,
Goethe, and Kierkegaard—were interested in what modern philos-

Works, Cent. Ed., Vol. 11, p. 283; Carpenter ed., p. 143,
¥*‘Worship,” in Works, Cent. Ed., Vol. VI: Conduct of Life, p. 230,
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ophy now calls ‘‘existential thinking,” or the endeavor of the feel-
ing-reasoning mind to reach into the depth of human existence by
dint of revealing its ever-new situations, decisions, and relation-
ships to the universe. The fight of Kierkegaard against institu-
tionalized Christianity and against Hegel’s philosophy, which
secmed to him the paradigm of speculative arrogance, is, in its
nature, the same as the conflicts of Emerson with “a foolish con-
sistency, . . . the hobgoblin of little minds, adored by little states-
men and philosophers and divines.” He was suspicious of this
hobgoblin’s lurking even in a system so close to his own transcen-
dentalism as that of the German romantic philosopher Friedrich
Schelling.?

There will always exist two essentially different types of thinkers.
For one the path of reasoning ends in a well-cultivated landscape of
ideas. All roads, hills, and rivers are thoroughly mapped so that
cveryone may find his way and know where he is. The other type
would say that this kind of landscape may give to man a feeling of
security, but it is not God’s nature. The people who live in it for-
get the heights and abysses of reality and lose their sense for the
magic of the primitive.

In spite of all aversion to any logical definition of the Absolute,
Emerson believes that there is one experience through which this
Absolute manifests itsclf to man with eminent clarity—the feeling
of truth which we have if our moral will inspires us toward moral
action. For Emerson the summum verum, the “highest truth,” was
identical with the summum bonum, the *‘highest good.” Morality
is for him, also, the only conceivable power in human life in the face
of which all individuality becomes irrelevant.

Morals is the direction of the will on universal ends. He is im-
moral who is acting to any privatc end. He is moral—we say it
with Marcus Aurclius and with Kant—whose aim or motive may
become a universal rule, binding on all intelligent beings.

¥‘Self-Reliance,” in Works, Cent. Ed., Vol. I1: Essays, First Series, p. 57, Cf.

Carpenter ed., p. 96.
#*‘Education,” in Works, Cent. Ed., Vol. X: Lectures and Biographical Skelches,
p. 138.
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It is *‘binding” not because intelligent beings agree that it is useful
to obey it (it is that also), but because:

It is the truth. When I think of Reason, of Truth, of Virtue, I
cannot conceive them as lodged in your soul and lodged in my soul,
but that you and I and all souls arc lodged in that.!

Here is the point that clarifics the essential difference between
Emerson and the modern pragmatism of William James or John
Dewey. In many respects the idcas of these thinkers overlap.
Emerson, like James, repeatedly asserts that:

The advantage of the ideal theory over the popular faith is this,
that it presents the world in precisely that view which is most
desirable to the mind.?

It gives wings to man and inspires him toward greater action. But
all this is for Emerson, in contrast to James, only the effect, not the
cause, of our belief in the Absolute. For Emerson, as for James,
there exists ‘“the universal impulse to believe.”™® But it is not the
external desire for *“*beatitude’™ that leads us to decide in favor of
religion. Rather, religion and the consequent sentiment of beati-
tude spring from our imbeddedness in something infinitely greater
than our individuality. Man can choose “isolation” from the
whole, but then he impoverishes himscll. He may be a decent and
successful scholar, but he will not inspire; for how can he be pro-
found who has no roots, and how can he enlighten who receives no
light?

Emerson’s teaching is not a gospel of retreat into a realm of
dreams and illusions, an “escape into an ivory tower.” It is a most
valiant challenge to conquer the path toward freedom and inde-
pendence in all humility and simplicity of mind. In Emerson’s

¥‘Character,” in Works, Cent. Ed., Vol. X: Lectures and Biographical Sketches,
pp- 92 and 98.

*“Nature,” in Works, Cent. Ed., Vol. 1, p. 59; Carpenter ed., p. 40.

#‘Experience,” in Works, Cent. Ed., Vol. 111, p. 74; Carpenter ed., p. 186,

*The Over-Soul,” in Works, Cent. Ed., Vol. 11, p. 269; Curpenter ed., p. 185.
See also ‘‘The Divinity School Address,” in Works, Cent. Ed., Vol. I, p. 125;
Carpenter ed., p. 74.

208



famous “Divinity School Address,” which caused his temporary
banishment from the precincts of Harvard, we find the following
sentence:

The man who renounces himself, comes to himself.}

Like similar passages in the New Testament, this sentence ex-
presses that wondrous give-and-take which ocecurs in a vivid rela-
tion between man and eternity. Only those who are capable of
immersing themselves in the ultimate whole will receive in return
their individuality; only they can be “self-reliant,” without arro-
gance and isolation, because they are links in an unbroken chain at
the beginning and end of which is the Absolute, or God. Only they,
and not the overweening individualists, have the right to assert
their personality against society, because it is their inspiration and
courage on which society and all worldly institutions live.

Society cverywhere is in conspiracy against the manhood of
every one of its members. Socicty is a joint-stock company, in
which the members agree, for the better securing of his bread to
each sharcholder, to surrender the liberty and culture of the eater.
The virtue in most request is conformity. . . . Whoso would be a
man, must be a nonconformist.?

*“Conformity,” according to Emerson, extinguishes the spark of
democracy. For the moment people lose the Absolute in their hearts,
they are on the way to admire idols. On the other hand, those who
are nonconformists in Emerson’s sense will always feel themselves
compelled to submit all man-created work to the judgment of the
Absolute. Iercin lies a seeming contradiction. Al religions tend
to create communities, institutions, and churches; otherwise they
could not reach the people and transmit their gospels. On the other
hand, it is genuine religion which will always rebel against the
tendency of forms and institutions to deaden spontancity. For out
of its very nature, religion must fight all those who arrogate to

1See Works, Cent. Ed., Vol. I, pp. 122 and 181; Carpenter ed., pp. 73 and 78.
z<Self-Relinnce,” in Works, Cent. Ed., Vol. T1, pp. 48 f ; Carpenter ed., p. 92.
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themselves the right to become the masters of freedom and con-
science. Therefore the originality of religious experience has always
been the strongest enemy of settled hicrarchies.

There are words in Emerson’s writings which remind us of
Rousseau’s and Nietzsche’s hatred of the so-called blessings of
civilization.

The civilized man has . . . lost by refinement some energy, by a
Christianity, entrenched in establishments and forms, some vigor
of wild virtue. For every Stoic was a Stoic; but in Christendom
where is the Christian?

Yet Emerson’s world is completely diffcrent from that of Nie-
tzsche’s superman. Emerson says:

Trust thyself: every heart vibrates to that iron string.

This sentence might occur also in Nietzsche. Bul we could not
find in Nietzsche the following statement of Emerson's:

Accept the place the divine providence has found for you, the
society of your contemporarics, the connection of events. Great
men have always done so, and confided themselves child-like to
the genius of their age, betraying their perception that the ab-
solutely trustworthy was seated at their heart, working through
their hands, predominating in all their being. And we are now
men, and must accept in the highest mind the same transcendent
destiny; and not minors and invalids in a protected corner, not
cowards flecing before a revolution, but guides, redeemers and
benefactors, obeying the Almighty effort and advancing on Chaos
and the Dark.?

That is to say, in spite of all your individuality and your criticism
of society, and even though you feel that you must become a
revolutionary, do it in humility. Man has the right of rebellion
only if he does not serve his own self, but feels himself rightly a
missionary of historic providence.

¥‘Self-Reliance,” in Works, Cent. Ed., Vol. I, p. 85; Carpenter ed., p. 111.
tWorks, Cent. Ed., Vol. I, p. 47, Carpenter ed., p. 90.
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EMERs0N’S RELATION TO SCIENCE

The fear of the consequences of false intellectual arrogance leads
Emerson to question the unlimited cultural effect of modern science.

Needless to say, he never shows that opposition to courageous
scientific scruliny which was, unfortunately, so often displayed by
theology. For him the miracle of life becomes all the greater the
more we know about it. To discover the relationship between
“cause and effect” is for him one of the noble duties of the “self-
reliant man”:

So use all that is called Fortune. Most men gamble with her,
and gain all, and lose all, as her wheel rolls. But do thou leave as
unlawful these winnings, and deal with Cause and Effect, the
chancellors of God. In the Will work and acquire, and thou hast

chained the wheel of Chance, and shall sit hereafter out of fear
from her rotations.!

But he fears that the method of isolation and specialization, and
the hypothesis of mechanical determinism which underlie all exact
experimentation, may be expanded into a total aspect of man and
the universe. Such a confusion of scientific method with state-
ments about the ultimate nature of being would deprive us of the
breadth of comprehension and imagination which is necessary to
sec even the very results of exact science in their proper relation-
ship to the deeper concerns of man.

I sce not, if one be once caught in this trap of so-called sciences,
any cscape for the man from the links of the chain of physical
necessity. . . . But it is impossible that the creative power should
exclude itself. Into every intelligence there is a door which is never
closed, through which the creator passes.?

At another place Emerson says:

In inquirics respecting the laws of the world and the frame of
things, the highest reason is always the truest. . . . Empirical
science is apt to cloud the sight, and by the very knowledge of

¥‘Self-Reliance,” in Works, Cent. Ed., Vol. I11, p. 89; Carpenter ed., p. 113,
*‘Expericoce,” in Works, Cent. Ed., Vol. I, p. 54; Carpenter ed., p. 175.
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functions and processes to bereave the student of the manly con-
templation of the whole. The savant becomes unpoetic. But the
best read naturalist who lends an entire and devout attention to
truth, will see that there remains much to learn of his relation to
the world, and that it is not to be learned by an addition or sub-
traction or other comparison of known quantities, but is arrived
at by untaught sallies of the spirit, by a continued sclf-recovery,
and by entire humility.!

A critic may miss in thesec sentences the necessary caution against
all kinds of metaphysical dogmatism and subjective intuitionism
that scientific training is righily proud to have driven out of its
pupils. Or onc may object that it is the very improvement in
scientific knowledge and method which improves also our intuition.
Pasteur said: Dans les champs de Uobservation le hasard ne farorise
que les esprits préparés, and there is certainly no necessity to con-
fine the word “invention” merely to scientific and technieal dis-
covery; rather, the words of the French scholar hold true also of
philosophy. These objections Emerson would accept. But he
would reply that nothing is won if we mistake quantitative meth-
ods, properly intended for the investigation of matter, for the total
instrumentality available to the human mind in its scarch for truth.
In our attempt to avoid the traps of intuition, we may run into the
ambushes of another fallacy, which forbids us any faith, unless we
can submit its content to the tools of a laboratory.

To what extent Emerson’s prognosis of the limitalions of a mere-
ly empirical concept of man and his civilization has been correet,
everybody will have to decide according to his own convictions.
But Emerson would never have wished us back into a pre-scientific
age only because we have not understood completely how to use
the great tool of scicnce. How could it be otherwise with a man
who believes that ‘“the universe is represented in every one of its
particles” 72

In a visionary chapter in the essay on “Worship,”” Emerson even
predicts the convergence of science, philosophy, and the humanities

¥*Nature,” in Works, Cent. Ed., Vol. I, p. 66; Carpenter ed., p. 43.

*‘Compensation,” in Works, Cent. Ed., Vol. II, p. 101; Carpenter ed., p. 119.
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with a confidence that must astonish modern specialist orthodoxy
in both the laboratories and the liberal arts departments of our
universities.

Our recent culture has been in natural science. . . . Man has
learned to weigh the sun, and its weight ncither loses nor gains.
'The path of a star, the moment of an eclipse, can be determined
to the fraction of a sccond. Well, to him the book of history, the
book of love, the lures of passion and the commandments of duty
arc opened; and the next lesson taught is the continuation of the
inflexible law of matter into the subtile kingdom of will and of
thought; that if in sidereal ages gravity and projection keep their
craft, and the hall never loses its way in its wild path through
space—a scereter gravitation, a scereter projection rule not less
tyrannically in human history, and keep the balance of power from
age to age unbroken. For though the new clement of freedom and
an individual has been admitted, yet the primordial atoms are pre-
figured and predetermined to moral issues, are in search of justice,
and ultimate right is done. Religiou or worship is the attitude of
those who see this unity, intimaey, and sineerity; who see that
against all appearances the nature of things works for truth and
right forever.

It 1s a short sight to limit our faith in laws to those of gravity,
of chemistry, of botany, and so forth. Those laws do not stop
where our cyes lose them. but push the same geometry and
chemistry up into the invisible plan of social and rational life.!

A great vision indeed! Some experts in the history of thought,
reading this passage, may be reminded of the fancies of the roman-
tic school of natural philosophy, particularly of Schelling, whose
thought had certainly some indirect influence on Emerson. Philos-
ophers may objeet that Emerson points exactly at the most crucial
of all problems—that of the relationship between natural laws and
human freedom of individuality—but gives no hint as to how to
solve it. Yet if we disregard for a while the premature solutions of
carlier periods and the riddles still before us, is the dream of Emer-
son so very different from that of the great pioneers of science, let
us say, of Galileo and Newton? Might the day not come when, at

**Worship,” in Works, Cent. Ed., Vol. VI: Conduct of Life, pp. 218 {.
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a higher stage of philosophical thought and empirical research, a
new unity of all the sciences could be achieved?

EMERsoN’s IDEAS ABouT EpucatioN

All Emerson’s writings are more or less variations of the same
central scheme: man within the Absolute. This fact becomes per-
ceptible also in his thoughts on education, which are interwoven
with almost all his important utterances, and also in the special
essay on the subject entitled ““ Education.”

Children are for Emerson the purest expression of divinely in-
spireﬂre. They are still in that organic unity with themsclves
and iverse which most adults have forfeited. For this reason
they have a surer instinct than adults and are unerring in their
ability to distinguish “truth from counterfeit.””? Emerson loved
children for their grace and innocence and the charm of their frail-
ties, and he regarded themn with reverence. Again and again he
repeats the idea which more than any other shows his respect for
the child: “Trespass not on his solitude.”” In a world mad with
constant bustle and false concepts of sociality, that scntence ought
,to be written over the entrance of every house where adults work
as guides and guardians of children. “Their mind being whole,
their eye is as yet unconquered, and when we look in their faces

we are disconcerted,” because we feel painfully our own inferiority.

I like boys, the masters of the playground and of the street—
boys who have the same liberal ticket of admission to all shops,
factories, armories, town-mectings, caucuses, mobs, target-shoot-
ings as flies have; quite unsuspected, coming in as naturally as the
janitor—known to have no money in their pockets, and themselves
not suspecting the value of this poverty; putting nobody on his
guard, but sceing the insight of the show—hearing all the asides.
There are no secrets from them; they know everything that befalls
in the fire-company, the merits of every engine and of every man
at the brakes, how to work it, and are swift to try their hand at
every part; so too the merits of every locomotive on the rails, and

¥‘Education,” in Works, Cent. Ed., Vol. X, p. 139.
bidem, p. 148.
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will coax the engineer to let them ride with him and pull the
handles when it goes to the engine-house. They are there only for
fun, and not knowing that they are at school, in the courthouse,
or the cattle-show, quite as much and more than they were, an
hour ago, in the arithmetic class.!

This is certainly one of the most charming descriptions of the life
of an old, small town. Those of us who were blessed with such a
youth will always preserve the memory of it with a feeling of
gratitude. It makes us understand the account of Julian, son of
Nathaniel Hawthorne, Emerson’s friend, that Emerson was the
most loving and understanding comrade of the children l‘! his
neighborhood. When little Una had ventured to invade his study,
“he laid aside the poem or the essay he was writing to entertain
Una in his study, whither she had gone alone and of her own initia-
tive to make him a call. . . . But Emerson’s mind was so catholie,
so humble, and so deep that I doubt not he derived benefit even
from child-prattle.””?

Such men we can trust when they write about education. And
how similar they were, in spite of all differences—Pestalozzi,
Froebel, and Emerson—not only in essential tenets of their philos-
ophy, but also in their sublime love for the young.

This is the main duty which Emerson sets before the educator:
Take care that your teaching does not destroy but deepens man’s
imbeddedness in that stream of life which flows from the universe.

It is ominous, a presumption of crime, that this word Education
has so cold, so hopeless a sound. A treatise on education, a con-
vention for education, a lecture, a system, affects us with slight
paralysis and a certain yawning of the jaws. . . . Education should
be as broad as man.’

It is, thercfore, a courageous, a manly, and a demanding education
which Emerson desires.

1“Education,” in Works, Cent. Ed,, Vol. X, p. 188,

2Julian Hawthorne, Hawthorne and His Circle, p. 69. Harper and Brothers, New
York, 1903.

¥*‘Education,” in Works, Cent. Ed., Vol. X, p. 188,
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" Our culture has truckled to the times—to the scnses. It is not
manworthy. If the vast and the spiritual are omitted, so are the
practical and the moral. It does not make us brave or free. We
teach boys to be such men as we are. We do not teach them to
aspire to be all they can. We do not give them a training as if we
believed in their noble nature. We scarce educate their bodies
We do not train the e¢ye and the hand. We exercise their under-
standings to the apprehension and comparison of some facts, to a
skill in numbers, in words; we aim to make accountants, attorneys,
engineers, but not to make able, carnest, great-hearted men. The
great object of education should be commensurate with the object
of life. It should be a moral one; to teach seli-trust: to inspire the
youthful man with an interest in himself; with a curiosity touching
his own nature; to acquaint him with the resources of his mind, and
to teach him that there is all his strength, and to inflame him with
a piety towards the Grand Mind in which he lives. Thus would
education conspire with the Divine Providence. A man is a little
thing whilst he works by and for himsclf, but, when he gives voice
to the rules of love and justice, is godlike.!

One of the main obstacles to the realization of all the great
‘“hope” which education should hold for us is “a low self-love in
the parent” which ‘‘desires that his child should repeat his char-
acter and fortune; an expectation which the child, if justice is done
him, will nobly disappoint.”?

There is a time in every man’s education when he arrives at the
conviction that envy is ignorance; that imitation is suicide: that
he must take himself for better or for worse as his portion; that
though the wide universe is full of good, no kernel of nourishing
corn can come to him but through his toil bestowed on that plot
of ground which is given him to till. . . . We but half express our-
selves, and are ashamed of that divine idea which cach of us repre-
sents. It may be safely trusted as proportionate and of good issues.
so it be faithfully imparted, but God will not have his work madc
manifest by cowards. A man is relicved and gay when he has put
his heart into his work and done his best; but what he has said or
done otherwisc shall give him no peace. It is a deliverance which

1“Education,” in Works, Cent. Ed., Vol. X, p. 134.
2Ibidem, p. 197
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does not deliver. In the attempt his genius deserts him; no muse
befriends; no invention, no hope.!

What are now, according to Emerson, the ways and methods
which could help us to bring up youth in this spirit of piety and
self-trust? There are no isolated methods—here, also, everything
points back to a spiritual ground in the freest and widest sense of
the word.

One paragraph in Emerson’s essay on “Education” is in this
respect of most general significance:

We learn nothing rightly until we learn the symbolical character
of life. Day creeps after day, each full of facts, dull, strange,
despised things, that we cannot enough despise—call heavy,
prosaic, and desert. The time we seek to kill:—the attention it is
clegant to divert from things around us. And presently the
aroused intelleet finds gold and gems in one of these scorned facts,
then finds that the day of facts is a rock of diamonds; that a fact
is an Epiphany of God.?

Does this mean to learn, or to teach, the symbolical character of
life? It means this: do not convey facts simply as facts, and do not
think that the essence of education is this or that particular knowl-
edge. In whatever you teach, arouse the sense of wonder and rever-
ence for the deeper causes of life. Then indeed facts will become
cloquent and {ransparent: they will become transformed into
energy, instead of remaining mere data. This energy will force the
student to conneet and to compare whatever he perceives; he will
not only relate facts to each other horizontally but will discover
that everything in the world is related to a deeper dimension, until
he finally arrives at the realization of laws which permeate the uni-
verse. These laws will tell him that there is an order behind the
flight of appearance, a principle within the transient, and he will
sce that he himself, as body and as mind, is a part of this cosmos.

This revcrential feeling makes a person different from all those
without a similar expericnce. He may not yet have *‘a religion™

#*‘Self-Reliance,” in Works, Cent. Ed., Vol. II, pp. 46 {.; Carpenter ed., p. 80.

*‘Education,” in Works, Cent. Ed.. Vol. X, p. 182.
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and an articulate philosophy of life, but he has become religious;
he feels his “being bound” to an Absolute which includes not only
him but also his fellow men and all creation.

In spite of Emerson’s individualism, he does not wish to leave
this kind of education to merely subjective experiences. This he
would deem the same as leaving the child to chaos. Christianity
and classical authors, from Plato up to Gocethe, had given him a
depth, calmness, and discipline of mind which very few achieve.
The self-reliance and nonconformity he asks for are the result of
strenuous effort and self-discipline; they are not something for
“timid striplings,” *“‘desponding whimperers,” and those unable to
“go alone,” even when they are adults. The one element of life,
which is power or energy, needs the other, which is form.! There-
fore every child must have inculcated in him “habits™ and “disci-
pline” with which to master himself and the tasks of life. *‘Here
are the two capital facts, Genius and Drill.”? (Emerson capitalizes
both words.) Needless to say, this emphasis on the necessity of
training and habituation would never have induced Emerson to
welcome the old drillmaster. Even in teaching religion or the great
authors, such a person would bar the child’s way toward reverence
and wonder for the great things in life. But Emerson wants, with
as fine methods as are available, to make the drill and discipline in
a child’s work parts of a vibrant and animaled process which
arouses the child to exercise his natural youthful vigor even in the
face of obstacles.

Fortunately, it is not the school alone that educates, nor is it the
intellect. We learn most through action. Here Emerson’s meta-
physical convictions concerning the identity of the true and the
morally good enter into his pedagogy. Give the young person a
chance to prove and develop his personality through doing some-
thing worth while. Use his talents and knowledge for a purpose
which spurs his moral imagination. Even good books can become
enemies of a man who does not know how to apply what they

1See “Experience,” in Works, Cent. Ed., Vol. III, p. 65; Carpenter ed., p. 181.

#“Education,” in Works, Cent. Ed., Vol. X, p. 144.
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teach, either because he is not yet “ready for them’* or because
they seduce him into mistaking a merely contemplative for an
ethical life.

His belief in the unity of the true and the good and in the realiza-
tion of the Absolute in man leads Emerson toward a certain
pedagogical optimism. ‘““We are born loyal. . . . We are born be-
lieving,” he says in “Worship.”? It is doubtful whether Emerson
wished these sentences to be understood as an answer to the merely
theoretical question of whether man is innately good or bad—a
question which rests, anyhow, on false logical premises. But he be-
lieved that the moment a human being has realized his unique
place within the universe, he cannot help but desire to live a life
adequate to this insight. Then he has become a ‘‘character.”
Here is Emerson’s profound formulation: “Character is the habit
of action from the permanent vision of truth.”

Emerson’s optimism is no shallow belief in historical progress,
emerging automatically if you only leave human nature to itself.
Rather, he did not believe in progress. “Not in time is the race
progressive,” he says in ‘‘Self-Reliance.””® He also says: “All men
plume themselves on the improvement of society, and no man
improves.”* The clecarest expression of his opinion on this subject
can be found in “Sclf-Reliance.”

Society never advances. It recedes as fast on one side as it gains
on the other. It undergoes continual changes; it is barbarous, it is
civilized, it is christianized, it is rich, it is scientific; but this change
is not amelioration. For every thing that is given something is
taken. Society acquires new arts and loses old instincts.®

Indeed, he was one of the sharpest critics of society, but op-
timism is nevertheless the right word for his creed. For he believed
that the human race, at least in its most advanccd members, is

capable of deeds far greater than we dare imagine, if once it under-
18ee “‘Culture,” in Works, Cent. Ed., Vol. VI, p. 142.
2See ““Worship,” in W orks, Cent. Ed., Vol. VI, pp. 202 and 208.
#Self-Reliance,” in Works, Cent. Ed., Vol. 11, p. 86; Carpenter ed., p. 111.
4Ibidem, pp. 84 and 110, respectively.
8] bidem.
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stands how to utilize fully the power of its spiritual resources. No
doubt, his thorough familiarity with Indian religious wisdom en-
couraged him to cherish this belief. Transferred into the realm of
education, it meant for him that many of the disappointments of
both teacher and child could be relieved by education endowed
with “spirit.” This spirit expresses itself to men in “those senti-
ments which make the glory of the human being, love, humility,
faith, as being also the intimacy of Divinity in the atoms.”
Thus Emerson’s “courageous and manly education” is far from
being a merely intellectual and bookish affair which can be con-
fined to the school building. All educates, and all can miseducate.
Any subject matter, interpreted seriously, can contribute to man’s
endeavor to understand himself. There is, for Emerson, no strict
division between the humanities and the natural sciences, so far
as their educational value is concerned. Both can help man to
realize his role within the universe of facts and ideas. “Nature is
a discipline,” and it is to the same extent ‘““‘the symbol of spirit.’”
Show this spirit in your biology and physies, not through sermoniz-
ing, but through driving at the deeper implication of whatever
problems emerge in whatever context. You then contribute more
to a liberal, humane, and even religious education than a teacher
who talks about Plato and the Bible but is not “within the spirit.”
Full of confidence in a comprehensive scientific approach to
every human task, Emerson regarded with interest the work of
those of his contemporaries who were cager to introduce a more
methodical attitude into education. In all likelihood he did not
know Comenius’ Didactica Magna, but he would have enjoyed it
for its combination of religion with a courageous Baconian spirit,
in spite of its medieval analogies. Emerson was very sympathetic
with the work of Pestalozzi, with which he probably became ac-
quainted through his friend Bronson Alcott, not unrightly called
“the American Pestalozzi.”” Emerson quotes from one of Pesta-

1*Worship,” in Works, Cent. Ed., Vol. VI, p. 2381,
#*Nature,” in Works, Cent. Ed., Vol. 1, pp. 36 and 25; Carpenter ed., pp. 27
and 21.
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lozzi’s later works in “The American Scholar,” and his essay
“Education” betrays more than a superficial knowledge of him.
Emerson speaks of the “natural method” which was the current
terminus technicus for the Pestalozzian system. Like Pestalozzi, he
believes that sound education proceeds through widening ecircles
from the mother to the family, from the family to the community,
and hence into the world; he uses Pestalozzian ideas in describing
the relationship between a general human and a vocational educa-
tion; and he admonishes the teacher to learn how to educate chil-
dren from the natural way in which they educate themselves.

EMERsON AND His CriTics

Three main objections could be leveled against Emerson.

The first would come from the practical teacher. How many
students, he might say, are “ready” to enjoy the depths of Greek,
Christian, and Indian thought, and the works of Shakespeare,
Milton, and Goethe? What about the teacher’s obligations to all
the others who populate a modern public school or even a modern
college? Emerson is well aware of these encumbrances.

Happy the natural college . . . self-instituted around every
natural teacher; the young men of Athens around Socrates; of
Alexandria around Plotinus; of Paris around Abelard; of Germany
around Fichte, or Niebuhr, or Goethe: in short the natural sphere
of every leading mind.

We could add “the natural sphere around Emerson at Concord.”
He continues:

But the moment this is organized, difficulties begin.

The greater part of the modern bread-and-butter students have
“appetite and indolence . . . but no enthusiasm, . . . and the teach-
ing comes to be arranged for these many, and not for those few.”

14T learned,’ said the melancholy Pestalozzi, ‘that no men in God’s wide earth
is either willing or able to help any other man.”” See Works, Cent. Ed., Vol. I,
p. 118; Carpenter ed., p. 69.

311



“You have to work,” so he addresses the teachers, “for large
classes instead of individuals; you must lower your flag and reef
your sails to wait for the dull sailors; you grow departmental,
routinary, military almost with your discipline and college police.”

Yet certain elements in Emerson’s educational thought will be
valid at all times and in every situation. First: possess a great
ideal! Know that you must aim the spcar farther than it will fall.
Without ideals and courageous aiming, a civilization, a nation, and
its education would capitulate before the battle started. Second:
under all circumstances remember that education cannot succeed
unless it obeys two commandments—respect the pupil (which does
not mean to coddle him), and respect yourself. Third: know that
education needs enthusiasm—not just any kind of excitement, but
energy derived from inspiring values. Fourth: know also that
there must be drill and discipline, and show to yoursclf and your
pupils that accuracy and inspiration, if rightly imparted, do not
exclude but condition each other. Fifth: even il you have to
“lower your flag,” keep it flying. If you teach noble ideas with
humility and devotion, maybe these ideas will suddenly reveal
simple and commonly understandable human truths. Exactly the
greatest and most profound of our thinkers and artists possess this
element of simplicity. And if you must finally decide that the
limitations of your pupils—perhaps your own limits, also—do not
allow you to read Milton and Shakespeare with them, there is no
reason to resort to cheap material. The literature of all great na-
tions contains works understandable by the humblest normalhuman
minds. In order to interest and to be understood, you need not
compromise with the vulgar. Sixth: remember that even little
things can be made significant and transparent, if you reveal their
place in the greater order of the human and divine cosmos. And
seventh: help to make your society such that it will regard its
schools as but a small part of its total and gencral educational
responsibilities. On the other hand, teach school in such a way
that the pupil, after becoming an adult, will feel that his most noble

¥‘Education,” in Works, Cent. Ed., Vol. X, pp. 149 f.
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and courageous deeds are but an expression and expansion of the
spirit he inhaled in childhood.

The second objection to Emerson’s philosophy will be that it
rests on the unproved and unprovable assumption of man’s contact
with something for which Emerson himself has a dozen names, re-
ligious and philosophical, without ever explaining its real sub-
stance. All he docs is to point at emanations of this great Unknown
in the world of man and nature. But is it not possible to explain
human values much more simply as results of the increased prac-
tical experience of the human race, without any resort to religion
and metaphysics? One could answer to this objection that the ex-
clusion of metaphysical assumptions is perfectly legitimate, even
necessary, in all such investigations for which quantitative and
mechanical methods are rightly supposed to suffice. The English
physicist Lord Kelvin has said:

When you can measure what you are speaking about, and can
express it in numbers, you know something about it; and when you
cannot measure it, when you cannot express it in numbers, your
knowledge is of a meager and unsatisfactory kind. It may be the
beginning of knowledge, but you have scarcely in your thought
advanced to the stage of science.!

Yet the greatest and most decisive powers in life are beyond weigh-
ing and measuring: joy and sorrow, love and horror, birth and
death, decision and despair.

Here we arrive at the third objection to Emerson’s philosophical
attitude: He was not religious cnough! Nor was he definite enough!
Where is the formulation of his creed? Where is his loyalty to any
dogma, to any document, and to any institution?

No doubt the emphasis on inspiration prevented Emerson from
sceing that ideas must receive some external form to fashion the
standards of mankind. He did not sce the whole depth of the cruel
yet inevitable antinomy between order and inspiration, pictured
so grandiosely in Dostoevski’s legend of the Grand-Inquisitor. On
the other hand, Emcrson hardly exaggerated the danger inherent

The author owes this quotation to Mr. Ordway Tead of New York.
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in all institutionalization of ideas. It is exactly his type which is
needed to save institutions from decay and corruption.

In his distrust of all organization, Emerson criticized American
democracy.! He blamed it for its imitation of European patterns,
its mammonism, and its equalitarianism. He did so not because he
was lacking in love for his country, but because he wished a cultur-
ally productive and self-reliant America. However, an independent
American civilization was for him not the same as isolationism or a
complete break of the common tradition of the western nations.
For that he had too many spiritual ancestors in many countries of
the world. ‘“‘Independence” he understood in the sense of a great
duty incumbent on this country, namely, to interpret and use the
great sources of human productivity in a free and courageous spirit
of which he thought the older countries could no longer avail
themselves.

Of similar character was his attitude toward Christianity. In a
way, he secularized Christianity, if secularization means the trans-
formation of older mythical symbols into the language of one's
own time. He did so in order to rescue the living spirit of the past
for the present. But if secularization means to deprive life of its
transcendence, then Emerson did exaéily the opposite. However,
even liberal-minded people may miss in Emerson a deeper under-
standing of certain essential ideas of Christianity. They may refer
to his failure to realize the meaning of the Cross, of death, and of
the Christian interpretation of suffering. Such critics would not be
entirely wrong. Emerson, of course, knew of the passions, the des-
peration, and the salvation of such men as Saint Augustine, but in
a way all this was alien to his more Apollinian nature. He inter-
preted Christianity almost as Plato or Plotinus might have inter-
preted it, had they lived within the Christian tradition. That may
imply for some that he did not understand Christ at all, and for
others that he understood him better than many Christians.

18ee“* Politics,” in Works, Cent. Ed., Vol. I1l, pp. 188 £.; Carpenter ed., pp. 104f.;
and other places.
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John Dewey

(1859- )

THE PHILOSOPHICAL SCENE

It was left to the end of the nineteenth century and the first
decades of the twentieth century to apply to common school
practice the ideas about educational method of men such as Pesta-
lozzi, Froebel, Herbart, and Emerson. "Several conditions had to
be fulfilled before this could happen.

First, free, compulsory, and universal education had to be intro-
duced and the school age extended. Thus the teacher had to deal
with a large number of students of most different ability and back-
ground and also to relate his program and goals more closely to the
complexity of modern adult life.

The second causc of the change in modern education was the
rapid growth of modern vocations. - All work became increasingly
specialized and subdivided, and there arose new technical occupa-
tions for which the old-fashioned mode of apprenticeship no longer
sufficed. These occupations required a scientific insight into the
process of production and the character of the material dealt with.

. Therefore more and more new subjects were forced into the schools
and colleges. They were not always welcomed by the traditional
schoolman who, with a feeling of distress, saw the destruction
wrought upon the older, clearly classified, and systematically ar-
ranged school types and curricula. But desiring prestige and lack-
ing the older tradition of method, the teacher was stimulated to
think about suggestive ways of teaching. The programs had to be
adjusted to the new as well as the old demands, and some recon-
ciliation, or at least a tolerable truce, had to be found between the
older humanities and the new scientific and vocational interests.
~ Besides these more extraneous factors, a third and more intrinsic
condition had to be fulfilled before the modern conception of educa-
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tion could make felt its impact on the public school system. “The
“new- method ”—as the nineteenth century phrased it—needed a
psychological understanding of the child and his learning far above
the merely intuitional capacities of the ordinary teacher.

- As Herbart had anticipated, much improvement came through
the use of mathematics, the exact sciences, and medicine. These
scieneces were applied to education by such men as Fechner and
Wundt in Germany, Binet and Janet in France, William James,
Stanley Hall, C. H. Judd, and Edward Lee Thorndike in America,
Pavlov in Russia, and the psychoanalytical schools of Freud and
Adler in Austria. {The knowledge thus gained was far from perfect;
on the contrary, much pseudo-wisdom was willingly accepted if it
presented itself as the result of “exact” methods of research.
“Exactness” became the fetish of the new generation, as much as
“intuition” had been the fetish of former gencrations. Certainly
Dewey was correct when in The School and Society he asserted:

We cannot admit too fully or too freely the limits of our knowl-
edge and the depths of our ignorance in thesc matters. No onc has
8 complete hold scientifically upon the chief psychological facts of
any one year of child life.!

A similar critical remark appears also in Erperience and Nature:

Too often, indeed, the professed empiricist only substitutes a
dialectical development of some notion about experience for an
analysis of experience as it is humanly lived. . . . Not safely can
an “ism” be made out of experience. For any interpretation of cx-
perience must perforce simplify; simplifications tend in a particular
direction; and the direction may be set by custom which one as-
sumes to be natural simply because it is traditionally congenial. . . .
Because intellectual crimes have been committed in the name of
the subconscious is no reason for rcfusing to admit that what is not
explicitly present makes up a vastly greater part of experience than
does the conscious field to which thinkers have so devoted them-
selves.?

Yohn Dewey, The School and Society, p. 80. The University of Chicago Press,
1915.
$John Dewey, Experience and Nature, pp. 4 f. Open Court Publishing Company,
Chicago, 1925,
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Yet in spite of all criticism that may be leveled against a young
science still in search of its own methodology, one result has been
achieved—a refined understanding for the psychological problems
of the child.

» Fourth and finally, the “new education” needed not only psy-
chology but also a philosophy which could interpret the differ-
ent trends in modern life and relate them to the problems of
education.

v+ Such philosophies appeared in all great countries, some with a
more idealistic tenor and others with a more realistic tenor, but,
gencrally speaking, with a prevailing tendency toward an em-
piricist and antisystematic attitude. Life as such, in its ever-
changing aspects—not systems and abstractions—became the
center of interest. In America it was the so-called school of “prag-
matism” which expressed the new spirit most impressively. Prag-
matism has often been called *“the first original American philos-
ophy” and “the typical American philosophy.” But trends of
thought similar to the pragmatic had existed since the days of the
Greek Sophists and had been revived in modern form (under differ-
ent names) in all the more advanced countries since the eighteenth
century. Nor can pragmatism be so narrowly identified with
Americanism, as has sometimes been done. This country had a
Jonathan Edwards, an Emerson, and a Josiah Royce. These men
were idealists, and their thought is just as germane to the American
mind and tradition as is Dewey’s pragmatism. Which is more
“American,” a deeply religious and idealistic attitude or a prag-
matic attitude? This question is not so casy to answer. ) For one
thing, idealism and pragmatism have not infrequently been com-
bined, as, for example, by Franklin and by Jefferson.

v

+ The foremost representatives of American pragmatism are
William James and John Dewey. As the latter is the younger and
has certainly had more influence on modern education in this and
in other countries than any other modern American thinker, let us
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briefly describe the essence of his educational program.! We can
do it briefly because most of Dewey’s ideas are not wholly new to
those who are already acquainted with the great educational think-
ers of the eighteenth and nineteenth centuries.

+ According to Dewey, education is—to modify an august phrase of
Lincoln’s—a process performed “of the people, by the people, for
the people.” Tt is a social process, and it cannot be separated from
the total character and tasks of society. In the school, therefore,
should be concentrated all those activities which help and teach the
child to share in the process and the fostering of civilization.

“As a special form of environment, the school has been entrusted
by society with the function of assimilating the worthy features of
the community, of eliminating the unworthy, and of balancing the
often diverse and contradictory social tendencies characteristic of
modern civilization. The more the child feels that the school is an
institution in which he can grow and work in connection with
natural tasks such as life requires, the happier and the more
productive he will be.

Moral discipline ought to be a part and an outcome of school life,
not something procecding from the teacher. When the school has
become a microcosm of society, then the child will ind himself in
concrete social situations which will motivate him more effectively
than mere verbal abstractions or extrancous discipline will. So
education “is a process of living and not a preparation for future
living.””?

Such a school, with the teacher as the comrade and adviser rather
than the superior, requires a much finer understanding of the child’s

!We refer particularly to the following writings of Dewey on education: My
Pedagogic Creed, 1897; The School and Society, 1899; How We Think, 1910 (rev. ed.
1938); Interest and Effort in Education, 1918; Schools of Tomorrow, 1915; Democracy
and Education, 19168; Human Nature and Conduct, 1922; Experience and Nature,
1925; The Quest for Certainty; A Study of the Relation of Knowledge and Action, 1929;
Art as Experience, 1934; Ezperience and Education, 1938,

A complete bibliography of Dewey’s writings is given in The Philosophy of John
Dewey, edited by Paul Arthur Schilpp (Library of Living Philosophers, Vol. I),
pp. 611-676. Northwestern University, Evanston, Ill., 1939,

3John Dewey: My Pedagogic Creed (published with The Demands of Sociology
wpon Pedagogy, by Albion W. Small). A. Flanagan Company, Chicago, 1010.
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life and of individual differences than the old formal and discipli-
nary training. Here is the specific function of psychology which,
besides sociology, represents (according to Dewey) the most im-
portant subsidiary scicnce for the educator. *'The school must learn
to understand better and better how to combine guidance and
motivation of the child with an appeal to his natural impulses.
Only so can it make intrinsic out of extrancous goals, and voluntary
out of imposed goals.- Thus for Dewey, as well as for Herbart, the
problem of interest becomes central. Also, with respect to their
theory of the steps of thinking, the two men are in considerable
agreement.!

But there are two differences—not in essence, but in degree—
between Herbart and Dewey. YHerbart conceptrates primarily on
the intellectual side of interest, as is natural in view of his rational-
ist psychology and the type of schools and pupils he had primarily
in mind. “Dewey, on the other hand, wants interest and activity to
be more closely related to all the diverse features of community
life, manual, intellectual, emotional, and social. The other differ-
ence is that for Herbart education is to be directed toward a clearly
definable goal—a mature and fully developed character. The
standards as to what a character is are to be derived not from a
process of continual experimentation, of trial and error, but from
the acknowledgment of values which are ultimately metaphysical
in character. For Dewey, the naturalist, such a conception of edu-
cation would involve the denial of onc of the most important fac-
tors in life—namely, ‘‘change”—and the imposition of “super-
natural” and “fixed” aims on the constantly developing process of
education. “ Education “must be conceived as a continuing recon-
struction of experience’’; ““the process and the goal of education are
one and the same thing.””? Or, to use the well-known formulations
found in the chapter on ““Education as Growth™ in Democracy and
Education:

Compare Herbart’s four steps and Dewey’s five distinct steps in the process of
thinking as explained in Dewey's How We Think, pp. 107 f. D. C. Heath and Com-
pany, Boston, 1838,

My Pedagogic Creed, p. 18.
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(1) The educational process has no end beyond itself; it is its
own end; and (2) the educational process is one of continual re-
organizing, reconstructing, transforming. . . . Since in reality there
is nothing to which growth is relative save more growth, there is
nothing to which education is subordinate save more education.!

From this it follows that:

. . . to set up any end outside of education, as furnishing its goal
and standard, is to deprive the educational process of much of its
meaning, and tends to make us rely upon false and exticrnal
stimuli in dealing with the child.?

Through placing the dynamic and social character of education
in the foreground of the discussion, Dewey has helped decidedly to
pull American educational thought out of the petty concepts of
pedagogy, so far prevailing among teachers, and still prevalent
among large groups of American citizens. For providing this im-
petus no expression of gratitude extended to Dcewey can be ex-
aggerated. Through placing the ideas of action and interest in the
center of his educational philosophy, Dewey has decisively chal-
lenged the handling of method and subject matter in American
schools.3” The teacher is no longer compelled to determine the pro-
cedure of his lesson at home and then to convey it to the child ac-
cording to schedule. Rather, method is to be understood as a way
of ordering the total development of the child’s powers and inter-
est. “Help him to express himself constructively in relation to the
tasks accruing to him from his sharing in the life of the school and
the human community at large; help him to control his action for
the purpose of greater effectiveness; discover his interests and re-
gard them as signposts indicating his future development; use ex-
aminations not for checking on externally acquired knowledge but
for testing his fitness for social life—then you have the right
method.

From John Dewey, Democracy and Education, pp. 59 and 60. By permission of
The Macmillan Company, publishers, New York, 1920.

3My Pedagogic Creed, p. 18.

in this connection see also the numerous works of William Heard Kilpatrick,
especially his Foundations of Method. The Macmillan Company, New York, 1625.
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With the role of the teacher realized in this way, subject matter
loses its exclusiveness. ‘‘The unconscious unity and the back-
ground of all his efforts and of all his attainments”! lies in the
child’s sharing in the wholeness of social life, and social life is not
cut into ready-made pieces of knowledge. Hence the old depart-
mentalization of the curriculum and the systematic succession of
studies has to give way to an elastic program of activities. This
program follows the child’s realization of his role in the human
community and his capacity to profit from the ““funded capital of
civilization,” and it produces in him ever-new and more effective
“attitudes towards, and new interests in, experience.”

+This shifting of the accent of education from the acquisition of
subject matter, as prevailing in the ordinary school, toward the
interests and activities of the pupil has evoked violent controversy
between conservative and progressive teachers. Whatever the
answer may be, this controversy has caused an extremely fruitful
stirring up of the routine which is the constant menace of every
institution. On the other hand, some of Dewey’s admirers have not
always been able to combine the quality of freedom demanded by
Dewey with the qualities of discipline and thorough knowledge
demanded by modern civilization.

TeE RELATION OF DEWEY’s EpUCATIONAL PROGRAM TO
His PuaiLosopHIcAL PROGRAM

We may question whether the educational ideas of Dewey are
the result of mecre practical observation and experimentation—for
which he had opportunity as director of the School of Education at
the University of Chicago from 1894 to 1904—or are part of a gen-
eral system of thought. In Dewey’s case the latter is true, as in the
case of most great educators. Hence only an analysis of his total
philosophy will allow us to arrive at a more penctrating understand-
ing of his educational thought. For this purpose—as we shall prove
later on—it is necessary to divide Dewey’s development as an in-

My Pedagogic Creed, p. 10.
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dependent thinker into two phases. The first phase covers the
years from about 1894 to 1930. In this period Dewey developed
his pragmatic system without compromise and exercised his great-
est influence. The second phase, after 1930, is characterized by a
certain eclecticism.

. Let us deal first with the period from 1894 to 1930. Dewey him-
self avoids as far as possible any fixation of his philosophy to a
particular ism. His interpreters have added to the well-known
label of “pragmatism”™ the term ‘“‘cxperimentalism,” “instrument-
alism,” “operationalism,” or “functionalism,” all of which names
indicate an emphasis on the dynamic, performing, and ever-chang-
ing character of life.- One could also call Dewey’s philosophy a
“sociological” one, in that it attempts to explain human develop-
ment as the result of the natural co-operation of men in society,
with exclusion of any resort to metaphysical conceptions. Such
conceptions are, from Dewey’s point of view, nothing but the re-
sults of escape from reality, or products of a leisure class which per-
mits itself to indulge in contemplation, leaving to others the plow-
ing of the field and the hewing of the stones. Though Dewey makes
little mention of Karl Marx in his main books, there is no doubt but
that the latter’s conception of culture as being the superstructure of
economic life, and Auguste Comte’s doctrine of positivism, have
molded his thought. But it is probably Darwin who, most of all
thinkers, influenced Dewey’s interpretation of civilization. . One
could explain this interpretation as a transfer of the ideas of bio-
logical evolution, selection, and struggle for survival into the total
life of man, in so far as he is not only an animal but also a thinking,
creating, and reverential creature.!

To exemplify this attitude with reference to education, we can
turn to the first pages of Dewey’s Democracy and Education. There
the cause of, and reason for, education are explained primarily in
bio-sociological terms.

1See Dewey's The Influence of Darwin on Philosophy, and Other Essays in Con-
temporary Thought, Chapters V and VII. Henry Holt and Company, New York,
1810.
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It is the very nature of life to strive to continue in being. Since
this continuance can be secured only by constant renewals, life is
a self-renewing process. “What nutrition and reproduction are to
the physiological life, education is to the social life.!

Ultimately education serves the human tendency to achieve
satisfaction and happiness, and to avoid the disagrecable. Need-
less to say, these scntiments are not exclusively related to merely
materialistic forms of plcasure; the most sublime mental and emo-
tional acts are also involved. Thinking itself is—according to
Dewey—a function through which man tends to free himself from
feelings of tension through finding the means of changing the un-
pleasantness of a given unsolved situation. It is a by-product of
action.?

Thus the motivation and standards of our actions, both low and
lofty, lie in our desire to find ways for mastering and improving our
environment. And the only way to do so is to utilize and control
our manifold impressions so that they may ever lead to more effec-
tive experiences, even if the road goes through trial, error, and
sacrifice. Human life is best described as an experimental process,
and the best method of living is the empirical method. This method
is only possible, and at the same time most necessary, in social co-
operation. Society is the soil in which human nature develops.
(‘onsequently,

.« the final issue of empirical method is whether the guide and
standard of belicfs and conduct lies within or without the sharable
situations of life.

It is, according to Dewey, the sin of all professedly nonempirical
philosophies:

. .. that in casting aspersions upon the events and objects of ex-
perience, they deny the power of common life to develop its own

From Democracy and Education, p. 11. By permission of The Macmillan Com-
pany, publishers, New York, 1916.

*See Dewey's How We Think (D. C. Heath and Company, Boston, 18338); Ths
Quest for Certainty (Minton, Balch and Company, New York, 1929); and Logic
(Henry Holt and Company, New York, 1938)



regulative methods and to furnish from within its adequate goals,
ideals, and criteria.!

* Taking this emphasis on the life-inherent character of experience,
thought, and values into account, onc might, in addition to many
other catchwords, label Dewey’s philosophy a philosophy of “‘im-
manence.” - Ideals as well as principles are no longer transcendent
powers, but they are “methods” for & better regulation of life, and
“growth itself is the moral end.”?

One of the many evils—so Dewey says—which arise from the
transcendentalist and religious emphasis on metaphysical idecals
and principles is the tendency toward absolutizing things which are
essentially life-inherent and relative. “This absolutist tendency
has made “eternal” and “sacred” commandments out of changing
human experiences, and taboos out of perfectly natural phenomena.
It has built fixed and static memorials for admiration and emula-
tion instead of freeing man’s inventiveness and vitality for ever-
new enterprise. Innumerable prejudices, false orthodoxics, perse-
cutions, and retardations of progress have been engendered in
this way.?

. To foster experimentation nothing, according to Dewey, is so
fitted as “‘experimental logic.” , In carlier times it liberated the
spirit from the weights that tradition had tied to its wings, and it
will do so also in the future, particularly if applied to human
progress.

The experimental logic when carried into morals makes every
quality that is judged to be good according as it contributes to
amelioration of existing ills. And in so doing, it enforces the moral
meaning of natural science. When all is said and done in criticism
of present social deficiencies, one may well wonder whether the root
difficulty does not lie in the separation of natural and moral

1Ezperience and Nature, p. 38. Open Court Publishing Company, Chicago, 1025.

#See Dewey’s Reconstruction in Philosophy, p. 177 and Chap. V. Henry Holt and
Company, New York, 1020. See also Ezperience and Nature, pp. 396 and 425,

Discussions of and allusions to this problem are to be found in almost all of
Dewey’s writings.

324



scicnce. When physics, chemistry, biology, medicine, contribute
to the detection of concrete human woes and to the development
of plans for remedying them and relieving the human estate, they
become moral; they become part of the apparatus of moral inquiry
or science. The latter then loses its peculiar flavor of the didactic
and pedantic; its ultra-moralistic and hortatory tone. It loses its
thinness and shrillness as well as its vagueness. It gains agencies
that are efficacious. But the gain is not defined to the side of moral
science. Natural science loses its divorce from humanity; it be-
comes itself humanistic in quality. It is something to be pursued
not in a technical and specialized way for what is called truth for
its own sake, but with the sense of its social hearing, its intellectual
indispensableness. It is techniecal only in the sense that it provides
the technique of social and moral engineering.!

Under these aspects of immanence and cxperimentalism philos-
ophy also will change its character. It can no longer claim to lead
the procession of the sciences; it is now in the midst of them. It has
“no pre-cminent status; it is a recipient, not a donor.”’? It becomes
a social function beside many others;® its main purpose being pri-
marily “criticism.”

These remarks are preparatory to presenting a conception of
philosophy ; namely, that philosophy is inherently criticism, having
its distinetive position among various modes of criticism in its
generality; a criticism of criticisms, as it were.*

An this capacity philosophy will achieve more than if it continues to
cling to its old pew right beside theology. 1t will break down the
division of men into hostile camps and help create a new “empirical
liberalism.”®

'Reconstruction in Philosophy, pp. 172 f. Henry Holt and Company, New York,
1920,

3Ezperience and Nature, p. 410,

3Reconstruction in Philosophy, Chap. L

SEzperience and Nature, p. 398.

SReconsiruction in Philosophy, p. 101.
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CRITIQUE OF DEWEY's GENERAL PHILOSOPHY

In the previous sections we have attempted to give an account of
the dominating ideas in Dewey’s educational and gencral philos-
ophy.*It now behooves us to enter upon a critical evaluation. In
making this attempt, let us proceed in a reverse order to that of our
previous scheme: begin with Dewey’s general philosophy and then
pass over to his educational thought.

¥ Dewey is one of the most astute, if not the most astute, among
the modern philosophers who try to explain the quality and pur-
pose of human life from an immanent and sociological point of
view. " His work offers one of the most helpful means of under-
standing the functioning of the human mind within a society of
men who want to communicate with one another and to preserve
themselves.- Dewey’s work encourages an experimental and scien-
tific attitude; it prevents us from fixing our minds on things and
ideas only because we happen to find them in the storchouse of
tradition; it shows what men can achieve if they rely on their
reason and courage instead of clinging to their prejudice; it teaches
tolerance and respect for man without unduly deifying him—in
short, it is a great corrcctive of false ideologies as well as a guide
toward active, manly virtue.

_On the other hand, Dewey’s philosophy provides no exception to
the rule that every human expression of truth is at the same time a
limitation of it: In order to understand where the shortcomings of
Dewey’s philosophy lie, one must know that a thinker molds his
ideas not only as an advocate of new opinions but also as an oppo-
nent of old opinions. *The positive and the negative side in his mind
are intimately related to each other, more than he himself might
care to admit.! -We cannot appreciate Plato without the back-

Dewey himself is well aware of this fact. He even transplants the conflict, here
alluded to, into his own personality as one the development of which ‘*has been con-
trolled largely by a struggle between a native inclination toward the schematic and
formally logical, and those incidents of personal experience that compelled me to
take account of actual material.” See Dewey’s *‘From Absolutism to Kxperi-
mentalism,” in Contemporary American Philosophy, edited by G. P. Adams and
W. P. Montague, Vol. I, pp. 16-17. The Macmillan Company, New York, 1930.
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ground of the sophists and the decaying Athenian republic, or
Saint Augustine without the disintegration of the Roman Empire
which for the people of his time and culture was equivalent to the
world.

- So also the historical position and significance of Dewey can be
fully understood only if we trace the forces in his life and country
against which he speaks.

+ The most momentous of these forces is his early philosophical
training. American philosophy then was mainly administered by
theologians and was caught in the traps of Seotch intuitionalism,
which was a serious obstacle to scientific inquiry. .In comparison
with this traditionalism, the dynamic character of Hegel’s philos-
ophy, with which Dewey became acquainted at Johns Hopkins
University, “‘operated as an immense release, a liberation.” But
that happened about forty years after the star of Hegel had gone
down in his native country, in consequence of the rise of empiricism
and Nco-Kantianism. "And it happened forty years before the be-
ginning of the modern European Hegel renaissance, which inter-
prets the essence of Hegel’s philosophy in the light of modern
historical and scientific experience.?

+ Furthermore, the decades around 1900 excelled in a sort of semi-
idealism and religious lip service. * Certainly Dewey’s youth co-
incided with a period when external prosperity concurred strangely
with an utterly false phase in philosophy and religion.

» Thus Dewcey acquired a profound suspicion of everything that
smacked of metaphysics, transcendentalism, and dialectics.+ He
deemed it futile to deal with the infinite, the absolute, and the
cternal, about which we know so little, and to distort at the same
time the finite and the concrete, within which we could do so much

1John Dewey, ‘‘From Absolutism to Experimentalism,” in Contemporary Amer-
ican Philosophy, Vol. 11, p. 19.

2A striking example of Hegelian formalism applied to education is Karl Rosen-
kranz's Die Padagngtk als System, published in 1848, It was translated into English
in the years 187¢2-1874 under the title Pedagogics as a System (later editions under
the title: The Philosophy of Education) and exercised a great influence in America,

although the Herbartians in Germany had launched their attacks against Rosen-
kranz's antiquated ideas many years hefore 1872.
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if only we dared contemplate our immediate responsibilities. vLet
us create conditions—so he taught—that help the good to thrive in
more and more people; let us stop the avalanche of phrases with
deeds both practical and constructive.

v But is it really, as Dewey asserts so often,! the belief in the
transcendent as such which has hindered men from constructive
acting? That the history of churches is filled with superstition, sin,
and failure no honest historian can deny. vBut does this result from
their transcendentalism or from the deficiency inherent in human
society and institutions? “Phe religious would say that Dewey’s
criticism begins at the wrong end of the stick: he debases the deeper
' beliefs which have inspired man, and glorifies sociely which, with-
out the continual awareness of persistent values, would be a still
greater mass of greed and error than it is anyhow. Do not all great
religions combine the spiritual element with commandments di-
rected toward action® For Plato and Aristotle the contemplative
attitude is the highest accomplishment of the human mind. vBut is
their ethics not based on a concept of virtue (areté)? which would
not allow them to acknowledge as worthy that contemplation
which is nothing but “escape from reality?” Docs not the whole
concept of “‘escape from reality” sometimes mistake the most
arduous achievements of prophets, artists, and thinkers for idleness
and daydreaming, because those who use this concept of “escape”
are themselves incapable of appreciating great spiritual values?
What will happen to civilization if it becomes gradually convinced
that it has no mooring in a deeper dimension and no relation to any-
thing by which it may judge itself?

«~But there is in all “absolutists”—so the instrumentalists would
reply—the tendency to cause life to stagnate by dint of their rigid
and “fixed” ideals, Yet does not a real idcal always point beyond
all possibilities of definite realization?

. The deepest reason for all idealistic and dialectical systems of

1See Dewey’s Reconstruction tn Philosophy, Democracy and Education, and Ez-

perience and Nature, passim.
33ee the sections on Plato and Aristotle, pp. 1-48.
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thought is the very acknowledgment of an infinite movement in
all things existing; not, as Dewcy says, a tendency to split the
wholeness of reality into two incompatible realms of spirit and
matter, perfection and sin, order and confusion.. And did not
Emerson, the “transcendentalist,” use the concept of the Absolute
as a lever for raising complacency, dogmatism, and institutionalism
from the souls of men? Dewey himself praises Emerson, the tran-
scendentalist and reverenl admirer of the Absolute, as the philos-
opher of democracy and as:

. . . the one citizen of the New World fit to have his name
uttered in the same breath with that of Plato.}

There is a passage in Reconstruction in Philosophy which shows
Dewey’s disinclination for any kind of a priori reasoning.

. When Kant taught that some conceptions, and these the im-
portant ones, are a priori, that they do not arise in experience and
cannot he verified and tested in cexperience, that without such
ready-made injections into experience the latter is anarchie and
chaotie, he fostered the spirit of absolutism, even though tech-
nically he denied the possibility of absolutes.?

We shall not discuss here to what extent Dewey’s interpretation
of Kant is correct. Those who know Kant would say that it is both
incorrect and sclf-contradictory. e wish only to remark that
conceptions a priori are not an invention of Kant’s but are to be
found in French and English philosophy before him. -“Idealism” in
philosophy, generally speaking, is not a German monopoly, as the
inexpericnced reader of Dewey’s carly works might be led to think.
Germany has been, particularly since the middle of the nineteenth
century, the playground of the most diverse schools of thought:
materialism, skepticism, pessimism, nihilism, monism, Marxism,
Thomism, solidarism, vitalism, phenomenology, existential philos-
ophy, and so on.

John Dewey, ‘‘Emerson—The Philosopher of Democracy,” in Iniernational
Journal of Ethics for July, 1903, p. 418,

2John Dewey, Reconstruction in Philosophy, p. 99. Henry Holt and Company,
New York, 1920.
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¥Xant himself, in any history of philosophy, is primarily described
as a “critical ” thinker, and in popular Catholic pamphleteering he
is often called “the philosopher of nihilism” for his refutation of the
rational demonstrations of God.v Even the liberals among his con-
temporaries called him, after publication of the Critigue of Pure
Reason, the “great destroyer” (der alles Zermalmende). .Does all
this smack of fixity and dogmatism and absolutism? v Dewey could
have remembered, in his criticism of Kani’s philosophy, that Kant
is the author not only of the three Critiques but also of The Eternal
Peace.~In the latter he sets forth three principles from the realiza-
tion of which our age of science and pragmalism appears to be still
as far away as the age of Kant was. These principles are: that the
civil constitution of every state shall be republican, that inter-
national rights ought to be guarantieed by a federation of free
states, and that right between nations ought to be limited to the
conditions of universal hospitality.” Kant wrote also a treatise on
Religion within the Bound of Pure Reason which brought him a
reprimand on the part of his government, that is, of exactly the
same bureaucrats and abhsolutists whom Dewey supposes to have
been Kant’s disciples.! ¥The polentates in Germany and all over the
world are generally not deeply influenced by such abstract and
difficult treatises as the ““Transcendental Analytic” in the C'ritique
of Pure Reason. -What influences and always has influenced the
enemies of peace and progress is much more matcrialism, greed,
and cynicism than any a priori metaphysics.

What would be Dewey’s reply to the reproach that it is the very
philosophy of pragmatism, with its glorification of growth and ef-
fect, which has helped to bring modern civilization so close to ruin?
What would he say if somebody were to assert that this philesophy
has argued away idcals, principles, and faith and explained them as
merely the “experimental methods™ of socicty? O¥ if one were to
allege that the persistent denial of spiritual values has created a
vacuum into which could creep reckless nationalism and a host of

1In this connection see also Dewey’s German Philosophy and Politics. Henry Holt
and Company, New York, 1915.
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false naturalistic concepts? Or if one were to accuse pragmatism of
its glorification of the sciences, because many scientists entered the
laboratories of tyrants without so much as a bad conscience, and
thus indirectly assisted in the killing of more peaceful and innocent

/p’éople than ever the Inquisition was capable of killing? Cannot
the pragmatic concepts of “efficiency,” “adjustment,” and “ex-
perimentalism” he used as well for evil purposes as for good ones,
the moment permancnt ethical criteria are denied?

. vDewcy and his adherents would reject such accusations violently,
and would explain them as a sign of a stupid and perhaps malicious
identification of the faults of mankind with the philosophy of prag-
matism, which wishes to explain the methods of progress and not
the methods of destruction. vIn this rejection the pragmatists
would be perfeetly correet; but they would suffer no more injustice
than did the advocates of serious philosophical transcendentalism
when placed in the neighborhood of reaction, superstition, and
despotism.

All writers who attack one particular system of thought as the
cause of the evils of the world isolate a single factor from the whole
of reality. History is a continuous confluence of many streams—
political, economic, institutional, intellectual, and spiritual. Un-
less one sces individual things and forces as working within a
system of co-ordinates, he will always be wrong. Jnd it can be said
in all justice that the so-called cxact sciences, as well as the prag-
matic and experimental philosophies, have still to prove whether
they can ercate as many prophets and productive revolutionaries
as did the religious and idealist movements; whether they can give
as much courage to the brave and as much comfort to the weak;
and whether they will be able to lead us, at least from time to time,
up to the heights where man can converse with eternity.

v It may almost seem as if we now contradicted ourselves and re-
tracted what we have already said about the merits of the prag-
matic attitude, but this is not the fact. To repeat, we cannot go too
deeply into the analysis of reality as it appears to us concretely,
actually, and in all its change and disillusioning cruelty. Nor can

381



we do better than rely on experiences for better experiences. But
it is difficult to understand why faith in a logos within and behind
the transient impressions of life should impede us from ever-new
activity and from judging human actions and ideas according to
the benefit they bring to mankind Through the narrowness of his
. instrumentalism, Dewey prevents many of his own ideas from
maturing into their own productive consequences. He shows ex-
citing problems and sets up challenging demands, but often he only
removes the barriers which block our ways without going the whole
distance. The future will be indebted to him for throwing up new
questions as to the relationship between science and cthics, world
immanence and faith, the individual and society, and theory and
application. But with respect to all these questions he remains
ambiguous.
At one place in his writings Dewey says that radical idealism,
which explains our environment merely as a product of ideas, can
never be really lived. He is right. But the samc can he asserted
with respect to merely functionalist or instrumentalist prag-
matism. -It, too, cannot be really lived, because sooner or later man
wishes to know for what ends he uses his instruments. This state-
ment can, strangely enough, be verified with respect to Dewey
himself.

Even in his early works, particularly in Democracy and Educa-
Zion, we discover a strange contradiction beltween Dewey’s instru-
mentalism and his ethical viewpoints. It is as if Dewey the moral
philosopher were afraid of the disapproving eyes of Dewey the
instrumentalist. But a definite change occurs around 1930.
Dewey then modifies his standpoint about “ends™ and “ideals.” It
18 difficult to decide whether he does so because of the menacing
breakdown of democracy on the European continent or in a state
of defense against his one-sided American disciples or in conse-
quence of personal experiences. ‘In any case, he no longer takes
democracy “for granted” or describes it as the society based on the
idea of experimenting with everything and anything and believing
in values only in so far as they serve as “functions” and “methods.”
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+It has become clear to Dewey that democracy, understood in this
merely pragmatic sense, may degenerate into a political organiza-
tion which has much activity but no directions, and little room for
the ideas of fellowship, dignity, and human brotherhood as princi-
ples of human progress.! In this second period of his thought,
Dewey’s whole conception of values reccived a character of
definiteness which lifts it out of the realm of mere experi-
mentation into a sphere of persistent validity. How otherwise
could we understand such terms as “moral foundation” and “law
of life,” the elevation of *“friendship, beauty, and knowledge” as
the indispensable conditions of civilization, “the identification of
the divine with ideal ends,” and sentences such as the following?

~ Whether one gives the name of *“God” to this union, operative in
thought and action, is a matter for individual decision. But the
function of such a working union of the ideal and actual seems to
me to be identical with the force that has in fact been attached
to the conception of God in all the religions that have a spiritual
content; and a clear idea of that function scems to me urgently
needed at the present time.?

oot

The reality of ideal ends and values in their authority over us is
an undoubted fact. The validity of justice, affection, and that
intcllectual correspondence of our ideas with reajities that we call
truth, is so assured in its hold upon humanity that it is unnecessary
for the religious attitude to encumber itself with the apparatus of
dogma and doctrine.?

. With these ideas accepted, the merely instrumentalist or experi-
mentalist conception of values is clearly abandoned. “We have an
intrinsic moral teleology; we arc allowed to attach *faith” to
“ideal ends” which are not “shadowy and wavering”; and, finally,
we have a universe described in the following terms:

The community of causes and consequences in which we, to-
gether with those not born, are enmeshed is the widest and deepest

1See **Education and Social Change,” in Social Frontier for May, 1817.

From Dewey's 4 Common Faith, pp. 47 and 52. Yale University Press, New
Haven, Conn., 1934,

3Itnd., p. 44.
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symbol of the mysterious totality of being the imagination calls the
universe. It is the embodiment for sense and thought of that en-
compassing scope of exislence the intellect cannot grasp. dt is the
matrix within which our ideal aspirations are born and bred. It is
the source of the values that the moral imagination projects as
directive criteria and as shaping purposes.!

v'Furthermore, we have Dewey's expressed opposition to agnos-
tics, “aggressive atheism,””? and ‘“‘agnosticism’;® we even have
Dewey’s opinion that “the transfer of idealizing imagination,
thought, and emotion to natural human relations would not signify
the destruction of churches that now exist.”!

« All these ideas force on the believer the quest for an cxplanation
of their genesis. - But this is cxactly the boundary before which
Dewey would like the philosophical mind to stop, and it will not.
It insists that even empiricism should examine its own meta-
physical assumptions.

* Certain ideas expressed by Dewey in his later writings, and even
in his earlier ones—as, his ideas of growth and experience—arc
either self-contradictory or incomplete or else they involve the
acknowledgment of something like a logos or kosmos, without which
growth would lead to chaos and all expericnces would be nothing
but atomistic impressions. The mere fact that we cannot define the
idea of logos, as we do with an object in a laboratory, is no sufficient
reason for denying it.

14 Common Faith, pp. 87 and 85. These sentences show » combination of natural
and moral teleology which, if more thoroughly analyzed, would reach deeply into
metaphysical and ontological problems. A certain sympathy for Aristotelian tele-
ology shows already in Dewey’s earlier writings. See the following sentences in
Ezperience and Nature: **'The modern mind has formally abjured belief in natural
teleology because it found Greek and medieval teleology juvenile and superstitious.
Yet facts have a way of compelling recognition of themselves. There is little scien-
tific writing which does not introduce at some point or other the idea of tendency.
The idea of tendency unites in itself exclusion of prior design and inclusion of move-
ment in a particular direction, a direction that may be either furthered or counter-
acted or frustrated, but which is intrinsic.” (Experience and Nature, p. 8378. Open
Court Publishing Company, Chicago, 1925.)

24 Common Faith, p. 52.

3bid., p. 886.

AIbid., p. 82.
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VAs a matter of fact, if carried to its own inherent consequences,
Dewey’s pragmatism is much closer to the thought of Kant, Hegel,
Emerson, or Bergson than he and his followers would like to admit.

wTo Dewey, as to all great philosophers, later generations will un-
hesitatingly apply the verses of William Blake:
Five windows light the cavern’d Man:
through onc he breathes the air;
Through one hears musie of the spheres;
through one the Eternal Vine
Flourishes, that he may receive the
grapes; through one can look,
And sce small portions of the eternal
World that ever groweth;
Through one himsclf pass out what time
he please, but he will not:
For stolen joys are sweet, and bread
caten in secret pleasant.!

CriT1QUE or DrewEY’s EbvcatioNnal PruiLosorHy

This evidence of the abandonment of radical instrumentalism in
Dewcy's general philosophy must have its effect on our interpreta-
tion of his educational principles. Examined in the light of his
total system of thought, as it is now before us, Dewey’s philosophy
of education is no longer sufficiently characterized by his Pedagogic
Creed or his main educational work, Democracy and Education.
There the emphasis is on experience for its own sake, and education
is all one with an essentially undefined concept of growth.~ No
doubt the lack of direction and diseipline, characteristic of many of
the initial experiments in progressive education, is partly due to a
one-sided interpretation of these concepts on the part of Dewey’s
followers.” Had he from the beginning expressed himself so un-
ambiguously about the nccessity of regulative and persistent values
as he did after 1930, when the crisis of our modern society had be-
come apparent, then he would not have needed to remind his own
followers that they had misunderstood his philosophy.? Then also

From Europe: A Prophecy, published in 1794.
3Bec particularly Dewey’s Erperience and Education.
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much heated controversy and the break between the older and the
younger tradition in education could have been avoided; the line
from Franklin, Pestalozzi, and Froebel to Emerson, and from
Emerson to Francis Parker and Dewey himself, would have been
much more evident., Many modern Amcrican teachers would have
enriched their thought with the great ideas of the past, instead of
looking down on the past as a time of mere “traditionalism” with
lifeless cramming, fixed ideas, and outmoded methods. The critical
note in respect to all idealistic thought which prevailed in the
writings of Dewey’s first period made many of his followers un-
aware of his profound contact with two of the greatest idealists,
Plato and Hegel.

Dewey writes in his intellectual autobiography of the year 1930:

Nevertheless, I should never think of ignoring, much less deny-
ing, what an astute critic occasionally refers to as a novel discovery
—that acquaintance with Hegel has left a permanent deposit in my
thinking. The form, the schematism, of his system now scems to
me artificial to the last degree. But in the content of his ideas there
is often an extraordinary depth; in many of his analyses, taken out
of their mechanical dialectical setting, an extraordinary acutencss.
-Were it possible for me to be the devotee of any system, I still
should believe that there is greater richness and greater varicty of
insight in Hegel than in any other single systematic philosopher—
though when I say this I exclude Plato, who still provides my
favorite philosophical reading. . . * Nothing could be more helpful
to present philosophizing than a “Back to Plato” movement; but it
would have to be back to the dramatic, restless, co-operatively in-
quiring Plato of the Dialogues, trying one mode of attack after
another to see what it might yield; back to the Plato whose highest
flight of metaphysics always terminated with a social and practical
turn, and not to the artificial Plato constructed by unimaginative
commentators who treat him as the original university professor.!

From Dewey’s “ From Absolutism to Experimentalism,” in Contemporary Amer-

ican Philosophy, edited by G. P. Adams and W. P. Montague. By permission of
The Macmillan Company, publishers, New York, 1930,
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Concluding Remarks

After following the path of educational thought through more
than two thousand years, we may now ask where we stand, what
our present problems are, and what tasks we will have to face
in the future.

Wiere Do WE Stann?

There occur periods in the history of man when his cultural pro-
ductivity seems to be cxhausted. With much evidence to support
his view, a citizen of the Roman Empire in the time of Constantine
the Great could contend that the most diverse efforts had been
made to explain the character of human values and to instill them
into the souls of men. But what had been the fruit of all this?
Were there not still wars, even more destruction than ever? quar-
reling philosophers and theologians? tyrants and dictators? and a
host of orators and pedagogues who talked about the virtues of the
past, but had lost the confidence of youth and the faith in their
own calling?

In a sense, our own feelings about the present are not so far
away from those of the thinking men who lived at the end of the
Roman Empire.

However, have not the fifteen centuries which lie between us and
the collapse of Rome added an immense amount of wisdom and
knowledge to the cultural fund of humanity? The medieval church
developed the great systems of Christian philosophy; the human-
ists created new concepts of art and of the art of living; and the
great scientific revolution emerging from the Renaissance taught
the art of systematic observation and experimentation, thus bring-
ing about an immense modification of the relation of man to nature.
Instead of being its slave, seeing himself surrounded by magic
forces, has not man become the master of his physical environ-
ment? And has not the same trend away from authority toward a
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systematic understanding of man and his environment brought
about entirely new concepts of education?

Like the scientists of his time, who began to reveal the secrets of
the physical universe, John Amos Comenius attempted to find out
the inner laws in the nature of man and to change his upbringing
from a random procedure into a systematic process. After Comen-
ius there came men such as Locke, Rousseau, Pestalozzi, Froebel,
and Herbart, who partly in more intuitive fashion, partly in more
scientific fashion, laid the psychological or sociological basis for the
modern study of education. Finally, John Dewey's instrumen-
Aalism represents, at least in its earlier Darwinistic phase, the most
radical attempt at subordinating philosophy and education to the
rule of science. Dewey wished to eliminate all concepts which
could be suspected of being aprioristic and likely to disturb the
strictly inductive and functional method of the modern empirieist.

Parallel to the scientific revolution, with its impact on education,
has gone another development of at least equal significance for
modern civilization—the relation of education to the interests of
the state. We find the concept of education as a part of statecraft
most striking in the first great treatise on education—Plato's
Republic. In the Middle Ages education and secular government
abandoned their alliance for different reasons, political and re-
ligious. But later the early Protestants wanted the community to
assume responsibility for the schools, because they did not see any
other way of rendering Christian youth sufficiently literate to read
and interpret the Bible; and the absolutist princes wanted their
subjects to be educated so that they could understand the orders of
the government and contribute to the welfare of the country; and,
finally, democracy fostered a better education because without
public enlightenment such basic democratic concepts as co-
operation, freedom, and human dignity would he meaningless.

Yet all the blessings of modern culture and science, of democracy
and self-determination, have not been able to prevent one of the
most terrific crises in the history of mankind. A global war is rag-
ing, the social order is menaced by revolutions, minorities or colo-
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nial peoples are badly treated on every continent; and, except in
times of war, the curse of unemployment threatens most severely
the countries that are most advanced technically. To be sure, the
noble human power of reason became clouded with hatred and
superstition in earlier times also, and success won fame, even
though it was built on crime and the misery of fellow men. But
then standards and principles derived from a great cultural heritage
still stood as the voice of conscience behind all vice and error;
whereas now, in certain parts of this carth, force alone has been
proclaimed the guiding principle of man’s action.

In such a situation education has overwhelming responsibilities.
For civilization, in order to survive, nceds not only knowledge of
facts and methods; it necds also rational concepts about the prin-
ciples which govern, or ought to govern, society. It is education
which has to transmit this wisdom from one generation to the other
and to help youth take its place in the great workshop of history.
This is the reason why every great educational philosopher is inter-
ested not only in schoals, children, and methods of teaching but also
in broad philosophical and social problems. This is also the reason
why a free and wise society must expeet the educator to point
courageously at the faults from which it suffers, and to seek
remedies for them.

OvR PRESENT PROBLEMS

1. The Problem of Science

What are those elements in the contemporary crisis of which
cducation must become aware in order to understand its specific
obligations? The answer is that exactly the two modern develop-
ments at which we have pointed—namely, the scientific revolution
and the alliance between the state and education—have not yet
been fully harmonized with other conditions essential for a full and
healthy civilization.

When Comcnius welcomed Francis Bacon’s philosophy as &
scientific instrument for the education of mankind, he conceived of
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science as being part of a fundamentally religious view of the uni-
verse, not as an isolated and autonomous mental pursuit. For
Comenius, God and the scientist were not yet in conflict; rather,
the scientist was supposed to reveal the wonders of God more cf-
fectively than the scholars before him had. So thought Bacon him-
self, as well as Galileo, and after them Newton and many other
great explorers of nature. But in the course of time the ideal of
scientific exactness and the traditional concepts of religion and
philosophy contradicted one another; the experimental method and
the philosophical trend toward synthesis became difficult to recon-
cile; furthermore, progressive social forces, mostly united with
scientific thinking, often met their most powerful obstacle in a
coalition of theologians and political reactionaries. Thus the
scientists became alienated from the spiritual tradition of the
western nations just when our civilization became increasingly de-
pendent on scientific research and technology. The result is a split
mentality in modern man because of a split concept of life and the
universe.

Another result is a program of teaching in which the different
parts of subject matter are no longer related to a common cultural
denominator. As a conscquence of this lack of an embracing cri-
terion of what constitutes a true civilization, many scholars and
educators have lost the sense of what is significant and what is nol.
They lead their students to more and more knowledge and less and
less wisdom. The embarrassment does not decrease, but rather in-
creases, on the higher levels of education. The modern university
is no longer a universitas litterarum, but an aggregate of depart-
ments which more often misunderstand than understand one an-
other, or actually ignore one another without any attempt at
understanding.

The defect cannot be rectified simply by organiz.ation, or by
meetings of teachers and professors. Nor is it any use to blame the
scientist for his refusal to indulge in philosophical gencralities,
since his empirical method requires the utmost degree of self-
restriction. It would show a similar lack of judgment if one blamed
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the representatives of the humanities for their trend toward
specialization and rigid analysis of social trends, and their tendency
to avail themselves of scientific methods. To undo the right of free
reasoning and to cast aspersions on research because it may destroy
cherished illusions can only result in new romanticism and final
disillusion.

There remains, nevertheless, the fact that no civilization can
survive without a deeper and unmiting definition of truths and
values. Coleridge rightly says that “Common sense is intolerable
which is not based on metaphysics.” Only the mediocre person is
satisfied with a mass of incoherent and isolated knowledge; the
educated person wants knowledge not for quantitative reasons, but
in order to understand himsclf, his society, the role he plays in it,
and his relation to the universe.

How can we provide men with such a life of coherence? For this
purpose we need creative thinkers who, conscious of all their limita-
tions, nevertheless dare to produce the unity of thought which their
fellow men need for their orientation. Insistence on exactness is a
praiseworthy attitude; but if the specialists accuse of lack of exact-
ness everybody who ventures to bring order and direction into the
multiplicity of knowledge, they forget that they advocate narrow-
ness, not exactness in its deeper sense. For true exactness requires
intcrconnection as much as it requires specification. And all our
knowledge and thinking being tentative, the comprehensive thinker
has the same right as the scientist to fall short of the ultimate ideal
of truth.

Only if modern thought dares connect the world of facts with
ordering principles and ideas can we read without blushing
Dostoevski’s words in The DBrothers Karamazov about modern
scholars:

But they have only analyzed the parts and overlooked the whole,
and, indeed, their blindness is marvelous.

But here emerges a great difficulty. For a century the philosoph-
ical tradition has been neglected, and once the continuity and

341



generality of thought is interrupted, it takes a long time to re-
store it.

Yet we must hope that an increase in our awareness of a great
defect in civilization is the first step toward a remedy of it. And
it seems as if modern scholarship had already entered the path
which may lead modern man toward a more integrated view of life.
Why should not the universe—so we hear today from leading
scientists—combine within its wide orb a material order, accessible
to weighing and measuring rescarch, with an element manifesting
itself in creativeness and freedom? Does not every man who lives,
eats, works, and thinks and, in addition, ponders about his thinking
experience in himself this miracle of physical and spiritual inter-
action? That is to say, the crisis of the modern mind does not
spring from scientific experimentation as such, but from its associa-
tion with philosophies which declarc that the rule of determinism,
valid in the life of matter, applies to all existence. Nor does our
crisis spring from religion and metaphysics as such, as some em-
piricists believe, but from the fear of some theologians and human-
ists that the spiritual character of man is in jeopardy if free in-
telligence exercises its right of investigation. A new integrated
civilization will depend on bringing the parts together, instead of
insisting on their separation.

2. The Problem of Political Government

Besides the conflict between science and our spiritual tradition,
we mentioned as the other conflicting element in our civilization
the lack of harmony between education and the modern tendencies
toward centralization of government.

Nobody, we suppose, will be so much a lover of the past as to
deny the merits of modern governments in the promotion of public
education, or to wish back the times when the education of the
masses was left to charitable organizations. On the other hand, our
civilization is on the way to delivering one of its noblest responsi-
bilities, the education of men, almost completely into the hands of
a supreme secular authority, the “State.” This state, however
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human and liberal its leader may be, is by its very character in-
volved in conflicts of power. And under the pressure of circum-
stances, the more it must count on the co-operation of all its cit-
izens and centralize their activities, the more it will be inclined to
use education as an instrument of politics.

Of this temptation democratic nations must be aware, though
there is a fundamental difference between democracy and modern
despotism. This difference lies in the claim of the democratic state
to the use of its power in such a way as to produce the greatest
possible harmony between the rights of the citizen and the needs
of national welfare and self-preservation. In the language of the
makers of the American Constitution, the democratic state con-
siders itself an instrument of the people “in Order to form a more
perfect Union, establish Justice, insure domestic Tranquility,
provide for the common defence, promote the general welfare,
and securc the Blessings of Liberty to ourselves and our
Posterity.”

Thus the democratic state submits itself to the hicrarchy of
values which moral men acknowledge as being above their own
arbitrariness, whereas the despotic government attributes the right
of the lawgiver only to itsclf. Yet even in the democratic states we
observe the increasing trend toward centralization.

Here is now the great responsibility incumbent upon education.
The more the state will have to expand its influence upon all the
various ways of life, even upon education itsclf, the more will be
needed a type of education which, in spite of all the compromises
of political life, never loses sight of the persistent aspects of human-
ity. Otherwise, all modern nations will become more and more
mechanized ‘“‘collectives,” but not real communities, cven though
they grow in external power. This fear is not to be interpreted as a
sign of remote and impractical idealism. Certainly there is a kind
of “idealism”—vague, individualistic, escapist—which does not
want to recognize the power of reality and has rightly fallen into
disrcpute. But there is another kind of idealism without which man
cannot master reality but becomes its slave. Only a civilization in
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which this latter productive kind of idealism asserts itself against
cheap forms of realism is realistic in a deep scnse and has hope of
surviving. Applying this principle to our problem of the relation-
ship of education and the state, we may say that only those men
and women are good patriots who insist that their country combine
its national conscience with a universal human conscience. Those
who forget the obligations of their political group to such a uni-
versal conscience will see patriotism soon decay into materialistic
chauvinism and imperialism.

Nobody can foresce the future of mankind. The only fact we
know as certain is that we live in the midst of a gigantic world
revolution. To save the world from chaos, planning will be needed.
Of what kind will it be? Will it be of a sort that changes the nine-
teenth century concept of laissez faire democracy—which will
never be restored—into a democratic society capable of combining
the new planning with the “natural rights of man,” with the frec-
dom of individual conscience, and with justice and initiative? Or
will the new order be but a transfer of mechanical engineering into
the human and social sphere, degrading man toward the role of a
particle of a machine? Will the new “planncrs’ respect the depth
and dignity of man, or will they move families around like cattle,
send youth to battles the meaning of which they do not understand,
and thus build the cdifice of a rigidly controlled society on a founda-
tion of distorted human relations? Then the time must come when
the despairing souls of men again seek shelter in fantastic sub-
stitute religions and cry to heaven in new and still more violent
revolutions.

Should these considerations of the danger which lies in the in-
creasing omnipotence of the modern state discourage us from fol-
lowing the way of the last eenturics, which increasingly allied edu-
cation with the state? No; for just as education cannot build the
future without the help of science, so it cannot work for progress
without the assistance of the state. Only through such co-opera-
tion can society arrive at a unity between human culture and large-
scale organization. But education can wish this co-operation only
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if it is recognized by the state as an ally, not & handy-man. Herein
lies the responsibility as well as the dignity of the modern teacher.

Tar Tasks oF THE FuTUrE

We have tried to prove that the future of education will depend
on its capacity to bring about two closely interrelated syntheses,
the one being that of science and our spiritual tradition, and the
other that of the demands of the state and the individual con-
science of man. These two problems are but reflections of a still
deeper concern of the human race.

So far, man’s rcason and social planning have not been able to
comprehend the wholeness of the human person and the totality of
the conditions under which he can develop fully. Our governments,
our social planners, so far as there were any, and our schools have
always regarded one condition or some special set of conditions of
wholesome human life at the expense of others. But man is not the
homo economicus who can be explained and satisfied exclusively
with respect to his material needs; nor is he the homo politicus, de-
pendent on nothing but the external organization of his society; nor
1s he the homo sapiens, hearing and obeying the voice of reason; nor
is he the Zomo contemplativus whose delight is to feel the nearness of
God and reflect upon *first principles”: nor is he the homo practicus
who enjoys himsclf ouly in business and adventure. He is all these
together. 1le wishes to have his bread and some sccurity; he wishes
to be a decent citizen in a decent state; he wishes to think and
argue; he nceds faith in a deeper meaning of his life; he needs time
for withdrawal from the hustle and bustle lest he lose the inner
peace and the strength which come from perspective; yet he wishes
also to breathe from time to time the exciting air of action. Accord-
ing to his specific temperament, each of us tends toward one way
more than toward another and organizes his life and values accord-
ingly. Yet some desire for totality lives in every sound person, and
a wholesome civilization must give sufficient scope to all the differ-
ent talents and aspirations of its members.

Our period deserves more blame than the past for disregarding

345



the symphonic character of human life, because we could utilize a
long cultural heritage and an unheard-of wealth of material and
technological knowledge. But how can people lead themselves and
others toward a total life if they do not understand themselves and
their fellow men? No doubt we have rectified and added many
details in educational theory and practice; but in spite of all
our quantitative achicvements, we still have to ask Pestalozzi’s
question:

Man who is the sume whether on the throne or in a hut, what is
he in his innermost nature? Why do not the wise tell us? . . . Does

your wisdom help you to understand truly your race and is your
goodness the goodness of enlightened guardians of the people?

We lack both a comprchensive psychology of the nature of man
and comprehensive social cthics. Therefore education has not been
able to cope with the rapid modifications in all aspeets of civiliza-
tion. C‘an we simply preach the gospel of “adapting youlh to the
changing needs of society’”? Must we not have principles to deter-
mine which challenges in the welter of opportunities we wish youth
to accept and which to refuse?

Only with such a comprehensive knowledge of the fundamental
conditions of man and his civilization can we distinguish means
and ends and dare be revolutionary with respeet to the instruments
of society, without being destructive of the deeper and permanent
interests of man.

Of course, teachers and philosophers alone are not capable of
creating a new ethics—personal, national, and international—and
through it a new interpretation of education and nature and the
role of man in his society. For producing such an cthics mankind
needs statesmen with a vision comprchensive enough to inspire
nations with great purposcs and ideals. It is wrong to think that
man can learn to understand himself and his race through psychol-
ogy and theory alone; rather, he can have the right psychology
only if he knows for what he exists and is, eventually, willing to die.

We live in these days at a juncture of history in which the future
of nations all over the world will be determined for many genera-
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tions. But to do this wisely and to have their plans carried over
into lasting effort, the statesmen need their people; and to have the
people ready, teachers are needed. Theirs is the task of preparing
the citizen to understand what his statesmen deem necessary; nay.
even more, theirs is the task to educate a nation so that it selects
the right statesmen, endowed with great courage and great vision.
In other words, the relation between the political leaders and their
peoples is of a reciprocal nature.

But how can teachers help the citizens of a nation to work under-
standingly for a larger and better world? Certainly not so much
through adding a host of new subjects to an alrcady overcrowded
curriculum as through first of all placing the young student in an
environment which he is able to master through consistent use of
his abilities and from which he may expand the circle of his ex-
periences gradually through more courageous acting and thinking.
Thus he will form his life so that the different parts blend together
and reccive character from belonging to a meaningful whole. Such
is the real meaning of a liberal education.

In order to fulfill this task, we need particularly a new conception
of secondary education, because it covers the years when the ma-
jority of our youth must fit themselves for life. We can no longer
be satisfied with diluting the older selective intellectual program of
the secondary school of the nineteenth century in order to fit it to
even the most modest grade of intelligence. In this way the school
will finally disappoint all: the intellectually gifted, who feel their
talent wasted; the practical minded, who are impatient to prove
their strength in action; and the young without particular talent,
who are discouraged hecause—in spite of all leveling—they cannot
compete with their comrades.

Thus therc arise threc great tasks, especially for modern sec-
ondary education, but mutatis mutandis also for the other levels of
schooling.

First, we must use constructively the different human talents,
but do this in such a way that the democratic unity of the nation is
not imperiled. To succeed in this enterprise we must use. as a com-
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mon basis of education, useful practical work, sport, and all those
activities which appeal to the emotions. For in their emotions men
are united, whereas the inevitable differences of intellect scparate
men from one another. Therefore there is no profit in the cus-
tomary attempt to use mediocre textbooks adapted to the ca-
pacities of the lower average as the common element of instruction.
Such textbooks bore the intelligent as well as the less gifted, and
allow ignorant and uncreative teachers to degrade a difficult and
responsible profession.

The second task incumbent on modern education is to find a
more constructive relation between the school and the future voca-
tion of the students.

The third task is to combine respect for future vocational life
with a liberal education which prepares man to enrich himsclf
through contact with the cultural vahies of human life.

Only if we combine a new and total understanding of the growth
of man with the art of applying this insight to reality can we hope
to build up a better society. Future gencrations will acknowledge
only that civilization which helps them combine their fecling and
thinking with their living and acting. For decades we have heard
the cry in this and other countrics for a new philosophy, especially
for a new philosophy of education—as if any kind of philosophy
could help people live in a wholesome civilization if they live only
in segments of life! What else does the demand for a new total
philosophy reflect but the desirc of people to subordinate the be-
wildering amount of unco-ordinated experiences and responsibilities
—local, national, and international—to an ordering prineiple of
thought and practice which tells them what to put first and what
to put last, and how to differentiate between mere means and true
ends in the process of human history?

Thus we discover everywhere the need for a new and total con-
ception of man: in his relation to science and faith, in his relation to
state and government, and finally in his relation to self and society.
If we do not succeced in creating such a new conception and apply-
ing it to reality, our time may not be different from the end of
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Antiquity, with all its melancholy, chaos, and final decay. If, on
the other hand, we succeed—and we can succeed if we are really
determined and ready to submit to sacrifices—then we may hope
that this greatest crisis of western civilization is but the stormy
overture of a new era of humanity, greater than any seen before.

For this effort to turn chaos into progress we need as companions
the great educational prophets who, in earlier crises of civilization,
helped their fellow men to strive for new horizons. It is not because
these leaders of humanity belong to the past that we have to ac-
quaint oursclves with their ideas. We need their advice because
they were the men with the courage and the vision to protest
against false traditions and complacencies. They show the brave
what mankind can achieve if it realizes the strength that comes
from devotion to great purposes.
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Conservatism, 12, 208

178-

Constantine the Great, 72, 337
Constitution, American, 229, 343
Conirat Social (Rousseau), 211fF.
Co-operative education, 290, 338
Copernicus,104,162,164,167,173,175
Cosmic order, 6, 834

Council of Constance, 100

Council of Pisa, 100

Council of Trent, 147

Cranach, Lucas, 130

Cromwell, 120, 178, 186

Crusades, 102, 109

Culture-epoch theory, 279
Cusanus, Nicolaus, 189
Cyclopedias, 92

Dante, 90

Darwin, Charles, 191, 322, 338

Declaration of Independence, 187,
246

Deism, 232

Démia of Lyon, 183

Democracy, 27, 65, 120, 140, 152.
189, 203, 262, 314, 322, 332ff..
838, 343f., 847

Democritus, 85

Descartes, René, 107, 164, 169-172.
173, 177, 195, 272

Determinism, 342

Dewey, John, 298, 815-336, 338

Dialectics, 19-21, 31, 34, 53f.,78,327

Diet of Augsburg, 147

Differentiation, 261{.

Dignity of man, 145, 338, 344

Diotima of Mantinea, 4

Dogmatism, 26, 64, 75, 86, 177, 232,
302, 320f.

Domitian, Emperor, 53

Donatus, 110 note

Dostoevski, 818, 841

Driesch, Hans, 32 note
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Dualism, 170, 172
Direr, Albrecht, 130f,
Durie, John, 180, 183, 186

Eckart, Master, 64, 188, 189, 294

Edwards, Jonathan, 64, 317

Elementary schools, 181, 210

Elite, 10, 66, 247

Eloquence (oratory), 52ff., 59, 112,
124, 183

Elyot, Sir Thomas, 49, 184, 200

Emerson, Ralph Waldo, 156f,, 221,
292-314, 315, 317, 329, 335f.

Emotional impulses, 319, 348

Empirical liberalism, 325

Empiricism, If., 25f., 35, 148, 155,
163fF., 176,179, 183, 193, 272, 274.
301, 316f., 328, 327, 338, 340, 342

Encyclopedias, 42, 180, 195

England, 203f., 244

English School (Franklin), 238

Enlightenment, 222, 338

Entelechy, 82 note, 86 note, 98

Epicurus, 49, 161

Erasmus of Rotterdam, 1044f., 130-
148, 182, 188, 190, 225

Ernest, Duke of Saxe-Gotha, 183

Eros, 8, 4

Eschatology, 68

Esse cum deo, 99

Estiennc de la Bostie, 159

Sthics, 269, 346

Eton, 208

Eudaimonia, 28, 38, 41

Eugenics, 108

* Exact’ methods, 816,331, 340, 341

Existential philosophy, 329

Experimental logic, 324

Experimentalism, 322, 325

Faith, 173-175, 848

Fathers of the Church, 118, 188

Fechner, Gustav, 316

Felicitas, 99

Fellenberg, Philipp, 263f.

Fénélon, Francots, 223

Feudalism, 91, 102f., 121, 201

Fichte, Johann, 272, 311

Fleury, André, 223

France, 208, 2238. See also Paris.

Francis of Assisi, 100

Francke, August Hermann, 183

Franklin, Benjamin, 209, 225-241,
245, 292, 317, 836

Frederic I1, King of Prussia, 155

Frederick II of Hohenstauffen, 97

Freethinkers, 205, 232

French Revolution, 246, 259, 292

Freud, 277, 816

Froebel, Friedrich, 17, 86, 99, 179,
267, 284-291, 305, 315, 336, 338

Functionalism, 322

Galileo, 18, 104, 147, 163, 173-177.
303, 340

Genius and Drill (Emerson), 308

Gentleman ideal, 200, 201

Geography, 208, 248

George, Duke of Saxony, 187

George, Margrave of Brandenburg.
122

Germinal capacities (Thomas Aqui-
nas), 95

Gerson, John, 100f.

Gilbert, William, 167

Gnostic movement, 68

Goethe, 17, 71, 152, 196, 263, 283,
294, 296, 308, 311

Government, 216, 236, 3388, 342,
345, 348

Grammars, 125

Greek language. 110, 115, 208, 248
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Greeks, 431., 61, 165, 253, 311
Growth (Dewey), 819-324
Guarino, Battista, 108
Guidance, 181, 288, 819
Gymnasium (Germany), 279
Gymnastics, 16f., 23, 87

Habit, 28, 38, 49, 808

Hall, Stanley, 316

Harrington, James, 184

Harrow, England, 203

Hartlib, Samuel, 181, 183f., 186, 190

Harvard College, 225, 237, 299

Harvey, William, 167

Hawthorne, Julian, 305

Hebrew language, 115, 173, 181

Hedonism, 207

Hegel, 99, 191, 272, 297, 327, 335f.

Heine, Heinrich. 25

Henry VIII of England, 120

Herbart, Johann Friedrich. 146,
179, 194, 271-283, 284, 287, 288,
315, 816, 3819, 338

Heretics, 74, 118

Hessus, Eobanus, 114, 124

Hierarchy of sciences, 85

History, 109f., 112, 125,209, 210, 220

Holbein, Hans, 180

Holy Roman Empire, 90, 104, 136

Homer, 111, 279

Horace, 116

Hrabanus Maurus, 91f.

Hugh of St. Victor, 103 note

Humanism, humanists, 28, 43,49,59,
61,91,102-107,100€.,114-119,138,
148, 178, 189, 225, 253, 337, 3411.

Hungary, 108, 112

Huss, John, 104, 118, 188

Hussites, 184

Hutchinson, John, 239

Huxley, Thomas H., 209f.

Hygienics, 108, 146
Hypatia, 72

Iconoclasm, 184

Idealism, 1, 26, 294, 317, 829, 343f.

Ignatius of Loyola, see Loyola

Immanence, 82, 324, 326

Indian thought, 311

Individualism, 66, 202, 213, 224, 259

Indulgences, 117

Inner relatedness of education, 288

Inquisition, 135, 173, 175, 331

Institutionalism, 75f., 115,
188, 179, 329

Instrumentalism, 322, 332, 335, 338

Intellectualism, 35, 275

Interest (Herbart), 276-278, 279,
319-320

Intuitionalism, 827

128,

Ireland, 203
Irrationalism, 134
Isaiah, 63, 98
Isidorus of Sevilla, 92

Jackson, Andrew, 292

James, William, 233, 298, 816f.

Janet, Pierre, 316

Jansenism, 228

Jefferson, Thoma~. 209, 242-257,
292, 317

Jesuits, 149-155, 190

Jesus of Nazareth, 61-71

Jews, 48, 63, 72f., 78, 80, 136

Judd, C. H., 816

Justin the Martyr, 77, 78

Kant, 128, 164, 177, 207, 218, 271f.
295, 297, 829f., 335

Kelvin, Lord, 313

Kepler. Johann, 18, 167
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Kierkegaard, Socren, 296f.
Kindergarten, 267, 284, 288
Kriisi, 263

Ladislaus of Hungary, 108, 112

Lacta, 85

Languages,115,124,147,196,208,238

La Salle, Jean Baptiste de, 86, 183,
223

Latin, 110ff., 115, 143, 208. 248

Laud, Archbishop, 186

League of nations, 198

Lefévre d’Etaples, 1321

Leibnitz, Gottfried von, 32 note,
164, 177, 191, 294

Leonardo da Vinci, 106, 162f.

Liberal arts, sec Artes liberales

Liberal education, 278f., 347

Liberal theology, 134

Liberalism, 201f., 262, 292

Libraries, 125, 237, 247

Locke, John, 49, 128, 160, 179, 200-
210, 214, 225, 239, 295, 338

Logos, 2, 6, 7, 291., 39, 64, 66, 73,
99, 128, 332, 334

Ludolf of Saxony, 149

Louis X1V of France, 127

Loyola, Ignatius of, 107, 149-155

Luther, 82, 104ff., 114-129, 130-
136, 149, 162f., 178, 182

Lutherans, 184, 188

Lycée (French), 279

Machiavelli, 139f.
Machiavellism, 14
Mackintosh, Sir James, 295
Magic, 174, 337

Mann, Horace, 203

Manual training, 208, 290
Marcus Aurelius, 48, 56, 297
Marx, Karl, 322

Marxism, 329

Materialism, 829

Mathematics, 18-20, 31, 34, 163,
164f., 170, 208, 274, 285, 816

Matsys, Quentin, 180f.

Mcdicine, 163, 171, 816

Medieval Church, 89-101, 337

Melanchthon, Philipp, 178

Merovingians, 75

Metaphysics, 177, 195, 284, 261,
319, 322, 327, 341f.

Methodology, 385, 142, 164, 165,
191, 194, 197, 238, 273-281, 3161,

Michelangelo, 106

Middle Ages, 22f., 25, 42, 86f., 89,
101, 102, 109, 112, 163, 178, 338

Middle class spirit, 178-187

Millennium, 68, 90

Milton, 184f., 239, 311f.

Minerva, 53

Monism, 64, 329

Monotheism, 63

Montaigne, 107, 156-161, 207

Montesquieu, 214

Monticello, 244, 252

Moravian Brethren, 189, 190

More. Sir Thomas, 141, 184

Motivation, 319, 323

Music, 16f., 23, 34, 123f.

Mysticism, 22, 25f., 34, 75, 991.,119,
128, 188, 191, 195, 212. 267, 287

Napoleon, 263, 285, 292

Nationalism, 44f., 103, 176, 330

Natural rights, 212, 344

Natural theology, 206, 220

Nature, 145f., 162, 166, 192f., 209f.,
219, 221, 258f., 266, 2069f., 285,
290, 337

Neo-Humanism, 23

Neo-Kantianism, 327
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Neoplatonism, 2 note, 21, 74, 191
Neo-vitalism, 82 note

New England, 120, 186, 225
Newton, Sir Isaac, 18, 177, 303, 840
Niebuhr, Georg, 311

Nietzsche, Friedrich, 211, 300
Nihilism, 329, 330

Nous, 40 note

Oligarchy, 27

Omnipotence of reason, 254
Operationalism, 322
Origen, 74

Over-Soul, 294f,

Oxford, England, 81, 203

Pace, Richard, 136

Paganism, 104, 118, 184f.

Paideia, 6

Paine, Thomas, 233

Paley, William, 295

Pantheism, 64, 189, 221, 285

Parables, 70

Paris, 31, 94, 100, 150, 164, 243,
245, 311

Parker, Francis, 336

Parsifal, 89

Pasteur, Louis, 302

Paulsen, Friedrich, 114

Pavlov, 816

Pax Romana, 45

Pedagogy, 57

Pericles, 13, 56

Persia, 48, 285

Pessimism, 329

Pestalozzi, 86, 99, 179, 194, 218, 221,
258-270, 271, 278, 284, 287, 288-
201, 805, 810, 815, 836, 838, 846

Petrarch, 106, 242

Petty, Sir William, 181, 188, 200

Pfefferkorn, 186

Phenomenology, 329

Philadelphia, 228, 236, 287

Philanthropist movement, 223

Philip II of Spain, 178

Physical training, 145, 158, 182, 193

Physics, 54, 170, 177

Pico dclla Mirandola, 182

Pietism, 25, 99, 120, 188

Pirckheimer, Willibald, 141

Planning, need for, 344

Plato, 1-24, 43, 60, 62, 66{., 73, 82f..
92, 110, 128, 132, 153, 177, 188,
253, 293f,, 295, 308, 314, 326,
328f., 330, 338
See also Aristotle, 25-43.

Play, 146, 2901.

Plotinus, 21, 48, 100, 294, 311, 314

Plutarch, 44-30, 143f., 162, 188

Poetry, 124f.

Poggio. Andrea, 57. 111

Polis, 8, 6, 26, 56

Political leadership, 4, 6. 10

Political seience, 250

Polymathia, 34

Polytheism, 61

Pope, 87, 93, 116, 129

Pope, Alexander, 239, 295

Pope Clement X1V, 154

Pope Julius I11, 151

Pope Leo X. 128, 133, 140

Pope Paul 111, 151, 162

Pope Paul V, 190

Pope Pius II (Aenea Sylvio), 108,112

Potentialities (Thomas Aquinas),
95

Pragmatism, 80, 232, 317ff., 322ff.

Predestination, 133

Presentation of ideas (Herbart),
275-217, 287

Priestley, Joseph, 230

Primitive man, 269
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Protestantism and Protestants, 25,
91, 105, 114-129, 1538, 178, 188,
190, 206, 338

Prussia, 208, 262

Psychoanalysis, 275

Psychology, 85f, 96, 191f., 261,
273~279, 316-319, 838, 340

Ptolemaic-Christian cosmology,
147, 162, 175

Public Schools of England, 203,
207, 209, 279

Punishment, 220f.

Puritans, 186, 225, 226

Pythagoreans, 18, 21, 821.

Quintilian, 51-C0, 92, 111f., 124,
145, 188

Race, 37, 176, 269, 279, 846

Raimond de Sebonde, 161

Ratio, 82

Rationalism, 120, 155, 192, 1935,
222, 297

Ratke, Wolfgang, 179

Realism, 1, 14, 183, 192, 230, 344

Relativism, 161, 324

Religious festivals, 17

Renaissance, 23, 43, 49. 58, 61, 70,
91, 99, 104, 106, 108f., 120, 134f.,
1611, 242, 243, 337

Reuchlin, Johann, 135, 142, 173

Ritualism, 87

Rollin, 239

Roman law, 87

Romans, Roman Empire, 43ff., 57,
61, 87, 90, 104, 258, 827, 837

Romanticism, 155, 341

Rosenkranz, Karl, 327 .

Rousseau,JeanJacques, 160,179,200,
211-224, 258f., 208, 289, 800, 338

Royce, Josiah, 817

Saint Augustine, 64, 79, 82, 83, 02,
99, 115, 118, 132, 161, 814, 327

Saint Jerome, 82, 85, 92, 135

Saint Mary, 74, 89

Saint Paul, 64, 69, 76f., 116

Savonarola, 104, 118

Saxony, 203

Schelling, Friedrich, 191, 272, 285,
297, 303

Scholasticism, 42, 91, 93, 96, 98,
108, 105, 109, 118, 163

Sciences, 147, 164, 173, 176, 208,
210, 258, 316, 338, 339f., 348

Secondary education, 158, 210, 237,
347

Secularism, 102, 107

Sencca, 48, 52, 101, 192

Sensualism, 85f., 221

Sermon on the Mount, 65

Serveto, Michael, 173

Shakespeare, 811, 812

Skepticism, 829

Slavery, 63, 144, 256

Social man, 269

Sociology, 261, 819, 822, 826, 338

Socrates, 1, 8, 4, 33, 32, 67, 1583,
161, 311

Solidarism, 329

Sophists, 85, 817, 827

Sovereignty, 215f.

Sparta, 18

Specialization, 301, 315

Spencer, Herbert, 209f.

Spinoza, 18, 30, 295

Sport, 146

State, 7, 12, 65, 97, 108, 126{,, 139,
145, 330, 838, 339, 342, 344f., 348

Steps of instruction (Herbart),
279f., 819

Stewart, Dugald, 205

Stoicism, 2 note, 49, 56, 68, 198, 8300
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Strahan, William, 285
Sturm, Johannes, 152, 225
Subjectivism, 64
Superstition, 80

Tabooism, 87, 824

Tao, 221

Tatian, 778.

Tauler, Johannes, 119

Teachers’ colleges, 183, 273

Techné, 5

Tertullian, 78f., 85

Textbooks, 195ff., 209, 348

Thirty Years’ War, 190, 199

Thomism, 119, 829. See also Aqui-
nas, Thomas.

Thoreau, Henry, 221

Thorndike, Edward Lee, 316

Tiberius, 72

Titian, 163

Totalitarianism, 13, 127

Transcendentalism, 68, 86f., 149,
179, 286, 293f., 324, 3271., 329, 831

Tully, 226

Turnbull, 239

Ubertino of Carrara, 108

Unio mystica, 100

Universal language, 199

Universal Unity (Froebel), 286f.

Universities, 93, 104f., 114, 121,
128, 147, 158, 250, 340

Uomo universale, 57, 109, 201

Utilitarianism, 128, 210, 239f.

Vagantes, 105
Valla, Lorenzo, 242

Vegio, Maffeo, 108, 112, 146

Vergerio,PietroPaolo, The Elder,108

Vergil, 58, 90, 111 !

Vesalius, Andreas, 163, 167, 173

Vespasian, Emperor, 56

Vincent of Beauvais, 108 note

Visual eduecation, 196

Vita contemplativa, 21, 29-33, 94f.,
98f., 322, 348

Vitalism, 329

Vittorino da Feltre, 110

Vives, Juan Luis, 104, 152, 188f..
192, 199, 205

Vocational education, 121, 313, 348

Valonté de tous, 215-217, 224

Tolonté générale, 215-217, 224

Voltaire, 62, 205, 218. 219

YVoltairians, 194

Waldenses, 118
Walker, 239
Washington, George, 243
Weightman, Roger C., 255
Whitefield, George, 232
Willium and Mary, 202f.
William and Mary College, 225, 248
William of Occam, 163
Wimpheling, Jakob, 110f.
Winchester, England, 203
‘olfram von Eschenbach, 89
Working schools, 204
Wundt, Wilhelm, 316
Wycliffe, John, 104

Zendavesta, 285
Zeus, 61
Zwingli, Huldreich, 119
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