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 THE INTERNATIONAL

 JOURNALOF ETHICS
 JULY, 1910.

 THE MORAL IDEAL.

 FELIX ADLER.

 T V HEpurpose of this paper is to state why, in the
 writer's opinion, the moral ideal should be conceived

 of as a supreme society rather than as a supreme indi-
 vidual.

 The term 'ideal' may be taken in two senses: It may
 mean the idea of a non-existent thing, or state of being,
 or mode of conduct, regarded as worthy of being real-
 ized. In this sense we speak of the ideal human form,
 the ideal of happiness, the ideal of scientific accuracy,
 and the like. Or we may think of the ideal as an object
 in which the desired perfection, whatever it be, is real-
 ized already. The two senses tend to glide into one an-
 other. The perfect, or the adumbration of the perfect,
 already achieved, becomes exemplary. A great epic,
 like the Iliad, becomes the model, the excellence of which
 Virgil aims to reproduce in the .Xneid, Goethe in Her-
 mann und Dorothea. Bayard is the ideal which the
 younger chivalry accept as their prototype. The method
 of Darwin exercises its influence as a standard upon
 scientific investigators the world over. On the other
 hand, we seek to embody whatever conceit or vision of
 perfection we may entertain in an object, and thereby
 give it that permanence and definiteness of which, as a
 purely subjective product of the mind, it would be des-
 titute.

 The ideal may thus be said to subserve two ends: that
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 388 INTERNATIONAL JOURNAL OF ETHICS.

 of repose and that of stimulation; the former, in fur-
 nishing to the mind an object in the contemplation of
 which its desires are quieted, its quest of completeness
 terminated,-the other, in supplying a spur to the active
 side of human nature toward continued exertion in the
 direction of its highest good.

 The topic to be here treated is, whether, in view of
 the stage of ethical development actually reached, the
 idea of God as a supreme individual is capable of ex-
 pressing the moral ideal, using the latter designation
 both in its objective and in its exemplary meaning.

 The following statement may serve to prepare the way
 for the conclusion to be reached later on. The theistic
 idea pure and simple is void of content, and cannot, there-
 fore, as such, be an object of contemplation. We are
 capable of attaching a definite significance to knowledge,
 but not to omniscience; to power, but not to omnipo-
 tence; to goodness, but not to all-holiness. The great
 religious thinkers have agreed that God in his essential
 being is inscrutable. Nevertheless theism has afforded
 a distinct object to the imagination of its followers. It
 has succeeded in doing so: (a) By the negation of limits:
 God is the Infinite. Imagine any portion of space, how-
 ever extended,-it is unable to inclose him; imagine any
 sequence of time, however prolonged,-it is unable to
 bound him. (b) By the method of analogy,-"a thou-
 sand years are in his sight as a day." Continue to add
 other thousands of years to the first, and there will arise,
 by analogy, an indistinct image of endless duration. (c)
 By the method of contrast. "Canst thou bind Levia-
 than? " Leviathan defies man's puny strength, yet it is
 subject to the power of God. (d) By various metaphors.
 Among those most commonly employed are the military
 metaphor, the royalist metaphor, the pastoral metaphor,
 the domestic or patriarchal metaphor. It goes without
 saying that none of these cover, or can cover, the meta-
 physical ideas of omniscience, omnipotence, and perfect
 righteousness.
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 THE MORAL IDEAL. 389

 But the most effective means of suggesting the divine
 individual as an object, is to expatiate upon the supposed
 effects derivative from him as their cause, and to trans-

 fer the feeling which these effects excite to their author.

 The distinctness in this case is on the side of the phe-
 nomena under review. The author in his own person

 remains behind the scene, vague and uncertain in out-

 line; but the sense of definiteness with respect to him is
 produced by the firmness with which the phenomenal

 effects are grasped. God as creator, and God as provi-
 dence; God as the author of the order of nature, and God
 as moral ruler, are the two capital concepts of theism to
 which I refer.

 Modern philosophy has relinquished as insoluble the
 problem of origins. The evolutionary theory has loos-

 ened the foundations of the doctrine of providential
 supervision in its traditional sense. It is possible that

 creation and regulative supervision may be restated in
 some altered sense. What it behooves us here to con-

 sider is that both these ways of looking upon the world
 have lost their usefulness as means of imparting definite-
 ness to the idea of a supreme individual as an object
 presented to the imagination. We can no longer think

 of God as of a mecanicien celeste, nor, save in poetic
 moods, as of a pilot steering the ship of human destiny.

 But our interest centers on the moral ideal in its ex-

 emplary aspect. Can an individual, assumed to be su-
 premne,-can any individual serve as a universal pattern
 upon which all human beings may fashion their con-

 duct0?

 This question may, indeed, be answered affirmatively
 with respect to a certain stage in the moral progress of
 the race. An individual can serve as an example of per-
 fect morality as long as the moral code is restricted to,
 or at any rate chiefly has in view, those rules of conduct
 which may be imposed upon all alike, irrespective of
 the differences of age, sex, calling, temperament, etc.
 At a time when it is held that all individuals are moral
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 in the same fashion, it is practicable to set up one indi-
 vidual as completely moral, i. e., as performing in an
 entirely adequate way those acts which all others are
 required to perform in a similar way. The theistic stage
 is that in which uniformity is the hall mark of morality,
 in which the fundamental likeness of human beings to
 one another is the lesson still to be learned; in which
 the virtues to be taught are those prescribed toward all
 persons and in all relations. These virtues are chiefly
 justice, mercy, and purity; and accordingly we find in
 the theistic scriptures, whenever the deity is represented
 as a model, that these virtues stand out preeminent.
 God acts justly: "Shall not the Judge of all the world
 deal righteously?" He is the prototype of justice which
 men are to copy.

 God is merciful: "He is long-suffering and patient,
 showing mercy to thousands of them that love him."
 Men are to be merciful as he is: "For what does Jahveh
 exact of thee but to act justly and to deal mercifully?"
 And the supreme individual is also called 'holy,' a term
 of many subtle connotations, of which I hold purity to
 be the determining one. "And holy shall ye be, for I,
 Jahveh, your God, am holy." It must, however, be
 noted that the supreme individual, in so far as he em-
 bodies the ideal, represents the virtues mentioned, not
 as separate, piecemeal items of goodness, but as con-
 stituents of perfection; and man likewise is expected to
 aspire toward realizing in himself the unity of these
 virtues: "Be ye therefore perfect." Moreover, God be-
 ing the ideal, man is expected to bear in mind the dis-
 tance which separates him from his ideal; and hence, in
 the classical passage from Micah, which I have quoted,
 summing up the whole duty of man, the climax describ-
 ing the ethico-religious attitude, the final perfection, is
 "to walk humbly with thy God."

 The position taken is that monotheism is the appro-
 priate religious counterpart of that period in moral his-
 tory in which the ethical code consists of virtues that
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 THE MORAL IDEAL. 391

 are to be practiced in the same way by all individuals.

 When this period of development has been passed, the
 moral scene changes. In consequence of the increased
 differentiation of human society, what is called the or-
 ganic nature of human relations now comes into view.

 The organic idea lays the same stress on multiplicity as
 on unity, on diversity as on likeness. The organic idea

 is that of a system of parts, each of which is charged

 with some specific function unlike that of its associates.
 To speak of common ends in such a system were mis-
 leading. The end in view is unitary rather than com-

 mon, and it is achieved by a diversity of procedures
 which mutually stimulate, and in this sense supplement,

 each other. The perfect organ is that which enhances
 the specific action of its correlates, and receives from
 them in its own accelerated processes the retroactive
 influence of their stimulation.

 Applying this conception to human society, we per-
 ceive the profound changes in the idea of morality which
 necessarily follow from it. Instead of uniformity of ac-

 tion in the pursuit of common ends, functional differ-
 ences in reciprocal adjustment supply the index of what
 is moral. Among the actual human differences are those

 of sex, age, of specific mental, emotional, esthetic, and
 volitional endowment, etc., and the play of the influences
 due to these differences constitutes the text of the moral
 life and development of human society.

 The effect this changed conception, this new emphasis
 on the differences, must have on the moral ideal is ob-
 vious. The moral excellence, for instance, of a woman
 is unlike that of a man, and no masculine God can serve
 as the pattern upon which she shall model her conduct.
 Men have a decided voice in determining what is fine
 in woman. But an example must serve to instruct the
 person using it in the way in which the desired results
 are to be reached, and the example of a man or a man-
 God cannot serve to this end. Again, the excellence of
 the adolescent is different from that of the ripe, experi-
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 enced man; and the youth cannot take the patriarchal
 God as his exemplar.

 A certain general law of morality, indeed, may be
 stated on the basis of the organic principle, namely, the
 very law of reciprocity or interaction: the law that every
 function must be so fulfilled as to speed the rest. But
 the value of this law lies in its specific applications, and
 these must be left to the persons who are conversant
 with the problems which any particular species of func-
 tional activity presents. The outcome of what has been
 said is, that an act is moral not in proportion as it is
 standardized, but as it is individualized, in the degree
 to which it is unlike other moral acts, though based on
 the same fundamental principle, not in the degree to
 which it resembles them.

 No single supreme individual, then, can, under these
 terms, embody the moral ideal. The Godhead conceived
 of as a single being may be designated as infinite, but
 infinite in such connection means a certain type, or, as
 we shall now say, the discharge of a certain social func-
 tion raised to the nth degree. The bearer of that func-
 tion is represented as performing it in the most perfect
 manner possible. But he cannot be the true embodi-
 ment of perfection, because other functions, equally in-
 dispensable, are excluded from the conception of him.
 It may be that he is represented as the divine father.
 In that case, the function of fatherhood is idealized or
 raised to the nth degree; but motherhood, sisterhood,
 brotherhood, etc., are omitted.

 It may be that he is represented as the friend, the
 brother, the equal of other spirits, in the fashion in
 which Christ is presented in the New Testament; but
 then it is not possible to conceive of him simultaneously
 from the parental and the other points of view. The
 doctrine of the Trinity, as formulated in the Christian
 Church, is perhaps the logical outcome of this felt de-
 fect; and the writer admits, in view of these considera-
 tions that in the controversy between trinitarianism and

This content downloaded from 216.185.226.121 on Sun, 03 Jul 2016 06:22:33 UTC
All use subject to http://about.jstor.org/terms



 THE MORAL IDEAL. 393

 unitarianism, his sympathies would incline to the side

 of the former rather than of the latter.
 Shall we then say that the moral ideal is to be re-

 garded as dispersed into an endless number of perfec-

 tions, rather than as combined in a unit of perfection?

 Do we reach the conclusion that hereafter we are to have

 many moral ideals instead of one: an ethical ideal of
 marriage, an ideal of parenthood, of friendship, of citi-

 zenship, of the cosmopolitan relation? And if this is to

 be so, will not the coherence, the unity of the moral ideal
 be abolished? The answer to this objection is that the
 unity of the moral ideal is guaranteed by the unity of

 the principle which underlies all the subordinate ethical
 ideals, namely, the organic principle of enhancing cor-

 relative functions and thereby perfecting one's own.

 Further, consciousness of the ideal as unitary is pro-
 duced by the circumstance that in proportion as we
 advance in life the moral ideals open out in a series.
 We pass from the home group into the school, from the
 school or schools into the calling, thence consciously into
 membership of the nation, and so on. The circle at the
 center, with a short radius, expands into wider circles,
 sending forth, moreover, numerous epicycles, in the
 process of expansion, and at the same time we become

 aware of the single controlling idea which determines
 the whole process: an idea which gains in richness of
 content, but which none the less remains identical amid
 the diversity of its utterances and effects. The unity of
 the moral ideal is thus maintained even if we look
 upon the moral field only from the static point of
 view, recognizing the same principle in the many subor-
 dinate ideals,-still more if we regard our moral ex-
 perience from the dynamic point of view, as a product
 ever changing, ever being made over, yet as the work
 or works of one and the same fundamental creative
 impulse.

 It may be serviceable briefly to summarize results
 stated or implicit in what has preceded.

This content downloaded from 216.185.226.121 on Sun, 03 Jul 2016 06:22:33 UTC
All use subject to http://about.jstor.org/terms



 394 INTERNATIONAL JOURNAL OF ETHICS.

 I. General result. Instead of a perfect individual, the
 moral ideal is to be described as a perfect society.

 II. The abstract definition of perfection. Instead of
 omniscience, omnipotence, and entire goodness realized

 in a single being, infinite organism, i. e., perfection, real-

 ized in a numerically and qualitatively infinite community

 of beings, each fulfilling its eternally distinctive function

 in such a manner as not only to agree with, but to make

 possible, the completely adequate fulfillment of distinctive

 function by its correlates.

 III. Actual human society, the concrete basis upon

 which this ideal structure is to be superimposed, sup-

 plies meaning to the abstract relations stated, while con-

 versely, the abstract ideal furnishes a margin of infinitely

 possible extension to the system of human relationships
 upon which it operates.

 IV. The creative endeavor to realize, or approximate

 to the realization of, the infinite organic scheme in terms
 of actual social progress replaces worship in the older

 sense as homage toward a single being regarded as em-

 bodying in himself the totality of moral excellence.

 Union with the infinite is the experience within oneself
 of the compelling impulse that issues from the idea of
 infinite organism and the sense that the worth of life
 consists, despite the tragical shortcomings, in unremit-
 ting effort to yield obedience to the impulse. In this
 sense the words of Faust may be accepted as true:

 Im Weiterschreiten find' er Qual und Glueck,
 Er, unbefriedigt jeden Augenblick.1

 FELIX ADLER.
 NEW YORK.

 1 The difference between the modification of theism, known as the doctrine
 of immanence, and the ethical idealism outlined in the above, is to be found
 in the circumstance that from the former point of view the element of unity

 is still regarded as superior in rank and reality to plurality. It is the

 One who works and manifests himself in all the various disguises. From

 the latter point of view, the two notions of unity and plurality, of identity
 and difference, are treated as equal in rank.
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The Standard

Volume 3, Number 1 October, 1916

THE PRIMACY OF ETHICS

The Standard greets its readers at the opening of its third year with

a number specially devoted to a report of the Fortieth Anniversary of the

founding of the Ethical Culture Movement. These notes are published partly

as a record of a modest achievement, partly as a call to the courageous con

tinuance of our work, and partly as a challenge, in the name of a rational and

humanistic ethics, to the official creeds and systems of dogma which still remain

potent in the full twentieth century to confuse the simple issue of moral

integrity.

We believe that there is not merely an honorable place but a crying need

for an organization pledged to the cultivation of an ethical philosophy of life,

independent of supernatural motives and sanctions. The best and noblest men

have always differed radically in their political views, their religious faith, and

their philosophical systems ; but they have tended, in just so far as they have

been the best and noblest, to agreement in their moral codes. It is possible

for a man to be a Presbyterian and a defaulter at the same time, but it is

not possible for a man to be an ethical person and a defaulter at the same

time. These latter terms are mutually contradictory. If the Church replies

that a man cannot be a good Presbyterian and a defaulter, it simply introduces

the ethical criterion to control the religious profession, and so acknowledges in

fact the primacy of ethics. The teachings of history and experience show too

many instances both of sterling moral integrity without supernatural belief

and of deplorable moral obliquity joined to supernatural belief, to allow the

slightest validity to the claim that the proper profession of faith is the guarantee

of righteous behaviour. And we contend that righteous behaviour is the chief

end of life.

We are under no illusions as to the rapid spread or proximate prevalence

of the simple ethical religion of common sense. Human kind has been nourished

for so many centuries on the dogmas of supernaturalism, and its thinking has

been so greatly determined by the speculative Platonic unrealities called "higher"

or "divine" truth, that simple empiric human truth seems unworthy and common-
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place. It makes the language of transcendentalism sound queer. Huxley said

that the word dogma always reminded him of quack medicine. We are hypnotized

by phrases that without being understood, or having any definite concept at

tached to them, have come to have a prescriptive inviolability in the minds of

millions of men. But there is nothing hidden that shall not be revealed. Surely,

if slowly, all the spectral majesties of traditional dogma, in their scholastic pomp

and owlish solemnity, shall be brought to the bar of reason and vanish like

ghosts that have vexed too credulous men.

We are under no illusions, either, as to the immense force of inertia and

complacency against which the gospel of ethics must make head. "Ignorance,"

said Montaigne, "is the softest pillow on which man can lay his head." That

honest, diligent, fearless thought on religion is a moral duty, is a truth that

very, very few are taught. Nay, the very opposite is inculcated diligently, and

generation after generation of children are taught to profess, and later to defend

as true, what they have never investigated for a single hour of their adult life

with adequate mental equipment to see if it were really so. A young person

recently defended in the writer's hearing the whole attitude of the Roman

Church towards science, and confessed later never to have read the Syllabus

of 1864 or a papal encyclical or indeed any of the history of the Church. What

a travesty on truth and reason that these high concerns are revealed to children

in pinafores and knickerbockers! And how dense the moral sense that encour

ages a person young or old to champion as true what he has never discerned

to be so.

The Standard will continue to do battle for the clarification of ethical

thought as the indispensable condition for the recommendation of the ethical

deed. This task means the constant testing of what is vital to moral develop

ment and the sifting of that wheat of ethical nourishment from the chaff of

formalism and dry tradition. The rabbis said to Wellhausen, "All the gospel

of Christianity is in our Talmud." "Yes, and how much more!" was the

scholar's reply. The churches and synagogues declare that ethics is included

in their teaching, that it is a corollary of their dogmas, that is is required of a

good Christian or Jew. But we insist that without distinction of Christian and

Jew, or orthodox and heterodox, ethics is the single and prime requirement for

a good man.

Though we be for another forty years a voice crying in the wilderness

of old dogma and creed, the voice shall be rational, human, patient, and vibrant

with hope.

Dav1d Sav1lle Muzzey.



CELEBRATION OF THE FORTIETH ANNIVERSARY

OF THE FOUNDING OF THE ETHICAL CULTURE

MOVEMENT IN AMERICA: REPORT OF THE

PROCEEDINGS

TIE Ethical Culture Movement was

founded in New York in the month

of May, 1876, and, as was fitting, the

recent fortieth anniversary was celebrated

in the same city. A series of meetings and

other functions were held from May 14th

to 21st last, by invitation of the New York

Society for Ethical Culture, at the Meet

ing House, West Sixty-fourth street and

Central Park West. Representatives at

tended on behalf of the sister Societies in

Chicago, Philadelphia, St. Louis and Brook

lyn, together constituting the American

Ethical Union, and also from the recently

formed Societies in Milwaukee, Newark, N.

J., and Wilmington, Del.

The week's celebrations included a re

ception at the home of the president of the

New York Society, Professor E. R. A.

Seligman, special activities at the Hudson

Guild, Madison House and the Ethical Cul

ture School, and a dinner held at the Hotel

Astor, on May 18th, attended by more than

75o members of the Societies taking part.

The following abstract of the addresses

delivered at the principal meetings during

Anniversary Week is based on the complete

report prepared for the archives of the

Societies. The Editors regret that limita

tions of space make so much condensation

necessary, especially in the case of several

important contributions made by Professor

Adler. It is intended, however, to print

certain of these latter in extenso in later is

sues of The Standard. Our readers will

welcome the opportunity to peruse them in

full.

THE ORIGIN AND GROWTH

OF ETHICAL SOCIETIES:

OPENING MEETING

The Anniversary proceedings opened with

a public gathering in the auditorium of the

Meeting House on Sunday morning, May

14th.

Dr. Henry Neumann, Leader of the

Brooklyn Society for Ethical Culture, pre

faced the series of addresses by a foreword

as follows : We give this morning to a look

backward, a look of gratitude and of some

thing more, affectionate esteem. We think

with pride of the privilege it has been for

the Ethical Societies to have worked as

they have done in these past four decades,

of their power for good, and of how this

power has issued directly from the spirit

which presided over the birth of our fel

lowship. It is fitting then that we begin

with recalling that spirit as it found ex

pression in the Address of May 14th, 1876,

at the meeting called to organize the first

Society for Ethical Culture. Our founder,

Dr. Adler, then said:

"It is our dearest object to exalt the present

movement above the strife of contending sects

and parties, and at once to occupy that com

mon ground where we may all meet, believers

and unbelievers, for purposes in themselves

lofty and unquestioned by any. For more than

three thousand years men have quarreled con

cerning the formulas of their faith. . . . Sects

and factions are still multiplying on every

hand, and every new schism is but the parent

of a dozen others. And it must be so. Let

us make up our minds to that. Diversity will

continue to increase with the progress, refine

ment and differentiation of the human intellect.

But, if difference be inevitable, nay, welcome

in thought, there is a sphere in which unanim

ity and fellowship are above all things needful.

Believe or disbelieve as ye list—we shall at

all times respect every honest conviction. But

be one with us where there is nothing to di

vide—in action. Diversity in the creed—

unanimity in the deed! This is that common

ground where we may all clasp hands as

brothers, united in mankind's common cause.

. . . Not since the days of the Reformation

has there been a crisis so great as this through

which the present age is passing. The world

is dark around us and the prospect seems deep

ening in gloom. And yet there is light ahead.

On the volume of the past in starry characters

it is written—the starry legend greets us shin

ing through the misty vistas of the future—

that the great and noble shall not perish from

among the sons of men, that the truth will

triumph in the end, and that even the humblest
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of her servants may in this become the in

struments of unending good. . . . The time

calls for action. Up, then, and let us do our

part faithfully and well. And, oh ! friends,

our children's children will hold our memories

dearer for the work which we begin this hour."

And this from Dr. Adler's first Sunday

address :

"Thus do we stand before this turning-point

of time, our work all before us, the deep un

certainty that shrouds all human effort hang

ing on our path. Whether we shall succeed?

The need is great, the time seems propitious,

it is an experiment; but, oh! it deserves to be

tried. And if we are to succeed, it is with

you, friends, that the decision rests. In a

brave spirit you have begun this undertaking;

at the gateway of a new epoch in our coun

try's history you enter upon a pioneer work

whose purpose we believe to be one with the

noblest interests of our land, whose scope has

wider interests even than these. Courage,

therefore, for there is hope; the present is

greater than the past, the generation in which

we live is stronger and freer than those that

have gone before; but with each new summit

that we climb, new prospects, wider aims,

ampler achievements rise before us, and thus

from level to level of culture the race is led

onward in the age-long progress of the world.

It is to these higher aims that we dedicate our

hearts and wills to-day; to them our loyalty,

to them our aspirations, in them our abiding

trust."

Mr. S. Burns Weston conveyed the

greetings of the Philadelphia Society for

Ethical Culture, and described the begin

nings of that Society, founded thirty-one

years ago. Those who had been most active

in organizing the Society, he said, came

from families that had been nurtured in the

teaching of the Society of Friends. There

was, indeed, a close affinity between the

underlying thought of the Ethical Move

ment and that of the Friends—between the

Ethical Idea and the Inner Light; both

agree that no outward authority either of

institutions or traditions or book or person

can usurp rightly the authority of inward

experience. Between the Ethical Move

ment and Judaism also there was a close

sympathy. Liberal-minded people of Jew

ish descent became attracted by the new

Society, and it owed much to them. But

not only these—the Philadelphia Society

now contained members who had come

from more than twenty different religious

sects, all of them possessed of the crav

ing for something positive, inspiring, up

lifting to take the place of the creeds

and rituals of the past—a religion address

ing itself primarily not to a supernatural

order and another world after this, but to

the moral and spiritual nature of man and

the deeper experiences of the soul. When

the Society was started Philadelphia was

exceedingly conservative in religious mat

ters, and even the so-called liberal sects

were very inhospitable towards the new

Movement, opening the floodgates of their

criticism upon it because it put forward as

the principal plank of its platform an

ethical purpose rather than a theological

belief, and because it welcomed on equal

terms Jew, Christian and unbeliever, ac

cepting theists and agnostics alike as mem

bers. But it had outgrown much of the

early prejudice and misunderstanding.

The Philadelphia Society was unique in

that for nearly twenty years it had had no

regular lecturer, but had invited to its

platform men and women of distinction in

all fields who had an ethical message to

deliver. Another feature was the fact that

women members had from the first played

an exceptionally large part in the conduct

of the Society's affairs, and of the numer

ous social service activities which it had

set on foot. The Society also had for

twenty-seven years been the headquarters

for the publication of the International

Journal of Ethics and other literature of

the American Ethical Union.

Mr. Horace J. Br1dges said that it had

always been to him an inspiring and sugges

tive fact that one hundred years after the

establishment of political republicanism in

this country there should have come,

through the Ethical Movement in 1876, a

declaration of religious republicanism, of

spiritual self-government. This was as

radical and as significant a departure as

that of 1776. Mr. W. M. Salter, who as

the founder of the Chicago Ethical Society

was, rather than himself, the one whose

name should be associated with this Anni

versary, had taught from the Society's plat

form this religious republicanism as a

cardinal principle. He had inspired so

deep and lasting a faith in it that it was

in no small measure due to this that when

the Society was for a long while without

a Leader the so-called laymen showed at

once so much devotion and so much ef

ficiency in carrying on its work.
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The Chicago Society had expressed its

spirit in many varieties of useful practical

work. The Visiting Nurses' Association

grew out of its initiatory efforts. It started

a Bureau of Justice, now perpetuated as the

Legal Aid Society. It founded Henry

Booth House, which has been the pioneer

in a number of interesting developments of

social service. Mr. Salter was responsible

for the first effort made in Chicago,

through a series of conferences, to get

workers and employers together in discus

sion of ways and means of mitigating the

stress of the economic struggle.

He had been asked, he continued, as a

newcomer but a few years ago from Eng

land, to speak also of the Ethical Move

ment in that country. And the occasion

ought not to pass without mention of the

self-sacrificing labor through many years

of Dr. Coit, first as minister of South Place

Ethical Society, and then as founder of

numerous other Ethical Societies in Eng

land. It was sad that the present calami

tous conditions in Europe made it impos

sible for representatives of the English

and German Societies to be present, that

they might testify to the reality of the

spiritual connection founded on the fact of

the same inestimably precious life present

in all its human incarnations. In closing

he would take occasion to mention, for

their historical importance, two distinc

tive pieces of work of world-wide signifi

cance—the First International Congress on

Moral Education and the First Congress of

Races, both held in London and initiated

by the International Union of Ethical So

cieties. The results of these congresses

were of a kind to be permanent, and it was

to be hoped that their work would be re

sumed as soon as better conditions were

established in the international sphere.

Professor Nathan1el Schm1dt ex

pressed regret at the inability of Mr.

Percival Chubb, Leader of the St. Louis

Ethical Society, to be present this morn

ing as its representative. His own knowl

edge of the Society dated back to his first

contact with the Movement when, in 1897,

he met the Society's first Leader, the late

Mr. Sheldon—a man in whose nature a

wonderful simplicity, purity and almost

maidenly modesty and sensitiveness were

associated with great gifts for command.

In his Society, when the speaker first knew

it, were persons of Jewish, German and

English stock, and their children, people

who had broken with their religious past

without ceasing to feel the need of spirit

ual fellowship. Mr. Sheldon, on the plat

form, in classes, in the Sunday school, in

a thousand ways, was of the greatest value

to such a constituency, welding them into

a strong and homogeneous body. When

he passed away there came the test of this.

A great cause held the Society together,

and there was scarcely any diminution

of its activities. The Leader had infused

into it lasting loyalty, love and hope.

Of the Society's present Leader he need

not speak—they all knew his intellectual

integrity, moral courage and unflagging

zeal.

The Society had on the previous Sunday

celebrated its Thirtieth Anniversary—in

the noble building which constituted at once

a memorial to Mr. Sheldon, after whom it

was named, and to his companion in life

who continued so ardently her interest in

the work of her husband, an interest which

was itself a memorial to that faith which

had made the Society a living thing.

Mr. Alfred W. Mart1n said that when

Pastor Robinson delivered his farewell ad

dress to the Pilgrims as they set sail from

the quay at Leyden, he warned them

solemnly agains the trammels of tradition.

He predicted that more light would yet

come to them, and dedicated them to the

search for and service of larger truths.

Forty years ago the Ethical Movement had

set sail under a like admonition and dedica

tion. From the very beginning the Ethical

Movement had been a search for larger

truth, for a more satisfying religion. The

Christian churches and Jewish synagogues

of New York in 1876 were for the most

part encrusted with formalism and dogma

tism. They were wofully deficient in a

vitalizing gospel, and they were out of

touch with the great social-ethical needs

of the time. Over against these con

servatives were the extreme radicals, with

their crude materialistic theories and car

ing nothing whatever about religion. Fel

lowship with them was as impossible as

with the others. No alternative remained

but to organize an independent, non-

sectarian, progressive movement, to meet

the need of those who did care for religion,

who did wish to come into vital relation
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with something supremely holy. For the

human soul is altogether starving and

forlorn save as it gets into vital relation

with something that has transcendant and

permanent worth. The Ethical Movement,

then, was organized in New York to meet

this need, and it found that something

which has infinite and eternal worth in

the Moral Ideal, with its deep below deep

of revealing.

Sketching the further development of

the Movement after 1876, Mr. Martin re

ferred to the Societies whose representa

tives had just addressed the meeting, to

the Ethical Society formed in Tacoma in

the State of Washington, and to the recent

promising start made in other cities. Dur

ing the closing years of the last century

the Movement took root abroad, both in

the English Societies mentioned by Mr.

Bridges; in Berlin, under the guidance of

the venerable astronomer-royal, Professor

Wilhelm Foerster; in Vienna, under the

leadership of Dr. Jodl ; and in Paris, under

the leadership of Professor Paul Des-

jardins. The Movement had also found

a transpacific home in Tokyo. In 1897 the

American Ethical Union was formed, in

order to unite the American Societies in

closer bonds. In 1896 was formed the

International Union of Ethical Societies at

a memorable congress held in Zurich.

In closing, the speaker made reference

to the letter in which the Apostle Paul

besought his Roman converts to render "a

reasonable service." That rare combina

tion of reason finding expression in service,

and service based on reason, marked the in

ception of the Ethical Movement, a union

of moral faith and beneficent work.

Mr. Herbert A. Wolff presented to the

New York Society on behalf of a number

of subscribers a group of statuary carved

in wood (the work of Mrs. Estelle Kohn).

The group, he said, was dedicated to

Friendship. It would doubtless be inter

preted in different ways by different per

sons. But to some it would symbolize the

classic instance of David the shepherd boy

and Jonathan the king's son. Difference

in caste and wealth had in no way affected

this friendship. So with the friendships of

the Ethical Society, where distinctions of

race, creed, color, caste or wealth had no

place.

Professor Fel1x Adler, after expressing

the Society's cordial thanks to the donors

of the group, said that there were different

kinds of friendship that should be remem

bered. There was that of the young, which

might be compared to a garland woven

around their necks of green leaves and

bright, fragrant flowers. These friend

ships of the young, however, like the gar

lands, withered all too soon. Then there

was the friendship of middle life, which

might be compared to the cords that moun

taineers tied around each other when about

to make a difficult ascent. Friendship was

such a cord—if one slipped, the other

would support him; so, bound by friend

ship's tie, they might walk together over

the perilous places of life. But there was

yet another kind, a religion of friendship,

when friendship became a spiritual expe

rience; when two persons, looking intently

through the outward envelope of each down

to the shimmering good beneath, by the

force of their vision drew that hidden good

into active power and service. It seemed

to him that the sculptor had intended that

the two figures in her group should look

upon each other in this way, with this

searching spiritual eye. And so the group

might well stand for them as symbolizing

the central principle of their Society—the

principle of the loving, divining, creative

eye. Received into their modest temple

there, it should stand to them, and to the

young people who would come along, as a

symbol of the finest friendship, the friend

ship that was a spiritual experience.

EDUCATION MEETING

TRIBUTE BY MAYOR MITCHEL

PRESENTATION OF SCHOLARSHIP FUND

ON Monday evening, May 15th (the

actual anniversary of the date of

founding the Movement), a public

meeting was held in the auditorium, for the

consideration of "The Ethical Culture

Movement and Education." Professor E.

R. A. Seligman presided.

Professor Sel1gman said that an ob

vious question forced itself upon them that

evening. In a community which for more

than a century had been accustomed to

the separation of State and Church, why
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should they, a religious movement, take

occasion to emphasize the public, even gov

ernmental aspect of their work? The an

swer lay in the fact that their Leader and

his associates had from the start worked

in the light of the belief that private ethics

are intimately related to social and public

ethics. The Ethical Movement, under their

guidance, had made specific contributions

to the public good.

They were fortunate to have with them,

in the Chief Magistrate of the City, one

who was able to voice these contributions

in a special manner—and a man whom it

was his personal privilege not so many

years ago to count among his pupils, and

whom it had been his still greater privilege

in more recent years to number among his

teachers in all that goes to upbuild the

civic community. He would introduce Mr.

John Purroy Mitchel, Mayor of New York

City.

The Mayor said that in their forty years

of profoundly useful service to the city

and the nation, the City of New York

found much for which to thank the Ethical

Culture Movement and Dr. Adler. They

had made truly creative contributions in

the field of education. Many of the new

educational ideas which were now com

monly accepted in the public school system

of New York City had their birth in the

Ethical Culture School. Its work in the

neglected field of moral education had

proven and would prove one of the deepest

contributions made towards laying the

foundations of an ethically sound democ

racy.

The first free kindergarten in the city

had been established by the Society in

1878. Since that time the kindergarten

had become a recognized element in tne

public school system. The Society had

supported the first district nurse in the city.

The district nurse was now recognized as

an indispensable social agent in the work

of public health, and the City of New

York employed 554 such nurses in its

Health Department. The earliest type of

model tenement was built on Cherry Street

in 1885 through the aid of a group of

public-spirited citizens of whom Dr. Adler

was the inspiring figure. It was little

known perhaps that the Ethical Culture

Society had sent Stanton Coit to the East

Side to found what afterwards became the

first settlement in America, the University

Settlement. And on what the settlement

movement had done for the great American

cities he need not dwell, it was so well

known.

As Mayor, he was personally indebted to

Dr. Adler for his patience, tact, and ability

to make nice adjustments, in the case of

the great industrial dispute in the clothing

trade which had been avoided by mediation

last summer, but unfortunately could not

be escaped this summer, through no fault

either of himself or of the Council of Con

ciliation, over which Dr. Adler presided.

Progress in a democracy, he continued,

depended not alone upon duly elected and

appointed government officials, but quite

as-much upon that unofficial fine citizenship

of which Dr. Adler was so prominent an

example. In a democracy there were two

kinds of statesmen—those selected by the

people or their agents to carry on compli

cated machinery of government, and states

men of society who by their vision, their

idealism and their intelligence prepare and

educate public opinion for the establish

ment of policies and institutions which re

flect these aspirations. Such a statesman

was the Leader of the Ethical Movement,

and he was glad to express the indebtedness

of the city to him, as well as upon its For

tieth Anniversary to wish the Society for

Ethical Culture a continued career of such

usefulness as it had already shown.

The Cha1rman read a letter from Mr.

W. F. Willcox, President of the Board of

Education of New York City, expressing

regret at his inability to be present, and

adding that had he been able to address

the meeting he would have been glad to

speak of the valuable influence of the So

ciety for Ethical Culture in promoting the

spirit of human brotherhood and in raising

the standard of education in the public

schools. The measure of devotion to their

work shown by the teachers had been in

creased to no small extent through the in

fluence of the Society's work in this re

spect.

Mr. Leo Arnste1n, Member of the

Board of Education, said that, although the

public school system antedated the found

ing of the Ethical Culture Society, the
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junior member of the family had for some

time, in reversal of the usual circumstances,

played the part of "little mother" to its

elder sister. The school system of New

York City provided for some 75o,ooo chil

dren, housed both in monumental edifices

of a hundred classrooms and in buildings

of two classrooms reminiscent of the little

red schoolhouse in the country districts,

and governed by an organization that had

grown up in a most irresponsible way, a

machine such as no one wishing for ef

fective administrative results would desire.

Under these conditions it was no wonder

that they welcomed the inspiration and

example of the Ethical Culture School.

Here they found ready to their hand a sort

of experiment station where problems

which they sensed but could not solve were

worked out for them carefully and disin

terestedly. The School had been able to

render such good service in great part be

cause of its democratic character—the ex

periments were worked out in a representa

tive body of children of all classes of the

city. Another aspect of the School ought

also to be emphasized. The State prohibit

ed the teaching of religion in the public

schools. Although the Ethical Culture

School was not within the jurisdiction of

this law, it did more than observe it in a

merely negative way; it provided teaching

which combined the ethical concepts of all

religions without offending any. They

heard much of the irreligious tendency of

the day, and the alleged growth of juvenile

delinquency was often attributed to this

cause. If the case were really so then a

great step towards stemming the tide would

be the introduction of ethical teaching into

the public schools, and were this to come

to pass it would be another thing for which

the Ethical Culture Movement would have

to be thanked.

Dr. Adler said that an important reason

why they had chosen to deal on the actual

date of their Anniversary with the subject

before the meeting was that in the end the

Ethical Movement itself was educational,

and primarily so. It was an educational

institution for old and young—at least in

intention, for as yet there was only a

promise, a mere sketch of what they looked

forward to. Their purpose was education

for the spiritual life, by which he himself

(they had no limiting formulas to bind all)

meant the replacing of the Law of the

Jungle by the Human Law, replacing the

life which consisted in living at the ex

pense of other life, by the life that sought

to live in the very fact of promoting life

in others. One of the earliest sources of

his inspiration had been the Brotherhood

of the Common Life, the group of people

who, before the Reformation, had started

to build schools. The idea of education

was sublime to these people ; it was no dry-

as-dust thing, but a means of redemption.

Education should be a revelation of that

fineness which is latent in man, so deep,

so little manifest.

The School began, as the Mayor had

stated, with a kindergarten, a Froebel

kindergarten. They had been attracted by

Froebel's insistence that education must

have an end, even if they were not satis

fied with Froebel's own notion of the end

as harmonious development. People ordi

narily thought of education as being for

proximate ends—physical development, or

the making of money or winning of fame

at some task, but Froebel demanded some

thing more ultimate than this. And he

had shrewd inventiveness; he knew how to

train the senses of little children. Above

all, he had that poignant pulse of feeling

that comes from seeing human beings, like

plants, withered for lack of care and tend

ing.

The next stage of their progress was

the starting of the Workingman's School,

the object of which had been to teach the

children of working people a greater spirit

and habit of cooperation than workingmen

generally possessed, and so help towards

a more fundamental solution of the labor

problem. But presently it was pointed out

to them that a class school was an undemo

cratic thing. Eventually they changed the

name of the institution to its present one,

and at the same time changed its character

so as to bring children of rich and poor

parents together, and to blend together, as

far as they might, the conception of the

English public school by creating a kind

of superiority in every pupil, with the

American idea of equality. In this stage of

their development they sought more specifi

cally to inculcate the notion of the life

lived by promoting life in others. Ad

vanced students were encouraged to help
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in teaching the less forward. Self-govern

ment was another means. Another was

the influence of the teachers, who sought

each to further the work of the others,

rather than to eclipse one another, creat

ing thereby an atmosphere of reciprocity

in which the whole life of the School was

lived.

Mr. John Frankenhe1mer presented to

the Society for Ethical Culture an en

dowment fund which had been subscribed

as a testimonial to its Leader, to be called

The Felix Adler Scholarship Endowment

Fund. The amount of this, he said, was at

present $175,ooo, and its purpose was to

render perpetual the system of free and

partly free scholarships by which the chil

dren of poor parents were admitted to the

School. Dr. Adler had himself wished that

any testimonial should take some such form,

and the donors wished to honor him by

advancing the work which they knew he

had most at heart. The income of the

fund would preserve the democratic char

acter of the School, by maintaining the

scholarship system, and providing, should

Dr. Adler so desire, scholarships in addi

tion for advanced students.

The Cha1rman briefly accepted the gift

on behalf of the Society, and called upon

Dr. Adler for a word also in acknowledg

ment.

Dr. Adler said that he was deeply

touched and gratified by what had been

done. It had taken a load from his heart.

The number of well-to-do people who asked

for admission for their children was con

stantly growing, and he had feared that the

precious feature of the School, the presence

of the free scholars, might some day dis

appear. To-night they had given him the

assurance that this would never be. For

years to come there would be hundreds,

gathering into thousands, of lads and

lasses who through the exercise of this

kindly philanthropy would have the golden

gate of opportunity opened to them, so that

they would pass through to a happier, and,

let them trust, a nobler life. And that the

donors had seen fit to associate his name

with this gift was the greatest honor and

the dearest boon they could possibly have

conferred.

WOMEN'S DAY

CONTRIBUTIONS OF WOMEN TO THE WORK

OF THE MOVEMENT

ON Tuesday morning, May 16th, Mrs.

Henry Ollesheimer presided over a

meeting devoted to the considera

tion of the question, "What Contributions

of Value have the Women of the various

Societies made to the Aims of the Ethical

Movement, and what are the Ideals for

which they are striving?"

Mrs. Olleshe1mer, in opening the meet

ing, said that the women of the Ethical

Movement might well consider themselves

dedicated to a new kind of democracy,

symbolized and exemplified in the fact that

their organizations afforded a common

ground for women of all classes to work

together for the general good.

Mrs. Arthur L. Ham1lton (Chicago

Ethical Society) said that she had been so

used to think of the Ethical Society as

composed of just so many individual minds

that a discussion of women's part in the

Movement as a specific thing seemed as

difficult as if one were called upon to

discuss the part played by persons of

French origin or people over eighty years

of age. When Miss Jane Addams, as some

times happened, spoke from the platform

of their Society, it was as a social student

and not as a woman that she compelled at

tention, and they compared her views with

those of a man authority on the same sub

ject without reservation or handicap as re

garded the sex of either. In religious, civic

and philanthropic work the physical differ

ences between men and women did not play

a part, and in such work they surely con

tributed not their sex but their brains and

individualities.

The Chicago Society had a Woman's

Union, of course; it was organized in the

same year as the Society, and Mrs. Salter

was its first president. They had sewed

for persons who were in want; their mem

bers had cooperated with those who es

tablished a juvenile court; they had taken

part in a long list of other social activities,

and recently they had purchased and fur

nished premises next to Henry Booth

House and lent them free to the House for

a term of years. There had been much

discussion among them on philanthropic,
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social and economic lines, and some of them

had taken a prominent part in various re

form movements—notably Dr. Florence

Kelley, who until she removed East had

been a member of their Union. Meanwhile,

they had done their share in raising the

general funds needed for the support of the

Society, standing shoulder to shoulder with

the men members in this. At their final

meeting this spring they had determined

to hand over a certain sum of money to the

Board of Trustees, to be given in the

Society?s name to a specified charity—so

that the whole Society rather than just the

women members should receive any credit

that might be involved. It was some proof

of the absence of any feminine self-con

sciousness, and the presence of a whole-

souled desire that the Society and not just

the women or the men in it should share in

the betterment of the community and gain

further power to inspire it with its dis

tinctive teachings.

Mrs. W. E. F1schel (Ethical Society

of St. Louis) said that women had at

least one specific piece of ethical work to

do, and that was to insist on the preserva

tion of the American home. There was

a great tendency towards the diminution,

even the elimination of home life, and

however true it might be that this sub

ject was just as important to men as to

women, the latter had always been thought

of as more directly concerned in the

home, and they could make the more ef

fective protest.

The women members of the St. Louis

Society had always taken an active part in

local philanthropic work—ever since, in

the year 1886, when there was a period of

exceptional trade depression, Mr. Sheldon

had persuaded them to form a philanthropic

Society and help towards preventing the

collapse of homes by tiding workers over

the bad time with work and money. They

had also done a great deal towards the

provision of free kindergartens, and sew

ing schools for children, and the revolution

izing of the charitable work of the city by

the establishment of various means of self-

help in place of mere doles. The key-note

of the Society's philanthropic work had

been precisely this—to save character and

to set people on their feet so that they could

help themselves, rather than become objects

of demoralizing charity.

Mrs. Perc1val Chubb (Ethical Society

of St. Louis) said that the Women's Auxil

iary of her Society consisted mainly of

women who had a good deal of leisure,

and it had undertaken a considerable

amount of organizing on the Society's be

half. It had organized at one time a

course of Lenten Lectures as a means of

bringing the public more into touch with

the Movement. It had helped to establish

the Greek Ethics Club which was started

by Mr. Sheldon in 1891 for teachers and

mothers—Mr. Sheldon at the meetings of

the Club would fire questions on the sub

ject of the occasion at the members pres

ent, who, in order to arouse the greater

willingness on the part of all to share in

the meeting, were designated by numbers

and not by their names. At this time there

were hardly any cultural organizations at

all in St. Louis for women, but with the

growth of women's clubs the need of the

Greek Ethics Club passed away. Since the

opening of its new building it had been

possible for the Society to enjoy a far

larger measure of social life, and the

Women's Auxiliary has been able to do

far more than before in this direction—or

ganizing, for instance, the Sunday evening

suppers which were now a regular feature,

and which helped most materially to make

the members better acquainted with one

another, and more conscious of solidarity

with the Society.

M1ss L1da Stokes Adams (Philadelphia

Society for Ethical Culture) said that

she agreed in no small measure with the

remarks of Mrs. Hamilton. The contri

butions made by women in the work of the

Philadelphia Society had been considerable,

but they could hardly be said to arise from

anything other than a difference of cir

cumstances—they did not involve a differ

ence of character and outlook such as

would result in the women having a special

ethical message.

The Women's Club of the Philadelphia

Society, by reason of its affiliation with the

State Federation of Women's Clubs, had

been able to present the ideas of the Ethical

Movement before many other organizations

and so prevent misconceptions in regard to

it. The women had contributed largely

both of money and time to the work of

Southwark House, the settlement estab

lished by the Ethical Society. Besides a
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special committee through which they

helped in this connection, they had a com

mittee on legislation, a health study group,

a drama study group, a committee of mem

bers willing to visit other members in sick

ness, a hospitality committee and a group

to prepare teachers for the Sunday School.

The latter organization, indeed, was at

present wholly officered by women, and

they counted this a defect, as the work of

men was really needed equally with that of

women in Sunday School work.

Mrs. Henry Neumann (Brooklyn So

ciety for Ethical Culture) said that the

Brooklyn Society labored under the dis

advantages of youth, being but a few years

old, and having as yet no meeting-place

of its own. Financial needs were always

a great strain. The women of the So

ciety had had to do so much towards meet

ing these that they had not as yet been able

to start any large philanthropic enterprises.

But whatever opportunities of social serv

ice had come in the way of the Women's

Union had been taken eager advantage of.

For instance, they had helped a public-

spirited school principal to start and run a

social center in her school, also a milk sta

tion; and when the same principal deter

mined to have proper clinical treatment for

all the ailing children in her school, they

had undertaken the laborious task of es

corting the children as required to the doc

tor's, and delivering the doctor's instruc

tions to the teacher for transmission to

the parents. The Women's Union was

anxious to start a social center for the

Society's own purposes and for the accom

modation of its growing Sunday School,

and by strenuous effort on the part of each

individual member it was building up a

fund toward this end. The Union had

acted as a permanent hospitality committee

on the Society's behalf, and had, indeed,

tried to do for the Society what the mother

does for the home.

Mrs. G. E. O'Dell, speaking for Groups

not yet organized as Societies, said that

individuals who had given up orthodox be

liefs and endured spiritual loneliness, on

getting into touch with a small group of

people who had been through the same ex

perience, discovered wonderful comfort

there. Perhaps for the first time they had

a feeling of being wanted, and developed

a new sense of responsibility to make a fine

use of their life. In large Ethical So

cieties this need of the individual was

neither so fully recognized nor so fully met.

In some ways a Society was at its best in

its early days, when every member could

be drawn into active service. A little

group of earnest workers could make it

self very well worth while, and the larger

Societies should not estimate its importance

by its insignificant size. It was surpris

ing how much a few people getting to

gether could do. The Bronx Group, for

instance, made itself responsible for a Sun

day School, for courses of free lectures in

a local public library, and for regular

Sunday meetings. The women of the Group

held regular meetings for sewing and for

reading and discussion. Another Group, at

New Rochelle, had started and turned over

to the trustees of the local public library

what it was hoped would be a regular in

stitution, in the shape of courses of lectures

on ethical aspects of literature. At Wood-

mere, Long Island, a class for the moral

instruction of children had been started

in the past year by a group of mothers and

fathers who had themselves attended either

the Day School or the Sunday School of

the New York Society. The interest that

seemed most easily to bring people to

gether in an ethical group was the interest

in the children and young people. And this

was surely the best possible basis for a

beginning.

Mrs. Theodore Rosenberg (New York

Society for Ethical Culture) spoke of the

work of the Women's Conference of the

New York Society. The Conference had

arisen out of the need to coordinate the

work of several groups of women in the

Society carrying on important activities,

and also to draw into active service the

women of the Society in general. The

women members had started the system

of district nursing, in the days when the

tenement house was unimaginably dreary

and insanitary. When the Society started

educational activities by opening the first

free kindergarten, the women were struck

by the sad lot of the crippled children who

could not attend school, and established the

Visiting and Teaching Guild for Crippled

Children—thus inaugurating a movement

which has since spread all over the coun

try. A number of young mothers in the
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Society being desirous to discuss the prob

lems connected with the bringing up of

their own children, started in 1888 a class

for the purpose, out of which presently de

veloped the Federation for Child Study, and

the general interest in child study through

out America. A little later came the

thought of helping the child leaving school

to be fitted for an occupation offering some

promise of advancement. A trade school

for girls was opened, and at Dr. Adler's

suggestion it was decided to train the girls

in such a way as to give them a real love

for their specific work by acquainting

them with the part it had already played in

human history, and by means also of ethical

instruction.

The Conference had responded many

times to the call of distress. After the

panic of 19o3-4, which affected especially

the clothing trades, the Women's Confer

ence undertook the special task of provid

ing for the needs of the unemployed wom

en, establishing temporary shops for the

production of goods non-commercially.

This system was resorted to also during the

Spanish-American war, as well as at the

outbreak of the present European conflict.

A special feature of the work done at these

times was the provision of teaching that

would raise the standard of the unemployed

women and girls concerned—usually the

less efficient in a trade—and so turn to

account their unemployed time in increas

ing their self-respect and earning capacity.

This varied philanthropic work, carried

on, as had been all their activities, under

the guidance and with the unselfish devo

tion of their president, who has been at

the helm for almost twenty years, had

served to bring the women of the Society

into closer union, and had awakened them

to a deeper realization of present-day needs

and a more practical sympathy with them.

M1ss Margaret Adler said that she had

been asked to speak a word on behalf of

the young women of the Ethical Societies.

They came to the Societies because these

had been pilgrimaging for forty years, not

in search of dogmas or creeds, or even

tangible accomplishment, but reaching for

ward to great ideals. In the midst of the

present social confusion these ideals stood

out as a rock of refuge. And yet they did

not come to them in search of cloistered

safety, but rather to gain the spirit that

calls to conflict. If the time was to come

when nation would no longer rise against

nation, and in politics and business men

would cease to work only for themselves

and would acknowledge the manhood of the

workers and assist them to come into

their own, there was a pressing claim upon

the younger generation to help in this—

to help in the slow, as yet hardly begun,

redemption of mankind. Towards this end

the development of spiritual power was

necessary—it was the only power that

would have lasting results ; brute force

never had these. But the capacity for

spiritual vision was hard to develop. The

young women of the Ethical Societies be

lieved that in them spiritual vision was to

be gained. They came that their eyes

might be anointed; they came to seek as

surance of the things of the spirit, to feel

their surpassing might.

Mrs. Olleshe1mer, in closing the meet

ing, said that three things had been brought

out in the course of it. The women of the

Movement had made actual contributions

towards its aims and accomplishments.

The Movement had done a great work

among women in helping them to learn

the art of cooperation. And enduring

friendships had been created in the lives of

the women members through their work

ing together for spiritual ends.

ADDRESS BY DR. ADLER

In the afternoon Dr. Adler delivered an

address in the auditorium on "Idealistic

Contributions of the Women to a Religious

Movement—Particularly in its Relation

ship to the Ethical Society."

Dr. Adler said that while the Ethical

Movement gave women equal opportuni

ties with men for expression, women had

not as yet made it, any more than they

had made the older religious organizations,

a means of contributing their own peculiar

gift. This had yet to come, and all they

could do was to provide the opportunity

and the call. Women undoubtedly had

experiences, intuitions, an ethical insight

all their own, and their inarticulateness was

a great loss to religion. Women were on

the average more deeply conscious of re
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ligious need than men—because they were

more exposed to suffering, and indeed al

ways would be. The exercise of piety had

always been chiefly in their hands. Yet

the great expressions of religion had all

come from men. It was in part because

the deepest experiences of the heart were

so incommunicable, and in part because

women lacked the training necessary to

assume a detached attitude, grasp the mean

ing of the experiences that possessed them,

and convey this meaning to others. The

Ethical Movement must seek to preserve

to women their peculiar religious con

sciousness, and at the same time give them

the mental discipline necessary for ex

pression.

Women had specific kinds of helpfulness

to contribute in an Ethical Society. The

whole Society should be educational in

its activities—co-educational—and women

had to take their part in mutual stimula

tion to study the facts and ideals of the

moral life. A specific kind of education

in which they might take an especial share

was education for citizenship. Without a

right preparation in history and general

principles there could be no intelligent ethi

cal part taken in civic affairs.

The education to be fostered in an Ethi

cal Society should include, as well as ac

tual study, the creation of a right environ

ment. For instance, it was necessary there

should be created an atmosphere in which

the double standard as between men and

women could no longer survive. Preach

ing alone would not do this.

Lastly, he would suggest the thought

that the mothers and sisters in the Ethical

Societies should set themselves the task

of helping young men, and young women

also, entering upon a vocation to conceive

of it in a right way. New ideals of the

business side of life should be held up by

women—the mothers ought not to feel

that when they had made of their sons

"good boys" and had provided for them a

"good education" in school, the ideals of

their after life could safely be left to the

traditions current in the various industries

and professions, and that all that mattered

here was that they should in the material

sense "succeed." Women had always been

the standard-bearers of righteousness, and

they should educate themselves in the prin

ciples and facts of practical life so as to

be able to raise the standard in the market

place and the workshop as well as in the

home.

ETHICAL PROGRESS IN

INDUSTRY

PUBLIC CONFERENCE

A Conference on "Industrial Progress

and the Ethical Movement" was held on

Tuesday evening, May 16th. Mr. Horace

J. Bridges presided.

Mr. Br1dges said it was a great ethical

gain that it should be now universally

recognized that there is an ethical problem

in industry. Certain aspects of the problem

might even be said to have reached the

point of agreement amongst all thinking

and disinterested people—as, for instance,

that every worker was entitled to receive

in return for his labor enough to live upon.

But there were ethical demands that went

much further than this. Mere living was

beginning to be seen as far from consti

tuting the whole of justice—economic ad

justments were needed that would enable

every worker to gain the highest possible

development for his capacities. And, obvi

ously, if the employer was to consider not

merely the production and distribution of

articles of trade, but also to feel responsi

bility in some measure for the mind and

character of those who worked for him,

then this new state of affairs was going

to make very exigent demands upon him.

In what way was he to view his spiritual

relations with his employees? What were

the ways and means by which he was to

be a force making for the finer develop

ment of these? In the Ethical Movement

they could not but be looked to for an an

swer to such questions. The solution of

such problems was not a matter for a day,

nor was it a matter on which they alone

could be expected to throw all the needed

light. The employer, indeed, was the man

up against the difficulties and best ac

quainted with them, and he would have in

great measure to work out his own salva

tion. There were employers in their own

midst who were frankly facing the new

ethical situation in the business world and

anxious to do their share towards dealing
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with it. Working together, they in the

Ethical Societies might be able to do not

a little towards giving the world a general

lead as to how the man as well as the

product, or the man rather than the product,

should be placed in the central position in

industrial life.

Mr. Thompson (Chicago) urged that

the first duty of the employer was towards

his business. He was not called upon to

make himself a labor leader. Neverthe

less, when he saw the plant of labor inde

pendence and organization beginning to ap

pear it was incumbent upon him not to

lie like a stone upon it and prevent its

healthy growth. Further, he should con

sider it his duty to acquaint himself with

the facts of the industrial situation. He

ought to know such facts as, for instance,

that while this was the richest country in

the world, half the male workers received

less than $1o.oo a week, and two-thirds

less than $15.oo, and the average wage of

the workers was about $11.oo a week; that

two-thirds of the women workers got less

than $6.oo a week, that fifty-two per cent

of the families of the working class earned

a combined income of less than $8oo.oo an

nually per family, and 2,5oo,ooo children

between 1o and 15 years of age were sent

out to work. By the study of such facts

employers would get a new sense of

the meaning of the industrial problem, and

understand something of the growing ha

tred with which masses of workers re

garded the system. It would make them

the more anxious at least in their own

corner to set up a relation of genuine co

operation with their own workers, to elimi

nate strikes, and to help in getting masters

and men together, as they could be got

together if only there was the will.

Mr. Alexander M. B1ng spoke of the

work of the Industrial Group of the New

York Society for Ethical Culture. It had

been started about five years ago to assist

its members in studying the problems in

volved in their business activities. While

in theory the scope of the Group covered

the entire field of business ethics, they had

so far dealt almost exclusively with the

relations between employers and employed.

There were perhaps three main reasons

which were mainly responsible for the

present unsatisfactory state of these rela

tions. One was the failure on the part of

the community to evolve an industrial or

ganization entailing less waste, inequality

and suffering than the present one. A sec

ond was lack of knowledge on the part

of the individual employer, both as to gen

eral conditions and those in his own es

tablishment. A third reason was the ab

sence of a sufficiently strong desire to

make improvements, and the unwillingness

to make sacrifices in order to do so. The

work of the Group had been an endeavor

to help in all three directions.

They were not unmindful of the diffi

culties resulting from competition. Never

theless they did feel that their member

ship in an Ethical Society required them

to conduct their businesses with an eye to

something more than commercial success.

They must accept the challenge that came

to-day with the recognition that industry

was unjust in its distribution of products,

unjust in the autocratic character of its

management, and productive of hardship

in the matter of unemployment, long hours,

child labor, and so on. So far the pro

cedure of the Group had consisted of lec

tures and discussions on a wide variety

of topics, presented by experts ; occasional

visits to industrial plants where experi

ments were being tried along betterment

lines; and the assembling and holding of

the recent Exhibition of Better Industrial

Relations, which had helped to interest a

larger number of employers in the general

problems involved. As the work of the

Group proceeded they hoped to gain an

ever wider viewpoint and a clearer vision

of the ethical needs of business, and how

in spite of their individual limitations they

could meet these needs.

Dr. John Ell1ott said that the settle

ment movement occasionally led to unex

pected forms of growth. He would re

late a significant instance, as his contri

bution to the discussion. Some years ago

Mr. Blue, now the superintendent of the

Printers' School at the Hudson Guild, used

to take a hand in the Guild's general ac

tivities. He had a great craving to be

helpful with the youngsters, and eventu

ally the Guild provided him with the op

portunity to be specifically so by working

to educate the young printers' apprentices
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who belonged to it. The conditions of the

apprentices' teaching left a great deal to

be desired, and a little School was started

to help them with their typesetting and

their English. Out of this evening class,

of which Mr. Blue took charge, had sprung

the best printers' school in the country.

But the point he wished especially to make

in regard to it was that in organizing this

School the Guild had been able to strike

out an entirely new line in the direction

of the reorganization of industry. Small

though the step forward might be, it was

full of the promise of better things. For

what had happened was this : They found

that both the employers and the men had

an interest in the apprentices being prop

erly taught their trade. Even the hardest

pressed employer, with no time to teach

his boys efficiently himself, was yet alive

to the need that they should have their

fair chance of acquiring the trade. And

so, when it came to putting the matter be

fore both parties, it proved possible to con

stitute a board of management composed

of representatives both of the employers'

organization and the men's union, as well

as the Hudson Guild, and all three were

contributing regularly to the necessary

funds to run the School. Furthermore,

the International Typographical Union had

endorsed their plan of joint operation of

such schools, and agreed to cooperate with

employers for such a purpose in any coun

try. Now, it might be true that the em

ployers in some trades took a greater in

terest in their apprentices than was the

case in others. But it ought to be possible

in more trades than printing to get both

employers and unions interested to the

point where they would be willing to co

operate as in the present instance. And

to get cooperation of such a kind at all

was to drive in the thin end of a most

important wedge. For the appeal was to

an ethical motive—a common interest in

the young people—and through this giving

a lift to the whole industry. Employers

would never get together to serve the com

mon good of an industry and the public so

long as it was only through such things

as protocols and the struggle over wage

scales—they would not get together in any

real sense until some higher motive than

the material one was aroused. When this

was once done, it would render it far more

difficult for employers to continue thinking

of their men in terms of so many machines,

and for the men to take it for granted that

their employers' interests must necessarily

be antagonistic to their own and their at

titude necessarily inhuman. He had great

hopes that the Industrial Group would be

instrumental in sending men into the busi

ness field who would work for the organi

zation of just such groups of employers and

workers cooperating together for fine ethi

cal ends.

Dr. Adler said he had been much struck

by the perversity of men in groups. Work

ing men and employers alike were dis

posed to be more intractable, more sus

picious of motives, more contemptuous

of one another, when acting in their sev

eral associations, than apart from these.

In his own contact with such groups in

efforts at conciliation he had often had to

lecture one or the other side on their fail

ure to observe common standards of de

cency in their treatment of the other party

—their lack of any respect for the fact

that their opponents were men like them

selves. Another difficulty in straighten

ing out industrial relations was one inci

dent to competitive industry. The employer

whom you asked to consider the possibil

ity of observing finer standards in the treat

ment of his employees was disposed to an

swer : Why should I be singled out as a

social uplifter? And if the employer

should hint that university professors

might lecture on social improvement but

suffer no decrease of salary in consequence,

whereas the reforms you asked him to

adopt might be a source of reduced profit

to himself, it was not easy to reply. Never

theless, it was true that the business man

was engaged in something which con

cerned the public, and he must be pre

pared to conduct his business with an eye

to the general good and to the standards

that the public might impose upon him.

The first duty of the employer was to

get his mind free from bondage to the

cash nexus. Even if he could not imme

diately change conditions incident to his

own business, he should at least make it his

duty to know the conditions—this was al

ways the first step towards a concerted

effort to bring about a better state of

things.
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In an Ethical Society they should ask

themselves if there was not some special

point of view from which they should look

at these relations. Was there not some

ethical conception that would help in solv

ing the problem—something other than

collective bargaining, or welfare work, or

the Printers' School? Many such things

as these necessarily commended themselves

to them, but even collective bargaining or

welfare work might be more effective if

conducted in some different spirit, with

some different end in view. Certainly they

wished to see that the working man had

proper nourishment, rest rooms, duly

guarded machinery. Suppose it were one's

own child that was concerned, one would

wish all these things and more for him.

But in the case of the child there would

be not only different motives prompting

them, but they would have a different

ulterior purpose. They would want their

child to grow up to be a fine human being

with a richly-developed nature. Now, the

ethical point of view in regard to relations

with employees seemed to him to be pre

cisely this : They must intend in their re

lations with those whom they employed

so to act towards them as to make for

the development in them of a fine man

hood and womanhood. Only thus could

the relation be really humanized.

Just what, however, were they to un

derstand by fine manhood and womanhood

as developed in the course of daily work?

This question could best be answered by

introducing the idea of service. Every

industry should be considered in the light

of a service to society. Then those en

gaged in it became joint partners in it, in

stead of belonging, as under competitive

conditions, to two opposed camps, with

seemingly antagonistic interests. They

were jointly responsible for the service be

ing of the highest kind, and this respon

sibility, lived up to, would both demand

of and induce employers and employed to

give of their best, and to become their best.

The employer, having the larger measure

of control, would seek so to act that

through the organization of his business he

should bring out the finer qualities of those

under him—and in the process of doing

this educe also his own.

A natural criticism of this point of view

was that its adoption appeared feasible

only in the professions. What source of

inspiration was to be found in the more

mechanical and drudging forms of work ?

And it was true that the machine was the

monster of modern life. The remedy lay

first in the shortening of hours devoted

to such work, and the engaging in pur

suits alongside, such as agriculture, in

which there was greater scope for the ex

ercise of intelligence and will. Or ma

chine tending should be supplemented by

skilled finishing work. Another means of

escape was to be found in the application

of the principle of democracy in every

business. Arbitration of disputes was not

enough. All industries should be so or

ganized that all was not done from the top.

There should be committees of the work

ers on education, on recreation, on griev

ances. The heads of departments should

constitute at least an advisory cabinet. The

workers should be trained to share in leg

islating the rules that they were expected

to obey. Modern industry was wrong

above all in that it treated men like chil

dren, not children who were to be bred

into noble men and women, but children

who were never to grow up. In political

government, under democracy, they said

that the people should rule. In the fac

tory they were merely to take orders. But

they ought to have an independent influ

ence on the orders to which they must be

subject.

The enacting of minimum wage laws

would not screw wages up very much

higher than at present. Without going

into the question of what should be the

principle of remuneration—though here he

thought radically new conceptions were

needed—it was at least clear that better

education for one's pursuit must lead to

the creation of higher values, and the em

ployer should count it as a part of his func

tions to raise the educational status of

those whom he employed, and through this

the values created by them.

The manufacturer should be a labor

leader ! He should lead and educate his

people, as their natural chief. When he

accepted this attitude, with all the added

responsibility that it entailed, he would

have taken a great step, perhaps the great

est step that he could take as an indi

vidual towards the solution of the problems

in the industrial world.
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DISTINCTIVE IDEALS IN

SETTLEMENT WORK

ADDRESSES BY HEADWORKERS

A conference on the subject of Settle

ment Work was held on Wednesday morn

ing, May 17th. Mr. T. A. Allinson, Head-

worker of Henry Booth House, Chicago,

presided.

Mr. All1nson said that there was prob

ably no kind of work in which those tak

ing part had a greater sense of uncer

tainty as to the worthwhileness of their

efforts. This was partly to be attributed

to the fact that a settlement worker set

out to accomplish so much, and partly to

the overwhelming nature of the problems

which confronted him, and the demands

made upon him continually by the need of

those whom the settlement sought to serve.

The tide of poverty and ignorance rose

about the settlement all the time, and they

never seemed to gain upon it, so as to

see any appreciable reduction in the quan

tity of misery to be alleviated. In Chi

cago they had arrived at the conclusion,

he thought, that the settlement had about

reached the limit of its possible useful

ness along existing lines. It had done

certain pioneering work that needed to be

done, and now a great deal of its work

should be done, and could be done more

effectively, by the municipality. There was

a great amount of welfare work which

settlements initiated and carried as far as

they could that really was the business of

the people, and should be conducted on a

scale only possible to the public. If this

work were municipalized, it would leave

the settlements time and energy to expend

on further pioneering, further experiment

ing in directions that, until tested, would

perhaps not be justifiable channels for pub

lic expenditure.

Mrs. Adams spoke of the history of

Southwark House, the settlement founded

by the Philadelphia Society for Ethical

Culture. Its beginnings dated back to a

period sixteen years ago, when the chief

probation officer of the district started vari

ous social activities, including a mothers'

club, a boys' club, a kindergarten and a

milk station. The work was in sore need

of funds and was about to collapse when

a number of members of the Philadelphia

Society came forward with offers of sub

stantial aid. In 19o6 the venture developed

into a regular settlement, with a large list

of activities. In the early days of South

wark House, the English-speaking members

of the population were the chief users of

its privileges. They showed great an

tagonism towards other racial elements in

the local population, and this proved a

very serious difficulty in the way of the

work. But the promoters of the venture

saw that here was precisely the kind of

situation in which such an organization as

theirs had an indispensable part to play.

They set their faces against any kind of

segregation, and sought in every possible

way to help in breaking down racial divi

sions and making over these foreign ele

ments into Americans. Another problem

with which they had to deal was the pau

perization of their district with indis

criminate charity. They did all they could,

not to prevent people being helped, but to

ensure that those who were helped should

nevertheless be encouraged to help them

selves. They had tried also to keep up the

excellent settlement tradition of unsettling

people, making them conscious of things

that should be altered and anxious to take

a hand in producing a change.

Their experience convinced them that

one of the chief sources of moral deteriora

tion among the people in a district was

the lack of the right sorts of recreation,

or the prevalence of the wrong sorts. They

had been working recently to set up a

community theater—starting the project

through the children, using the natural

dramatic talent of these, and hoping to

push on through this to bigger things.

Mr. John Turner read a paper prepared

by Mr. Allinson on behalf of Henry Booth

House, Chicago. It had been the constant

aim of the House, he stated, to turn the

loyalty so often shown to a leader, when

there was none for standards of right, into

a more general care for the good of the

community, a steady fire for social service.

They had sought to arouse a sense of re

sponsibility for the ills and wrongs to be

seen around—to make each feel that he

was in some sense a partner in guilt in the

commission or toleration of acts whose evil

consequences were patent; that blame
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should not be placed too readily on some

government, party or group, but that a

share of it should fall on the working

principles by which people in general are

governed. They had worked to this end

mainly through their boys' and girls' clubs,

utilizing their various activities, whether

play, study, dramatics or work, to arouse

the common sense of fealty to group, House

and city. They had sought to promote so

cial solidarity by insisting upon common

likeness rather than dwelling upon national,

racial or linguistic differences, by working

for community service, first with the House

clubs and later with the organization of a

council of clubs of the House ; then with a

large group of neighborhood institutions.

This year a federation of more than twenty

or more clubs had been effected, covering

the larger part of the West Side of Chi

cago. The House had also initiated and

was active in promoting a community coun

cil for three adjacent wards of the city,

which was intended to foster the better

ment of these wards along social, civic,

educational and recreational lines. The

aim was to stimulate civic activity as from

the people themselves, utilizing the audi

toriums of the public schools and recrea

tion centers for meeting places, and for

entertainments of a wholesome sort to

counteract the ofttimes vicious allurements

of commercialized amusement, as well as

to encourage the display of the half-for

gotten skill and aptitudes as manifested in

the folk-lore, music, plays and dialogues

brought from one or another Fatherland.

Mr. Howard Bradstreet, Headworker

of Madison House, New York City, said

there was one thing about settlements with

which most people were unfamiliar, and

that was the atmosphere of utter genuine

ness which pervaded them. In particular,

the young people who belonged to settle

ment clubs practised no false humility, and

were given to very free criticism—they

had no patience with any kind of pretense.

You had to be your natural self, or they

had no use for you. He knew people who

had their special garments set aside for

"settlement days," just as they had special

clothes for the opera. Such people de

served sympathy, not only for a wrong

state of mind, but also for the criticism

which was inevitably evoked by the arti

ficiality that crept unintended into their

intercourse with those whom they came

to the settlement to help.

Madison House was a place with a spe

cial problem of its own. They felt that

they had a special responsibility to live

up to, in that the House had been found

ed to create and keep up a certain kind

of tradition. It was started by people who

were in close touch with Dr. Adler, and

one of the ideas in starting it was to

make it a means for the inculcation of

ethical ideas. It must not be said that

nothing was done towards this end in other

settlement houses. But usually other in

terests, such as the alleviation of suffer

ing, took the first place, whereas in Madi

son House they always had before them

the idea that first and foremost they were

to be a means of character development

and the implanting of right ideas.

They sought to implant ethical ideas not

always by means of direct teaching, but

rather to take all possible advantage of

the opportunity provided by experience.

Some of their boys recently, for instance,

had engaged in a scheme which happened

to come their way for making money with

out giving any service in return. It was

an opportunity for threshing out with

them the right and wrong of a concrete

case in which somebody had sooner or

later to stand a loss, and it had proved a

very effective means of arousing intelligent

thought on one of the big subjects of life.

Another means more easily premeditated

was the drama. They tried through the

medium of plays—and the boys themselves

were developing no little talent for the

writing of these—to present ethical prob

lems and analyze them. Another means,

perhaps the most effective of all, as ap

pealing more deeply to the finer feelings,

was club activity in helpfulness. For in

stance, they were celebrating this June the

graduation of a boy at Cornell who had

been put through by the subscriptions of

his club for that purpose. And they found

many such opportunities whereby their

clubs could help in effective ways some

of their less fortunate brethren.

Mrs. Perc1val Chubb said that the

Ethical Society of St. Louis used at one

time to do considerable social work in con

nection with its Self-Culture Hall. But

this work was now being done by an or

ganization which took it over—an organi
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zation of a more public and general charac

ter, the Neighborhood Association. Many

of the Society's best workers were re

tained by that body, and through it the So

ciety continued to contribute much useful

work for the city.

Dr. John Ell1ott said that at the pres

ent time the settlements were very much

in the melting-pot. As time went on they

would probably get a clearer view of what

their real purpose might be. No one could

as yet quite clearly and positively say.

He would venture the suggestion that per

haps they were trying to find new and

better ways of living together in cities,

and that to this each settlement ought to

be able to make a specific contribution.

Certainly there was the charitable aspect

of their work that could not be ignored—

he sometimes thought that they were so

badly off in the cities, where the poor

were concerned, that the settlements might

well revive the old name of "rescue mis

sions." So terrible was the mass of pov

erty at their doors, and so small their ca

pacity to do all that was needed to cure

or prevent it. His own special interest

had always been in group work, and he

still felt that the chief contribution which

the settlement could make was in this con

nection—in helping to solve the problem

of city organization. To do this its duty

was to turn not to the politicians but to

the people on the spot. City Halls and

City Clubs, indeed, could never perform

the main service needed. The thing that

could alone change the whole spirit and

detail of city government was the thing

which changed the whole mass of the peo

ple. To discover—not to create—the

genius of the people, and to make this

genius effective, was the task of the set

tlement.

In twenty years of settlement work on

the West Side they had seen fine results

of the influence of fine characters on in

dividuals. But this individualistic point of

view was not enough ; they needed to de

velop social genius in the individual so

that he would work with his fellows in a

group, contributing to the group genius.

This was to be found already in the trade

union or in the army, but there it was par

tial and more or less warped. In the

schools and settlements they were missing

the greatest opportunity of developing the

one thing that would make in the long run

for a genuine social betterment. The tech

nique of training groups must be worked

out at any rate in the settlement—the tech

nique of making people cooperatively-

minded, a thing that was much more need

ed than the fostering of hero-worship. The

settlements would be able to do this be

cause there were certain finenesses in the

poor—finenesses that were less obvious in

the rich. Through the appeal to these

qualities the settlement should become in

the long run a kind of social church, en

gaged in developing the cooperative life

of the neighborhood, developing social

vision. It would cooperate as an organiza

tion with the city authorities, but its spe

cial sphere would be the training of its

neighborhood in the habit of working

through all sorts of groups for the self-

helping, initiating, pioneering improvement

of local conditions.

In this kind of settlement work it was

likely that women would be always the

chief participants, because they had the

more time and were usually more on the

spot. When Dr. Adler's idea of a truly

representative democracy materialized, the

men in all probability would represent in

dustries and the women districts, because

the home was the central factor of the

district.

In conclusion he would say that religion

had never yet attempted to develop the

creative social powers that existed unawak-

ened and untrained in the hearts of men.

To develop these was a religious mission,

and it rested with the settlements in the

first instance to help in the task.

SCHOOL ALUMNI MEETING

PRESENTATION OF SCHOOL RECORD

A meeting of the Alumni of the Ethical

Culture School was held on Wednesday

evening, May 17th. Dr. John Elliott pre

sided.

Mr. Frankl1n C. Lew1s recalled the

services of those members of the School

staff who had been attached to it for many

years, and spoke feelingly of the devotion

shown by them, and of the fact that more

than one had refused more remunerative
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posts rather than give up working for the

ideals specifically characteristic of the

School.

Mr. Perc1val Chubb asked whether an

Alumni Association might not depart from

the customary tendency of such organiza

tions to stand for conservation and against

innovation, and make itself an instrument

of progress. At no time had there been

such a challenge to the spirit of progress

in education as at present. Education was

under the sharpest fire of criticism. A

militaristic regime seemed to be in sight;

there was a great cry for preparedness and

for moral as well as physical stamina, as

against the encroaching materialism and

softness of modern life. Lyricism had de

generated into rag-timeism; fine story-

writing had given place to the vaudevil-

lainous stuff retailed in the magazines

which decorated the drugstore windows.

He would put it as an issue to the Alumni :

What was to be done to correct this state

of affairs? In any case, he would urge

them not to fall away in their own recrea

tional life from the standards set up in

the School. He would like to see the School

itself turned to account as a power towards

promoting higher recreational interests in

society.

Mr. R1chard Wolff, President of the

Alumni Association of the School, present

ed a fund raised by the Association to

found a scholarship in the School, to be

connected with the name of a pupil lately

passed away, Charles J. Heidelberger.

They hoped, he said, that their maiden

effort in this respect would serve to show

the School that its former pupils wished to

do their small share in helping to bear the

School's responsibilities—though their re

gard for the School could certainly be no

more than merely symbolized by any such

fund. Their real expression of this must

consist in seeking to make its high ideals

manifest as moving principles in their

lives.

Mrs. Henry Neumann, Chairman of

the Bulletin Committee of the Alumni As

sociation, presented the Ethical Culture

School Record, prepared by the Committee

for publication by the Association, in con

nection with the Fortieth Anniversary of

the Society. She expressed the Commit

tee's hope that the volume would convey

to some of the educators of the country an

idea of the important work done at the

School, that it would revive and strengthen

among former pupils their interest in the

School, that it would carry to the teachers

and friends of the School a message of

genuine thankfulness, that it would quicken

the interest of the present pupils, and that

it would win new friends {or the School.

Dr. Adler thanked the Alumni for their

gift to the School. He would like it to be

known, he said, that the task which Mr.

Chubb had sketched out was one of which

the Alumni had not been wholly unmindful.

They had shown genuine concern for the

educational progress of the School. For

instance, recently they had sent a memorial

to the Governors urging the establish

ment of a vocational commercial school,

and this had been the foundation of the

work now being done by the Faculty

towards the creation of such a school.

The meeting closed with the presentation

of a decorative vase on behalf of the School

by one of the pupils.

FEDERATION FOR CHILD

STUDY

PUBLIC MEETING

The Federation for Child Study held a

public meeting on Thursday afternoon, May

1 8th. Mrs. Emanuel Pilpel presided in the

place of the President, Mrs. Howard Gans,

who was unable, through indisposition, to

attend.

Mrs. P1lpel spoke of the enthusiasm

and devotion shown during the more than

twenty years of the Federation's existence

by Mrs. Gans; it had been ar inspiration

to every one who had worked with her.

The aims of the Federation expressed

themselves through the formation of Chap

ters for child study, through special com

mittee work and through lecture courses.

The specific intention of the work in the

Chapters was to help the mother to see

herself clearly in relation to her child. The

study of child nature was in the last analy

sis a study of human nature. In learning

to know one's child one was learning to
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know one's self. To learn how rightly to

help one's child to its best development

meant constant discipline for one's own

character.

Professor Earl Barnes protested

against the statement commonly made that

the father and mother were the persons

who knew most of the child. The reverse

was at least as often true. Mothers of

imbecile children were usually the last to

see that there was anything wrong with

them, and if the blindness here was per

haps partly wilful, yet this was only evi

dence of a wilfulness that might have to

be contended with in parents' judgment

of normal children. Fathers and mothers

needed child study, preferably in groups

where they met with other parents, in or

der to gain a broad background of knowl

edge of the nature of children such as

would steady their own emotions and help

them the better to understand their own

children.

Mr. Perc1val Chubb said that one great

use of the work of the Federation was to

protect the child from the pedagogue.

There was more advantage to be gained

from what intelligent parents could bring

to the Federation's work than from peda

gogic studies. There was great need of

evening group meetings for fathers. Some

fathers came home at night and undid a

whole good day's work of the mother. Or

in some homes there was a division of

labor whereby the father became the

punisher of offenders. Such differentiation

of function, such lack of intelligent coordi

nation, resulted in the home being of little

moral influence.

The religious life and needs of the

child ought to be studied. The Ethical

Societies were not succeeding as they

should in keeping the children in con

tinued association with them. They did

not feed the child richly enough on the

imaginative side. Here was an unaccom

plished work for the Federation to take

up. It would be an excellent thing if some

of the Chapters now past the problem

of dealing with their own children would

take up the question of the religious in

stincts and needs of the child and how best

to train and provide for these.

Mr. B. C. Gruenberg spoke of the ethics

of punishment, claiming that the theories

in vogue were purely empirical, and that

if quite opposite theories were acted upon

they were as likely, or even more likely,

to prove true. What was needed was a

really scientific study of motives. Just as

the treatment of disease or the practise of

agriculture had been revolutionized by sci

ence, so science as it progressed in the

study of child nature would do much

towards bringing about the new heaven on

earth.

YOUNG MEN'S EVENING

A Young Men's Meeting was held on

Friday evening, May 19th. Mr. George

E. O'Dell presided.

Mr. O'Dell spoke of once attending a

meeting addressed by General Booth of the

Salvation Army, and of the boredom which

settled down on it during a long recital

of mingled theology and statistics. But

when the General suddenly cried out,

"Young man, what are you doing with your

life?" at this change to a purely ethical

note every one, young and old alike, sat

up as if electrified, and responded by tense

attention to an appeal for social useful

ness. If the young men of the Ethical

Movement wished to adopt a motto they

could hardly find a more fitting one than

this clarion call, "Young man, what are

you doing with your life?"

Mr. Robert Plaut spoke of the work

of the Sunday Evening Clubs held under

the auspices of the New York Society for

Ethical Culture and led by Dr. Elliott. The

five clubs concerned worked through a syl

labus of study each year, dealing, accord

ing to the age of the members of the club,

with the biography of spiritual heroes, and

with various social and economic problems.

The clubs had established the free library

at the Hudson Guild and continued to pro

vide the funds and personal help necessary

for its conduct.

Mr. Harold R1egelman, Mr. M. H. Op-

penhe1mer and Mr. Dav1dow, members of

Dr. Adler's Tuesday Evening Group, spoke

of the topics recently discussed by the
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Group. The first speaker dealt with cer

tain aspects of business ethics, the second

with the search for a test for moral obli

gation, and the third with a proposal which

had been made that the Group should do

something towards the problem of creating

a genuine Americanism in the immigrant—

an Americanism that should not be merely

a negative repudiating of any and all ideals

that newcomers brought with them, but

rather an attempt to adopt and transform

all the best that might thus be brought

—by establishing a cosmopolitan club or

other organization where many national

types might meet and become acquainted

with one another's outlook on life.

Mr. Elmer Beller told of the work of

the Ethics Club of Cornell University, the

object of which was to bring all students

who might be interested into touch with

the practical side of ethics by means of

addresses by authorities in different fields

on the ethical aspects of their specialties.

Mr. Wallace Arnold, of the University

of Pennsylvania, spoke of the need of an

ethics of university life itself, and advised

that an organization for the purpose of

advancing university ethics, similar in some

ways to that which in the legal profession

dealt with problems of the Bar, would be

of great advantage if it could be formed.

SUNDAY SCHOOL

CONFERENCE

reports and addresses

A Sunday School Conference was held

on Saturday morning, May 2oth. Dr.

Henry Neumann presided.

Addresses dealing with the work of the

Sunday Schools attached to the various

Ethical Societies were delivered by Dr.

Neumann (Brooklyn), M1ss Fr1da Da

v1dson (New York), Mr. Perc1val

Chubb (St. Louis), M1ss R1chter (Phila

delphia) and Mrs. Ham1lton (Chicago).

Mr. Chubb, in the course of the

morning, spoke on the subject of Festi

vals and Ceremonies. Liturgy or ceremo

nial of some sort was necessary, he said,

in order to attract young people. Per

haps the easiest way of approaching the

subject sympathetically was in relation to

the need to observe recurrent times and

seasons, as, for instance, the spring sea

son. One great advantage of the recur

rent festival was that it allowed the mass

method to be employed, and only by means

of this method was it possible to get cer

tain ideas, like fixed stars, fastened in the

child's mind. Nothing done in the class

room could effect this equally well.

M1ss Dav1dson, speaking on Sunday

School Organization, said that this should

include periodical conferences for teach

ers, and for teachers and parents, on spe

cific topics, also dramatics undertaken

either by single classes or the whole school.

One of the great needs of the curriculum

not at present met was a vocabulary suit

able to give a sense of the importance of

the conceptions they sought to convey.

Without this it was a great temptation to

teach young children old-fashioned terms

which could not but convey ideas that they

must afterwards unlearn.

Dr. Ell1ott spoke on Sunday School

Material and Group Work. What the Sun

day School needed, he said, was not so

much material as a group of people who

cared for children and believed in the

spiritual outlook on life. He believed in

every class managing itself, and the teacher

only advising—at least among children

from ten years old upwards. Democracy

would be inculcated in this way, and gov

ernment to be spiritually effective must

originate from the body using it.

M1ss Bratton described how a class un

der her care itself planned out what book

it should study during a session and in what

way it should study it. It was then able

to pass on its syllabus to another class as

a suggestion of the kind of work that it

also might do.

Mrs. O'Dell spoke of a method of or

ganization adopted in a moral instruction

class under her care at Woodmere, L. I.,

where the weekly meeting was conducted

in turn by the children themselves, and

where opening and closing sentences, read

ings and other items were included in a

set form, which resulted in the children

acquiring a finer spirit of reverence and
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responsibility for the meeting than was

ordinarily seen.

COMMEMORATION

SERVICE

A Service in Memory of Departed Mem

bers of the Ethical Societies was held in

the auditorium on Saturday evening, May

20th.

Brief addresses were given by Mr. S.

Burns Weston, Mr. H. J. Br1dges, Mr.

Perctval Chubb and Dr. Adler. Special

music was contributed by a vocal quartette

and orchestra, the New York Society's mu

sical director, Mr. Godfrey Fedkrle1n,

presiding at the organ. The musical items

included the Aria from Suite in D (Bach),

the Andante con moto from Fifth Sym

phony (Beethoven), "Praise of Tears"

(Schubert) and the chorus "Gerettet ist

das edle Glied" (Schumann). A report

of the addresses given on this occasion will

be given fully in an early issue of The

Standard.

OUTLOOK UPON THE

FUTURE

address by dr. adler

The Closing Exercises of the Anniver

sary were held on Sunday morning, May

21st. Mr. Edw1n S. Fechhe1mer, newly-

elected President of the American Ethical

Union, gave the opening address, and said

that the week's meetings had been a rest

ing-place by the roadside in the progress

of the Movement. They had all felt re

freshed and quickened in spirit. When

they were called together to celebrate the

Movement's fiftieth anniversary, let them

hope that their dearly-beloved Leader

might answer Present to the roll-call and

again review their forces. Meanwhile let

them pledge themselves with all the power

they possessed to bear aloft, and, when no

longer able, to pass on to stronger, worthier

hands the ensign of unchanging truth that

he had raised, and by which alone hu

manity might hope to attain its most

exalted ends.

Dr. Adler said that there was nothing

in the so-called achievements with which

he had been connected that he could con

template without feeling perhaps more

keenly than any one else could its defi

ciency. But he did feel and value the

striving of his fellows; if anything in his

own exertions had been worth while it was

that he had been able in some slight meas

ure to be a quickening force to the efforts

of others. Looking towards the future, he

would urge that the special work of the

Movement was not propaganda but educa

tion. They should not strive to be a fel

lowship of numerous thousands. Rather,

let them seek to strike deep. His ambi

tion was that there should be twelve Ethi

cal Societies, one in each of twelve States,

and every one of them based on a school

for the young. These Societies and their

schools should be citadels of progress,

strong places of liberty. A second point

of development should be in the matter of

leadership. Grouped round the Leaders

who devoted their whole time to the study

of ethics, with the object of sifting out

from the chaff of the past imperishable

seeds of corn to plant in the present, should

be groups of persons in the Societies vi

tally interested in the ethicizing of the pro

fessions and industries to which they be

longed. These also should share in the

leadership of the Movement.

A third point related to the immediate

future. So soon as the sea-road to Ger

many was again open, the Ethical Societies

of America must call a conference of the

Ethical Societies in the belligerent coun

tries, both for the purpose of renewing

the relations of friendship among the mem

bers, and for the purpose of clearing up the

mind of all the Societies as to the ethical

motive, the spiritual power to which the

world ought to turn as being alone capable

—pity and material interest both having

helplessly failed in the past—to prevent the

occurrence of another such conflict.

Finally he would say a word in defini

tion of the inner purpose of their Socie

ties, as he saw it becoming more and more

clear to his mind. This purpose was, over

and above the material changes advocated

as needed to be made in society, to produce

a spiritual change in human nature itself—

such a change as alterations of the mere

outward conditions of life were not enough

alone to produce. Further, it was neces
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sary that they should take up a radical at

titude as to the ideals of morality already

accepted by the world, and thought by most

people to be sufficient. These were but

the beginning of morality, and they must

seek to be continually revising their ideals,

that they might be ever finer instruments

for the production of a nobler kind of man

and more gracious and wonderful type of

woman in the world. Not but that they

must expect more or less of frustration for

the best efforts they might make. It was

not apparently the lot of man to accomplish,

except in part, the achievement of his

ideals, ever-growing as these should be.

The reward of the striving really came in

the constant clearing of the ethical vision,

the gaining of continually higher insight

into the possibilities of one another. They

were but at the beginning of the spiritual

pilgrimage of mankind, and the light which

shone around was still dim twilight. But

there was a twilight of the dawn as well as

of the dusk. Let them take heart in the

belief that the light which they saw light

ening the eastern hills was the light of the

dawn, and let them do what lay in their

power in the years to come to bring in the

larger and more radiant day.

Dr. D. S. Muzzey closed the proceed

ings with the following declaration on be

half of the Fraternity of Ethical Leaders,

the members of which stood as it was

read:

We, the group of Leaders of the Ethi

cal Culture Societies gathered here on

this solemn occasion, have thought it fit

ting to set forth the essential motives

that inspire our efforts and the bond of

conviction by which we are united.

We hold that this imperfect being,

man, must ever seek his perfection: that

there is astir in him an upward-tending

power, hidden now in part, but destined

through his constant endeavor to be more

and more revealed.

We hold that we who live to-day are

the heirs of the world's teachers, seers

and sages, and there is not one revela

tion of truth in ages past, but that there

is a continuous revelation without end.

We hold that the human race is but

at the beginning of its spiritual career,

at its dawn and not at its noontide: that

the better world we look for will come

not merely through better social ' condi

tions, nor yet alone through the general

application of such ideas of truth and jus

tice as we already know, but only with

the aid of truer ideals of truth and juster

ideals of justice which shall appear as

the years unfold.

We hold that the end for which man

exists on earth is the transfiguration, as

far as the finite nature can permit, of

his baser self into a spiritual self, and

of selfish human society into a spiritual

fellowship.

We believe that hereafter there will be

purer homes and warmer hearth-fires.

We believe that the workaday life of men

in trade, in industry and in all the voca

tions, will be fashioned on nobler patterns

and shot through with finer leadings.

We believe that the strife of the na

tions will be quenched and their wounds

healed, when they shall come to under

stand that they need one another, not

only for mutual increase of wealth and

the joy of life, but for the fulfilment of

their moral destiny, which is to con

tribute, each in its peculiar way, to the

spiritual perfection of humanity as a

whole.

We believe that we are your Leaders

only in some things, and that you are

our leaders in other things: that we are

reciprocally light-bearers. And we here

acknowledge to ourselves and in your

presence that we dare only to hope to

give light to others in the degree in

which we strive in true humility to make

stronger and clearer the light within our

selves.

On this Anniversary Day, therefore,

without formal pledge or vow, but by

the spontaneous utterance of our inmost

soul, we here dedicate ourselves anew to

the cause of the Ethical Movement, to

the end that it may prosper under our

hands, and that, when our task is done,

we may leave not our names, but our

lives in the life of the generations to come.
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NEWS AND NOTES

MEETING OF THE AMERICAN ETHICAL UNION

Com1ng Convent1on 1n Cleveland

Delegate Meeting in New York

A DELEGATE meeting of the Ameri

can Ethical Union was held in New

York on Thursday, May 18th last,

with an adjournment to the following

morning. Representatives of the Ethical

Societies of New York, Chicago, Phila

delphia, St. Louis and Brooklyn were

present. A visiting representative attended

also from the new Society at Wilmington,

Del. In the absence of the Union's retiring

President, Professor E. R. A. Seligman,

Mr. Edwin S. Fechheimer, president of the

Chicago Ethical Society, was elected to the

chair.

Mr. Alexander M. Bing, treasurer, pre

sented a financial statement showing a very

favorable position for the year ending Sep

tember 3oth, 1916.

Convention in Cleveland

It was agreed that the convention then

being held in connection with the Fortieth

Anniversary was proving so profitable that

it was desirable to hold another at an early

date, preferably at some center easily

reached by representatives from all the

Societies. It was agreed to hold the new

convention at Cleveland some time in No

vember, and to organize it so that different

interests should again have specific recogni

tion, and that among these should be the

interests of women, young people, educa

tionalists, and business men. Also that as

far as possible opportunity should be taken

to put the ideas of the Ethical Movement

before representative bodies in Cleveland.

Another decision was that the constitution

of the Union should be overhauled, espe

cially with a view to making more frequent

delegate meetings practicable, and the spe

cial committee on Program and Arrange

ments which the meeting requested the

chairman to appoint was intrusted with the

task of presenting a draft revision at the

November meeting.

According to preliminary arrangements

since made, the convention will probably

be held between the 13th and 17th of

November. In addition to the Union's own

public gatherings, Dr. Adler will address a

meeting of the Men's and Women's City

Clubs on "The New View of Americanism,"

and Dr. Elliott will speak before the Con

sumers' League. A local committee, of

which Miss Myrta Jones is the moving

spirit, is in charge of the local arrange

ments. Any reader of The Standard can

obtain a copy of the program as soon as is

sued by writing to the American Ethical

Union, 2 West 64th Street, New York City.

Election of Officers

The following officers were elected to

serve until the next meeting: President,

Mr. E. S. Fechheimer (Chicago) ; Treas

urer, Mr. Alexander M. Bing (New

York) ; Secretary, Mr. G. E. O'Dell (New

York).

It was agreed to recommend the Execu

tive Committee of the International Union

of Ethical Societies, which desired nomi

nations for the secretaryship of that body,

to appoint Mr. S. Burns Weston, of Phil

adelphia.

Dr. Algernon S. Crapsey as Lecturer

The meeting agreed to the appointment

of Dr. Algernon S. Crapsey as a special

lecturer on the Union's behalf during the

ensuing year. Dr. Crapsey will speak on

the platforms of all the affiliated Societies

in the course of the year, paying in some

cases an extended visit. Dr. Crapsey's

name will be new to few of our readers,

most of whom will have heard of his forced

withdrawal from the ministry of the Epis

copal Church some time since owing to the

breadth of his teaching; and of his identi

fication for many years with advanced so

cial reform movements. His eloquent ad

dress on the occasion of the Anniversary
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Dinner will cause those who then heard

him to be glad of an early opportunity of

hearing Dr. Crapsey again.

The Conference and The Standard

The conference requested the new Presi

dent to appoint a committee consisting of

representative members in each Society to

assist in making The Standard more widely

known and circulated. Another committee

was authorized to inquire into the ques

tion of issuing The Standard twelve in

stead of eight months in the year. This

was done on the motion of Mr. James

Smith of Chicago, who made an earnest

appeal on behalf of such a departure.

The magazine had, he said, steadily im

proved in quality and was a worthy

exponent of the ideas of the Movement.

This made it the more desirable that it

should be in circulation as much during the

months when Ethical Societies suspended

meeting as during their session. It was

also desirable that a fund should be raised

for supplying The Standard to the lead

ing public libraries and to the libraries of

the various religious seminaries, and to

send copies to the clergy and to educators

who might be interested in its message.

All this needed money, but if such a for

ward-moving program for the journal were

mooted, there would surely be more than

one of its readers who would come for

ward with the offer of help.

"Other Business"

The conference discussed (and referred

to the Cleveland meeting) the desirability

of appointing an executive official in the

Middle West who would devote his time

to organizing Ethical groups in promising

centers. It was agreed to refer to the

Fraternity of Leaders the important ques

tions of organizing such an additional

leadership from the vocations as was out

lined by Dr. Adler later in his closing ad

dress on Sunday, May 21st; and of or

ganizing the group life within the Societies

more elaborately and effectively than had

yet been done.

It was agreed that the Union should

take the initiative in calling a conference

in Europe at the close of the war of repre

sentatives of the Ethical Societies in the

belligerent countries, as a means towards

the quicker healing of the breach among

them, and also to discuss the development

of a new policy for the future furtherance

of international peace.

Books by Ethical Leaders

Dr. Adler has been engaged this sum

mer on a new book which will probably

be published during the approaching sea

son. The book will set forth the author's

fundamental conceptions regarding philos

ophy and religion, and will be the most im

portant presentation of his thought yet

made.

Mr. H. J. Bridges' new book, entitled "The

Religion of Experience," will be issued by

Messrs. Macmillan in the fall. The scope

of the work includes chapters on a variety

of related themes, and the headings indi

cate that it will be even more provocative

and stimulating than the same writer's

"Criticisms of Life." As Mr. Bridges is

taking responsibility for distributing a por

tion of the edition (about eight hundred

copies have already been subscribed for in

advance) among the Ethical Societies, our

readers may care to send their orders direct

to him—addressing him at Room 18o8,

Mailers Building, Chicago, 111. The price

will be $1.5o.

Mr. Bridges has also recently completed

(for Messrs. McClurg and Company) a

book for the public in general and student

readers in particular, entitled "Our Fel

low Shakespeare." The work includes a

critical analysis of the more important

plays.

Mr. Alfred W. Martin, in answer to re

peated requests, has prepared for publica

tion certain of his recent addresses on

modern occultism. These will be issued

shortly under the title of "Foundations for

the Faith in a Future Life." The book

will include chapters on "Spiritualism,"

"Psychical Research," and "Reincarnation,"

as well as on the specific topic of the title.

The price is to be $1, and advance sub

scriptions may be sent to Mr. Martin, at

995 Madison Avenue, New York City.
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PRINCIPLES WHICH SHOULD GUIDE THE CITIZEN

IN HIS CHOICE OF A PRESIDENT*

BY FELIX ADLER

TO join in the election of the chief

magistrate of the United States is

to perform an act of great and

solemn responsibility. The citizen who per

forms this act should be able to justify it

to his conscience; and should be guided

not by whim, nor self-interest, nor passion,

but by principles. It is worth while to

consider the approaching crisis in our na

tional life (for an election is always a

crisis in the body politic) from this large

point of view. I do not so much intend

to argue in favor of either of the candi

dates as to exhibit the principles which

have influenced me in my own choice.

These same principles might possibly lead

others to a different conclusion.

Now the paramount principle from which

all the rest are derivative is that since under

our system of government the sovereignty

has passed to the people and the citizen

is clothed with sovereignty, he must, in ex

ercising the suffrage, act as a sovereign

should. That is to say, he must be guided

by the consideration of what is best for

the nation as a unit; by what he esteems

to be the public welfare in its broadest

sense.

Just prior to the outbreak of the present

war, when traveling in Italy, I chanced

to meet one of the leading Italian states

men. He had been repeatedly a member

of the cabinet, and prime minister. I asked

him whether in his country the monarchical

sentiment is weakening, as had been re

ported. His answer was: "We are mon

archists for purely utilitarian reasons. The
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north and south of Italy have had a dif

ferent history and different traditions, and

represent almost two types of civilization.

The union of the two was difficult to bring

about and is difficult to maintain. The

king is the capstone of our political arch:

he symbolizes and helps us to effectuate the

unity of our country. A people in whom

the elements of diversity are numerous

needs to lean on a single personality that

represents to them, as it were, the incarna

tion of their ideal."

In like manner the Emperor is regarded

as the symbol and the instrument of Ger

man unity.

But there is another and more interesting

reason in favor of monarchy which I have

often heard from the lips of thoughtful

royalists. The king, they say, is the one

person who is free from every private

interest that can possibly clash with the

public interest. He is already wealthy, and

is therefore beyond the temptation of

abusing his office corruptly. His heredi

tary possessions are large, his civil list is

abundant. Pomp and magnificence, if he

has a taste for them, are at his command.

He lives in a palace, in palaces. He is

also free from the influence of political

ambition; being already at the summit, he

need not struggle to rise. He is not tempt

ed to use his patronage to advance his

political fortunes: he need not appoint in

competent men to office. He need not yield

to the pressure of powerful cliques. He

need not condescend to the humiliating

practise of flattering the masses; nor is he

Society for Ethical Culture, Sunday morning, October 29th, 1916.
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bound to consult the interests of any party

from gratitude for support received, or

from the expectation of support in the

future. He is raised high above parties

and all special interests. He has no occa

sion to devote himself to any object ex

cept just the public welfare as a whole,

the good of the people who trust to his

leadership. Such is the royalist theory.

We all know to what an extent the theory

is contradicted by the facts. The dynastic

interest remains, also the desire for power

and glory achieved through war, if not for

the ruler himself alone then for the nation,

—not to speak of the private vices that

have often disfigured the character of mon-

archs. Few men who have sat on thrones

have been pure enough to desire the public

welfare as if it were their own; and few

have had the breadth of vision to under

stand in what the public welfare really

consists.

The sovereignty then, at least in a few

of the more advanced nations, has passed

from kings to the people. But the con

ception of it remains the same. The citi

zen in a free commonwealth is required to

act as a sovereign ideally should, that is,

to shape his actions at all times so as to

promote the good of the whole people—not

his private good, not the advantage of the

business in which he is engaged, not the

fortunes of his friends, not to gratify his

racial preferences, be they Italian, German,

Irish or Anglo-American, not to promote

the mere success of his party.

Such being the general principle that

should govern the attitude of the sovereign

citizen, it is incumbent on him in the United

States, where the powers and opportuni

ties of a president are so extraordinarily

great, to pay heed to two considerations

to begin with. First, that the candidate

shall be a man of unquestioned probity and

patriotic intentions, and of this, fortunately,

there is no doubt on either side in the

present election. Secondly, that the voice

of the citizen shall be distinctly heard with

regard to the policies to be pursued during

the next four years, so that the President

shall have a clear mandate from the peo

ple in respect to the main points, and there

shall be no possibility of misinterpreting

their verdict. In regard to this second

requirement we are not so fortunate. Some

of the chief issues that concern us, as I

shall show later on, are those that relate

to the action to be taken by the United

States at the close of the war. And con

cerning these the statements on both sides

leave much to be desired in respect to

clearness, while certain pronouncements

have been made on either side which seem

to be fraught with peril.

But before proceeding to the discussion

of the issues themselves, let me indicate

some of the motives and points of view

which are incompatible with the principle

of the sovereignty of the citizen, and of

his great responsibility in the exercise of

his suffrage. I do not believe that the

number of citizens is very large who take

that responsibility as seriously as they

ought. I believe on the contrary that many

are determined by haphazard influences,—

for instance, by the "full dinner-pail" ar

gument, which has been used on both sides,

an argument which mistakes concomitance

for cause, and which is indeed no argument

at all. For it assumes that because pros

perity attends an administration, though the

prosperity may be due to favoring skies or

famine in other countries, for which the ad

ministration in power is neither to be

blamed nor to be praised,—yet because it

so chances that prosperity exists during a

Presidential term therefore the President

and his party are to be regarded as the

makers of the prosperity, and should be

continued in power.

We are not, however, to be deterred

by the fact that many of our citizens are

not fully citizens in spirit from asking

what line of action ought to be pursued,

what principles ought to govern the ex

ercise of the suffrage. What are the

ethics of this great privilege and obliga

tion of citizen sovereignty? Now I hold

it as an elementary truth in this matter

that no one has the right to vote for a

candidate because of personally friendly

feelings which he may entertain for him.

It is not the man in his private capacity

who is raised to office, but the man as one

who stands for ideas and policies. But

it is equally a misuse of his privilege and

obligation for a citizen to vote according

as he thinks it will tend to the advantage

of his business—to vote for Free Trade

because he believes that Free Trade will

be beneficial to him as a merchant or as

a farmer. There are those who frankly
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and with little shame declare that they

vote as their business interests dictate.

There are others who deny any such con

struction of their preferences, and who

assert that they vote for the high or the

low tariff because they believe it to be for

the good of the country as a whole. But

here we must be specially on our guard

against the subconscious sophistication

that leads us to interpret the public in

terest in terms of our own. I confess

that I hesitate and have doubts whenever

I hear some one say that the tariff issue

is the supreme issue in the election, un

less I have reason to believe that he has

taken deliberate and careful account of

other competing issues, and after weigh

ing them has made his selection. In

my opinion it is the duty of one who

believes in a low tariff to vote for Mr.

Hughes if after consideration he thinks

that Mr. Hughes stands for other great

national ideals which ought to be to the

fore at this time; and that it is the duty

of one who believes in high protection to

vote for Mr. Wilson if he believes that

Mr. Wilson stands for the more command

ing and urgent ideals. I do not now speak

of the turn that the vote should take; I

speak of the principle that should direct

and guide the turn. I lay down then, as

clear to my mind at least, that no man

has a right to decide his vote according

to whether it benefits him in business or

not. He has had confided to him a public

trust, and he has no right to prostitute it

to private ends.

It is equally clear that affiliation with

other European nations prior to entrance

into American citizenship ought not to

determine the vote of an American citi

zen. At a time when the North and South

were on the brink of war, Mr. Lincoln

asked the question : Is the Union a mar

riage bond, or is it a free love compact

to be dissolved at pleasure? And his an

swer was that it is a marriage bond, that

the States were free to enter into it, but

not free to secede from it. He did not

believe in political divorce. Now substan

tially the same idea applies to the German,

Irish, Italian and other elements of for

eign birth or extraction that have joined

themselves to the American people. Their

relation to the native population bears at

least an analogy to the marriage relation.

They are wedded to new political ideals,

they are members of a new household.

After marriage it not infrequently occurs

that one or the other of the spouses is

divided in affection between the new home

and the old; the pull of the old home is

still strongly felt, while the new home is

making heard its claims. This is a situa

tion that often leads to friction, especially

if a parent from the old home attempts

to exercise undue influence in the new.

Certainly, it is eminently right and proper

that the old ties should not be forgotten;

but the independence of the new house

hold must be assured, the obligations of

the new home must take precedence. I

need not take time to expound the parable.

Citizens of foreign birth should treasure

the memories of their trans-oceanic home,

but they owe their paramount duty to the

new household into which they have en

tered, to the new political ideals which

they have espoused. I say, therefore, to

some of my German-American friends:

It concerns you to vote coolly, not passion

ately; on principle, not from resentment.

It concerns you like the rest of us to put

and answer this question: Assuming that

the President has by his action injured

the cause of Germany (I do not discuss

whether he has or not, but I say, assum

ing that he has) and granting that you

have the right deeply to sympathize with

the cause of Germany as against her Eu

ropean enemies, has, nevertheless, the

course of the President, unfavorable as

it may have been to your Fatherland, been

really and sincerely in the interest of the

United States? I do not presume here to

answer the question. I only urge that

it is a duty to put it, and in answering

it to rise above resentments, however nat

ural, and to decide as a citizen of the

United States should on grounds relative

to the interest and welfare of the United

States. If you are a Democrat, or if you

believe that the triumph of the policies

which the Democratic party maintains is

for the good of the country, then you

should vote for the Democratic ticket. You

have no right to "punish Wilson" if by so

doing you punish the Republic.

I now come to what is perhaps the main

consideration. Having in my eye the citi

zen who is determined to vote on grounds

of principle, and having set it down that
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the leading principle is that of sov

ereignty, or of acting so as to promote,

according to the best light one has, the

welfare of the nation as a whole, the main

consideration is : What shall be the attitude

of the citizen toward parties? I here

favor the independent attitude, and will

hasten to define independence as I con

ceive of it. The independent is not one

who looks with lofty disdain upon par

ties; he does not restrict himself to se

lecting from rival lists of candidates the

best men, ignoring policies; nor does he

support one or the other party merely on

the ground of some particular measure

in which he happens to be interested. The

independent, as I think of him, is one who

recognizes that the two parties represent

the systole and diastole in our political

life, that each represents one grand tend

ency necessary to correct and complement

the tendency represented by the other.

The one tendency may be described as the

centripetal, the other as the centrifugal;

the one may be described as the centraliz

ing, the other as the decentralizing; or to

put it still more plainly, the one empha

sizes the supremacy of society over the

individual, the other the rights of the in

dividual as against society. Both these

tendencies are necessary, and are to be

encouraged alternately. When the cen

tralizing tendency goes to excess, when the

claims of society become monstrous and

threaten to crush the individual, then the

party that stands for individualism must

be reinforced.

On the whole, surveying our history in

the large, the Federalist party, the Whig

party and the Republican party in suc

cession represent the one tendency, the

Democratic party represents the other.

This is a broad statement which it would

be profitable, if time permitted, to qualify

and to illustrate. But I will let it go as

it stands in order to base on it a positive

corollary of the paramount principle af

firmed, that the citizen shall act as an

ideal sovereign, consulting the public

welfare in its entire scope. The posi

tive corollary is: Consider the two main

tendencies that play in American life, and

ask yourself which of the two should be

by your vote encouraged at this crisis in

our affairs.

It would be too much to say that either

of the two principal candidates explicitly

and completely stands for the one set of

ideas. Complete logical consistency is not

to be expected in a political contest. But

the forces that work underneath the Re

publican candidature and that have

Drought the Republican candidate to the

top I believe to be of the one kind; and

the impulses to which the Democratic can

didate gives voice (not always without

waverings) are, I believe, in the main of

the other kind. In attempting now to

point out the bearing of these two domi

nant tendencies upon the issues of the day,

I cannot and will not disguise my own

preferences. But these, as compared with

my plea that the citizen shall interrogate

himself sincerely and relentlessly as to

which of the two tendencies in the interest

of the United States he wishes at this time

to encourage by his vote, are a secondary

consideration.

There are three issues which I shall

especially mention. The one is militarism.

Those who emphasize the supremacy of

society over the individual incline to favor

compulsory and universal military serv

ice; that is, the coercion of the individual

into bearing arms whether he will or no.

In an article recently published in an Amer

ican review by a well-known American

writer, the doctrine was plainly enunci

ated that military service must be coercive,

that the individual must be ready to go

to war even if his reason leads him to ob

ject to war in general or to some particular

war as unjust. His reason, his conscience

shall have nothing to do with the matter.

So far as war is concerned he is to be

a will-less tool in the hands of the nation.

His individuality is to be crushed out to

that extent. I do not say that every one

who follows the centralizing tendency will

go to such lengths. It is an extreme in

stance that I have quoted, but it shows

the drift. Militarism is not to be con

founded with military preparedness. The

world in which we live is at present in a

parlous state. We are no longer as re

mote as once we were from the entrenched

camps of Europe—with their incredible

engines of destruction. A submarine sud

denly emerges out of the depths of the

sea at our coast. Air craft will soon be

sailing across the ocean. It may become

necessary for us, who knows, to engage in
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war—in a defensive war, never in an ag

gressive one. We may have to shed blood

like the rest of the nations. But the dif

ference between militarism and military

preparedness is this, that militarism glori

fies war, if it does not actually exult in

the shedding of blood. Have we not been

told that war is the only alternative to

sloth and materialistic degradation? And

militarism extols the virtues that are in

cidental to warfare, such as physical "set

ting up," habits of discipline, obedience,

promptitude, virtues which, however, may

be developed equally well in other ways.

Militarism sees and magnifies the by

products, and overlooks the awful product

itself.

The attitude of those who favor reason

able preparedness, on the other hand, is

reluctant, concessive as to an evil neces

sity, and ashamed. It is like the attitude

of one who shoots down an assailant who

attempts his life, when there is no other

way of self-defense, but who feels soiled

and humiliated by the manner in which

alone the attempted crime could be averted.

Note that the rise of nationalism and

the increase of militarism have every

where gone together,—in France at the

time of the Revolution, in Prussia by way

of reaction against Napoleonic tyranny, in

Italy, in the German Empire, and now also

in England, where military conscription

has carried the day, and the conscientious

objector is persecuted. In the United

States too the trend towards nationalism

is growing, and the rise of militarism is

the concomitant and symptomatic evidence

of it. The tendency towards centraliza

tion, social focalization, in my opinion, is

driving to excess. It needs to be mod

erated by applying the counter-tendency.

Secondly, next to the emergence of mili

tarism, a great danger threatens the world

in the appearance of what may be called

the new industrialism. In Europe dur

ing the last two years practical socialism

has taken prodigious strides forward.

The production and distribution of the

entire food supply of the country is in the

control of the government, the factories

work under its direct supervision. All this

as a means to insure victory. But what will

be the effect of this concentration of power

after the war? Will the socialists live to

see their dream realized in paradoxical

fashion, socialism worked by the capitalistic

class? Or, what is more likely, the organ

ization of industry on a quasi-militaristic

pattern; the whole host of industrial work

ers to be organized like an army ; the ablest,

most resourceful, most powerful individuals

to constitute the industrial general staff;

the capital and the brains to be furnished by

the men at the top; each of the workers to

be trained to the utmost efficiency in a par

ticular fraction of the industrial task, in a

particular set of manipulations at the ex

pense of broad human development ; implicit

obedience to the command of superiors to

be enforced; the major part of the pecuni

ary rewards to go to the men at the top;

the mass of the followers to be kept in

good humor by bettering their material

conditions within moderate limits; and the

entire host then, under the lead of its

commanders, to be ready to invade for

eign markets, and if need be to capture for

eign territory as well ! Is not this the con

ception of the new industrialism,—partial

efficiency at the expense of general effi

ciency or manhood, unqualified obedience

and a modest share in the profits at the

expense of liberty. Those who believe in

emphasizing the whole as against the com

ponents will incline toward the new in

dustrialism because, with its stress on ef

ficiency, however one-sided, and the allur

ing vision of foreign markets, it offers the

prospect of a short-cut to national ag

grandizement, to the fabulous increase of

national wealth, the greater share of

which, it is true, will fall to the few.

Those who still believe in the integrity of

the man, in the rights of the individual,

will recognize the excesses to which this

dr1ft in business is likely to lead, and will

apply the check of a counter-movement in

time.

The circumstances under which the

Eight Hour Day was established for the

railroad brotherhoods I, in conjunction

with many others, profoundly deplore; but

it must be remembered that class legisla

tion, legislation on behalf of special in

terests, had been the rule in Washington for

years, that is, legislation under the pres

sure of the opposite party, the party that

has stood for the supremacy of society as

against the multitude of the citizens, the

supremacy of society as represented by

the class that was for the time being su
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preme in American society. For those

who voice the supreme claim of society

have always favored those who are su

preme at any given time in a society; the

two considerations tend to amalgamate.

And, moreover, the Rural Credits law, the

Child Labor law, and other similar legis

lation, all indicate to my mind that the

drift of the one party is in the direction

of maintaining the rights of the individual,

and therefore that that party should at

this time return to the government in or

der that it may continue to act as a coun

terweight to the enormous forces of na

tionalism which are asserting themselves

among the American people.

And now the last point, in a sense the

most important of all. We are entering

into a critical period of our history,—

every one can see that. The next four

years will be big with decisions that will

commit us in the right or wrong direction

for generations to come. We shall not any

longer maintain the isolated position

which we have heretofore occupied. The

ties that connect us with the international

society of the world will be more inti

mate, and our influence in international

affairs will become more marked. What

course shall we stake out for ourselves?

For instance, under this grand head of the

future foreign policy of the United States

there arises the practical question whether

we shall protect the property rights of an

American citizen in every part of the

globe, placing at his disposal the army and

navy, and risking the lives of hundreds of

thousands of American soldiers, if neces

sary, in order to secure him in his property.

In trying to find an answer to this question,

two aspects of the matter must be dis

tinguished :

First—we must weigh the property rights

of one of our citizens against the independ

ence of the foreign people. Are we justi

fied in interfering in the internal affairs of

another people by force in order to protect

a citizen against pecuniary loss? Putting

the property rights in one scale and the in

dependence of the foreign people in the

other, which should weigh heavier in our

estimation ? The point can come up only in

the case of foreign states of imperfect civ

ilization, states that have not yet achieved

for their own citizens perfect security of

life and property, that are in the throes of

change, seeking to establish themselves upon

a firm basis of order and progress, and that

have not yet succeeded in doing so. Proud

and selfish nationalism answers in the af

firmative. It takes account only of the in

terest of the American, and fails to consider

the situation of a sensitive and struggling

foreign people. It declares that it will hold

the aegis of America over every citizen

wherever he goes, even if he goes in his

private capacity for the mere purpose of

enriching himself.

And the second aspect of the matter re

lates to the ulterior purpose to which these

financial claims frequently serve as a pre

text; I mean temporary interference with

the independence of a foreign people, with

permanent subjugation, the seizure, the an

nexation of their territory, as the aim. The

case of Mexico, which is at our doors, is a

case in point—an unhappy country which

has been the victim of spoliation and ex

ploitation for the past four centuries. The

history of it should be studied if we would

see rightly the policy to be followed with

respect to it. First, it was sucked dry by

Cortes and his followers. The gold it con

tained was drained off in the Spanish gal

leons, until under the burden of it Spain

herself sank into decay. Then clericalism

planted its heel upon the people, though

many of the religious teachers of the Ro

man Catholic faith ardently sought to uplift

the people. But clericalism, which must be

distinguished from religion, and which aims

at revenue and power, was merciless. As

early as 1644 the poor Mexicans pitifully

pleaded with the Spanish Government to re

lease them from the chains into which the

officials of the Church had bound them.

Half the landed property of the country had

passed into the hands of the religious or

ders, they said. The land swarmed with idle

priests. Six thousand of them were counted

at the time. I cannot follow here the long

and wretched account of suffering and mal

treatment. Latterly for twenty-six years a

benevolent despot, Porfirio Diaz, the strong

man, ruled, seeking to impose the externals

of civilization often by ruthless methods.

And for a time there was quiet. And Diaz

was lauded by all who admire the externals

of civilization. Then when the yoke of the

strong man was broken, when his grasp re

laxed, chaos broke out afresh. But what

I wish to call attention to particularly is the
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famous or infamous affaire of the Jecker

loan, as illustrating how the property rights

of foreigners in an imperfectly civilized

country can be used as a pretext for annexa

tion. Jecker was a Swiss financier who had

loaned Mexico $75o,ooo. This loan, by an

artifice of high finance, was converted into

15 millions. The 15 millions were due and

must be paid. Jecker came to an un

derstanding with the half-brother of Na

poleon III, the due de Morny, to pay him

3o per cent, if France would support his

claim. The French government under Na

poleon III thereupon by an imperial decree

adopted Jecker as a citizen of France—

adopted also the odious Jecker claim. The

property rights of a citizen must be sup

ported by the nation to which he belongs!

Thereupon the French army was ordered

to Mexico, the throne of Maximilian was

set up, with the tragic sequel which all

the world knows. Noteworthy and de

serving of deepest consideration is the pas

sionate attachment to their independence

displayed by the Mexicans, imperfectly civ

ilized as they were, their desperate struggle

under Juarez, an Indian of pure blood. This

same cherishing of independence is charac

teristic everywhere of the peoples of the

earth who are subject to the rule of the civ

ilized nations of Europe. This love of in

dependence, though it be a wild love, is to

be met with in Algiers under French rule,

in the Asiatic possessions under Russian

rule. It has not been wholly stifled in India

under British rule. Shall we follow the ex

ample of Europe? Shall we set property

rights above the right of the weaker and

less civilized peoples to independence?

Shall we utilize the property claims of cit

izens in order to subjugate those freedom-

loving peoples and to acquire their territory

and increase our trade, or shall we patiently

wait, and help as far as we can to promote

the progress of backward peoples to higher

and more secure levels?

In this respect the issue between the two

parties is clearly drawn. Property rights in

any case, it is said on the one side, must be

asserted and protected. That the independ

ence of peoples is a superior consideration,

is said on the other. The one policy is clear

and definite, the other is necessarily full of

difficulty, doubt and complexity. But the

right is on the latter side, as I see it, and it

is this consideration as much as any other,

more perhaps than any other, that has influ

enced my conclusions as to the side on

which I am to cast my vote in the coming

election. The trend is everywhere towards

nationalism. Its excesses need to be

checked. Unbridled nationalism leads to

militarism, leads to efficiency at the expense

of the free movement and the development

of the worker, leads to the conceited idol

izing of one's own nationality, and contempt

for and exploitation of feebler peoples.

How little does one's vote count ! you will

say. It is but one among fourteen or fif

teen millions. And yet Republican govern

ment does mean that each of us is endowed

with sovereignty. Each of us must act for

the welfare and great destinies of this peo

ple as if they were confided to his peculiar

care. I have stated my conclusions. Yours

may differ from mine. But all the same, on

the eve of the decision, I urge you to review

your conclusions in the light of the guiding

principles submitted, and to act, when you

do act, with a sense of the solemn responsi

bility under which you lie.



INFLUENCES AND TENDENCIES IN AMERICAN

ARCHITECTURE *

BY ROBERT D. KOHN

THE conservatism of the architect is

a common subject for criticism. He

is accused of blindly following a

tradition. With considerable justice it is

said of him that he attempts to adjust the

needs of his clients to fit some historic

type, instead of attempting to fit the art to

the need. Sometimes the suggestions made

as to the bases for improvement are in

telligent; sometimes they are incomprehen

sible. I will attempt here to analyze the

principles involved in this problem, examine

some of the efforts made in the past for its

solution, and if possible point out a right

way in which progress may be achieved.

If we look back at the history of the arts,

we are impressed by the fact that the de

velopment of every great art has been based

on a sound tradition, and that no great art

ist has ever appeared who solely practised a

tradition without adjusting that tradition to

the conditions of his time, making it, in

other words, interpretative of the forward-

looking impulses of his period. The second

of these principles essential to art, the for

ward-looking attitude of the artist, is us

ually recognized; but the first, the need for

a basic tradition, is frequently forgotten.

They are inextricably interwoven and

neither can be ignored. Three centuries

ago Leonardo pointed out the importance of

studying with a good master and thereby

gaining a knowledge of craftsmanship. He

ended his advice to his students by saying

"Never let any one imitate the manner of

another, because thereby he would become

the grandson, not the son, of nature." Many

artists of our time have never advanced

beyond the state of the copyist because they

have studied the old masters too long. Just

where the study of tradition should cease

and originality begin is a complex problem.

The important thing is that the two things

be kept constantly in mind. The French

composer Vincent d'Indy recently said, "All

art not based on tradition is an art already

menaced with death." Simply enough, his

* From an address delivered at a meeting of architects at I

definition of tradition is "the basis of opera

tions which permits of progress." While

hardly an adequate definition, this yet points

out an essential element, for a tradition to

be of value to the artist must contain those

elements of the history of a people or a

country that are distinctive, and hence form

proper links in the chain between the past

and the future.

What are these elements in our life? It

is common for those who are discussing

modern art to say that the art should be

interpretative of American life. Interpre

tative of American life as it is or as it

ought to be? If the latter be the case, is

not a definition a prerequisite? Have we

any common conception of the objectives

of this nation? You will say that I am pre

scribing difficult conditions as a precedent

to any American art. I answer that unless

these conditions be met in some measure,

unless both the basis for progress and the

desirable tendency be defined, and the art

and the idea to be expressed are developed

together, nothing worth while in art can be

accomplished.

As another preliminary it seems neces

sary that I try to define certain words.

By the word "architecture," I do not mean

merely the art of building (William Morris

called it "the art of ornamental building").

I mean that architecture is the art whereby

the social functions are housed and given

an environment which makes possible their

most efficient and helpful development.

Beauty being an essential to such an envi

ronment the artist chooses for enhancement

some element of the function worthy of the

dignity. I consider the function of every

art to be, to make evident through its par

ticular medium something that is precious

which would not otherwise be evident.

Were I to attempt to discuss the develop

ment of a distinctive American architecture

suitable for our public buildings, I would

be forced to define the purpose of this

American government to distinguish it

: University Club, Detroit, May 4th, 19x6.
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from the government of any other country.

For the purposes of this discussion, how

ever, I will limit myself to the less difficult

problem—that of an architecture for in

dustrial, recreational, residential and mer

cantile buildings. In these we can more

easily understand the distinctive features of

the social functions to be housed. The

problem is to give to these the envelope

necessary to protect them against the ele

ments, to make possible their most desirable

development, and to enhance the worth of

the function thus housed by virtue of what

we add of art thereto. You will see from

my definition that unless we do add to its

worth something that is elemental we are

not really producing art.

Such prerequisites to art as honesty in

the use of materials, the adaptability of ma

terials to design and of design to materials,

the use of native materials and the choice

of suitable materials for each particular

function, are beautifully presented in the

writings of John Ruskin and in another

form by William Morris. And there are

the more recent contributions to the con

sideration of this aspect of the subject

made by the English architect, Mr. Ashbee.

Every one agrees these principles are es

sential. Though in fact they are constantly

violated, at least their justice is generally

recognized, and as a consequence their ap

plication must in time become general. On

the other hand, the principles fundamental

to an art expressive of a time and place

are not even understood, much less adopted.

We are still drifting around and can hardly

find a sign of a progressive movement in

any one of the arts that seems to relate it

self to the life of the times and give prom

ise of progress. Before attempting to make

my small contribution towards the consid

eration of this subject, let me trace rapidly

the history of the various impulses that

seem to have influenced American architec

ture in the past.

In the first place, in the middle of the

18th century and the first years of the 19th,

we made an admirable start, if we may

judge by the charming art that we call

"Colonial." The designs of that time were

inspired by an excellent tradition, by men

who knew how to use that tradition. They

seem to have brought with them certain

elements of the styles which they left in

Europe and adapted them with great free

dom to the needs of their new life and to

the materials that were available in their

new home. I venture to say it would be im

possible to find anywhere in Europe a par

allel to any of the structures that were pro

duced in this country at that time, or indeed

to find a parallel for most of the details of

those structures. The moldings, the carv

ing and indeed the form of the structural

members were changed as they were trans

lated into the available wood. Even when

stone or marble was used in this country

the structure of the walls and the forms of

pilasters, columns and capitals were simpli

fied, and that simplification was consistent

with the life of the newly settled land, a

necessity brought about by the scarcity of

highly skilled labor. What has been left to

us is an invaluable treasure, for through its

art it makes evident to us just such ele

ments of the life of the period in which it

was produced as were really worth while

preserving. The architecture then of the

Colonial period in America did actually ful

fil the conditions which I have defined as

being essential to progress in the arts.

Why is it that that tradition was so soon

lost? The reason advanced by some is

that the sudden prosperity following with

the commercial era following the war of

1 812 brought a great influx of immigration,

and this basic tradition was unknown to the

ignorant many who became prosperous and

could then afford to build. This great in

flux of population and the great prosperity

were particularly noticeable in the northern

and eastern parts of the country and hardly

evident in the south. It is for this reason

that the tradition lasted so much longer in

the south, where we find beautiful build

ings built even up to the period of the Civil

War.

In the long interval between the disap

pearance of the so-called Colonial style and

187o I can see no movement in architec

ture that is worth while recording here.

What we have left of that period to-day is

a deplorable collection of wooden man

sards, pitiable attempts in wood at 18th

century French architecture, the Swiss

Chalet houses, the Gothic revival mostly in

wood and imitation stone, and its succes

sor, the jig-saw and Victorian "Eastlake."

There was neither a good tradition nor even

a desire for originality. There was no spe

cial education, not even general culture
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among the architects, and even the attempts

at copying the classic styles were poorly

done.*

In conclusion let me give you some of

my own impressions of the present and

indicate briefly my outlook for the future:

In the first place, I would make at least a

reference to our contribution towards a

distinctly American development in the

architecture of detached houses. In the

east this has mainly been inspired by the

Colonial; in the middle west there has de

veloped a very interesting use of brick and

tile and stucco, and on the pacific slope our

architects have worked out an adaptation

of the mission style and of the Indian

bungalow which are really admirably adapt

ed to the half out-of-doors life of that part

of the country. These are all valuabe con

tributions. To my mind the important

thing we have done is the start we have

made with our industrial buildings. We are

really beginning to understand our indus

trial life. We have not solved its problems,

but at least we have in part realized them,

and we are working at the subject in a hu

man way.

As long as the needs of modern industry

were misunderstood or deliberately ignored,

architects continued to build factories mere

ly as exaggerated private houses with man

sard roofs and small windows. In the mid

dle of the 19th century we seemed to think

big windows were inartistic and inconsist

ent with any beauty of design. So, too,

the necessary uniformity, the conditions of

maximum light and air and the constant

repetition of floor heights were deliberately

disregarded. As a consequence, the great

industries absolutely ignored the architects

for a time and went ahead and built the

baldest sort of packing boxes. Now that

the architect has faced this problem he is

producing really beautiful buildings. In

our office buildings and in our mercantile

structures the essential needs are still ig

nored in certain quarters. Architects are

still leading their clients toward classic

types of buildings with broad wall surfaces,

as if for load-carrying walls, unrelated to

the steel skeletons. But more and more we

may hope to find men who frankly accept

the limitations imposed by their problems

• Here followed a lengthy survey of various move

ments between 187o and the present time which might

not be of general interest.

and then produce beauty almost by virtue

of those limitations.

For me the American industrial and mer

cantile buildings have functions and needs

curiously parallel to those of the medieval

cathedrals. The industries of the middle

ages were confined to small units, the work

was done in small shops. To-day the in

dustry, the life of the people seems to con

centrate in colossal establishments. In the

middle ages the life of a people centered, if

anywhere, about its cathedrals. These were

places of worship, but more than places of

worship. It was there, from the structural

point of view, that the busy life of the peo

ple most characteristically expressed itself,

as it seems to express itself most charac

teristically to-day in our great industries.

On the physical side there is surely a par

allel. The medieval cathedral had a struc

ture in which all the loads were centered on

a few thin piers (or buttresses) placed at

right angles to the face of the structure,

and there was practically no wall. In order

to get the maximum of light the weights of

vault and floor were centered on these piers.

All the rest was glass. Now, as I see it, that

is exactly the essential condition imposed

by our American skeleton frame buildings.

The weights are carried in these by a series

of steel uprights corresponding to the piers

of a cathedral. This does not mean that the

steel is to show, because these steel uprights

and the horizontal floor beams must be cov

ered for protection by some material which

can resist heat and the disintegrating ef

fects of the weather. The piers ought to

show that the support is within them and

everything else ought to seem to be sus

pended therefrom. I have learned from

Rheims, Chartres and places like Laon the

effect of vertical lines and concentrated

loads. Concentrated loads are an essential

element of the design now as then for the

reasons just stated. To me, vertical lines

alone are interesting in our narrow streets,

and cornices completely lose their historic

effect seen from below. With these prin

ciples constantly in mind I have tried to

move forward on a tradition which I think

an American may justly use as a basis, the

tradition of the Renaissance. That tradi

tion furnishes for me only the words of a

well-known language which I try to form

into new and expressive phrases. No mat

ter how ineffective the results, it seems to
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me I am standing on solid ground as long

as I ever remain a searcher for new ex

pressions for our expanding life and never

forget the background which has been cre

ated for me.

This is the only message I have to offer

my fellow artists : That we follow the tra

dition which is given to us, fearlessly dar

ing to use in new ways the language that

we have learned, and ever conscientiously

trying to meet the conditions imposed by

the materials that are available and the

needs of the life around us. In order to

face such problems we must ourselves be

able to understand the best impulses in

those with whom we live, must participate

in their efforts for civic and social better

ment, and must give the best of ourselves,

our knowledge and skill to forward those

efforts. In my opinion we as architects are

better placed than are the painters and

sculptors to make an artistic contribution

to the life of the American people at the

present time, for the path along which we

must move in order to be of help is more

clearly defined for us. When we are united

in recognizing the basic tradition and united

in seeking in the life about us the principles

that should modify that tradition, we may

be certain that we are really on our way.

NEW METHODS OF MORAL TRAINING

BY PRINCE C. HOPKINS

[Mr. Hopkins is a young graduate of Yale, who is devoting himself to experimental

work in education, especially in relation to moral instruction and character training. At

"Boyland," the school which he has established at Santa Barbara, Cal., ordinary punish

ments are wholly discarded, and all discipline is made dependent on the power of a school

"public opinion," which it is the first task of the Faculty to create. In the following

article Mr. Hopkins tells of some of the methods that are being tried out in his

school.—Eds.]

A PROMINENT group of educators

to-day are advocating the use of

only indirect methods in the giv

ing of moral instruction. It is true that

with the young child morality is chiefly a

matter of habit; and even so far as he has

insight into the reasons for moral conduct,

this insight is gained mainly through out

door games demanding fair play, and simi

lar experiences taken directly from life.

However, as the child grows older, he

comes to question many of his actions and

to inquire whether there are not reasons

for changing his conduct in certain ways.

For example, he may meet with the very

alluring philosophy of Epicurus, which

postulates that all human motives are funda

mentally selfish and that to act altruistically

is simply to act foolishly. There are to-day

many political and social philosophies which

insist that we should alter fundamentally

our old conceptions of morality. The child

is almost certain sooner or later to come

up against these various theories, and what

he needs then is something more than mere

habituation to a correct course of conduct.

He requires the habit of analyzing clearly

the moral situation, to say nothing of meta

physical ideas. Clear thinking, in other

words, is essential to the rationally con

scientious individual.

A great advantage is obtained when an

entire group can be enthused over some

moral project, as each individual then radi

ates to his fellows something of his own

ethical feeling and receives from them

stimulation in return. On first starting Boy-

land we had a number of classes which met

on Sunday mornings and were called Sun

day School classes, although we did not

mean this in the usual sense of classes for

the inculcation of religious ideas. For each

meeting I prepared a certain subject on

which I wished to talk to the boys, but when

class opened I asked them first what among

their own problems they themselves wanted

to discuss on this day. For example, on

the occasion of one of these meetings, I had
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prepared a talk upon the different types of

human motives. When I asked the boys

what they wished to talk about, one of them,

for the reason that they had all lately been

constructing a miniature railroad which ab

sorbed most of their time and attention out

of school, immediately suggested that we

should talk about the railroad. "All right,"

I said, "that will be a good subject. Now

let us begin at the beginning and ask why

you are building a railroad." In this way I

managed to get at once to the discussion of

motives, and was even able before we had

done to work in much illustrative material

that I had prepared.

Occasionally we still have these Sunday

morning classes, but they have been re

placed in general by daily meetings imme

diately after breakfast. Here we bring up

for discussion whatever matters seem par

ticularly pertinent to the day. For example,

it may have been that on the previous day

the boys were untidy about certain work;

or there was a picnic and they showed dis

courtesy to some people met by the way;

or any other of a thousand things that are

apt to occur during the school term. In

these discussions even more than in the

ethical classes the impetus comes from the

boys themselves, and the ideas that are

brought forward as to correct conduct have

the additional advantage of going to make

a general public opinion, instead of being

merely the expressions of a teacher who as

sumes superiority.

Such discussions in public sometimes fail,

of course, to reach and appeal to the more

secretive types. Because of this, and also

in view of the ease with which a public

meeting is apt to be influenced by passion

and not to have the mood or the time to

examine patiently the testimony of an in

dividual, we have from the very beginning

deemed it best to make use also at Boyland

of a sort of private confessional. We make

a great point of having frequent and very

individual and personal talks with each boy.

Another way of getting into contact with

each pupil will be inaugurated this year, in

the form of little theses to be written by

the boys. No matter how small the boy is,

I propose to start him at writing down

some of his own thoughts about the greater

things of life, and to have him enlarge peri

odically upon his first outline as his ideas

mature. The preparation of these theses

will be under my own supervision, and it

will be my endeavor not to instill any par

ticular dogma but rather to inspire each

boy to develop original modes of thinking

and to analyze situations clearly. Time will

be found for this work without encroaching

on the half-hour which each boy has daily

to be by himself in his own room—a sort

of meditation period, and a custom estab

lished at Boyland from the beginning. Last

year during my absence in the Orient it

rather fell into disuse. But my visit to the

School of Rabindranath Tagore in India,

and other institutions somewhat similar but

less well known to people in this country,

convinced me of the value of the daily medi

tation which Indian students are taught to

practise. It is very interesting to see Ta-

gore's little boys sitting out under the trees

in the morning and the evening quietly com

muning with their own thoughts, and it

appeared to me that a real influence in fa

vor of repose, and also towards strength

ening individuality, resulted from this prac

tise. We shall re-install our meditation

period this coming year. In the middle of

each day and before luncheon the boys have

half an hour for a nap ; then after this nap

has quieted them down they should have

half an hour more by themselves in their

own rooms to give to the thinking over of

problems.

A peculiar feature of our school which

gives great opportunity for individual talks

with the boys, is the system of taking exact

notes on acts which seem to indicate the

state of the characters of individuals. Each

teacher in the school has a period every

day when he makes a record of little items,

such as, "At eleven o'clock this morning

Johnnie Smith put in an hour digging in

his garden," or, "At luncheon to-day Tom

my Jones came in with his hair uncombed

and his finger nails dirty," etc. These notes

are handed in to me daily to be sorted and

classified. In addition to the data supplied

by the teachers, the boys themselves also

come and dictate to me notes about each

other, confining themselves, however, to

animadversions upon each other's good

traits, so as not to encourage tattling and

animosities. When a boy comes in to give

me some notes, I get together all the similar

statistics that I already have about himself,

and I make his dictation to me the occa

sion for taking up these with him. Before
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each interview I have prepared the talk that

I intend to give him. Usually I prepare

each week or fortnight a discussion upon

a specific topic, with a selection of fables,

amusing stories, anecdotes, and so on, to

illustrate my points in simple enough fash

ion to appeal to a child.

My idea in these talks is not merely to

attack certain vices and laud certain vir

tues, but, as I already have intimated, to

help each boy to build up for himself a

rational philosophy of life, so that when the

age comes at which he questions old beliefs

and habits he will not be utterly at sea, and

perhaps founder, but will have a scheme of

things so worked out that he will not be

lost. In general the outline of my own

talks to the boys constitutes a series of

chapters, each dealing with some human in

stinct. I try to avoid involving a boy in

some fundamental viewpoint which later on

he might reject—or ought to reject and yet

may not do so sufficiently.

In addition to this division of the talks

according to instincts I make a further di

vision suggested by Mercier,* so as to

consider each instinct under its excessive,

abundant, economical and deficient mani

festations. Furthermore, each of these sub

divisions can be considered again accord

ing to the ethical plane on which it mani

fests itself. For instance, one talk will be

upon the purely animal expression of an

instinct—chiefly a discussion of psychologi

cal principle. Then there will be a talk

upon the wisely egoistic expression of it,

then one upon its expression in idealistic

form; and, finally, one in terms of efficient

altruism.

At Boyland we are not using any form of

punishment or reward as such. We merely

sort the boys into different groups, and

place those boys who are lacking in self-

control or in regard for the public welfare

into a "fourth" group where they can be

under constant supervision and prevented

from forming evil habits, as, for instance,

that of destructiveness. Other boys are

placed in a slightly higher "third" group;

and, when they show not only self-control

but a sense of genuine responsibility, into a

still higher "second" group; until finally,

the highest group, the "first," is attained—

which it is only by those boys in whom

the community reposes a great deal of

* In Conduct and Its Disorders.

confidence and to whom it may wisely trust

its leadership. Now, the assortment into

these groups is done in the following way.

On a Monday morning a number of sym

bols representing different boys (so that the

boys who are judging them will not drag

in any personal friendships or dislikes) are

written down, and opposite each symbol are

placed the numbers of good and bad traits

which each boy has manifested during the

previous fortnight. His companions then

say "a boy with such a number of good

and such a number of bad traits ought to

belong to such or such a group." If a boy

wishes to, he may dispute any of these

judgments, either by questioning the jus

tice of the notes put down regarding him

(for he has a chance to read these over be

fore the judgment day), or by questioning,

let us say, whether a boy with a great many

bad traits but also a great many good traits

should not be classed higher, or lower, than

one with fewer bad traits and also fewer

good traits. A great many ethical discus

sions arise in dealing with such points.

My idea is that even where the entire

group condemn the action of a certain boy,

if he seems sincerely to feel that he was

justified in that action, more respect per

haps should be paid to his individual dec

laration than to the combined opinion of

his companions when it comes to punishing

him for what he has done. For, of

course, the assignment to a low group is

in some degree a punishment, though we

do not emphasize it as such, and try to give

every liberty possible to the individuals

who have to be under supervision. Our

system is in every possible respect one of

voluntarism rather than of compulsion, be

cause volunteering to do some act is really

the only thing that makes that act good or

bad. If a boy, knowing that it is best for

him to spend the next hour working in the

carpenter shop, voluntarily decides that he

will play ball or idle about, instead of do

ing that work, his action is immoral; but,

on the other hand, his conduct will become

moral only if he freely decides to reject the

ball playing or the idling in favor of the

work. If I am standing beside the boy with

a switch in my hand and he knows that the

instant he ceases to work he is going to

get a whaling, his action loses the whole of

its moral aspect, because it is virtually im

possible for him to make any choice but the
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one which I have forced upon him. Now,

work can be got out of a boy by the simple

expedient of standing over him with a

switch, or by making him feel that his honor

is broken and himself eternally disgraoed if

he does not carry out an enforced promise

to his "superior." But, after all, a school

does not exist just for the purpose of get

ting work done. That is a task for the

factory. If I merely want to get that piece

of carpenter work done it would be much

better to hire an efficient grown-up man to

do it; but what I am after is the training

of the boy, and no other training that I

can give him compares for one instant with

training in moral initiative.

Let me give an example of how we apply

the principle. There is a lot of work to

be done about the school, such as sweeping

out the carpenter shop at night, taking the

toy boats out of the pool, watering the

plants about the house and so on, all of

which is the duty of no particular individ

ual but the doing of which for the com

munity is the kind of service which we

want to train our boys to undertake. It

would be quite possible simply to assign

these various jobs to certain boys and see

that every boy had certain public work to

do and a supervisor or monitor to come

around and see that it was done properly.

We have thought it better, however, always

to have fewer of these jobs of public serv

ice than there are boys in the school, so

that not every boy at one time can have the

responsibility of doing something for the

community. On Sunday mornings a list of

the available tasks is posted and the assem

bled boys are asked if any of them will

volunteer for the various chores. Then as

the volunteers appear criticisms usually are

made of them by their companions. If

Jimmie Jones says, "I will sweep out the

carpenter shop this week," Tommy Brown

may jump up and exclaim, "You clean the

carpenter shop ! Why, last week you had

the job of keeping the pool tidy, and look

at the way you did it." In this way prac

tical service and not mere sentimentalism,

responsibility and not mere talk, is made

an ideal of the community.

There is one other idea characteristic of

our system which I will mention in clos

ing. Toward the end of last year, in the

absence of any authority exerted by the

Faculty, some of the boys themselves had

recourse to mob violence to right the

wrongs which they suffered at the hands of

a little new boy whose temper was unus

ually violent and whose tongue was much

too fluent. In short, they ducked him in the

swimming pool a couple of times a day.

This but instanced the fact, as it has seemed

to me, that while a large boy, or a popular

and influential boy, may be able to look

after himself without much trouble, the un

popular boys, those who lack self-control

and are usually placed in the lowest group

under supervision,—these boys, commonly

little ones, and therefore comparative weak

lings, need to organize themselves politically

to protect their rights. Certainly I try to

instill into my school community that if

there is any element in the world outside

that should be accorded political rights

rather than another, it is the criminal class

and not the aristocracy. Where the crim

inal class is treated with a justice that

awakens self-respect and excludes mere

tyranny, every other class in the com

munity has a greater likelihood that its

rights will be secure.



"THE NEW COMPETITION

BY JULIUS HENRY COHEN

IN an article on "Capital and Monop

oly," a recent writer is driven to the

conclusion that "as at present devel

oped, the whole industrial mechanism is in

chaos." * He says that "The existing prac

tical problem necessitates a decision on the

questions, (1) in which stages of produc

tion monopoly shall be permitted and recog

nized, and (2) in which stages the regula

tions shall be framed with a view to enforc

ing competition on a basis of efficiency."

He says that "this is an enormously difficult

question" and "involves vast interests and

changes." Mr. Eddy, in a book recently

published,! comes to very much the same

conclusion, except that he is ready to pin

his faith to what he calls "the new com

petition." He describes the old competi

tion: "Competition, good, old-fashioned

'cut-throat' competition, belongs to trade's

buccaneering days when every industry flew

the black flag and the appearance of a com

petitor meant war to the knife." (P. 5.)

And: "Competition is the most powerful

incentive to selfishness known to man—it is

selfishness." (P. 29.)

As to the ethics of the old competition,

Mr. Eddy is clear. The old competition "is

a biological rather than an economic, a

natural rather than a human condition: it

is part of the philosophy of evolution rather

than a matter of ethics; it is on a level with

those relentless forces with which men are

striving; like the familiar doctrine of the

'survival of the fittest' it is more than non-

human, it is inhuman." (P. 12.) He points

out that that which is ethically best in the

purest and loftiest souls lies "in the care

taken of, and the sacrifices made for, the

weak, the idiotic, the insane, the criminal—

if you please." (P. 14.) And that "it is

recognized that the most precious privilege

of the strong is the succoring of the weak

—that is life at its best." (P. 15.) Mr.

• Vol. XXI, No. a. Political Science Quarterly,

June, 1q16. Oswald W. Knautb. P. 144, at p. 359.
t The New Competition: An ^Examination of the

Conditions Underlying the Radical Change That Is
Taking Place in the Commercial and Industrial World
—the Change from a Competitive to a Cooperative
Basis. By Arthur Jerome Eddy. Fourth edition com
pletely revised. 423 pp. Ch1cago: A. C McClurg
k Co. Price, $1.50.

Eddy believes that commercial and indus

trial development is not a question of mak

ing money, but of making men.

The strongest feature of the book is in

the emphasis it puts upon finding an ethical

basis for both industry and commerce. The

writer sees clearly that the bitter processes

of competition rest upon a wrong philoso

phy. As he puts it: "Morality has made

progress in every department of human

thought save that of economics. Ethical

standards have been set up in every branch

of human activity save that of making

money." (P. 17.) The book is highly sug

gestive for all who desire to approach in

dustry with the purpose in view of setting

it upon a more healthy ethical base. In a

field of so much chaos of thought, however,

the writer presents his conclusions with a

dogmatic finality. He contrasts the com

petitive with the cooperative theory of so

ciety. In Chapter IV he makes a perfectly

good case for the point that in the present

day the railroad, the telegraph, the tele

phone and the parcels post make for co

operation and combination in one form or

another, putting, for example, "the big mail

order house five hundred or a thousand

miles away on a footing of equality with

both the country and the city merchant."

(P. 39.) He makes a case for the co

operative improvement of labor through la

bor unions and for large employers' or

ganizations, but criticizes them all upon the

ground that "each is founded upon a thor

oughly selfish basis, each is concerned solely

with getting as much as it can for itself."

(P. 54.) The new competition which is

here offered to us for our support is com

petition based upon openness and frankness

and "freedom from secrecy and underhand

methods." (P. 87.) It is in this direction

that the author presents the scheme of the

open price association. His conclusion

rests upon two grounds : first, that it is

morally sound ; and second, that it will work

in practise. I think he establishes his first

point. So long as the system of competitive

bidding exists, the bidders should know all

the terms upon which they are bidding, in
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eluding all the quoted prices. He would

introduce into all the price-making proc

esses the system of the Stock Exchange and

the Produce Exchange. Each person desir

ing to buy or to sell would know all the

prices quoted. When, however, the author

goes so far as to believe that such a method

will in practise make the new competition

moral, he overlooks the fact that, in spite of

the prevalence of the open price system

upon the Exchanges of the world, there is

manipulation of the market, and the selfish

ness of the old competition, while not so

gross, still lurks in the jungle. Undoubt

edly, the introduction of the open price sys

tem in commerce will tend to do away with

much that is dishonorable and unhealthy

in business, but for the root evil we must

find a root cure. When the author seeks to

rest his case upon its practicability he is

not convincing. For example, he himself

says that business men "speak so plainly

and profanely regarding one another's un

reliability that it is surprising they do not

come to blows. ... In all ordinary walks

of life to call a man a liar to his face is

to invite a blow, or, if not a blow, at least

some very plain resentment of the charge.

In commercial life to call a man a liar is

a split between an insult and a compliment."

(P. 13o.) The open price system requires

the strictest truthfulness on the part of all

the participants, and the author's reliance

upon his method is based upon the doubtful

assumption that by obligating men to tell

the truth they will acquire the habit.

We are passing through momentous

times. If the lawyer is puzzled over the

decisions of the U. S. Supreme Court under

the Sherman Anti-Trust Law, if the econ

omist is puzzled over the effectiveness of

competition or monopoly under existing

conditions, then the moralist must indeed

be puzzled in formulating and applying eth

ics to trade. The old moral philosophy took

account of the facts of an old order of

civilization. In every walk of life there is

need to-day for new applications and new

formulations. In the relations between

Capital and Labor the refusal to submit

controversy to arbitration rests in large

measure upon the lack of confidence by one

participant or the other in the method, and

this lack of confidence is based upon the

intuitive feeling that the principles upon

which decision is to be made have not yet

been evolved, and that, therefore, the deci

sion, when rendered, is most likely to be a

compromise.

To the business man of ethical ideals,

seeking to find a harmonious adjustment

of daily vocational activities with sabbatical

reflections, this book will lend new hope and

encouragement. To the critical mind, seek

ing a firm base for its thinking, it will prove

unsatisfactory. Perhaps we are expecting

too much of the author. But early in his

book he led us to expect more. Truth is,

that, currently, the "law of supply and de

mand" is quite enough philosophy for most

business men's thinking. It settles comfort

ably every problem of commerce and in

dustry. It disposes of all the conflict be

tween Capital and Labor. Introduce the

philosophy of service and you produce

chaos in the thinking process. Taking care

of the weak, protecting the neutral, intro

duces a disturbing element. The "social

uplifter" is an enemy of business. Why?

Because he does not understand the "laws

of business." What are the "laws of busi

ness"? Mr. Eddy answers, in practise, es

sentially, selfishness. In brief, the "law of

supply and demand" applied to business

means, either get as much as you can or

pay as little as you must. It is power pitted

against power. I have something that you

want. You can have it for the price. The

price is based on what it is worth to you.

Fifty dollars isn't too much for a meal when

you are hungry, if there is but one meal

in sight. "I am not in business for my

health." Mr. Eddy's new competition is a

mitigated old competition. Perhaps, in the

present day, we must not expect more. It

is, indeed, a real service to indicate to us

how we can mitigate, how we can debrutal-

ize business. If we can soften some of its

rigors, we may make place in the market

and the factory for the ethically-minded

and thereby develop out of the school of

practical experience a real and satisfying

social philosophy of business.

When we do that we shall settle some

fundamentals; for example, we shall be able

to answer the question, What is the ethical

basis for compensation or reward? To

day, adopting either the principle of service

or profit as the guiding theory of vocational

activity, nevertheless, when the pay or the

dividend envelope is reached, the question

remains, What is fair? Well, what is just
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is fair. But what, then, is just? Certain

minima in standards we have come to, be

low which we say industry may not go with

out injury to society. These minima, like

the minimum wage, workmen's compensa

tion, health and safety precautions, are real

contributions to the ethical philosophy of

industry and labor. But we have yet no

maxima rules to guide us. How great a

reward may a man exact from the com

munity for controlling the gasoline supply,

for providing a cheap automobile, for sup

plying five and ten cent articles?

These are the questions that must be an

swered before we have a consistent philos

ophy of business. Mr. Eddy does not an

swer them. Is he for the mail order busi

ness ? Well, it drives out the weak country

merchant. The latter must live, too. He

has Mr. Eddy's sympathy; but why he

should survive and how, we are not told.

Is he for the big departmentalized drug

store? We cannot tell. So the "new com

petition" has the advantage of frankness,

of openness, of more modernity in its

processes, but rests still upon the theory of

capitalizing power, of adding advantage to

advantage, of making the strong stronger

and the weak weaker. Of course, the So

cialist will not be satisfied with this book.

(And the reviewer, let him make it clear, is

not a Socialist. Must a man be an "ist" to

be dissatisfied and discontented with exist

ing industrial philosophy?)

Mr. Eddy's book has the weakness of the

man who wants to be final in his thought.

That is the business man's beau ideal.

"End figures"—always. The respect for

the processes of slow, accurate analysis is

lacking in the book, as it is lacking in the

business thought of our day. Where is this

respect, this process to come from? Mr.

Eddy says moral thinking has made ad

vances everywhere, save in business. He is

right.

Perhaps, after the war, when the cost of

the "power" or "force" theory is added up,

when the moral rights of the weak and the

neutral are brought more clearly into the

foreground, we shall be encouraged to take

up the interrupted tasks of civilization, and

perhaps find some answer to such questions

as these:

What is the ethical basis for reward in

business or industry—or, for that matter,

in the professions?

When we do that we shall know better

how to test, by ethical standards, the newer

forms of monopoly, of competition and of

cooperation. In the meantime it is well to

criticize, it is well to suggest. It is well to

cut out the gross abuses, the fraud, the de

ceit, the tricks, the brutality. That is some

thing, and for aiding in this task the author

deserves our thanks. Books like "The New

Competition" stimulate thought. This is

their greatest value. The author rebels

against the barbarity of modern commerce.

He wants to reconcile his ethical aspirations

with the conduct of his daily vocation. He

is seeking to introduce the philosophy of

service into business. His difficulty is that

he has not dug deep enough. The ethical

philosophy of commerce, like the ethical

philosophy of industry, is yet to be worked

out. This is the task of the new religious

leader. The new prophet, however, must

be one who knows all of the elements of

the problem, who has lived in the industrial

and commercial field and has grappled with

its ethical difficulties. Mr. Eddy's book is

hopeful because it is a real attempt to grap

ple with these difficulties. Some day there

will come a book written by a seer who can

pierce through the superficial murk of trade

and find its integral ethical principle.



SOME NEW BOOKS

NATIONAL ETHICS

Much food for thought is packed between

the covers of the plea by our friend Mr. Cecil

Delisle Burns for a new conception of the

State.* The day has vanished forever when

any country can look upon itself as essentially

a self-contained unit. And yet our political

thinking, Mr. Burns here explains, is still

dominated by ideas that were true of the

older time when the only contact between

states was warfare or alliance against some

other foe. The old view maintained in chief

part that the state existed to keep nations

asunder. The theory fitted the facts ; but now

that the facts have changed and nations are

linked by such numerous ties as to-day's—

scientific, educational, commercial—a new

conception of the state is demanded.

The author offers his approach to such a

theory by raising the question : "What differ

ence does the existence of nationality make,

or ought it to make, for morality?" He stresses

the circumstance that the nation is not the

only group to which men and women belong.

They are members of international bodies as

well, church groups, for example, or cultural

and economic associations. To attain their

ends these other groups do not think it essen

tial to commit wholesale murder. Why then

should the state be the only group deliberately

organized for that purpose? The plea of self-

defense Mr. Burns dismisses by reference to

the countless aggressions committed under

that pretext. He holds further that the plea

is born of the delusion that states must in

evitably be hostile.

In place of this outworn theory he asks a

recognition of the new order of things, a con

scious acceptance of the principle that the

state be regarded as an institution "for bring

ing groups into contact in spite of local di

vision." To acknowledge an aim of this

kind, he holds, will not only strengthen the

new tendencies to international comity but

will react upon the internal organization of

every state concerned. If it is to be the me

dium by which what is characteristic in each

country is to be brought into touch with the

unique crifts of other lands, each state will as

a matter of course possess a new and special

incentive to encourage its own distinctive life.

It is a pleasure to read so dispassionate and

fair a volume as this by a citizen of one of

the warring countries. The book is also in

refreshing contrast with the many plans now

flooding the market for this or that piece of

new machinery to end wars. It emphasizes

rather the fact that the ideas and ideals are

what is lacking. It draws upon a ripe knowl

edge of history to sustain the author's conten-

• The Morality of Nations, by Cecil Delisle Burns,

New York, G. P. Putnam's Sons; London, University

of London Press, pp. 251; $1.5o.

tion that real-politik is generally the politics

of our grandfathers. It insists that a contract

between states on this new basis instead of

underprizing the valuable elements in pa

triotic loyalties "will lead each group to a

perception of what is really valuable in its

own character and tradition."

It is to be wished, however, that one who

realizes as clearly as Mr. Burns the need of

new intellectual weapons had not treated a

paramount ethical consideration as if it were

a mere incidental. We refer to the encourag

ing of uniqueness. This Mr. Burns is appar

ently content to regard as simply one of the

incidentals likely to follow the recognition

of interdependence. "A man's relationship

to his fellows," he says, "must not be allowed

to cause a loss of the man's individuality."

Is that all? It sounds almost as if one were

to say that a man's vocation ought not to in

terfere with his health or his enjoyment. Why

not put the central object where it deserves to

be placed? Why not say that the focal aim

of the relationship between nations should

be the very encouragement of precisely this

individuality in the members? This would

make the "organic relation" for which the

author pleads essentially ethical in purpose.

A reciprocity consciously directed to such an

end would supply the moral motive which he

tells us is at present lacking. In the absence

of such an aim, the give and take between

nations might very easily become a mere re

fined hedonism as little likely to check state

selfishness as commercial interdependence has

to-day proved to be. Mr. Burns, in other

words, is inclined to leave the ideal of the

state at the point where it stresses only the

derivative need of peaceful intercourse. A

further step in ethical thinking would push

the inquiry (as Dr. Adler has been doing with

his classes at Columbia University) from that

point on to a conception of the ultimate aims

which peaceful contract ought to set itself.

Internat1onal Journal op Eth1cs. Vol.

XXVI, No. 4. July, 1916. The Rumford

Press, Concord, N. H. Price, 65 cents.

Professor Bertrand Russell occupies the

first place in the "International" with a paper

on "Marriage and the Population Question,"

which shows distinct marks of the European

conflict. No nation, according to the argu

ment, can afford to let its numbers be re

cruited "from below" and not "from above,"

if it wishes to keep its place in the rivalry of

the world. The writer goes a long way in

his remedies ; complete state maintenance for

children, and for mothers the same measure

of remuneration as such that they might ex

pect to gain in the labor market ; and in order

to draw into motherhood the surplus women,
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largely the finer and more independent char

acters who prefer the freedom of a profes

sion to the chance of a marital failure, full

recognition for temporary unions of inclina

tion. Professor Russell insists that the senti

ments which make for companionship in mar

riage are not naturally important and perva

sive enough really to justify the treatment

of such companionship as an ultimate satis

faction. Some external purpose is necessary.

Hence, as religion dominated the old form of

marriage, so it must the new. The commun

ity, the future of mankind, must ideally po

larize a marriage to make it worth while.

Two criticisms suggest themselves. One,

that if the mentally finer types of women are

to cultivate casual unions, will this not, if

their fineness be admitted, eventually create

the type for marriage generally, with all the

consequences in levity among the less fine, and

general impermanence of personal ideals, that

must result? Secondly, is it not possible that

companionship in marriage has a part to play

in the matter of reciprocal development that

can and should be raised to a level of relig

ious worth at least equal to that of the exter

nal ends Professor Russell would have a

marriage serve ?

Other articles in this highly interesting is

sue are: "Feminism and Sex Ethics," by El

sie Clews Parsons ; "The Pessimism of Jesus,"

by Charles Gray Shaw; "The Doctrinaire in

Time of Crisis/' by Alfred H. Lloyd; "The

Servile Mind," by Gertrude Besse King, and

"The Origin of Nietzsche's Problem," by Ber-
a II" T '

THE ETHICAL CULTURE MOVEMENT

T^ews and T^otes

CONVENTION AT CLEVELAND

ETHICIZING THE CONTRACTOR

The Cleveland Convention

It has been finally decided to hold the

forthcoming convention of the American

Ethical Societies in Cleveland on Novem

ber 3oth (Thanksgiving Day) and the three

following days. A gathering of the Fra

ternity of Leaders will take place on the

first day, in order to deal with business ac

cumulated owing to the usual meeting of

leaders not having been held this summer.

On Friday morning, December 1st, the

American Ethical Union will meet, through

its delegates, for the transaction of busi

ness, which will include the revision of

the Union's constitution, plans for the com

ing year, and special questions of organiza

tion and propaganda. In the afternoon the

president of the Union, Mr. E. S. Fech-

heimer, will introduce the subject of linking

up the Ethical Societies with local schools

of an advanced character. Sunday school

work will also be dealt with on this occa

sion; there will also be a conference of

women delegates on the work of women in

the Societies.

Various meetings on Saturday will be oc

cupied with matters relating to moral edu

cation, with club work, and with a plan to

form an organization to include represen

tative persons in all the vocations interested

in the advancement of social ethics. Sun

day morning will be devoted to a confer

ence of members interested in business and

industry.

All the Ethical Societies will be repre

sented by delegates, but in addition to these,

any members of our Societies caring to at

tend the convention will be heartily wel

comed to take part in the various meetings,

other than those of a strictly business char

acter.

Dr. Adler will address a joint meeting of

the Men's and Women's City Clubs, and

Dr. Elliott is to speak before a special meet

ing organized by the Consumers' League,

and also at a conference of local parents

and teachers. Other features of the kind

are being arranged.

Readers of The Standard who are inter

ested in the convention may obtain copies

of the program as soon as printed by send

ing a request to The Standard at 2 West

64th Street, New York City.
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New York Items

The New York Society has appointed Mrs.

Herbert L. Stone to be its executive secretary.

Mrs. Stone is known to so many members

both as an active participant in the Society's

work, and for a number of years registrar of

its School, that her selection for the secre

tariat will be heartily welcomed.

Another newcomer in the Society's service

is Mr. Wallace Arnold, lately an instructor in

the phijosophy department of Pennsylvania

University, who will teach ethics in the School,

work amongst the boys at the Hudson Guild,

and have charge of one of Dr. Elliott's Sun

day Evening Clubs at the Meeting House.

These last began their session on October 15th,

under the presidency of Mr. Mark Heyman,

with a good attendance of members. Young

men in New York with no other Sunday even

ing affiliation, would do well to get into touch

with Dr. Elliott with a view to joining one

of the Clubs, the weekly discussions and fel

lowship of which are so much appreciated by

the members that a visitor rarely fails to be

come a member before long.

The Women's Conference announces an im

portant course of lectures in continuance of its

plan of promoting the study of "The Science

of Nations" as one means towards the evo

lution of a more effective pacifism in the

world. Eighteen lectures are included under

the general title of "East and West," to be

given on Friday mornings beginning Novem

ber 3rd. The first six, by Mr. Lajpat Rai,

will be on India, the next six, on China, are

divided between Dr. Wellington Koo (the

Chinese Ambassador) and Dr. Yamei Kin. Dr.

Toyokichi Iyenaga will give four lectures on

Japan ; a speaker not yet selected will de

vote a morning to the Philippines ; and Dr.

Adler will give a concluding lecture on "East

ern and Western Civilization : Outlook on

(Future Relation." Admission to the course,

$1o, and to single lectures, $1.0o.

The Conference also announces its custo

mary Tuesday afternoon and Wednesday

evening courses on "Problem Literature," to

begin in the middle of November. Mr. Mar

tin's special subject on the occasions taken by

himself, will be "Shakespeare" and "The Book

of Job."

The Bronx Group of the Society has been

granted the use of the assembly hall at the

Woodstock Public Library for its Sunday

morning lectures, and in consequence, is se

curing a very much larger attendance than it

has had for years past. Mr. O'Dell is de

livering a course of ethical addresses, with

books for texts, as befits the uses of the build

ing. He is also addressing the children's

meeting which the Group continues to conduct

at 131 5 Boston Road on Sunday mornings at

1o o'clock.

The Society's own Sunday school at the

Meeting House, which had a larger roll of

scholars than ever last year, has begun the

new session with great vigor and many new

plans.

Mr. William Poel Visits Us

An interesting visitor from Europe just now

1n America is Mr. William Poel, a member of

the West London Ethical Society and a fre

quent speaker on its platform. Mr. Poel, who

'J1-onL of the chief authorities in England on

El1zabethan dramatic literature, will be best

known 1n this country as having resurrected

the old morality, "Everyman," for living rep

resentat1on. His production of the play, with

M1ss Ed1th Wynne Mathison in the title role,

was an extraordinary artistic achievement He

has been unt1l recently accustomed to produce

a Shakespear1an play in London each year in

the presumed Elizabethan manner, and these

performances, though of a nature only to at

tract a small circle of the "elect," have shown

h1therto unrealized stage potentialities in

Shakespeare, as well as a remarkable capacity

in the producer to train men and women in

the artistic and reverent interpretation of

great drama.

Some years ago, Mr. Poel, who rarely him

self acts, created the part of Father Keegon

1n "John Bull's Other Island," easily the most

moving—perhaps one may suggest, the only

really moving—character in the Shavian

world, and with such success, that Shaw (as

Mr. Poel humorously declared) sentenced him

to act no part during the rest of his life but

that. Mr. Poel is engaged at present in pro

duc1ng Ben Jonson's "The Poetaster" in the

Elizabethan manner for a dramatic group in

connection with the University of Pittsburgh.

Being well on in the sixties, he speaks of

this as probably his last visit to America.

Many of our readers were glad of the op

portunity to hear him when he spoke for the

Chicago Ethical Society on October 29th. He

is to speak for the Newark Society on the

afternoon of Dec. 1oth, and his arrangements

include also a visit to St. Louis.

Ethicizing the Contractor

The review in another column by Mr. Julius

Henry Cohen of Mr. A. J. Eddy's "The New

Competition," will introduce to some of our

readers for the first time a book which, what

ever its merits as a contribution to theoretical

ethics, has not been without striking practical

effects. Mr. Eddy's chief contention, that all

bidding for contracts should be absolutely

open as regards the prices concerned, and that

no secret playing off of one bidder against an

other shall be tolerated, has already been

adopted in more than one quarter of the busi

ness world of Chicago—where Mr. Eddy be

longs. The latest and most important instance

is in the ornamental metal industry of the

city. The manufacturers engaged in this

work, which involves large contracts in con

nection with the erection of office and other

buildings, have recently set up an exchange

where all members of the trade who have

come into the scheme agree to register their

bids in detail as soon as made, for inspection

by the trade generally, so that no secret un

dercutting can take place, and the practice of
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undertaking some parts of a contract at a

secret loss in order to secure the profit on the

rest, shall be reduced to a minimum. Mr.

Edwin S. Fechheimer, the president of the

Chicago Ethical Society and of the American

Ethical Union, who is engaged in this indus

try, tells us that the manufacturers concerned

are genuinely anxious at once to stabilize and

ethicize the contracting end of their profes

sion, and to do something towards abolishing

the devious ways of influencing bids which

have characterized so many departments of

building construction. It is an experiment

that, if successful and commonly adopted, will

bring great relief to many harassed con

sciences in the business world.

Mr. Martin's "Ideals of Life"

Mr. Martin's new book, "Foundations for

the Faith in a Future Life," will be ready on

November 1st. His little compilation from the

world's ethical scriptures, "Ideals of Life,

With an Introductory Lecture on the Sym

phony of Religions," has been reprinted for

the fifth time. The new impression is in a

paper cover, and costs fifty cents. It can be

obtained at the bookstalls of the Ethical So

cieties, or from the American Ethical Union,

2 West 64th Street, New York.

For his lectures at the Meeting House of

the New York Society on Sunday evenings in

the new year, Mr. Martin has elected to speak

on "The Ethics of Jesus and the Need for

More Light," a topic that is calculated to pre

serve unbroken the tradition of a crowded at

tendance which these meetings have acquired.

Newark Ethical Society

The Newark Society began its second year

of existence last May. Mr. O'Dell will speak

at The Washington on Sunday afternoons

during the month of November at 3 :4s, and at

a previous children's meeting at the Recital

Hall at 3 o'clock. During December addresses

will be given by the Society's president, Dean

Frank H. Sommer, of New York University,

Dr. Muzzey, Dr. Neumann, Mr. William Poel

and Mrs. Forbes-Robertson Hale.

On Thursday evenings, beginning Nov. 9th,

at the Recital Hall, Mr. O'Dell will give ten

lectures on "Aristotle's Ethics : An Introduc

tion to the Study of the Moral Life." The

price of course tickets is $3.oo.

Dr. Adler at the Hudson Guild

The Hudson Guild has some nine new re

cruits on its strength this winter. An impor

tant innovation is the establishment of an em

ployment bureau for cripples, one of four to

be set up in the city.

At a recent monthly gathering of the Guild's

workers, Dr. Adler was a guest, and in the

course of a round-table discussion took occa

sion to define what he considered the distinc

tive ethical attitude rightly characteristic of

settlement workers. It should (he said) be

in some ways like that of a physician treat-

ing his patients. No patient, no matter how

sick, was actually dead, and the spark of life

was the thing to be fastened upon and fanned

into flame. This was the method of the Sal

vation Army—under the mere husk of doc

trine was the sense that no man was morally

dead all through, and an appeal to his self-

respect by one who believed in him was usu

ally the first step necessary to salvation. More

than this, the physician was interested both

in his patients and in the general problems

illustrated by them. He was more likely to

be of use to the patients themselves if he were

careful to keep in touch with the general prob

lems. Settlement workers had a terrible and

growing sense of merely groping. And grop

ing they were, but the groping would be to

better purpose, more surely towards the light,

if they kept in view the general problems of

society at large, with which their specific prob

lems were bound up. A third point was that

the settlement worker should not count the

people amongst whom he lived to be neces

sarily living on a lower level than others. The

poor had moral advantages not always shared

by those more highly placed. Of course they

had terrible physical disadvantages, but they

were up against the deep moral facts of life.

The rich man might go on acquiring more

money just in order to spend on frivolities—

his own or those of his wife and children.

But the poor worker ordinarily was struggling

to gain bread and clothes and housing for

others. Here was a profoundly unselfish re

lation, and while it was quite true that they

could not, for sheer shame's sake, leave the

poor man to the agonies of his struggle, in

stead of trying to lift him to a less harassing

plane, yet it was worth while to bear in mind

that the constant need of the poor to work

for one another's bare needs inevitably had a

moralizing effect on their character. Here

was the fulcrum to be used in raising the poor

spiritually at the same time that they were

helped physically. Here was a call to feel re

spect for them, and a practical opening for

showing it, and for awakening a greater self-

respect. Morality, in the end, was a matter of

recognizing the ties that should bind one with

another and acting in the spirit of these ties.

With this for a key to the situation, the op

portunities of settlement workers to bring out

the best in those amongst whom they labored

were without end.

The St. Louis Society

Mr. Chubb (for whom Dr. Adler spoke on

October 15th) has issued a striking program

of subjects for his own addresses this win

ter. Several of these will be concerned with

"Recent Attempts to Reach the Real Jesus,"

including Bernard Shaw's Preface to "Andro-

cles and the Lion," and George Moore's "The

Brook Kerith." The monthly bulletin of the

Society announces that a teachers' group will

be formed this year for graduate study in

pedagogical problems, taking as a first point of

departure Professor Dewey's recent book,

"Democracy and Education." Mr. R. Walston



48 THE STANDARD

Chubb, the leader's son, who is home from

Harvard, will lead a group of young people

in the study of the New Testament.

Mr. Chubb, writing pastorally in the bulle

tin, pleads for an open mind in his society on

the subject of the form that Sunday meet

ings should take. He points to the extreme

rationalistic tendency of some members and

the more devotional spirit of others, and

urges that both tendencies have a right to con

sideration in the building up of Sunday meet

ings. If this were done, he urges, the appeal

of the ethical platform to the public would be

more effective in drawing in those unattached

to religious organizations.

From Various Quarters

News reaches us from the various Societies

that all have begun the winter's work with

well-attended meetings, and signs of renewed

interest in the cause. The Chicago Society

has issued a twelve-page bulletin telling of

the past year's work and the plans for the

future. The Society's admirable plan, inau

gurated two years ago, with Mr. Bridges for

lecturer, of keeping a free week-night course

of systematic study going all winter, is to be

continued. Mr. Bridges is again taking Eng

lish literature for his subject, using it as a

means for studying ethical values, and his

present list of topics covers the period be

tween George Herbert and Dr. Johnson.

Henry Booth House has issued an attractive

news-letter telling of its summer camp work

and of its plans for the winter. During the

summer the House was headquarters for a

variety of agencies which by working together

succeeded in materially reducing the infant

mortality rate of the district.

The Brooklyn and Philadelphia Societies

have both begun the season with an excellent

and growing attendance at their meetings.

Mr. A. W. Martin will lecture for the latter

society on Sunday mornings, November 5th,

12th and 19th, and Mr. Salter on the 26th—

both speakers talking for the Wilmington So

ciety in the afternoons.

The Brooklyn Society is organizing a par

ents' group to study with Dr. Neumann vari

ous problems relating to the moral and relig

ious education of their children. The College

of the City of New York announces a year's

course of lectures by Dr. Neumann (begun

Oct. 4th) at Public School 15, on "The Ap

preciation and Teaching of Poetry." The lec

tures are given on Wednesdays at 4 o'clock.

Child Study

The Federation for Child Study announces

a course of seven lectures on "Mental and

Physical Characteristics of Different Periods

of Childhood," to be delivered at the New

York Society's Meeting House on Wednesday

afternoons, beginning November 8th. The

lecturers include Professor Patty Hill, Pro

fessor Naomi Norsworthy and Mr. Benjamin

C. Gruenberg. Course tickets cost $5 ; single

admissions, $1.

Other courses in the Federation's winter

program will include evening lectures on vari

ous subjects, and five lectures by Dr. A. A.

Brill on "Mental Adjustments in Childhood

and Adult Life."

The Federation now has twenty-three chap

ters at work, and its series of special com

mittees have outlined a heavy course of busi

ness for the season.

G. E. O'D.



THE FUTURE OF THE ETHICAL MOVEMENT

BY FELIX ADLER

An Address delivered at the closing meeting in connection with the celebration of the

Fortieth Anniversary of the Founding of the Ethical Culture Movement, Sunday morning,

May 21st, 1p16.

LAST night * we offered a tribute of

reverence and affection to those now

dead who sustained our Movement

during the past four decades. It is no less

fitting that we should remember, even

though not naming them, those still living

friends who have stood with us for nearly

forty years shoulder to shoulder in the work,

and without whom the beginnings of that

Ethical Movement which we re-consecrate

to-day could not have been made.

Self-complacency and self-congratulation

are very far from the thoughts of any of

us. The purpose of the Movement is ex

pressed in the word "striving," and those

who strive realize but too well how little

they are accomplishing. There is not any

one of the so-called achievements with

which I have been connected that I can

contemplate without feeling more keenly

perhaps than any one else its deficiencies.

But I do also feel and value the striving of

my fellows. And if anything in my own

exertions has been worth while, it is the

fact that I have been able in some degree

to arouse the spirit of striving in my com

rades in the work. To these good com

rades, men and women—yes, let me say

with especial emphasis, good women—my

inmost thanks are due.

And now, standing on the pinnacle of

our celebration, let us take a look forward

into the future. And may I venture to

indicate briefly some of the principal lines

of development that in my judgment lie

ahead. Certain of these lines have been

mentioned already in the meetings of the

past week; others I offer on my own re

sponsibility as the fruit of my reflection on

the experience of these years, as my ear

nest recommendation from the pulpit of this

Fortieth Anniversary, this high place in our

history, to the members of the Ethical

Movement.

• At a Commemoration Service.

There is, in the first place, this thought.

Our special work is education, and educa

tion in the sense of a redemptive process,

a process of unveiling sublime depths, con

cealed in young and old. Our work is not

that of mere propaganda, the announcing

of things that ought to be done, or the pro

moting of general acceptance of watch

words of belief. I beseech you also to lay

aside, if you have it, pride in numbers. Do

not strive to become a fellowship of hun

dreds of thousands, or even of tens of thou

sands. Multitudes are attracted by the

shallower forms of truth, and great asso

ciations that congregate in a few years are

apt to melt away like the hoar frost. Let

us rather strike deep. My ambition and

my hope are that there shall be some twelve

Ethical Societies in the United States, one

in each of twelve cities, and every one of

them based on a school for the young.

When I touched on this subject last Mon

day evening, I mentioned how profoundly

I had been impressed by the example of the

Brotherhood of Common Life, that pre

pared the way for the Reformation. There

is a similar example of opposite tendency

in the Society of Jesus, which led the Coun

ter-Reformation and by means of its schools

swept back the tide of Protestantism. These

schools were citadels of reactionism, strong

places of authority. It is my ambition that

the Ethical Societies shall be the citadels

of progress, strong places of liberty. A

seed planted in the mind of the child, a

direction given to his thought, is often per

sistent through life. We cannot content

ourselves with the incidental opportunities

afforded in Sunday Schools. Like the

Jesuits and the Brothers of the Common

Life, we must take possession of the whole

child for the whole time in the whole

school.

A second point relates to the develop

ment of our Leadership. The Leader of
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an Ethical Society is neither a priest nor

a parson nor a rabbi, and it is important

that we define more explicitly what lead

ership in Ethical Societies should in future

mean. It was thought at first that our So

cieties would congregate about individuals,

each personality attracting those naturally

congenial to him, and to whom he natu

rally was acceptable. Such in some meas

ure has been the history of our beginnings.

But we are looking ahead. There must be,

not individual leadership, but group leader

ship. No individual, be he ever so gifted,

is capable of discharging all the duties

which devolve upon the religious leader

and teacher. There should be a group, or

rather a series of groups, responsible for

the leadership of a Society.

The inner group is to be constituted of

persons like my associates and myself, who

are marked off from other members of

the Society by the fact that they give their

whole life and time to studying the history

of ethical thought and its manifestations,

whether in religions or in laws and institu

tions, for the purpose of sifting out from

the chaff of the past the imperishable grains

of ethical truth that shall be planted in

the new field. They are, in a word, to

function as preservers, revisers, and en-

largers of the ethical ideals of mankind.

Around this inner group should be groups

of the so-called lay members according to

the different vocations,—one group consist

ing of merchants and manufacturers, an

other of lawyers, another of physicians, an

other of artists, and so on,—persons who

are specially interested in uplifting their

vocations ethically; and the inner group

is to be in constant relation of give-and-

take with these. The vocational groups,

being in touch with specialized facts of

life, are to hand over these facts, with

their judgment upon them, and the sense

of reality that comes from contact with

them, to those who are more especially

engaged in the development and perfection

of the ideal.

In this plan of group organization we

have also a means of bringing together

more closely the members of the various

Ethical Societies in the United States. A

number of persons in each Society are

already interested in the ethical renovation

of their respective vocations. The number

in any one Society may not yet be large,

but by combining with the corresponding

vocational groups in the other Societies, a

responsible body of considerable size and

importance may be formed.

We shall thus have, so to speak, our

House of Leaders and our House of Lay

men, but in a very different fashion from

what has been customary in the hierarchical

and ecclesiastical settings of the past.

What I have in mind is on the one hand

to retain the advantages which come from

the entire consecration of certain lives to

the greatest of human interests, the ethical

interest, and on the other hand the realiza

tion of what we have all along been striv

ing for—a genuinely democratic organiza

tion of our Societies, whereby the members

themselves shall contribute to the develop

ment of ethical thought and practise.

The third point of which I have to speak

concerns an imminent step to be taken. As

soon as the sea-road to Germany is once

more open, the Ethical Societies of Amer

ica must call a conference of the Ethical

Societies of the belligerent countries, for

the purpose of renewing the ties of friend

ship among the members, and also for

the deeper purpose of clearing up the

minds of these groups as to the ethical

motive, the spiritual power, to which the

world ought to turn, in order to prevent

the recurrence of world-wide catastrophes

like the present war.

For those who write and speak on this

subject depend for the most part on ma

terialistic or merely sentimental motives,

ignoring the more spiritual forces. They

repeat in tiresome iteration the economic

appeal to self-interest, which has failed, or

the emotional appeal to pity, which like

wise has been contemptuously set aside.

Certainly there is space for the economic

and sympathetic motives in the actual life

of the world. But if there is to be a spirit

ual redemption, a genuine and therefore a

lasting peace, it must be a peace founded

on ethical motives. What are these? That

must be the great topic of our conference.

We have in this a world-problem before

us, a great world-task to assist in per

forming.

Now I come to the last point on which

I wish for a few moments to dwell. I

want to define the inner purpose of our

Ethical Societies, as it has become more

and more clear to my mind. This purpose
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I see as the production of spiritual changes

in human nature itself. Let me try to

make very clear what I mean by this state

ment. It is common enough to advocate

changes in society, meaning thereby changes

in the conditions under which men live—

better homes, better food, shorter hours.

But most people think of changes only in

conditions and not in the man himself. Or,

if they do go a step further, they seek per

haps to propagate such notions of truth and

justice as we already possess, so as to

make them more generally accepted in the

world than they are at present. They do

not recognize the inadequacy, the funda

mental imperfection, of those very notions.

They do not perceive that the ideas of truth

and justice delivered to us in the past or

■ reached by us to-day, while precious as the

nucleus of greater and more wonderful con

ceptions, are still only first sketches.

Now, when I look towards the future of

our Ethical Movement, I would define its

task as being not specifically that of chang

ing the conditions in which people live, the

setting of the jewel, and not as being merely

the helping to spread existing ideas of

truth and justice; but the task of unceasing

ly seeking to expand ethical ideals in order

that they may become the means of pro

ducing a finer type of man and woman.

This is what I would define as the task of

the Ethical Movement.

Now, it is true that what we call evolu

tion, so far as the physical nature of man

is concerned, has apparently halted. For

at least thousands of years there have been

no great physical changes in human beings.

The pictures on Babylonian monuments

seven thousand years old, the lovely por

trait heads on the Egyptian sarcophagi,

bring before our eyes such men and women

as live to-day. We may in time develop

healthier bodies; we may be able to live

longer, we may produce a' more beautiful

type of men and women; but we have no

reason to believe that the type itself on

the whole, so far as the physical envelope

goes, is likely to change. But what we

can have is a different kind of man within

the man, a different kind of woman within

the woman. And our quest is just for this

change. It is this that separates us from

the Socialists and other social reformers,

and from religions that confine, themselves

to enforcing or trying to enforce the same

ideas of truth and justice that have hitherto

been held, and see no possibility of fairer

and larger thoughts of truth and justice.

The thing that separates us is the unrelax-

ing determination to revise the ethical con

cepts themselves, and the confidence we

feel that just this can be accomplished—

that the man himself, by which we mean

his disposition, his attitude—the man that

is behind the physical mask, can be trans

formed.

There have been such changes in the

past, although they have been slow, and

they can be accelerated by wise education.

And therefore I say the Ethical Movement

must be an educational movement, a re

demptive movement for the revelation of

those things that are in men, sublime but

hidden. If you look at the men and women

in the street to-day, you must, in spite of

all their gross defects, recognize that they

mark a vast advance on the men and women

who for fifty thousand years haunted the

caves. And the man of the future ought

to mark an equally great advance on the

man of to-day, be it the man in the street

or the man in the drawing-room or in the

library that you think of.

When we started forty years ago, we

clung to the fact of a moral law, and

said that this moral law lives, whether

there be a God or not; whether that per

sonality which men have projected against

the clouds exist or not. There is a divine

power in the world, we said, and we know

it on the evidence of man's experience, be

cause we feel it stirring within us. Man

is himself the demonstration that there is

a higher power than the physical power in

the world. If one seeks to be sure of it,

let him give a chance to that vital force

within himself.

That was the beginning of a new faith,

a faith founded on experience. We said,

further, that we must give expression to

this faith. The higher thing in us must

vent itself in action. And so for a time

the spirit of material reform was preva

lent in the Society, never wholly engrossing

us; but still there was a great emphasis on

material things, district nursing, tenement

house reform. Presently, in doing these

deeds, in practical reform, we met with

disappointment. What had we accom

plished? we asked ourselves. There are

now so many persons better fed, better
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housed, but the spirit within these persons

—has that been changed ? We had touched

the dwelling of the man, the clay dwelling,

but we had not touched the man himself.

It is an unwarranted generalization that if

you change the conditions you change the

man. Thousands of people live in good

conditions and are themselves no better

men on that account. So we came to see

that, though not relaxing in these lesser

regards, we must direct attention chiefly to

changing the man. Then came the new

turn to our thought : Seek to elicit the

sublime thing in a man. You will simul

taneously change him and yourself.

Of course we learned that this eliciting

the sublime thing in another is difficult,

because it lurks very deep and is very elu

sive, and we often failed. The unhappily

wedded came to me and said : Your doc

trine is tantalizing; with the best of in

tentions I seem unable to bring out the

finer spirit in my unfortunate partner.

The parent came to me with the same com

plaint about the child. The social reformer

said : I find that the masses are hard to

penetrate, the better life in them is diffi

cult to discover. All this is true. Frustra

tion in regard to outward results is the fre

quent experience, frustration in respect to

accomplishing actually in others the changes

that we desire. But there came at last—

as I think—the true enlightenment. I had

not perceived—I had not known as fully

as I should have known—that out of frus

tration itself grows strength, that in the

frustration itself is accomplished the mar

velous thing for which we strive. For

though the achievement be deficient, every

persistent attempt to bring about the won

derful change in another has for its effect

the truer vision of the beautiful, of the real

relation that ought to be—of the real self

in the other and in oneself.

This clearing of the vision is the result.

It was said in the ancient Proverbs, "As

a man thinketh, so he is." I say : What a

man sees, that he is. Insight is the last

and most precious outcome of experience.

In the days of Aristotle, the Greek man

said : Help your friend and hurt your foe.

Help the man who is your friend as loyally

as possible, and hurt the other as hard as

possible—that is the right human relation.

The Greek man saw in the friend, the

friend, and in his enemy, an alien. There

was a Man in Galilee who brought a new

message and said: Help your foe. See

in your enemy a potential friend. See in

him that which is akin to yourself, that

which you can love. He did not say, Love

the enemy in the enemy, but love the friend

that is in the enemy ; try to see that in

him which is susceptible of being loved.

And by what he saw in others the Man of

Galilee himself was changed, so changed

that people said he was God. And what

he helped others to see changed them also

in some measure. The retroactive effect

of seeing produced this spiritual transfor

mation.

The path of evolution took a great stride

forward when this man saw what others

had not seen before. My last word this

morning, however, is this; that we must

not be content, with Jesus, to see in others

merely that which is akin to ourselves. We

must learn also to see in others—and this is

the ethical doctrine that I am preaching—

that which is different from ourselves, and

to value them all the more as unlike comple

ments of ourselves. The man must see in

the woman not the manlike nature, but the

womanlike nature, and help her to realize it.

The social classes must look upon each

other in the light of difference, and of the

social values of difference. When each na

tion learns to look upon the other nations as

complementary and necessary to its own de

velopment, then international feuds will be

no longer possible, and the shambles will

cease to flow with blood.

It was said of old that where the vision

fails the people perish. In the world of

to-day the vision has failed. The great

task is to rekindle it; yes, to reveal the

larger vision. We are but at the begin

ning of the spiritual pilgrimage of man

kind, and the light which shines around is

still dim and twilight. But there are two

twilights—the twilight of the dusk and the

twilight of the dawn. Let us take heart in

the belief that the light which we to-day

see lightening the eastern hills is the light

not of the dusk but of the dawn, and let us

do in the years to come what lies in our

power to bring in the larger and more

radiant day.
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THE SINS OF THE FIRST TABLE

BY DAVID SAVILLE MU2ZEY

TWO hundred and eighty years ago

that cantankerous apostle of re

ligious liberty, Roger Williams, was

driven out of the Massachusetts Bay

colony to wander in the pitiless snows of

a New England winter until he found

refuge among the Indians of Rhode Island

and founded a place of repose which he

called in his gratitude Providence. His of

fense in the eyes of the "Brahmins" of

Massachusetts was rank and varied. He

had denied their right to take the land of

the aborigines without compensation, by

virtue of a charter granted by a king

three thousand miles away. He had taken

exception to the orthodoxy of the un

questioned arbiters of theological doctrine.

But, worst of all, he had dared to with

stand to their face the ring of clergy and

magistrates who dominated public policy

and private opinion in the Bay colony. He

contended that the authorities of the State

had no mandate or right to take cognizance

of "the sins of the first table."

This quaint phrase meant the violation

of the commands of the decalogue which

were engraved on the first of the twin

tablets of arched stone which Moses had

received from the awful hand of Jehovah

amid the clouds of Sinai, beginning, "Thou

shalt have no other Gods before me." The

provisions of the first table referred to

men's religious opinions, bidding them to

worship Jehovah first, to eschew idols, to

keep God's holy name and his holy day from

profanation. The injunctions of the second

table concerned the social order, for

bidding theft, adultery, covetousness, and

murder. The commands of the first table

were theological; the commands of the

second table were ethical.

Williams established on the shores of

Narragansett Bay the first settlement in

the New World where men might live in

peace who believed that they were an

swerable to no earthly tribunal for such

opinions as they might hold on the mys

teries of revealed religion. The few hardy

spirits who followed him into the wilder

ness, or venturously joined him later from

sublime or sordid motives, were called "the

Lord's debris." The Brahmins of the Bay

colony dismissed them with an arrogant

contempt, sending after them a heavy Par

thian shaft of orthodox ridicule: "If any

man have lost his religion he will be sure

to find it in Rhode Island !"

Civilized states have ceased in modern

times (but only in quite modern times)

to punish the sins of the first table with

the arm of the law. The fires of the in

quisition are quenched. The dragonnades

have ceased. Test acts have been abolished.

Parliaments and universities, magistracies

and academies have been opened to dis

senters. Men and women of differing creed

or of no creed sit down together amicably

on committees and dwell happily under the

same roof. It is now worse than intoler

ance, it is bad taste, to affirm your re

ligious belief in society. There is a place

and a time and a chosen audience suitable

for all that. Religion has become esoteric.

The theologian leaves the world in peace

and investigates the significance of the

"man of sin" in Second Thessalonians. The

minister labors to show that he is a social

worker, and a very good fellow, who in-

cidently (perhaps accidentally) belongs to

a sect which has a creed which nobody need

believe any longer for what it plainly says.

Now no man of sense can fail to be pro
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foundly grateful that the cruelties of per

secution have ceased in civilized lands.

We read with abhorrence and loathing of

pogroms and Armenian massacres. We

visit with mingled feelings of indignation

and relief the museums where those in

credible instruments of torture are ex

hibited which our forebears of only a few

generations ago used with pious solemnity

on the bodies of their fellow-men to bring

their souls to God. We shudder at the

inhumanity of the neat aphorisms with

which the medieval edicts triumphantly

dismissed the incorrigible heretics at the

stake "to pass from the short temporal

flames to the eternal flames that await

them." We rejoice that the world is more

humane to-day.

And yet, in the midst of this gratification,

there arises at times a misgiving that it is

not all so well as it seems in the spiritual

world, that the peace is a peace of in

dolence, and the calm a calm of cowardice.

Are we as robust in our convictions, are

we as honest in our intellectual efforts,

are we as eager to achieve a wholeness of

moral personality as were the men whose

methods and conclusions we with right con

demn? Their failure must not leave us in

different. On the contrary it should be

our greatest incentive. The scientist who

surveyed the dismal field of magic and black

art, who read of Thales' moist principle

and Democritus' hooked atoms, who smiled

at the devices of epicycles and phlogiston,

only to conclude in the end that where there

had been so much fantastic confusion it

were better to leave the secrets of nature

alone and take to playing bottle-pool, would

forfeit his title, to say the least. Unless

we are prepared to say frankly that the

effort of man in the past to discover his

purpose and destiny has been not only

filled with illusions, but its very self wholly

a delusion, we are not absolved from at

tacking the problem ourselves where we

find it and with what resources we have

at hand. The sons are not wearied by the

toil of the fathers—neither are they ex

cused thereby.

It is but a shallow view of life that main

tains that philosophy is a matter of indif

ference. Actions proceed from principles,

and principles are rooted in a faith. The

commands of the second table are still de

rivative from the commands of the first

table. The sequence was not wrong in the

tablets of Sinai. But perchance the source

of inspiration has been purified, deepened,

rationalized, humanized. The principles of

our art and science, our economics and

politics, our morals and customs, our social

intercourse and national ideals are con

stantly modified to meet our views of truth

and expediency, without our sacrificing art,

science, morals or ideals. Nay, the modi

fication of these things is the sole condition

of our preserving them. And shall not the

plates of the "first table" ever be revised?

My plea is for the preservation of re

ligion, not by wrapping it in the napkin of

a timid, apologetic, shifty esotericism, but

by putting it to the usury of the fully

awakened senses. There is something that

rings like a challenge to us to-day in those

bracing words of Milton's "Areopagi-

tica": "And though all the winds of doc

trine were let loose to play upon the earth,

so truth be in the field, we do injuriously

by licensing and prohibiting to misdoubt

her strength. Let her and falsehood grap

ple; whoever knew truth put to the

worse in a free and open encounter!" But

how we shiver by our cozy confessional

firesides at the thought of the winds of

doctrine let loose. "You must remember,"

said a lady by way of warning off dan

gerous ground, "that I am a good Episco

palian." "Very well, madame, and you must

remember that I am not !" Which of the

two is worthy of "consideration"? Truly,

how

". . . man crouches and blushes,

Absconds and conceals,

He creepeth and peepeth,

He palters and steals."

When shall we have enough of this "jealous

glancing around" if a clergyman be present,

lest discussion proceed?

It would be well if the conspiracy of

silence on religious philosophy were broken

up, and men spoke truly what they thought.

Or if men in their public and professional

capacity could be as simple and frank as

in their private conversation with a friend,

and not put on, with the robe of office, an

obligation to speak in Eleusinian language.

The sociologists are calling attention more

and more to this habit of crowd-phrase, as

distinguished from real thought, tracing its

origin to the more primitive societies of
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tribe and clan. We preserve it to-day

largely as a survival. Its appeal, when we

honestly analyze it, is to a supposititious

audience, and not to any particular real

individual before us. This point seems to

me of the extremest importance. Just as

the older political economists based their

theories on the so-called "economic man,"

an idea created out of the doctrine itself,

Plato-like, in the heavens of abstraction;

just as a school of philosophers in the

eighteenth century addressed their teach

ings to the mythical hypothesis of Rous

seau, the "virtuous savage" from whom

all specific attributes were stripped, the

pure "idea" of homo; so our current

religious language, which is still three

parts Plato, is directed not to any

particular James or Henry, but to

some supposititious person typical of the

audience, whose need the theology quite

naturally fits because the theology has

created him as its recipient. Analyze the

audience into its specific component per

sonalities, who are real and none of whom

would be addressed alone as the mass are

addressed, and the supposititious person is

seen to be a kind of oversoul-type of the

whole, a "universal" of the old scholastics.

We do not face this and talk about it

sanely. The historian sees scattered all

down the Christian ages, from the first

recognition of an "official" theology, how

the conspiracy of silence has stopped the

mouth of those who wished to speak. The

Emperor Constantine acknowledged in a

letter to the Bishop of Alexandria that his

motive in making Christianity the state re

ligion was a political one, "to establish

throughout the Empire some one definite

and complete form of religious worship."

"My advice is," continues the canny im

perial convert, "neither to ask nor answer

questions which, instead of being scriptural,

are the mere sport of idleness or an exer

cise of ability; at all events keep them to

yourselves and do not publish them." And

so it has been reckoned as righteousness,

"from the first corse to him that died to

day," to keep one's doubts, which are the

most honest part of one's nature, to one's

self. John Scotus, the brilliant Irishman

at the head of the Carolingian palace

school in the ninth century, appealed to

human reason against ecclesiastical author

ity. The bishops scented pantheism and

materialism in his teaching, and he was con

demned, with the result that for three cen

turies the schoolmen who followed him

wasted their intellect on deductive logic

within the safety zone of authority, and

abandoned the alluring paths of mental

curiosity. In the twelfth century the dar

ing Abelard broke through the barriers.

He was silenced and exiled by the dic

tatorial voice of Saint Bernard. Descartes

was the first of the moderns to shift the

basis of philosophy from untested tradi

tion to actual mental experience; but he

quietly put his great work in his desk when

he heard of Galileo's condemnation. Im-

manuel Kant discovered the human under

standing to itself—and bowed before the

prohibitory edict of the insignificant

Cultusminister.

There is no need to multiply examples.

The sad truth is that the zeal for the de

fense of traditional dogma has "eaten up"

many more than the defenders of its house.

The sins of the first table have been prose

cuted with ruthless consistency through the

centuries. The conspiracy of silence has

murdered thought. We shall take no step

toward the recovery of our dignity and

freedom until we strike at the root of the

evil that is paralyzing our spiritual life

to-day—until we rewrite our commands of

the first table, until we diligently discover

and fearlessly assert our supreme allegi

ances, without which the derivative com

mands of the second table dwindle into

mere arbitrary prudential maxims. It is

trivial to dally in apologetic earnestness

with the first table of the Mosaic code.

Injunctions against the manufacture of

graven images are not to the point. The

exhortation to prefer Jehovah to the Baal

leaves us cold and indifferent. The seventh

day is no more, nor any less, holy than the

six. These are remote, poor, and empty

concepts to enlist our supreme allegiance.

Poor and empty also are many of the con

cepts that have replaced them in the

Christian tradition, asceticism, other

worldliness, saint worship, plenary in

spiration, hieratic infallibility. The pity

of it is that all these false leads have de

flected the mind of men from the one sure

way of reaching the great desire of every

earnest soul—wholeness of purpose. The

way is through effort, and not acquiescence ;

through the real self of experience, and
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not through the supposititious person of the

creeds; through creative liberty, and not

through inert and imitative profession.

It almost seems, as one looks abroad with

disgust on the fatuousness and frivolity of

our age, as if men from long disuse had

lost the power of spiritual faculties which

a less sophisticated and distracted genera

tion had. The curse of vicariousness is

rampant. Men and women are running

hither and thither to find what somebody

else thinks about the things they ought to

be thinking about themselves. They want

to hear celebrities, especially those who

come from the East, or have been in prison,

or have been married by contract, or have

resurrected some old social or educational

experiment under a brand new name. Ad

vertisement, clever and persistent, carries

the day. Bernard Shaw must burst a paper

bag behind your ear to get your attention,

then you become a disciple, forgetting that

the repetition of every one of his most

brilliant sallies fails to educate your mind

so much as the poorest, lamest, plainest

little thought that is all your own. We

want things done for us, and said for us,

and thought for us, and settled for us.

Not where is truth, but where is the man

who is talking to the biggest audience.

By that test Billy Sunday is worth sev

eral hundred Ralph Waldo Emersons.

Unless we can get back our senses, and

make head against this fussy inertia of

vicariousness, we cannot hope to write the

first line of our "first table"—the supreme

allegiance of the free and rational soul.

Unless we learn patience, too, in the

midst of the St. Vitus's dance of "get re

sults" that afflicts our age, we shall be

swept along in a world turned upside down.

The important thing is not to get results,

but what results you get. And what re

sults are we getting to-day? Do they

argue well for our future civilization ? Are

they the careful foundations of a rich and

lasting culture? The impatience to get re

sults sends raw melons to our breakfast

tables and raw teachers to our class rooms.

It floods us with tons of cheap magazine

literature every month that is gradually

killing in our people the power of con

centration and the sustained intelligence

needed to read a good book. The pro

duction of books in this country is scan

dalously meager when compared with the

output in Germany, France and England.

Our evening newspapers come out at ten

o'clock in the morning and run through

eleven editions—and what is in them?

There is grave danger that we shall be

misled by a false analogy and surrender

our spiritual birthright for a mess of ma

terial pottage. I mean the danger of "effi

ciency." Because mechanical processes have

reached a high stage of perfection, sav

ing time, eliminating intermediate agen

cies, multiplying power, speeding up manu

facture, we must not think that that kind

of natural law holds in the spiritual world.

Short cuts in knowledge mean superficiality

and supercilious jargon. There is no sub

stitute for close and patient study. The

machine can rivet steel beams by electricity

in a trice, but no device of rapid pedagogy

can rear the structure of the culture of the

ages with a hum and a clatter. Unless

we are to be vexed with phrase-makers in

the place of thought-kindlers, we must let

patience have her perfect work in school

and press and pulpit. And let us not be

deceived by the brag of our material ef

ficiency. Better a nation of thinkers

dwelling in frame buildings whose beams

are hewn by hand, than a nation of echoers

of other men's opinions dwelling in palaces

of steel and fancy tile !

The great sin of the first table to-day is

that we have no first table. What the world

needs most sorely to-day is a new im

perative, not concerning graven images and

sabbaths, but clarifying man's duty to man.

The health of the nations, the destinies of

civilization, hang on this need. There is

no hope for the inauguration of the reign

of peace and good will, of righteousness in

judgment and deed, until men find and

write in sacred letters the new tables of

the law. They shall find when they seek

with all their heart, for freedom of the

highest kind comes only to those who

crave their liberation. Lord Morley has

written the recipe for the new liberty:

"The day of small calculations and petty

utilities must first pass away; the vision

of the true expediencies must reach further

and deeper ; the resolution to search for the

highest verities, to give up all and follow

them, must first become the supreme part

of ourselves."



THE FREE FOLK-STAGE

BY TRAUGOTT BOHME

IN its American branches as well as in

the German affiliation, the Ethical Cul

ture movement has always been alive to

the inspiring mission which the serious

drama ought to fulfil as a creator and solidi-

fier of ethical forces in the community of the

future. We all know that, up to the pres

ent, the theater has been almost exclusively

an institution for the well-to-do and the

educated. Those who regard the playhouse

as a suitable agent in the formation of

the approaching spiritual commonwealth,

must find a way to bridge over the wide

gulf which to-day separates the "intel

lectuals" from the "masses."

There is nothing Utopian in such aspira

tions. In the days of ^Eschylus and Soph

ocles the big audiences in the public

theaters actually represented the commun

ity as a whole, and the playwrights stirred

and enriched the religious, ethical and

political life of their nation with appalling

directness. The actual methods of classical

Attic tragedy, though they cannot be re

produced under modern conditions, may

still serve as a source of inspiration to our

theatrical reformers.

In recent years three main currents can

be discerned among the more serious at

tempts to restore the theater to the signifi

cance which it held in ancient Athens.

First, there is the idea of assigning to

dramatic performances on a vast scale and

of a spectacular character the central and

culminating part in big popular celebrations,

such as the city-festivities of St. Louis, two

years ago, or the recent New York

Shakespeare celebration, of which Percy

Mackay's "Community-Masque" was the

outstanding feature. In Germany a simi

lar movement was inaugurated in 1883 in

connection with the 4ooth birthday of

Martin Luther; but it never developed into

anything of importance. In America the

community-pageants (which can hardly be

classed as real dramas) seem to attract

genuine interest and active support among

the masses. It remains an open question,

whether or not they will awaken in the

community as a whole a vigorous demand

for the higher forms of the drama.

A second group of theatrical reformers

have proposed a more direct method of

bringing the working class into actual con

tact with genuine dramatic art. Dr. Felix

Adler was among the first to urge the di

rectors of the court and municipal theaters

of Germany to offer special performances

at nominal prices for the benefit of the in

dustrial workers, who were practically ex

cluded from the serious playhouses. For

the last thirty years this suggestion has

been followed by nearly all the theaters

under state or city control. But these "peo

ple's nights," which have enjoyed generous

financial encouragement from the author

ities and the wealthy classes, could never

overcome a marked reserve on the part

of the laborers themselves. No doubt, the

character of the plays usually selected for

this purpose was mainly responsible for the

failure. The dramas of Shakespeare and

Schiller may appeal with vital directness

to the experienced theatergoer; but the

average worker would not feel that they

bore very much on his own personal prob

lems of life. When he was too often in

vited to see dramas of the "classical" type,

he began to suspect a crafty attempt to

"uplift" him or to educate him out of his

own radical views in politics and religion

through the medium of the old conserva

tive dramas. The ever-growing class-con

sciousness of the organized workingmen

made them still less inclined meekly to at-

cept whatever spiritual nourishment was

meted out to them by semi-official char

ity. It was not, however, lack of interest

in the serious drama that determined the

workingmen's coolness towards the classi

cal plays which were made accessible to

them through public or private benevolence.

That the industrial worker of to-day is,

on the contrary, highly appreciative of dra

matic art, if he can have it free from all

suspicious ulterior purposes, has been dem

onstrated by the immense success of the

German "Free Folk-Stage" movement,
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which is about to revolutionize the entire

organization of German theatrical life. This

third method of theatrical reform was

started in 189o by Dr. Bruno Wille, who

was at that time preacher of a Freireligiose

Gemeinde near Berlin, and also intimately

connected with the Ethical Culture move

ment. His main idea was to make the

"theater of the masses" wholly independent

of any outside financial support, at the same

time adhering to the best artistic traditions

of the old-fashioned theater. With remark

able intention he seized the psychological

moment for putting his ideas into practice.

The new dramas of Hauptmann and

Ibsen which fought for recognition in

1889 and 189o happened to represent eco

nomic conditions in a near-socialist spirit,

which aroused great enthusiasm among the

members of the social-democratic party. In

May, 189o, Bruno Wille appealed (through

the Vorw'drts) to the workingmen of

Berlin to organize a society for the pro

duction of modern dramas under their own

financial and artistic management. Two

thousand men responded at once, and the

"Freie Volksbuhne" began its work with

Sunday matinees of Ibsen and Hauptmann.

Theaters were hired specially for the pur

pose, and the assistance of the best pro

fessional actors was secured, among them

Emanuel Reicher. Up to 19oo the work of

the "Freie Volksbuhne" was hampered by

violent internal dissensions as to the proper

form of administration, by the hostile at

titude of some commercial theaters, and,

occasionally, by police interference. But

finally the inherent vitality of the move

ment triumphed over all obstacles. At the

outbreak of the war 7o,ooo Berlin work

ingmen were members of the Freie Volks-

biihne; which means that an army of 7o,ooo

regular theater-goers had to be provided

each with a minimum of ten performances

a year. The work of the society had be

come so extensive that occasional arrange

ments with the private theaters for special

nights could not meet the demands of the

society any longer. An old theater was

leased for several years in which the Free

Folk-Stage regularly gave plays of its own

choice and by its own cast. In 1912-13 a

total number of 1,o29 performances was

offered, each attended by an average of 8oo

members. The full strength of the or

ganization became evident after the erec

tion of a new playhouse, specially designed

for the needs of the Volksbuhne, had been

determined on in 19o9. By self-taxation

and voluntary contributions of the mem

bers (in nickels and dimes, of course) a

building fund of 75o,ooo marks was raised

in four years, whereupon the city of Berlin

considered it a safe investment to grant

a loan of 2 million marks. The "Volks-

buhnenhaus," with a seating capacity of

2,ooo, was completed and dedicated, in spite

of the war, on December 3oth, 1914, and

is universally recognized to be, in its ar

chitecture as well as in its stage-machinery,

the finest playhouse in Berlin.

An examination of the repertory selected

by the Freie Volksbuhne during the twenty-

five years of its existence reveals a re

markably high standard. About ninety per

cent of all the plays presented are of un

questionable literary character; only ten

per cent belong to the lighter farcical

species. The cheap sensational play is al

most entirely excluded. The members of

the Free Folk-Stage evidently see to it that

their hard-earned contributions (now

amounting to forty cents a month) are not

wasted for tawdry melodrama. Their five

favorite dramatists are Ibsen, Hauptmann,

Anzengruber, Schnitzler and Strindberg;

among the older and classical playwrights

Goethe, Hebbel, Shakespeare, Grillparzer

and Schiller have received most attention.

The proportion of contemporary to classi

cal plays is as 71 to 29. The "gloomy" and

tragical plays outnumber the comedies con

siderably. To the workingman, the play

house is not a place for a pastime, but

rather a secular church where he expects

to receive vital sustenance for the upbuild

ing of his inner life.

The effect of this vigorous organization

is already making itself felt beyond the im

mediate sphere of its activities. In other

cities, like Hamburg, Dresden, Munich,

Vienna, similar societies have been founded,

thereby enlarging the solid body of trained

and serious-minded theater-goers into a

real power whose taste and predilections

even the private stage-manager has to

reckon with. The time does not seem to

be far off when the young dramatist shall

no longer have to prostitute his art in order

to please the all-too-powerful "producer."

In the Free Folk-Stage the fate of a manu
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script drama rests solely upon its artistic

merits, as examined by a competent and

independent selecting committee.

More far-reaching enterprises have quite

naturally grown out of the main work of

the Folk-Stage. The little monthly maga

zine, which prepares the members for a

better understanding of the plays to be pre

sented, has developed into an excellent

journal of literary criticism. About eight

years ago a choral society, the Berliner

Volkschar, affiliated itself with the Freie

Volksbiihne. It has now 5oo singing mem

bers—all wage-earners. Their musical

abilities range from Handel's Messiah and

Beethoven's Missa solemnis to intricate

modern works like Mahler's symphonies.

They have won a respected position in the

musical life of Berlin. Exhibitions of art-

prints and model house-furnishings have

been arranged in the rooms of the Volks-

biihnenhaus, so as to bring an element of

beauty into the workingman's home; and a

contract with one of the best art-firms of

Berlin secured the members the privilege

of buying for seventy-five cents colored

lithographs after originals which had been

especially selected by the Volksbiihne.

The tendency of all this is clear. The

administration of the literary, dramatic and

artistic life of the nation is gradually being

taken out of the hands of capitalistic en

terprise, and transferred to the executive

organs of big cooperative societies which

represent the real spiritual needs and ideals

of the masses. The success of the Folk-

Stage movement seems to indicate that the

reform of the theatrical life on a co

operative basis is a very effective starting-

point for bringing about a general organisa

tion and evolution of the community's cul

tural and ethical energies.

ADDRESSES ON DEPARTED MEMBERS OF THE

ETHICAL SOCIETIES

DELIVERED AT THE COMMEMORATION SERVICE HELD IN NEW YORK

MAY 20TH, I916

A SERVICE in memory of departed

members of the Societies for Eth

ical Culture took place at the New

York Society's Meeting House on May 2oth

last, being one of the functions held to

mark the fortieth anniversary of the found

ing of the Movement. In addition to a pro

gram of music appropriate to the occasion,

addresses were delivered by Mr. S. Burns

Weston, Mr. H. J. Bridges, Mr. Percival

Chubb and Dr. Adler. The following re

port gives the substance of these addresses :

Mk. Weston said: Death is a certain

visitor whose outstretched hand no human

being can avoid. The history of humanity

is a constant succession of coming and de

parting, of births and deaths, and the inter

val between the cradle and the grave, be it

one of few or many years, is but a moment

in the eternity of time. Fortunately, the

value of our human life does not depend

on its length, but on its intrinsic qualities

of character, and these qualities are often

only fully seen and rightly appraised when

friends and close associates are taken from

us by death.

We have met this evening to commem

orate those who have contributed in one or

another way to the life and growth of our

Ethical Societies, and their spiritual pres

ence in our minds and hearts hallows this

meeting.

In a little more than three decades of the

existence of the Philadelphia Ethical So

ciety, the hand of death has dealt with us

gently, but it has not passed us by. As I

look back over the thirty-one years of our

history, there rise up cherished memories

of those who were once active and valued

members, faithful to the cause for which

we stand. Though our tribute to-night is

one of memory for all, yet but a few can

be mentioned in the short length of avail

able time.

First amongst those whose services to the

Society were especially notable was one of

the Society's founders, and its active pres
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ident for twenty years, then its honorary

president until his death at the ripe age of

eighty-one. A man of Quaker traditions,

with a lovable nature and a highly-trained

mind, which enabled him to attain to the

highest rank in his profession—interested in

important reform movements, however un

popular these might be; unable to accept

the religious orthodoxies about him, but un

willing to subside into indifference, he was

one of the first to come forward to help in

forming an Ethical Culture Society for

Philadelphia, and to give to it his whole-

souled allegiance. Such was the character

and personality of Dr. Cyrus Newlyn

Pierce.

Another of our founders, and our first

vice-president, and devoted officer and gen

erous supporter for thirty years also calls

for our special mention. As merchant and

citizen, and a man of fine personal qualities,

Samuel Kind won a place in the community

and a degree of esteem among his friends

which only the exceptional few attain.

Still another founder I must mention—

another member who holds a cherished

place in the memories of those who knew

her. Dr. Frances Emily White belonged

to our Board of Trustees for a long period

of years. She was the able chairman of our

philosophical section, a delegate to the first

national convention of the Ethical Societies,

and the first woman to lecture on the plat

form of any of our Societies.

Were there time, I should wish to men

tion in detail two other noble women who

joined the Society at an advanced age and

gave to it earnest service for the remainder

of their years—Emily J. Baertel and Ellen

S. Jackson. Blessed indeed are our mem

ories of them.

Another choice and noble spirit I would

recall—a man whose constant presence at

our meetings during nearly thirty years, and

whose faithful and helpful service made

him esteemed by all, was William Thornton

Innes.

And finally let me say just a word about

that beautiful soul in a body deformed, alas,

from birth, Ernest Borchers, who was born

in Berlin, came to this country in 186o,

graduated from Union Theological Sem

inary, was clergyman in an orthodox church

for thirty years, and after retiring from the

ministry became a most enthusiastic mem

ber of our Society, and helped to spread the

literature of the Ethical Movement far and

wide. The few thousand dollars he had

contrived to save was given to the Society,

and in the beautiful Society House his

money helped us to obtain his ashes now

rest.

The spirit of those of whom I have

spoken, and that of the unnumbered dead,

lives with us still, and inspires us to seek

to carry on our work as faithfully as they

did theirs.

Mr. Br1dges said: We are more and

more coming to think of death as being a

part of life, and it is well that it should be

so thought of—that death should be not

only not feared, but accepted with a sense

of its naturalness, and with a feeling of

gratitude for its certain peace. Still higher,

perhaps, is the attitude that, even if it can

not wholly resign itself to death thought of

in relation to an active life, nevertheless is

one of calm at the thought that "No evil

can befall a good man either in life or after

death."

Beyond this, in thinking of the possibil

ities of life after death, the wise man will

not go. Theories of the after-life, if there

be such a life, are idle except as based on

experience. There should be no cheap pry

ing after the unknown when life itself is

so full of calls for the straining of every

effort we can make. Mediumship and

crystal-gazing are vulgar, indulged in other

wise than as the scientist may seek to test

their truth. As individuals busy with the

multifold tasks of life, we must accept

Emerson's dictum: "We must check this

low curiosity: we must pick no locks."

To many of us it seems that personal sur

vival is neither provable nor disprovable.

And an insoluble question is an idle ques

tion. Meanwhile we feel that the beliefs as

to survival, disproportionate as they are to

all experience that might seem to point at all

in their direction, have really, so far as they

have a fine element in them, grown out of

a recognition that there is something death

less in man. In proportion as there has

been a measure of loyalty and love in a

man's life, there comes the sense to us that

nothing of it can be lost.

Some such experience it was that came

to the disciples of Jesus after his death.

He was no longer among them but he was
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in them, blending with their spirit, raising

them above themselves.

Nor was there anything miraculous or

even unique about this. For the same thing

has happened over and over again, when

after a noble-minded man or woman has

passed away, those bereaved of the loved

one's presence have felt an even greater

quickening of the spirit than was experi

enced during actual contact.

Nor is this all. For what we call the end

of life is often what had far better be called

its completion—when the work of many

years has been rounded off in a serene old

age, and the feeling we have towards the

memory of our departed friend is that of

satisfaction in the thought of a perfect

monument and not of a broken shaft of

stone.

In our Chicago Society, of which I, as

being so new a comer, am really one of

the least appropriate representatives, we

have our little roll of honor, on which are

the names of some finely-rounded exist

ences, whose life is in us, and whose story

is wrapt up in the story of all the efforts

made towards social righteousness in our

city. From this list I shall select only a

few representative persons. The full list is

too long, and those enumerated are chosen

only because they illustrate special fields of

our common effort.

First should be named Henry Booth,

lawyer and judge, whose work and influ

ence in our Society's history have left a

deeper mark than can easily be told. Our

Settlement bears his name, both because he

was one of its chief benefactors, and be

cause the Society was glad of the oppor

tunity afforded in the building of the House

to do honor to Henry Booth's memory. We

are proud also to have had in our midst a

man of such sterling integrity, such moral

originality, such a willingness as he showed

to sacrifice pecuniary advantages, some

times great ones, in the business world for

the sake of ethical principle. Such a man

helps to raise the standards of the whole

body to which he belongs.

Another member who, although not him

self a lawyer, took a profound interest in

the furtherance of legal justice, was Frank

B. Tobey. Mr. Tobey was a merchant

and manufacturer, with a high reputation

for probity in his own business affairs. He

had great sympathy with those who suffered

from any form of injustice, but especially

with those who had difficulty in obtaining

legal redress for their wrongs. He took a

prominent part in founding the Chicago

Bureau of Justice, an organization intended

to help the poor in gaining the protection

of the law. And when the Bureau of Jus

tice presently took larger and more perma

nent shape as the Legal Aid Society, he was

appointed first president of this body. For

many years also he was president of our

own organization, and one of the most lib

eral supporters of the Society's work.

The third name I shall mention is that

of Juniata Stafford, for many years super

intendent of the Society's Sunday school.

She also conducted moral instruction

classes for girls in her own home, and

in this and other ways exercised a wide

spread and lasting influence for good. For

many years she was a trustee of the So

ciety and identified herself closely with its

affairs. So great was her absorption in its

interests that when she died she left the

whole of her means to be devoted, after the

expiration of certain annuities, to the So

ciety to be used for its philanthropies.

A fourth and last name to be specially

mentioned shall be that of Joseph Errant.

To him is due the credit of taking the first

steps towards the formation of the Bureau

of Justice to which I have already referred.

He was a member of the Board of Educa

tion and president of the Civil Service Com

mission, where both his wide experience of

life as a lawyer and his high ethical prin

ciples made him a highly esteemed per

sonality. On the Board of Education he

fought a tremendous and persistent fight

against one of the most striking and char

acteristic varieties of corruption in the mu

nicipal world—lease-grafting. As a mem

ber of our Society he was always eager for

any efforts that could be made in its name

for the promotion of justice in the com

munity, and helped to set a standard to

which the Society has always been anxious

to approximate so far as it might.

These are but a few, but they typify

the kind of men and women to whom our

Movement more and more appeals. And to

ourselves shall we not say that they are not

only a source of light but, what is more

intimate, an actual power of seeing? Our

eyes take sight from theirs; because they

have seen the right, we see it the more
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clearly. Because of them, also, life seems

the more sacred a thing, its responsibilities

the more bravely to be borne, and both its

public and its private opportunities of serv

ice the more surely to be seized and used

to the glory of the human ideal.

Mr. Chubb said: This is our festival

of remembrance. We gaze to-night into

the sky of our past at the constellation of

good men and women who are the starry

cloud of witnesses to the efficacy of our

faith. It is, first of all, the clustered glory

of the host that thrills our hearts. We re

joice in that radiant fellowship. Then, per

chance, our eyes are drawn by the unique

luster of this or that luminary, or we eager

ly search out some bright particular star

which we can identify. I bid your eyes rest

upon two that are so near as to seem twin

stars of unusual brilliancy.

The first of these two recalls to memory

the Founder and Leader of the Ethical So

ciety of St. Louis. To think of Walter L.

Sheldon is to think of one who was faithful

unto death to the high call which he obeyed

in early manhood. He was our man of tire

less productive energy; so absolute in his

devotion and so unsparing of himself that

in his premature death he stands out with

something of the halo of martyrdom about

his brows. He had a keen sense of human

needs, and a sure instinct as to how to meet

them. A half-dozen of the organizations of

which he was either wholly or chiefly the

founder still prosper in St. Louis to-day.

Others have been the parents of still greater

children. The Self-Culture Clubs for

whites and negroes, the Contemporary Club,

the Sandwich Club, the Greek Ethics Club,

the School of Philanthropy are to be num

bered amongst these.

And so it was also with his literary pro

ductiveness. Lacking Sunday school ma

terial, he forthwith produced eight or nine

volumes for the use of his teachers and for

a wider public. These are still in large de

mand, and have made possible more than

one of our Sunday schools.

He worked in large ways with large ma

terials. I remember a visit paid to him in

a remote spot of the Adirondack wilder

ness. In his solitary camp I saw the vol

umes of Jowett's translation of Plato. The

lectures which were the outcome of that

summer's study were matched by studies in

later years upon Dante and Shakespeare

and others of the world's greatest prophets

and poets. As we listen for his voice to

night we remember that he was wont to

listen to the great voices, the greatest of

our kind. They inspired him—goaded him

to work. His life was a willing sacrifice

on the altar of a supreme devotion to the

supreme issues of life.

From this brief recall of one who was a

physician of the soul I pass to the recollec

tion quickened by that other star, of one

who was primarily a physician of the body,

but never disjoined the two auxiliary pow

ers of body and soul. Washington E.

Fischel, who died less than two years ago,

and whose memory has now been enshrined

in a memorial window just placed in our

home, the Sheldon Memorial, was one of

the founders of the Society in 1886. He

was then, and he remained, the beloved

physician ; one of a vanishing type, alas !

who minister to the larger human needs of

his patients as well as to their specific ills.

The master purpose of his life is expressed

in our memorial window by the central fig

ure suggestive of the Good Samaritan, dom

inated by the desire to save and restore life.

He was a living answer to the crucial ques

tion propounded in one of the most pene

trating of the Gospel parables—Who is my

neighbor? He was the physician as neigh

bor. Upon the beautiful monument that

marks the resting-place of his ashes those

who knew and loved him best have in

scribed on the one hand the tribute "Ich

dien" (I serve), and on the other the fa

miliar motto, "Treu und stark" (loyal and

brave) ; and these words epitomize his in

calculable worth. His greatest gift to us all

was his humanity. In honoring him we

honor all other loyal souls who have been

of us and with us as he was.

These two rare spirits were linked in a

rare friendship. You have recently hon

ored that relationship by placing here a

noble monument to celebrate the priceless

friendships which have grown and blos

somed among you. To-night it speaks to

us of every such union of souls to be num

bered among us everywhere. Dr. Fischel

was at once physician and friend to Walter

L. Sheldon, and nursed him and ministered

to him in his mortal illness; and when his

own end came he enthusiastically reaffirmed
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his allegiance to the faith and cause to

which his lost friend had devoted his life.

Twin stars are these, shining each with

his own radiance, but together with a more

than double brilliancy because of that spir

itual fellowship. To meditate upon their

death is a meditation upon life ; it is to feel

in ourselves the urge of life which was

theirs. Their still living voices join in the

behest for which a poet has found these

words :

"Cling to the flying hours,—and yet

Let one pure hope, one firm desire,

Like song on dying lips be set,

That ere we fall in scattered fire,

Our hearts may lift the world's heart higher."

Dr. Adler's address, through a regret-

able oversight, was not stenographically re

ported, and therefore only a brief sketch of

it can here be given.

Dr. Adler said that the object of the

Memorial Meeting was not sad reminis

cence, but reconsecration. The New York

Society at the termination of a forty-year

period recalls those among its members who

were conspicuous for service, in order to

catch a new glow of faith from their faith.

Mention was made of the first Secretary

of the Society as the first man who believed

heartily in the possibility of establishing an

Ethical Culture Society; next, of the first

President, who gave to the new Society the

advantage of large influence and support;

of the first Secretary of the School who to

the end of a life too prematurely cut off

helped more than any one else to carry the

burden of the School and to assist in its

development. A list of Presidents and

other officials followed, brief, intimate ref

erence being made in each case to the kind

of service rendered.

Dr. Adler said that the friends who are

no longer living are of use to us in three

ways. First, the thought of the dead re

minds us of the brief tenure under which

we hold our own earthly existence, and

challenges us to discriminate between those

aims and objects that have a real and last

ing value and those that possess merely an

ephemeral interest.

Secondly, we should remember those who

are no longer visibly present by the token

of some excellent quality which they pos

sessed in a more than ordinary degree, and

should cause the example of this quality to

become a permeating influence in our lives.

We should be moved by the best that was

in them to try to come into spiritual contact

with them by meeting them on the high level

of our own best.

Thirdly, we should think of the faces of

the departed as looking upon us with ex

pectant eyes. Father, mother, beloved

spouse, beloved friend, the face of each as

it appears to us in the sacred hour of

memory looks upon us with longing and

expectant eyes. They expect us to be true

to our highest self and not to flag in the

contest against evil. They hand the torch

which they held aloft as long as they could

to us who succeed them that we may pass

it on with flame undimmed, nay, raised to

greater clarity, to our successors.

It is in this sense that the memory of the

good becomes a blessing from generation to

generation.



ETHICAL CONFERENCE AT CLEVELAND

PROPOSAL FOR A NEW ORGANIZATION FOR THE ADVANCEMENT

OF ETHICS

THE conference of the American

Ethical Union, held at the Hotel

Statler, Cleveland, from November

3oth to December 2nd, was attended by dele

gates from all the federated Societies and a

number of visitors, including both residents

in Cleveland and interested persons from

New York, Chicago, and other centers. In

addition to a meeting of the Leaders, and

to the Annual Assembly of the Union re

ported elsewhere in this issue of The Stand

ard, numerous open meetings were held for

the consideration of topics germane to the

work of the Movement.

Of these the most significant, perhaps,

as that on Saturday afternoon, Decem

ber 2nd, addressed by a number of speakers

in support of a proposal to establish a na

tional organization similar to the associa

tions in various countries for the advance

ment of science, but having as its specific

function to bring together those persons in

every reform movement and in industry,

commerce and the professions, who are in

terested in raising the ethical standards of

these and promoting the success of them

with due consideration to the needs and

problems of the nation as a whole. Dr.

Fel1x Adler, who opened the discussion,

said that such an organization would, as a

minor purpose, draw in a great many per

sons who are not members of Ethical Socie

ties, either because they do not wish to be

come so or because there is no Society in

the neighborhood where they reside. But

the major purpose would be to associate

together persons who are desirous less of

merely bettering external conditions than of

improving the human race itself, and who

therefore put the appeal to character and

ideals first and make this in itself a means

toward external reform. The object of set

tlement work, for instance, would be seen

by such persons as a matter of assisting the

working man to redeem himself by means

of his activity in bringing about changed

social conditions; and the proposed organi

zation would include a section for settle

ment workers who were so-minded. An

other section would be for those interested

in bettering the relations between workers

and employers so that these relations should

be an actual means of character-develop

ment. Another would consist of physicians

to whom their profession did not stop short

at the mere promotion of physical sound

ness, but who sought to make their office

serviceable also in the ethical betterment

of their patients and the better organiza

tion of their lives. Another section would

consist of lawyers who sought to develop

the ethical ideal as expressed in law. Prison

reformers would come in to whom the gaol

was not the only place where their efforts

counted, but who sought, from inside the

prison, to teach the nation the need and

the means of dealing with those varieties

of human defectiveness from which crime

so often springs. The comparing of notes

amongst all these and other such groups

would give them a sense of solidarity and

widen their vision, so that they would seek

by cooperation and mutual reaction to

serve the whole cause of the American

people and make for its ennoblement.—M1ss

Fuller (Head of the Women's Prison at

Joliet, 111.) stated that she had long wished

for such a proposal as this to take practical

shape. The problem of the criminal was

treated too much apart from the other prob

lems of life in society. Nothing had be

come more apparent to her in her work

than the fact that it was only by accident

that most people were saved from becom

ing criminals. Very many women, for in

stance, had no higher ideal than that very

love of dress which caused women more

often than any other reason to slip from

the path of respectability. All society

needed regeneration towards finer purposes,

and this would help more than any mere

concentration on the criminal alone, to solve
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the problem of crime.—Mr. Fred Herzog

(St. Louis) questioned whether the Ethical

Societies had so far themselves succeeded

that they deserved to take the lead in this

project; what had they gained that they

could inject into other movements? Never

theless such a new departure might react

favorably on the Societies, giving them a

new impetus in their own work by the close

contact with other kinds of experiment in

the improvement of character and life.—

Dr. Pesqu1n advised that adult human na

ture was so fixed that progress was best to

be served by concentrating on the children.

—Mr. Spencer M1ller, Jr. (late Deputy

Warden of Sing Sing Prison), said that the

struggle for reform made in the past two

years by Mr. Thomas Mott Osborne and

his associates would have been very much

easier if such a national organization, in

which prison reformers were included, had

been in existence. Every custodian of a

gaol, no matter how much he wished to in

troduce a better system, had a depressing

sense that he was simply boiling his own

little pot, and but little could come of it.

Meanwhile, just as the study of disease had

created preventive medicine, so the study of

the criminal, if undertaken in a large spirit

and by many persons cooperating, would

eventually be the great means of prevent

ing crime. Already they were beginning

to see through the eyes of the criminal the

cruel errors of the system of criminal pro

cedure. Out of some cases had come the

recognition that they must curtail the power

of district attorneys; other cases had taught

them the need of guarding sternly the use of

the "third degree," others, again, that they

must limit more the cases sent to the grand

jury. The gaol had a great deal to teach

the lawyer. But only through a composite

body such as it was now proposed to found

would it be possible to bring together for

friendly modification of each other's view

points all those groups in society which are

working in their sectional way for the com

mon good.—Professor Hatton (Western

Reserve University) drew attention to the

tendency of the various professions to

draw up codes merely for the protection of

themselves. They needed friendly criticism

from without. The proposed organization

would be helpful, amongst others, to univer

sity men, and might be a means of saving

the new Association of University Profes

sors from becoming merely a body that took

up the cases of discharged members of

faculties.—Mr. Br1ggs (Kansas City),

speaking as a lawyer, commended the plan,

and said that such an association would

especially help to widen the vision of re

formers interested only in changes in law

and economics, and who too often showed a

mechanical and materialist notion of human

nature to be implied in their efforts.—Mr.

Robert D. Kohn said that every profes

sion needed to be made acquainted with the

standards of other professions besides itself.

Clergymen, for instance, knew so little of

the standards of architecture and building

that most contractors would build anything

in preference to a church. And there were

other instances where whole classes of peo

ple did not mean to be unfair but simply

did not know other people's standards.—

Professor Nathan1el Schm1dt, who pre

sided, said that such an organization would

be of value to the clergy also in that it

might raise the standard of scholarship as

regards the Bible, natural science and gen

eral literature, required for admission to the

ministry.—It was eventually agreed that a

committee consisting both of members of

Ethical Societies and others should be ap

pointed to draft a scheme for the proposed

association and present it at the next gen

eral meeting of the Fraternity of Leaders.

M1ss L1da Stokes Adams presided over

a meeting on Friday afternoon, Dec. 1st,

to discuss the work done by women in con

nection with the Ethical Societies. Mr.

Frankl1n C. Lew1s described the work of

the Federation for Child Study and of the

Parents' and Teachers' Conference of the

Ethical Culture School. He recommended

that the exhibition recently held by the

latter body should be duplicated in other

cities; and urged the need of such confer

ences being formed to work in connection

with high schools, where, as a rule, there

was nothing of this sort.—M1ss Wangel1n

(St. Louis) told of a recent effort to de

velop originality in the designing of chil

dren's toys; and Dr. Ell1ott spoke of the

establishment in New York, with the aid

of the Hudson Guild, of employment bu

reaus for cripples and other handicapped

persons.—Dr. Brubaker and other speak

ers advised the setting up of efficient or

ganizations for visiting and, if necessary,
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helping members in bodily sickness; also

the printing by each Society of a directory

of its activities, including a reference to the

fact that members in sickness would be

gladly visited.—Dr. Ell1ott and Mr.

Chubb urged the need of enlisting mothers

as well as trained teachers in the work of

moral instruction. Mrs. W. E. F1schel

stated that the parents' and teachers' asso

ciation in connection with the St. Louis So

ciety had persuaded all the mothers to

plan to give one hour a day systematically

to play with their children, no matter what

other duties or interests might supervene.

Mr. Chubb described a plan adopted at St.

Louis for getting parents to treat the Sun

day dinner time as an occasion for follow

ing up the exercises of the Children's Sun

day Assembly with that home cooperation

in teaching without which the efforts of the

Assembly were of much less effect.

Children, and their parents and teachers,

thus bulked largely at the women's meet

ing. An exception was a paper by Mrs.

Herbert L. Stone (New York) on meth

ods of bringing members of a Society into

close touch with it, which will be dealt with

in our "News and Notes" section next

month. Educational activities were again

the chief topic of three other meetings, two

on Friday afternoon and one on the fol

lowing morning. At the first of these,

when Mr. Chubb presided, M1ss Boette

presented on behalf of the St. Louis Society

a collection of songs, responses, mottoes

and other material for Sunday school work

—a first instalment towards a body of such

material to be contributed by all the Soci

eties, with the object of publishing in book

form such portions as are suitable for gen

eral use.—The rest of the occasion was de

voted to a discussion of ways and means of

bringing home to young people the mean

ing of their "graduation" from Sunday

school and their entrance, should they elect

to join, into an Ethical Society.

Later, Mr. Frankl1n Lew1s entered in

detail into the important question of how

Societies desirous of starting a day school

along the lines of the Ethical Culture

School could do so. It was possible, he

showed, to make an efficient beginning with

so few as 75 children, and he described how

the school founded by graduates of the

Ethical Culture School at Woodmere, Long

Island, N. Y., had begun thus and greatly-

prospered. In the discussion which fol

lowed, delegates showed sharp differences

of opinion as to whether the system proved

by the Ethical Culture School to be bene

ficial could or could not be grafted on to

an existing public or private school.—Mr.

H. J. Br1dges urged the need of organiza

tion for the training of teachers along

Ethical Culture lines, and Dr. Ell1ott en

larged on the continued need of the Ethical

Culture School as a center for pioneer ex

periment, and as possessing vision far

beyond any school, even those which had

adopted its methods. In reply to a ques

tion, the speaker insisted that there can be

no satisfactory text-books such as would

enable anybody anywhere to set up as an

ethics teacher. Training was necessary, as

well as a very distinct personal gift.

At a session on the Saturday afternoon

devoted specifically to the teaching of eth

ics, Dr. Brubaker presided, and Dr. Adler

gave an opening address, in the course of

which he impressed the need of adapting

the moral ideas inculcated to stages in the

child's growth—so that they should not, for

instance, seek to make social reformers out

of children of tender years. The child

should be kept innocent of the evil in the

world until ideas of the good and a love

of it have been firmly established in its

mind.—Dr. Ell1ott said that character was

not a by-product, as it was sometimes called,

of education, but was developed, so far as

the teacher was concerned in the matter, by

personal influence. And so the teacher

needed, not so much religion or philosophy

or pedagogics, as a gift for getting to un

derstand the children actually placed be

fore him. Further, character was developed

by doing, and the teacher should, rather

than merely teach, emulate the gang-leader

with his call of "Come on, let's—do so-and-

so."—Mr. Br1dges urged the need of eth

ical instruction in the public schools based

on the Bible, also on history—so as to pro

duce recognition of the ascending effort of

the race.—Mr. Lew1s dealt at length with

the material for moral instruction available

for different ages, and recommended the

introduction into the classroom of visiting

speakers who would deal with big things

and problems in life of which they have

first-hand experience.—Dr. Henry Neu



THE STANDARD 67

mann (Brooklyn) criticized the notion that

a moral impression to be lasting must imme

diately be fixed by some action. Literature

was taught in order to form literary taste,

and so also stories and discussions about

fine conduct were worth while even if they

bore fruit in some specific choice or deed

only in later years.

1

The final meeting of the conference, held

on Saturday evening under the presidency

of Mr. S. Burns Weston, was devoted to

industrial ethics. Mr. John A. F1tch, of

The Survey, spoke on the relation of the

public to strikes. The current demand for

compulsory arbitration, he said, was chiefly

based on the notion that as the public ex

pected continuous service from, for in

stance, railroad companies, the companies

were entitled to demand continuous service

from their men. But it should be recog

nized by the public that it allowed the com

panies special privileges, while it stood in

no such relation to the men. What was

needed was not so much compulsion as

facts—that employers, employees and the

public should be kept constantly informed

of all facts having any reference to the

business done. There was a better chance

thus of justice being done to all concerned.

Mr. Fullerton, of Cleveland, and Dr.

Adler also spoke, the latter pleading for

the organization of business along profes

sional lines, so that it should be dominated

by the notion of service rather than of gain.

He urged also the rearrangement of life,

not so as to reduce work to a minimum, but

so as to require of every man a part of

the general toll of monotonous labor, and

then to free him for a genuine vocation—a

profession, or a handicraft allowing scope

for intelligence and ingenuity.

In the above brief report it has been nec

essary to omit many interesting contribu

tions made by delegates in the course of dis

cussion. The following is a list of the dele

gates present, other than those mentioned

above: New York—Miss Adler, Mr. A. M.

Bing, Mrs. R. D. Kohn, Mr. Robert Plaut,

Mr. G. E. O'Dell, Mrs. Miriam Sutro

Price, Miss May Schloss. Chicago—Mr.

T. A. Allinson, Mr. Percy Arden, Mr. E. S.

Fechheimer, Mr. James Smith, Mr. John

Turner. Philadelphia—Mrs. S. S. Fels. Sr.

Louis—Mrs. F. Herzog.

G. E. O'D.

THE ETHICAL CULTURE MOVEMENT

T^ews and T^otes

Delegate Meeting at Cleveland

Advantage was taken of the recent confer

ence of the American Ethical Union at Cleve

land to hold a delegate meeting for the

transaction of business. An Executive Com

mittee was appointed for the ensuing year,

consisting of the following persons: Mr.

Percy Arden (Chicago), Mr. A. M. Bing

(New York), Mrs. Effie Brown (Chicago),

Dr. A. P. Brubaker (Philadelphia), Mrs. S. S.

Fels (Philadelphia), Mrs. W. E. F1schel (St.

Louis), Mr. F. Herzog (St. Louis), Mrs.

Ralph Jonas (Brooklyn), Mr. R. D. Kohn

(New York), Mr. S. P. Porter (Brooklyn). To

these the Fraternity of Leaders, which is en

titled to elect five members of the Committee,

added the following: Mr. H. J. Bridges (Chi

cago), Mr. Percival Chubb (St. Louis), Dr.

J. L. Elliott (New York), Dr. Henry Neu

mann (Brooklyn) and Mr. S. B. Weston (Phil

adelphia).

At a later meeting on the same day the

Executive Committee appointed the following

officers for the year: Chairman, Mr. R D.

Kohn; Treasurer, Mr. A. M. Bing; Secretary,

Mr. G. E. O'Dell.

The meeting provided for the formation of

several new committees, as follows : First, a

Women's Committee to promote closer union

amongst the women's organizations in the

Movement; second, a Young People's Com

mittee with similar functions; and third and

fourth, a Committee on Program and Arrange

ments and a Committee on Nominations for

the next annual assembly.

There being no specific provision in the con

stitution for the appointment of officers, it was

agreed to add a section directing the Execu

tive Committee to appoint these, and vesting

in them the authority of the Committee be

tween meetings of that body.

The Executive Committee was recommended

to appoint a corresponding secretary of the

Union, whose functions should include the pro

motion of a greater degree of fellowship

amongst the coordinate groups in the Societies,

such as those consisting of women members,

of young people, of parents and teachers, and

of business and professional men.

As a further means of promoting closer

unity it was agreed that arrangements should

be made for an interchange of fraternal visits
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annually amongst the Societies, to be made by

representative members of the various group

interests. The object of these visits will be

to inform the groups in the Societies of the

work and aspirations of one another, and by

the passing on in this intimate fashion of the

experience and hopes of each group to widen

the outlook and improve the efficiency of each

department of the Movement's work.

Finance

Mr. Bing was able to report that the Union

was now wholly free from indebtedness due

to the expense of issuing The Standard and to

other responsibilities. But he and other dele

gates urged the need of increased funds in

order to enable more work to be done both

in the way of propaganda and in the matter

of internal organization. It was agreed to

request the federated Societies to take up

their customary annual collection on the

Union's behalf on the Sunday next before

Thanksgiving, and it was further decided to

issue a yearly leaflet for distribution at this

time setting forth the purposes of the Union

for which funds are required.

The special committee appointed in last

May to advise as to the possibility of issuing

The Standard twelve instead of eight months

in the year reported against making any

change until adequate funds for the purpose

might be available. Mr. James Sm1th, the

committee's chairman, reported on his own be

half in favor of a strong effort to raise funds

not only for this object, but also for the pur

poses of a wide free distribution of The

Standard and of the publication and reprinting

of literature relating to the Movement.

For the Hudson Guild Library

The Sunday Evening Clubs of the New

York Society held a successful dramatic per

formance at the Leslie Hall on Thanskgiving

evening. Amongst the short plays presented

were Rostand's "Les Romanesques" and "Her

Tongue," by Henry Arthur Jones. The pro

ceeds will be devoted to the support of the

Hudson Guild Library, which was started

twenty years ago by the Clubs and is still

financed and managed by them. The circula

tion of books last year amounted to 17,9oo vol

umes, and as the whole neighborhood—one of

the poorest in New York—has access to the li

brary, it is a much valued institution and one

of which the Clubs may well be proud.

A Young Woman's Model Flat

Several members of the Girls' Groups con

nected with the New York Society took part

in the performance mentioned above. These

organizations were federated three years ago

in a Young Women's Club, on behalf of which

Miss May Schloss reported in an interesting

statement at the Cleveland Conference at the

beginning of this month. The following pas

sages are taken from the report:

In this new Club it was not intended that

the work should be confined to mere discus

sion, but that the ideas brought out in dis

cussion should be given expression along prac

tical lines. It was decided that the Club could

be most effective with girls between the ages

of twelve and sixteen years, because girls of

that age are in need of special assistance in

facing the very problems discussed at the

group meetings, and are more susceptible, in

many cases, to the influence of girls of about

their own age than to the influence of their

families. It was thought that the Club might

consider the right kind of amusements to take

the place of the more unwholesome pleasures

of the city, and try to help the girls to find

the right kind of work and make suggestions

with reference to their social and family re

lations. It was also suggested that we should

endeavor to cooperate with a public school or

a social centre with the purpose of forming

clubs of a social or other kind among the girls

of the upper grades of the grammar school.

"Acting upon this latter 1dea, some of the

girls visited public schools in different parts

of the city, and discussed the matter with prin

cipals and teachers. Eventually it was discov

ered that a public school in the Bronx needed

large practical assistance in a project to start

a model flat. This proved to be the very

opening the Gub needed. In that section of

the city, with a swarming population, there is

only one settlement house, and there is great

need for many socializing centers. At first

the difficulties in our way seemed insuperable.

We had to beat against that stoniest of stone

walls—the wall of prejudice, whose bricks are

fashioned of the idea that Susie, who lives

two doors away, isn't good enough for Becky

to play with ; and against that other wall, none

the less tangible because its bricks are electric

lights—the attractions of Third Avenue and

its tawdry movie houses, not to speak of the

other influences of Third Avenue which draw

the growing boy and girl as the flame does the

moth.

Susie and Becky are now Friends

"At the Flat we now have clubs for cooking,

sewing, story-telling and dramatics, each in

charge of a senior group member, assisted by

a member of one of the younger groups. All

the clubs at the Flat are aiming toward the

definite end of presenting a festival to the

neighborhood. The sewing club will make the

costumes, the art club will probably design

them and stage the production, and the dra

matic and folk dance clubs will supply the

Edwin Booths and Maud Adamses. The clubs

are popular beyond expectation and bid fair to

outdo the movies as an attraction. Susie and

Becky are now bosom friends, and seek each

other's advice as to the proper set of a hat

and the best way of compounding spaghetti

and Irish stew.

"The self-culture work of our own groups

is, of course, continued industriously. Co

hesion of the groups is secured by means of

regular joint monthly meetings at which mem

bers of different groups become acquainted,

new friendships are formed, and new en

thusiasm is aroused for the work done at the

Flat towards socializing its neighborhood."
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A Leader's Library

Dr. Adler was the recipient recently of a

check for $4oo.oo from a number of friends

belonging to the Philadelphia Society for

Ethical Culture, who wished to signalize the

fortieth anniversary of the Movement by

enabling Dr. Adler to get together the nucleus

of a reference library for the use of Leaders

of Ethical Societies. The sum subscribed will

be spent on the purchase of works appropriate

for the Leaders' use not ordinarily available in

private libraries, and also books only occa

sionally to be found in local public libraries.

The collection will be housed for the present

at the Meeting House of the New York So

ciety, but volumes will be available on loan to

Leaders in other cities.

Among the Societies

Mr. W. M. Salter lectured to an overflowing

audience at the Philadelphia Society's Sunday

morning meeting on November 26th, his sub

ject being "Nietzsche and the War." Mr. Sal

ter was the Society's lecturer from 1892 to

1897, and a most hearty welcome was accorded

him by his old friends during a brief week-end

in Philadelphia. Professor Jastrow is taking

the Book of Job as his subject in working with

the Sunday morning class for the study of the

Old Testament this winter. Dr. Alice M. Nor

ton is organizing a Child Welfare Group for

study, and young mothers are being especially

urged to join it. The Society holds its thirty-

second annual meeting this month, and is

fortunate in being able to report a year of ex

ceptional growth both_ in_ membership and in

the starting of new activities.

The Chicago Society has issued a little free

booklet on its aims and purposes, described as

"from a layman's point of view," written by

its vice-president, Mr. Louis M. Greeley. This

is one of the best statements of the kind yet

issued. Our Societies generally might do well

to invite the services of lay members in draft

ing such statements, and select for publication

those found to be most likely to help in inter

esting the stranger who comes on a Sunday

morning within the gates.

The St Louis Society is experimenting with

week-day organ recitals, held at 445 o'clock.

While these are primarily intended as a service

to the public who may be free at that hour,

the members have been specially considered in

that the dates of the recitals are being fitted

in with occasions when one or another group

meeting will take place at an earlier hour of

the afternoon. An excellent activity of this

Society is the "inquiry meeting" held on the

first and third Wednesdays of each month.

This winter will be devoted to the systematic

study of Matthew Arnold's "Culture and An

archy" and "Literature and Dogma." At the

Christmas sale of work held by this Society

on December 9th an interesting feature was

a toy shop, in which all the articles on sale

had been specially designed and made by

members. The Children's Sunday Assembly

has an exceptionally large enrollment this win

ter, keeping the Society, where it has for some

time been, at the head of the Movement in this

respect. The new Board of Trustees has

elected Mr. Hugo Muench its chairman, and

the retiring chairman, Mr. Robert Moore, in

recognition of his long and devoted services to

the Society, has been given the title, honorable

and unusual, of chairman emeritus.

The Brooklyn Society held a sale of work

at Mrs. S. P. Porter's home on December 8th.

The Society has had considerably increased

audiences this season. A new effort is be

ing made to bring the members into close

touch by the holding of social meetings at the

houses of certain of them, situated in different

quarters of the borough, so as to enable all the

widely distributed membership to take part.

The Women's Union is also helping in a new

way to get the members together, by admit

ting men as well as women to its periodical

evening meetings for educational and social

purposes.

The Bronx Group of the New York Society

will hold a sale of work at the home of Miss

Hattie Zacharias, 811 East 168th Street, on

Saturday afternoon and evening, December

16th. Gifts and buyers from other centers will

be welcomed.

The Newark Society had a crowded attend

ance to hear its president, Professor Frank

Sommer, on Dec. 3rd. Mr. Wm. Poel spoke

on Dec. 1oth, Mrs. Forbes-Robertson Hale will

speak on the 17th, Dr. Neumann on the 24th

and Professor Muzzey on the 31st. Mr.

Julius Henry Cohen will speak on January 7th

and Mr. O'Dell will then return to the plat

form until his annual visit to the Middle West.

Mr. Martin's Sunday Lectures

Mr. Alfred W. Martin will begin his seventh

series of Sunday evening lectures at the New

York Society's Meeting House, on January

7th at eight o'clock. His general theme for

the season will be "The Ethics of Jesus, and

the Need for More Light." The lectures will

be followed as usual by public discussion. The

plan of the course provides for consideration

of the sources of the ethical teaching of Jesus,

of the Sermon on the Mount and selected para

bles, and certain problems, including marriage,

divorce and international relations, on which

the lecturer contends that more light is needed

than the New Testament affords.

Mr. Martin has invited Ex-President Taft,

Rev. John Haynes Holmes and Mr. Horace J.

Bridges to speak in the course of the season

on topics germane to the general subject of

the series.



SOME NEW BOOKS

Industr1al Leadersh1p. By H. L. Gantt.

Addresses Delivered in the Page Lecture

Series, 1915, before the Sheffield Scien

tific School. Yale University Press,

pp. 128. $1.oo.

"The general policy of the past has been to

drive; but the era of force must give way to

that of knowledge, and the policy of the fu

ture will be to teach and to lead." "The great

problem of the industrial leader is to solve

the labor problem. The financier has as

sumed this task in the past, and the present

deplorable conditions are the result." These

quotations illustrate the spirit in which a suc

cessful engineer, Mr. H. L. Gantt, the author

of "Work, Wages and Profits," pleads for a

new attitude in the management of factories.

Out of a large experience he instances meth

ods by which progressive business men have

brought about a better understanding on the

part of their workers. Under the system of

tasks and bonuses, for example, which he

recommends, the employees not only increase

their output but because they are interested

in their work, find themselves less fatigued,

he contends, at the end of the day than hith

erto.

While the book views a highly complex

problem from only this one angle, it is an

interesting testimony to what evidently can

be done to-day by more than one business

man who appreciates the challenge of our

present maladjustments. H. N.

H1ndu1sm: The World Ideal. By Haren-

dranath Maitra, with introduction by

G. K. Chesterton, New York. Dodd, Mead

& Co., 1916.

This little book of one hundred and fifty

pages is the work of a deeply religious and

zealous champion of Hinduism. As one who

has had contact with Western civilization and

been made to feel that it sadly lacks what

India has to give, the author undertakes an

exposition of the salient feature of Hindu

thought to the end that it may be better un

derstood by the West. With glowing and

sustained enthusiasm does he present his

many-sided theme. _ On many a page, how

ever, he permits himself extremes of state

ment that inevitably vitiate the value of his

book as a native's account of what India,

through Hinduism, has done for herself and

the rest of the world. Instances of this de

fect are the following: "Hinduism is the one

religion that has never persecuted other

faiths" (p. 2) ; "To know Hinduism is to know

India" (p. 1o) ; "Darkness prevails : only the

sacred fire of Hindu spirituality can dispel

this darkness" (p. 17) ; "Hinduism is a va^t

Note: A number of reviews of import

cathedral with side-chapels for all the reli

gions of the world" (p. 36) ; "The Nirvana of

the Buddhists is the same as the Hindu Yoga"

(P- 5°) ; "Caste is unity in Variety, an or

dered Society which is a real Brotherhood"

(pp. 56; 66). In marked contrast to these

by-products of the author's enthusiasm are

the passages in which he treats of the exalted

Hindu conception of marriage (p. 115), the

system of character training, the four "Ashra-

mas," by which the Hindus have maintained

their ideal of spiritual culture (pp. 74; 82),

the interpenetration of domestic and business

life with a religious atmosphere that crystal

lizes in the habit of retirement from the world

of anxiety and care to realize one's relation

ship with the Life in which his own is lived

(PP- 39, 54. 126)-

We agree with Mr. Chesterton, in his in

troduction to the book, that the author's

"explanations of the caste-system and the

status of women" are "clear, readable and

refreshing in their divergence from the hack

neyed views of the West" (XIV) ; but just

how Mr. Chesterton can, as he says, "warmly

welcome" these explanations, "right or wrong,"

is beyond comprehension. In the Interna

tional Journal of Ethics for October is an

article entitled "Religion and Life" by S.

Radhakrishnan of the Presidency College in

Madras. We commend it as an admirable

corrective for some of the views presented in

Mr. Maitra's book.

A. W. M.

The Bent Tw1g. By Dorothy Canfield. Henry

Holt & Company.

It is not given to every writer of novels to

maintain a thesis on the subject of home edu

cation, and at the same time to tell with

marked artistic grace a highly interesting

story. Yet in "The Bent Twig" this union

has been accomplished with distinct success.

The heroine, a most human young person, is

endowed with what threatens to be a fatal

fondness for a life of ease and outward ele

gance. On the three occasions, however, when

she is called upon to make momentous de

cisions, she takes the wiser course; and the

balance is turned, we are left to infer, by the

wholesome training of her youth. It is par

ticularly to the credit of the author that the

chapters dealing with the daily life of this

sturdy home are quite as absorbing as the

adventures which come later. The pictures

of the little western university town leave an

impression of freshness and reality; and the

beauty with which they are drawn is made

doubly attractive by Mrs. Fisher's high aim.

We recommend the book cordially. H. N.

-tt books are held over till next month.



WHAT SHALL BE THE GREAT ROLE OF THE

UNITED STATES AFTER THE WAR?

BY FELIX ADLER

NOW that the Presidential election is

over, and it has been decided which

political party shall have the pre

dominant influence for some time to come,

it is of the utmost importance that the peo

ple of this country should begin to discuss

among themselves and decide what the

United States is going to stand for at the

close of the war. The United States, we are

constantly told, is the one great neutral

power, and undoubtedly there will be a won

derful opportunity for it to step in and per

form a great service for the world.

Thus far we have had only the most un

substantial suggestions as to what our policy

should be. Everybody is agreed that we

are going to stand for peace and justice, but

these are thought of only in a vague way.

Nine-tenths of the people have not yet be

gun to think seriously as to the direction in

which our influence should be exerted.

What shall we propose to do for the world

or in what direction shall we urge men to

go forward?

Of the various ill-defined propositions

which have already been put before us some

seem to me to be essentially mischievous.

My purpose here is first to subject to criti

cism one such proposal—that America after

the war shall combine with the nations of

Europe in "keeping the lid on," thus pre

venting a further explosion. Then I shall

indicate my own thought, that the great

role of the United States should be to stand

for the creation of a new kind of parlia

ment, a Parliament of Parliaments—and to

encourage thereby those forces in Europe

which make for free government, but are at

present kept in check by the governing

classes, and especially by those who are in

control of the world's foreign policy. The

commercial and militarist classes are the

great obstacle to the development of popu

lar government in Europe. It should be

our aim to help the movement towards put

ting the people in charge of their relations

to one another, thereby enlarging and giv

ing grandeur to their mind,—to speed de

mocracy in Europe, rather than to combine

with monarchists, with czars and kaisers,

merely to punish some unruly member of

the European group who seeks to make

trouble. The great thing is to prepare the

true foundation for peace, and this must be

sought in the control of the people over in

ternational relations.

It is with regret that one sees the Pres

ident, the leader of the Democratic party, all

but commit himself to the League for the

Enforcement of Peace. Both the recent can

didates have spoken favorably of this move

ment, but the approval of the President is

especially marked. "A great many men,"

said Mr. Wilson in a recent address, "are

complaining that we are not fighting now;

a great many men are complaining that the

government of the United States has not

the spirit of other governments, which has

put the force of an army and navy, that is

of the government, behind investors in for

eign countries. . . . Some day we may

have to use the physical force of this nation.

What are we going to use it for? Being

that nation that we are, we cannot use it in

conquest; being the nation that we are, we

must use it to try to prevent aggression.

The opinion of the world has ceased to be

local. . . . Therefore this is plain to me:

After this war is over, as between right

and wrong there can be no neutrality."

But is it not a questionable assumption

that there is apt to be between conflicting

nations a clear case of right and wrong?

When Germany violates the neutrality of

Belgium there is an outcry the world over

because she uses a method to gain her cause

which the conscience of mankind condemns.

But that does not touch the original right or

wrong of her cause. She uses a certain pro

hibited method, but whether her cause in it

self, aside from the methods she uses, is

just,—that will perhaps be determined in the



72 THE STANDARD

future. Who to-day knows on which side is

the right or the wrong ?

"No nation," says our President further,

"shall go to war on any pretext which it is

not willing to submit to the opinion of man

kind." Mankind is a large body, and to

ascertain its opinion would be the work of

a Hercules. Is there, indeed, any such

thing as a public opinion of the world?

Again, "when the opinion of mankind does

not approve of that cause, mankind will be

leagued against it. That is the kind of war

I am willing to engage in." Mr. Wilson

declined to fight for a meaner cause. But

when it comes to vindicating the opinion of

mankind, we are bound in honor to be ready

to throw the weight of the United States

on the side of what is indefinitely called the

right. And our express readiness to do this

will help to enforce peace. But is this not

to cry "Peace ! Peace !" without showing

any foundation on which peace can be built?

The opinion of mankind, the ascertaining of

right and wrong, these are admirable

phrases, but they do not provide founda

tions for peace.

Ex-President Taft, who is at the head of

the League to Enforce Peace, said some

time ago that in England—and it is very

natural—they object to peace; what they

- desire after the war is a league of nations,

and nothing said about peace. In the West

the objection is to the word enforce—they

do not want peace enforced; and this is

very natural in the West. But Mr. Taft

thinks there is virtue in the combination—

in a League to Enforce Peace.

But what does it mean to say that there

shall be an enforcing of peace? There are

various ideas as to what it should mean, and

let us take up certain of these in order.

There is first the superficial idea that the

proposed League of Powers shall be a police

of the world—that the armies shall be dis

banded, and the nations in the League

combine and contribute their quota to a

police force, which shall see to it that there

is no law breaking. But a police force

means a body that shall carry arms while

everybody else is forbidden to do so. We

have in the City of New York five million

people and ten thousand police. Suppose

the five million carried arms—what would

be the significance of the police? They

could be overpowered. An international

police presupposes disarmament, and this

makes it an academic conception. The

world is not likely to disarm.

Professor Clark, the economist, declared

soon after the outbreak of the war that the

peace societies of the world had fulfilled

their purpose—that the whole world had

now become a single peace society. This

was a bewildering statement. They are, it

would seem, sending out tons of peace mes

sage at Verdun. They are disputing peace

in the Carpathians. Hindenburg and Brusi-

loff are contending for the olive branch.

The whole world has become a single peace

society ! But what Professor Clark meant,

of course, was that the horror of the war

has so burnt itself into the consciousness

of the world that there will be a general

demand for disarmament at the close of hos

tilities. And, indeed, the horror of the war

at first seemed to indicate that there

would be some such lasting revulsion. But

we now see that militarism is actually feed

ing on this horror. The revulsion has re

versed itself. If war is such a dreadful

thing, let us beware it come not near our

own borders ! "Remember Belgium !" says

the militarist—and we are thus incited to

become militarists ourselves. We must pre

pare, so that these horrors shall not befall

us. And so, instead of diminishing the

force of the arguments for disarmament, the

horror of war is actually tending to in

crease it.

It is worth our while to recall the re

markable speech delivered by Sir Edward

Grey in the House of Commons in the

year 191o. It is very instructive reading

in the light of what has since happened.

Sir Edward Grey complains that the na

tions are in bondage to their armies and

navies. He tells the House of Commons

that it is impossible that these intolerable

burdens should continue to be endured.

Some, he says, think that the very weight

of the armaments will compel a resort to

war; others think that it will lead to social

revolution—because when taxation begins

to mean hunger you are within measurable

distance of a revolution that will put a

stop to taxation; and he looks forward to

the possibility of such a revolution taking

place. But his prognostications were not

correct. Great Britain, at the time he com

plained of the heavy burdens of taxation,

had an army of two hundred and fifty

thousand. To-day it has an army of be



THE STANDARD 73

tween four and five million and the expendi

ture has mounted into such fabulous dimen

sions that the imagination of man cannot

conceive it. One hundred and twenty-five

million dollars a day was calculated early

in the war as the cost of it to all the

belligerents. It is probably much higher

now. But the disarmament which is pre

supposed by the police view, so far from

being brought nearer by the European war,

has actually been removed to a greater dis

tance. It is much less likely to-day that

there will be disarmament than it was be

fore the war began. Meanwhile a League

to Enforce Peace, based on the idea of a

small body policing the world, is impossible

without disarmament. Now, it is the mu

tual distrust of the nations that prevents

disarmament, and until distrust can ibe

removed by the progress of popular gov

ernment, popular sovereignty, as against

the domination of commercial and mili

tarist groups, there is no possibility of dis

armament.

The next point to which I would call

attention is the proposition of Pastor Fried-

rich Naumann, a translation of whose re

cent book has been published in England.

Professor Ashley, who contributes an in

troduction, says that this is by far the most

important book that has appeared in Ger

many since the present conflict began. It

is being read widely, and has created an

enormous sensation.

Pastor Naumann foresees the formation

of a few great world leagues, or economic

world groups, within which hostility will

cease. All the members within each group

will be combined by their economic in

terests. Within these groups—the Rus

sian, the British, and he speaks also and in

particular of a Central European group—

there is likely to be peace; but as between

the groups themselves he does not promise

a cessation of strife.

The book is interesting as showing how

a very gifted German thinker is able, in

the midst of the passions engendered by

the war, to deal dispassionately with the

problems involved. He takes the great

est pains to state with precision the ad

mirable qualities of the groups opposed to

his own. He makes a special point of char

acterizing the excellence of the English

mind. He speaks of the remarkable flex

ibility of English statesmanship. He says

that the war has demonstrated that the

great self-governing colonies are English

in feeling; it has exploded the idea that

the British Empire is likely to break in

pieces. He turns to Russia and speaks of

the charm of the Russian character. And

what he contends for is not German hege

mony; on the contrary, he says that facts

show that power is growing redundantly in

other directions. Russia is virgin soil, a

people of one hundred and fifty million,

with economic resources that have hardly

been touched. What is Germany's popula

tion compared with Russia's, or with that

of England's world empire, and her vast

wealth ? Pastor Naumann pleads for the

construction of a Central European,

Austro-German state, as a means of pre

venting Germany from becoming a mere

planet or satellite either of Russia or Eng

land. He speaks for the German people

as perhaps no one else has done in lit

erature since the war began, and he marks

out the future somewhat in this fashion:

We have got to struggle to hold our

own; we are in danger of becoming sub

sidiary to some other power; if we mean

not to disappear we must combine in Cen

tral Europe, and form a strong federation.

But in regard to peace and war, he holds

out no prospect of a cessation of hostility

between the groups.

Now my point here is that the League to

Enforce Peace will amount almost to the

same thing as Pastor Naumann's sugges

tion, unless you can imagine, as I cannot,

that such a league would include all the

great powers. France, Italy, England, of

course—but Russia and Germany and Aus

tria ! The difference in civilization, in in

terests, in economic and political develop

ment, is such that if a league were formed

it would merely be bound by a rope of sand

and would presently fall apart. The history

of leagues shows that they are temporary

alignments, and that great underlying

forces control the formation of these alli

ances. Only in 19o5—according to Bodley

—just before the Russo-Japanese war,

France and Russia had designs directed

against England's power in the East. That

was but a few years ago. Since then the

tables have been turned, and there is a

combination between France, Russia and

England. For a long period the inter

ests of Russia and England were antag
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onistic. Germany and Russia went to

gether. There may be possibly a return

to the Bismarckian policy in Germany, an

alliance with Russia. The contrast, the

antithesis between Russia and England,

which has been soldered over by their com

mon antagonism, may again break forth.

Russia and Japan are planning to take con

trol again in China, and England has in

terests which may come into conflict with

theirs. So the thing goes. Interests are

constantly shifting, and so are alliances. A

league that would embrace all these pow

ers with their varying interests is to my

mind at present inconceivable. Further

more, if one of the great powers were to

be left out—if for instance the combina

tion included the present Entente and Ger

many were left out, or preferred not to

be included,—then any such league would

inevitably be hostile to the power which

stood outside. If Russia stood outside of

a league in which the Western European

powers combined, these would be against

Russia. Now, the League proclaims, that in

case any of the members within the League

shall refuse to abide by the conditions im

posed, then the other partners shall coerce

that particular member. But in case one

of the great powers has remained outside

the League, the recalcitrant member will

naturally at once league itself with that

outside power. If Germany were recalci

trant, and Russia had stayed outside, on

the other members attempting to coerce

Germany, Germany would naturally turn

to Russia, or conversely.

So my thought is that the idea of the

League, if it does not include permanently

all the great powers, and it involves a

compact to coerce any member that proves

refractory, amounts practically to a propo

sition very much resembling that of Pastor

Naumann, namely league against league,

group against group. And this simply means

more war on a grand scale. Are we of

the United States of America prepared to

lend our army and navy to coerce Russia

or Germany in quarrels not our own, for

the sake of the world's peace? Not peace

will be the result, but simply gigantic war

between two groups, with one of which we

shall have to be allied.

Every one who speaks on this question

has an uncomfortable memory of Wash

ington's warning against entangling alli

ances. The attempt is made to show that

Washington's ideas are obsolete; that his

wisdom is no longer to be accounted such

in our day, that we have come so near to

the European powers that the whole situa

tion is now different. But the spirit of

Washington is still, I trust, with us; and

we should find his warning to be as sound

and statesmanlike as anything spoken in

our day. When we come near to our

neighbors in Europe it does not follow that

we should seek to be altogether like them.

I f a stranger becomes a citizen in Verona it

is not necessary that he should join with

the Montagues against the Capulets, or

conversely. Because we have come into

European society it does not follow that we

should make ourselves a party to its san

guinary controversies under the plea of

establishing peace.

The next point, and a more important

one, is the assertion made that, the League

once formed, force will not be necessary,

but that moral suasion will suffice; that no

nation will dare to flout the public opinion

of the world. The intention is that in

case of a quarrel between two nations it

shall be submitted, according to the famil

iar pacifist provision, to a court which

shall adjust what are called judiciable cases,

to which the principles of law may be

applied. And also there shall be a commis

sion to which shall be referred all those

non-judiciable cases to which the principles

of law and equity do not apply. Any nation,

before going to war, shall submit its case

to this court or to this commission, and

a year shall elapse—though some do not

make this condition—before resort to hostil

ities, so that the court or commission may

report on the right and wrong of the quar

rel.

But so long as distrust and cause for

distrust remain, this plan is not feasible.

In the first place there will be distrust of

the adjudicating bodies, and of their im

partiality. Suppose England were to go

before the commission, having made up

her mind that it would be justifiable for

her to war against Germany. She would

have to submit her case to a tribunal in

which her enemies were assessors, and in

which even the majority of the members

might be on the other side. What confidence

would England have that Germans and Aus-

trians, Turks and Bulgarians, etc., would de
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cide fairly in her case? It may be argued

that it is surely possible to get Germans,

Austrians, Russians and Englishmen of such

high standing and integrity that they can

be trusted even to decide against their own

country if fairness demands it. Certainly,

there have been cases in which commis

sioners have decided against their own

country in minor matters. But when it is

not a case that concerns minor matters, the

question is no longer one of uprightness

alone. The judges you secure may be the

most upright men, but the bias in the blood

will tell. We had this exemplified amongst

ourselves in the case of the Hayes-Tilden

Commission. The country was on the

verge of civil war. It was finally decided

to pass the matter in dispute over to fifteen

jurists, the best in the country. No one

doubted their uprightness nor their dispo

sition to be fair. But every time they

voted on a material question the Commis

sion stood eight to seven—eight Republi

cans to seven Democrats. And the impar

tial historian says that it was the bias of

party which in this crucial instance, though

they were not conscious of it, gave direc

tion to the legal mind. Now suppose it

to be not merely a presidential election—

the presidential term after all is only four

years, and the defeated party can generally

afford to wait—but an issue which involves

the great capital interest of England, Rus

sia, Germany or France, are they going to

place it in the hands of a commission?

Could an impartial judgment be hoped for?

It is hardly to be expected. First, because

there are but few nations ; and, secondly, be

cause every nation really has a private in

terest of its own in the great questions of

international policy. A further reason why

submission to any such tribunal is so difficult

arises from the distrust I have spoken of

—the nation that wants to go to war will

not be willing to submit to delay. It will

wish to strike when it is prepared, and

when it believes that the enemy is at a dis

advantage. Can we imagine that it will

wait a year, while the other party com

pletes its preparations?

The public opinion of the world, as I

have submitted, cannot either pronounce or

act on the justice of a case at all. For

that is far too complex and difficult a mat

ter. Public opinion can judge only accord

ing to the material put before it. And it

is the business of the diplomacy of each

nation to wheedle world opinion by put

ting matters in such a way that right seems

to be on its side. Even Germany, it is de

clared, appealed to the public opinion of

the world. But Germany did nothing of the

kind; it appealed to the opinion of the

United States and of a few other neutrals—

there is no public opinion of the world.

The public opinion of the world is prac

tically split into two halves. In Europe it

is split into Entente opinion and Teutonic

opinion. And how can we say that the

United States stands for the opinion of hu

manity, when even its own opinion is not

unanimous ?

Appeal to the public opinion of the world

is a pium desideratum, a hollow bubble that

bursts when you touch it. This opinion

does not yet exist. There has yet to be

found a means of creating it. Here is the

crux of the matter—how is the distrust

which all the nations feel for one another,

and for any tribunal proposed, to be over

come?

There are two main causes of this dis

trust. One is the assumption that the

establishment of peace by disarmament and

courts will involve the perpetuation of the

status quo. And the status quo is loaded

with injustice. You cannot preserve things

as they are, because as they are they em

body unspeakable wrong. Europe is full of

ghosts. There is the ghost of Poland—the

memory of the three-fold vivisection of

Poland, the crime against her that has

never been redressed. There is the Alsace-

Lorraine ghost. There is the ghost of

Finland ; and there are innumerable Balkan

ghosts. Keep the peace—yes ! But not if

this means to keep things as they are.

Things will not remain as they are, because

they are not right. There are these bitter

animosities, these ranklings of ancient

feuds and wrongs in the blood of Europe.

Nor does it meet the case to say like the

League of the Rights of Peoples in

France, that these differences should be

settled on the lines of nationality. The

national stocks are mixed up territorially;

the members of the same stock are separated

by intercalated members of other stocks.

The Slavs of Hungary are separated from

the Slavs of Russia by non-Slavic popula

tions. Or it is said: Let the population

decide what will satisfy them. Suppose the
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people of Alsace-Lorraine vote. Forty

years ago they would have voted to con

tinue their connection with France. To

day it is doubtful if they would do so;

there has been a large German colon

ization—eighty per cent of the population,

it is said, are German speaking. One of

my French friends told me that two hun

dred of the French delegates to a congress

had stood, not for a return of Alsace-

Lorraine to France, but for autonomy with

in the German Empire. If Alsace-Lorraine

votes, and it is in favor of Germany, will

that satisfy France? Will a vote of the

people in the Polish Provinces of Prussia

satisfy Germany, or a vote of Finland

satisfy Russia ? So far as one can see, this

principle of carving out states on the lines

of nationality will have to be modified by

the principle of federation—members of

different national stocks being combined,

as in Switzerland, where there are Ital

ians, Frenchmen, Germans, etc., all mem

bers of the same political community.

Autonomy, and federation with it, will

probably have to be used as one of the

means for settling the remains of ancient

injustice.

But the main source of the distrust is,

after all, economic pressure; expansion,

and the desire for expansion, the assumed

contrariety of interests amongst the great

powers. They get in one another's way,

and the fulfilment of the ambitions of

each is impossible without injuring the

ambitious projects of the rest. For a

number of generations Russia has been

steadily pressing towards Constantinople,

as well as across the steppes of Asia

towards the Pacific. Russia wants Constan

tinople. Germany and Austria want a

clear road to Asia Minor and the Persian

Gulf. France, ever since the Franco-

Prussian war, has been quietly seeking to

recoup herself by immense colonial ag

grandizement. She put her hand on Indo-

China, she conquered Madagascar, and she

tried to slice off a broad belt of Africa

from sea to sea, until she stepped on the

toes of the British Lion at Fashoda, and

there was nearly war, because she was

interfering with British expansion. She

was trying to get to Abyssinia, across

Africa; she was defeated in that purpose,

and made an arrangement with her foe,

and she has become the second great co

lonial power in the world. Germany is also

seeking room. They all desire expansion.

The mutual distrust of the great powers is

due to the fact that each of them, like com

petitors in business, is intent on gaining at

the expense of his rivals. The proposition

of the League to Enforce Peace is that a

competitor who is trying to oust his rivals

from the market shall go before the other

competitors and submit his case to their

judgment !

The demand for expansion I take to be

the primary cause of any modern war. It

brought on this war, and I think it is also

the deepest cause of the ancient injustices

that have not been redressed. Pastor Nau-

mann says, in speaking of the peace and

arbitration movement, that there is no com

mon denominator to which these claims for

Constantinople and for Asia Minor, and

for Bagdad, and for Africa, and also the

Japanese claims, especially in China, can

be reduced. And it is absurd to submit to

any commission or any arbitrating body a

situation in which each one's claim is

founded on might. It may also be a matter

of national pride; but in any case it is a

question of might. There is only one test

by which conflicting mights can be settled;

and that, Pastor Naumann at least thinks,

is the blood test.

The picture that I have drawn seems

black enough. But the only genuine ideal

ism is that which fully faces the facts, even

the blackest of them, and then tries to see a

way out. Now, it does seem to me that there

is light in one direction. These competing

economic interests, these plans for expan

sion and aggrandizement, are really due to

the commercial and militarist groups, and

the interests of the nations, even their

economic interests, are not really inhar

monious and incompatible. It is only the

temporary interests of the controlling

groups in each nation that are incompatible

—groups that profit by concessions and spe

cial favors—while as a matter of fact the

permanent interests of the people are sac

rificed to the temporary interests of the ex

ploiting groups. I see light in drawing this

distinction and keeping it in mind—the dis

tinction between the actual interests of the

peoples, which are not mutually exclusive,

and the temporary interests of the groups,

which are. Justice can be done to the Rus

sian people and to the German people, while
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justice cannot be done—or rather let us say

justice is not involved—as between the ex

ploiting classes in France and Germany, the

Get-Rich-Quick-and-Now classes. And in

order to get justice done, we need a new

kind of organization, a new instrument of

humanity.

We need a parliament of parliaments, a

parliament the members of which shall be

elected by the legislative bodies of all the

different nations, with the understanding

that all classes of the people, the laboring

classes, the capitalists, the merchants, the

farmers, the professional men, shall be rep

resented in the delegation elected by each

legislative body.

The object of this parliament would be

to take possession of the foreign relations

of the peoples, to take them out of the

hands of the exploiting groups and to put

them directly into the hands of the peo

ples through their representatives. This

body need not prove unmanageably large.

If there were twenty or thirty from each

people, that would be a number sufficient to

represent it. Our congresses to-day number

five or six hundred.

Note the distinction between this idea

and what is called the democratic control

of foreign policy. This latter idea means

that in each country the congress or par

liament shall have a closer grip on for

eign affairs; that the foreign minister or

secretary of state shall not keep secrets,

that the representatives of the people

shall be informed of all vital matters

which have a direct influence on foreign

policy. But this is not at all what I have

here in view. The plan just stated has

advantages, but the foreign policy in each

country would still be dominated by the

controlling interests. In the United States

as well as elsewhere, the exploiting, trading

class has been largely in control of the leg

islatures; and it is the easiest thing in the

world for such a class to sweep a legisla

tive body off its base—to spread the idea

that the national honor has been violated,

and to create a storm of passion among the

people that leads right on to war. The pro

posed democratic control within each coun

try is inadequate. What I have in mind

is a very different thing, namely, that the

peoples of the different countries should

come together by representation in one

great assembly. It is contact between peo

ple and people on which the stress is to be

put, not each people deciding for itself on

the perusal of partial statements of the

rights and wrongs of its own and other na

tions. There is apt to be prejudgment on

either side, each parliament being at the

mercy of one-sided champions, the case of

the other side being presented only in the

white book, or the red book, or the yellow

book—each foreign minister presenting his

own case to parliament from his own point

of view. What is needed is that the people

should come together face to face, and

should listen to each other, and learn to ap

preciate the other side. The parliament of

parliaments would have as its function to

root out gradually the vestiges of ancient

wrong, and to lay the fearful ghosts. It

would be its concern to provide reasonably

for the economic expansion of every na

tion, so that none should trample upon its

competitor or shut him out from light and

air. It should endeavor to establish the

Open Door in fact and not merely in name,

to secure the internationalization of certain

seaport towns, to make provision for an

open sea-road, and where protectorates are

necessary, to secure observance of the con

dition that they shall be temporary, as ours

is in the Philippines, and that there shall be

emancipatory education of the backward

peoples. Above all there would be an ordi

nance of self-denial with regard to the terri

tory and property of the weaker peoples of

the world. Not only the Philippines for the

Filipinos, but China for the Chinese, etc.

This is the foundation of justice which is

missing among the civilized nations. The

quarrels which it is proposed to settle are

disputes between the exploiters as to their

respective shares of the booty. When the

plunderers fall out, we are, it is proposed, to

draw the sword for the right in the name of

mankind and peace. But what a proposi

tion ! What a calamity it would be if we

should follow in the lead of this will-o'-the-

wisp.

A parliament of parliaments such as I

am advocating here would be designed to

ameliorate relations gradually and con

tinually. And in any situation where war is

or might be threatened, the representatives

of parties who are on the brink of conflict

would sit face to face within the bosom of

this larger assembly, would look each other
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in the eye, listen to each other, and each in

turn present their own case, in their own

language—present their own conception of

the rights and wrongs of the quarrel, not

through one-sided white books or green

books, or through diplomatic agents, but

English laborers speaking to German la

borers, English merchants to German

merchants, English scholars to German

scholars face to face, each stating in the

presence of the other what he believes to

be right, and surrounded by the great as

sembly which represents the world's peo

ples. Such confrontation, such man to man

discussion, would lead to a sensing by each

of the other's point of view, and to the pos

sibility of fairness and accommodation.

And a parliament of parliaments would

speed up the tendency towards popular gov

ernment throughout mankind. It is cer

tainly the case that whenever more in

clusive, representative bodies are formed,

the result is to make them more popular.

Municipal councils, like the Zemstvos in

Russia, are the beginning of popular rights

and education of the people in the concep

tion of responsibility. In Germany when

the Reichstag was created it was necessary

to grant universal suffrage. The parlia

ment of parliaments will have the effect of

still more widely extending popular sover

eignty. It will react upon the movement in

the different countries in favor of putting

the people themselves in control of their

foreign policy, with the end in view of ex

truding the privileged classes who hold back

democracy in each country, expelling them

from control of the relations between people

and people.

I shall never forget the impression made

on my mind—and I have often alluded to

it—by the Universal Races Congress held

in London a few years ago. There I saw

brown men, splendid scholars from India;

coal black men from South Africa, mem

bers of the African parliament; negroes

from the United States; Chinese and Jap

anese ;—men of all races in one assembly ;—

and the impression produced was an over

powering one as to the worth within these

dusky skins, as to the unity in variety of

humanity. It was this Congress which sug

gested to me the idea that I have ventured

to broach here, that of a permanent con

gress of races, a standing parliament of

parliaments.

I believe that the great role of the United

States at the end of the war will not be arti

ficially to prevent mutiny among the ex

ploiters, with all their fine phrases about

Liberalism, Kultur, or what not—not to join

the exploiters of one side in order to keep

those of another side in order; but the

great role of the United States will be to

help in putting the peoples of the world in

possession of their relations to one another,

so that finally they may come to understand

that their relations to one another are in

very truth not foreign relations at all, since

they themselves are members of one an

other, living components of the one great

organism of mankind.
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THE MEANING OF AMERICAN DEMOCRACY

BY C. L. VESTAL

THE European war has reopened for

discussion several matters which we

in America have been wont to re

gard as settled. Among these is the rela

tion of the individual to his government.

It has become evident that the ideals of

German statecraft are not those of the

English-speaking peoples. The latter have

proceeded on the theory that the govern

ment is, in the final analysis, the servant

of the individuals who give it allegiance.

Whatever their shortcomings in practise,

they are now definitely committed to de

mocracy. The German theory of the state

seems to be, in effect, that the people who

live under a government belong to it, the

people the servants, the government the

master. Everything must be subsidiary to

efficiency in material accomplishment. This

theory is perhaps adequately expressed in

the phrase "the rule of the fit."

The peoples dominated by the ideals of

democracy are instinctively against this

theory. There is no denying, however,

that events of the past two years have

exposed glaring weaknesses in what yet

passes for democracy. It is true that the

specific defects now most talked about are

such mainly on the supposition that war is

necessarily the final arbiter of national

disagreements, and that material greatness

is the chief justification of national exist

ence. Even if we deny the ultimate truth

of both of these brutal propositions, the

condition indicated by the discussions is a

serious weakness for the constructive work

of peaceful times. This condition may be

described in one short statement: lack of

national consciousness of any worthy na

tional purpose, and a consequent lack of

effective organization for its accomplish

ment. Not knowing the nature or location

of our aim, we dash about frantically and

at random, like the seeker in blind-man's

buff. In view of these facts may it not be

pertinent to continue the discussion of de

mocracy? Is recognition of a national

purpose attainable by democracy? Can a

democracy effectively organize and yet pre

serve liberty and happiness? If so, what

are the measures required?

II

Historically, contemporary democracy is

a product of evolution. There have been

many theories, and sporadic attempts to

embody them in Utopias, but the actual

outcome of every crisis in the struggle has

been a compromise, a temporary balance

of more or less conflicting forces. Eng

lish-speaking peoples have gradually got

ten used to the idea of perpetual conflict

in their political life. Unlike the Germans,

they do not believe, down in their hearts,

that mechanical perfection is, or ever will

be, possible in such a palpably human con

trivance as a government. Many would

even assert that such perfection is unde

sirable, since it is essentially static, while

life is nothing if not dynamic.

The trend toward democracy is as nat

ural as that toward the subjection of Na

ture to the uses of man. All forms of life

carry within themselves the urge to master

their environment instead of cowering at

its mercy. So with humanity. Whether we

like it or not, man struggles toward free

dom. This does not mean merely a few,
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but all. None of us has the knowledge

and imagination to see completely the rami

fying implications of freedom, but each one

strives to win it, for and by himself. Here

arises the conflict. In spite of ages of

civilization, in spite of loud altruistic pro

fessions, in spite of Christianity, in spite

of America's "noble national theory," we

are still afraid of freedom as a working

principle, frankly accepted in its positive

as well as its negative aspects. That is, we

demand it for our individual selves, but,

notwithstanding our great and growing sen

sitiveness to the sufferings and shackles of

others, we finally refuse, albeit somewhat

shamefacedly and with circumlocution, to

extend cordially that freedom to them. Our

peculiar economic theory has made us "a

nation of privilege seekers." Freedom is

yet but a faint glow on the horizon. Our

conception of it is purely negative, and

the reality of even this aspect is far from

being complete. From the positive aspect

we shrink. Economics we have frankly

left to Nature. We have been admittedly

trying the law of the jungle, "the survival

of the fittest," upon humanity.

Our national economic theory enthrones

instinct. It is still widely believed that

"enlightened selfishness" is the means of

keeping public and private interest in ac

cord. "Natural law" will automatically

steer the American ship past rocks and

shoals to the placid harbor of a glorious

destiny. Government need concern itself

only with political forms, based upon what

were believed to be the eternal principles of

political righteousness. These were em

bodied in a Constitution, to which various

devices soon attached a formidable sanc

tity. The purpose of the political forms

was to make sure that every citizen was

thoroughly exposed to the energizing atmos

phere of this prosperity-building natural

law, to which Americans gave the euphoni

ous title of "equal opportunity." Another

supposedly synonymous phrase was "equal

rights before the law," meaning this time

statute, instead of natural, law, although

it was the national faith that these were

in harmony with each other. Progress

toward national greatness was automatic

and inevitable.

In our earlier history there was some

ground for this naive faith. Shortly after

the War of 1812 there arose a widespread

prosperity. A vast and virgin continent lay

before a nation numerically insignificant.

However much was appropriated by the

greedy and however much was wasted by

all, there was always a frontier just beyond.

This left a margin of opportunity which

kept down great inequalities of wealth.

The man who was too late to stake out a

desirable piece of ground in one region had

only to move on a little further. There was

plenty for all. Conservation was folly,

forethought a waste of time. A loose,

sprawling, bellicose, swaggering, jingoistic,

material democracy took possession of

men's minds and was reflected in their

political dogmas. America flaunted to the

world her justification of the beneficence

of political tenets in harmony with instinc

tive, laisses faire economics. We were

the Lord's chosen people.

But the days of disillusionment are now

upon us. What we took to be the whole

of the natural law is now seen to be only

a small section thereof, which we had

passed by. Our natural resources no longer

disguise the truth. The unappropriated

frontier has disappeared, and with its van

ishing the bewilderment of the pioneer de

mocracy is fast becoming fatal to its early

faith. Something is out of joint. Let the

"man on the make" turn where he will,

the preemptor is there before him, demand

ing toll for graciously permitting the use

of natural resources, and upheld in this

demand by the very law which democracy

has declared, and still fatuously insists,

gives "equal opportunity to all." The nat

ural law of the automatic evolution of

material greatness is still working, inex

orably, it seems, but "equal rights before

the law" is no longer synonymous with

"equal opportunity." The hard truth be

gins to appear. This hitherto beneficent

natural law has not ceased to operate. It

is as potent as ever, but its beneficence is

now seen to have been incidental. We

were not the favorites of evolution, but

the heirs of a fortunate accident. If we

are to be the "salt of the earth" it will

not be because of the miraculous virtues of

our primitive, laisses faire economics, but

because of our deliberate choice of a high

national purpose and our conscious and un

swerving use of intelligence to realize it.

As our eyes are open we see that natural
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evolution finally produces in human society

much the same results as among the lower

orders of life. A few prosper inordinately

at the expense of the many. Life is preda

tory and incredibly cruel from bottom to

top. The old individualism—another ver

sion of "the survival of the fittest"—has

resulted in a pyramidal structure of so

ciety. Property becomes the focus of law

and custom, and standards of success are

almost wholly sordid. "Life and property"

have become so closely associated in the

legal mind that together they form a stereo

typed phrase. This is the inevitable result

of the theory of beneficent automatic evo

lution upon which our laisses faire eco

nomics is built. Nature's evolution places

the emphasis not upon man's creative abil

ity, but upon his brute power to seize and

hold what is already here. Under such

a theory the aim of business is less to pro

duce wealth than it is to get it. The un

avoidable result is that a large class pro

duces, a small class takes. A wholly gross,

material urge, like that behind evolution

in the naturalistic sense, cannot rationally

be expected to produce other than material

results, measured by material standards.

Higher standards it does not even compre

hend.

Under this condition, the feeling of se

curity is an unknown state of mind to the

worker. If, on the other hand, he knew

that in health he had in himself the power

actually to produce the equivalent of the

wealth necessary to support himself and

family in comfort, and that such value as

he produced by his own personal powers

would belong to him alone, and, more im

portant than all, if no man could withhold

from him the opportunity to produce, he

could occasionally enjoy a fructifying lei

sure, and give his higher qualities a chance.

But the withholding of opportunity for

production is one of the means by which

"enlightened selfishness achieves success."

It is thus able to secure the fruit of others'

productivity.

Briefly, then, we are losing our faith in

"enlightened self-interest." Under it we

have chronic, involuntary unemployment,

continuous labor war, a thoroughly feudal

organization of industry, child labor,

woman labor at wages below mere decency,

average yearly wages of even skilled labor

below the figure of decent family possi

bility, prostitution flourishing, unearned

wealth mounting ever higher, an entrenched

and apparently triumphant bourbonism, hu

man life on all sides practically reckoned

as qn appendage of property. The analogy

to biological evolution, upon which our

"practical" economics is founded, is even

more faithful than its high priests in

tended.

The new democracy believes that man

may claim to have added something to the

significance of evolution. That something,

for want of a more accurate term, we may

call spirit. "Man does not live by bread

alone." Human life is more than "a mere

struggle over the fleshpot and the fire."

It was the mistake of the eighteenth and

nineteenth century economics to assume,

with Malthus, that because man had long

seemed little but a stomach and reproduc

tive organs he really was no more, and so

it would always be. But human nature

contained a germ, whatever its origin,

which is by way of overthrowing the old,

instinct economics. That germ is the idea

of justice for all, men and women alike.

Ill

The new democracy is yet but vaguely

conscious of itself. Its plans are hardly

even outlined. It grew out of the spirit

ual barrenness of the old, and still pre

vailing, system. Since we have to live

within a material body, drawing its sus

tenance from a material world, the rela

tion of these things requires adjustment.

That adjustment may be wholly sordid,

or it may be predominantly spiritual. That

is, it may be by instinctive forces, which

look no further than immediate and proxi

mate needs and desires, or it may be by

intelligence, which can subordinate the

brute to the spirit. The prevailing busi

ness practise as yet follows the former

path. It is the more deeply worn and

easier. Evolving human nature is now try

ing to find and follow the latter path, al

though it is yet but faintly discernible.

Notwithstanding its obviously economic

methods and proposals, the new democracy

is at the core profoundly spiritual, in so

far as any being whose existence depends

upon material things can be spiritual. It

insists upon a shifting of emphasis, which
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is, after all, as near to spirituality as our

human frame will let us get.

The new democracy, then, is fundamen

tally a rebellion against the "survival of

the fittest" theory of economic activity.

It is gradually and fragmentary formu

lating its philosophy, a tentative statement

of which follows. Not that the movement

is conscious of this philosophy as a whole,

but it is justifying itself by extracts there

from, here and there, as attack and defense

require.

In the first place it assumes that civili

zation is measured largely by the extent

to which the spirit dominates the brute in

human nature—giving a general construc

tion to these terms, that is, using them

merely as names for tendencies. It further

asserts, what it does not hear denied, that

civilization thus far has not been humanly

purposive, but instinctive, thereby follow

ing the general line of natural evolution.

It further shows that this instinctive the

ory of development, when applied to hu

manity, exalts the brute and smothers the

spirit. It believes that in the present stage

of human intelligence a policy of drift in

the face of human problems is an anach

ronism.

It assumes, therefore, that civilized so

ciety is sufficiently intelligent to control its

own destiny. It freely admits that this as

sumption is still debatable, but it believes

that if some such assumption is not valid

our civilization is doomed to the same sort

of extinction which has overtaken all pre

vious ones. If society has diseases which

itself cannot diagnose and successfully

treat it will die. Successful handling of

disease is purely a matter of intelligence.

Democracy, therefore, proposes to substi

tute conscious direction for blind instinct.

Democracy believes that civilization need

no longer consider itself under a pain

economy. Discovery and invention have

laid open the resources of the whole world

to human uses. It is no longer necessary

that culture and beauty and learning and

the joy of genuine creative achievement

rest upon oppression and stratification. We

have only just begun to use the resources

at our command. Our present inequities

and cruelty and suffering simply mean that

we lack the imagination to use ethically

the resources at hand. Malthusianism has

no terrors for democracy. Our knowledge

extends to our own physiology as well as

to that of other animals. Population will

no longer be regulated by war and pes

tilence, but by intelligence. Babies will not

be conceived recklessly. The idea that mere

numbers are the measure of a nation's

greatness will be thrown overboard. We

will assume frankly that this is a good

world if we only choose to make it so.

The new democracy proposes to place the

emphasis in the distribution of the material

rewards of industry on the basis of indi

vidual productivity of value. It is not pre

pared to assert that this ideal can be fully

realized, but it does assert that the appli

cation of intelligence to the problem can

approximate such a result much more

closely than is now done. Professedly

American thought admits that this is the

ideal of justice in economics. Modern

democracy merely proposes to make an in

telligent attempt to approximate its actuali

zation. It does not consciously seek to

minimize the difficulties in the way. It

even recognizes their insuperability in the

case of purely intangible values. How es

timate, for example, the material value

of the services of the competent physician,

minister, or teacher? There is an ever

widening and deepening tendency to reward

these labors, not on the basis of value meas

ured in money, but at a rate which will

keep the worker at the highest standard of

efficiency and progress. This is sufficiently

vague to allow considerable latitude, and

it should be. Only a machine civilization

can be standardized in detail, and one of

the aims of democracy is to emancipate us

from our present thraldom to machine

civilization. Probably there are certain so

cial services which, outside the limits men

tioned, must always be largely their own

reward. This, however, does not invali

date the attempt to put reward for ma

terial achievement upon an individual pro

ductivity basis. By this is meant the se

curing to each individual such value as he

creates by his own personal powers. We

would not assert that this is the final stand

ard, but only that it is a great step for

ward. This means, of course, the abolition

of the "unearned increment."

The assumption that there is a large un

earned value constantly flowing into pri

vate coffers is, to the new democracy, a

demonstrable one. It is on this proposition
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that the bitterest attacks are made on de

mocracy. Perhaps this is partly because

of the harsh sound of its unescapable corol

lary, viz., that if the owners of great

wealth, with few exceptions, did not earn

it, those who did earn it did not get it.

But let there be no attempt to make the

guilt individual, for it is most certainly col

lective. The conspicuously rich have sim

ply made expert use of a system in which

we all agreed. There is no space to go

into the argument here. We believe that

only a small minority of Americans now

would hold seriously that the legal owners

of the conspicuous American fortunes

have, by their own personal powers, given

back to society value equivalent to that

which they control. The program by which

democracy proposes to stop this concen

tration is by no means fully worked out.

The inheritance and income taxes are re

ceiving a trial in some places. The land

value tax is another obviously efficient

method, and will no doubt be utilized fujly.

It is possible that no other will be neces

sary. Only experiment can show. Public

ownership of public utilities will probably

be more widely and scientifically tested

than has yet been done.

The political program of the new democ

racy is thus subsidiary to its perception of

human needs. It regards political forms

merely as tools for giving practicable pro

cedure to those needs. It further proposes

to make these needs the focus of political

discussion. It believes the real issues arise

out of the conflicting social forces of the

nation. It will therefore look for some

means by which these issues can be brought

to the test of a national and intelligent dis

cussion and then a national decision, by

way of the vote, either popular or legisla

tive. To the end that the latter may be

representative, the principle of proportional

representation will be applied and greatly

extended.

Further, the political program will re

gard politics from the educational view

point. As we learn to swim by swimming,

so we learn to govern by governing, not

by watching some one else do it. The

watching may be necessary as a prelimi

nary stage, but we have now reached our

political majority. The new democracy

will impose responsibility upon the people

by concentrating it upon officials chosen

by them. These elective officials will be

few, their appointive power large, and they

will be directly responsible to the people.

This means the short ballot, the recall, and

the referendum for emergencies. The in

itiative will also be available under cer

tain circumstances. Constitutions, includ

ing the Federal one, will be made much

more flexible, those of the States becoming

more general, less specific. The new

democracy does not presume to legislate

for all posterity.

The new democracy will also try to make

social use of extraordinary organizing and

executive ability. The statesmen who had

to deal with the trusts in the 8o's had that

opportunity, but they had only sufficient in

telligence to apply taboo. They forbade

gravity by law, so to speak. The superior

efficiency of the trust made its develop

ment inevitable, law or no law. A far-

sighted statesmanship would have found

some way to make social use of this ability,

instead of repressing it and forcing it to

overflow in socially destructive ways. Is

it too much to expect statesmen to have

some vision of their calling? Present

statesmanship has much the same oppor

tunity offered it in dealing with organized

labor. Labor organizations are simply the

reverse side of the trust problem. Our

recognition of the social possibilities of

this organized power has been mainly in

the form of fear and hostility. Therefore

we have sought to apply taboo. Labor itself

is perhaps not yet fully conscious of the

fact, but what it is ultimately demanding

is a share in the management of industry.

At times it displays violent tendencies be

cause, and only because, the controlling

classes in government keep it fighting for

mere existence. If, instead of being de

nounced as a social outlaw, it were directly

encouraged, intelligently regulated, and

gradually obliged to take a certain share

of social responsibility for the conduct of

industry, it would rapidly become a great

social power for the development of an in

telligent and patriotic citizenship, conscious

of a worthy national purpose, and particu

larly would it be trained to cooperate for

the realization of that purpose. The labor

bodies even now, attacked as they are,

show these desirable characteristics to a

considerable degree. What might they not

show if treated intelligently?
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The new democracy, then, regards much

of its program as frankly experimental in

its details. It leaves claims of infallibility

to the constitution worshipers. It accepts

the inevitability of change and the lack of

human omniscience. It asserts that, while

a law-monarchy such as we now have is

undoubtedly superior to an irresponsible

man-monarchy, it is not necessarily final in

human society. True democracy does not

believe that any one generation can make

laws which contain the whole of human

endeavor thereafter. Society is becoming

restless under the Procrustean process of

trying to keep it cut down to fit a legal

couch intended for a much smaller indi

vidual. Man, the creator, is venturing to

question the infallibility of his creature, the

law.

On its negative side, then, the new de

mocracy is challenging two things: the

sacredness of the profit motive in indus

try, and the infallibility of the so-called

"fundamental law" in politics. On its posi

tive side it proposes to try substitutes for

these. Although the indictment against the

profit motive is a staggering one, this is

not to deny that it seems to have accom

plished much in the way of material

achievement. Democracy would raise the

question, however, whether this accom

plishment was due as entirely to the profit

motive as the current economic thought

assumes. Men strive for power, for the

opportunity for creative achievement. Our

heedless, instinctive, pioneer economics has

simply made successful profiteering the test

of worthiness. It has not been shown that

creative efficiency cannot be made such a

test. There are some indications that it

can.

As for the second condition challenged,

the main indictment against it is that it is

used to prevent our escape from the first.

It has ever sought, and still seeks, to cramp

the life of the nation into a garment in

adequate for its needs. It has become the

bulwark of bourbonism and predatory priv

ilege. Conservatism has made unquestion

ing worship of the Constitution the test

of Americanism. In the final analysis

democracy does not believe that a free and

intelligent people will need a constitution.

Meanwhile it asks the amendment of the

amending clause.

In fine, true democracy is literally "a

way of life." The national idea which we

hope it may get into the minds and hearts

of the people is that government is not

a negative, administrative thing merely, but

one of the means for accomplishing the

satisfaction of the needs and desires of in

ternational civilization. To realize these

needs there must be simple, but thorough

and effective, organization—always remem

bering that there are some things which

cannot be sacrificed to mere mechanical ef

ficiency. Democracy seeks to instil a faith

that intelligence, informed by patriotic

feeling, can solve the great problems of

the world. Though democracy is evolution,

it is conscious evolution.



THE SPIRITUAL ORIGIN OF THE ETHICAL

MOVEMENT*

BY ALFRED

FROM its very inception the Ethical

Movement has been a search for a

satisfying religion. Its founder and

charter-members were men and women to

whom Judaism and Christianity alike failed

to appeal, chiefly because of their claim to

have a complete and final revelation of

truth, a fixed and finished system of faith

and practise. These searchers distrusted

infallibilities and repudiated finalities; they

were part of an unchurched, untempled host,

looking for a religion that would satisfy.

The year 1876 will ever be a memorable

one in the religious history of the United

States. In that year Daniel Douglas Home

published his "Lights and Shadows of

Spiritualism," the first literary exposition

of this religious movement, then in its in

fancy. In that year Professor Henry Sidg-

wick and Mr. Frederick W. H. Myers be

gan those investigations of the phenomena

of Spiritualism which led to the formation

(six years later) of the "Society for Psy

chical Research." In that year Mme. Bla-

vatsky published her "Isis Unveiled," hav

ing just organized the "Theosophical Move

ment" in New York. In that year Mrs.

Mary Baker Eddy (then Mrs. Patterson)

founded the "Christian Science Associa

tion," the germ out of which there was

evolved, in 1879, the "First Church of

Christ, Scientist."

Not only did the Ethical Movement orig

inate in the year 1876, but its birth was

due to the self-same fundamental spiritual

cause that brought these various forms of

modern occultism into existence,—viz., the

deeply-felt need of a satisfying religion.

For a great religious revolution had just

occurred. Thoughtful thousands were

shaken out of their dogmatic slumber and

plunged into a sea of skepticism that threat

ened to engulf them. Spiritual life-pre-
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servers were in immediate demand, and

each of the new occultisms, named above,

supplied its own, fully persuaded that it

had saving power. The Ethical Movement,

too, met the pressing demand with an ap

peal, not to dogmatics, not to esoteric doc

trines, but simply to the moral nature of

universal man.

The immediate cause of this religious

revolution was not far to seek. During the

two generations prior to 1876 there ap

peared a succession of discoveries and pub

lications, each of which struck a fatal blow

at one or another tenet of the established

faith. In 183o Sir Charles Lyell explored

the canyon of the Niagara River and by a

simple arithmetical computation, following

his observation of the strata, proved that

the earth was not less than 3oo,ooo years

old, thus refuting the traditional Biblical

estimate of the antiquity of the earth. In

1844 Robert Chambers published his "Ves

tiges of a Natural History of Creation," the

forerunner of Darwin's "Origin of Spe

cies." This book undermined the orthodox

notion of man's descent as illustrated by

Dr. South's description of Adam as "the

embodiment of a perfection of which Plato

and Aristotle were melancholy ruins." In

1845 appeared Biichner's "Kraft und Stoff"

("Force and Matter"), a work that left its

blighting effect on many a Christian mind,

trapped by a crude, crass materialism which

held that belief in God and immortality is

no longer rationally tenable. In 1848 Fer

dinand C. Baur produced his famous trea

tise on the "Gospels," displacing, one after

another, the cherished opinions of uncriti

cal readers as to the genuineness and au

thenticity of these New Testament books.

In 1859 came Darwin's epoch-making work,

proving, as far as the evidence of natural

selection goes, that man is not "lost" and

* Part of an address recently delivered before the Ethical Societies of New York and Philadelphia.
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hence does not need to be "saved"' ; proving

that man is ignorant and brutish, needing

to be educated and refined. In 1874 Tyn-

dall delivered the celebrated "Belfast" ad

dress in which he declared that "in matter

lie the promise and potency of all terres

trial life."

What wonder, then, that in the light of

these revolutionizing discoveries and publi

cations thousands of thoughtful people

found themselves bereft of the familiar

sources of religious comfort and inspira

tion; robbed of inherited beliefs they had

tacitly accepted as true for all time; disfel-

lowshiped from religious organizations that

had their raison d'etre in those very beliefs

which science had now discredited ! No

wonder that in 1876 earnest, serious souls

found themselves in the same plight as the

"Godfearers," mentioned in the New Testa

ment book of "Acts." The "Godfearer"

was a deeply-religious man dissatisfied with

existing types of religion. He was with

out a church-home, yet he felt the need of

getting into vital touch with something

transcendently holy. His difficulty was that

he could not accept the established ways of

satisfying this need. He went from one

religious organization to another, finding

everywhere something that appealed to him,

yet nowhere all that he wanted. In the

Jewish synagogue, for example, he found a

noble monotheism that made a powerful ap

peal to his sense of a divine Power in the

world, but he found here also ceremonial

observances that impressed him as anti

quated and out of vital relation to the spir

itual needs of modern men. In the meeting

house of the worshipers of Mithra he

found a religious mysticism that seemed to

provide for his spiritual life a sense of

union with something indefinable, mysteri

ous, yet real. But here also he found a

mythology and ritualistic forms quite at

variance with the best educated thought of

the time. And so here again, as in the

case of the synagogue, he recognized that

which appealed to him and also that which

restrained him from identifying himself

with the organization. Another day he

went into the temple of the state religion,

the official Roman religion. Here he ob

served a deification and worship of the em

peror that repelled him. Here was neither

the noble monotheism of the synagogue nor

the mysticism of the mystery religions. In

deed, what he found in this pagan temple

seemed scarcely worthy to be called re

ligion. Thus he became, involuntarily, a

spiritual wanderer, a religious man with

out a church-home.

Precisely so was it with the Godfearers

of 1876. They too went forth in search of

a satisfying religion. They turned to the

Jewish synagogues and to the Christian

churches only to find them unsatisfying,

encrusted with dogmatism and formalism,

woefully deficient in a vital, vitalizing gos

pel. And so they turned away, still hun

gering and thirsting for a religious organi

zation in which they could find some satis

factory fellowship. Over against these

stereotyped, conventionalized synagogues

and churches stood the ultra-radicals, con

firmed materialists, wholly indifferent to

religion. Hence affiliation with them was

no more possible than with the dogmatists

and formalists. Thus for these modern

Godfearers no alternative remained but to

found a religious organization of their own,

one that should recognize and develop the

sadly-neglected philanthropic and social-

reform side of religion and at the same

time seek to bring its members into vital

touch with something transcendently holy;

for, without that, man's spirit remains

starved and forlorn.

It must be clear then that the Ethical

Movement began, not in opposition to re

ligion; nor in despair of religion; nor yet

again in the effort to find in philanthropy

and moral education a substitute for re

ligion. No, it began in the fervent hope

of finding a satisfying religion, one that

would meet the deep, permanent need of

universal human nature for vital relation

ship with some spiritual ideal, above and

beyond us, infinite and eternal.

So poor and petty are these human lives

of ours, even at their best, that we feel the

need of something greater than they, which

they may subserve and so be made worth

while ; something infinitely beautiful and

holy, working itself out in the evolution of

the world, something qualified to invigo

rate us with a divine patience and courage

and sustain in us that enthusiasm without

which no worthy work can ever be done.

Here then in this deeply-felt religious

need and the quest for that which will

satisfy it lies the ultimate spiritual origin

of the Ethical Movement.



THE RULES OF THE JOURNALISTIC GAME

BY HORACE J. BRIDGES

ONE of the chief reasons for the exist

ence of this journal is the deep feel

ing of its conductors that more light

is needed, in every department of the com

mon life, as to what is right and wrong.

Matthew Arnold's jaunty conviction, that

conduct "is the simplest thing in the world

so far as understanding is concerned," ap

pears to us not only an utter fallacy, but

one of the most dangerous dogmas ever

enunciated. History has truly enough been

called "the tragedy of good intentions";

and the tragedy springs precisely from the

prevalence of Arnold's view, that the only

problem to be considered in regard to con

duct was that of "getting men to do what

they very well know ought to be done."

Here, in this busy, strident America, ever

seeking something new, ever "probing" and

"quizzing" itself, bursting to rectify what

it has done amiss—often seeming, indeed,

to suffer from hypersensitiveness of the

conscience—the present need is immensely

more for light than for driving force.

Never was such a nation of doers; but if

the light within us be darkness !—the text

is something musty, from long neglect.

The conviction of sin, the sense of collec

tive responsibility for evils which our fore

bears accepted as they accepted the weath

er, has burnt itself deep into the soul of

this generation. We have awakened with

a shock to the sense of our nakedness; and

the demand for fig-leaves is prodigious.

But in most cases the rush for cover leads

the newly awakened only to compromise

with some current platitude of traditional

morality. We have expanded our chests

over our recent rediscovery of the Ten

Commandments; we have not, as yet, seri

ously asked ourselves what precepts the

formulators of the Ten Commandments

would have drawn up had they been en

gaged with the unprecedentedly complex

web of relations in which we are enmeshed

to-day. To obey, no doubt, is better than

sacrifice; but to invent is harder than

obedience. And our immediate need is to

have it proclaimed with a loud voice that it

is not enough for men to be willing to play

their various games according to the ac

cepted rules. The rules themselves must be

challenged.

A gentleman who had spent many years

in railroad service told me that he and his

colleagues, in the old times, never dreamed

that it was wrong to pay rebates to their

larger freight-shippers. In every other

business it was the rule to give the biggest

customer the best terms. Why should that

which was right (or at least unchallenged)

everywhere else be wrong in their special

trade? "But now," added my friend, "we

can see that it was wrong ; we have learned

why. We played the game according to

the rules; it had not occurred to us that

the rules might be pernicious." That is the

tragedy of good intentions; and what was

true of the railroads' practice of paying re

bates is true of a hundred other profession

al and mercantile codes and practices. The

time has come for an overhauling of these ;

and it must be deeply searching and un

sparingly sincere.

On these terms, let us here bring into

the analytical laboratory the present stand

ard in the journalistic profession. It is to

be understood that we are not about to

condemn those who are living according to

the accepted code ; we are inquiring whether

the code itself is sound. The present rule,

tacitly acted upon if not explicitly formu

lated, may be stated thus : A journalist or

editorial writer may, without loss of hon

or, sell his pen for the advocacy of any

political or social policy, not in itself crimi

nal, which his employers dictate, whether

he himself agrees with such policy or not.

When, upon challenge, this standard is

felt to need defence, we know the line that

is taken by its advocates. A newspaper,

they tell us, is a commercial enterprise. Its
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proprietors proclaim the same stoical indif

ference to their health that is avowed by

all other business men. It is a gainful oc

cupation, a legitimate investment upon

which returns are to be earned.* Now,

when it is a question of advertising motor

cars or underwear, nobody (at present)

denies that an expert advertisement-writer

is entitled to draft alluring statements to

the effect that there never were such motor

cars as Dash's, and that Blank's woolen

goods are the finest in the world. What

matters whether he knows these statements

to be true? He may or may not be satis

fied that Dash's is a good motor-car. He

may privately be of opinion that somebody

else's is better, or that it is not altogether

the thing to induce people who cannot

afford motor-cars to spend their money

on such costly luxuries. Nevertheless, it is

at present agreed that these questions lie

outside his province. He is merely asked to

sell his power to frame persuasive adver

tisements; and he has a perfect right to

accept the offer. Why, then, may not the

man employed in the literary department of

a newspaper, in the same fashion and on the

same principles, vend his gift for commend

ing to the public any policy in which his

proprietors are interested? He writes

anonymously and impersonally. The pub

lic—so runs the usual plea—accepts an

editorial not as the opinion of John Smith

or Richard Brown, but as the opinion of

that mystical entity, The Star, or The Cres

cent. What matters who voices it for

them ?

Suppose, to take the commonest of all

cases, the newspaper is an organ of the

Republican party, and its editorial employee

is a Democrat or a Socialist. Why, it is

asked, should he not write up his employ

er's side? The Republican party is an his

toric force in the nation's life, and many

very honorable people subscribe to its po

sitions and belong to it. Nobody would

think it dishonorable for a Democratic

* This is the defence which Mr. Arnold Bennett
puts in the mouth of the millionaire newspaper pro
prietor in his amusing play entitled What the Public
Wants: "There seems to be a sort of notion about
that because it's newspapers I sell, and not soap or
flannel. I ought to be a cross between General Booth,
H. G. Wells, and the Hague Conference. I'm a manu
facturer, just like the fellows that sell soap and flan
nel: only a damned sight more honest. There's no de
ception about my goods. You never know what there
is in your soap or your flannel, but you know exactly
what there is in my papers, and if you aren't pleased
you don't buy. I make no pretence to be anything

out a business man."

tailor to make a suit of clothes for a Re

publican politician—even for a politician

who turned his coat with unusual fre

quency. What, then, can be wrong in a

Democratic journalist's writing an editorial

to recommend Republican doctrines or can

didates?

The plea would be unanswerable if only

we consented to accept the premise that a

newspaper is a commercial undertaking

like any other, and that opinion is a com

modity that may lawfully be traded in, like

motor-cars or clothes. Assume this, and

assume also that the established practices

in other industries are sound, and you will

have no case against the newspaper-writer.

All you have to do is to forget the soul of

the journalist, and the souls of the persons

whom he is affecting. Surely that is little

enough to ask ! Is it not done in every

other line of commerce, every day?

But the premise is false; and the first

thing to do is to deny it as flatly and vigor

ously as one may. A newspaper is a part of

the educational machinery of the country,

and the responsibilities of its proprietors

and writers are precisely identical in kind

with those of the teachers in our schools

and of the preachers in our churches. They

are morally bound to put integrity and

truthfulness first and profit very definitely

second. Public opinion means the soul of

the nation ; and the first demand to be made

of anybody who seeks to inform or to in

fluence it is that he shall conform to the

highest and most rigid standard of intellec

tual honesty and sincerity.

What is the standard imposed upon

preachers? What is the rule to which (in

theory, at least) they are expected to live

up ? A Church demands not only that a man

shall preach its creed, but that he shall, with

utter conviction, believe that creed himself.

It is not a question whether the views he

expresses are such as an honorable man

might hold, and such as multitudes of hon

orable people do hold. The most sacred

relations of life are felt to be violated if

a preacher offers, as his own, any convic

tions which do not in fact express the very

life of his soul. No doubt there are many

cases where there is hypocrisy in the pulpit.

Many men find themselves in the cruelly

false position of having outgrown the be

liefs which nevertheless they are expected

to continue to profess. The point is, how
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ever, that whenever this occurs it is ad

mitted by all concerned to be wrong. If a

man recites the Apostles' Creed without be

lieving it, he cannot justify himself in any

body's eyes by saying that that Creed repre

sents "the policy of his employers," and

that he repeats it because they ask him to.

We feel that, whether or not any harm be

done to others by such false professions,

they are profoundly humiliating and de

grading to the person who makes them.

For his sake, if for no other reason, the

situation must be changed. To save his

own soul he must stop this subtle lying, in

that place which ought to be the very tem

ple of truth.

The analogy, however, will be rejected.

It will be said that the standards relating

to things sacred are of necessity more strin

gent than those applying to things secu

lar. The writer in a newspaper is anony

mous and invisible, whereas the Rev. Gallio

Blougram, of St. Thomas's Church, is

known to everybody, and repeats the Creed

in propria persona, and not through a gram-

aphone record. But it will be felt (let us

hope) that this objection is answered in the

bare act of stating it. There is no distinc

tion between things sacred and things secu

lar; or if there is it is because our concep

tion of sacredness is all wrong—primitive

and magical, not spiritual and ethical.

Truth and the spirit of truthfulness are sa

cred and inviolable in every possible rela

tion. One might give a hundred utilitarian

reasons for the command to put away ly

ing and speak every man truth with his

neighbor, but in offering such reasons one

would feel that the dignity of the law of

truth-speaking was violated by the very

idea that it could need such buttressing.

And as to the assertion that the journalist

is anonymous and unseen, whereas the par

son's name is known and he is distinctly

visible to the naked eye, the answer must

be brutally plain: the fact deepens the in

sincerity of the man who justifies his dupli

city by pointing to the cover behind which

he commits it, thereby implying that he

would not do it openly.

Perhaps, however—influenced by an un

conscious survival of magical ideas—the

journalist will still feel that there is some

difference of nature between himself and a

priest, upon whom consecrating hands have

been laid; and therefore will refuse to ad

mit the cogency of such an analogy as the

one just drawn. He then will fall back

upon the line of defence afforded by a com

parison between his own position and that

of the lawyer. An attorney, he will urge,

is understood to be nothing but the hired

advocate of the person whose cause he

pleads. It is his right to use all the re

sources of his skill and eloquence in placing

his client's cause in the most favorable

light, and in damaging the adverse case.

Nobody expects an attorney to plead only

such causes as he is inwardly convinced are

those of innocent persons. Why should not

the same freedom be accorded to a writer

in the public press? If the work of the

lawyer, who earns his living by pleading

that which he does not personally believe,

is not wrong, why is it not right for the

journalist to do the very same thing?

Of the many answers which might be

made to this specious plea, I shall select but

a few. The first is that the lawyer pleads

in an open court, in the presence of an

advocate who, like himself, is an expert in

the analysis of testimony, and who has as

great an interest in rebutting his arguments

as his own in presenting them. He stands

before a judge, who is theoretically more

competent than either the plaintiff's or the

defendant's advocate, and is impartially de

voted to the interests of the great third

party, the public or the State. The question

at issue, moreover, is only the profit or dam

age of an individual or a few persons at

most. Even should the law be perverted,

the public has other organs by means of

which it may ensure justice or protect itself.

There are courts of superior jurisdiction to

which a matter can be appealed ; and, failing

these, there is always the legislative au

thority, which, by new enactments, can re

verse the decisions of any court.

But the anonymous journalist does not

appeal to competent persons interested in

the rebuttal of his contentions. He appeals

to the untrained, the uninformed and hur

ried public, which—whatever may be pre

tended to the contrary—does ordinarily as

sume that his voice is that of a sincere man

expressing his personal views. Does any

body suppose that if half our editorials

were preceded by the perfectly true state

ment, "This article was written by a man

who doesn't believe what it contains, but is

arguing for pay, against his own convic
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tions," they would have the same weight as

they have at present ? The issue, moreover,

is a larger one than that which is at stake

in the vast majority of cases that come be

fore the law court. In a democratic nation

it is a question of the well-springs of sover

eignty, and whether these shall run clear

and pure, or be defiled by the infusion of

prejudices and errors thrown in by one who

is not himself a victim of his own misrepre

sentations; for, be it remembered, the man

who expresses opinions not his own is

vending what he regards as errors or preju

dices.

So long as the accepted standard remains,

the mischievous result must continue to oc

cur that the wealthiest newspapers will

command the ablest pens, and get the pres

tige of their opponents' brains, as well as of

those of their own party. That is an every

day evil. Nothing need be said of the still

more painful spectacle often witnessed,

when a paper changes its proprietors or its

"policy," and the staff undergoes an instan

taneous conversion to whatever new doc

trines it decides to advocate.

One of the by-products of this tacit con

spiracy to ascribe a Papal and ex cathedra

validity to every pronouncement which the

proprietors of a newspaper choose to label

"policy," is a tyranny often exercised in

small things, and notoriously capable of

large and grave abuse: I mean the refusal

to admit or to retract an error or a misrep

resentation; if not, in some cases, the delib

erate infliction of a malicious injury. Let

me mention a recent experience of my own,

not in order to air a personal grievance, but

to illustrate my argument by an instance in

which I am absolutely certain of the facts.

A book of mine was reviewed in a certain

daily newspaper (by a priest) ; and the re

view consisted of a series of downright mis

representations. I was accused of having

said, on point after point, the precise oppo

site of what my book actually asserted.

Knowing by experience the difficulties un

der which reviews are often written, I took

it for granted that my reverend critic had

not read my volume; so I wrote the liter

ary editor of the paper, asking permission

to correct the injustice which had unwit

tingly been done to me. All I got was an

assurance from the reviewer that he actu

ally had read my book (the obvious infer

ence being left unstated). My correction

was never inserted; and another journalist,

to whom I mentioned the matter, merely re

marked, "Oh ! it won't do you any harm ;

and you ought to know that you have no

'come-back' against a newspaper." Prob

ably it is an Old World prejudice of mine,

but to me this maxim is by no means self-

evident. I never had occasion to learn it

until I came to live in this great land of

freedom ; and for the life of me I cannot see

the difference in principle between the con

duct of my reverend enemy and his editor,

and that of the Rowdy Journal of Dick

ens's famous satire.

I conclude, then, that the present code of

professional honor among journalists is

wrong, and must be changed. The public

has a right to demand of them, and they

have the duty of imposing upon themselves

—for their own sake as well as the public's

—the same high standard of intellectual in

tegrity that is recognized to be binding upon

preachers and teachers. "Thou shalt not

misrepresent thyself," is the law for them.

What they are now doing is mischievous

and demoralizing; none the less, but rather

the more so because they are unaware of

the fact.
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MR. BRIDGES ON THE RELIGION OF

EXPERIENCE

The Rel1g1on of Exper1ence. By Horace J.

Bridges. Macmillan Co., New York. 274

pp., $1.5o.

Readers of Mr. Bridges' first volume en

titled "Criticisms of Life: Faith, Hope and

Despair," will welcome this second product

of his swift and facile pen. For here is

found the same forcefulness of thought and

of statement, the same vigorous dialectic, the

same stimulus to logical thinking and ethical

living that marked the earlier work. Wide,

indeed, is the range of subjects with which

the new volume deals, wider than the titles

of the nine chapters would indicate. Thus,

under "the reinterpretation of God" is in

cluded a discussion of the seat of authority

in religion, a survey of the so-called conflict

of science and religion, an estimate of the

Bergsonian philosophy and of Father Tyr

rell's transcendentalism. Similarly the chap

ter on "the re-discovery of Jesus" embraces

a critique of the Gospels, their origin, nature

and relations; a study of the Parables and

a review of authoritat1ve works on New Tes

tament criticism. Within the chapter on "Re

ligion and Nationality" the author gives place

for a succession of searching commentaries

on Socialism, the Rooseveltian patriotism, the

problem of immigration and its corollary, the

unification of the mixed elements in Amer

ica's population. Yet with all the diversity

of subject-matter in his book Mr. Bridges

does not lose sight of a unifying principle.

Again and again, in the course of his chap

ters, he reverts to his title, with a view to

coordinating the seemingly unrelated topics

with the religion of experience.

In the introduction he declares his book

to be "an attempt to bring to light some of

the verifiable factors of religion" and he

affirms his chief anxiety to be that the book

"shall be recognized as an essay toward a

basis of peace and cooperation" such as "shall

make the sectarian differences of the Churches

sink into utter insignificance."

Believing that we can arrive at "as full

a body of ascertained truth in religion as

we have won in our knowledge of the physi

cal world," when once the necessary "new

methods and instruments have been invented,"

Mr. Bridges confines his inquiry, for the most

part, to the psychological and sociological

aspects of religion, i.e., to the "facts of his

tory and of personal and social life" out of

which the unverifiable creeds of the Churches

grew.

Making due allowance for the limits to

which Mr. Bridges wisely restricted his book

—a happy escape from Seeley's dilemma

(p. xiii)—remembering also the laity and the

unchurched for whom the book is avowedly

intended, we yet feel that the author's ex

pressed purpose would have been more ade

quately fulfilled and the title of his book more

justified had he given his readers a prepon

derance of constructive rather than of critical

thought. For, after all, criticism constitutes

the main content of his chapters, nowhere

perhaps so conspicuously as in the one where

positive constructive thought is most to be

desired. In his chapters on "the reinterpre

tation of God" barely three pages out of

thirty-two are devoted to exposition of the

changed conception of deity and that exposi

tion, _ indeed, is so condensed as to leave the

positive statement rather nebulous and incom

plete (pp. 71, 74, 55, 59). Moreover, the fun

damental value of Mr. Bridges' book as "an

attempt to bring the verifiable factors of reli

gion to light" would have been greatly en

hanced had he, at the close, gathered them

into a group, stating precisely what they are,

relating them definitely to the title of the

book and indicating the way in which they

may be made to serve as a "basis of religious

peace and cooperation." It is to be hoped

that Mr. Bridges will, either in a second edi

tion or in a supplemental volume, enrich our

religious literature still further with a con

structive contribution as satisfying as the

critical work in which he has here proved

himself so pronounced a master.

A. W. M.

MR. MARTIN ON FAITH IN A FUTURE

LIFE

Fa1th 1n a Future L1fe (Foundations). By

Alfred W. Martin. Appletons, New

York. 2o3 pp. $1.5o.

Mr. Martin's latest publication is most

timely. In this hour of blinding stress, grop

ing as we are amidst false values and tot

tering ideals, it strikes a steadying note most

sorely needed, bidding us pause and consider,

and rebase our activities upon foundations

more stable and permanent. His appeal is

skilfully adapted to the busy, time-pressed

mind of the day. Concisely and in most read

able form, wholly free of confusing theologi

cal or scientific terms, he presents the fruits

of a painstaking investigation in a wide field

of data bearing upon the question of immor

tality, finally developing his own profound

conviction of "personal, conscious survival

of death, conscious of our identity with our

present earthly life."

Believing that "to have a strong, stable,

enduring foundation for one's faith is a

matter of fundamental concern," he expresses

91



92 THE ST NDARD

"abhorrence of dogmatism" as an aid in his

search and is no "whit less strongly opposed

to sentimentalism." "If the temple of the

immortal hope be not spacious enough to

hold both my head and my heart, I shall stay

outside and wait for more satisfying evidence

of what I devoutly hope is true." To this

test he subjects in turn the proofs offered

for and against the thesis by leading groups

of modern religious and scientific thought and

finds that "certainly in the light of our pres

ent knowledge, we are forced to admit that

for immortality we have no objective evi

dence." On the other hand, materialism

fails utterly to substantiate the claim to have

disproved the reality of a future life." He

concludes that in "moral experience" alone

the sought-for basis may be found, and that

in this ' experience" dwells ample justification

for belief. "I hold that the soul's substantial

basis for faith in a future life is to be found

in the moral nature of man, in a moral ex

perience which every human being may have.

It is that the more deeply and intensely we

live the moral life, the more fully persuaded

we become that there is something in us which

cannot perish. And if to this experience

we are privileged to add another, namely, re

lationship to some other soul, one who iives

on a high spiritual plane, one who inspires,

uplifts, exalts us, then we are forced to feel

that this life cannot go to the void of noth

ingness, that here also, in this rare personal

ity, is something that must survive. It is1

in this twofold moral experience that I find

the surest and most satisfying ground for

belief in personal survival of death." "This

(foundation), in my judgment, must take

precedence over all other foundations that

may be named. For, while it, no more than

they, gives us demonstration, it does seem to

make immortality an ethical necessity." While

this conclusion would make it appear that

belief in a future life resting upon this foun

dation is necessarily restricted to those who

have enjoyed this "moral experience," with

possibly even the further suggestion that im

mortal1ty itself might be so restricted, Mr.

Martin hastens to refute this view. "Immor

tality for all or for none seems to me a much

worthier and more acceptable proposition than

immortality for only the good. * * * Let those

who have known and realized the delights of

the higher life, who have tasted and seen the

incomparable glory of incorruptible manhood

and womanhood, let them_ suffer annihilation,

if need be, but save the wicked ones of every

grade and shade, if so they may come to

know, in the course of eternity, something of

the incomparable, ineffable joys of the moral

and spiritual life," surelv a view that will

meet with deep and ready sympathy.

But Mr. Martin's purpose 1s_ not merely to

establish a basis for belief in immortality.

Inseparable from that demonstration in his

mind, in fact evidently the raison d'etre of

the demonstration itself, is the application of

his belief to the practical affairs of every

day living. To this the two closing chapters

are devoted and here the reader will find rich

treasure: not a page but is aglow with high

inspiration to a nobler, richer and more ef

fective life.

By no means the least appeal of the book

will be felt through the spirit in which it

is written. The exceedingly difficult and

delicate task of laying bare without wound

the dearest and most sacred beliefs of the

many devoted souls among the faiths dis

cussed, is completely met, not by dialectic

skill, nor by a "broad tolerance" for unshared

opinions, but by this spirit in which the author

has worked and which illumines the entire

volume, in his own words, the spirit of "ap

preciation, a composite of justice and love."

The reader will close the volume with re

gret, feeling that for a brief space he has

been led to uplands where, before his quick

ened vision, fall easily into true perspective

even the world-shaking events of to-day that

viewed from any lesser point spell chaos. And

he will know a deeper conviction that life is

indeed worth living. Mountfort M1lls.

Teach1ng 1n the Home. A Handbook for

the Intensive Fertilization of the Child

Mind. By Adolf A. Berle. Moffat Yard

and Company. Pp. 354. $1.25.

Not all parents have the time and the ability

to put their children through the ambitious

program of studies urged for the home by

this vigorous handbook, but to those who

believe in making the utmost of their oppor

tunities as teachers of their own boys and

girls there is much in the volume which will

be found exceedingly profitable, especially as

it records what has actually been accom

plished in the home of the author himself.

Among the heroic measures which the book

insists upon as_ fundamental are the mapping

out of a definite program, sticking to it re

ligiously day after day, alternation in the

teaching role on the part of father and

mother, keeping a systematic record, and not

least important^ sound preparation for the

duties here enjoined. A series of brisk chap

ters enumerates in details what the home can

do under these conditions.

In answer to the criticism that such a stiff

intellectual course is likely to work damage

to the health, Professor Berle has this to

say: "It does not take much to break down

the nervous organization if it is stupidly dealt

with. . . . When [a breakdown] comes, it is

at once attributed to overwork, which is usu

ally not the case at all. The amount of hard

labor even little children can endure is sur

prising." The author is firmly convinced that

children can be taught how to conserve their

strength and to lay the foundations for the

kind of self-understanding which prevents

breakdowns. "It is astonishing how much an

intelligent child thus instructed can help its

own convalescence in times when sickness

comes. Any hospital superintendent will tell

you that the training of the child in this way

makes all the difference between a speedy and

satisfactory recovery, and [a] slow un

satisfactory advance. It may mean life or

death." In illustration, Professor Berle cites
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the recovery of a child of his own under cir

cumstances made possible by her exceptional

obedience and self-control.

The book will commend itself particularly

to those who believe that if mistakes are to

be made by parents they should be on the side

of strictness rather than of laxity. "In nine

ty-nine cases out of a hundred the child is

safer in following our error than his own."

Old-fashioned, of course; but a few old-fash

ioned things are still true. H. N.

Society and Pr1sons. By Thomas Mott Os

borne. Yale University Press, New Ha

ven, Conn. $1.35 net

In this volume are printed the "Yale Lec

tures on the Responsibilities of Citizenship"

for 1916, delivered by Mr. Osborne. He must

be a hardened man and a politician who can

read the book without more than once reach

ing the verge of tears. It is a profoundly

moving presentation of the new views as to

penology for which the late Warden of Sing

Sing is _ chiefly responsible. Mr. Osborne

writes without sentimentality and with neither

fanaticism nor yet any foolish humility. He

is certain of his message, but states it with

painstaking argument. When he comes to

tell the story of the effects produced by his

regime at Auburn and Sing Sing, artlessly

though it is done, the effect is like that of

great drama: it has the note of moral in

evitability. How, you find yourself asking,

could anybody ever have treated a Sing Sing

convict any otherwise than Thomas Mott Os

borne has done?

The book has its limitations. It will be

read by a great many people who have never

read and may never read another book on

crime and criminals, and by his complete

faithfulness to the limits of the title, Mr.

Osborne has done nothing to remove the ten

dency in the common man to see the criminal

as a person to be punished—or reformed—

but does not see in crime itself something to

be eliminated socially. The ideas of Ferri

and other sociologists in this connection need

popularizing, for the criminal's own sake, as

much as does the gospel of reform. A more

positive defect is the very cavalier treatment

accorded to the kind of reformation work

done at Elmira. The Borstal system in Eng

land, which was inspired by the early experi

ments at Elmira, has had no small measure

of success. Applied only to young fellows

already far advanced in crime, and based on

the fact that these are usually below the av

erage of the social class of their origin in

physical and mental development, and that

therefore hot baths, massage, drill, school

made interesting, food made palatable, and

life's honest openings made attractive, are

their need, rather than "punishment"—the

Borstal system has already abolished some 7o

to 8o per cent, of the persistent recidivism

that brought the boys under its care. Meth

ods that have done so much probably deserve

incorporation with those of the Mutual Wel

fare League, to say the least of it.

G. E. O'D.

War and C1v1l1zat1on. By J. M. Robertson,

M.P. N. Y., Dutton & Co. Price, $1.oo.

Mr. Robertson, by virtue of his being both

a member of the British Cabinet and for so

long one of the Board of Lecturers which

leads the oldest English Ethical Society—that

of South Place—has a special right to our con

sideration, and his book will be read by our

members with more than a passing interest.

Unfortunately, the effect—one that Mr. Rob

ertson has a habit (and knack) of producing

—is that of a very big dog worrying a very

small bone. The bone in this case is a book

by a Swedish Professor, Dr. Gustaf F. Stef-

fen, recently written as an apology—and a

very whole-hog apology—for Germany in the

present war. This writer unfortunately adopts

as his own almost every argument for an

unethical nationalism and a provincial Kul-

turism that has either been made in Germany

or fathered on to her. Mr. Robertson treats

Dr. Steffen with no quarter. Had his opponent

been actually a "national" on the other side, it

is probable that he would have received a

duelist's courtesy. But that a sociologist of

a neutral country should so out-Treitschke

Treitschke places him for Mr. Robertson out

side the pale, and he succeeds in making him

appear so small that the reader ends by won

dering why the author's masterly intellect

should have spent its powers on so insignifi

cant an object. And this, obviously, consti

tutes an artistic defect. Because of it, the

reader may miss the fact that Mr. Robertson

has merely used his Stockholm professor as

an excuse for a remarkably searching and

brilliant analysis of the particular kind of

"Case for Germany" that his book attacks,

though it may be by no means the whole or

the only case.

G. E. O'D.

C1t1zens 1n Industry. By Charles R. Hender

son. D. Appleton and Company, pp.

337- $1.5o.

Welfare work in its many phases, the pros

and cons of profit-sharing and the like are

passed in broad review in this sketch of what

employers all over the world, in Asia as well

as in Europe and America, are doing to lessen

the friction between capital and labor. For

those who wish to pursue the subject in

greater detail, the book offers a copious bib

liography and a fourteen-page list of typical

establishments throughout the world where

welfare work is conducted^

The spirit of the volume is quite optimistic,

as it aims to encourage employers by recount

ing what is actually being done under the con

ditions of present-day business. One wishes

that the single chapter on Industrial Democ

racy were fuller, as it is here that the

peculiar animus of the problem is felt most

keenly. That there _ is so little of actual

achievement to chronicle in this field simply

indicates how much remains for "socially-

minded" employers still to work out.

H. N.
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Soc1ety. Its Or1g1n and Development. By

Henry Kalloch Rowe, Ph. D., New

York. Charles Scribner's Sons.

An untechnical treatment of human society

written with the undergraduate continually in

mind. Professor Rowe's purpose is to develop

a deeper understanding of the forces involved

in organized society. He covers briefly num

berless phases of rural and urban life, em

phasizing the importance of psychic factors in

their bearing on progress, which he defines as

the "modification of folk-ways in the interest

of better adaptation to environment."

One must take exception to his statement

in the chapter on "The Church" in which he

says after outlining the place of the church

in urban communities : "The decline of the

church is, therefore, regarded as a sign of

social degeneracy." Is it not rather an index

of the failure of the church to respond to the

demands of a more discriminating public in

religious matters? A. L. H.

Rest Days, A Study 1n Early Law and

Moral1ty. By Hutton Webster, Ph. D.,

New York. The Macmillan Company.

To those interested in the genesis and de

velopment of customs in their bearing on

present religious and moral sanctions Pro

fessor Webster's book will prove of value. It

is largely an inquiry into the prototypes of

the Christian Sunday and the Jewish Sabbath

in the field outside of the Semitic area in

antiquity and later ages.

A study of the comparative aspects of the

subject leads to "an appreciation of the fact

that the great institutions of modern civiliza

tion have their roots in the beliefs and cus

toms, and often in the superstitions, of sav

age and barbarian society." The author is

further led to suppose that "with the deepen

ing sense of social solidarity, observances

once confined to the individual alone . . .

often pass over into rites performed by the

community at large." A. L. H.

THE ETHICAL CULTURE MOVEMENT

T^ews and J^lotes

For Parents and Teachers

The Parents' and Teachers' Conference of

the Ethical Culture School started the year

by holding an exhibit early in November of

"A Child's Room, His Books, His Games and

His Pictures." All the ideas for this room

were gained from compositions written by the

children of the Elementary School on "The

Description of the Room I Should Like to

Have," and different children from the grades,

on three different days, arranged unaided the

"Little Girl's Room," the "Older Girl's Room"

and the "Boy's Room." This practical experi

ment gave the parents and teachers an oppor

tunity to see how much the children them

selves could do toward actual "homemaking"

and at the same time it opened the eyes of

many mothers to the importance placed upon

details in "home-furnishing" by elementary

boys and girls, details which seem trivial to

most parents. From the Room Exhibits and

records of compositions shown, from the dis

play of games which although educating mind

and body were entertaining and fascinating,

from the carefully selected books and pic

tures, there was abundant proof that the chil

dren sensed the underlying motive of each

exhibit, and from the instructive and interest

ing lectures which emphasized the exhibits the

mothers gained a deeper insight into the

things which their children think worth while,

and before the close of the exhibit many a

mother realized that her child's room, what

he has in it, and just how much it really is

his own room, makes all the difference to the

child between "house" and "home."

The Conference Room (Room 3 at the

Meeting House), which was formally opened

in last October, is a meeting place for parents

and teachers, and a center of educational ac

tivities, including the teacher-mother confer

ences by which home and school are brought

nearer together. _ It is a room with helpful

books and periodicals, and information of in

terest to home and school. It is to grow with

the growth in enthusiasm of the association,

and in order that it may grow artistically a

plan for the finished room is being designed

under the direction of Mr. Frank Alvah Par

sons, president of the New York School of

Fine and Applied Art. When this plan is ap

proved by the Ethical Culture School Art De

partment working with the Room Committee,

the Manual Training Department of the

school will cooperate by making some one of

the needed articles of furniture.

An exhibition was held in January dealing

with vocational guidance. This is to be fol

lowed by an exhibit of the art work of the

Elementary School, another of the art work

of the High School, and another showing the

work of the students of the Arts High School,

each to last for one week.

The Conference Room is open to members

daily. Special appointments may be made

with the officers by writing to the Executive

Secretary, 33 Central Park West.

Federation for Child Study

The Federation's annual "Selected List of

Recent Books for Children" has grown to a

booklet of some ninety pages. The latest edi

tion, recently issued, with an introduction by

Mrs. Matzner Gruenberg, is a very valuable
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guide, representing indefatigable labor on the

part of the compiling committee. The suc

cinct note about each book listed helps at once

to decide whether a book is likely to serve a

particular need. Copies, twenty-five cents

each, can be obtained from the Federation at

2 West 64th Street, New York City.

The Federation has recently organized sev

eral new Chapters in the Middle West, and

the Executive Committee is increasingly feel

ing the urgent need of the manual for the use

of "child students" which has been for some

time awaiting final shape. The manual is to

include full programs of work for Chapters,

with elaborate references.

A Federation of Young People

Members of the numerous young people's

clubs and associations connected with the

New York and Brooklyn Societies recently

met for the purpose of forming a federation

to include all their groups. The intention of

the new organization will be to help all con

cerned towards a fine use of their leisure time

—with the leading idea that they should learn

how to entertain themselves rather than con

tinually look to others to entertain them. At

the first meeting of the allied groups, on Jan

uary 3d, the topic of folk songs and dances

was taken up. Miss Bronwen Chubb gave a

brief talk on the subject, and, with the aid of a

group of friends, illustrated her points. The

hundred or more young people who attended

then took part in learning one of the simplest

of the old communal dances. Another meet

ing will be held early in February.

Making the New Member at Home

One of the most interesting papers read at

the recent Ethical Conference at Cleveland

was that by Mrs. Herbert L. Stone, execu

tive secretary of the New York Society, on

"Ways of Receiving and Introducing New

Members." The object of the paper was to

emphasize the need of a live organization

within an Ethical Society to attend to the as

similation of the newcomer. Where a Society

has the good fortune to possess an office and

a permanent executive staff, the office should

count itself as primarily concerned with the

duty of fitting members, new and old, into the

Society in such a way that they function

vitally as a part of it through their close con

nection with some specific group. The office,

furthermore, should have "such clear vision

as to its object that it is willing if necessary

to fail in some business matter, and with

folded hands give full, attentive and sympa

thetic mind to any present or prospective

member who may appear."

Further, "in every group one will find some

one to stand out with special capacity for put

ting other people at their ease. Such an one

should be asked to act as fairy godfather or

godmother to all newcomers for the first year

or two, seeing to it that the new member has

every opportunity of getting to know others

of like interests. Such fitting representatives

of groups should be combined in a hospitality

committee, to act not only at social gatherings

but at any and every meeting, so as to give to

every individual member that personal wel

come that all value, even when they do not

crave it."

New Books by Members

Professor Leuba of the Philadelphia So

ciety, has just issued, through Messrs. Sher

man, French and Co., of Boston, a book en

titled "The Belief in God and Immortality."

Based on data collected in response to a

widely-circulated questionnaire, Professor

Leuba's analysis of current religious concep

tions is of the highest importance. An ex

tended notice will appear later in our review

columns.

Mr. Bridges' versatile pen was busy last

spring and summer with a book on Shake

speare intended for the general reader who

wishes an introduction to England's chief

poet. The work has just been published by

Messrs. McClurg, of Chicago, and it also

awaits notice amongst our reviews.

"About Our Streets"

The Woman's Municipal League of New

York has just published a pamphlet by Mrs.

Julius Henry Cohen, entitled "What We

Should All Know About Our Streets." The

pamphlet is intended for presentation to chil

dren in the public schools, and nothing could

be better designed to create an interest in

what might be called the ethics of the street.

For that matter, there could be no better in

troduction to the general subject of citizen

ship than this admirably compiled and pro

fusely illustrated talk about garbage cans, mu

nicipal trees, paper baling, "white wings," flies

on clean babies, and the disposal of dead dogs.

The "Oath of the Young Men of Athens" puts

in an appearance, very properly, in large type

on the concluding page, giving to the preced

ing details of the child's daily acquaintance a

significance probably never recognized by him

before. Mrs. Cohen has done an excellent

piece of work. G. E. O'D.



THE REVIVAL OF REVIVALISM

BY FELIX ADLER

THERE are two ways of rating a phe

nomenon like the prospective relig

ious revival to be conducted by the

Rev. William A. Sunday in New York. The

one is to consider it as a social phenome

non, to ask—whence does it come? why

does it happen to burst forth at this time?

what are the forces behind it? The other

is to estimate it at its face value. When

we are tendered a dollar-bill we do not in

quire into the manufacture of the paper, or

the nature of the machinery by which the

bill was printed. We are simply interested

in what it will buy. So one can ask in re

gard to the revival : historically and geneti

cally, how did it happen to appear; and,

pragmatically, does it do good or harm?

It is best to combine both ways of esti

mating.

A few points should be stated in regard

to the man. He was born near a little town

in Iowa. He was sent as a child to an or

phan home, his father having fallen in the

Civil War. He made his first essays in life

in humble occupation. He rose into distinc

tion as a champion base-ball player, as the

fleetest runner on the diamond, "fleet as a

frightened deer." He became converted—

I shall discuss later what that means. He'

began preaching, and the fact that a profes

sional ball-player should be doing this at

tracted his first audiences. He became sec

retary of the Y. M. C. A. in Chicago, and

an advance agent for the successful revival

ist, Dr. Chapman, studying and profiting by

his methods. He has held meetings in one

hundred and forty-two cities. His biogra

pher says that he has personally addressed

more than two million people.

Where there is a crowd there are sure

to be more crowds. Success leads to suc

cess. Curiosity is excited—everyone wants

to know how he does it, how he gains this

astonishing publicity. He has meetings for

women to which men are not admitted, and

forty thousand women have thronged to

hear him in one day, standing for hours in

line waiting to be admitted to the place of

meeting.

The base-ball evangelist is an American

phenomenon—the very combination of the

two names shows it. Mr. Sunday displays

American shrewdness and business sagac

ity ; and the organizing ability, the strategy,

with which a campaign is worked up to a

climax of enthusiasm, like the crescendo

movement in one of Wagner's operas, is

marvelous. Advance agents occupy the

ground for several months before the date

set. During the revival itself there are

morning meetings at ten o'clock throughout

the town. There are noon-day meetings,

classified meetings for different groups—

for factory laborers, merchants, store-keep

ers, clerks, stenographers, house-servants.

The revival meetings themselves are ar

ranged on the crescendo principle. But

everyone is aware of all this, and I need

not dwell upon it.

What is his message? What is all the

excitement about? Is it his method that

attracts these huge multitudes? His meth

od, it is true, is peculiar. He does not

hesitate to use the coarsest slang. "Rotten"

is one of his favorite words. Instead of

"standing on the earth" he says "standing

on God Almighty's dirt." And there are

other expressions which it would not be

easy for me to quote, being unfamiliar with

the dialect. Mr. Sunday is familiar with

the object of worship. Instead of address

ing Christ as Thou or Thee, he will say—

"Now Jesus I" He is very excitable. He

runs to and fro upon the platform. They

say he covers a mile in the course of an

hour's sermon. He leaps on a chair, and

puts his hands to his lips in trumpet fash

ion. He tears off his coat, his vest, his

collar.

A minister, excusing Sunday's use of

very raw speech, said: "If he spoke as we

do, he would have no larger hearing than

96
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we have." Possibly, but his speech, his an

tics, do not suffice to explain the hold he has

on his audiences, nor yet does his artful cre

scendo arrangement, nor his talent for or

ganization, nor his sensational publicity.

For myself, I am not academic enough in

my point of view to dwell on his meth

ods. I cannot say that I like them ; I do not

believe that vulgarity of speech is necessary

to reach the common people, who are quite

capable of understanding and appreciating

good Anglo-Saxon English—it is a libel

upon their understanding to suppose that

they can be reached best by slang. But it is

his message which we should consider as

a matter of capital concern. And his

message is that of the provincial, evan

gelical protestantism of the West, unre

lieved by heights or depths as the level

Western prairie itself. Some one has said

that the Middle West is opposed even to

reasonable preparedness, not because the

people have taken their stand definitely in

the world's affairs for a policy of peace, but

because, cooped up as they are between the

Alleghenies and the Rockies, they have

no outlook on the world's situation. The

same criticism would certainly be true of

their religion. They are untouched by the

currents of modern thought, by the forces

which influence the Eastern seaboard.

Mr. Sunday will hardly affect very largely

the millions of Roman Catholics in this city,

he will not produce any impression on the

million Jews, nor on those others who have

ceased their connection with organized re

ligion altogether. He will influence the

remnant of those who stand on the same

evangelical platform with himself. Of this

evangelical religion he is the naive spokes

man. No one, he preaches, can be saved

except by belief in Christ. Saved from

what? Saved from perdition—perdition

taken not figuratively but literally. He takes

the lid off, as one of his admirers says, and

makes you almost believe that you feel the

fire and smell the smoke and hear the gnash

ing of teeth. He preaches Satan, and, as

he himself says, not Satan as a figure of

. speech, or as a poetic personification, but as

a real personage. He preaches the inspira

tion of the Bible from cover to cover, in

cluding the genealogies and all the barbar

ities that are to be found along with the sub

limities in the book. He preaches that doubt

is sin. Never has a doubt entered a man's

mind but it was inspired by the Prince of

Darkness. And let it be added in justice to

him, that he preaches all these things with

unquestionable sincerity, because he is su

premely interested in producing a certain

type of morality, what the French would

call the bourgeois type of morality, and

what I would call the Middle West type.

In this conception certain sweet and true

elements are not wanting ; for instance, love

of home. Mr. Sunday has in connection

with his meetings a day specially conse

crated to mothers and to the remembrance

of departed mothers. He makes a point of

healing family feuds. He is a clean man

himself, and the foe of liquor and lewdness.

He exhorts his hearers to be honest in the

payment of debts, especially outlawed debts.

But mingled with these, as indispensable

elements of the good life, are urged church

attendance, family prayers, and especially

avoidance of dancing and card-playing.

Progressive euchre is one of his bete-noirs,

and he lashes with scorpion whips and with

all the ingenuity of a remarkably rich vo

cabulary of invective church-members who

lead a double life. Hell is full of them, he

says; their feet stick out from Hell's win

dows.

His success is gained chiefly by three

things: business methods, old-fashioned

dogmatic statement, and thunderous at

tacks upon the more obvious vices. In deal

ing with the latter he uses no polite cir

cumlocutions. He stings the conscience of

the licentious youth. He makes the smug

deacons in the front seats feel as if their

secret souls were stripped bare in the pres

ence of the ten thousand around them.

Their faces grow white with terror.

Such is "Billy" Sunday. But the question

I wish to discuss here relates rather to the

eminent citizens of New York who are call

ing him to this city. The man does good

to individuals, and does at the same time

great general harm. Are these eminent

men, for some of whom I entertain a great

personal regard, and of whom I know that

they are far removed from the superstitious

literalism of the revivalist, justified in pro

moting the harm for the sake of the good

that is combined with it? Is it right for

them to assist in reinvoking from the past

the frightful specter of hell, and all that

goes with it, for the sake of the influence

which may be exerted in overcoming cer
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tain obvious vices. Is the type of moral

ity which Sunday preaches the kind of

moral teaching we need to-day—the masses

as well as the more cultivated classes ? To

these questions I shall turn, and also the

question of the challenge to us that is im

plied in this revival, the problem raised by

it. In respect to science and art a great

gap has opened between the more ad

vanced and the less advanced—does such

a gap exist also in morals? There is a

wide distance separating a scientist like

Darwin or Clerk Maxwell from the humble

beginner in knowledge. The problems with

which the great mathematician deals cannot

even be comprehended as problems by the

unmathematical mind. There is a differ

ence between the refined connoisseur of art

and the untaught crowd that wanders on a

Sunday through a museum. There is also

an incontestable difference between the mor

ally refined and the morally undeveloped.

But is it a difference in essentials? Is there

not a bridge which spans this gap?

First, let us note certain facts concerning

that vision of everlasting torment in an

other life which has haunted the imagina

tion of mankind during so many centuries,

with a view to clearing up in our minds its

origin and its meaning. Ordinarily the

radical who was once subject to this belief

and who has escaped from it contents him

self with denouncing it as atrocious. God

(he says) is described as acting not like a

deity, but like a fiend. The most cruel man

would weary after a time in inflicting tor

tures upon his victim, or would at least

give him an occasional respite; but a god

who torments through all eternity those

who have offended him is worse than the

worst man that ever lived. But this reac

tion, while fully justified, is far from cov

ering the whole truth. How did this

strange belief ever arise and maintain its

hold so long? The realm of religion is

filled with shapes fair and foul. Emerson

says that the creeds did not come from

above, but grew out of the human soul, that

the human soul was the architect that

built the cathedrals in which men wor

ship, embodying in outward beauty their as

pirations and ideals. The human soul is

also the architect of hell, or, to use another

simile, the human soul was the soil out of

which grew this upas-tree that has poisoned

the life of so many tribes and so many suc

cessive generations of men.

It is an error to suppose that the belief

in a realm of pain lying on the other side of

the grave is a peculiar feature of orthodox

Christianity. Orthodox Christianity shares

this appalling outlook with the Mohamme

dan religion, with its more than two hun

dred million followers, also with the ancient

Zoroastrian faith, and especially with the

Brahmanic religion of India. The belief in

other-worldly suffering has many roots, but

naturally it depends in all cases on the pre

liminary belief in a future existence of the

human soul. Without the explicit belief

in a hereafter there is no possibility of be

lief in heaven or hell. Among the Jews

the belief in immortality was never as pro

nounced as in other religions, and hence

the doctrine of Gehenna played only a mi

nor role.

In Brahmanism the root of the belief is

Pantheism. Pantheism affirms that God is

in the stones, in the trees, in the streams, in

the stars, that there is only one truly exist

ing Being, and that into this Source all who

have emanated from it must eventually re

turn. But self-knowledge taught the Hin

doo that at his death he was far from be

ing worthy of an immediate return into the

pure Source of Being, and therefore he in

tercalated between his present life and the

return into the Godhead something like a

million states of existence, some of them

appalling hells, through which he must pass

for the purpose of having the impure ele

ments in his nature refined out of it as gold

is refined in the furnace. In the Moham

medan religion likewise the doctrine of the

resurrection of the Day of Judgment and

everlasting suffering for the misbelievers,

is crucial. Mohammed regarded himself as

a kind of stormy petrel, the bird that flies

abroad before the coming of the tempest

to warn men of its approach. He did not

think of himself as a supernatural being.

He was shocked at the Christian belief that

Jesus is very God. He professed to be a

mere man, but a man commissioned to warn

the world of the terrible approaching catas

trophe. The root of the belief in hell in Mo

hammed's case was the conception of God,

not pantheistically, but theistically, not as

the one fountain-head, but as the sovereign

holding his court on high, and requiring

obedience to his commands by men on earth.
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Everlasting penalties were denounced

against those who offended the awful Maj

esty by disobeying his commands.

Similar in some respects, and yet also

profoundly different, is the root of the

Christian belief in hell, in which various

motives are combined. Fear is certainly

one motive—unworthy fear. But love also

is a motive, and especially, indignation at

the base conduct of those who are thank

less for unmerited love shown them. "God

so loved the world" as to send his only-be

gotten son to save men. Jesus himself so

loved his human brothers as to die on the

cross for them. And yet there are those

who spurn this witness of self-sacrificing

affection ! For such baseness no punish

ment can be too severe. But the elements

of fear and the love withal were condi

tioned by another element which principal

ly determines the Christian form of the

doctrine of perdition, namely, the belief

(quite contrary to that of the Hindoo) that

a man's behavior in the few breaths of this

earthly life decides his moral destiny once

and forever. This was modified in Roman

Catholicism in exceptional cases by the

doctrine of purgatory, but not modified es

sentially. A man must attain to perfect

virtue in this brief life, he must conform to

the standard of absolute righteousness or

else he will not be accounted righteous.

God will suffer no compromise. The Infi

nite Divinity exacts implicit obedience to

his infinite will. It was this strained con

ception of the degree of moral excellence

required of poor human nature that led to

the pessimism on which Christianity is

founded, to the assertion of universal moral

depravity—meaning the universal inability

of men to attain to absolute virtue—and to

the further declaration that all men deserve

everlasting punishment, that only those

whom the love of Christ redeems can es

cape, and that those are doubly and trebly

worthy of damnation who refuse to accept

Christ's offering, that is to say, refuse to

"believe in him."

In one who is a lover of his kind the

contemplation of the behavior of mankind

cannot but excite frequently a profound

compassion. This species of ours is ex

posed to the attacks of a thousand ene

mies without. It is buffeted about by

tempests on sea and on land. The earth

shakes under our feet, inundations sub

merge our cities, famine carries off its

millions in China, in India they die like rats

of the plague. But none of these foes from

without can compare in the evil they have

wrought with the foes that we ourselves

have conjured up, the figments of our im

agination that haunt us, and that have no

existence except in our feverish, seething

brains. A follower of Mohammed in the

first century is recorded as having spoken

as follows : Suppose that a blazing fire

were lit and proclamation were made that

he who should enter that fire and submit to

the horrible death in the flames would be

saved from everlasting fire;—I should fear

lest the joy at the prospect of entering this

fire in order to be saved from the other

would cause me to expire before I reached

it. Think of the state of mind that could

give birth to such an utterance !

There is a saying that we should give the

Prince of Darkness his due, and so we are

also bound to give its due to the realm over

which he presides. The belief in hell has

been sincerely held by some of the finest

personalities the world has seen : by the

great mind of St. Augustine, by Dante who

wrote the "Inferno," by the great Scholas

tics. How could fine minds hold an ar

ticle of faith to us so revolting, and why

did it not have the effect one would ex

pect of making them abject and servile?

For to do a moral deed not from the love

of right, but out of fear of the cruel chas

tisements consequent on transgression, is to

corrupt morality at its very source. If it

did not have this effect on these finer na

tures, then it was simply because they were

finer natures. The black penalties pre

scribed for the wicked were in their eyes

not consequences to be shunned and

dreaded by them, but illustrations of the

utter blackness of the wrong deeds. And

hence their thoughts were turned inward

to scrupulous, even morbid, self-examina

tion with a view to purging their nature

of a thing so awful as transgression. Mor

bid and extravagant sensitiveness may be

imputed to these finer personalities under

the influence of the hell doctrine, but not

slavish degradation. And yet they were

the exceptions, and upon the great num

ber, the average man in the last nineteen

centuries, the doctrine exercised its grosser

influence. It flourished at a time when

man's manners were ferocious and vin
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dictive, and the example of a divine king

who treats his rebellious subjects as God

was represented as treating the denizens of

the inferno could not mitigate but only con

firm the prevailing habits. It flourished at

a time when inquisitors and arch-inquisitors

tortured heretics. And the example of the

tortures supposed to be inflicted in the in-

. fernal regions could not check but only

reinforced the practises. The belief flour

ished at a time when men lived hot and

carnal lives, and when absolution was sought

at the hands of the priest, or forgiveness of

sins in the extreme self-mortification of

the cloister. The idealistic element in the

doctrine appealed to the idealistic few, and

the preponderant grosser element in it ap

pealed to the grosser multitude. This is the

point to which I desire especially to call

attention. So far from its being true that

the belief in hell as it is propagated by the

revivalist is a rescue method that should

be employed among the lowest of mankind,

the contrary is true—it can only be com

paratively innocuous among the most re

fined. Preach it if you will in the univer

sities, but forbear to inflict it upon the

slums.

And yet if this preaching were heard in

the universities, or even if it were addressed

to the man in the street, it would, to a large

extent, encounter deaf ears, for the night

mare that so long has hung over the human

world is fast disappearing, among the edu

cated class, among the middle class, and

among what may be called the upper work

ing class. The reasons of the change are

these. Worldliness has taken the place of

other-worldliness. Men are more inter

ested in bettering their earthly conditions,

in mending, so to speak, their terrestrial

dwellings, than in preparing to enter the

eternal mansions. This entails distinct dis

advantages; men have not the time, even if

they had the inclination, to reflect upon

their inward condition. But it also brings

with it advantages ; for instance, a sounder,

saner view of the degree of moral excel

lence that we can expect of ourselves, and

the nature of the claims of virtue. The

theory of evolution, harmful as it is to eth

ics when bluntly applied in Darwinian or

Spencerian fashion, is useful in so far as it

suggests the idea of gradual development.

We are not as mortal beings capable of per

fection. We are not to measure ourselves,

or to think of a supernatural Deity as meas

uring us, by the standard of absolute excel

lence. This was the stone on which Chris

tianity stumbled. Certainly we are to strive

unremittingly, and without the least pallia

tion of our errors, the least condoning of

our vices, towards perfection. But our vir

tue consists in the incessant striving.

On another point also we are morally en

lightened beyond our forbears. They es

timated the greatness of a man's guilt by

the greatness of the person against whom

he had sinned. Thus they reasoned: God

is an infinite being; a sin against an in

finite God must be an infinite sin, and an

infinite sin is deserving of infinite punish

ment. But we have come to recognize

that a great offense may be done with

comparatively little guilt attaching to the

offender. A child playing with fire may

start a conflagration that consumes the

dwelling, spreads to neighboring houses, and

may even entail the loss of human lives.

The child is guilty of disobedience in play

ing with fire, which it was forbidden to do,

but it is not held responsible for the con

sequences of its act, because it was incapa

ble of realizing them. And the same is un

doubtedly the case with many if not all crim

inal offenders ; in a moment of reckless pas

sion they have perpetrated a deed the evil

quality and results of which their darkened

mind was incapable of taking in. At one

time crimes against the state, especially the

crime of treason, was likewise visited with

the most incredibly cruel punishments;

quartering, breaking on the wheel, attaching

the limbs and the head to horses driven in

opposite directions in order to tear the mis

erable creature in pieces. The state, too,

being a great entity, was in that respect like

God, and the crime against the state was

supposed to argue a proportionate greatness

of guilt on the part of the criminal. We

have been wise enough to abandon this

view. We did not "hang Jeff Davis on

the sour apple tree" as we predicted that

we should during the heat of the Civil

War, and the recent hanging of Sir Roger

Casement in England for treason pro

duced a painful impression even though it

may have been motivated by military

reasons. We acknowledge now that the

degree of guilt depends on the extent to

which the evil inherent in the act was

realized, that in most cases it is not realized,
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and that it is the very object of punish

ment to open the eyes of the offender to

the character and nature of the crime he

has committed, thereby to purify him and

enlarge his moral horizon. But if a crime

against an infinite divinity is not therefore

an infinite crime, the theoretical foundation

on which the belief in hell has rested is

abolished.

The lowering cloud of superstition

charged with baleful lightnings which has

so long covered the human world is lifting.

Why should it descend again ? Why should

eminent citizens of New York call the

frightful chimera of eternal torment back?

The appeal to fear at best makes men

cowards and moral slaves. The ferocity

with which the Deity is supposed to treat

his creatures enhances the ferocity with

which they act towards their fellowmen, as

is proved by the appalling scenes that ac

companied the sack of cities during the

Middle Ages when this doctrine flourished.

Why should we further experiment with it ?

For many centuries it has been tested, and

the results are writ large on the pages of

human history. Religion is the converse by

the mind of man with what is best and high

est. Religion is trust in the best as essen

tially congenial to human nature. The gos

pel of fear is contrary to religion.

It is also contrary to the new sense of

the responsibility of society as a whole for

the degradation of its weakest members.

This is the second main point with which

I want to deal. The sense of society's com

plicity in the downfall of the degraded is a

new development, and marks a distinct eth

ical advance. I would not for an instant

be understood as saying that the inebriate,

the wastrel, the wanton, or whatever type of

worse degradation may come to your mind

in this connection, is to be held blameless.

Far from it. Every man and every woman

must bear the burden of his or her sin. But

society also must bear the burden of its own

heinous guilt in the matter. This guilt con

sists in the multiplying of temptation around

the path of the morally weak; for instance,

by permitting saloons to be opened practi

cally at every street corner in some of the

densely crowded districts of the city—these

engines of destruction pouring their poison

ous fluid into the life of the people without

remission.

Collectively we are culpable. We have

allowed the morally feeble to be sorely

beset and taxed beyond their strength.

They are not excused. They ought to have

resisted. They themselves admit that they

ought to have resisted. Woe unto us who

have made temptation fertile and safe

guards barren ! Collectively we are respon

sible. And not only by obtruding the oppor

tunity for the indulgence of the drink hab

it, but in many other ways less obvious, but

none the less deplorably effectual—for in

stance, by the wretched system of housing

that still disfigures the city, the crowded

tenements that make the so-called home an

unfriendly environment, driving the weary

day-laborer into the neighboring gin-shop,

and the young girl thirsting for joy into the

perils of the street.

We have been culpable and fed the drink

habit and licentiousness through overtax

ing the strength of the worker by excessive

hours and by insufficient wages. In all these

respects society is the transgressor, both by

what it has done and by what it has omit

ted. And society collectively must remove

the pressure upon the morally weak. That

at least is one essential way of proceeding.

Attack the general economic causes that

sap the moral strength of the degraded, and

that make them degraded, instead of ad

dressing yourself merely to individuals, and

trying to turn them away from vice by

threatening them with hell-fire. Put an end

to the temptations whereby you and the rest

of us are provoking them to succumb to

vice. Cease plunging whole multitudes into

the mire, and then throwing your Gospel

rope to individuals here and there to draw

them out of it.

People say the revivalist at least does

good. He rescues drunkards, some drunk

ards, from their drunkenness. And that is

so much gain, even if the means employed

be unwise. Even if he does not make a

man over morally by frightening him into

temperance,—nevertheless the wife is not

beaten by the drunken husband, the home

is not made hideous for the children. But

such results have been achieved in far

larger proportions by the collective action

of society. Half the states of the Union are

now enrolled on the side of prohibition.

Why? Was it the revivals or the revivalists

that produced the change ? Was it revival

ism that abolished vodka in Russia, or that

even before the war notably reduced the
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consumption of intoxicants among the Ger

man students, and gave impetus to the anti-

alcohol movement throughout the German

land? No, it was not revivalism. The

movement against drunkenness is world

wide, and seems to be due to a general

stiffening of fiber among the Western na

tions, a general stretching of the will in

the interest of efficiency, a universal ap

petite for work and achievement. And

this is the positive method of suppressing

vicious indulgence. Whosoever keenly de

sires to accomplish an end will sweep out

of his path the obstacles that prevent him

from obtaining it, and will suppress in him

self the habits that interfere with that

achievement. It is thus that the microsco-

pist practises abstinence in order to steady

his eye. It is thus that the football athlete

goes into training and changes his habits

that he may win in the game. It is for

this reason that the Southern States have

wheeled into line one after the other

against the liquor traffic. They realized

that maudlin pleasure, and the laxness on

the part of the laborer which is its conse

quence, would prevent the new industrial

ism, the new prosperity, which they are am

bitious to promote.

Admit that the revivalist saves hundreds

and thousands from the coarsest vices; and

yet how can it ever be ascertained how

many stay saved? The collective will of

society, by acting through the laws, and,

better still, by putting a stop to the pesti

lential social influences that lead to vice ;

by abolishing the slum through better hous

ing and by raising wage saves myriads. It

does so by methods that are not injurious

in other ways, as are those of the revivalist,

by methods that develop intelligence instead

of paralyzing it, that tend toward upright

ness, directness and manhood, instead of in

ward servility.

Why do eminent citizens of New York

say that the revivalist does good, and that

we should therefore overlook his methods?

Why do they not rather use the larger

methods at their own command, restraining

if they cannot at once abolish the sale of

intoxicants, removing the slums, improving

the status of the wage-earner, and making

the educational system of the city what it

ought to be—the means of implanting in

the minds of the population better interests

and positive, higher ideals ?

Finally the moral appeal to the individual

is not to be dispensed with. But there is the

profoundest difference between the stand

point of the revivalist and the ethical stand

point as regards the nature of the appeal

that should be made. New conceptions of

moral regeneration, and of the process by

which moral regeneration is to be accom

plished, are abroad in the world, of which

the revivalist from the Middle West seems

not to have sensed the significance. Salva

tion according to orthodox evangelicalism

means two things. First rescue from the

penalties of sin. Christ is a kind of benevo

lent huntsman who arrives on the scene

just as a poor mortal is about to be de

voured by a raging lion. He rescues the

mortal creature from the jaws of the lion;

in this case the lion is hell with its jaws

forever open to devour. This is the crass

est signification of salvation. But it also

means moral regeneration. And the the

ory of the process by which, according to

the evangelical view, moral regeneration is

connected with salvation in the first sense,

is the following. Originally there was in

human nature an arch quality which was

divine. This passed out of human nature

when Adam fell. It united itself to human

nature again in the person of the second

Adam, Christ. All the spiritual fineness

and vitality is now collected at one point, in

Christ. All the spiritual electricity with

which human nature was charged is now

present in that one personality. No one

can be saved, that is, morally regenerated,

unless he believes in Christ—that is to say,

no one can generate in himself the ethical

force necessary to overcome evil unless he

connects with that dynamic cause. Men

know the difference between good and evil.

They may even feebly desire the good and

wish that it were possible for them to be

come good. But they have not the power

to reach out effectively toward the good.

They are paralyzed, as it were, until they

receive the electric shock that comes from

the dynamic Christ. This is the doctrine of

salvation as regeneration, interpreted at its

best.

Now, the ethical view stands or falls with

the affirmation that the divine quality never

has passed out of human nature, that there

never has been such a Fall as that which

orthodoxy depicts, that the recuperative

power which is said to be lodged in Christ
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is still present and more than ever present

in every human being, that human nature is

at its core incorrupt and incorruptible. And

so I shall now be able at the close of my

address briefly to meet the problem that was

raised at the beginning, of how the highest

ethical religion can reach down to the lowli

est and humblest of mankind. The solution

is that the highest ethical religion is the

highest precisely because it is fitted to make

its appeal to all men alike—the rich and the

poor, the cultured and the unlettered, the

sophisticated and the simple-minded—be

cause in respect to our essential moral na

ture we are alike, and it is the only respect

in which we are alike, and in which there

is essential equality between us.

The leverage by which we must seek to

raise the soddened drunkard in the slums is

precisely the same as that by which we must

seek to spiritualize the wretch who sits on

his pile of gold. It consists first of all in

that human faith which sees the better na

ture in the man, however deeply buried,

however obscured by vicious habits and an

evil life. Have that faith, not the sem

blance of it, not the hypothetical assump

tion of it for the purpose in hand, but the

living invincible conviction that no man is

hopeless, that no man can be morally lost,

and you can go into the slums of great cit

ies and meet the inebriate, the gambler,

the wanton, the man and woman who have

not a shred of self-respect left, and build

up in them a new self-confidence, and a new

strength as a result of your confidence, your

unshakable respect for them ! The spiritu

ally-minded man, the man who sees the di

vine nature in others, can work miracles be

yond the reach of the Salvation lass or the

revivalist. The immediate contact with hu

man faith in fellowman is far more potent

than the circuitous contact with faith in the

Christ as conjured up before the imagi

nation.

Further, the ethical method of regenera

tion consists in giving prominence to the

effect of our badness or goodness on other

lives—what I have called elsewhere the doc

trine of radiation : namely that a man should

judge himself by the way his life tells on

others connected with him. Oh, if this

principle were only accepted and enforced

it would produce the greatest changes, not

only in the slums among the poor but in the

drawing-rooms of the rich and the seats of

the learned ! If we could only see how con

stantly we injure others by our misdeeds

and our wrong-headedness, what a blight

we cast upon others, what poison we inject

into their veins, we could not abide these

out-goings of our own existence. We must

train ourselves, habituate ourselves, to face

them. And on the other hand, nothing is

more blessed, nothing so evokes in us the

supreme endeavor to alter our own behav

ior, to aspire to greater goodness than we

possess, than the thought of the extent to

which the spiritual welfare of others de

pends upon us.

This thought can be stated in the sim

plest language, and appreciated by the sim

plest people. The intemperate man, if right

ly appealed to, can be made to see the hell

he brings upon wife and child. This is the

lever, combined with others' faith in him,

that can be made to raise him out of his

sluggish self-indulgence. And on the other

hand, the scrub-woman who slaves in order

that her children may have bread, the poor

tailor I have known, heavily burdened with

the care of nine children, who had decided

to take the eldest boy out of school to add

his pittance to the family income, and who

at last consented to take the added burden

of support upon himself rather than place it

on the young shoulders, so that the boy

might have a better chance—these and oth

ers like them realize what it means to live

in the life of others, what it means to judge

of our own worth by the effect of our action

on the welfare of those who are dependent

upon us. The highest principle is within

reach of the humblest. I do not of course

deny that it may be more finely interpreted

on the higher levels. But the essential prin

ciple is the same for all. And let us more

over have a care lest our finer interpreta

tions do not soften us so that we become in

capable of those primitive self-denials, those

acceptances of pain, without which the liv

ing of the life in others is inachievable.

The orthodox method of salvation has

often been characterized as spiritually self

ish. It is not selfish in the ordinary ac

ceptation of the term. The man who dreads

an everlasting doom, and who has found or

thinks he has found the way of escape, is

eager to publish the news, and often untir

ing in his efforts to induce others to have

recourse to the same help and helper. But
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it is selfish in the sense that each individual

is invited to seek his personal salvation for

himself, though in conjunction, it is true,

with others. The method proposed by eth

ical religion is to seek salvation, that is re

generation, not alongside of others, but by

attempting to renew others and thereby to

renew oneself.

The wave of revivalism comes out of the

Middle West—is a lower type of intellec

tual and moral development asserting itself

in the more advanced community of the

East. The revival is in a sense a survival.

It will come and go. It will create a spasm

of sensational excitement for a time, and

then pass away. It will of itself leave no

permanent mark. But it will have served

its purpose if it awakens us who boast of

superior intellectual and moral insight to

our own short-comings. The slums are still

with us ; we have not eradicated them. The

economic condition of the wage-earners

is still pitiful. Our educational system is

like a ship tossed hither and thither with

out guidance, without compass, and often

threatening to break to pieces on the shoals.

The moral standards even of the educated

are loose and uncertain. A more strenuous

ethical movement is needed. The revival

ist will do great harm mingled with some

good, but the way to overcome the harm

is not merely to criticize in order to clear

up confused thinking, but to supplant the

harm with a greater and more positive good.
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WHAT CAN WE DO?

BY DAVID SAVILLE MUZZEY

THE crisis is upon us. Swiftly, inex

orably, angrily the war cloud has

rushed on us from the east, like the

black zone widened till it strikes our shores.

We are stirred ; we are stunned. What can

we do ?

Fight! answer some. Fight now and

fight hard. Redeem with tardy and repent

ant valor the debt to universal justice which

we shirked when Belgium was outraged and

the Lusitania was sunk. Join with full force

the posse that hunts the maniac of Europe

back to his fetich-hung lair at Potsdam.

Give men and ships without stint to drive

the modern pirates from the seas !

Prepare! say others. Build walls of de

fence around the Republic. Set the navy-

yards ringing with rib-rivets of steel. Beat

plow-shares into swords and shape motor

cylinders into munition shells. Train all the

youth of the land in arms. Add regiment

to regiment—two hundred thousand sol

diers, three hundred thousand, a half a

million !

Mediate! plead others. Cry aloud still,

though the voice be almost drowned in the

angry clash of arms. Adjure, beseech, im

plore the embattled nations to cease from

their grim fantasy of mutual annihilation,

and save what is still to be saved of the

wealth of their laborious past and the prom

ise of their future manhood. Ask them,

like Omar, what they hope to buy with these

"that's half so precious as the stuff they

sell." Plead still for the widowed and the

orphaned, for mothers whose beautiful

strong sons are thrown into the cannon's

mouth—the nation sacrificed for the na

tion's "honor"!

Counsels multiply and counsel darkens.

The clamor and the shouting grow. We

can—we must—we cannot—we must not—

we shall hide our heads in shame—we shall

stand forth glorious champions of the right

—we are pitiable—we are sublime—the

"curse of Meroz" is upon us—and the bless

ing of the Prince of Peace !

In the monstrous disillusionment that the

twentieth century has brought to the apos

tles of world-brotherhood and universal

peace; in this awful test of nascent democ

racy and tribal emergence, we can no longer

take refuge in the proud isolation of a

self-gratulatory stoic invulnerability: Im-

pavidum ferient ruinae ! We have gone too

far on the way of humanitarianism. We

have given hostages to liberty. We must

quit us like men. We must play our part

with honor.

But whatever that part shall be, there are

still clear dictates of conscience and reason

which we can follow. Overwhelmed as we

are with the horror of this cataclysm, de

feated in our dearest hopes for our gen

eration, at bay before the ugly fact of tri

umphant bayonets, there are still supreme

loyalties of heart and mind to which we will

not and cannot be false. We may bend

beneath the burden, but we will not bow

the knees to Baal !

We can refuse to say, "Evil, be thou my

good !" War is evil. War is brutal, nasty,

stupid, bestial. War is a gigantic blunder.

War is hell ! There is nothing in common
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between force and truth; there is nothing

commensurate in might and right. War

never settled a question of justice, and

never will. Satan is as often in command

of the largest battalions as God. Many

wars have been fought for a good cause,

but no war has been a good way to gain

the cause. If we must fight at last in self-

defence, because others make us fight, let

there be no joy, no exultation, no lust of

battle, but rather a deep sorrow and humili

ation before the God of our ideals: Father,

forgive them—and us, for we know not

what we do !

We can refuse to be stampeded or brow

beaten into a denial of our faith in the

brotherhood of men. If patriotism is an

ideal, no less is humanitarianism. The doc

trine of the state triumphant, pitiless, fron-

tiered with steel, and achieved through

blood and iron, is a doctrine brewed in the

pit of hell. That thousands of men have

transcended the limits of a common race,

speech, color, religion, polity, is the final

proof that there are no such limits. These

men are fools and dreamers in the eyes of

the "state," and so were Socrates and

Jesus, and William Sawtre and Giordano

Bruno. Yet the Athenian democracy com

mitted suicide when it put Socrates to

death, and the Roman Empire exposed its

own impotence when it nailed Jesus to the

cross !

We can refuse to let the taunt of cow

ardice tempt us into a baser cowardice.

The insulting innuendoes of men whose

moral imagination is so dull that they can

see in our unwillingness to kill others only

a skulking timidity lest we ourselves be

killed, will pass us by like the idle wind.

Fools ! not to know that we would die a

hundred deaths if that would save men from

the stupendous folly of slaughtering one

another at the behest of kings and em

perors !

We can refuse to abandon reason for the

infectious opinion of the unthinking crowd.

Mind and heart both protest in us against

the tyranny of panic—the panic of exultant

onrush as well as the panic of fear. We

struggle against long centuries of inher

ited and debauching brutality. We struggle

against the unsubdued tigerisms of our own

nature. In time of storm the baser pas

sions swarm like a mutinous crew from the

fo'castle to the deck, where Reason, the

captain, must hold them back by stern and

resolute authority. Steady ! no flinching, or

the ship is lost !

We can refuse to deny our faith in de

mocracy. The opportunist rats may desert

the laboring ship, but we stand to the pumps

still. Democracy shall not go down. "Gov

ernment of the people, by the people, for

the people shall not perish from the earth."

Democracy is new, and tyranny is old ; but

the stripling of a century shall bring down

the giant of many millenniums. We do not

blink the evils of our democracy. They

are many and sad. They prove us recreant

to our trust and unfaithful to our ideal—but

they do not prove that democracy is a fail

ure. "The cure for the evils of democracy,"

as Macaulay said long ago, "is not less

democracy, but more." Democracy will live,

because a growing humanity cannot be re

bound in the fetters which it has burst.

Fraternity will triumph, because the

Nietzschean world, though it pretends to be

the angels' world, is in reality the cave

man's world. Liberty will outlast loyalty,

because loyalty is the feudal virtue of serf

and slave, but liberty is the reasoned virtue

of men I

We have fallen on evil times. This mon

strous interlude in the drama of humanity,

this "absurd competition in horrors" has

maddened millions yonder with hate and

thousands here with greed. It may yet take

grimmer toll of life—even the life of our

young men. The poisoned clouds of gas

may drift to our shores, and the smoke of

battle hang like a pall over our cities. We

who love peace and demand it may be over

ruled. The pentecost of calamity may

descend upon us. God forbid that it shall

be so ! But even so, through cloud and

smoke, the flag of our ideals shall wave still

o'er the ramparts of our faith in reason, in

humanity, in democracy, in liberty. One

thing we can all do, whatever comes: We

can refuse to strike our colors!



THE AMERICANIZATION OF THE NATIVE

AMERICAN

BY PROFESSOR

ANEW "issue" has been raised in the

public life of this country. It is

called Americanism. Organizations

have been formed to promote it, and it can

already boast a modest "literature" of its

own. The great political parties have rec

ognized it and have inserted planks upon

it in their platforms. It is non-partisan, for

no party dares oppose it, but it is an

"issue," because, while all Americans insist

that they believe in it, many of them dis

count the professions of their neighbors.

In the current discussion to which it has

given rise, it has been generally assumed

that the problem is one merely of assimila

tion, difficult and complex, no doubt, but

nothing more than that. A recognized au

thority on immigration tells us that Amer

icanization is "simply assimilation into

America." The self-esteem of the native

American of several generations standing

is flattered by this view of the subject.

Only raise the immigrant to his own level,

teach him his own speech, and instil into

him his own ideas—in a word, Americanize

him—and the problem will be solved, so he

likes to think. He may be willing to admit

that he has been somewhat remiss in his

duty to the immigrant and the nation, he

may concede that the melting-pot needs

more fuel, but it has seldom occurred to

him to question the soundness and vigor

and exemplariness of his own Americanism.

Assimilation—social, industrial and educa

tional—is no doubt a large part of the

problem of Americanization, but it is not

the whole of it. The neglected factor in

the case is the Americanization of the na

tive American.

The teacher cannot teach more than he

knows, and the native-born cannot teach the

foreign-born Americanism, if they them

selves have no clear conception of it. All

of us stand for Americanism, but no one is

sure what Americanism stands for. No one
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has defined it in such manner as to catch

and fix the attention of the American peo

ple; no one has interpreted its spirit in

adequate and memorable words. Its mean

ing has indeed been sought for among the

living and the dead. Under the title, "What

is Americanism?" the American Journal of

Sociology a couple of years ago printed

the answers received from a number of

"representative" Americans to the question

"Upon what ideals, policies, programs or

specific purposes should Americans place

most stress in the immediate future ?" They

furnished impressive evidence of what the

editor well called "The miscellaneousness

of American minds," but no material from

which even an enthusiastic and patriotic

sociologist could construct a definition of

Americanism. No immigrant, however in

telligent and anxious to become American

ized, could possibly derive guidance or in

spiration from them.

Equally fruitless has been the appeal to

history. There are those who contend that

the spirit of America, in the past, at present

and for all time to come, can be found in

the great historic expressions of American

patriotic eloquence. The Declaration of In

dependence, Webster's Reply to Hayne, Lin

coln's Gettysburg Speech, have been quoted

as the Bible of Americanism. But these

classic utterances, being human, were the

products of existing conditions. The Dec

laration of Independence was a convincing

and inspiring document to the men of " '76,"

because it was the product of " '76," but a

good deal of the political philosophy upon

which it was based no longer passes cur

rent. The Reply to Hayne has little mean

ing for a generation vexed by problems

radically different from state sovereignty.

It should be remembered by those who talk

glibly about Americanizing the immigrant

that the national ideals of America at the

opening of the twentieth century, if they
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exist at all, have not been formulated. An

American philosopher has truthfully ob

served that there is no American philos

ophy.

Democracy has always rightly placed the

chief emphasis upon popular education. We

possess an admirable public school system,

but we have scarcely begun to use our edu

cational machinery to train the youth of

the land for citizenship. Citizenship it

self, with its privileges and duties, means

very little to the average American. In all

branches of American activity, political,

industrial, scientific, the native-born lead

the way and set the standards to which the

foreign-born tend to conform. It is un

reasonable and idle to expect of the foreign-

born pupils of the evening-schools a thor

ough familiarity with our political institu

tions when we do not demand it of the

native-born pupils of the day-schools. In

dividual development, rather than social

welfare, is still the pole-star of American

education. Despite some noteworthy and

encouraging attempts to use the schools for

the promotion of social consciousness and

political responsibility, it must be admitted

that education has as yet done little to cure

that "state-blindness" which Mr. H. G.

Wells has commented upon as a distinc

tively American trait.

Antagonism to government is a charge

frequently brought against the immigrant.

But it is, in reality, due to an old Amer

ican frame of mind. It sprang, almost of

necessity, from the extreme individualism

which accompanied and justified the Amer

ican Revolution and was voiced in the

Declaration of Independence. The doctrine

of the absolute, inherent and inalienable

rights of man was a natural reaction and

protest against the despotism and pater

nalism of the absolute monarchies of the

Old Regime. Under the conditions which

then prevailed men of liberal mind in

Europe and America naturally exalted

the individual and emphasized his rights;

they naturally feared and distrusted gov

ernment. The author of the Declaration

of Independence said, "I hope it will be

many centuries before my countrymen cease

to bear their government hard," and we

have fulfilled his hope with terrible literal-

ness. Of course when governments became

democratic and subject to popular control,

the principal reason for distrusting them

passed away, but the distrust lingered and,

intensified by party spirit, has remained

as a sad legacy of the past to the present,

to delay and thwart progress and reform.

At present, government is the chief agency

for promoting human welfare. What needs

to be cultivated to-day is not extreme indi

vidualism, laissez-faire, or distrust of gov

ernment, but the sentiment expressed in

these words of Joseph Chamberlain:

"Government is the organised expression

of the wishes and the wants of the people,

and under these circumstances let us cease

to regard it with suspicion ... it is our

business to extend its functions, and to see

in what way its operations can be usefully

enlarged." Surely we cannot teach the

foreign-born to have confidence in govern

ment and respect for its laws until we have

first taught ourselves.

Nor can we teach them a nice perception

of social and political duty until we first

acquire it ourselves. The multi-millionaire

dodging his taxes, the factory-owner vio

lating municipal ordinances, the native-

born employer and employee manoeuvering

with lockout and strike for strategic advan

tage in the industrial struggle, in complete

disregard of the public welfare—these are

not good exhibits of Americanism to put

before the immigrant. We are fond of

talking of the ignorant foreign vote and

its baneful consequences. Is it more dan

gerous than the self-interested, or corrupt,

or absent native vote ? The American citi

zen of foreign birth who shows a disposi

tion to put the interests of his native land

before those of America, though he has

caused something of a panic among us, is,

perhaps, not more dangerous to national

integrity than the native American who is

so absorbed in his private affairs that he is

blind to his duties to the state.

And the attitude of the native American

toward immigration is in itself a serious

hindrance to the Americanization of the

immigrant. It ill becomes a people made

up wholly of immigrants and their de

scendants to view with contempt the immi

grant of to-day, who comes to this country

with a view to making it his permanent

home. The motives which bring the Rus

sian Jew and the Italian to America now

are precisely those which brought the Puri

tan and the Hollander here three hundred
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years ago. Nevertheless the typical Amer

ican persists in regarding the immigrant as

an outsider, if not an intruder. Preoccu

pied with the benefits which America con

fers upon the immigrant, he rarely asks

what the immigrant has contributed to

America. Unconsciously he thinks of the

immigrant as a beneficiary, not a benefac

tor. Instinctively he conceives Ameri

canism as a completed rather than as a

progressing set of ideals. As Miss Frances

Kellor has pointed out in her little book,

"Straight America," with too many Amer

icans Americanism spells nativism.

The present movement for preparedness

is not wholly the outgrowth of panic and

the fear of foreign invasion. It reflects a

widespread desire for conscious national

service, for the subordination of the indi

vidual to society. Some see the regenera

tion of America in universal military ser

vice. Others, fearful of militarism, are

looking for some form of "moral equiva

lent," to borrow William James's phrase.

More and more, I believe, we shall recog

nize that the upbuilding of a national con

sciousness among the native-born Ameri

cans, however it may be wrought, must

precede any sound policy for Americaniz

ing the immigrant.

THE PARADOX OF SIN

BY PROFESSOR JOHN M. MECKLIN

THERE is much to be said for the

philosophy which contends that the

last word on the great persistent

problems of life is a paradox. Certainly it

seems that in the supreme effort to discover

the meaning of things the intellect often

finds itself involved in apparent contradic

tions. We may resolve these paradoxes as

we please. We may assert, for example,

that they are reflections of actual reality;

in that direction lies skepticism and per

haps pessimism. We may contend with

Kant that they are merely indications the

human intellect has reached the limits of

its powers. In either case we can hardly

deny that these paradoxes are realities of

experience.

I

One of the most interesting and histori

cal of these paradoxes is furnished to us

by Christian theology in the doctrine of sin.

In the Christian world-scheme, whatever

theologians may say to the contrary, the

price of freedom is sin. Technically, to be

sure, man was created "free," but that free

dom only emerged as factually real in the

primal act of sin. In his paradisiacal exist

ence man possessed at most a monochrome

morality utterly incompatible with moral

values as we know them; his will was en

tirely absorbed in that of his maker. It was

Eve's adventurousness that initiated a new

world of values full of unlimited possibili

ties for moral triumphs as well as for moral

disasters. Nothing short of a woman's in

tuitions could have grasped the far-reach

ing import of the tempter's language, "your

eyes shall be opened and ye shall be as God

knowing good and evil." Hence we find

all through the Christian scheme, even to

its consummation in the visiting of the fate

ful burden of human sin in vicarious fash

ion upon the crucified god-man, that sin is

ever the fundamental factor in the unfold

ing of the drama, the fruitful source of an

increasing variety and richness of spiritual

values. This is what gives us the eternal

paradox of Christian theology : how can we

reconcile God's goodness and omnipotence

with the fact that he makes use of sin in the

carrying out of the divine plan?

This paradox appears clearly in Augus

tine, the great formulator of Christian

theology. Starting with the absolute majes

ty and power of God and man's insignifi

cance the logical result would have been a

colorless, unmoral world of Spinoza or

Plotinus. But Augustine's own vivid moral

experience rebelled against such an emascu

lation of the world of values in the interest

of logic. Furthermore, he realized, perhaps

unconsciously, that evil was necessary to the

moral perfection of God. To be sure he

sympathized heartily with Plato's dictum :

"God is not the author of evil but of

good only"; Nietzsche's declaration that a
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god who is not allowed to sin is to be pitied

would have seemed to Augustine sacrilege.

But in order to preserve God's goodness

and omnipotence he makes the deity shift,

rather unmagnanimously, the responsibility

for sin to man's shoulders. The integrity

of the deity is thus preserved but at the

price of the debasement of humanity. The

necessary moral background of evil for the

unfolding of the perfections of the divine

goodness is secured without holding God in

any wise responsible for evil. We have

thus the paradoxical situation that Augus

tine's God is utterly removed from sin; in

theological phrase he is non posse pcccare,

and yet the moral qualities of his nature

presuppose the reality of sin. Man sins,

but in the end God is the gainer thereby.

A rather grotesque illustration of this

theological paradox appears in "Billy" Sun

day's conception of the devil. For the most

part Sunday uses the devil as a sort of

theological scarecrow. Sometimes, how

ever, the devil plays a more dignified role.

As in the case of party politics, the devil is

alluded to as the orthodox and duly author

ized leader of the opposition. But just as

in the case of opposed political leaders, one

gets the impression occasionally that there

is some sort of an understanding between

Sunday and the devil. As a matter of fact

the devil is absolutely necessary to Sunday's

moral and religious scheme of values.

Since, in Sunday's phraseology, "hell is the

square deal" of God for the unrepentant sin

ner, the devil, as the legitimate ruler of the

realm of the lost, may claim that he, just as

the evangelist, is "doping it out for the

Lord" by administering this kingdom. Per

haps this explains the note of familiarity,

even of friendliness, with which Sunday

alludes to "that old devil out there.'' Sun

day's devil lacks the dignity and terror of

Milton's fallen angel ; he has a decidedly

Mephistophelian touch about him and even

approximates the devil of the German fairy

story. This undoubtedly lends an air of

grotesque unreality, even of insincerity, to

the evangelist's harangues.

II

But apart from the outlived and hence

unreal questions of theological controversy

the problem persists in other forms. There

is a very real sense, for example, in which

we profit by the sins of others. The peda

gogical moral value of the world's great

sinners is simply uncalculable. Think for a

moment of the countless pulpit discourses

that for centuries have been pointed by such

characters as Cain, Joab, Ahab, Jezebel,

Nebuchadnezzar, Herod, Judas and Pilate.

Plutarch was the forerunner of a worthy

line of historiographers . ho have made the

lives of men most effective instruments for

moral instruction. Who can deny that the

world is richer for having produced a Ti

berias, a Machiavelli, a Caesar Borgia, a

Catherine de Medici, a Napoleon, or a Ben

edict Arnold? To this world of very real

and human sinners we must add the world

of literary creations, those great sinners

who have lived only in the imaginations of

poet or novelist. For it is doubtful whether

Milton's Satan, Shakespeare's Lady Mac

beth and Iago, Dickens' Quilp, Tulkinghorn,

Sally Brass or Uriah Heep have not exer

cised a moral influence upon the imagina

tions of men equally as powerful as that

of living men. The moral values realized

in these characters of history and of fiction

have been finally and irrevocably registered

among the spiritual assets of the race.

There is a very real sense in which it may

be said of the world's great sinners that

our lives are the richer and the better for

their having lived.

Ill

But the problem becomes vastly more real

and immediate in the light of the increased

sense of solidarity due to our highly mutual-

ized modern social order. The interdepend

ence of men has taught us to realize that

the guilt of every sin is in part at least

our own. Just as no man is born or lives

or dies unto himself so likewise no man sins

unto himself. There are conditions of so

ciety, for which no one man is responsible,

that breed criminals just as surely as phys

ical conditions breed disease. A laisses

faire ethic has insisted upon individual

righteousness and ignored the responsibility

of providing a social and institutional set

ting that would make the righteous life pos

sible. Like Carlyle's "Typhoid Mary," the

sinner, ostracized and damned by a society

schooled in a selfish individualistic theology

or social philosophy, has long revenged him
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self and proven his essential oneness with

the community by inoculating his fellow

men with moral poison. Mr. Osborne has

shown us that society's attempt to disown

and to ostracize the criminal has served only

to perpetuate and intensify the criminal

type and set him in deadly opposition to the

social order that created him. The only

way to save the criminal from himself is to

socialize him, not to isolate him.

For too long men have created the social

conditions which breed the criminal and

then in seeming tragic unconsciousness of

their share in his guilt have heaped upon

his head the moral condemnation which in

part should fall upon themselves. Nothing

but the spurious, purblind morality of a sel

fish individualism prevents men from per

ceiving that the man behind the bars is suf

fering, in part at least, for their iniquities.

There is no one thing more neces

sary for the correction of the crudeness

of the American public conscience and

the solution of our problems than the rec

ognition of the solidarity of all men in

their moral defects as well as in their moral

victories. Individualism and sectionalism

have characterized our attitude towards

crime. Critics of lynching in the South, for

example, still find the kernel of that evil

in the debased moral sense of the section

concerned. They leave us to infer that in

the Southern States a peculiar type of hu

manity is born and reared which takes a

natural delight in burning or hanging

fellow men for crimes real or imagined.

The effect of thus sectionalizing the prob

lem is most unfortunate. It blinds the eyes

of all to the real elements in the situation.

It prevents the critic from recognizing that

the sins as well as the virtues of an indi

vidual or a section are never fortuitous and

can never be properly evaluated apart from

the social setting. Every element in the

mores of a people, whether good or

bad, has back of it a long period of devel

opment. To understand the social situation

which makes lynching possible in the South

one must have in mind the erection of the

slave-power in the early part of the last

century, its overthrow in the Civil War, the

terrible years of misrule and injustice dur

ing reconstruction, the consequent aliena

tion and friction between the two races,

the establishment of the "color line" and the

inevitable placing of the blacks outside the

circle of the sympathy and interest of the

dominant white group. The abnormal so

cial conditions and the unfortunate section

al traditions which make this terrible crime

possible are perhaps due more to the po

litical blunders of the nation in dealing with

the South than to that section itself. There

is a very real sense in which the blood of

every unfortunate victim of a Southern

auto da fi rests upon the entire nation.

The realization of this sense of solidarity

has given rise to a new type of reformer.

He feels that human nature is much the

same in saint as well as sinner. There is

no group or section of the community more

consciously given over to iniquity than an

other. Where unusual crimes occur the ex

planation is to be sought not in the deprav

ity of the group concerned but in abnormal

conditions of social strain and maladjust

ment. The modern reformer has no place

for denunication or moral invective. He

seeks first to understand the sinner, to elim

inate the evil in him by the cultivation of

the good. He realizes that given the same

environment and training the best man in

the community might have committed the

same crime or even worse.

Out of this sense of solidarity is also

growing the feeling that sin is symbolical

both in the matter of its origin and in its

punishment. This makes it possible for the

sinner to realize that his punishment is so

ciety's method of self-purification. Punish

ment thus becomes a service which he must

render for the spiritual regeneration of the

social order. Through his suffering he re

gains fellowship; it is the token and the seal

of his essential oneness with his fellows.

On the other hand society realizes that the

one it punishes is after all not an alien, an

outcast belonging to another moral order,

but the vicarious representative of all. In

him are symbolized for the time being the

forces which society is striving to subdue,

but never does it lose sight of the fact that

the individual in which these forces are in

corporated is still a vital part of the social

organism as a whole. Just as the moral

struggle that takes place in the individual

breast never disrupts the integrity of per

sonality itself, so society's relations with

the sinner can never violate the integrity of

the social order of which saint and the sin

ner are integral parts.

It may be, owing to the crudeness of hu
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man nature and the imperfections of the

best possible social order, that we shall

never be able rightly to apportion the guilt

of sin; the problem bids fair to become

even more difficult with the growing mu-

tualization of human relations. It may be

that the sinner will always be the vicarious

sufferer for the community in spite of the

fact that we are all inextricably involved in

a complex of questionable traditions and

social habits from which we can only hope

to free ourselves bit by bit through the co

operation of our fellows. It may be that

the deeper law of social progress for the

community as well as the individual re

quires that we use as stepping stones to

higher things the moral shipwrecks of our

fellows. But if, indeed, the sinner does

belong to the eternal order of things, we

can at least hope for a delicate and tender

sense of justice in all our dealings with

him, born of a realization of the fact that

he "was wounded for our transgressions,

he was bruised for our iniquities : the chas

tisement of our peace was upon him; and

with his stripes we are healed."

THE CONTRIBUTION OF THE SCHOOL TO THE

HOME OF TO-DAY

BY FANNIE L. LACHMUND

THREE propositions are fundamental

to our discussion of this subject:

first, that physically and spiritually

healthy family life is absolutely essential to

the maintenance of our national life and

that, therefore, if there is to be education

for citizenship there must be education for

the home as well. With reference to moral

education the family has a twofold func

tion : as an agent for securing moral train

ing, it is a means ; as a result which we seek

to attain through moral training, it is an

end. Second, the aim of all education is a

socialized personality, the realization of the

self through participation in the social proc

ess, the identification of one's private inter

ests with the good of society. A democracy

demands that the individual be capable of

sympathy, of cooperation, of initiative, and

self-direction. Third, as to method, we

know that vital knowledge and feeling arise

out of action in response to felt needs, and

that knowledge and feeling so gained affect

our later responses. Hence, if we would

develop moral, that is, socialized conduct,

we must give the child opportunities for

action.

Let us analyze some of the conditions in

the family of to-day that give rise to new

demands upon the school. Writers on so

ciology, as well as the glaring headlines in

the daily newspapers, make us aware of the

frail foundations upon which too large a

proportion of homes are built, and of the

consequent instability that results. In many

cases the families that are disrupted are

families that never should have been found

ed. Among the chief causes for this insta

bility are the low ideal, or, rather, absence

of ideal of marriage and the home, the con

sequent levity with which people enter upon

the marriage relation, the ignorance on the

part of both man and woman of human na

ture, of their own and of that of the other ;

and the differences in tastes and standards

which a better knowledge of human nature

would have revealed, but which, when grad

ually discovered after marriage, cause peo

ple to weary of each other's companionship

or, possibly, develop a feeling of repulsion.

Can the school in any way contribute

toward reducing the number of unstable

families ? Can it do anything, for instance,

toward developing an ideal of marriage?

There is dire need that some educational

agency undertake it. Neither father nor

mother can prevent the wrong marriage

when once it is determined upon. Educa

tion to prevent such a marriage must come

years beforehand. Normally it is, of course,

the duty of the home. Nor is there here

question of the normal home that still per

forms this duty; it is a question of those

homes that have no ideal to transmit. It is

very obviously a subject the treatment of

which requires depth of insight and most

delicate tact. In a direct way the school

can do next to nothing. Only the very rar
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est of teachers could be intrusted with the

task. I believe, however, that something

may be done by emphasizing the relation

ship of friends and by leading pupils, per

haps in the course of the study of a suitable

selection from literature, to consider what

kind of people they would like as friends

and with what kind of friends they would

care to spend their whole lives. Any influ

ence that tends to develop reverence for

personality in the self and in others must

have an influence upon the marriage rela

tion.

We can speak with greater confidence of

the part the school should take in the de

velopment of tastes and standards. We are

slowly acquiring the ability to do this. The

need is that more and more teachers come

to realize that music, art, and literature

must be taken as seriously as any study in

the curriculum. Right training in these

branches should make the boy and girl in

creasingly sensitive to the personality of

others, and give them a deeper insight into

their own nature.

Another cause of the instability in the

family is the growing spirit of individual

ism and self-assertion that now affects

woman as well as man. The stage of de

velopment which woman has reached makes

impossible the older form of marriage,

based upon the subordination of her inter

ests to those of the husband. She has be

come reflective, awake to herself, and has

ends of her own, though these may not

always be clearly defined. She demands

the right to personality; but not knowing

where to look for its realization, she wan

ders hither and thither, sometimes into piti

ful trivialities. The world of work is apt

to laugh at her, but really she is a pathetic

figure pursuing will-o'-the-wisps in the hope

of finding her larger self. She must be

taken seriously and must be helped while

she is still capable of being helped. Society

is the loser to a greater extent than it

knows from this misdirection of her ener

gies.

What ought the school to do to direct

these energies toward self-realization? So

ciologists remind us that all the activities

of the individual may be classified as the

production of material or spiritual values

and as the use of such values. The indi

vidual may be a poor producer and a poor

user, he is nevertheless always engaged in

the one or the other activity. How shall

the training for production help the woman

to find herself in the home? With fewer

industries now depending upon her than

formerly she should be taught, not merely

the practical art of those that remain, but

their science as well. The training for her

work should give her the dignity and the

poise that training gives to the physician

and the engineer. To this end the school

should, for example, connect arithmetic,

physics, and chemistry with household

problems. At present these studies are so

far removed from real life that they are

of very little use.

As a socialized user the girl must learn

to discriminate not only between the good

and the bad in music, art, and literature,

but between different values in foods, tex

tiles, and house furnishings. Thus she will

come to express her higher self in satisfy

ing the common needs of life and at the

same time exercise a social influence

through her purchases ; for she will thereby

stimulate the workingman to the production

of such commodities as will also tend to

express the best that is in him.

Ability to solve problems in the home,

whether as producer or user, is developed,

not through so-called training to reason in

the abstract subjects such as grammar,

Latin, or geometry, but through the oppor

tunity to plan concrete activities, to choose

among several suggestions that arise in her

mind for the solution of a problem by

tracing the consequences that will follow

if she adopts the one or the other of these

suggestions. The concrete activity thus

serves both as a stimulus and as a test of

thought. In most schools domestic science

and manual training are wholly isolated

from the other branches. Instead, they

should serve as the bases for these branches

by revealing the need of them—the need

of language, arithmetic, nature study,

physics, and chemistry. In this way these

more abstract studies will be motivated as

they are not motivated now.

Since the girl is likely some day to be

the mother in a home or in one way or

another to influence the lives of children,

she should be helped to realize her own

personality through a knowledge of the

fundamentals in the physical and spiritual

care of children. Thus the school will help

to strengthen the home in both its aspects,
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the home as an end will be improved in

what is done for the mother, and the home

as a means, as an agent of moral educa

tion, will be realized in what the mother

will then be able to do for the children.

Woman in the routine of her home duties

is much like the factory worker at his ma

chine; she can not see how great a part she

has in the social process. Her life seems

-dull and colorless and the result is a lessen

ing of available energy. The duty of the

school is to give both boys and girls, as

they enter the upper grades and the classes

of the high school, some insight into the

life of society, in order that they may come

to see, as far as they can, the tremendous

social significance of the home and the

vocation and the part the individual plays

in both.

The school has awakened to its duty of

developing capacity for more refined

recreations. More remains to be done.

The social center is of unquestioned value;

it will become a greater and greater neces

sity as time goes on. But is it not possible

that the social center is like the commercial

place of amusement in this, that it develops

in the boy and the girl the idea that the

home is no place in which to have a good

time? The school should cultivate music,

art, and literature with reference to their

functioning in the home. To this end,

therefore, the reading aloud of selections

from good literature should be made a fine

art and the desire awakened in the child to

share the treasures of his spiritual attain

ment with the family at home. By what

ever means we have we must foster the

essence of family life, that which a cer

tain writer has called "the dear together

ness."

It is then by basing our school work upon

the concrete and fundamental activities of

life, instead of treating them as isolated

subjects unrelated to the rest of the cur

riculum, that we may hope to strengthen

the home and the moral life as a whole.

This view of the place of practical activ

ities may seem to subordinate intellectual

interests and therefore to be quite out of

question. We forget that intellectual in

terests and moral qualities as well have

arisen out of man's effort to solve his prob

lems, material and spiritual. Education

must short-circuit much of our race experi

ence, but in our effort to impose upon the

child intellectual interests unrelated to the

life situations in which they are to function

is, like our efforts to teach the virtues in

the abstract, a process of short circuiting

to an unwarrantable degree.

The school can make these contributions

to the home only on condition that society

cooperates morally and financially. But

before it can be ready to cooperate, it must

realize that upon serious and effective ef

forts toward strengthening the home de

pend its own continuity and welfare.

THE ETHICAL MOVEMENT AND THE BAR

BY JULIUS HENRY COHEN

[The following article consists of a passage extracted from "The Law: Business

or Profession," a new book by Mr. Julius Henry Cohen. A notice of the book will

be found in our review columns.—Eds.]

IF the Bar during 1830-5o appeared to

be barren of inspiring ideals, it only

reflected during this period, as it did at

others, the tendency of the times. Survey

ing "The Power of Ideals in American

History":1 Dr. Ephraim D. Adams (Pro

fessor of History, Leland Stanford Uni

versity) says that it is the result of his

study "that formal religion did not then

lead in the world of ideals, nor even in the

1 Dodge Lectures on the Responsibilities of Citizenship.

true moral purpose of a people eagerly seek

ing spiritual growth." As late as 1876, he

says, "The nation was apparently without

ideals, save those of industrial progress.

Religion shared in this apathy, spending

its energy in seizing what it could of the

tide of national prosperity, erecting splendid

church edifices, and, as the close personal

contact of the pioneer days was lost in

the growth of towns and cities, retreat

ing to the stronghold of religious dogma.
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But creeds no longer satisfied the ideals of

the spirit." To-day, says Dr. Adams, "One

great recognized ideal of America ... is

service, and it is an active force, every

where that thoughtful and spiritual-minded

men work, in the professions, in business,

in labor, in politics . . . to-day service is

the keynote of American religion."

In 1876, men were breaking away from

old creeds and dogmas and seeking new

harbors and places of refuge. It was in

this year—just forty years ago—that Dr.

Felix Adler founded the Society for Ethical

Culture, upon the broad platform of service

in life. Immediately attacking such prob

lems as political ethics, tenement-house con

ditions, education, and social reform, he

devoted himself to stimulating ethical

thought in every active field of endeavor.

"We are here—no matter who put us here,

or how we came here—to fulfil a task. We

cannot afford to go of our own volition

until the last item of our duty is dis

charged." 1 He applied ethics to daily life,

accepting the teachings of the prophets and

leaders of the past so far as they could be

applied to modern problems, and challeng

ing with keen analysis and criticism further

and better solutions. "To put forth power

in such a way as to be provocative of power

in others is the ethical aim that should

guide men in all vocations and in all their

relations." 2 "The moral view of the pro

fessions leads their representatives to sub

ordinate the claims of ambition and of ma

terial gain to the enduring interests of

science, of justice, and to all the permanent

social interests that are confided to their

keeping." 8

Dr. Adler made this contribution to

modern ethical thought, namely, that, duty

being a matter of daily vocational service,

preachment without active application is of

no avail. Therefore, each vocation—busi

ness, industry, the professions—must solve

its own ethical problems—that is, starting

with a well-grounded philosophy of service,

those in the vocational field must find the

way. Thus he turned to the lawyers as well

as the business men, and spurred them to

the formation of groups for the study of

applied ethics.

Such a lawyers' group was formed in

1908. Mr. Boston has disclosed his own

1 Life and Destiny, p. 3.
* Idem, p. 13. 8 Idem, p. 52.

membership in the Group—I cannot im

prove upon his description of its method of

operation :

"I am myself a member of a group of

lawyers, who meet socially, at the sugges

tion of the leader of the New York So

ciety for Ethical Culture, to discuss among

themselves the practical questions that come

under their observation, where the applica

tion of principles of ethics to actual situa

tions becomes necessary or advisable. This

group has met for two years past; it in

cludes deans of law schools, professors in

law schools, judges, prosecuting officers,

public officials, and active practitioners, all

members of the bar, in good professional

repute; all men of many years' actual ex

perience; each, in the discussions at meet

ings of the group, bent upon applying the

principles of ethics, as he understands them,

to the situations, from actual problems,

that are discussed; each, required at every

meeting at which he is present to give his

solution, with his ethical reasons; and the

views of each are subject to unlimited

criticism from each of the others; no

casuistry and no sophistry is encouraged, in

dulged or tolerated; each aims at the con

scientious expression of his own views,

based upon his individual comprehension

of the fundamental principles of ethics,

philosophically considered. Yet there is

rarely an occasion when differences of

opinion do not arise respecting the proper

application of recognized principles." 1

The need of rational application of

recognized principles to actual problems

brought about the formation of the Group.

In December of 19o8, the invitations which,

as temporary secretary, I was permitted to

address to a selected group of members of

the Bar, stated that "the need for such a

Group was accepted by all present" at a

meeting held at the Bar Association: and

that it was frankly recognized that to

gather together in New York City once a

month a group of busy lawyers would be

exceedingly difficult. The Group, however,

came into being, still exists—has been held

together for eight solid years, and remains

vigorous and active, though small in num

ber. "It was finally decided"—my old files

of 1908 tell me—"that the work to be under

taken was of such grave importance and

1 Address on the Proposed Code of Professional Ethics, de
livered before the New York County Lawyers' Association,
Oct. 6, 1o1o.
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likely to be of such widespread consequence

that we were justified in assuming that two

dozen men could be found in our city who

would pledge themselves to attend once a

month regularly, each to write a paper

not oftener than once in two years. . . .

The organization ... to be kept entirely

private and confidential—for the present at

least; it being the intention of those inter

ested to assume no special claim to virtue,

to assume no right to speak for others, but

merely, for themselves, to make clear the

application of certain fundamental prin

ciples to the newer and more complicated

situations presented to the lawyer in his

daily practice. If in the course of this

work, it were found that something of

public value had been contributed or dis

covered, publicity could then be considered,

either for the papers and the discussion,

or for some public activity, either in the

way of constructive legislation or agitation

for special reforms.

* * *

Out of this Group came what is now

known as "The Legal Ethics Clinic."

Mr. Boston had undergone three years of

active experience in the Group when he de

cided that its method of applying principles

to actual should be made an organic func

tion of the organized Bar. There was then

in existence a Standing Committee on Pro

fessional Ethics of the New York County

Lawyers' Association, consisting of twenty-

one members, charged with the duty of tak

ing 'original action" or cooperating with

the American Bar Association "and other

associations ... in all matters tending to

the elevation of the standard of profes

sional honor and conduct." Mr. Boston, the

chairman of the committee, by his efforts

and through his initiative, secured the fol

lowing amendment to the By-Laws : 1

■Jan. 4, 1912.

"This committee shall be empowered,

when consulted, to advise inquirers respect

ing questions of proper professional con

duct."

Naturally, he was continued as chairman

of the committee,—an office which he has

held ever since and is likely to hold as

long as he can be kept in it. Reporting in

1 914 to the American Bar Association for

the Committee on Professional Ethics, the

late Dean of the Harvard Law School,

Ezra R. Thayer, said of the work of this

committee:

"The New York County Lawyers' Asso

ciation has given another striking instance

of what thoughtful members of the Bar

experienced in affairs can do in the way of

practical help to their fellow-lawyers and

to the community in its so-called 'Legal

Ethics Clinic' This phrase has been aptly

used to describe the work of the committee

of that association on professional ethics

in answering properly formulated questions

concerning the application of the recognized

principles of ethics to situations actually

arising in practice. This undertaking has

displayed in a new and interesting way the

quality of the common law which Lord

Haldane so aptly described 'not as some

thing that waits to be embodied in abstract

codes before it can be said to exist, but as

what we ourselves are progressively and

cooperatively evolving.' The response

which has met this new departure, and the

widespread interest in the committee's

work, have attested the value of such an

attempt to deal with evils by preventive

methods; and the committee's published re

ports of its answers to questions have for

a common lawyer the peculiar interest

which accompanies the test of any general

propositions by their application to concrete

realities."
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PROFESSOR DRAKE ON PROBLEMS

OF RELIGION

Problems of Rel1g1on. By Durant Drake,

Ph.D. Houghton, Mifflin Co., Boston,

1916. Pp. vii, 415. Price, $1.5o.

In the same clear and vigorous style and

with the same liberality of thought as char

acterized his earlier work entitled "Problems

of Conduct," Dr. Drake, Professor of Philos

ophy at Vassar College, now gives us a sub

stantial volume on "the great and vital prob

lems of religion." He states his aim in the

preface as one of clarification and inspiration :

"that the man who is confused by the chaos

of opinions on these matters, and himself but

little able to judge between the conflicting

statements, may here get his bearings and see

his way to stable belief and energetic action."

But one questions whether the author does not

himself frustrate the realization of this laud

able ambition by the piling up of citation after

citation on every topic, from men as far apart

in their religious views as W. K. Clifford and

Dwight L. Moody. The reviewer has counted

two hundred and sixty authors cited. How

is the man "confused by the chaos of opinions

on these matters" to be helped as he runs and

reads such a veritable chaos of opinions ! It

is a striking testimony to the author's catho

licity of mind—but it leaves the reader, cer

tainly the "confused" reader, with his prob

lems of religion still.

After an introductory chapter on the im

portance of the study of religion and the need

of a critical attitude toward religion, the au

thor devotes the first grand division of his

book to a historical survey of the more im

portant religious systems of the world from

the ideas and practises of primitive man down

to the firm establishment of Christianity and

Mohammedanism. He finds through all the

evolution of religious beliefs and practises

out of tribal and national morals (surely the

right sequence) a few simple and constant

forces determining selection and survival out

of innumerable experiments, failures, guesses

and struggles. These are the ideals that fit

best the needs of consolation, inspiration and

comprehension—the more happy and hopeful

conceptions of man's destiny that lead the be

liever into the better ways of life, and the

more rational conceptions that harmonize with

his progressive discovery of what is true or

probable. Professor Drake sees in Christian

ity the perfect satisfaction of these needs, the

term of the evolution of a monotheistic and

ethical faith ; and in the conflict of interpre

tations of Christianity itself he sees the steady

emergence of that form which is "consonant

with the intellectual outlook of the modern

world"—that is to say, rational. Whether

Christianity after his rationalizing and hu

manizing process remains specifically "Chris

tian" is perhaps an idle speculation.

The second part of the book is psychologi

cal, based on the rather shaky hypothesis that

"God-experiences are primary . . . indispu

table, and precious." To many minds, includ

ing the reviewer's, this is a petitio principi.

At any rate if human experiences are directly

and immediately "God-experiences," it is only

among the most undeveloped branches of the

human family. The further the advance in

civilization the more artful and elaborately

mediate is the connection between human ex

perience and divine agency. The total trend

of man's intellectual development has been

away from the supernatural and toward the

natural. Wordsworth's disturbing "presence"

and "sense sublime of something far more

deeply interfused" is far removed from the

"God-experience" of a Fiji Islander. With a

great deal of ingenuity and a great wealth of

illustration Professor Drake analyzes the con

cepts of sacrifice, sin, salvation, conversion,

atonement, faith, prayer, finding them all to

be "God-experiences"—not merely "adventi

tious sources of satisfaction," but "psychologi

cal necessities." And again he finds Chris

tianity the final religion because in the per

sonality and teaching of Christ are both the

greatest stimulus and the greatest satisfaction

of this highest human need, the meaning of

man's God-experience.

The third part of Professor Drake's book,

which is called "philosophical," deals with

some of the theological doctrines which have

resulted from men's attempts to explain their

religious experience. It is less significant than

the second part, even as the explanation is

less than the fact. The author makes short

shrift of ecclesiastical authority, an inerrant

Scripture, miracles, design in creation, and

a host of other theories that theologians have

fought for during the Christian ages. His

faith is fully established in part two—in the

psychological God-experience. He is a thor

oughgoing Ritschlian. Criticism is as power

less against him as malice or domestic fury

against the released spirit of Malcolm. "The

religious spirit, in whatever fantastic garb it

be clothed," he says, "and however irrational

the doctrines by which it seeks to justify it

self, is more beautiful and valuable than any

accuracy of knowledge; and it were better to

leave those doctrines uncriticized—if that were

possible—rather than to weaken or maim that

spirit." On this basis the "philosophical" dis

cussion of the church's doctrines becomes

quite as remote and academic as medieval

I
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scholasticism : it cannot establish or destroy

our religious faith.

At the close the author recommends the

"venture of faith" to the doubting, on the

principle of Plato and William James—that

there is everything to gain and nothing to

lose : "To refuse to believe in a personal God

means to go without a sense of his companion

ship and care." But such belief has nothing

to do with refusing or assenting. It is simply

a question of evidence, that is of seeing: and

faithfulness to one's insight can neither be

bought with a reward nor sold for a solace.

As an exposition of historical religious faiths

Professor Drake's book is a highly interest

ing treatise; as a confession of his own faith

it is a warm and noble apology; but as a solu

tion of the problems of religion for the "con

fused man" it leaves us where Plato left us

in the Phado—and where probably every such

"solution" must leave us.

D. S. Ml'ZZEY.

MR. BRIDGES ON SHAKESPEARE

Our Fellow Shakespeare. By Horace J.

Bridges. A. C. McClurg and Company,

Chicago. $1.5o.

A growing circle of readers and hearers

has come to expect in all of Mr. Bridges'

utterances a certain sound common-sense, a

combination of penetrating wit with warm

and catholic sympathy, and an engaging skill

in apt and felicitous expression. All these

qualities appear in his latest work, a very

happy interpretation of Shakespeare, the man

in the artist.

It is a book which ought to prove of no

slight usefulness in rescuing the reading of

Shakespeare both from the pedantry of an

academic method which has not yet wholly

vanished and from the tendency to draw

from the text unwarranted spiritual mean

ings. It renders this help by the simple

method of visualizing what manner of man

Shakespeare must have been to have won the

place he reached among his fellows of the

Elizabethan stage-world. The value of this

approach is especially evident in the emi

nently sane chapters on the Hamlet problem

and on the origin of the Sonnets. The chap

ter on the Bacon myth with its parallel of

Charles Darwin as "irrefutably" the author

of Dickens' novels is refreshingly pungent.

Where so much excellent material is offered,

it is hard to make choice for special com

ment ; but no review of the book can omit

a word in appreciation of the fine understand

ing which dictated the chapter on "The Mer

chant of Venice." H. N.

The Myster1ous Stranger. By Mark Twain.

Harper & Brothers. $2.oo.

"We saw Caesar invade Britain 'not that

those barbarians had done him any harm, but

because he wanted their land, and desired to

confer the blessings of civilization upon their

widows and orphans,' as Satan explained."

It is no flattering portrait of mankind and

no consolatory doctrine that Mark Twain

offers in this posthumous satire. He tells—

with his usual power to write a hugely inter

esting tale—a medieval romance in which a

pair of big-hearted boys in Eseldorf behold

life through the eyes of one Satan, nephew

of the lord of that name. What they see is

a grim enough picture of human debasement

which to the celestial visitant is all that can

be expected in such a scheme of things as

ours.

There is no place in Mark Twain's religion,

it need scarcely be said at this day, for a

Divine Providence. His book would leave

the reader with a sense of utter pessimism

were it not for the reflection that the author

himself, much as he desires us to believe that

all is blind chance, nevertheless reveals on

every page his own protest against what he

describes. Therein lies the antidote. The

hope which he cannot find is in the very spirit

which in spite of his own strictures on the

"so-called moral sense" makes him add this

latest utterance to the many he has already-

voiced in behalf of a saner human society.

H. N.

Self-Rel1ance. By Dorothy Canfield Fisher.

The Use of Money. By Edwin A. Kirk-

patrick. Ch1ldhood and Youth Ser1es.

Edited by M. V. O'Shea. Bobbs-Merrill

Company. $1.oo each.

Both these books are commended to teachers

and parents. The range of subjects in Mrs.

Fisher's volume is wide, extending from the

training of the very young in caring for their

own persons and answering the telephone up

to initiating the adolescent girl into fuller

cooperation in the management of the house

hold. The book is happy in the sound good

sense with which the author attacks the prac

tical problems raised by her excellent ideals,

although occasionally, as in the matter of per

mitting children to decide what to wear on

cold days, the principle is pushed, we believe,

somewhat too far. The chapter on "Parents

in the Schools" points a promising field for

the energies of fathers and mothers who de

sire to see school and home cooperate better

than at present.

The monograph by Professor Kirkpatrick

takes up in detail questions of proper financial

training. By means of a liberal use of ques

tionnaires the author supplements his own ex

periences and judgment with those of a large

number of other parents and educators. The

book abounds in practical illustrations. Its

helpfulness is increased rather than lessened

by the fact that where it deals with vexed

problems, as for instance the age at which

children should be asked to pay for property

they have destroyed, it avoids the finality dis

plaved bv too many hand-books of this tvpe.

H. N.
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Amer1can1sm : What 1t 1s. By David Jayne

Hill. D. Appleton and Co. pp. 267. $1.25.

Every earnest effort to clarify American

ideals should be welcomed. Dr. Hill makes

this attempt by asserting that there are in

trinsic human rights and that the ideal of

America, as opposed to what he calls the im

perialistic conception, is in essence the con

stitutional protection of these rights against

even the vote of the majority. In an earlier

work, the thesis was maintained that world-

organization on ethical lines is impossible

until an ethical ideal for the state itself is

accepted. In the present volume, the author

presents the American ideal as such a con

ception. Extended to the dealings of nation

with nation, this idea of inalienable right and

"voluntary self-limitation of power" is what

he looks to as the guarantee of a "just, pa

cific and effective world-organization."

From this point on, the tone of the argu

ment drops rather ingloriously. It is un-

American, according to Dr. Hill, to levy a

federal income tax. It is un-American to

dream of amending the Constitution in any

respect whatsoever. The book objects strongly

to "mere class and si tional legislation"; but

it is eloquently silent upon certain aspects of

our tariff legislation in a not too distant past.

It protests valiantly against control of the

government in the interests of the laboring

classes; but that other classes have sought

and do seek such control (notably some who

share with him the demand for despatching

American armies into Mexico) seems to be

irrelevant.

If all this is the logical outcome of the doc

trine of inalienable rights, that conception, we

fear, will have to be examined far _ more

closely than this volume does before it can

be accepted with anything like Dr. Hill's final

ity as the one essential in the American ideal

and as the one hope for a new world-order.

H. N.

Of special interest to America is the man

ner in which Belgium has solved the problem

of uniting diverse racial groups. Professor

Orth says that "the Belgian is not perplexed

by that bugaboo of uniformity which still

impels us to Americanize' every sprig of

every culture that seeks root in our soil." In

the concluding paper, entitled "Our First

Duty," the author pleads that America de

velop her own ideals in freedom from "the

world swirl of empires and the destructive

orgies of international ambitions and hatreds."

He believes, however, that the Monroe Doc

trine entails upon us a duty of military pre

paredness. It may be disconcerting to come

upon this conclusion to a book which traces

the present war back to the imperialistic mo

tive, but the logic of the warning should set

us thinking. H. N.

The Imper1al Impulse. By Samuel P. Orth.

Century Company. Pp. 234. Price, $1.2o.

"Imperialism, whether economic, political or

dynastic, is not the product of an hour. We

are beholding the collision of many genera

tions of ambition and hatred. These papers

aim at a rapid sketching of the ethnic, eco

nomic and political background of the coun

tries now engaged in the most colossal recru

descence of the imperial instinct of modern

times." "This is not alone an emperor's war

or a soldier's war. This is also a trader's

war. If Germany had consented to remain

bookish, England would have remained shop-

pish. If Russia had not longed for seaports,

her peasants would not now be in uniform."

From this point of view the author of "So

cialism and Democracy in Europe" offers in

the present series of papers what impresses

one as on the whole a very fair and impar

tial estimate of the national life in each of the

five leading countries now in strife.

The Ch1ld 1n Human Progress. By George

Henry Payne. Foreword by Dr. Abra

ham Jacobi. Illustrated, pp. 34o, VIII;

bibliography. G. P. Putnam's Sons. $2.oo.

It is a sorry but true light upon the depths

to which human nature can sink that is shed

by this historical survey of man's conduct

toward children. Only in 1874, when the

Children's Protective Movement was begun

in New York, was there any attempt to make

the general protection of childhood rights

an object of special organized effort. Before

this time there were occasional humanitarian

movements like those which initiated the

Child Labor legislation in the early nineteenth

century. There was of course the work of

the religious orders in the middle ages ; but

in the main the history of the long roll of

centuries before the nineteenth as revealed in

these pages is a record of inhumanity from

which one is inclined to recoil as from some

thing too horrible to be true. Perhaps Mr.

Payne has not painted enough of the brighter

side of the picture. Nevertheless the facts

which he adduces remain—records of whole

sale infanticide in China, Japan, India, Greece,

of children sacrificed to gods among the early

Semites, of child slavery in Rome, of chil

dren mutilated in various lands to be made

more profitable as beggars, and, not least out

rageous, the picture of industrial England a

century ago when a Parliamentary Commis

sion exhibited the whips used to keep mere

tots at their fourteen and sixteen hours a day

toil in the factories.

It is against this dark background that Mr.

Pavne exhibits the various movements for the

prevention of cruelty. Students of the his

tory of education, concerned as they are with

tracing the growth of educational ideals at

their best, are wont to focus their attention

upon the finer aspects of civilization past and

present. This book should supply a correc

tive. It will also afford new inspiration to

all who in one way or another are working

in the interests of childhood to-day. H. N.
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The Internat1onal Journal of Eth1cs. Vol.

XXVII, No. 2. January, 1917. Rumford

Press, Concord, N. H. Price, 65 cents.

The current "International" contains an in

teresting appreciation of Paley, under the cap

tion "An Eighteenth Century Moralist," by

Mr. Alfred Fawkes. Professor Alexander of

Nebraska writes on "Liberty and Democracy,"

pleading that democracy cannot establish and

conserve freedom for the intellect and con

science, except as there is constantly present

the "personal inspiration of personal thought"

—a leavening of individuals like Socrates, in

different to all save truth. Collectivism, ac

cording to the writer, is not a logical out

growth of democracy, but a subtle enemy of

it. Collectivism is "only an organized—and

hence—an especially dangerous—mob." The

highest excellence of mind, he declares, is to

be gained in detachment from, not in absorp

tion in, social affairs. The article, of course,

is inspired by the present acts of Germany,

and is a new instance of the setback the war

may give to the appreciation of man as pri

marily an ethical and therefore a social being.

Other articles are : "Josiah Royce : A Per

sonal Impression," by G. H. Mead ; "War and

the Christian Ethic," by Rev. P. Gavan Duffy ;

and "The Limits of Effective Legal Action,"

by Professor Roscoe Pound. G. E. O'D.

The Law: Bus1ness or Profess1on? By

Julius Henry Cohen. Banks Law Pub

lishing Co., New York, 1916.

Mr. Cohen's book is a valuable plea for the

more complete professionalizing of legal prac

tise. He deals drastically with the tendency

to count the law as a means to a living more

than as a means of social service, and sets a

high but not impossible standard for those of

his fellow lawyers whom he may turn from

inferior ways. Elsewhere in this issue of The

Standard will be found an extract setting

forth an interesting relationship between the

Ethical Culture Movement and the liner trend

in the legal profession.

The work includes two appendices, one giv

ing the code of ethics for lawyers adopted by

the American Bar Association, the other con

sisting of selected questions and answers by

the Committee on Professional Ethics of the

New York County Lawyers' Association.

G. E. O'D.

THE ETHICAL CULTURE MOVEMENT

T^ews and T^otes

"THE COSMOPOLITAN CITY CLUB"

Towards Democratizing New York

Dr. Adler's Tuesday evening group of

young men, after a year spent in discussing

the problems to which Dr. Adler devotes him

self in the address printed in The Standard

this month, has drafted a scheme for the pro

posed Cosmopolitan City Club therein referred

to. The scheme is as follows :

1. The object of this Club is to aid in devel

oping the ideal of New York as the demo

cratic metropolis of the future.

2. The Club shall endeavor to enlighten its

members and the public as to the true nature

and requirements of democracy in the life,

growth and government of a great city.

3. As a means to this end it shall propose :

(a) The shaping of a unified and far-reach

ing policy of the city's progress which, how

ever modified from time to time, may serve as

a beacon and as a goal.

(b) Reconstitution of the city's legislature,

which has at present fallen into partial dis

credit, so that the city's policy of growth may

emanate from the people themselves.

(c) A comprehensive scheme for housing

the poor, with a special view of relieving them

as far as possible from the crushing burden of

excessive rent from which they now suffer.

(d) The development of the public system

of education, so that it shall embrace voca

tional schools, as well as elementary and high

schools, and systematic courses for the con

tinued education of adults.

(e) The erection of town halls in the vari

ous districts of the city for the purpose of

furnishing dignified voting places and free

halls for political and other public meetings.

(f) The propagation of the idea that gen

uine democracy involves not only the treat

ment of all fellow-beings as moral equals, but

the constant effort on the part of the more

advantaged classes to raise to a higher stand

ard of education and efficiency the less advan

taged.

(g)_ Finally, it shall be the peculiar and

conspicuous object of this _ Club as a Cosmo

politan City Club to Americanize the foreign-

born citizens of New York, and their imme

diate descendants, not merely by teaching

them the language, and acquainting them with

customs, manners and history of the native

population, but by soliciting from them the

contributions they are capable of giving

toward building up the more ideal city, and by

welcoming them to partnership in this splen

did task. The principle on which the exist

ence and the efforts of this Club are founded

is that the true Americanization of the for

eign-born consists in placing upon them re

sponsibility for the growth and government

of the community of which they have become

members. The Cosmopolitan City Club real-
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izes that up to the present leadership in civic

affairs has been largely in the hands of a

small fraction of the well-to-do, chiefly the

native element, and it proposes to remedy the

evils in our municipal affairs consequent on

this contraction of responsibility, by inviting

to participation and leadership the best ele

ments of the various groups existing within

the city of New York.

Ethical Leaders Interchange

Mr. Percival Chubb and Mr. H. J. Bridges

are spending their customary mid-winter re

cess in the East. Both are speaking for the

Ethical Societies of New York, Brooklyn,

Philadelphia and Newark, as well as fulfilling

numerous other engagements. Mr. G. E.

O'Dell is in the Middle-West speaking for the

Ethical Societies and the Federation for Child

Study in Chicago, St. Louis and Cincinnati.

The Ethical Culture School

A greatly respected member of the staff of

the school, Mr. William Oberlies, passed away

in_ January. Mr. Oberlies worked in the

printing department, and many past pupils

will always remember with genuine affection

the gracious, white-headed figure of their in

structor in type-craft. He was not only a

printer of wide knowledge and fine taste, but

a man of noble ideals of living, the influence

of which was felt by all the members of the

staff who had close relations with him.

The funeral service was held in the audi

torium at the Meeting House, where Dr. El

liott delivered an address.

The Parents' and Teachers' Conference

opened on February 14th an exhibit of semi

precious stones and minerals—including an

"individual collection," showing what one

child may do in this connection. Reference

books and illustrations are at hand to assist

in appreciating the exhibit, which has been

got together through the kind cooperation of

two members of the Ethical Society, and of

the Natural History Museum. This and the

other exhibits held have, in addition to the

other opportunities of instruction in matters

of interest provided in the Conference Room,

brought many parents there every day.

The recent group meetings of the Confer

ence have been well attended. The papers

submitted have been specially typed and filed

as part of the permanent library for reference.

A Bird Exhibit will be held from March

6th to 23d.

The English Union Issues a New Book

The English Union of Ethical Societies has

recently published, in conjunction with the

Rationalist Press Association, a little book of

essays under the general- title of "A Genera

tion of Religious Progress." Opening with an

introduction selected from Dr. Adler's "Life

and Destiny" and closing with a section taken

from Dr. Coit's "The Ethical Movement De

fined," the intervening chapters represent a

wide variety of points of view as well as of

topics. Sir H. H. Johnston writes on "Science

and Religion," Mr. William Archer on "Re

ligion and Democracy," Mr. Joseph McCabe

on "The Human Spirit," Mr. S. K. Ratcliffe

on "Human Solidarity," Professor J. S. Mac

kenzie on "Educational Ideals" and our own

Mr. Alfred Martin on "The Higher Criticism."

Mr. Charles T. Gorham writes on "The Moral

Ideal" and Mr. G. Spiller, as editor, contrib

utes a chapter on "The Future of Religion."

In a collection of papers from such diverse

sources it is only natural that there should be

a lack of agreement in the use of the word

"religion." It might be gathered in some cases

that "religious progress" is a question-begging

term, while others refuse to identify religion

solely with supernaturalism and look to it to

transform itself into a wholly humanist enthu

siasm. But the emphatic agreement of all the

writers as to the worth of the humanist out

look gives a certain essential unity to the con

tributions of all. The most orig1nal, perhaps,

is Miss MacMillan's, with its insistance on

woman's nature as a specific ethical force in

a much wider sense than that adopted by Ella

Kay. Mr. Spiller's chapter sets out succinctly

the forces making for progress in ethical

thought, and includes a useful short history of

the founding of our own Movement.

The price of the book is 75 cents. It will

shortly be on sale at the book-tables of the

Ethical Societies.

G. E. O'D.



THE VISION OF NEW YORK AS THE DEMOCRATIC

METROPOLIS OF THE FUTURE

BY FELIX ADLER

ARE the citizens of New York proud

of their city? Perhaps not wholly,

without abatement. It is possible

to love one's city (like one's neighbor)

not so much for what it already is as for

what one sees in it of worth-while possi

bilities.

I once traveled across the ocean with a

man thirty to thirty-five years of age, of

bright intelligence and engaging manners

who had spent several years in Japan and

China, in business, had crossed the conti

nent from San Francisco, and was now on

his way home to Paris. When he men

tioned Paris his face lighted up, and he

owned that he was counting impatiently the

days and hours that separated him from his

destination. On board transatlantic vessels

acquaintanceship sometimes ripens quickly

into a kind of intimacy, and it seemed no

impertinence to indulge my curiosity as to

the spell which the famous city evidently

exercised over him. For one thing, it trans

pired that his mother lives in Paris,—and

the French son has a peculiar dutifulness

and loyalty towards his mother. Then

there was the charm of Paris. Every one

who has visited the city is conscious of

this charm. But most significant of all was

the fact that Paris is memory-haunted. It

has a deep historic perspective. Its past

is a long corridor running back through

many centuries. With all its modernness,

the spirit of the past spreads its wings in

visibly over Paris. There is medieval Paris,

of which Victor Hugo tells in Notre-

Dame. There is the Sorbonne, reminiscent

of the chief University in Europe before

Oxford was, or Prague, or Cracow. In

the long file of noted Parisians there is

Abelard, the great teacher, the tragic lover,

whose grave they point out in the cemetery

of Pere Lachaise. There are the kings,

Franqois I, Henri IV, the Grand Monarque.

There is the Place de la Concorde, wit

ness of the Revolution,—bloody, terrible,

convulsing all Europe. There is Napoleon

the meteor. There are the women of the

Salons. There are the great writers, arti

ficers of change in the ideas of the world

—Rousseau, Voltaire, and the rest. What

a procession of historic events and historic

figures, beneficent or evil ! Modern Paris

has this immense, age-long background. In

it the echoes of the past mingle with the

voices of the present. The loyalty of an

educated citizen of Paris for his city is

loyalty to a certain setting of life, rela

tively fixed whatever modifications it may

experience, a setting slowly built up by gen

erations that have left on it their indelible

mark.

The same is measurably true of Vienna.

It is still more true, of course, of Rome,

the Eternal City. But it would not be true

of New York. The love of a citizen of

New York must be founded, not so much

on its past, as on its future, on what it

ought to be and what we can make it to be.

It is true we too have had a past. Wash

ington for a time consecrated the city by

his presence, and his statue stands to-day

on Wall Street. But in what surround

ings ! There are a few historic sites, which

the City History Club does well to signal

ize with its tablets. But after all, these are

meager gleanings; the events of the city's

life, from the time of the Dutch, who first

settled here, to the present day, have not

been on the whole greatly inspiring. Fur

thermore, the population of the city is con

tinually changing, and there must be a cer

tain steadfastness if a type is to be created

capable of attracting loyalty. The French

man in Paris sees Frenchmen on the

streets, in the cafes, in the theaters, all

about him. We see Italians, Irishmen, Ger

mans, Bohemians, Syrians, a million Rus

sian Jews,—from the ends of the earth

they have come hither. It is not on the

past, nor on the city in its present aspect,

that we can aspire to base a fine civic pa
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triotism. It is the vision of New York as

it may be to which we must have the cour

age to lift our eyes. And such a vision is

not a dream; it is a forecast of what, on

the basis of actual factors, we may en

deavor to realize.

Looking ahead, the objects we must have

in view is that the city shall become a

true city, with its strangely discrepant, mu

tually uncongenial elements welded into a

unity; and that it shall become a demo

cratic city, the great democratic metropolis

of the Western continent. For the five

millions more or less who swarm over our

island and its mainland environs do not

yet constitute a real unity. And as yet

New York is democratic only in name.

The city should have a common life, a

heart and brain, a communal spirit. It

should be a living whole. Pause for a

moment and in imagination try to take in

New York mentally. I do not say the five

million individual lives. No one could do

that. If you were to call up to your mind

at any moment the number of persons in

this city who are at that moment dying,

or who are on beds of pain; or if you

were to imagine the roof tops taken off,

and yourself peering profanely into the in

terior of households, and seeing the dis

cords within, as well as the happy and

kindly things that are transpiring, you could

not possibly perceive it all, or deal with it.

Natural self-preservation prompts us to

localize our interests. We restrict our at

tention to a small circle of persons in whose

lives we take part ; and New York for each

of us is practically that very limited circle

in which we move. But do we not local

ize too much ? Especially are we not far

too insulated as regards the great groups

that surround us. When we return from

abroad we say, I am going back to New

York. Actually we are going back to our

own small group. Of course we share with

everybody the thoroughfares and the use

of the public buildings and the like, and

we move among the great multitude; but

we have relations perhaps only to fifty or

a hundred. Every one of us has his own

New York.

It is especially of the large groups out

side our own that we are ignorant. Be

sides the swarming individuals, there are

collective entities in New York, marked off

by language, by tradition, by foreign ex

traction. What do we either individually

or as a city know of these? What do we

know of the spirit, the mental complexion

of these groups of foreign-born persons,

the Italian group of four or five hundred

thousand, the fifty thousand Armenians,

the Bohemians, the Greeks, or the large

masses of Germans, Irish, Jews, not to

speak of the smaller groups of Syrians and

other Orientals? Yet if New York is to

become a city in the full sense these groups

must be welded together into a common

life, their separate collective entities must

be transmuted into a larger citizenship.

This is a task the significance and the real

difficulties of which have hardly yet been

estimated.

In the legend of the Tower of Babel we

read that the builders succeeded in raising

their structure only a certain number of

stories. They could not get it near com

pletion, because they did not understand

each other. They spoke many languages.

Eventually there was nothing for them to

do but to disperse. I sometimes fancy that

all the people who were then dispersed

have collected again on .Manhattan Island

—and are once more engaged in building.

A multitude of people speaking a multitude

of tongues—there are 23 languages spoken

by the children of one of the Public Schools

in New York—have here come together to

build a city. We have raised one or two

stories. But we too are not progressing

further; we are not at all within sight of

completion. And in part it is for want of

a sufficient plan.

As every one knows, the first step in

erecting a building is to call on an architect

or a number of architects and ask for

sketches, so that there may be a clear con

ception of the edifice as it will look when

completed. No one would be so ridiculous

as to ask an architect to plan merely the

basement or one or two stories or a

wing; what is desired and insisted on is

a plan of the whole. The plan may have

to be changed in the course of construc

tion, but always the parts must be related

to each other and to the whole. Now this

is precisely what has not been done in

New York. The utmost that we have yet

achieved in what is called "city planning"

has reference only to the externals. The

city has grown up at haphazard, without

rime or reason, and the inconveniences and
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disorder thence resulting it is now pro

posed to remedy—we are to have zones,

we are to have new approaches to bridges,

etc. But all this relates merely to streets

and houses, and a city is more than streets

and houses. Themistocles, when the Per

sians approached Athens, induced his coun

trymen to leave their town and take to the

fleet, by which means he triumphed later

at Salamis. When before the victory he

was reproached by one of his political ad

versaries for abandoning the city, he re

plied aptly that they had not abandoned

the city, they had abandoned only the

houses of the city and the streets, they

had carried Athens with them in their

hearts. Thus also must the true New York

be first in the minds and hearts of the citi

zens, and city planning must keep this inner

New York in view. City planning must

be carried out in the spirit of those Athen

ians, who sought to make their city the

expression of their unity and of their ideals.

Or in the spirit of the Hebrew poet who

sang of Jerusalem: "If I forget thee, O

Jerusalem, cleave, tongue, to the roof of

my mouth." Has any New Yorker ever

expressed so passionate a love in regard to

his city? Perhaps there cannot now be

quite the same passion, since the nation

overshadows the city. But just as in for

mer days the town meeting was the basis

of national patriotism, so city loyalty must

be made the basis of the new national

patriotism. We cannot dispense with city

patriotism. But as yet we have no such

thing—because we have no true city ideal,

no true conception of what the significance

of a city is.

It was Aristotle who said that the true

aim of the city is to make the best kind

of life possible for every citizen. He did

not say the richest possible, but the best

possible. What think you of city planning

to this end? Do you say that this is far

too lofty, that we are not ripe for it, that

in reminding you of Aristotle's demand I

am leaving the ground of actuality? But

surely what you mean is merely that we

cannot at once complete the edifice on this

ideal plan. Nevertheless it is the business

of a political and ethical architect to at

tempt a noble sketch of the future struc

ture. And how shall we even build the

next story rightly unless we have before

us at least a sketch of the whole? My

purpose here is not so much to prepare a

sketch, except perhaps to indicate a few

outlines, as to induce my fellow-citizens of

this vast uncoordinated town to realize the

necessity of looking ahead and of planning

a definite policy along the lines on which

the city's progress may be achieved. First,

then, my conclusion is that if we are to

pass beyond the present unsatisfactory con

dition of city affairs we must realize the

necessity of having a definite policy.

In the second place, the policy must be

democratic, because the city must become

a democratic city. And in order that it

may become so, we need to give new vital

ity and influence to the city legislature.

The names of councilor and alderman at

one time connoted high dignity. Our Com

mon Council, our Board of Aldermen, like

city legislatures in the United States gen

erally, have fallen into disesteem. It was

natural that such should be their fate, be

cause, under the system of representation

by wards the persons elected were sure to

be for the most part puppets of the politi

cal machines. But a better system of rep

resentation, the system of proportional rep

resentation, would in all likelihood remedy

the principal evils. This system has been

earnestly and powerfully advocated in

France, it is incorporated, I understand, in

the new scheme of government for Ireland,

it is in operation in Wurtemburg, and it

is being tested in one of the cities of Ohio

at this time. Proportional representation

would be the means of making possible in

course of time vocational representation,

which I personally believe to be a still

higher and perhaps the best solution of the

problem.

The past tendency has been in weakly

and cowardly fashion to abandon hope with

regard to legislatures, and to concentrate

responsibility in the hands of commissions

or boards. This is the tendency at Wash

ington, where one commission after another

is being created, invested with vast powers

over the commerce and the industries of

the country. Commission government has

been introduced into many cities. The

Board of Estimate of New York, the chief

governing body of the city at large, con

sists of a handful of men. The Board of

Education, without consulting the people

and without being instructed by them, with

out giving even expert educators, aside
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from their own employees, a voice in the

matter, decides on the education of six

hundred thousand children—that education

on which their chance to live anything like

the best life so largely depends. The legis

lature which represents the people them

selves, their will, their mind, is the essen

tially democratic feature of the democratic

government. Take that away and you have

government by experts, subject to periodi

cal checks by the people, but you cease to

have popular government.

I will offer two illustrations of the way

in which the initiation of policies by small

boards instead of by a body representing

the people themselves is apt to be narrow

and to overlook those very matters in which

the welfare of the people is supremely in

volved. In this you will not think me eccen

tric if I assign a first place to the welfare

of the people who live in the tenement

houses. When the new subways were be

ing planned, if this had been a truly demo

cratic city, care would have been taken to

relieve the distress of the tenement house

population by lightening the burden of rent,

which is their heaviest burden—an average

twenty-five per cent of their scanty earn

ings going to the landlord. Was this done?

By no means. It was held in a vague way

that the new outlets supplied would allevi

ate the congestion in the city and mitigate

the distress of these who suffer by it. There

would be the new outlets. The population

would be dispersed over the suburban dis

tricts where land is cheap. But as a matter

of fact the real estate speculator was on

the alert, and no sooner did it become

known where the stations of the new sub

way would be situated than the surround

ing land was taken up. The price of land

rose and tenement houses were again

erected in the open country, with its spa

cious fields, where those who leave the

lower city now find the old conditions, with

but slight improvement. The London Coun

ty Council and the City Council of Glas

gow have themselves engaged in the build

ing of dwellings for the poorer citizens.

They have realized that the rent problem

is the most serious problem which the poor

have to confront, and that it is the duty

of the city as a whole to act in the matter.

The City of Frankfort above all, under the

enlightened Mayor Addickes, has set apart

an entire zone for workingmen's dwellings,

so that rent should not be raised, and the

increase in value should go to the city

dwellers and not to land speculators.

Whether our city should build its own

dwellings is a subject on which opinions

differ. But that the city should own land

and control the building operations thereon

and see to it that the rent is kept within

bounds—as to this I think that enlightened

opinion ought not to differ. At the time

the subways were planned I urged that such

a scheme should be carried out in New

York. This was denounced as extravagant

socialism. But it was not socialism; it

was city loyalty that inspired the sugges

tion. At any rate, here we have a striking

instance of the result of the undemocratic

transference of the shaping of policy and

the powers of legislation to a board. The

newspapers discuss the decisions of this

board from the point of view of their edi

tors, whose relations to the property own

ing class are not always indirect. Protest

may be made and pressure may be brought

to bear, but only by a mere fraction of the

public. Nine-tenths of the people do not

follow the debates in these small boards

and the decisions made pass over the heads

of the population, are practically unchange

able and are accepted as a ukase of the

czar might be accepted.

Another illustration is the recent appoint

ment of twelve new members of the Board

of Education, and the Mayor's statement

that before making the appointment he had

in each case assured himself that the per

sons selected believed in military training

in the public schools. The policy of mili

tary training is thus imposed upon the city

by the Mayor, through his appointees se

lected for the purpose. But this policy is

condemned by many of the best educators.

It is not sanctioned by the German mili

tarists, who may be supposed to be qualified

judges. They do not introduce military

training either into the lower or upper

schools. It has been rejected in admirable

language by the American Federation of

Labor. The Committee which reported

upon the subject said:

"We are, however, unalterably opposed

to any form of physical training, or any

quality of mental education, which would

tend to inculcate the spirit of militarism.

The child's immature and impressionable
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mind must not be brought to think ex

cept with horror upon the killing of hu

man beings. To arouse the thought that

any of their school hours are devoted to

the preparation for a possible use of arms

against their fellow men is to brutalize

their instincts and subvert the influence

of the necessary lessons of humanity,

peace and good will which it is the duty

of our public schools to impress upon

them."

But whether the policy be right or wrong,

the point to note is that in the shaping of

it the people themselves have no part.

Their views are not taken. The Mayor,

an executive officer, by the kind of men

whom he selects for the Board of Educa

tion, decides upon this policy. It may be

said that it is within our power to dismiss

him from office at the end of four years in

case he inaugurates policies of which we

disapprove. But I repeat that the Mayor

is an executive officer, and his administra

tion has been in the main courageous and

, honest. We shall be placed in a peculiarly

difficult dilemma if we must perhaps refuse

to renominate or reelect a chief magistrate

who has given great satisfaction as an

executive, on the ground that he has also

exercised legislative functions that ought

never to have been entrusted to him, legis

lative functions in the matter of education

for which he has not the necessary fitness

or training. To inaugurate a policy is

practically to initiate legislation, and legis

lation in a democratic city should be en

trusted to a legislature. We need to recon

stitute our city legislature. No need is quite

so urgent as this. We have practically

abjured our faith in democracy by putting

so much power in the hands of boards.

We must return to the faith, and if our

representative bodies have been disappoint

ing, it is the method of representation that

is to blame and not the principle of repre

sentative government itself.

Again it may be asked, even if we had

a city legislature of a much higher grade,

would they be competent to inaugurate a

housing policy or an educational policy?

Would they not, after all, have to call in

experts to advise them? Certainly they

would have to do so. The expert cannot

be spared, least of all in a democracy. But

the relation of the expert to the represen

tative of the people at large is like that of

the advocate to the juror. The expert has

the technical training and as a rule will be

competent to suggest measures, but it is

his part to convince the intelligent jurors

he addresses, in this case the representa

tives of the city. And it" is just in this way

that the representatives of the people will

learn to understand and appreciate great

policies. This indeed is the main purpose

of democracy—to educate the people in the

difficult science, art and ideals of govern

ment. Democracy does not mean getting

the wisdom already extant in the commu

nity to pronounce upon measures of gov

ernment. It does mean, by casting upon

the people the responsibility of government,

to train them in public spirit and to edu

cate them up to public wisdom.

This leads to the third point on which

I propose to enlarge. In order that there

may be progress in the direction of democ

racy there must be a truer understanding

of its nature and implications.

Democracy has been defined as a system

of government under which equal oppor

tunities are afforded to all, as well as equal

rights before the law. How entirely inade

quate this definition is let me briefly indi

cate. It is plain, of course, that if the

strong and the weak enter the race, and

the weak in addition to their weakness are

also unfavorably handicapped, glaring in

justice will result. Equal opportunity at

the start (which Mr. Roosevelt calls social

justice) is in so far an advance towards the

ideal. But even if the adverse handicap

is removed, the fact will still remain that

the weak are weak, and that the others are

strong, and if there is merely equal oppor

tunity the strong will outdistance the weak,

nay, will trample upon them. This is what

happens now. Equal opportunity is a crude

and unsatisfactory definition of democracy.

Democracy as I see it implies that all

men are morally equal, that no one is to

be accounted negligible, no one to be treated

as existing only to promote the pleasure

and profit of another. This moral equality

we have in mind when we say that every

human being has worth. But because all

have worth it does not follow that all are

worth while. To be worth while the inner

equality, the spiritual possibility, must be

made manifest in some talent, some gift,

some distinctive value contributed, and the
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ethical purpose of life is to make worth

while those who have worth. Democracy,

spiritually viewed, is that form of govern

ment under which the inner worth is most

freely and fully evoked and manifested in

worthwhileness. It is that arrangement of

society in which human beings, especially

those who under the old systems were sup

pressed, shall have the freest and fullest

opportunity to make their life meaningful;

to sound a note of their own in the uni

versal song; to be a gem, however minute,

in the crown of humanity.

Democracy is not an institution under

which it is proposed that every one shall

necessarily become wealthy, nor is it merely

a form of government in which there is

to be no king and every one shall have a

share in the sovereignty. Material inde

pendence and absence of monarchial rulers

are but means to an end. The end itself,

that which glorifies democracy, is that in

it every human being may be under such

influences as shall cause the gift that is in

him to become manifest. The way to the

accomplishment of this end is indicated in

that rule which applies to all ethical rela

tions, viz., Seek to elicit the best in others

and in so endeavoring you will evoke the

best that is in yourself. You will become

a meaningful person yourself in the degree

that you try to bring out the meaning there

is in other people, their gift, their fineness.

This is the rule which should be applied

to the relations between the social classes

in a democracy, between the citizens who

are more educated and well-to-do and their

less fortunate fellow-citizens. It is my opin

ion that the very essence of democracy,

rightly understood, is that the more ad

vanced intellectually and economically

should help the less advanced. For in

stance, better housing of the poor is a dis

tinctive function of a democratic commu

nity, of a democratic metropolis. This

function is not paternalism, nor benevo

lence; it is democracy. How can each one

become a worth while person and turn his

inner possibilities into actualities if the man

or the family has not even a decent shelter ?

How can a man live the best life in condi

tions where he can hardly live at all ?

Where he cannot breathe pure air ? Where

there is no privacy? Where he and others

so crowd upon each other that every de

cency is jeopardized?

Caring for others, making an effort to

improve the living conditions of others, is a

manifestation and an evocation of the best

in us. Betterment is never unilateral but al

ways retroactive. Morally we shall be bene

fited in putting forth these endeavors. And

again, facing at first hand the situation of

the poor, being earnestly interested in the

attempt to improve it, is a means of morally

benefiting ourselves by checking our own

tendencies toward luxurious expenditure.

Luxury is the disease of the more advan

taged. And luxury has never gone to such

insane lengths as at present in New York.

Instead of being a democratic metropolis

this is a plutocratic metropolis. All the

New Rich of the United States, from the

West, from the Pacific Coast, from the

South, from every quarter, congregate

here. Seventy-four multi-millionaires live

in the City and State of New York. Re

cently when the lessee of a great hostelry

in this city died he was eulogized as a

public benefactor because he had had the

courage—was it moral courage or physical

courage or what kind of courage?—to raise

the price of rooms which had been five dol

lars and upwards to ten dollars and up

wards, and to supply his guests not only

with every reasonable convenience but with

every extravagant luxury that they could

conceivably exact. In the belligerent coun

tries of Europe to-day luxury is sternly

restricted and reprobated. Meat and bread

cards are issued, the simple life is propa

gated coercively. In New York, with its

recently swollen prosperity, luxury has

never run riot as it does to-day. Must we

wait for the pressure of war some day to

restrain us? Is there no saner and hu-

maner way? I say that true democracy is

the way—the sense of responsibility on the

part of the more advantaged for the less

advantaged. There are examples to prove

the truth of my contention: men and

women, especially young men and women,

inheritors of great fortunes, who have been

awakened by the shock of discovering the

disparity between their own lot and that

of the less fortunate, and who have volun

tarily reduced their expenditure and are

cultivating an honorable and dignified sim

plicity, and devoting their surplus where it

is needed.

The simple life is not a life of sacri

fice, it is a normal life. Luxury is a
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deformity. But it cannot be checked by

merely denouncing it. The luxurious are

not intentionally wicked. What may change

them is not the scathing sermon, but a

new and healthier interest in life. If a

man can spend his surplus on educational

institutions, or on really habitable, home

like dwellings to accommodate a thousand

or two of his operatives, he will be less

interested in building an expensive resi

dence for himself.

Interest in the housing of the poor, then,

is a means to one of the great ends of city

life. Let me now turn to another end.

The path of science to-day is divided widely

from that of life. The scientists as a

body, in their aloofness from life, have led

mankind into an impasse. The mechanis

tic conception of the world and of man is

one that human beings cannot live by. It

is a half truth, not the whole truth. The

scientist must address himself to the actual

needs of men, of humanity agonizing in

its failures and defeats. He must be made

to see the baleful influence which he is

exercising on mankind by his half-truth.

He must see himself in his radiations. He

must enlarge his horizon and spiritualize

his message by coming into direct contact

with average men. The city system of

public education should supply a meet

ing ground where the greatest scientific

brains in this city shall have the oppor

tunity and the mission of teaching science

in this fashion. I have in mind that the

public educational system in the city should

be all-comprehensive, like the University

of France is for that country. It should

include not only primary schools, high

schools and vocational and trade schools,

but it should amplify the system of adult

education.

The principles of adult education, how

ever, need to be worked out de novo. The

education of the young is intended to fur

nish them with the mental tentacles by

which they can get a grip on life, with those

preliminary principles which are necessary

to enable them to enter into life. The edu

cation of adults should proceed in an oppo

site direction, should take those who are

in the midst of life and help to lead them

from their own and others' experience back

to the interpretive principles which illumi

nate life. A democratic city will be illus

trious in the generosity, the magnitude, the

richness and sufficiency of the educational

provisions which it makes for young and

old. For no man's education is ever a fin

ished thing, we all are constantly seeking

new light on our own calling, and in addi

tion we are all a-thirst and a-hungered for

some adequate insight into the callings of

our fellow men.

One may thus begin to see the City of

New York transformed. Permit me to say

what I begin to see. I seem to see the

Tower no longer a Tower of Babel, but

a grand edifice rising towards its culminat

ing top. I see in the legislature of the

City, Councilors worthy to be ranked in

deed with those who sat in the Doge's

palace. I see the suburbs of New York

studded with dwellings in which a peace

ful and contented population find homes.

I see school houses and academic halls like

those of the Greeks, a city resplendent in

its educational establishments. I see also

great festivals held, in which the pulse of

the common life beats in music and folk

song. I see the arts employed in the serv

ice of democracy, and gaining new gran

deur and significance by giving expression

to democratic ideals. I see in this city no

longer only a single City Hall, but a town

hall in every district, as in the case of the

French mairies—a district city hall and

clustered round it other public buildings

giving opportunity for the development of

the group idea in architecture (this some

times seems to me to be the characteristic

contribution which America will make to

architecture)—a branch museum, a branch

public library, great halls for political and

public meetings, worthy club houses of the

people, in which they can rally to think

out the inner moving impulses of democ

racy. In ancient Athens it is said that

the houses of the private citizens were com

paratively insignificant, because the citizens

took chief pride in the public buildings that

crowned the Acropolis. And this too will

be one way of bridling the unsound spirit

of luxury among ourselves if the pride of

the citizen can be turned from his private

dwelling and concentrated on the halls in

which the city meets, the real city halls.

Such are some of the sights that I con

jure up. But there is one other deep con

sideration pertaining to the ideal future to

be worked for in the present to which I

must call your attention. I referred to it



THE STANDARD 129

in the beginning and with it I must close

my address. New York is a cosmopolitan

city. The great task is to transform it

into an American city. It is said that 85

per cent of the population are foreign born

or children of the foreign born. How shall

these tribes of men that have invaded Man

hattan Island and its environs be Ameri

canized? What does Americanization

mean? Does it mean to teach them the

English language? To put their children

thru the mill of the public schools? To ac

custom them to American habits of tidi

ness, etc. All these things are indispen

sable but only the superficial preliminaries.

Americanization must cut deeper. An ear

nest, patriotic woman recently said that

we must teach the immigrants the ideals

of America, that we must substitute the

romance of American history for the his

tory of the country they left behind, and

offer them the American heroes in place

of the heroes of the nation from which

they have separated. But the romance or

the epic of American history is short, noble

in part and sordid in part, and the heroes

—how many of them are there whom we

truly admire and revere, and whom we

-would have the new citizen admire and

revere? There is Washington, it is true,

and there is Lincoln. They are superlative

types. But both of these ideal figures stand

for issues that are of the past. Washing

ton represents the struggle against Eng

land for independence, "America for Amer

icans," and Lincoln the struggle against

slavery and for the permanence of the

Union. But how are these issues and the

pure and almost classic figures that em

bodied them related to the life of the pres

ent?

One often hears the immigrants spoken

of as if they consisted wholly of an im

poverished, ignorant multitude. This is a

mistake. There are many highly educated

persons among them. Let me suppose that

I am talking to one of these. What does

he say to me? He says: "I came to this

country having heard that in the harbor

of New York there is a Statue of Liberty

Enlightening the World, and I thought that

I should find the light falling upon the

city and upon me as a newcomer in its

midst. But the city is dark for me. I live

in a dark place, in a dark house, and meet

a darkly-minded crowd in the streets. I

came expecting to find your land a Land of

Promise. I find it a land of the most re

lentless competition. I came thinking—for

I was brought up to revere your heroes—

thinking to find the spirit of Washington

and Lincoln astir amongst you and ani

mating your daily existence. And I see

the Statue of Washington on Wall Street,

but I do not find his spirit there. I see

the Statue of Lincoln in one and another

public place, but I do not find the exalted

mood of Lincoln. I find push, turbulence,

excitement. I find inequalities of fortune

such as are not to be met with anywhere

else in the world. I find, not democracy,

but each one scrambling regardless of his

weaker neighbor to gain all he can of the

world's material goods." I take him by

the hand and reply: "My brother from a

foreign land, you have fallen into a griev

ous error. You have imagined that you

were coming here in order to enjoy lib

erty. But as yet there is only the dawn

of it. You are called hither to assist us

in the pursuit of liberty, which is a divine,

elusive thing not to be truly achieved per

haps for centuries to come. You came

here to live in the House of Democracy.

But it is your greater privilege to be one

of the builders. The House of Democracy

is still in process of erection. We who

were here before you welcome you as a co-

builder." This is Americanization ! Not

the language merely, not the customs

merely, not a little superficial acquaintance

with our history, but the responsibility

placed upon you, the newcomer, to be one

of the builders of the democracy of the

future; this is naturalization, Americaniza

tion, baptism into the franchise of Ameri

can democracy.

Among the young men of the New York

Society for Ethical Culture there has re

cently been formed a Cosmopolitan City

Club, having for its object to include the

most enlightened members of the foreign

groups, with a view to inspiring them and

through them their constituencies with this

conception of the relation of the foreign-

born to the city, and through the city to

the nation. For it is in the city, as in the

ancient town-meeting, that loyalty to the

nation and understanding of the political

problems of the nation must be fostered.

The task is immense, and perhaps too heavy
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for young shoulders. But it is an inspiring

task and even to inaugurate the effort will

be elevating.

I have described my vision, and I descend

from the heights. I see New York as it

is. I see Fifth Avenue and I see the slums.

I see the White Way and the absence of

whiteness in it. I see the narrow outlook

of the reformers and my heart sinks within

me. I am subject to no illusions as to what

exists around me. I cannot say that I love

New York as it is. It is a friendly place.

The crowds in it are good-humored. The

sun shines upon New York as its does upon

no other metropolis in the world. But the

life in it is turbid. No, I do not love the

city for what it is. I pin my faith to what

I conceive that it may be.
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THE OBJECTS OF THE GREAT WAR

BY NATHANIEL SCHMIDT

WE are still in the midst of the most

humiliating experience in the life

of man on earth. Some twenty-

five million men, armed with death-dealing

weapons, are engaged in the insane activity

of slaughtering human beings. Millions

have already been slain; millions have been

taken from the battlefields wounded,

maimed, and disfigured; millions have been

carried into captivity. The greatest war in

history has in some respects been the most

brutal as well as the most inexcusable.

Murder, looting, arson, rape, disease, and

famine, war's hellish train in ancient times,

have been in evidence again, and new meth

ods of torturing and killing men have been

invented. Science has quickened the sav

age instincts of the beast and enhanced his

power. High explosives, tracer bullets,

asphyxiating gas, poisonous bombs, and

liquid fire are used by the belligerents. On

land and sea and in the air the furious car

nage rages.

Neutral lands have been invaded. The

permanent neutrality of Belgium and Lux

emburg has been violated by Germany; the

neutrality of China by Japan, that of Greece

by the Entente powers. Contrary to all

recognized principles of international law,

neutral ships have been sunk by the Ger

mans, and innocent men and women have

been sent to the bottom of the sea without

warning; while England has robbed neutral

ships, rifled their mail, and forbidden them

to land Red Cross supplies for the wounded

and food for the famishing Poles lest some

of it reach the civilian population she seeks

to starve.

The glory of our recent conquest of the

air has been sullied. Frightful raids by

aerial craft have been made, such as those

by the Germans at Scarborough and Lon

don, the French at Karlsruhe and Mann

heim, the Austrians at Venice, and the

Italians at Trieste, in which non-combat

ants, men, women, and children, have been

killed. All these infractions of the rules of

so-called civilized warfare have been justi

fied as reprisals, while the perpetrators

themselves, when suffering from them,

maintain that they have little value from a

military point of view. The earth itself that

nourishes its children has been robbed of its

strength; the products of man's industry

have been fearfully wasted; priceless treas

ures of art, the venerable symbols of re

ligious aspiration, have been irretrievably

lost. Fabulous sums, representing the toil

of millions through weary years, have been

spent for means to destroy life and prop

erty; millions of hands will have to labor

for generations to come to pay the debts

incurred.

Why are the nations fighting? Because

mankind has not yet learned to organize

itself under a common law, intelligently

enacted and effectively administered; be

cause, in the general insecurity, each nation

feels it to be its duty to increase arma

ments; because trade seeks for gain by the

exploitation of subject lands and less fa

vored nations ; because the secret diplomacy

of the chancellories knows how to create

two hostile alliances, well balanced in

strength, but not how to preserve the peace,

relieve the military burdens, and bring

131
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about a helpful co-operation; because the

power to make war is still left in the hands

of rulers and cabinets ; and because the per

verse notion still prevails that there are

non-justiciable differences between nations

that can only be settled by indiscriminate

mass-murder.

There can be no doubt, however history

may apportion the individual responsibility

when all the decisive factors shall have been

known, that these universal causes will al

ways be regarded as having incomparably

the greatest significance. It is a shallow

judgment that still adheres to the impres

sion that some individual, a single nation, or

a group of nations, is wholly accountable

for all the untold suffering this gigantic

conflict has entailed. A crime of unprece

dented proportions has indeed been com

mitted against humanity, posterity, and the

moral order of the world. But we are in

varying degrees participants in the crime.

That those who have been fortunate enough

to keep out of the actual struggle should

more readily recognize this fact than the

belligerents who have made enormous sac

rifices in blood and treasure and very nat

urally persuade themselves that all the right

is on their side, all the wrong on the other,

can be no matter for surprise. But when

the thought turns to a restoration of peace

and an improvement of the conditions that

led to the war, a recognition of the ultimate

causes is of utmost importance.

What are the nations fighting for to-day ?

What are the objects they seek to gain by

prolonging the contest ? It is reasonable to

suppose that they would all be willing to

lay down their arms immediately, if they

could be sure of realizing their national

aspirations without further bloodshed.

Even before the recent notes of the various

powers these aspirations were fairly well

known through the declarations of war,

from official documents, and by the voice of

the press, more inspired than ever, because

so carefully censored. It was evident that

Turkey was fighting for her life. She could

not help but realize that the fate of Poland,

Armenia and Persia was in store for her

in the case of a decisive victory by the

Entente powers. Bulgaria was struggling

for possession of Macedonia, very largely

inhabited by Bulgarians and promised to

her by the Balkan Alliance, but also for the

Dobrudja. Hungary sought to keep pos

session of Transylvania, where a couple of

millions of Rumanians lived. Austria was

anxious to keep the integrity of her empire,

maintain her hold on Trieste, and gain Sa

lonika Germany was battling for her em

pire, Belgium (or the Congo in exchange),

Northern France for an indemnity, a united

Poland under her sovereignty, the restora

tion of Persia, a railroad to India, and the

union which would preserve the balance of

power. Belgium, Serbia, and Montenegro

were fighting for their existence; Rumania

for Transylvania and Bessarabia, and, after

her territory had been invaded, for her na

tional independence; Portugal to keep and

increase her African possessions and to

show her loyalty to Great Britain. Italy

made it clear at the outset that she entered

the war to gain the Trentino, Trieste, Av-

lona, and parts of Asia Minor. Japan

fought for Kiauchau, or an equivalent in

concessions that would put China in the

hollow of her hand. Russia struggled for

all of Poland, Armenia, Northern Persia

and, above all else, Constantinople and the

Dardanelles. France was fighting to drive

the enemy out of her invaded land, to re

cover Alsace-Lorraine, to enlarge her pos

sessions in West Africa, and apparently to

gain Syria. Great Britain sought to recover

freedom for Belgium, to maintain the integ

rity of the empire, to stretch her power

from Cape to Cairo, to maintain her hold

on Southern Persia, to keep secure her dom

ination of the seven seas, and to perpetuate

the balance of power between the two alli

ances. (

All of these hopes could not be realized,

and the replies to President Wilson's sug

gestion that the belligerent nations avow the

terms upon which peace could be concluded

have shown that on both sides there was a

readiness to reduce the claims and to make

concessions. Germany has officially an

nounced that she does not intend to annex

Belgium permanently. The restoration of

Serbia and Montenegro as one state or as

two, can scarcely be questioned, though no

official assurance has been given to this

effect. The answer of the Entente powers

does not make it as certain as the reported

agreement between them would seem to in

dicate that Constantinople and the Dar

danelles will, under all circumstances, be

claimed for Russia. No very strenuous ob

jection would probably be made to the
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assignment of all of Armenia to Russia. It

may be reasonably supposed that Germany

could be persuaded to give up the invaded

Polish territory, if a guarantee of local au

tonomy is given. And it may even be hoped

that in the rectification of the boundaries

between France and Germany, not only the

invaded district but also that part of Lor

raine which is predominantly French may

be restored. The Entente powers may find

it to their interest to restore the independ

ence of Persia, if concessions are made ren

dering it possible to connect India with the

Mediterranean by railroad, and the neces

sary guarantees are given.

The emphasis in the note of the Entente

powers, it would seem, is placed upon res

toration, reparation and guarantees for the

future. It would therefore seem as if, in

reality, they would be satisfied so far as the

territorial alignment is concerned, with a

condition not essentially different from that

before the war, provided reparation is made

and sufficient guarantees offered. The hope

of indemnities is undoubtedly entertained on

both sides, the object being a twofold one:

to assist in the payment of the enormous

war debts and the weakening economically

of the other side for a long time to come.

In the case of Belgium, which was not only

invaded in spite of its guaranteed neutrality,

but has also been made subject to wholly

unjustifiable tribute, the demand for some

sort of restitution would seem to be well

grounded: Rumania, which entered the war

of her own free will and for purposes of

aggrandizement, can scarcely make any

claim. In view of the universal exhaustion

the war is causing it is not likely that either

side can expect much reparation by way of

indemnities.

More serious therefore is the purpose an

nounced by the Entente Powers in the Paris

Conference to continue the war, even after

peace shall have been concluded, as a merci

less trade war. These powers agreed upon

abolishing the "most favored nation" clause

in treaties with the Central Powers and the

neutral nations and of# rearing high tariff

walls between themselves and their enemies

and lukewarm friends. Nothing could be

more prejudicial to the peace of nations and

domestic tranquillity than such a continua

tion of the bloody conflict in order to exact

reparation for the injuries done. But the

spirit of commerce itself will probably frus

trate in a large measure any such attempt,

born of hatred, greed, and lust for revenge.

More important than either the arrange

ment of boundaries between the states or a

possible reparation for damages suffered is

the question of guarantees for the future,

emphasized on all hands.

At the conference, where peace will be

concluded, guarantees for the future will

be demanded, but it is extremely doubtful

whether confidence-inspiring guarantees can

be given at that conference. It is not im

possible that delegates from the two alli

ances will meet at Paris and Berlin as the

delegates of the Protestant and Catholic

powers met at Osnabruck and Minister in

1644-1648 to formulate their agreements

and agree upon possible concessions. Or

diplomats of all the belligerent nations may

assemble in the capital of some neutral

power. This perhaps is more likely, if our

country should be drawn into the war. In

either case, however, it will of necessity be

only a preliminary peace conference. Such

a body, even if composed of a score of na

tions, could not arrive at conclusions that

would give guarantees of permanent peace.

In the last century it has been customary,

after peace has been concluded, for the

great powers to convene in a congress and

arrange things as they pleased. Now that

old Concert of Europe is dead, and the

neutral nations will demand a hearing. The

half dozen powers that once, on the basis

of their military strength, usurped the

power of determining the destiny of na

tions, will no longer settle the affairs of

mankind themselves.

It is absolutely certain that after the war

is over and peace shall have been declared,

a congress of all the nations, great and

small, will convene. While it can scarcely

be hoped that this congress will be essen

tially different in its constitution from the

two Hague conferences, the demand for a

more popular representation, more freedom

of deliberation, and more authority, will be

such that it will almost necessarily become

to some extent a constitutional convention.

Whatever the intermediate steps may be, it

is inconceivable that it should not in the end

lead to a really international parliament,

elected by the national parliaments and em

powered to enact effective international law.

In such a parliament it would be possible

to take such measures as will guarantee the
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maintenance of peace, by recognizing the

right of peoples to live their own life and

not to be handed over from one sovereignty

to another like property, by internationaliz

ing the waterways that give access to the

sea, by limiting armaments, by arranging

for the transfer of commodities in bond

through intervening lands without extra

duties, by introducing equitable customs

regulations and encouraging the free com

merce of nations, and by establishing a com

mon law.

What the world needs to-day is not pri

marily a supreme court, nor a league of

powerful nations seeking to enforce peace

with their joint armies and navies, but a

parliament where the common affairs of

mankind can be intelligently discussed and

settled in the peaceful manner of legislative

assemblies. The process of establishing

such an international parliament is sure to

be hastened by the social and economic con

sequences of the war. Some of these are

obvious, such as the continued demand for

increased armaments, the necessity for ex

traordinarily heavy taxation, in one form or

another, for military purposes and to pay

the interest on the enormous war loans, an

unprecedented activity in agriculture, indus

try, commerce, and trade, a larger room in

industrial and social life for the millions of

women who, during the war, have taken

men's places at good wages, and a desperate

struggle for power by the mass of the peo

ple everywhere. There will be the unavoid

able clash between the two tendencies. On

the one hand, the wealthier and more culti

vated classes will be likely from their own

interests and also patriotic motives to favor

intense military preparation, honest pay

ment of national debts, a high protective

tariff discriminating against rival nations,

special privileges for the competent, and a

consumption tax falling with equal weight

on all, and therefore less heavily on them

selves. On the other hand, the poor, the

wage-earners, the small salaried men and

women will be likely to oppose militarism,

clamor for repudiation, fight against pro

tectionism, favor direct income and inher

itance taxes, advocate national ownership of

public utilities, seek remedial legislation af

fecting hours of labor, wages and conditions

of work, and resume friendly relations with

the people of other nations.

If the chief object of the war is to guar

antee to mankind a permanent peace, the

company of nations must follow the exam

ple of the individual nations in establishing

some form of representative government, a

common law, and a common administration

of its affairs. Yet without the cultivation

of a conciliatory attitude of nations and

classes in society, there is no permanent

relief in legislation, national or interna

tional. Above everything else this crisis in

the world's history should teach us the need

of that morality which is the essence of all

true religion and that justice to all which

is the essence of all true morality.



THE ETHICS OF MILITARY PREPAREDNESS

BY MILES MENANDER DAWSON

"The unpreparedness upheld by the advo

cates of professional pacifism does not, as it

is sometimes said, represent a high although

impractical ideal. It is profoundly immoral

and in actual practice has been conclusively

shown by the events of the past few years to

inspire and abet the commission of the mean

est sins not only against our own country but

against the cause of international duty.

"American pacifism throughout these years

has been the timid apologist and potent ally

of the ruthless brutality of German militarism,

both when that militarism has been exercised

against small neutral nations like Belgium,

and when it has taken form in the murder of

our own men, women and children and in the

dishonor of our flag."

Theodore Roosevelt.

IN the foregoing, quoted from Mr. Roose

velt's letter declining to debate the sub

ject of preparedness with Mr. Bryan

and others, an issue is raised which ought

to be considered most carefully.

More than two thousand years ago the

Chinese sage, Confucius, said: "He who

leads an unprepared people to war, throws

them away." That people, and other peo

ples in a less or greater degree, have been

learning that lesson anew, of late.

Ethical merit is ascribed to unprepared

ness by its advocates, on the theory that to

be ready to meet attack is to create a spirit

which causes one himself to make attack.

On this theory, all the elaborate provisions

which are found in the various sorts of liv

ing creatures for their self-protection, are

fundamentally immoral ; whereas, in point

of fact, immorality, which is possible only

to self-conscious, reasoning beings, is the

use of a power in a wrong way and not the

mere possession of the power. The perver

sion of means of defense into an instrument

of aggression is immoral, no doubt, pre

cisely as any other misuse of a power is

immoral ; but that this immorality springs

from possessing this power is true only in

the same sense that man's possessing powers

and the ability to use or to misuse them, is

the basis of the ethical life, and therefore,

of necessity, admits of the abuse.

It is not enough, either, to say that it in

vites the misuse; for that again is what

every power, being subject to the possibility

of use or misuse, also invites.

The question is quite otherwise, viz. : Has

a people the right to render itself helpless

in order that it may not be tempted to mis

use its might?

This question must be answered for a peo

ple, as it must be answered for people, i. e.,

for each. Thus stripped, it seems to answer

itself, that the right, and oftentimes or even

most times, the absolute duty of self-defense

obtains as regards each. Plainly the right

as regards every one; plainly the duty as

regards every one upon whom others are

dependent. And, to the end that it may be

possible to perform this duty, it becomes

also the duty of each man to be prepared

for self-defense.

But in a society such as ours, i. e., such as

in modern nations, so much of the self-de

fense of individuals is intrusted to the com

munity, and, more or less perfectly, pro

vided by the community, that the right and

duty of the man to defend himself is very

largely lost sight of. This merely means,

however, that these individuals have as

sumed the yet greater obligation of defend

ing, in a more effective manner, all the

members of the community. It means not

a diminished obligation of preparedness, but

a greatly augmented obligation.

This obligation goes both to the purpose

and the power, to the constancy of the pur

pose and to the creation and the preserva

tion of the power.

Are the words of the song, "I Didn't

Raise My Boy To Be a Soldier," in con

sonance with this purpose of providing for

the defense of all? And, if not, can they

be moral? Do they not say, in effect: "I

wish my boy to save his life at all hazards,
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regardless of his duty to join in the common

defense at the risk of his life?"

If that be ethical, would it not carry with

it for each person, as an individual, the eth

ical responsibility for self-defense which

would, in turn, also involve the duty of

individual preparedness? Can it be ethical

for precisely those upon whom the common

defense must of necessity devolve, to evade

preparation for effectively performing that

duty, while at the same time claiming that

protection, by virtue of being and remain

ing members of the community?

Is the other plea, "I will not kill" any

better as an argument that preparedness is

not moral? Or is it altogether on a level

with the plea, "I will not risk my life"?

Through certain deductions from the con

duct of Jesus, as reported in the New Testa

ment, it is often assumed that non-resist

ance is a virtue. But is that true?

If the loss of one's own life means noth

ing but the loss to him of his own life,

which may really be a loss or a gain, it may

sometimes be that he is justified to lay it

down or permit it to be taken, rather than to

kill his assailant? Though, even in such

case, it must be rare indeed that it would be

wrong to defend himself, even by taking the

life of the aggressor; no ethical teacher of

great and accepted authority has ever gone

so far as, not merely to celebrate the ex

ceptional virtue of the non-resistant, but

also to denounce the resisting as wicked

persons.

But, when others' lives and welfare are

dependent upon one's own life, or when

these are themselves directly attacked, can

there be any question about the duty Is

it not clear that, under such conditions, the

duty to defend is paramount, calling alike

for willingness to die and for willingness to

kill, if need be? And, if so, calling also

for preparedness both to die, if need be,

and to kill, if need be?

How can this possibly be changed in any

way if the obligation be one of the common

defense, in exchange for which one is him

self protected against aggression without

being compelled, at every moment, to be

prepared, individually, to resist attack upon

himself or those immediately depending

upon him ? Does not the responsibility per

sist and is not the duty there as before ?

When preparedness is mentioned, there

are persons who at once think of the "junk

er" aggression. These denounce the power

because of its misuse. But when one thinks

of the use of French preparedness to protect

France, and of what would have overtaken

France and the world had the French been

unprepared, ought he not to pause? This

justifies the power by the use of it.

Is there any suspicion anywhere that the

man, or people, that intends aggression, will

fail to prepare? If not, how can the man,

or people, that purposes defense and per

formance of duty, dare fail to prepare?

Was liberty, which merely means free

dom from subjection to aggression, secured

by supineness? Can it, by any possibility,

be maintained, when they who would attack

are convinced either of want of purpose to

defend—the "I didn't raise my boy to be a

soldier" conception—or want of ability to

defend—the "I will not kill" notion? Is

this not a confusion of the power which is

salutary and necessary in order that by

using it men be men, with the abuse of the

power which is destructive and to be op

posed and rendered unprofitable lest men

become beasts by being trampled upon or

worse beasts by trampling upon others?



THE SCIENTIFIC STUDY OF CONDUCT

AN ADDRESS BY DR. WILLIAM HEALY

ON Tuesday, January 3oth, a public

dinner was given in Chicago by the

local Ethical Society to three of its

members, Dr. and Mrs. William Healy and

Dr. Augusta Bronner, on the occasion of

their migration to Boston. Dr. Healy has

been for eight years Director of the Psy

chopathic Institute in Chicago, believed to

be the first of its kind in the world; and

he and his colleague, Dr. Bronner, are about

to undertake similar work under more at

tractive conditions on a new foundation in

Boston. In Chicago Dr. Healy has for sev

eral years sat on the bench beside the Judge

of the Juvenile Court, and been consulted

before sentence was passed. He has also

written several volumes detailing the meth

ods and results of his investigations of the

causes of delinquency in individual cases.

The technique he has invented or developed

has been widely adopted in similar insti

tutions elsewhere. Two of his books, a

large volume on "The Individual Delin

quent," and a smaller one on "Honesty"

were reviewed in these columns in January,

1916. It should be added that, although the

Psychopathic Institute is now maintained

and controlled by the county authorities, it

was founded and for several years main

tained by means of a fund provided by

another member of the Chicago Ethical

Society, Mrs. W. F. Dummer.

In view of the intrinsic interest of the

suggestions it contains it has been thought

that the following speech, made by Dr.

Healy on this occasion, will be of interest

to our readers.

Dr. Healy said:

It is the growth of an idea that has

brought about this meeting to-night. Ideas,

as we know full well, form the backbone of

all human institutions and the basis of all

human advancement. Instead of assuming

any apologetic air in dealing with ideas, we

may feel assured of their force, dignity and

deep reality. Ideas outlive generations and

ages and civilizations; they last when the

most solid edifices that housed and symbol

ized their activity have long since crumbled.

It is hardly necessary to define sharply

the central idea that is ours this evening;

you might, each of you, express it in your

own way. But phrase it as you will, and

let it be developed (as it should be) with

great detail of professional technique and

much application of common sense by all

concerned, I dare to insist that the largest

and fullest expression of this idea is in the

simple wording, Better Understanding of

Human Beings.

Whatever the philosophical explanation,

it remains a curious fact that through all

the ages there has been little undertaken in

the way of study of the powers of individ

uals or of the foundations of human suc

cesses and failures. There has been debate

enough about the possible nature of mind

and of life, but until recently no serious

investigation at all of actual, determinable

data. Among the very last of the sciences

have arisen those which undertake to deter

mine, to scrutinize and to record the gov

erning laws of the living body and mind.

Why we should desire more than our

forefathers possessed, more knowledge,

more development of our mental resources,

more modification of undesirable conduct-

tendencies, as well as more material wel

fare, is easily seen. In modern life there

has come more than a glimpse and a taste

of several aspects of a larger life for human

beings; the future, we all feel sure, holds

many greater advances in store for us.

By a multitude of evidences we are forced

to admit that many facts which may prove

of great practical value concerning human

nature are as yet unknown. Man is simply

an organism, adapted somewhat to his en

vironment. We have constantly in view the

effects of the interplay between environ

ment and organism; but just what the de

tails of that interplay are, what elements

belonging to the nature of man or belonging

137
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to the nature of his surroundings are in

volved, is only too often a matter quite un

known.

Indeed, when we remember that a mere

forty years ago one of the features of our

environment most inimical to our physical

selves, namely, bacterial life, was absolutely

unknown in its relationships to the human

body, we may safely allow our imaginations

to play a little on the subject of the devel

opment of possibilities of the future for hu

man beings. The conquering of certain dis

eases may well have analogies in other

achievements, particularly in betterment of

mental life and of conduct—both of which

represent the realities of personality more

intimately than even the body does.

I have no doubt that very many still think

of education and the regulation of conduct

as offering no special problems. Even those

engaged in these matters often seem well

satisfied with the methods of the past. But

this is because imagination has not been so

effectively applied in these fields as it has in

some modern businesses and in science.

Efficiencies are not calculated at all in Court

work, and are only just beginning to be

calculated in education—our two greatest

public concerns. Failures are often not

even enumerated, to say nothing of being

practically studied. The possibility of the

development of latent powers and vastly

greater effectiveness is rarely pictured to us

by anybody.

It should be easy for us to think of such

failures as are evidenced by social miscon

duct or imperfect development of mental

capacities as we think now of weakness and

ill health. All these represent defective ad

justment between the individual's powers

and what impinges on him from without.

The reasons for the maladjustment may be

elements either in the inner or the outer

world, or in both. When we consider the

better understanding of human beings we

must include the reactions back and forth

between the human being and his surround

ings.

The spread of the recently evolved con

ception of the value of study of the indi

vidual mind has been marvellous. The

spirit of the modern medical world, born

about 188o, with its multitude of investiga

tions and discoveries, has its counterpart

arising in the psychology of to-day. The

mental abilities of school children, of immi

grants, of applicants for positions or ad

vancement in big business concerns, of stu

dents looking forward to some special voca

tion, of the feeble-minded, of potential

geniuses, of mis-doers, are studied now

adays in many centres; methods for their

study are the while being gradually devel

oped. Now also has sprung up a so-called

dynamic psychology—a scientific effort to

understand the driving forces of the mind,

those which direct the mental powers as

they may be expressed in action and thought

and impulse. And this is all for the sake

of better adjustment of the individual, plac

ing him where he belongs, or bringing out

his potentialities, or changing his attitudes,

or releasing him from undesirable mental

habits and freeing him from bad impulses

and inhibitions—all for the purpose of serv

ing the most practical ends.

Our main work, of course, has been the

investigation of certain phenomena of con

duct. Inasmuch as conduct involves and

often largely is conditioned by the inmost

nature of the doer, it is indispensable to

knowledge of the origin of any given form

of conduct, such as misconduct, that better

understanding of the mental life be at

tempted. Social offences need for their ex

planation much reference to the inner men

tal life, as well as to poverty, alcohol, bad

companionship and many other deplorable

features of environment. Beginning our

work for the Court, we at once found our

selves face to face with the problems of

mental subnormality and aberration, with

the reactions of irritation and grave dissat

isfaction, with the facts of recurring ob

sessive ideas and mental imagery, and with

anti-social grudges and set attitudes of

mind. A wealth of diverse facts are these,

of immense significance for the human race,

challenging psychological insight and a

great development of psychological tech

nique.

We originally selected the field of ju

venile delinquency for our effort because of

the many reasons that make that field most

favorable for ascertainment of basic facts

and accomplishment of desirable results.

We soon perceived the ramifications of our

problem. We were forced to recognize the

mental defects and mental diseases and

physical conditions influencing the mental

life, all in relation to conduct tendencies.
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The individual had to be tested that he

might be known. In those early days, only

eight years ago, we could find anywhere

hardly the beginnings of mental testing.

We interested professional people and ob

tained suggestions for testing abilities.

From this came our first group of perform

ance tests that are now very widely used.

We then found ourselves dealing with edu

cational problems—cases where grave fail

ures and dissatisfactions had arisen through

defective adjustments in school life, and

often through social irritations which had

occurred when the poorly equipped indi

vidual had begun his occupational career.

It was highly interesting as well as impor

tant to decipher unsuspected irregularities

in capacities. Much of this has been

pioneer work and the types of differences

in mental powers have nowhere been out

lined with anything like the thoroughness

that is offered by the assistant director of

our Institute, Dr. Bronner, in her book on

the Psychology of Special Abilities and Dis

abilities. This work, of no small import to

educational people, is based on a study of

individual problems that, for the most part,

were discovered while searching for the

facts underlying misconduct.

In spite of the intimate contact of every

body with human beings, and particularly

with the manifold expressions of their men

tal life, which is the most real part of their

selves, there is indeed little appreciation of

even the simplest concepts of the laws and

activities of mental life. The science of the

mind is, to be sure, very new in its practical

aspects, but there is already a body of

knowledge, well established, that bears in

ways that cannot be neglected upon the

problems of education and occupation and

conduct. In this field of ours so thoroughly

essential are some of the facts uncovered

that they must be the foundation-stones for

advances that may be made, not only in our

particular problems, but for the progress of

those considered normal in abilities and be

havior.

Even the untoward besetments, the recur

ring imageries and impulses that lead to and

continue many a career of ill-doing do not

entirely belong to the world of abnormality ;

they are not unlike what leads others on to

careers of success and usefulness. I ven

ture to say that the essential nature of the

urge in either case has the same psycholog

ical basis. What gave the special direction

of the impulse and the special form to the

imagery is a question clearly open to inves

tigation. Our studies in this direction, too,

have opened our eyes to an almost unculti

vated region lying fallow for the growth of

much that is useful to mankind.

We have come to know first-hand these

and many other essentials of personal and

social life, and so will any one who ap

proaches such deep problems of the human

race with a mind that will learn. Indeed,

attempt at rectification of these problems

without a good conception of what they may

involve will before long be a mark of in

capacity.

It is useless to attempt to give illus

trative examples; for readers on the sub

ject we have set them forth elsewhere in

great detail—cases of failure because this

or that condition was not altered, cases of

success because the main problem was un

derstood and met, cases where the public

undoubtedly has been saved many thousands

of dollars through a criminal career being

averted, cases where the expense of con

tinued social failure or misdoing can be told

partially in terms of dollars, cases repre

senting many types of difficulties and, in

their varieties, illustrating the complexities

of mental life.

We inevitably must begin our studies with

children and the school, and sit as listeners

and learners, not venturing prematurely to

be modifiers, yet working before the human

mind and character sets in the mould that

is formed by both inside and outside forces.

Besides what we have learned from these

years of intensely practical study, may I

add a truth historians have garnered from

the experiences of the race: the ultimate

satisfactions and the lasting mark of our

civilization will inevitably be, not what we

have done with engines and armament and

electricity and the forces of material nature,

but what we do in developing the efficiencies

of mental and moral life through Better

Understanding of Human Beings.



OMAR, JOB, AND KOHELETH

BY GEORGE E. o'dELL

EDWARD FITZGERALD'S Omar

prays that his body "whence the life

has fled" may be washed in the

juice of the grape and wrapped in a wind

ing-sheet of vine-leaves. "So bury me by

some sweet Garden-side," he says,

"That even my buried Ashes such a Snare

Of Perfume shall fling up into the Air,

As not a True Believer passing by

But shall be overtaken unaware."

The petition was a prophetic one. For no

poem written in the last fifty years has

been read more widely or more often than

the Rubaiyat. We may conjecture that the

recent vast increase of popular interest in

English poetry dates from the day when

FitzGerald's first edition went out of copy

right, and Mr. John Lane led the long line

of cheap reprints with the one so exqui

sitely illustrated by Herbert Cole. A per

son till then having small patience with

poetry, I bought a copy of the Lane issue

at one end of Fleet Street and (much

jostled by a noon-day crowd) had read all

of it before reaching the other. Then I

matched, so far as one might, the stirring

wonder of Keats, looking pristinely into

his Chapman's Homer—except that in this

instance the "new planet" meant also an

unsealed Shakespeare, Milton, Browning,

and whom not?

Why should the Rubaiyat have caught

the ear of so great a public? In the first

place, surely, because of the sheer witchery

of its words. It is poetry, and of the best.

It was Rossetti, Swinburne, and Monckton

Milnes who rescued the poem from obscur

ity—what poet could ask more? Tenny

son, it is true, some twenty-three years

later, threw the mantle of his own immense

worldly success over the memory of his

old-time friend, and first secured him an

approach to notoriety. But it was poets'

poets, men less notable—even Swinburne—

for their thought than for their magnificent

intoxication with the lilt of words, to whom

the Rubaiyat first appealed. But for such

a backing, one might well suspect its pres

ent universal esteem—as one suspects the

popular in general, and also one's own ear

lier enthusiasms. Is anything ever popu

lar that is not of pinchbeck make at last?

But Rossetti, Swinburne— ! The truth is,

that Tolstoy and his critics are both in the

right; the "unspoiled peasant" can know

and love things that belong to the highest

art without excluding the fact that the high

est art may also include many things to

which only a more complex experience than

that of the peasant will provide the key.

We can love FitzGerald's Omar without

uneasiness, for this verbal magic of his is

true magic, even though such as even we

who are but peasants can share.

But there are other reasons. The re

turn-to-nature movement, if we may call

that a movement which is mainly a series

of temperamental sallies and individual

protests against exhausting artifices of civ

ilization, found in the Rubaiyat a new voice

and sanction. The Loaf of Bread, the

Book of Verse, the Flask of Wine (prefer

ably unfermented)—here was soothing ut

terance for tired nerves. Secondly, even

the True Believer of the last thirty years

has less and less often been of a make to

be affrighted at Omar. The No-hell cam

paign was in its heyday when Tennyson

dedicated Tiresias to "Old Fitz," and him

self (in his melodramatic Despair) filled a

bucket towards quenching the everlasting

flames. The True Believer is now ashamed

even to believe in predestination; yet the

advance of science, with its mechanistic

conceptions, has dazed him, as concerns the

controversy about Free-Will, till he is no

longer sure what may be meant by "Free,"

or even by "Will," or whether his achieving

heaven (there being no hell) depends on

his opinion in the matter. Which may not

be to the credit of his head, but at any rate

leaves his heart free to offer a corner not

only to Apostle Paul, but also to this other,

apparently less reputable, Maker of Tents.

More than this, the True Believer (again

in the gutted and water-logged state of hell)

cannot help a certain elemental joy in
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Omar, a sneaking admiration for the old

skeptic who refuses every crutch of ortho

dox belief, and essays in a climax of impu

dent irony to forgive God for his Mosaic

mistakes in the construction of the world.

Not but that the True Believer has his

shifts for preserving to so interesting an

unbeliever some shred of respectability.

The writer of the Introduction to Mr.

Lane's reprint—perhaps the most widely

circulated of any—is quaintly amusing in

this connection. "Job," says Mr. Money-

Coutts, "passionately believed in a Vindi

cator, and Omar acknowledged a Potter."

Omar, therefore, is not outside the pale.

What though his Potter wholly slips

through the net of inquiry as to his deal

ings with men—and Omar anyhow would

gladly shatter this sorry scheme of things

to bits—still there is a Potter; and so the

old man, whatever his commissions and

omissions otherwise, need not be struck out

of our visiting list!

Job and Omar (says Mr. Money-Coutts

further) were "what may almost be de

scribed as the opposite of skeptic—heretic,

because the faith of heresy is generally

more profound than the faith of ortho

doxy." A very wise saying, of course. But

why couple Omar particularly with Job?

Even so careful a writer as Stevenson, in

a passing reference to the universe of books

(in Aes Triplex), describes it as "from Job

and Omar to Carlyle and Walt Whitman."

Let Carlyle quarrel with his own bed-fel

low; but we must rescue Omar. For here

are connected, by a grossly mechanical like

ness, two men of most unlike character and

story. The sacrosanct veil of canonicity

has hidden what is surely the deepest im

port of the tale of Job. What really is his

"righteousness" but that of the most spir

itually blind of virtuous men? Before his

days of woe his light burned up every bushel

and positively roared with flame upon the

hill. When he prepared his seat in the

street the old men stood up and the young

men hid themselves, the princes dared not

speak, and the tongues of the nobles cleaved

to the roof of their mouth. At least, this

is his account of the matter. "But now,"

he adds, "they that are younger than I have

me in derision, whose fathers I would have

disdained to set with the dogs of my flock."

Job's friends, far from being revolted by

his monumental self-satisfaction, argue that

it would be quite justified by his excellent

record, which would justify also every bene

fit he demands of God ; therefore there must

be in his character or life some secret sin.

But they fail to discover the sin. It is only

God who knows. When finally the Al

mighty does come to deal with Job he sees

in him a self-righteous, stiff-necked will,

and sets himself to break it. The salvation

of a soul so fundamentally crude as Job's

is not to be accomplished by delicate means.

Job never complains of the sorrow come

upon his wife, or the tragedy inflicted on

his sons, except in so far as it is tragedy

for himself—the super-righteous man. He

has never complained of God's dealings

with widow and orphan and the oppressed

—so many opportunities for his charity,

generous enough, no doubt ; only when God

attacks him does it suddenly prove that

there is something wrong with the make-up

of the world. His dependents, his flocks,

his barns, his skin ! The Lord God deals

with this fool according to his folly. His

greatest spiritual need is that—with mod

ern expressiveness—he shall be knocked

into a cocked hat. Behold the ruthless

bathos in the progressive character of God's

blows as he seeks to bring to its knees this

immodest soul. He admits all Job's virtues,

but unto them must be added the saving

grace of dependence, of recognition that

there is some power higher than one's own

vain-glorious will. Hence the record of the

wonder and beauty of the earth. But the

tale of times and seasons, of thunder and

lightning, of Orion and the Pleiades, brings

Job only partially and grumblingly towards

his knees. Then the Lord, cognizant of

the grievous thickness of Job's spiritual

hide, has no resource left but (like Kipling's

evangelist) boldly to knock his man down.

He casts at him—all else in the heavens

and on the earth having proved insufficient

—the awful images of the hippopotamus

and the crocodile (vide the Revised Version

—margin). "Leviathan" is a king over all

the children of pride. So he proves to be

over Job, who, at this final reminder of the

brute strength inherent in God, capitulates

at discretion. Grievously non-moral a sur

render, if you will. But the more ir

reproachable the self-righteous man, the

greater the record of generous doings of

which his soul is proud, the more necessary

that, anyhow rather than not at all, his
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complacency shall be brought to an end—

the beginning, for him, of wisdom. Job

bowled over by the crocodile, however little

immediately ethical may be his discomfiture,

is to be preferred, in his greater possibility

of moral uplift, to the Job who had washed

his steps in butter and for whom the rock

had poured out rivers of oil. To that Job

is to be preferred even the old reprobate

Omar, who at least shows no illusions of

self-conceit.

It is not with Job we are to couple Omar,

but with Koheleth. In Ecclesiastes we al

ready have Omar's argument, and—what is

especially to the point—Omar's conclusion.

Only the argument is richer, inspired by a

deeper pathos if an equal irony, and reveals,

on the whole, a nobler cast of mind. It is

the veil of canonicity again, and the forbid

ding absence of any but the crudest literary

setting-out by the translators, which alone

could hide this fact. The extraordinary

thing about Ecclesiastes (which contains

long passages of poetry equaling, if not sur

passing, the Rubaiyat) is its modernity, its

utter relevance to our own civilization, from

its bold declaration that the lot of the op

pressed raises the question whether it was

worth while that they should have been

born, to its startling revelation of the in

most soul of the multi-millionaire, beneath

whose helpless subservience to bourgeois

ideals and the claims of his wife and family

lurks the haunting sense of futility in pil

ing up riches, "seeing that I must leave it

unto the man that shall be after me; and

who knoweth whether he shall be a wise

man or a fool?"

Equally with Omar, the preacher turned

away from metaphysics to seek salvation in

immediate experience. Both took what

Omar called the Cash in Hand. Omar

found it in the rose garden on the wilder

ness edge; Koheleth, ampler perhaps in

statement, or more searching in his survey

and trial, places it in the whole round of

the simple life. It is true that only the

temperamentally able ("for God hath al

ready accepted thy works") can find peace

in a limited and tragic here and now; but

for these the message is clear :—

Wherefore I saw that there is nothing

better than that a man should rejoice in his

works ; for that is his portion : for who

shall bring him back to see what shall be

after him? ... In the morning sow thy

seed, and in the evening withhold not thine

hand. Truly, the light is sweet, and a pleas

ant thing is it for the eyes to behold the

sun. Go thy way, eat thy bread with joy,

and drink thy wine with a merry heart. . . .

Let thy garments be always white, and let

not thy head lack ointment. Live joyfully

with the wife whom thou lovest all the days

of the life of thy vanity; for that is thy

portion in life, and in thy labor wherein

thou laborest under the sun.

And to this patchwork of truly Omaresque

counsel let us add that splendid slogan

which reverberates in daily iteration round

the world:—

Whatsoever thy hand findeth to do. do it

with thy might; for there is no work, nor

device, nor knowledge, nor wisdom, in the

grave whither thou goest!

How fundamentally sane ! Koheleth and

Omar turn (like Jesus) to the humble bread

and wine, to friendship, to the family, to

the day's toil whereby these things are de

served and won.

But, meanwhile, what of the oppressed?

It revolts us in Ecclesiastes that there is

no message for these. How can a man view

the agonies born of injustice and turn

aside ? How, having read Koheleth's mer

ciless flaying of the social order, can we

anoint our heads? What shall we do with

Omar, to whom death is an enemy over

come^—

And when the Angel with his darker

Draught draws up to thee,

Take that, and do not shrink,

but who appears not even to have observed

the wrong done by man to man? But I

stand by my assertion of their wholesome-

ness. Modern as either may be in his

charges, their ages and ours are not the

same. Let Omar have arraigned the delin

quencies of his day, and the Nizam al Mulk,

for all his friendliness to his Vizier's pro

tege would doubtless have as readily sent

him a bowstring or chopped off his head.

As for Koheleth, he clearly flourished dur

ing the uttermost depression of his race.

There is no virtue in pessimism, in persis

tent whining at what you are convinced

you cannot help ; the sane man finally turns

his head away. If it be replied that the

Prophets and Jesus were convinced they

could help, then in so far I will at once

admit that, with their sense of a mission
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and practical pursuance of it, they set them

selves on a plane far above Omar and

Koheleth. But we must not claim too read

ily for ourselves such a superiority. The

field of national righteousness is precisely

such a field of immediate exper1ence as

Omar and Koheleth turned to: it is their

field universalized and brought to-day with

in scope of our everyday hopes and sense

of possible achievement. We do not run

away from Slave and Sultan; we set about

their abolition. And we would admit

every man to the common board of bread

and wine and converse, and to that higher

region of the soul's equality so sweetly sym-

bolled in the Book of Verse.

SOME NEW BOOKS

"MOVIES" AND MORALS

The Photoplay : A Psycholog1cal Study.

By Hugo Miinsterberg. Appleton's, New

York. $1.oo.

The late Professor Miinsterberg was so

striking a figure in the world of psychological

study that it is more than a pity the closing

book of his literary career should be so unsat

isfactory a performance as it is. It is to be

regretted also for the sake of the photoplay

itself. The moving picture industry has cap

tured a great part of the leisure time of Amer

ica for its own profit. More people go to the

"movies" than to church, and they go from

less varied motives. Further, it is the "mov

ies" as action (and therefore as ethical) and

not as art which attracts most of their vo

taries. The photoplay is all the time soaked

in ethical concepts and valuations ; sometimes

it is the mirror and enhancer of the current

ideals of the crowd, sometimes it subtly sug

gests new morals and manners. Always, in

the case of the young, it is a creator of ideals,

good and otherwise. The picture playhouse,

if only because of this latter effect, is rapidly

becoming the church of young America.

Mr. Vachell Lindsay, in the only other seri

ous beginning yet made towards a literature

of the subject,* does enthusiastically recognize

at least future ethical possibilities for the

screen drama. But so much is his point of

view that of an artist only that he fails to see

the fact that the "movies" are even now our

chief institution for moral education—the

more so that they pretend simply to entertain.

And now Professor Miinsterberg comes to the

topic with so much of the point of view of the

psychologist merely, that he can brush the

whole ethical aspect of it aside in a sentence

as irrelevant. "It is a side effect" (he says)

"which may set in just as it may result from

reading the newspapers or from hearing of

practical affairs in life." But it is not irrele

vant. Dramatic art is illustrative art, and its

"decorative" qualities (to use Berenson's dis

tinction) are a means to the illustrative end.

And far more than in the static picture—

where, indeed, illustration and decoration can

be examined wholly apart—the two elements

* The Art of the Uovint Picture.

in the screen drama, owing to the limitations

of the medium, are continually acting and re

acting on one another.

It goes without saying that good art asks

for the cooperation of the spectator; every

picture or play should involve a measure of

actual creation on the observer's part. Miin

sterberg finds that the crowd in the picture

playhouse has a share in the show ; but

having divorced his psychology from ethics

he can discover the creative cooperation of

the spectators only in the unconscious

psychologic act of imagining the flat screen to

portray depth. Now, surely the movie play,

precisely because it is a play and not merely,

like a lithograph, a static affair of light and

shade, makes its chief call on the creative

cooperation of the onlookers in the ethical

sphere. They are to be in the theater, as they

are out of it, but under more entrancing cir

cumstances, detectives of character, seeking

from the movements of the actors to judge

dispositions, emotions, purposes. How fas

cinating would have been a discussion as to

whether the actors, having to remember that

the "audience" is deaf to their speech, and they

must act so as to overcome the disadvantages

of this—so that the "movie" world is not

really our normal world at all—the audience,

instead of being trained as by a Bernhardt

play in discrimination, is not really having its

ethical detective capacity warped and dulled!

This is the reviewer's own opinion, so that

it is with pageantry rather than intimacy that

he would say the finest ethical results will

eventually be attained by the picture play.

But Munsterberg's opinion would have been

so much better worth having, and he did not

give it—he cut himself off indeed in theory

from doing so.

It seems sad also that he should commit

himself to a most philistine definition of art.

Science, he tells us in the course of an elab

orate analysis, relates the single object, by

accurate description and pigeon-holing, with

the rest of the universe. But the essential

quality of art is to cut off the object, or the

scene, or the story, from the universe—to

make of it a rounded whole, giving us a com

plete, perfected satisfaction. When the young

couple in the story, for example, are happily

betrothed or married, we ask to know no
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more. This is ingenious (for all our author

has himself thus naively chosen an ethical in

stance to illustrate his artistic test!), and, of

course, it will work so long as one is ready,

as in the case of most, if not all, definitions of

art, arbitrarily to rule out everything that it

will not cover. Practically everything Mr.

Galsworthy has written (for instance) would

be ruled Out by Munsterberg's notion of art.

Or what would become of the Shakespeare—

cum Fletcher—cum Beerbohm Tree story of

Henry VIII, with its flaunting triumph of the

wrong people? Are these works not art? We

are sent out from the theater after witnessing

Henry VIII, not with a comfortable sense that

there is no more to be said, but with a violent

desire to knock the disgusting self-compla

cency out of King Henry and the crown off

of little Anne's head. A tragedy is not a

rounded whole except (as, say, in Othello)

the unhappy are comfortably dead, and the

wicked either dead or certain to be suitably

dealt with. But is Justice therefore not art,

or bad art, because its major effect was to

keep the English Mr. Winston Churchill

awake at night until as Home Secretary he

had abolished solitary confinement? We can

be so involved in an art product that we have

to do the work of making the rounded whole.

Surely art can include the "cut from life"

which shows us what we would find were we

ourselves to break into it at any point of time

and out of it at any other—so that we leave

with a heightened sense of responsibility and

all the discomforts that may be attached to it.

Professor Miinsterberg, with a naivete more

astonishing still, insists that an essential char

acteristic of photoplay art is that there must

always be two persons—the story-teller and

the producer—at work on it. But in heaven's

name, why? Why think of Strauss-Hoffman-

stal or Verdi-Boito and not of Wagner?

Much more than in music would it seem essen

tial, if the greatest conceivable results are to

be achieved in picture plays, that they shall

be the work of one mind. It may be true

enough that when the Grirfith-Dixon com

bination, which touched the edge of greatness

in "The Birth of a Nation," broke up, Mr.

Dixon fell into the artistic shabbiness of "The

Fall of the Nation," and Mr. Griffith into the

moral inanities of "Intolerance." Neverthe

less, if the screen is ever to give us a really

great play, free from tawdry ethics on the one

hand and on the other from the producer's

pride in mere tours de force, so that idea and

presentation shall play absolutely into one an

other's hands, it seems as though no two

minds will ever achieve the unity possible to

one.

G. E. O'Dell.

The Dr1nk Problem of To-day 1n 1ts Med1co-

Soc1olog1cal Aspects. Edited by T. N.

Kelynack, M.D. New York, E. P. Dut-

ton Co.

In Mr. Kelynack's book there are fourteen

chapters written by scientists of such acknowl

edged reputation that a list of their titles adds

appreciable length to the page of contents.

However, the list gives assurance to the skep

tical reader who is on his guard against pseu

do-scientific writers.

The purpose of the book is "to indicate the

lines along which inquiry into the problems

of alcoholism may most advantageously pro

ceed; to summarize the more important facts

hitherto established . . . and to enunciate the

guiding principles which should direct further

investigations, and in all attempts to apply

knowledge, influence, and all other powers to

rational measures in making practical reform."

Its interest for the reader may be indicated

by a few excerpts.

On the biology of alcoholism, Dr. Harry

Campbell says : "... whatever adaptation to

alcohol has taken place in civilized commun1

ties, has essentially been by the evolution of a

type of individual capable of resisting its al

lurements, and that the ability to do this de

pends rather upon indifference to those allure

ments than upon strength of will, character,

or whatever we may choose to call it."

After summarizing the various pathological

results of alcoholism, Dr. G. S. Woodhead

tells us, in speaking of England: "The na

tional conscience has not yet been thoroughly

aroused to the importance of the 1ssues at

stake . . . that in peace or in war intemper

ance is the link in the chain of our national

life which gives greatest evidence of weak

ness and most cause for anxiety to those

whose finger is on the pulse of a great . . ,

people."

In discussing the psychology of alcohol, Dr.

T. C. Shaw states : "If we accept Wundt's

law that the ultimate cause of will is to be

found in the social environment, it follows

that the alcoholic, being incapable of interpret

ing his environment correctly, cannot perform

acts of will with proper deliberation; hence

he is impulsive."

Among other inferences drawn from the

mass of statistics furnished by the study of

life insurance the authors indicate that tee

totalers, although no more immune from ac

cident than the moderate drinker, are much

more rapid in their recovery. Again, "Those

who don't drink, don't die so fast."

Other chapters cover alcohol in its relation

to crime, poverty, women and children, na

tional efficiency, work, war, educational de

velopment of national sobriety, etc.

The editor in the final chapter on "The Ar

rest of Alcoholism" tells many things which

we have heard before but which cannot be too

often reiterated especially to voters. "That

a narcotic such as alcohol, possessing possi

bilities for the initiation of habits and meth

ods of life which may be productive of infinite

evil, should never be self-administered and

must only be employed as a therapeutic agent

under strict and scientifically directed medical

supervision." "Under the progressive influ

ence of alcohol, we see the whole life history

of the race traversed in reverse direction, for

the criminal life of to-day represents the nor

mal life of primitive man." "There are good
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grounds for believing that in dealing with

the unsatisfactory public-house as it now ex

ists, a method of substitution is likely ulti

mately to afford better results than a hard

and fast policy." "More may be done to check

the degeneration resulting from 'drink* by

bringing home to men and women the fatal

effects of alcohol on physical efficiency than

by expatiating on the moral wickedness of

drinking."

The book is well worth reading. From the

layman's point of view it may perhaps be oc

casionally vitiated by outbursts against the

"enemy" when a point seems to the writer to

be well illustrated by his supposed conduct.

A. L. H.

THE ETHICAL CULTURE MOVEMENT

7<lews and T^otes

Leaders on the War

The address by Mr. Bridges in this issue is

being issued in pamphlet form by the Chicago

Ethical Society. The Brooklyn Society has

on sale an address by Dr. Henry Neumann

entitled "The Danger and the Duty of the

Present Hour in America." The object of

Dr. Neumann's argument is to produce the

conviction that war necessarily results in viola

tion of international law, and that America, by

taking the sword, instead of bettering the posi

tion of international law, can merely add to the

horror of the present conflict ; and that Amer

ica by keeping out of hostilities will be able to

preserve the opportunity of a more than re

spectful hearing in the matter of world-reor

ganization when the conflict ends.

Arnold Toynbee House

Social settlements sometimes show an in

teresting likeness to a bee hive with its char

acteristic experience of the "swarming."

Madison House—founded many years ago by

a group of young men belonging to the New

York Society for Ethical Culture—recently in

dulged in a "swarming." A number of young

fellows who had graduated from its clubs felt

a strong desire to extend to a new neighbor

hood the advantages they had enjoyed at Madi

son House. Finding Miss Rose Gruening, for

many years closely identified with the House,

willing to take the leadership of the new ven

ture and to give to it both her wide experience

in settlement work and her capacity for get

ting funds, they launched out, and started at

257 Division Street a new centre which they

named "Arnold Toynbee House." This was

but a few months ago, but the club work and

other activities have already outgrown the ac

commodation. Miss Gruening and her group

of young men, with the generous aid of vari

ous supporters, have now been able to take, at

311 East Broadway, a place which provides al

most ideal scope for their purposes. Originally

built for the use of the Young Men's Benevo

lent Association and later given up by it, the

new "Arnold Toynbee House" has an auditor

ium seating 3oo, a gymnasium, and a plenti

ful supply of club rooms. It is situated, fur

thermore, in a neighborhood where its activi

ties are very much needed, and there is clearly

a great career of usefulness open to this

youngest outcome of the settlement.movement

in New York.

Madison House Holds a Bazaar

Madison House held a Bazaar on behalf of

its funds at Clinton Hall, on March 15th, 16th

and 17th. Of the many organizations which

owe their_ origin to the initiative of the New

York Society, Madison House has perhaps the

hardest struggle to make both ends meet, and

the considerable help it received through the

medium of the bazaar was both greatly needed

and greatly appreciated. With its small prem

ises and its extremely "neighborhood guild"

character, the House has little spectacular

quality to attract funds. But it contrives

somehow to pay its bills from year to year,

largely through the considerable generosity of

a very small group of interested friends and

workers. Few settlements have more of the

family atmosphere only possible to create in

a small house, and the boys and girls who

grow up within its circle of activities always

retain an exceptionally grateful memory of it.

Mr. Nathan Leibowitz, who is acting as head-

worker, is a very young man for so arduous

a post. But it is in accord with the tradi

tions of the House (founded as we have

indicated in the preceding note, as a centre

especially for young men to work) that a

young man should be given the opportunity of

leadership. And so far Mr. Leibowitz has

won the cordial co-operation of the large

group of subsidiary men and women leaders—

many of whom are themselves graduates of the

House.
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Towards Industrial Peace

Two highly interesting papers by Mr.

Julius Henry Cohen appear in recent publica

tions. One is entitled "The Revised Protocol

in the Dress and Waist Industry" and is pub

lished in the January number of the Annals of

the American Academy of Political and Social

Science. The other, entitled "A League to

Enforce Industrial Peace" appears in the

March issue of the Proceedings of the Acad

emy of Political Science. All students of the

efforts now being made towards establishing

justice in industry will find both papers well

worth perusing. The new protocol in the

clothing trades includes a variety of remark

able advances on the provisions of the one

which so unhappily broke down. In the sec

ond paper, Mr. Cohen urges the basing of a

new attempt to abolish strikes and lockouts on

the notion that employers, employees and the

public should count one another as parties

equally to be represented in any organization

formed to adjust relations in industry.

Birds and the Children

The Parents' and Teachers' Conference

Room at the Ethical Culture School will be

until March 27th a bit of the real "Open," a

miniature Bird Land. With the cooperation

of Dr. Frank Chapman and Dr. Clyde Fisher

of the Museum of Natural History, of Mr. E.

Ingersoll of the Association of Audubon So

cieties, of the N. Y. State Museum, of Mr.

Lee Crandall of the Bronx Zoological Park,

of the Nature Study Department of the Eth

ical Culture School and of authors and pub

lishers of bird books, there has been put to

gether a collection of about 6o stuffed birds,

a table showing bird houses and bird foods,

nests, individual bird books, charts and bird

glasses, with a fine collection of pamphlets and

books on bird study. On one wall the pic

tures of birds are arranged in order of their

Spring arrival, and on another by families,

with lists of foods. These pictures will re

main on the walls through March and April,

giving time for the school children as well

as the mothers to take notes for Summer

work.

To encourage a love for and a study of

birds, the Executive Committee of the Con

ference offers a prize to the pupil who brings

to the Conference Room in the Fall the best

record of a Summer's bird study. The prize

will be any one of Dr. Chapman's Bird Books,

or Bird Guests by Ernest Harold Baynes.

Full particulars as to the requirements for

entering this contest are to be seen in the

Conference Room.



PRESIDENT WILSON AND THE COMING PEACE*

BY HORACE J. BRIDGES

I

BEFORE entering upon this theme,

which I have only undertaken to dis

cuss out of deference to the request of

some of my hearers, it is right that I should

be allowed a word of personal explanation

as to my attitude towards political parties

in this country. Not being as yet an Amer

ican citizen, I am neither a voter nor an

adherent of any distinctively American

party. By tradition and by personal con

viction, as it happens, I find myself farther

removed from the fundamental principles

of the Democratic party (if I understand

them aright) than from those of any other

national group. If, then, you find that this

discourse is for the most part in praise of

President Wilson's attitude towards the is

sues of the war, I must request you to rec

ognize that I have no ulterior motive of

party loyalty, and that, so far as I can

judge myself, my attitude towards him is as

impartial as the attitude of any man who

has lived for a few years among you can be.

But there seems need to add that the

issues of foreign policy—and especially

issues of such gravity as those connected

with the war and America's conduct in re

lation to it—cannot and ought not to be

made party questions. When we elect a

President, we elect an official who stands,

and who must perforce be taken and ac

knowledged by all of us to stand, in his

dealings with the rest of the world, for

"nothing less" (in Edmund Burke's phrase)

"than whole America." Foreign policy,

bargains and understandings with alien

Powers, treaties, diplomatic agreements and

conventions, assertions of our rights, pro

tests on behalf of others—all these things

commit the nation: not the President who

makes them, nor the party which he leads,

but the nation. They are permanently bind

ing upon us; and the Executive officer who

in our name assents to them acts as the

agent of his political opponents as well as

of his supporters. Party divisions end at

the frontier. Beyond that, we and those

who decide for us are no longer Repub

licans or Democrats, but Americans. We

must remember this when we choose our

representatives, and not afterwards com

plain of what we should have foreseen and

provided against. The nation acts, and

must act, as a responsible spiritual unity,

upon whose constancy in its policy and

loyalty in its undertakings the rest of the

world has a right to count, and will count.

It is therefore a deadly folly (to use no

graver term of censure) for critics filled

with the animus of party to condemn and

repudiate the acts of our Government upon

matters of foreign policy with the same

freedom and detachment as they display in

reflecting upon home affairs. The only

alternative to a consistent and continuous

foreign policy is the abdication of our

status in the world, and the confession that

democratic institutions incapacitate a peo

ple for that unity of principle and of action

through which alone a nation can function

in world-politics and make its ideals con

tribute to the ascending effort of collective

humanity. Other nations, not isolated as

we vainly imagine ourselves to be, have

learned this by experience. It is a maxim

in Europe that foreign affairs are not to be

regarded as party questions, nor discussed

in the Legislature otherwise than as mat

ters the main principles of which are com

mon ground, accepted by all sides. To

this stage of national development we have

come in fact, and must make up our minds

to rise in practice; and possibly we shall

do well to begin by imposing this rule upon

those ex-Presidents of the United States

who at present seem unaware that patriot

ism and honour require them to live up to

it.

It is not ironical to speak of "the coming

peace" with the shadow of war hanging

* A Discourse delivered before the Chicago Ethical Society on Sunday Morning, February nth, 1917.
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over us. Although we do not know

whether we may not be at war before this

hour is out, it still behooves us to think

and plan for what lies beyond the strife.

The fruits of the maxim, Si vis pacem,

para helium, are being gleaned, a ghastly

harvest, in Europe. Of all deadly half-

truths, surely that is the deadliest. Ex

perience by now has enforced, even upon

the most unwilling and incredulous, the

lesson that the only way to bring peace and

perpetuate it is to prepare for peace.

If, by hard fortune, America must enter

the war, still we need not fear that the

peace, which must come some day, will be

postponed; rather it is probable that our

participation will bring it nearer. Not that

upon such a matter I should wish to ex

press a view that might be described by the

abusive epithet "optimistic." I shall not

venture the prophecy that peace will come

this year; for I have given up the idle habit

of making my own hopes the measure of

probability. All that I will venture upon

is the proposition that within, say, the next

ten years a Conference will gather, whose

proceedings and decisions will inaugurate

a new epoch in human affairs. It will be

an event of incomparably greater im

portance to the world than the establish

ment of this country's independence, or

than any epoch in the fortunes of any sin

gle nation ever was or could be. Accord

ingly, we shall do well to prepare our minds

for that gathering, to watch closely the

stages by which it is approached, and to

think out the principles by which its de

cisions ought to be animated. To the con

duct of war we, as laymen, are unequipped

for contributing any counsel worth atten

tion. But it may be that, as students of

history, as people nursed in the atmosphere

of democracy, and as inheritors of the tra

ditions of freedom, we are not quite incom

petent to judge of the principles and to ex

press the spirit which must guide the com

ing Peace Conference, if its work is to be

beneficent and lasting.

II

The Address delivered by President Wil

son to the Senate on January 22nd should

not be studied in isolation. Not only must

its contents be considered, but also its pur

pose and effect as a move in the game of

chess which was inaugurated by the Ger

man Chancellor in the speech he made to

the Reichstag on the 12th of December last.

One must glance over the whole course of

that game, and keep each of the former

moves in mind, in order justly to appraise

this last one by Mr. Wilson. My prepara

tion for addressing you to-day has been

to re-examine, consecutively, these various

moves; to study the text of the successive

diplomatic pronouncements, and from the

mass of verbiage to endeavour to extract

the gist, the few salient words; and so, be

fore attempting to analyze the President's

weighty utterance, I must sum up the re

sults of my investigation. If one could

but forget for a moment the intolerable

magnitude of the stakes, it would be an

intellectual delight to follow the strategy

of the game.

The opening move by the German Chan

cellor was scarcely a felicitous one, if we

are to believe that his ostensible object was

his real object;—an assumption, however,

which it is never safe to make in contem

plating the manoeuvres of diplomacy. One

is tempted to say, indeed, that in propos

ing peace the Chancellor did his best to

ensure the refusal of his overtures, by tell

ing the Reichstag that Germany as victor

was magnanimously offering terms to de

feated enemies. With unaccountable ob

stinacy, the Entente (like the ladylove of

Mr. Venus) has refused "to regard itself,

or to be regarded, in that bony light." No

matter how advantageous the terms Ger

many may have had it in mind to offer,

the Chancellor must have known that his

opponents would reject them if the accept

ance of the offer implied the admission, in

any form whatever, that Germany was the

victor and her opponents the vanquished.

But the world was given no chance to

judge of the magnanimity of Germany's

terms, for the Note which the Chancellor

addressed, through the neutral nations, to

the Entente Allies contained no statement

of them; only the bare offer of a confer

ence. It laid down, however, the following

principles :—

(a) That the Central Powers went to war

"to defend their existence and the freedom of

their national developments";—admitting, ap

parently, by implication, that no other kind of

war would have been justified.

(b) That "respect for the rights of other
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nations is in no way incompatible with legiti

mate interests."

(c) That the Central Powers "did not seek

to shatter or annihilate their enemies." (This

last admission must be borne carefully in

mind, as having a special importance at a later

stage of the argument.)

The next move, in logical (though not

chronological) order, is the speech which

the British Prime Minister, Mr. David

Lloyd George, delivered in the House of

Commons on December 19th. In this ad

dress, amid a plentiful display of the stage

lightning that seems to be considered re

quisite to such occasions, he stipulated for

"complete restitution, full reparation and

effectual guarantees." By way of warding

off the demand for a statement of terms

from the Allies, he said: "We will wait

until we hear what terms and guarantees

the German Government offer, other than

those, better than those, surer than those,

which she [Germany] so lightly broke."

It is impossible to study the progress of

this game of chess by taking the moves

precisely in the order of time. Mr. Lloyd

George on December 19th was obviously

replying to the Chancellor's speech of De

cember 12th; and the next development

which we must consider is the official reply

sent by the Allies, through the neutrals, to

the Chancellor's Note. But on December

1 8th had come the "identic Note" from

President Wilson to all the belligerents, re

questing that they express to him their

views as to terms for ending the war and

for arrangements to guarantee the world

against its renewal, and against the occur

rence of similar conflicts in the future. Be

fore looking into this Note and its results,

however, we must recall the terms of the

official reply to Germany's request for a

conference. The salient points in that

document are the following:—

(a) "A mere suggestion, without a state

ment of terms, that negotiations should be

opened, is not an offer of peace." The Allies

declare that it is merely a war manoeuvre, in

tended to reconcile German public opinion to

a continuance of the struggle, and to divide

public opinion in the Allied nations.

(b) "No peace is possible so long as they

fthe Entente Powers] have not secured repa

ration for violated rights and liberties, the

recognition of the principle of nationalities and

of the free existence of small States; so long

as they have not brought about a settlement

calculated to end once for all forces which

have constituted a perpetual menace to the

nations, and to afford the only effective guar

antee for the future security of the world."

In short, the German offer was rejected;

but the door was carefully left open for a

renewal of it, without loss of dignity, when

ever Germany felt ready to accompany

such renewal with an outline of her terms

that might serve as a basis of discussion.

The objection to an entrance upon nego

tiations without a previous statement of

principles and conditions was pointedly

expressed in the speech by Lloyd George,

already cited, when he declared that for the

Allies to accept such an offer would be

equivalent to putting their heads into a

noose, with the rope's end in the hands of

Germany.

m

Now in the "identic Note" of President

Wilson, dated December 18th, requesting

from both sides information as to terms

and guarantees, occurred that famous ref

erence to the identity of aims between the

contending Powers which gave rise to so

much embittered rhetoric. The reproaches,

however, were due entirely to a misunder

standing; and this (so far as the Entente

Allies were concerned) was practically ad

mitted in their official reply. When they

were told (or thought they were told, for

they actually were told nothing of the sort)

that their objects were identical, both sides

chose to consider themselves insulted. But

President Wilson, as it happens, is an ex

ceptionally alert and subtle thinker, and an

unsurpassed performer upon that wonder

ful instrument of thought, the English

language. What he had said was not that

the objects of the belligerents were iden

tical, but that, as stated by themselves in

general terms, they seemed to be so. Hence

his request for a show of hands, that the

neutral world might have an opportunity of

discovering wherein the irreconcilable dif

ference (if any) lay. The elaborate mis

understanding of this perfectly plain and

obviously reasonable argument forewarns

us against a similar misunderstanding of

an equally clear and rational contention in

a later utterance by Mr. Wilson.

Meantime, we must fix our attention-

somewhat closely upon the important docu

ment in which the Entente Allies complied
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with his request,—bearing in mind, while

doing so, that they are the only belligerents

who have attempted to do what he asked.

It is to be noted that the Allies first admit

that the "assimilation" by Mr. Wilson be

tween the avowed aims of the two sides

was "based upon public declarations by the

Central Powers," though they of course

deny that these declarations had "any sup

port in the acts" of those Powers. This is

a clear proof that the hubbub of angry criti

cism of the President was all false and

foolish, since he had never said anything

but what is here officially admitted to be the

fact. The Allies then proceed to offer the

following statement of principles and con

ditions :—

Their objects in the war will not be made

known in detail, with all the equitable com

pensation and indemnities for damages suf

fered, until the hour of negotiations.

But the civilized world knows that they

imply, in all necessity and in the first in

stance :—

The restoration of Belgium, Servia and of

Montenegro, and the indemnities which are

due them.

The evacuation of the invaded territories

of France, of Russia and of Roumania, with

just reparation. -

The reorganization of Europe, guaranteed

by a stable regime, and founded as much upon

respect of nationalities and full security and

liberty of economic development which all na

tions, great or small, possess, as upon terri

torial conventions and international agree

ments suitable to guarantee territorial and

maritime frontiers against unjustified attacks.

The restitution of provinces or territories

wrested in the past from the Allies by force

or against the will of their populations.

The liberation of Italians, of Slavs, of Rou

manians and of Tcheco-Slovaques from for

eign domination.

The enfranchisement of populations subject

to the bloody tyranny of the Turks.

The expulsion from Europe of the Ottoman

Empire, which has proved itself so radically

alien to Western civilization.

The intentions of His Majesty the Emperor

of Russia regarding Poland have been clearly

indicated in the proclamation which he has

just addressed to his armies. It goes without

saying that, if the Allies wish to liberate

Europe from the brutal covetousness of Prus

sian militarism, it never has been their design,

as has been alleged, to compass the exter

mination of the German peoples and their po

litical disappearance.* That which they de

sire above all is to ensure a peace upon the,

principles of liberty and justice, upon the in

violable fidelity to international obligation,

* Note particularly this echo of the German state
ment, that the object of the war is not to shatter or
annihilate the enemy.

with which the Government of the United

States has never ceased to be inspired.

This document, as in the circumstances

was to have been expected, is ambiguous,

or rather elastic, as regards the details of

settlement, though generally clear as to

principles. Lest it be complained that the

Allies are more cryptic than the Central

Powers, I would point out that the German

statement of justification for the war is the

most Bunsbyan oracle ever promulgated.

The Central Powers are fighting, says the

Chancellor, "to defend their existence and

the freedom of their national develop

ments." Under this latter head nobody can

say what is meant, for the simple reason

that anything and everything may be in

tended. "Freedom of national develop

ments" may connote simple security against

territorial aggression and access to mar

kets on the same terms as the rest of the

world; on the other hand, it may mean the

absorption of surrounding countries, and

the acquisition of supreme control over the

highways of commerce by sea and land;—

in short, anything whatever, from domestic

tranquillity to the establishment of an iron-

fisted world-empire. There can be no com

plaint of ambiguity in the Allied statement

from the authors of this comprehensive

formula; or, if there be, an obvious answer

would be that the Allies were ready to

elucidate their document in exchange for

an authoritative interpretation of the Ger

man rune.

Now, the terms of the Entente may mean

that Constantinople, for example, is to be

ceded to Russia, or they may mean that the

Dardanelles and the Hellespont shall be

neutralized, internationalized, and made a

common highway. Again, the phrase about

territories "wrested in the past from the

Allies by force or against the will of their

populations" does not necessarily imply the

retrocession of the whole of Alsace and

Lorraine to France. It is clearly open to

the construction that "the will of their pop

ulations" shall be the determining consid

eration. The apologists for Germany al

ways contend (a) that a large part of the

territories in question is Teutonic in popu

lation, and (b) that these provinces were

wrested from Germany by force in the

XVII century. Setting aside the trifling

objection that the latter argument for their
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retention by Germany would equally prove

that the United States ought to be gov

erned by Britain and that German and Aus

trian Poland ought to be given up, the in

sistence on the Teutonic population of Al

sace-Lorraine invites the offer of the lib

eral construction of the Allied formula:

the will of the population shall determine,

by free referendum vote, the sovereignty

under which they are to live. Those por

tions of the provinces which by a clear ma

jority vote for Germany shall be retained

by Germany, the dissentient minority being

given a fair opportunity of migrating to

the French section; those portions which

by a clear majority choose French citizen

ship shall be re-annexed to France, the

dissentient minority being given a fair op

portunity of removal to the German section.

Such a settlement, ideally just in principle,

would be perfectly consonant with the stip

ulation of the Entente.

Again, "the liberation of Italians, of

Slavs, of Roumanians and of Tcheco-

Slovaques from foreign domination" might

mean the setting up of a dozen or so of

small independent States, or a wholesale

annexation of Austrian provinces by other

nations; but it may equally mean the es

tablishment of local autonomy for these

groups, and their proportionate represen

tation, within a federalized Austrian Em

pire or Commonwealth. In the British

Empire, for example, the Boers, the Welsh

and the Scotch are in no wise under

foreign domination, any more than the

Swedish and other national groups in the

United States are. The setting up of

home rule in Ireland will liberate the Irish

from such "foreign domination" as they

now endure, but will not involve the de

tachment of Ireland from the British Com

monwealth. Who then can say that a sim

ilar basis of freedom under federalism

would be inconsistent with the Entente's de

mand? The expulsion from Europe of the

Ottoman Empire is a perfectly uncompro

mising condition, as to the wisdom and jus

tice of which the judgment of civilization

may be divided, but will certainly not be

unanimous against the Allies. The phrase

about "the enfranchisement of populations

subject to the bloody tyranny of the Turks,"

however, has the same convenient vague

ness that we have noted in other para

graphs of this document. It may mean

complete independence, or something short

of it—e. g., Turkish citizenship under inter

national surveillance and guarantees.

As to the reorganization of Europe, that

is inevitable in some form; and what ob

jection can there be to the basis proposed

by the Allies—viz., full security and lib

erty of economic development for all na

tions, great and small alike, in addition to

territorial conventions and international

agreements guaranteeing the security of

frontiers ?

Such ambiguities and elasticities in diplo

matic documents are, in plain fact, unavoid

able. "Last words" and "irreducible min

ima" would be appropriate at the end of a

conference, not in a statement of the prin

ciples by which a conference is to be gov

erned; and that, be it remembered, is what

President Wilson asked of the belligerents,

and what the Allies in this Note are pre

senting. Seeing that, without openly af

fronting their own extremists, the Entente

governments have produced a statement

clearly susceptible of a liberal construction,

we cannot deny that their reply to Mr. Wil

son is a masterly move in this great game

of chess. It has, moreover, the immense

prestige of being the only reply forthcom

ing. No statement of terms in any shape

has been received from Germany. The

position of the Central Powers at present

is: (a) that no terms shall be submitted

until the Conference opens; and (b) that

the Conference shall be limited merely to

the ending of the war, the question of guar

antees for future peace, international co

operation and disarmament being reserved'

until later.

The German Government has thought fit

to describe the Allied reply to its own offer

as insulting, and to assume that this an

swer to President Wilson means the dis

memberment and political annihilation of

the Central Powers. The German Foreign

Minister, indeed, seizes upon the latter

document as a justification of the withhold

ing by Germany of any indication as to her

terms. He places this on the singular

ground that, in view of the "ambitious pro

gramme" outlined by the Allies, "the firm

and moderate German terms of peace would

be taken as an indication of weakness."

Upon this, we may be content to repeat the

quietly crushing comment of the Springfield

Republican: "Can we match in history
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this paradox of a belligerent thwarted in

making peace because it demands too

little?"

Recapitulating the moves thus far, then,

we find that there has been: (a) An

nouncement by the German Chancellor to

the Reichstag that the victors (the Central

Powers) had decided to offer peace to the

vanquished; (b) German Note containing

the unconditional offer of a conference;

{c) foreshadowing by Lloyd George of the

Allied refusal; (d) Allied reply, declaring

that no offer would be accepted unless ac

companied by a statement of principles and

an outline of terms; (e) identic Note by

President Wilson, stating that, inasmuch as

the objects avowed by both sides seemed

identical, an outline of conditions of peace

and guarantees for the future should be

communicated to him; (f) reply to this by

the Allies only.

Now of the four possible purposes of

the German peace move, three at least have

failed. It may have been an honest, though

blundering, effort to put an end to hostili

ties; it may have been a move to enlist the

neutral world on Germany's side, by thrust

ing upon the Allies the responsibility for

the continuance of the war; it may have

been intended to divide opinion in the En

tente countries, by inducing their liberals

and pacifists to combine in a great plea

for peace; and it may have been designed

to impose upon the German and Austrian

peoples, by making them believe that a

fair peace offer had been refused by their

enemies. Its effect in this last direction

cannot be estimated by us; but if any or

all of the first three motives animated its

initiators, it has been a total failure. It

has not succeeded in putting the Allies in

an embarrassing position with the neutrals,

it has not increased the sympathy of the

neutrals with Germany, and it has not

weakened the Allies by dividing their na

tionals.

rv

The next and greatest of the series of

moves was the Address delivered to the

Senate by President Wilson on January

22nd. As related to those which preceded

it, this may be regarded as opening to the

Central Powers a way of escape from the

diplomatic cul de sac in which they were

entrapped. Assuming that their offer had

been made in good faith, and allowing for

the fact that they considered themselves

"insulted," as Zimmermann put it, by the

Allies' reply, Mr. Wilson's move provided

them with a fresh opportunity of saying to

America, with perfect dignity and without

danger of being compromised, what they

felt it infra dig. to say to their antagonists.

I do not suggest that this is the most im

portant aspect of Mr. Wilson's Speech; but

that it did have some such purpose must be

remembered, as throwing light upon certain

of its contentions. Nor is it conceivable

that the German Government can have

failed to perceive this purpose in it, or the

opportunity which it opened to them. Why

did they not reply? Why did they not say,

"We were insulted by the Allies' answer

to our offer of peace, and therefore we can

not compromise ourselves, or incur sus

picion of weakness, by further parleying

with them; but here is a chance for us to

put ourselves right in the eyes of the

world. Our enemies have submitted to the

American President a specious and plausi

ble document. We will trump their trick,

by placing in his hands a far more moderate

statement of our position and conditions" ?

Inasmuch as their only response to the

President's great programme has been the

declaration of ruthless and universal sub

marine-boat warfare, it seems hard to re

sist the inference which has been gener

ally drawn,—namely, that Germany in the

preliminary negotiations was not acting in

good faith with a view to peace.

There is one conspicuous difference be

tween the positions thus far adopted by the

belligerents which we must here pause for

a moment to consider, because President

Wilson's Speech is necessarily very deli

cate in its allusions to it. This is the ques

tion of the work to be done by the Peace

Conference. The Allies in their reply in

sist that the Conference must be entrusted,

as a part of the business of ending the war,

with the concerting of arrangements to

guarantee the stability of its own decisions

and the perpetuation of the peace it makes.

This is put beyond all doubt by the words

of Mr. A. J. Balfour in the supplementary

"explanations" he was authorized to

make :—

A durable peace can hardly be expected

unless three conditions are fulfilled: The first
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is that existing causes of international unrest

should be as far as possible removed or weak

ened; the second is that the aggressive aims

and the unscrupulous methods of the Central

Powers should fall into disrepute among their

own peoples; the third is that behind inter

national law, and behind all treaty arrange

ments for preventing or limiting hostilities,

some form of international sanction should be

devised which should give pause to the hardiest

aggressor.

Germany, on the other hand, as we have

seen, has proclaimed that such "interna

tional sanction" is not to be devised by the

Peace Conference, but must wait till later.

Now this difference I take to be funda

mental; and it really does look like an evi

dence of greater sincerity on the part of

the Allies than on Germany's. For any

mere ending of the war, without the estab

lishment of effective guarantees against its

resumption or against the initiation of a

fresh war, will leave the world in the same

hopeless and helpless position that made

the preservation of peace impossible in

1914. The old game of each nation arm

ing against the world, each demanding se

curity against every possible and impossi

ble combination of enemies, will start up

afresh, entailing ruin upon ruin for the

European peoples, and making a further

and a greater war virtually certain within

the next forty years. To postpone the in

auguration of the World-Federation against

war will be to make it more and more diffi

cult with every day's delay. The Peace

Conference must find all the Powers ready

in good faith to abandon whatever schemes

of individual world-dominance they may

have entertained, and to pool the control of

their forces; for at that Conference their

good faith must be proven by their volun

tary acceptance of international commit

ments that will make such designs on their

part forever impossible. Liberals every

where feel that this is the only thing that

matters fundamentally. The readjustment

of frontiers, the compensation of victims,

the settlement of damage-claims between

belligerents and neutrals,—all these are as

the small dust of the balance beside it.

V

Turning now to the actual contents of

President Wilson's Senate Speech, I would

ask your indulgence if my analysts of it

should seem unnecessarily elaborate; for,

while it is in every man's hand, I question

whether the public at large has thus far

begun to realize its historical and world-

molding importance. Upon documents like

Magna Carta and the American Constitu

tion we have been willing to bestow endless

scrutiny and to write and study whole li

braries of commentary. Inasmuch, then, as

in my deliberate judgment the President's

recent utterance means as much for the

future of mankind as either of these, and

will be ranked by history as upon a par

with them, I feel that we should accord

to it at least a short measure of the closest

attention.

1. Mr. Wilson begins by admitting that

his request for a statement of peace terms

had elicited from Germany no answer

whatever, whereas the Entente Powers had

replied "in general terms, indeed, but with

sufficient definiteness to imply details" ; and

therefore we are to that extent nearer to

"a definite discussion of the peace which

shall end the present war."

2. He hints at the radical nature of the

task awaiting the Peace Conference, and

of the share in its work that will devolve

upon America, by declaring that it will have

"to lay afresh and upon a new plan the

foundations of peace among the nations."

3. In such an enterprise it will be both

the right and the duty of the United States

to participate. Its history and polity have

from the first been preparing it "to show

mankind the way to liberty." Such a ser

vice it cannot now withhold; but it owes it

to itself and the world to state the condi

tions upon which it will feel free to render

it. The settlement cannot be long post

poned; and this Government therefore

offers now the conditions upon which it

will give its formal and solemn adherence

to a league of peace.

4. The peace must be one that shall sat

isfy all mankind—not the present belliger

ents only; and, although America cannot

dictate its conditions, it can help to deter

mine whether it shall have the lasting na

ture of a universal covenant.

5. This is the case, because, in order to

be so guaranteed, it must include the peo

ples of the New World ; its terms and con

ditions, therefore, must satisfy them, in be

ing consistent with their political faith and

practical convictions.
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6. Not, indeed, that any American Gov

ernment would seek to prevent any settle

ment between the contestants; but "mere

terms of peace between the belligerents will

not satisfy even the belligerents them

selves." (Here the President seems to be

rebuking the German contention that the

question of guarantees must not be in

cluded within the purview of the Peace

Conference.) The peace when made must

be made secure by "the organized major

force of mankind."

7. Whether such a guarantee can be se

cured depends upon the nature of the war,

and of the peace which is to ensue. Is it

a war for lasting peace, or only for a fresh

balance of power? In the latter case, it

cannot be guaranteed and cannot be per

manent. But, "fortunately, we have re

ceived very explicit assurances" from both

sides that it is not a struggle for power.

8. Here we reach the crucial point in Mr.

Wilson's Speech ; the point, too, upon which

he has been most mischievously misunder

stood. It has been assumed that he laid

down, merely as his own opinion or as the

American view, that "it must be a peace

without victory." Now, his opinion to that

effect would have been interesting and im

portant, and would at the same time have

constituted a fair target for the criticism

of those who dissented from it. But what

he actually said was far more weighty, far

more fraught with hope for the world, than

any personal opinion, or even any convic

tion of the American people, that he could

have uttered. What he says is, in effect,

that the statesmen of Europe, the author

ised spokesmen of the belligerent Powers

themselves, have made admissions which

can only mean that they are seeking peace

but not seeking victory. This statement

will prove itself to anyone who will read

the President's own words, weighing es

pecially those that I have italicized :—

Is the present war a struggle for a just and

secure peace or only for a new balance of

power? If it be only a struggle for a new

balance of power, who will guarantee, who

can guarantee, the stable equilibrium of the

new arrangement? Only a tranquil Europe

can be a stable Europe. There must be not

a balance of power but a community of power ;

not organized rivalries, but an organized com

mon peace.

Fortunately, we have received very explicit

assurances on this point. The statesmen of

both of the groups of nations now arrayed

against one another have said, in terms that

could not be misinterpreted, that it was no

part of the purpose they had in mind to crush

their antagonists. But the implications of these

assurances may not be equally clear to all, may

not be the same on both sides of the water.

I think it will be serviceable if I attempt to

set forth what we understand them to be.

They imply, first of all, that it must be a

peace without victory.

Could language be plainer? He could

not have said more clearly than he has

here said, "I am merely reducing to explicit

terms the diplomatic verbiage of the

spokesmen of the warring nations. When

they say, as they have all done, that they

do not seek to crush or annihilate their op

ponents, but are simply fighting for the

right to live and grow, this means, and can

only mean, that there must be peace with

out victory." *

9. This implies, says the President (still

interpreting the utterances of the belliger

ent statesmen, and drawing out what is in

volved in them), that it must be a peace

between equals, "a peace the very principle

of which is equality and a common par

ticipation in a common benefit." And why ?

Because—a new thing in diplomacy—he

recognizes the psychology of the situation :

the right state of mind, the right feeling

between nations, is as important and neces

sary as the just determination of questions

of territory, race and sovereignty.

1o. But in what sense can the nations be

"equals"? What kind of equality is pos

sible or desirable ? Equality of rights, an

swers Mr. Wilson. All nations, big and

small, strong and weak, must be equally

safe and equally free; and these funda

mental rights must be ensured to all by

placing at the service of each, on the same

terms, the organized force of the world.

* In the New York Nation of February 1st we
find an interesting echo of the President's words in
a voice from the trenches. An English soldier, Mr.
Lees Smith, a mere corporal from the ranks home
on leave, who happens in civil life to be a member
of the House of Commons, addressed that body in

the following terms: "Some of my friends may
think that the notion of a league of nations is
Utopian and fantastic. It might be so if we were
living in ordinary times, but we are not. We are
standing upon the threshold of a new order of the
world. ... If Christian Europe does not now make
up its mind to make an end to war, I do not see
how civilization as we have known it 1s to go on.
If you try to crush the Central Empires by a mili
tary decis1on, followed up by econom1c strangulation,
you will carry forward into peace the hostilities and
hatreds of war; you will make armies, navies and
armaments more oppressive than ever; you will make
war more inevitable than ever, and you will fasten
conscript1on irrevocably upon this nation and all

others.
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When there shall be the same danger in

attacking Denmark or Belgium as in at

tacking Germany or Russia,—when any

aggressor shall know that his act will let

loose against him the force of all the rest

of the world,—then the nations can go their

way in peace and safety. No other kind

of equality is either possible or desirable;

this kind is both possible and indispensable.

II. Next come the golden words of this

manifesto: "No peace can last, or ought

to last, which does not recognize and ac

cept the principle that governments derive

all their just powers from the consent of

the governed, and that no right anywhere

exists to hand peoples from sovereignty to

sovereignty as if they were property."

And this, says the President, is not mere

theorizing, nor the pressing of what hap

pens to be a peculiarity of American insti

tutions. It is an uncovering of realities.

Wherever this principle is recognized and

admitted, humanity is free from the curse

of war; wherever it is denied in practice

(whether admitted in words or not), there

can never be assured or permanent peace.

The North American Continent is secure

from internal disturbance, not because it is

less complex racially than Europe, for it is

not so; but because this primary right of

all mankind is conceded, in reality as well

as in profession. To have these words

spoken by the responsible head of a great

world-power, and backed by the unanimous

conviction of a vast nation, is truly a new

epoch in the life of the world. To have

them advanced not as a fanciful element in

a Utopian construction, but as the ground

work of an actual programme of world-

politics and world-organization, is a greater

blessing than any event that ever happened

to affect the fortunes of any single nation.

12. On the important issue of the Free

dom of the Seas, which is the next point he

raises, the wisdom of Mr. Wilson's deliver

ance is as impressive as its courage. It

must, he says, be secured to all, on equal

terms. With an eye on the Constantinople

problem, he lays it down that "where this

cannot be done by the cession of territory,

it can no doubt be done by the neutraliza

tion of direct rights of way under the gen

eral guarantee which will assure the peace

itself." For the rest, he says that, no mat

ter how radical the readjustment needed or

how difficult the changes may be, the thing

can be done "if the Governments of the

world sincerely desire to come to an agree

ment concerning it."

13. But the issue of the Freedom of the

Seas is only a part of the larger problem

of the limitation and internationalization

of forces, military as well as naval. We

are facing the new time, and the entrance

into it is by way of a reorganization of the

world, which was impossible so long as the

will to effect it was lacking, but which be

comes possible as soon as its necessity and

advantage to all have been proved by ex

perience, and have begotten the universal

desire to bring it about. What the Presi

dent does not say in this connection, but

what is evidently implied in the whole of

his statement, is that the highways of the

sea and of the land must be made accessible

to all the nations, on equal terms, for every

business except that of warfare or aggres

sion. Should any nation in the future at

tempt those things, the rest of the world

will instantly combine to deny it both the

freedom of the seas and the freedom of

highways on land. This is a necessary im

plication of the further contention, that for

the future statesmen must plan for peace as

in the past they have planned for war.

14. In all this, says Mr. Wilson, he speaks

not only for himself, and not merely for

America; but also for "liberals and friends

of humanity in every nation and of every

programme of liberty." This programme,

these policies, are consistent with the tradi

tions and principles of America; but, more

than that, they are what justice demands

and experience proves necessary for the

whole world. He is proposing that the doc

trine of President Monroe, interpreted as

meaning that every people and nation shall

have security for free self-realization, shall

be accepted by all the Powers of the earth.

"These are American principles, American

policies. We can stand for no others. And

they are also the principles and policies of

forward-looking men and women every

where, of every modern nation, of every

enlightened community. They are the prin

ciples of mankind, and must prevail."

VI

So closes the noblest, the most cour

ageous and the most disinterested utterance

ever pronounced by any statesman in the
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name and with the authority of a great na

tion. Opposition to it by Americans

(whether ex-Presidents or others) is either

a shameful display of party spirit, or else

a revelation of motives still meaner. The

President does not take sides between the

belligerents; he sides with the eternal

right against the eternal wrong. He is not

uttering liberal sentiments under any fear

lest America may suffer at the hands of

illiberal foes; he stands as the champion

of the oppressed in every land. He has

done something far finer than to back the

Allies against Germany or Germany against

the Allies. He has backed the better self

of each against its baser self. He rein

forces the liberals among the Allies against

the reactionaries; and the liberals of Cen

tral Europe against the militarists, the an

nexationists, and the autocrats. He has

given a blow between the eyes to the

monstrous, insane and inhuman doctrine

(still current in some influential quarters)

that kings derive their authority directly

and immediately from God and are re

sponsible to Him alone,—a doctrine which

in practice has always meant that kings

are altogether irresponsible.

Hitherto liberals have looked to this

country as the hope of the world; and to

the oppressed it has been a beacon-light of

freedom, a land of refuge, a strong tower

against oppression. America has not al

ways been true to this, her high destiny.

But in the main she has; and in foreign

policy especially, her tradition has been

more honourable and more disinterested than

that of any other great nation in the world.

While some Americans (like Senator

Borah) are incurring the scorn of posterity

by stigmatizing these proposals as "crim

inal folly," the sufferers in the war-

stricken nations are hailing them as a new

gospel of hope and joy for mankind. The

Pope declares that the Address "has re

vived the principles of Christian civiliza

tion"; and soldiers, Socialists and lovers of

freedom everywhere are joining in the

chorus of praise and gratitude.

With a dignity, an insight, a grasp of

realities and a mastery of language that

would do honour to the best-trained profes

sional diplomatists of the Old World, Mr.

Wilson has thoroughly fulfilled the duty

of America. He has shown to the leaders

of men everywhere that they still can count

upon the Republic to guide the world to a

freedom based on justice. If now we have to

go to war, it will be with a clear conscience,

and for a defined programme on which the

hope of the world is staked. In our

breach with Germany we are resisting a

demand that we shall resign not only our

own sovereignty, but that of the world,

into the hands of a lawless aggressor.

These principles, to which the President

has pledged us in the sight of all the world,

these doctrines for which, if need be, we

will fight and die, are the Magna Carta of

Humanity, the Declaration of Independ

ence of the World. We cannot too highly

rejoice that in so grave a crisis we have

found a leader equal to the occasion: one

of proven peaceful spirit; one with the

vision of the idealist and the practical

grasp of the trained historian and states

man; above all, one imbued with that high

est courage, the courage of utter disinter

estedness.

. . . Our battles still are won

By justice for us, ere we lift the gage.

We have not sold our loftiest heritage.

The proud Republic hath not stooped to cheat

And scramble in the market-place of war.

Her forehead weareth yet its solemn star.



THE STANDARD

Volume III, Number 7 Apr1l, 1917

THE NATIONAL CRISIS*

BY FELLX ADLER

UNSWERVING and undivided al

legiance to America, readiness to

fulfill all the obligations of loyalty

whatever they may be, the country de

mands of every good citizen. And in com

mon with all good citizens we respond to

that call. How heavy those obligations are,

and how soul-searching to some of us at

this time, it is the object of my address this

morning to consider. To use the catch

word of the day, there is such a thing as

Moral Preparedness. There is economic,

there is military and naval, there is also

moral, preparedness; it means setting one's

mind right about the moral questions in

volved. I wish to speak of this prepared

ness. I wish to turn your minds to deep

questions of right and wrong. It does not

matter in the least whether my view of the

right will be accepted by you. What I shall

try to do is to induce you on this Sabbath

morning to consider and reconsider what

is right, to search your hearts as I search

mine—as indeed I have searched mine in

mental anguish for weeks past, seeing what

was coming.

But before I speak of the national crisis

itself, I want to speak of that other event

which has occurred since I last addressed

you, the change in Russia, not only be

cause of every one's exceeding interest in

it, but because of its close relation to our

own situation.

The Russian revolution is the miracle of

the ages. Nothing like it has ever hap

pened, both in regard to the vast popula

tions affected and in its far-reaching re

sults, results which no one as yet can esti

mate. We who are politically in advance

are apt to think of the peoples in Europe

as gradually coming up to our level. But

we shall see before the end how the re

percussion of this movement is going to af

fect America, and all those countries which

are in advance of Russia in the matter of

democracy. It is not merely a revolution

in Russia: it is the beginning of a great

convulsion that will shake the earth.

But the thing itself was simply marvel

ous. When the first reports came, we

thought the tale too golden to be true. We

could not believe our eyes. Only yester

day czardom seemed anchored in the af

fections of the moujiks, more than 8o mil

lions of them, the White Czar being to

them an object of almost religious venera

tion. Yet the moujiks have not struck a

blow for the White Czar. Only yester

day, as it were, occurred the horrid mas

sacre at Kishineff, incited by the bureau

cracy, who threw the Jew in the path of

the revolution in order to deflect it from

its course, when the Black Hundred

stormed the Jewish quarter and murdered

its inhabitants with fantastic cruelty. Only

yesterday as it were a Russian minister

could divide the Jewish population into

three sections: one-third to be converted,

one-third to be driven out of the country,

and one-third to be exterminated. All this

was as of yesterday. And the distance

from that situation to what is proclaimed

to-day by the provisional government—

absolute equality, civil and religious—why

it seemed as though it must take gen

erations before that distance could be

traversed. But it has been traversed with

lightning rapidity. Only yesterday whole

sale executions took place, and banish

ments to far-off Siberia. Thousands were

•An address delivered before the New York Society for Ethical Culture. Easter Day, April 8, 1917.
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condemned by administrative process with

out trial. And now—one hundred thou

sand prisoners are coming out of their

tomb, revenants as the French call them,

ghosts, men and women long dead returned

to life. One thinks involuntarily of the

chorus of the prisoners in Beethoven's "Fi-

delio" as they come out of their dungeons,

and stretch forth their arms, and sing

that wonderful song to Life and Light.

Nothing more pathetic, nothing more dra

matic, has ever been witnessed than those

long trains of Siberian prisoners, singing

as it were with outstretched hands "O Life,

O Light, O Liberty!" One cannot help

realizing it all profoundly, emotionally.

And yet these Romanoffs were not just

monsters. They were originally elected in

the seventeenth century, after a period of

great confusion, and for several hundred

years they have ruled in Russia. Some of

them were animated by highly benevolent

motives. Alexander II emancipated the

serfs,—the same man whose body was so

cruelly torn to pieces by the bomb of the

Terrorists. Peter the Great of course was

the first to Europeanize Russia. Alexander

III, who succeeded Alexander II, was a

narrow-minded but honest gentleman who

would infinitely have preferred to culti

vate his estates, and who took the crown

only under a sense of duty, as a burden.

And even the unfortunate, weak and vacil

lating Nicholas II initiated the Hague Con

ference.

But then there is the other side—Siberia,

cruelties unspeakable, injustice incredible.

How can one explain this horrid blend of

benevolence and injustice and cruelty?

How explain the emancipation of the serfs

and banishments to Siberia by administra

tive process? The explanation is to be

found in the theory on which czardom rests,

on which autocracy rests. The theory is

that the masses of mankind are not suffi

ciently intelligent to govern themselves.

Well, no doubt 8o million illiterate moujiks

(think of 8o million illiterates!) are not

likely to be adepts in the art of self-gov

ernment. The theory of autocracy, how

ever, is that the generality of mankind are

not competent to learn, that there is more

folly than wisdom to be found among men,

that only a comparatively few persons have

the mentality necessary to govern, and

therefore that the masses must needs be

kept subordinate. Like children they want

to assert their independence when they are

not capable of it. The first requisite is to

suppress this illicit desire. If insubordi

nate, they must be sent to Siberia. They

must at any cost be kept under. Subject to

this, they should be treated with the great

est possible benevolence. This is the theory

of autocracy ! And against that stands out

democracy. We are aware that the masses

of the people are not yet highly developed

intellectually, that they are liable to crowd

impulses, and are easily misled. But we

also are aware that there is far more in

telligence than autocracy assumes, that in

telligence may be cultivated by education,

while to an incalculable extent existing tal

ents are being suppressed by the very

method of autocracy. And above all we

believe in the spiritual possibilities of man,

in the uncommon fineness that is latent in

the common man. It is for this reason

that I speak of the Russian Revolution first

at a time when I wish to direct your at

tention to moral questions; it is because I

believe that as between autocracy and

democracy a moral issue is involved,—on

the one hand the distrust of human nature

in general, on the other hand an ardent

faith in the potentialities of man.

The theory of autocracy is in effect a

"superman" theory. The emperor or the

king is the superman, divinely appointed

to rulership. And since he is after all sub

ject to the infirmities of human nature,

divine assistance is promised him to sup

plement his insufficiency. This is what is

meant by Divine Right. The throne and

the altar mutually support each other.

But alas for the poor supermen ! Alas

for the fabric of fiction which is now so

plainly seen to crumble ! Alas for the

misery which they have brought upon

others and upon themselves !

The next point in regard to the revolu

tion in Russia to which I wish to call spe

cial attention is that the transformation

came from within. There was a certain

evolution that preceded the revolution. In

fact, the best kind of revolution is that

which is so to speak the extension of an

evolution, the enlargement of a process

already begun. Thus in the American col

onies the evolution toward self-government

had proceeded in the town-meetings and

the' representative assemblies. The people
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had already exercised certain functions of

government within restricted limits, and

were thus prepared to take over the exer

cise of governmental functions on the

larger scale. In a somewhat similar man

ner, though of course by no means to the

same degree, that portion of the Russian

people which is at present conducting the

revolution had begun to exercise quasi-

governmental functions during the war.

The organized gentry, the zemstvos, the in-

telligenzia, had stepped into the breach

when the inefficiency of the bureaucracy

threatened to thwart the national purpose

in the conflict with Germany.

And the fact here alluded to should

serve as a signal warning to those who

take the watchword of "democracy against

autocracy" in the sense of a crusade on

the part of America against the raon-

archial countries of Europe. Evolution

must come from within if its results are

to be sound and lasting. Any interference

from without can only retard the process.

Hands off ! should be our motto. Let us

not meddle as a people with what is other

people's business. Let us not stultify the

very principle of liberty for which we are

contending by interfering with the liberty

of other nations to decide upon the form

of government which suits them best.

There is nothing which a nation more

deeply and more properly resents than an

attempt on the part of aliens to intrude

in its domestic concerns. Intrusion of this

kind will serve only to consolidate the

people with their rulers, and will for the

time being at least strengthen monarchy

instead of weakening it.*

Moreover, the crusading spirit is fraught

with danger to the enthusiastic crusaders

themselves. The outcome of the French

Revolution is a memorable, a never-to-be-

forgotten instance in point. In December,

1792, the National Convention issued a

manifesto declaring an enemy of France

any nation that should "refuse to accept

* It would be an interesting and desirable thing if
Germany in her political development were to try a
new path of her own instead of merely copying the
Amer1can model or the British model. Some of the
foremost English Liberals are struggling to break the
yoke of the party system, and the see-saw of cabinet

government is by no means a flawless ideal. There
1s a wonderful opportunity now opening for those
people who are recently advancing 1nto the circle of
governments democratic ill principle, to combine the
successes and avoid the failures of their predecessors,
especially in constructing the system of representa
tion. Proportional representation, earnestly advo-

liberty and equality," or persist in main

taining a monarchical form of government,

and it also declared that no treaty of peace

would be concluded with any foreign na

tion until that nation had altered its po

litical constitution in accordance with the

French ideal. Some of the far-seeing rad

icals protested against aggressive warfare.

They realized that such warfare would

lead to the growth of militarism, and would

imperil the free institutions of France her

self. But these warnings were disregarded.

The French armies poured over the con

tinent of Europe. They did batter down

the walls of feudalism, but at the same

time they became more and more infected

with the spirit of conquest. And pretty

soon it was only a question which of the

military chiefs would succeed in seizing

the reins of power. Napoleon Boriaparte

became "the man of the hour." The Em

pire followed the Revolution ; the Restora

tion followed the Empire, etc. If France

had contented herself with developing lib

erty within her own borders the outcome

might have been very different.

We are not justified in provoking in

ternal changes within the monarchical gov

ernments of Europe. It is not in accord

with the respect which we owe to the

independence of other nations to attempt

to do so, and it is moreover needless for

us to put ourselves to the trouble. The

progress of democratization seems in this

age inevitable and irresistible. The events

that have taken place in Russia themselves

illustrate the great fundamental truth that

political power cannot be withheld from

a class or a people whenever it wields ac

tual power, and becomes conscious of the

power it wields. (The political emanci

pation of the Middle Class at the time of

its struggle with the feudal aristocracy

points the same lesson. Political power

is the hand on the dial that registers the

possession of actual self-conscious power.)

And this very world-war in which every

people, rightly or wrongly, has supported

its government, has given to the nations

cated both in France and England, or better still
vocational representation might be tried, with a
strong executive, not a mere figure-head, in whom the

power of veto should be vested, to be overridden, of
course, by an adverse majority in the parliament. In
any case, each tree should be allowed to produce its
own kind of fruit; in religion every one is entitled
to be saved in his own way, so every people should
be allowed to achieve its political salvation 1n ita own
fashion.
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a sense of their unity as well as of their

power, and hence is bound to lead ineluc-

tably to democratic control in one form or

another in national affairs. This is the

bright side of the murderous struggle of

nation with nation which we are witness

ing. It seems destined to have for its fruit

everywhere national emancipations.

Again, as I have said in the beginning,

the effect of the Russian revolution will

not be confined to Russia. Russia is to

day the seismic focus, but the shock of

the earthquake will travel over the whole

earth. It will be felt not only in the cen

tral states of Europe but also in those coun

tries that are more advanced on the path

of democracy, and yet not advanced

enough. It will be felt in England and

France, in the United States. Can you

believe for a moment that the relation of

England to Ireland will remain unaffected?

—that the government of India after the

war will be the same as it was before the

war?—or that the hereditary principle em

bodied in the English House of Lords will

withstand the attack of the liberated

forces? Do you believe that the adminis

trative system of France, inherited from

the Empire, will remain as centralized as

it has been? Or do you think that we

in America will be excused from looking

our democracy in the face, with its exces

sive individualism, its unparalleled in

equalities of fortune, and not feel moved,

yes, compelled, to take larger steps than

we have ever yet taken in the direction of

social justice? There are many crusaders

to-day who utter the cry of democracy

against autocracy in Europe, and who per

haps are hardly aware of the head they

are giving to mighty impulses working in

their own immediate neighborhood.*

And now I come to speak of our na

tional crisis itself, and must explain my

own attitude towards it, and in particular

why I am unable to take the so-called

pacifist view. I hardly need to say that

I am a lover of peace and hate war.

Protestations of this kind are almost banal.

The most ardent militarist usually prefaces

* I am bound, however, to say that, sincerely as I
rejoice in the abolition of systems of political repres
sion, I cannot close my eyes to the enormous perils
of social anarchy involved in the rapid pace with

which democracy is moving; especially if famine, due
to the present shortage of the crops the world over,
and the dearth of agricultural laborers, shall drive
the masses to desperation; or the heavy burdens of

his call to arms with an encomium of peace.

But the American people as a whole I am

convinced are pacific if not pacifist in spirit

and purpose. A recent writer, himself an

advocate of war in the present emergency,

has said that the entire continent from

ocean to ocean is shocked and grieved at

the prospect of our joining in the fray.

The President in addressing Congress has

spoken of the moment of decision as trag

ical. We have been standing for two

years at the brink of a Niagara rapids—

a Niagara of blood. The wave has washed

our feet, and yet we have kept our stand

on the bank. Now we are about to plunge

in. No one can look forward to this ac

tion with anything less than sorrow and

horror. And yet at the same time I do

not find it possible with the pacifists to

counsel abstention.

It is not that I am disposed to join

in the hue and cry against them. I should

deem it a distinction to stand by the side

of a man like Bertrand Russell, though

I do not share his opinions on this and

other subjects. He stands forth as a noble

figure in the midst of the dust storm of

passion that whirls around him. He has

added new honor to the name of philos

opher, which I may say in passing others

have diminished by exasperating the bitter

hatreds of the time instead of striving as

the philosopher should to moderate them.

And yet I do not find that I can take the

pacifist attitude. My reason is this:

I cannot get away from the posi

tion that it is the duty of the indi

vidual to defend the rights of humanity

in his person, of which rights the right

to life is the chief, and also that it is

the duty of a nation to protect the rights

of humanity in the persons of its citizens.

There should be the appeal to reason.

There should be patience, and parleys, and

arbitration if possible. But when the knife

is at our throat, when the ocean stiletto

sends its flash of death out of the depths

against a victim who has not even a

chance to defend himself, then in my opin

ion it is not a matter of choice, but an

obligation to prevent this wrong from be

ing done to us, to our citizens, and what

is equally important, to prevent as far as

taxation, due to the enormous war credits, shall be
come intolerable. The wisest, the most constructive,

statesmanship in all nations is needed to avert this
danger.
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lies in our power the wrong-doer from

perpetrating the wrong. It is just at this

latter point that I emphatically differ from

the non-resistants. I consider it a duty as

far as we can to prevent an intending

wrongdoer from carrying out his wrong

ful intention.

I have followed and rehearsed time and

again mentally the contrary arguments,—

the argument that we submitted to Eng

land in the matter of carrying food to

Germany, that American lives would have

been lost if we had entered the zone barred

by Great Britain, etc. I cannot here enter

into the pros and cons. I do not fail to

realize the force of many of these argu

ments; and yet, at the end of the inner

debate, I have always found myself ar

riving at the same conclusion. It is not

morally possible for a man to permit the

infringement of humanity in his own per

son, or for a nation to permit the in

fringement of humanity in the persons of

its citizens.

Of course I am perfectly aware of the

dangers of the step we are taking. The

greatest danger perhaps of all is that we

shall cease to abhor the instrument we

are compelled to use, that we shall cease

to feel the humiliation implied in using

it (the state of the world constraining us),

that we shall become blunt to the horror

of it all, that we shall possibly allow the

false glamor of war and the crusading en

thusiasm to screen from our eyes the awful

facts.

The attitude I have described pointed as

its practical outcome to armed neutrality.

But the President and Congress have gone

far beyond that programme. War has been

declared, and this brings up the third prob

lem which I wish to discuss to-day in con

nection with moral preparedness : the prob

lem of how to reconcile the duty of loyalty

with independent manhood. As to the

duty of loyalty indeed there can be no

hesitation. In the first sentence of my

address I said that the country demands

unswerving and undivided allegiance, and

that to this demand every good citizen

must respond. There must be unity among

the people, especially in a time of war.

Instinctively men of all parties and shades

of opinion express their readiness to stand

behind the President. Loyalty in action

and good citizenship go together. The con

trary of loyalty is treason.

But here a very serious and soul-search

ing problem presents itself. Is loyalty com

patible with individual liberty? We cher

ish our country because among other things

it guarantees individual liberty. Individual

liberty is an American ideal. Must we in

defending American ideals sacrifice the

American ideal?

Fifty congressmen earnestly opposed the

declaration of war. Five minutes before

the vote was taken they still held to the

opinion that it was wrong to go to war.

Then the vote was announced, and they

were ready to set aside their opinions and

implicitly obey the will of the majority.

But do we not here hit on a grave dif

ficulty? Is it possible for any one who

has ripe opinions, opinions which he has

carefully thought out, to divest him

self of them merely because a majority

has voted the other way? Fifty congress

men represent perhaps ten millions of

the population. This is not a negligible

quantity. But if a congressman repre

sented only his own opinion, would it be

right for him to cast it aside? Job said,

when the whole artillery of heaven was di

rected against him: "My uprightness I

will not have taken from me." A man's

uprightness consists in part in his upright

convictions, in the convictions that he

holds sincerely, that are profoundly rooted

in his nature. The way of escape sug

gested by some is weak, namely, that a

man should disown his own convictions, on

the ground that "Many are wiser than

one." This is permissible in matters of

expediency, but not in a matter like the

justice or injustice of a war, where the

greatest issues are at stake.

I therefore repeat my question: Have

we got to choose between loyalty and in

dividual liberty, between treason and self-

respect? A brief analysis of the concept

of treason may perhaps help to shed some

light. Treason is an offence against sover

eignty. The two ideas, sovereignty and

treason, are interrelated. The one is the

obverse of the shield of which the other

is the reverse. So long as sovereignty

was vested in a king, treason was an of

fence against the king. When sovereignty

passed to the people treason became an of

fence against the sovereign will of the
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people. But the people are never unan

imous. The will of the majority repre

sents the sovereign will of the people.

Treason therefore consists in refusing

obedience to or obstructing the will of the

majority, particularly in matters that touch

the safety of the state as a whole. When

a law has been passed, it is the citizen's

duty to obey, whether he thinks the law

a good or a bad law. Lawlessness of any

sort smacks of the spirit of treason. When

the will of the majority has decided on

war, it is the duty of the citizen not to

thwart the will of the people as thus ex

pressed. Then it becomes treason to give

aid and comfort to the enemy, to com

municate military secrets, to obstruct re

cruiting, or by inflammatory speeches to

incite the populace to rioting and disaf

fection. I go even further and say that

if conscription is ordered, and I am of

military age, then it becomes my duty to

give my body to be torn by shrapnel and

shell, and to be mutilated in the bloody

trench, though I believe that the war should

never have been undertaken; and what is

harder still, if I am past the military age,

and have a son, to allow my son to offer

himself up in the same manner.

The heinousness of treason is that it

is an offence against sovereignty. The

claim of sovereignty to obedience consists

in this : that in every orderly community,

in every state, there must be lodged some

where the power of making final decisions,

decisions from which for the time being

there can be no appeal, lest the clash of

divergent opinions prevent concerted ac

tion. If the law is bad I must still obey

it out of respect to lawfulness in general.

It is better that bad laws should prevail

than that individuals should be free

to decide which laws they will obey and

which not. If a wrong decision for war

has been rendered, it is still better that

that decision be executed than that the

principle of sovereignty should be shaken

and subverted. The citizen must then go

to his death as Socrates did to his.

But if this be so, are we not just sub

stituting one kind of tyranny for another,

the tyranny of public opinion, or of the

majority, for the tyranny of a king? What

becomes of manhood? What of self-

respect? What of liberty under such con

ditions? There is only one remedy.—not

a complete one, but the best available. It

is that in popular governments the mi

nority has always the prospect of gaining

the majority over to its side, of becoming

itself the majority. But in order that this

may be possible, there must be every op

portunity accorded to the minority, how

ever small, nay, to a single dissentient citi

zen, to express his divergent opinions.

Freedom of speech, unrestricted freedom

to hold unpopular opinions, and to express

them, must not be tampered with.*

The jCgis of freedom must be held

over the pacifists. The political ripeness

of a community is measurable by the de

gree in which it tolerates and respects un

welcome opinions. Mr. Lincoln's treat

ment of Horace Greeley during the Civil

War may serve as an example. Mr. Gree

ley was one of the chiefs of the Repub

lican party and devoted to the national

cause, but he was often a thorn in Mr.

Lincoln's side, opposing his policy, and

even going so far, just before the great

victories of Sherman and Sheridan which

insured the triumph of the North, as to

propose an armistice of a year's duration.

In answer to his famous "Prayer of

Twenty Millions" Mr. Lincoln wrote a let

ter, some of the phrases of which have

since become classical. "My paramount

object in this struggle is to save the Union.

If I could save the Union without free

ing any slave I would do it. If I could

save the Union by freeing all the slaves

I would do it. / will acknowledge errors

when they are shown to be errors, and

will adopt new views when they appear

to be true views." ** It is in this way that

a democracy should act. It should hold

to its course, but should be ready to ac

knowledge errors when shown to be errors,

and adopt new views when they appear

to be true views. There need be no appre

hension that the unity of the people's pur

pose will in this way be broken. If the

decision originally taken is sound, the free

expression of opposing beliefs will only

serve to strengthen the popular determina

tion, as Lincoln's answer to Greeley

strengthened the popular allegiance to the

Union cause. But if a decision of the ma

jority should be essentially unsound, the

people should be ready to adopt new views

* Temperately appealing to reason and judgment,
and not in the way of incendiary appeals to passion.

** The italirs are my own.
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when they are shown to be true views.

And to present such truer views without

in action obstructing the people's will is

not treason, quite the contrary. If a major

ity of the German people should urge the

government, or the majority in the Reich

stag, to rescind the action they are now

resolved upon, and abandon the submarine

warfare, would you call that treason?

In times of excitement there are apt

to be ebullitions of feeling which for the

time being override the precious safe

guards of civic liberty. Then men are burnt

in effigy. Then "mobs of gentlemen" in

vade public meetings. But such outbreaks

are apt to be temporary. In 1863 and

1864 I remember hearing men going

through the streets and singing the then

familiar song, "We'll hang Jeff Davis on a

sour apple tree." Jefferson Davis, the head

of the Confederacy, was then stigmatized

as the arch-traitor. But when the war

was over, we did not hang Jeff Davis on

the tree. After two or three years' con

finement, he was included in the general

amnesty, and allowed to conclude his life in

peaceful retirement. The permanent mood

of the American people is large, kindly,

generous and tolerant, and it is on behalf

of this permanent mood that I make my

plea today.

And perfect freedom of discussion is all

the more necessary because there are many

questions that have not yet been settled,

and in regard to which the public mind

greatly needs to be clarified and instructed

by unhampered debate. For instance, it has

been decided to raise an army, but not yet

whether to apply conscription. If that is

determined upon, it still remains an open

question whether universal military service

shall be a temporary measure, as it was

during the Civil War, to be abandoned later

on, or whether it is to be a permanent in

stitution. There is much earnest advocacy

of universal military service. But there

are also exceedingly weighty considerations

on the other side. The pros and cons have

not yet been thoroughly sifted. The edu

cational campaign on this subject has only

begun. The debate should go on.

It has been decided to push this war

to a successful termination. But "success

ful termination" is capable of various in

terpretations. The use of the submarine

weapon was the casus belli. In case Ger

many should agree absolutely to relinquish

this weapon, the sincerity of the promise

to be tested by the performance, would

that be a successful termination of the war?

Or are we to go farther, and if so, how

far? Are we to identify ourselves with

the entire programme of the Entente? Are

we definitely to become a part of the Euro

pean concert?

It will not do to put the whole burden

of deciding these questions on the Presi

dent, or on Congress. The President is

our chief executive. He justly has great

influence in shaping public opinion, but

after all it is his desire and his duty to

execute the public will. But how can he

execute our will unless we have a defined

will? Congressmen are our representa

tives. How can they represent our mind

and purpose unless we have made up our

mind and have a purpose?

Nor will it do to say that we will cross

that bridge when we get to it. Many a

time democracy has reached the bridge of

decision before it was aware of it, or pre

pared, and then reeled across in a state

of bewilderment, as it were, not knowing

whither it was going, as was the case when

we suddenly entered on the acquisition of

a colonial dependency in the Philippines,

seven thousand miles away.

It is an urgent duty, incumbent on every

citizen, to think ahead, to prepare his mind

for the day of decision, to contribute his

share to making up the public mind. And

to this end free discussion is indispensable.

The debate must proceed.

And there is one other issue impending in

the near future to which I wish emphat

ically to call attention now. The day of

autocracy is rapidly drawing to a close.

It will die a natural death. And it would

be a fatal mistake on our part to allow

the antithesis between autocracy and de

mocracy to impress us to such a degree

as to make us heedless of the mighty strug

gle that will presently take place within

the bosom of democracy itself: I mean

the struggle between two opposing ideas

as to what democracy is, and how it should

be worked. The one idea, the new and

ominous conception arising in our midst,

is in brief, government with the consent of

the governed but without the participation

of the governed. Increased power, fairly

dictatorial power, is to be vested in those
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who wield authority, both in the political

chiefs and in the captains of industry,—

they are to mature the policies, they to de

cide on the action to be taken, and the peo

ple thereafter merely to hold them to ac

count for the results achieved. It is in

the name of efficiency that this new for

mula of democracy is advocated. Already

it is put in practice under the pressure of

military necessity in the belligerent coun

tries. But it was proposed before the war,

and it is designed to maintain and fix it

after the war. Democracies, it is said, are

inefficient, slack, undisciplined. In propor

tion as the size of democracies increases, as

the prolific millions, the hundreds of mil

lions, enter into the democratic ranks, the

multitude will become more and more un

wieldy, its action more and more uncer

tain and confused. In the interest of the

people themselves therefore rulership must

be exercised by the few, albeit for the bene

fit of the many. But this is after all the

old superman theory revived.* The rulers,

the supermen, are indeed to be elected by

the people. How long will they remain

elective under such a system? They are

to be accountable for results to the peo

ple,—and results will mean material re

sults. Then will come an aggressive for

eign policy, extension of the territory of

the United States to the Panama Canal,

exploitation of South America and the Far

East, etc. A leading organ in this city

which conspicuously urges the new formula

recently spoke of the billions of profits

that are waiting for us in China. In a

word, the masses are to be deprived of

initiative, and to be compensated by in

creased wages, and bonuses—the birthright

once again is to be bartered for a mess of

pottage.

As against all this we must I think pre

serve and at the same time deepen and

elevate the conception of democracy which

we have inherited: government not only

with the consent but more and more with

the participation of the people, both in

politics and industry! It is true that in

efficiency, slackness and waste exist. They

must be corrected. But the great struggle

impending will be between efficiency at

the expense of freedom and the finer

and more worthwhile efficiency that re-

* When slavery went out, peonage came in. Old
fees ever reappear with new faces.

suits from freedom itself , from the re

lease of faculties and energies latent in

the masses of mankind, by the slow and

sure processes of education. The short

cut method of the superman on the one

hand, the long road of education on the

other ! And by education I have here in

mind especially that kind of education

which is gained by that very participation

in government which is the point of con

troversy. For democracy rightly under

stood is the greatest educational factor in

the world. It is the most potent instru

mentality for exalting the life of the aver

age man. The public good is a noble

thing, to extend the moral horizon of the

citizen so that he shall take in the public

good beyond his individual good is a

means of ennobling him, and the best defi

nition of democracy that can be conceived

of is that it is an institution designed to

exalt the citizen by taking him into partner

ship in the great business of planning and

consummating the general good.

Not jubilantly, not exultantly, should we

live this hour of crisis in the nation's ex

istence, but not either in a state of gloomy

despondency. It is Easter Day; let us

catch the Easter echoes. "I am the resur

rection and the life, he that believeth in

me, though he were dead, yet shall he

live." It is the spirit of freedom that

speaks to us in these terms to-day, that

freedom which is ever and again the resur

rection; and the people that trusteth in

that, though it were dead, shall live. The

world to-day seems a veritable chaos. Yet,

as it was written of old: The Spirit of

God brooded over the waters; and God

said, Let there be light, and there was

light: so the spirit of God, the Divine

Power in things, is stirring the waters to

day. And God says: Let there be light;

and there is at least the dawning of the

light. Into that dawn let us gaze, be

yond the clouds of war that are now de

scending upon our own nation, which we

had hoped might be spared, let us so

purge our eyes as to see the fair fabric

of a better world rising above the wreck

and ruin, and especially the vision of a

better and purer democracy, to be realized

in this most beloved land of ours. To

keep that vision ever steadily before us

is truest loyalty. To work for that is high

est patriotism, in war or peace.



THE DAWN IN RUSSIA

BY DAVID SAVILLE MUZZEY

HOW much the greatest and best event

that has happened in our century I"

cried the generous and gifted Eng

lish statesman Fox, when he heard that the

Bastille, the hated monument of Bourbon

despotism, had fallen before the wrath of

an oppressed people, and the French Revo

lution had begun. How have our souls

been stirred and our pulses set to beating

with an irresistible exaltation, as the suc

cessive waves of good tidings have come

from that great Empire of the East, where

from the days of Ivan the Terrible oppres

sion has been the most ruthless, persecution

the most diabolical, and all the dark forces

of Asiatic despotism the most persistent

and triumphant over a land grown to com

prise a tenth of the world's population

spread over a seventh of the world's habit

able area ! Whatever our doubts and mis

givings (and they are many), whatever our

reservations and apprehensions (and they

must occur to every student of the world's

revolutions), whatever our suspension of

judgment as to the outcome of this great

event, depending as it does on the recon

ciliation of many discrepant and hitherto

discordant forces (army, peasantry, capi

talist, revolutionist, clergy, nobility, bureau

crat, democrat, proletariat)—nevertheless

it remains true that even now a great revo

lution has been accomplished in Russia.

For what is a revolution? It is not the

loosing of the lurid forces of destruction,

the' pillage of cities, the burning of palaces,

the rattle of musketry and the turmoil of

barricades, the bursting of bombs, the as

sassinations and proscriptions and the at

tendant violence of desperate Jacobinical

fury. These things have happened before

in Russia, but have not accomplished revo

lution. They have often accompanied or

followed revolutions, as in the France of

1793. But the real revolution is not in

them. The real revolution is the transfer

of authority from one person or one class

to another. So the great English revolu

tion of the seventeenth century transferred

authority from the absolute Stuart kings,

who would fain use the English people as

their obedient slaves, to the nation's repre

sentatives in Parliament, who transformed

their monarch into their servant. So the

great American revolution of the eight

eenth century transferred authority from

George the Third's servile ministers, who

wished to exploit the colonies, to the fel

low-countrymen of Washington, Adams,

and Jefferson, who insisted that they had

brought their ancient English liberties with

them to the shores of the new world. And

so, in these wonderful March days of 1917,

the great Russian revolution has trans

ferred authority from a dynasty three cen

turies old—a dynasty the most autocratic

on the soil of Europe—a dynasty upheld by

the darkest forces of persecution and in

quisition—a dynasty fortified by wealth un

measured wrung from the toil of

15o,ooo,ooo subjects—a dynasty hedged

about with all the sanctity of superstitious

awe and priestly exploitation—to we know

not yet exactly what form of more liberal

and popular government, whether a con

stitutional monarchy, or a democratic re

public, or perhaps even a regime which

shall find its final form only in the throes

of internal convulsions that may engender

new and temporary despotisms like Robe

spierre's and Napoleon's.

It matters much to Russia what the im

mediate outcome of this revolution shall

be, and the western world will watch with

anxious sympathy her perilous march in

the new and glorious path. But much as

this matters, it matters not at all in com

parison with what has been accomplished.

Russia has risen to a new plane. She can

never go back to the lower level. Men

have come to the front—strong, earnest,

165



166 THE STANDARD

educated, devoted men—whose voice and

whose deeds can never be quenched in re

action. For reaction is not a return to old

conditions, even if for the moment it may

seem to be a return to worse conditions.

After a certain position has been won, after

certain liberties have been glimpsed, after

certain emancipations have been pro

claimed from the seats of authority (and

what marvelous emancipations have been

proclaimed in Russia ! ) , despotism and

freedom have already changed places.

Reaction then becomes precarious, desper

ate, tentative, temporary, as freedom was

before. James the Second was more tyran

nous than all his Stuart predecessors, but

his career lasted only three-and-a-half years.

He could do much with his French gold

and his Jesuit counsellors, his improvised

army and his venal judges, but he could

not undo the words and deeds of Eliot,

Hampden, Pym, and Cromwell. "The

moving finger writes and having writ" not

all the tyrant's power can obliterate a single

line of its record on the scroll of fate.

Even Napoleon Bonaparte, the superhuman

genius who spread slaughter over the face

of Europe for a decade, found in the end

that he was the missionary not of his own

insane ambition, but of the liberalism of

Mirabeau, Vergniaud, and Danton. France

has passed through harrowing vicissitudes

in the century and a quarter since the men

of the Tennis Court declared that sover

eignty resided in the people, but that sub

lime declaration not one of her would-be

despots has succeeded in making her peo

ple forget. From that day to this she has

not been without a constitution, and it be

comes clearer with every generation that

passes that the destiny of the French na

tion is to fulfil the program of 1789.

On the sixteenth of March, 1917, Rus

sia's program was announced to the world

in a wonderful declaration of the Rights of

Man: immediate and general amnesty for

all political and religious offenses, including

terrorist acts; liberty of speech and press;

freedom for all alliances and unions ; aboli

tion of all social, religious, and national

restrictions; the convocation of a constitu

ent assembly, based on universal suffrage;

the substitution for the police of a national

militia, with chiefs to be elected and to be

responsible to the Government; communal

elections with universal suffrage; no post

ponement of measures of reform on the plea

of present military necessity. Such is the

message of the representatives of the Duma

who form the provisional government,

spoken with sober enthusiasm to a country

which has seen them hitherto proscribed,

disgraced, and hounded into exile. Their

persecutor has yielded himself as their

prisoner. Men of the people they stand

before the people and speak openly to the

people. What they have said can never be

forgotten. What they have done can never

be undone—though it wait a century for its

vindication. If history has any truth to

teach, this is the promise of the Russian

revolution.

Let us analyze the situation a little more

closely, and attempt to estimate the factors

and forces which condition this great event.

We are not prophets. The veil is drawn

over the future. Yet anticipation and hope

are the very essence of our life as ethical

beings. Our whole philosophy is a fore

casting of spiritual progress, based on the

careful appreciation of conditions as they

exist, and infused with a purposeful, vol

untary energy of evolution.

That there are serious aspects in the

situation of Russia to-day no thoughtful

man can deny. Russia is not yet a nation.

There are twenty peoples on her soil, held

together hitherto by the strong hand of

despotism. Moreover, although in the

dozen years that have elapsed since the

Russo-Japanese war the trend toward an

urban industrial economy has been very

rapid, the country is still overwhelmingly a

land of agricultural peasants. In all the

countries of western Europe we find a

strong communal movement in the Middle

Ages. These communes, with their guilds

and town houses, their walls and charters

of privilege, their lively interchange of

ideas and commodities, their community

spirit and anti-feudal enterprises, were per

haps the most potent force in the break up

of the Middle Ages and the emergence of

the national state. They were built up on

Romanized ground, often out of the germ

of an old Roman encampment or a mon

astery or a fair station along the routes of

the Mediterranean-North Sea trade. But

these influences Russia lacked. She was

out of the current of ideas of Romanized

Europe. She faced Asia and the East.

Hordes of Tartars swarmed over her soil
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in the thirteenth century and held her

princes tributary to the Golden Horde for

over two hundred years. She still remained

oriental in spirit and garb until the days

of Peter the Great. She is still half ori

ental, and a Czar like the late Alexander

III makes on one the curious impression

of a Tartar chieftain dressed in European

uniform.

At the opening of the twentieth century

only 13 per cent, of Russia's population

lived in cities. The great mass of peas

antry, like an unleavened lump, lies on the

land, heavy, inert, illiterate, superstitious.

Its servitude till now has been unrelieved

even by the reflection of the bugy changing

industrial life of the West. The serf in

Russia, owing partly to religious and partly

to economic causes, has been in a condition

of utter dependence on the great landhold-

ing noble. He has been the private prop

erty of his master, like the negro slave in

ante-bellum days. Even the edict of eman

cipation published by Alexander II in 1861

did not really "free" the Russian peasant,

for it put on him a burden of redemption

for his land and even for his person which

he could not meet. He sank immediately

into a state of dependence on the landlord

that was little different from serfdom.

Imagine the effectiveness of Lincoln's

Emancipation Proclamation accompanied

by a provision that the slaves must buy

their land from the government at an ex

orbitant figure and in addition purchase

their redemption at a cost of $25,ooo,ooo !

With the economic revival of Russia in

the twentieth century the state of the peas

ant has become worse rather than better—

just as the condition of the slaves in our

lower states became worse with the rapid

extension of the cotton culture after the

invention of Whitney's "gin." In 1897

Russia's exports of grain amounted to about

$35,ooo,ooo. In 1915 they had risen to

$275,ooo,ooo. This has meant the "speed

ing up" of agricultural labor by long hours,

merciless task-masters, and stimulated

breeding, while the government of this

greatest grain producing country in the

world has devoted less than twenty-five

cents a head to the encouragement of agri

culture. Imperial decrees have given the

landowners powers short only of life and

death over the peasants. These poor ig

norant people have been housed in kennels

unfit for a dog, sleeping on the dirt floor or

on a rickety stove, and eating a thin soup

of black rye boiled in water or a hard sour

bread made out of the meal of rotted po

tatoes. While driven under the lash to

raise the grain for export, they have been

starving in the midst of the increasing

plenty they produced. Underfed, they are

the constant prey of epidemics. One Rus

sian economist has asserted that only the

Fiji Islands surpass Russia in mortality,

though the frightful death rate is more

than compensated by the prolific breeding

of the Slav.

So embittered have the peasantry become

in some parts of the land that they cannot

conceive anything good coming from their

masters. Government is suspect even in its

rare benevolent aspects. During the chol

era epidemic of 19o2 the peasants rose in

insurrection, demolished the hospitals and

maltreated the doctors and nurses, whom

they accused of coming to sow the disease

among them by black magic. What else

were these mysterious "rites" that the doc

tors were practising in white coats ! En

thusiastic university students, inspired by

Michailowsky, tried to initiate a campaign

of education among the peasants about

forty years ago. But they met with the

same results. Ignorance, superstition, sus

picion and sullen hatred toward "masters"

closed the minds of the peasants to their

advances, and they returned to Moscow,

Kief, and St. Petersburg quite often to em

brace the desperate doctrine of terrorism.

How shall the Russian lump be leavened?

Will the new "masters" find the way to the

confidence of the peasants, and will they

have the wisdom and patience to lead them

up to freedom?

The revolutionary factions are another

serious problem. Revolutionary movements

have always been particularly grim and

uncompromising in Russia, owing to the in

elasticity of the government. Then too

there is in the Russian character a kind of

demonic trait, more easily felt than de

scribed, but long recognized in its art, its

literature, its music—a kind of obsession of

despairing earnestness, clear-sighted, yet

fatalistic, mystical but rational. This char

acter turned into revolutionary channels

has shown a puritanical toughness. It

makes revolution a religion. It inspires

young girls with a devotion to the sacred
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cause of assassination, like Charlotte Cor-

day. It has implanted in the minds of thou

sands the conviction that government per

se is an evil. In his famous novel

"Fathers and Sons," Turgenef calls the Ni

hilist the "man who bows to no authority,

who accepts no principle, however gener

ally it may be esteemed." Among the "in

tellectual proletariat" Nihilism has been a

gospel. A large number of Russian stu

dents, living on less than twenty cents a

day, their brains overheated with revolu

tionary fever bred on an empty stomach, re

gard order as a synonym for oppression

and murder. There has been a "fear of

victory" party all through the war among

these revolutionists. "The least of the

evils between which we are placed," writes

one of them, "would be the defeat of the

Czar's monarchy. Our defeat will be the

best augury for our victory."

Finally, if there is revolutionary Jacobin

ism on the left, there is the reactionary

bureaucracy on the right. The Junker

class in Germany is a mere handful com

pared with the Russian nobility. The

fusion of territorial wealth and political

power has been complete in Russia: the

same men own the land and divide the

spoils. The salaries of the few hundred

thousand officers in the armies have totaled

ten times the pay of the millions of soldiers.

The clerks in civil office often are obliged

to live on eight or ten dollars a month. To

accomplish a social equalization on which

a republic, or even a constitutional mon

archy, can safely rest seems like a Hercu

lean task.

For all this, we believe that it is day

break in Russia. The darkness of yester

day's despotism was the darkness of night;

the shadows of to-day's dangers are but the

clouds that vex the dawn. The sun of

democracy has risen with healing in its

rays. The signs of promise are bright.

For the first time in Russia a revolution is

founded on hope and not on despair. For

the first time love and not hate, inclusion

and not proscription, construction and not

destruction, have been its watchwords. In

19o5 the agitators struck in desperation,

after a crushing defeat of the army and

navy by Japan, thinking to profit by the

humiliation of their rulers. They were

shot down before the windows of the Win

ter Palace on Bloody Sunday. They had

no allies in the seats of power, no consti

tutional machinery for the nurture of re

form. They leaned perforce on the brittle

reed of terrorism. In the twelve years that

have elapsed Russia has developed a middle

class. The bankers, the merchants, the

manufacturers, have come to the fore. The

successive Dumas, in spite of imperial pres

sure, arbitrary dissolutions, and sporadic

persecutions, have preserved a forum for

the education of statesmen through discus

sion and protest. The revolution of to-day

has a body as well as a soul. One has but

to read of the wonderful scene in the Duma

on the eighth of August, 1914, a veritable

pentecost of patriotism, to realize what it

means to Russia to-day that she had a forum

where men could speak. One by one the

delegates from the different parties and

races of the Empire came forward to the

tribune, like the nobles and clergy of

France on another famous August night

a century and a quarter before, to pledge

their devotion to the new gospel of the

solidarity of the nation. The representa

tives of the center, the nationalists, the

"Octobrists," the "cadets" (constitutional

democrats), the social democrats, vied

with each other in their enthusiastic pledges

to defend their fatherland and support their

allies, while the house rang with applause.

One by one the delegates from the Teutonic

provinces of the Baltic, the Esthonians and

Letts, the "Little Russians" of Ukraine

declared their fidelity to united Russia.

Nor was this merely a patriotic stampede

of parliament. The inspiration came from

the depths of the nation itself, where ap

prenticeship in the responsibility of self-

direction was developing with amazing

rapidity. The Zemstvos, or local provin

cial boards established in 1864 for the mod

est functions of caring, under the direction

of the imperial officers, for the highways,

bridges, schools, hygiene, and like matters,

began during the war to assume the patri

otic duty of providing food, hospital sup

plies, clothing, nurses, ambulances for the

army, which the central government,

through its inefficiency, corruption, or

treachery, was woefully neglecting. The

reply to this patriotic service was an im

perial decree curtailing the functions of the

Zemstvos and subjecting them to the auto

cratic rule of presidents appointed by the

court. Placed between obedience to the
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Czar and fidelity to their friends and neigh

bors who had gone to the front, the patriots

of the Zemstvos could not hesitate in their

choice. They continued their work and

looked to the liberal members of the Duma

for their support. The disastrous war of

19o5 had been the bureaucrats' war: this

one should be the people's war. In the co

operation of the provisional government,

the committee of the Duma, with the local

committee of the Zemstvo, lies the great

est hope of the present revolution in Russia.

There are other signs of promise in the

wisdom and moderation of the provisional

government. It was a master stroke to re

move the Czar unconditionally at the out

set. Nicholas II might be anything but a

"tyrant" in his own person, but he was a

Romanoff, the representative of a dynasty

that stood for the maintenance of every

evil from which the liberal forces of Russia

sought relief. His unfitness to lead in

reform was obvious. He had granted

privileges under pressure and revoked them

with the return of opportunity. He had

exploited the health and morals of his sub

jects by the encouragement of cruel land

lordism and the collection of hundreds of

millions of rubles by the sale of vodka to

the peasants and the proletariat—the

"drunkards' budget." He had allowed the

social democrats to elect representatives to

the Duma and had then punished these

representatives as "felons" under the penal

code. He had sent his soldiers off to the

front while he was sending their relatives

and friends to Siberia. He had prepared

concessions to the Duma when he feared

that he might have to fight Germany and

Austria with France alone for a powerful

ally, and had destroyed the concessions

when England entered the war. He had

dissolved the Duma at will, with the proc

lamation that the Czar was responsible

"only before God's throne."

Autocrats are not converted: they are

either endured or removed. The leaders

of the French Revolution made the mis

take of leaving the Bourbon autocrat (per

sonally as harmless as Nicholas II) on the

throne, to be the rallying point for the forces

of reaction. Louis XVI corresponded with

the sovereigns of Austria and Prussia, his

prospective deliverers, while the ministers

and deputies of the revolution were still

addressing him in the servile language of

subjects. They left him on the throne as

the defender and executor of a constitu

tion which he hated and from which he had

attempted to escape by a secret flight from

France to the camp of the emigres at

Metz. This blunder the leaders of the Rus

sian revolution have not repeated. The re

form of Russia is not foolishly committed

to the hands of a dynasty that has been

consecrated for three centuries to the gos

pel of autocracy. It has not put its newly

nailed liberty at the mercy of a "gracious"

sovereign who sent thirty-seven of the

deputies of the first Duma to hard labor in

Siberia.

Finally, the new. revolution has a wonder

ful guarantee in the character and talents

of the men of the provisional government.

What a group they are! It seems as if a

smooth, well-ordered, harmonious cabinet

has sprung full-powered from the armored

head of despotism in Russia. Without fac

tion or faltering, equally removed from the

timidity of half measures and the tempta

tion of vengeance, these men have calmed

the fearful, restrained the fire-brands,

inspired the army, conciliated the workers,

enlisted the bankers and merchants, and

proclaimed equal justice even for their erst

while oppressors. They have proved them

selves masters of the situation. Every day

they grow in the admiring estimation of the

western nations. The skeptics who ex

pected dissensions in the group and fac

tions warring for power have seen instead

the wealthy noble and the social democrat,

the college professor and the practical

statesman, working together in enthusiastic

harmony for the new Russia. Competent

students of Russian character have long

told us of the essential democracy and

genial liberalism of the enlightened bour-

gois class in the land of the Czar : our vis

itors to Russia have often spoken of finding

something very akin to Americanism there.

We are finding it easy to believe them to

day. The champions of a great ideal have

come into power. The men proscribed, de

graded, insulted and exiled by a despotism

of divine right, are now calling their coun

trymen to the standards of liberty, equal

ity, and fraternity. The wealthy noble

Lvoff, whose election as mayor of Moscow

was vetoed by the Czar; the giant Rodzi
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anko, the Mirabeau of the Duma; the cul

tured Milyoukoff, for years our guest in

America and professor at the University of

Chicago; Goutchkoff, liberal president of

that first Duma which was dissolved by the

Czar in seventy-two days; Manuiloff, the

Moscovite professor, persecuted and

hounded for fifteen years for his liberal

ism; and last, but not least, Kerensky, the

idol of the working people, the social dem

ocrat in the new Ministry of Justice, who

has nobly refused to allow his acts to be a

travesty on his title. You will not find the

superiors of these men in any cabinet of

Europe. Their names will go down to

posterity, linked with Washington's and

Adams's and Henry's and Jefferson's as the

creators of a new nation.

The dawn has broken in Russia. The

day will come, how rapidly or slowly we

cannot tell. The peasants have a proverb

that runs, "It is a great height to God and

a long way to the Czar." It is a long road

to freedom. We are travelling it still in

America. Russia has set her feet upon

the path. May she never falter or look

back, may she neither stumble nor fall !

The task of her leaders is immense, sub

lime. Courage and wisdom to them ! is the

prayer of all who love liberty the world

over. Hail, holy Russia !—now "holy" in

deed.

REFORMS IN THE MORAL INSTRUCTION OF

CHILDREN*

BY ALFRED W. MARTIN

A PREDOMINANCE of negative

teaching in an ethics text-book for

children of the primary and gram

mar grades should disqualify it for class

use. To make faults or vices topics for

study in classes of children under fourteen

or fifteen years of age, is surely a pedagogi

cal mistake. We see it exemplified in that

popular English text-book "Outlines of Les

sons on Morals" by Miss Gertrude Marti-

neau, daughter of the distinguished critic

of moral systems, the late James Martineau.

Excellent as her lessons are in their sim

plicity and clarity of statement, they yet

have the defect of including anger, covet-

ousness, stealing, hatred, laziness, among

the subjects for class-study. Similarly the

American book, popular in Ethical Socie

ties, "Lessons in the Study of Habits" by

W. L. Sheldon, is characterized by the same

unfortunate feature. Nearly one-half the

book is given to discussion of negative

topics. Here we find in addition to those

cited from Miss Martineau's list, the fol

lowing :—deception, teasing, procrastina

tion, cheating, exaggeration. To strike

these negative notes would seem the same

sort of blunder that those parents commit

who persistently chide their children for

faults, hoping by thus harping on them to

* Extracts from a series of lectures on Moral Edu

cation Reforms.

effect the desired reform. Is the boy who

walks with a slouching gait to be repeatedly

reprimanded and told to stand up straight?

What he needs is callisthenic drill, the ex

ample of erect, manly carriage by his fa

ther and, from his teacher, lessons not on

"slouchiness" but on the positive virtue re

inforced by personal example. Is a boy

untidy and careless about his dress? Let

the teacher first see to it that his own ap

pearance is above reproach and then sup

plement his example by lessons, not on

'"slovenliness" but on the positive attributes

of neatness and cleanliness. Is selfishness

a conspicuous fault in the boy? Make no

allusion to it but devise schemes whereby he

can contribute to other people's happiness

and let the lesson-topic never take the nega

tive title "selfishness," or "stinginess." To

help children overcome their evil with good

by providing only such lessons as are posi

tive and constructive in spirit and in con

tent is surely the part of a true pedagogy.

Not to single out faults or vices and make

their ugliness manifest, but to select good

traits and make their beauty quicken ad

miration and incite the will to convert them

into life,—this should ever be the con

trolling purpose in the preparation and

presentation of ethical lessons for children.

To be sure it does sometimes happen that

in the hands of an unusually skilled teacher
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faults or vices can be made subjects of

class-discussion to the undoubted advantage

of the pupils. But it is just these rare

teachers who are the exceptions that prove

the rule of poor pedagogy. When chil

dren have reached the high-school age and

study the biographies of great men and

women, all of whom were not good and

the best of whom were not faultless, op

portunity will then be afforded for prac

ticing moral judgment, for analyzing and

estimating motives and balancing moral val

ues. Well will it then be for the pupils to

see both the good and the bad in the

characters they study and, by judging them

in relation to the whole of life, be prepared

not only to see what men and women actu

ally are compared with what they were be

lieved to be, but also prepared to form in

telligent and sound moral judgments of

their characters.

It may be supposed that the same peda

gogy which calls for elimination of negative

topics from programmes of moral instruc

tion, also requires avoidance of illustrations

drawn from evil characters in literature.

But the former requisite is by no means

incompatible with the use of such illustra

tions. For, when evil is depicted in all its

hideous essence and consequences, it trains

the intellect without at the same time ap

pealing to the emotions. No reader of the

Gospels was ever led to imitate the treason

of Judas, nor was any student of Shake-

spear ever incited to reproduce Goneril's

ingratitude. But let evil be arrayed in the

dress we sometimes see in dime novels and

certain modern plays and even some chil

dren's stories, and at once the sensibilities

of the reader respond, to his moral danger,

if not detriment. Nor, alas, is anything

quite so easy as to make evil appear at

tractive and absorbingly interesting. And

the supreme mischief of success in this

achievement is that it prepares the psycho

logical path for acceptance of evil by the

will. Poor pedagogy it therefore is, to

take evil characters in literature for illus

tration of subjects under discussion unless

the presentation of that evil be such as to

make it redound to the moral vision of the

pupil by its very repulsiveness. Never is

it to be forgotten that between knowing

what is right and doing what is right there

lies first, love of the right and second, the

will to do it. These two prerequisites for

moral action point the insufficiency of the

appeal to the child's intellect, clarifying his

perceptions of right indeed, but with no

rousing of enthusiasm for the perceived

right, no stirring of his will-power to enact

it. Let it be frankly admitted that in this

dual matter of training the affections and

the will our moral education is still in its

infancy; though it is a genuine gain to have

it recognized and realized that the sine

qua non of improvement in the morals of

children is this appeal to the affections and

to the will.

I turn now to an innovation in methods

of moral instruction, one the worth of

which has been proved by successful ex

perimentation. I refer to the use of classi

cal pictures as an aid both to elucidation

of the topic for study and to deepening the

pupil's interest in it. More especially does

this innovation commend itself for Sunday-

School teaching as a means of differentiat

ing it from day-school ethics-teaching.

The publication by the Perry Pictures Co.

and the Cosmos Lithographic Co. of re

productions of great paintings and statues,

at a cost of not more than one or two cents

each, puts at the disposal of teachers one

of the most effective and attractive aids to

successful conducting of ethics classes. It

is fairly electrifying to see the intensity of

interest and enthusiasm that is kindled

when teaching from Mr. Sheldon's "Les

sons in the Study of Habits" with the help

of such illustrations. Some years ago I

made a collection of "Perry" and "Cosmos"

prints suitable for illustrating the positive

subjects discussed in that book and another

collection designed for use in connection

with certain lessons in Professor Adler's

"Moral Instruction of Children." Experi

ence soon revealed a triple value in the

plan. It gave the children some acquaint

ance with masterpieces of art; it clarified

special points in the lesson; it guaranteed

a degree of attention and interest for which

teachers, who had to deal with scuffling

boys and giggling girls, were profoundly

grateful. Let me indicate, by a single ex

ample, the way in which the illustrations

may be applied to the lessons.

Suppose that the lesson is on "self-con

trol" and that the picture selected is Botti

celli's "Pallas taming the Centaur." Cop

ies are distributed to the members of the

class and the teacher forthwith leads up
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(by the Socratic method) to an interpreta

tion of the picture and its ethical signifi

cance. Not more than five minutes need

be devoted to the artist, the origin of the

painting, and the political allegory which

gave it local significance, leaving thirty

minutes or more for the ethical allegory

which gives to the painting universal sig

nificance. Pallas is strong and beautiful,

the Centaur strong and brutal. Pallas lays

her hand upon the Centaur and he obeys.

What have we here but an allegory of the

life-problem for each human soul? For,

in each of us is something strong and beau

tiful and also something strong and brutal.

And how are we developed into fine and

worthy men and women except by making

the brutish part of us obey the beautiful.

When the powerful, beautiful hand of rea

son or of love is laid on the rash impulses

and violent passions of our nature they are

tamed and obey. Thus the great human

achievement is to get these two sides of our

nature rightly related, i. e., the lower duly

subordinated to the higher.

Following some such brief analysis and

explanation of the theme, illustrations from

the experiences of childhood might be in

troduced, showing, for instance, how the

hand, the foot, the mouth may each be a

centaur (when allowed to display quick

temper and angry passion) needing the

powerful touch of a restraining Pallas to

check and allay its fierceness.

And the half-hour might appropriately

end with a recitation in unison of Samuel

Longfellow's noble lines:—

"Though passions' fires be in thy soul

Thy spirit can their flames control;

Though tempters strong beset thy way

Thy spirit is more strong than they."

In similar fashion one may deal with the

virtue of Industriousness using Veronese's

"Industry" for illustration; with Mag

nanimity, using Velasquez' "Surrender of

Breda" (the noblest extant military paint

ing) ; with Courage, using Thorwaldsen's

"Lion of Lucerne"; with Truthfulness,

using the "Clock-Tower" of Venice; with

Obedience, using Del Sarto's "Tobias and

the Angel"; and so forth, throughout the

series of lessons, for an entire season.

Such a course of illustrated moral teach

ing, adopted in Sunday-Schools, will com

mend itself more especially to those of the

children who already receive moral instruc

tion in the day-school and who are tempted

to absent themselves from Sunday-School,

if the lessons there be too much like those

they receive during the week. It is fair to

assume that many a recalcitrant child would

be won over to Sunday-School attendance

were the ethics-teaching differentiated by

the attractive and effective feature of il

lustrated lessons.

TYPES OF ETHICAL PRACTICE

BY GEORGE E. o'dELL

THERE must be many to whom the

temptation has come, as it came to

Thomas Carlyle—so that it possessed

him—to write a little book about a great

one, that great one being itself as yet un

written. For that was the history of Sar

tor Resartus. How often may not some

weary critic have dreamed of books, certain

very imaginable books, that he thirsts to

praise and to quote, but that do not come.

There is a touch of fascination in Mr.

Wells's vision of an academy wherein a

man shall be brought into the nation's

service, and what men need, that he shall

write.

Not, however, that the vision is of seri

ous worth. For the books men most need

are not come by in this way. Tears, and

the wringing of the heart's blood, and

Pisgah-sights that are to the crowd but as

travellers' tales, these go to the making of

such books. They will still be compounded

in a corner, hawked from end to end of

Publishers' Row, and read in print by the

few long before they are read by the

many.

A character in one of Robert Buchanan's

plays speaks of "the spasm of artistic

agony, which arises from social decay, and

from which comes literature, which is life."
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It is a dark saying ; but substitute the word

"moral" for "artistic"—and poor, perverse

Buchanan meant, perhaps, but this—and

you have a profound truth.

There is a piece of such "literature,

which is life," that the reviewers of books

in this journal would surely welcome

eagerly. One can imagine it to come with

no flourish, in a simple cover, and with the

name upon it of some simple person, or

perhaps no name at all. For it might well

have been written in a corner by some one

of great humility, instinct, however, with

the passion of human love. Even the title

on its back might fail at first, for its dry

ness, to tempt remark, other than that the

writer, from want of individuality or

from studied self-repression, was content,

for the form of his title, with borrowing.

For in one's vision it runs, with its stern

absence of grace, and its implication that it

stands for its good name on the ground of

reason rather than of art : Types of Ethical

Practice.

Within, it is full of illumination. Its

author proves to be heir of all the ages

and child of none. Here is one of those

whose religion is as the flesh on their

bones. It is apparent, though not said,

that, whipped along by the Rationalism of

his time, he has passed from a day of un

reasoned but earnest faith, through the

affrighting valley where lie scattered the

white bones of so many faiths, into the pale

light of the new time. But with him he has

brought, perhaps because of the very hum

ble humanness of him—and now urges it

with an undercurrent of passionate attach

ment—the Catholic doctrine of the individ

uality of each human soul. The horror of

the whipping would seem to be still on him.

He would not have missed one stroke of it.

But it has made him pitiful of other travel

lers. He has also looked about him much

in the world. He had detected social decay.

With the shaking of beliefs has come the

decay of institutions; Churchmen are dis

honest, politicians are flippant, the Press is

vulgar, Art is aloof from life; there is

everywhere a lack of stalwarts. There is

a need of ideals. Many, having thrown off

religion like an old garment, are chilled for

want of a new wear. The coldness of

these, the blank materialism of others, the

feebleness of those who will not face new

conceptions, dreading that they should

prove less sustaining than the old—all

alarm him. He sees that there is more than

a decay of beliefs: there is a disturbance

of the moral economy of life. Its balance

threatens to be upset.

Seeking why, he is struck by the fact

that, the world over, a moral economy is a

natural fact. It always has been so. The

similarity of beliefs displayed in a variety

of religious systems is no more remarkable

—is in the end less real—than the similar

ity in their institutions and personalities.

The institutions are rooted in emotion of

one sort or another, distributed in a virile

community on a certain plan, an economy

that may be disturbed, and must then re

adjust itself or collapse.

This or that dogma, he tells us, may be

disproved. If a moral need has found sat

isfaction in it, it remains. Criticize away

all dogma, and human nature is still there.

There remain all those forms, common or

rare, of moral personality, that have flour

ished under older religious systems and

upon the free action and ministry of which

the general welfare of mankind greatly de

pends. Still you have the priest; still you

have the missionary ; still you have the col

porteur and the deaconess. Still you have

the ascetic, craving to renounce the lesser

things of life, and requiring an object

worthy of the sacrifice. And, further, still

you have those to whom the existence of

these is a help—those who in their extrem

ity need the counsel of the priest, those who

need the stimulation of the revivalist, those

to whom it is an abiding help in time of

temptation to think of some who have, with

stress and struggle, put all meaner joys be

hind them. We have not dealt honestly

with the religious aspect of human nature

(says our author) until we have recognized

that the hankering to save souls, or to

minister in the temple, or to renounce the

world, is no mania, no distortion, but that

these are varieties of the moral conscious

ness, necessary in the moral economy of

life, so long as human nature remains the

kind of thing that it is, and that all men

and women have shortcomings, and no gen

eration has approached the level of perfect

development. They must be included as

needed ethical types equally with those

more general ones, the good citizen, the

good parent, the disinterested follower of

any vocation.
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Here, then, he has essayed to single out

certain types of ethical practice, describing

them with the care of a naturalist as they

have shown themselves, discussing their

function in society, their relative necessity,

the transformation that may yet fit them

into a new religious and social order. Our

author, as his great end, has endeavored to

rationalize them. He strips the priestly

office of its mysticism and its arrogance;

the missionary must proclaim the Kingdom

of Heaven on Earth; renunciation must

never be other than a vocation, and its

strenuousness must be spent, not in the

cloister, but in the hurly-burly.

History, he says, has largely, in these

times, been re-written. Such a service has

yet to be done for biography. The his

toric sense must search out the man as it

has searched out movements. There is a

danger that we shall lose the consciousness

of oneness with our religious forbears. We

shall remember that Loyola was a schemer,

and that Luther bullied the Devil; that

Teresa was hysterical, and Wesley a flirt.

It is well we should realize that all these

things may have been so, and more ; but,

having duly revolted, let us now turn back

and see wherein lay what worth these per

sons had for their generation, and whether

such services as they performed may not

be needed still—rationalized.

And so this writer makes a beginning

of it. Here is biography in a new spirit.

What were these men and women, of one

creed or another, as moral agents, teachers

and doers of the moral law? What chord

in the human heart did they strike, needing

to be struck? How efficiently, fettered by

their fallacies of belief, did they strike it?

How would they have struck it had they

lived in the new age, and been of no

Church, and yet loved their fellow-men?

Here are gathered the great ones of re

ligion in a new synthesis, judged as means

to moral ends. Or they illustrate a type—

they are meek, or masterful, or they are

diplomatists; they win men by word of

mouth, or they gather in the children ; they

are serene like Buddha, or they stave in

doors like Florence Nightingale, or they go

about day by day doing good. To the com

pany of them he adds, without apology,

those unchurched who have refuted error,

defied injustice, reformed the State. Were

they not of the same pulsing blood? How

often were the churched worthy to lace

their shoes?

He is severely sane. The pages teem

with new views of old persons, and old

laws interpreted in the terms of a new

era; there are instances and illustrations

from strange and unpromising sources;

reading has made this writer a full man.

But, with all his human kindness, he will

have no truck with feebleness. Rationalist

to the finger-tips, he has no mercy for trim

mers. Illusions he calls illusions; who were

mad he calls mad. He defends nothing

but his text—that, if society in one of its

aspects is, or at least should be, an eco

nomic organism, in another aspect it should

be a moral one ; equally in this as in that a

body having members diverse in contribu

tion to the general health and weal. If, he

says in a final passage, I shall help any

man to his vocation, save any man's en

thusiasm towards the service of humanity,

inspire any man to feel that the moral com

monwealth has need of him; if I persuade

any to see, more than they have yet seen,

that, though doctrines fail and Churches be

swept away, the spirit of true religion is

nevertheless one from age to age, these

chapters will not have been written in vain.

NEW BOOKS

PROFESSOR LEUBA'S NEW INQUIRY immortality. The churches contend that

nothing but the beliefs which it is their spe-
The Bel1ef 1n God and Immortal1ty. By cjal part to teach can draw from mankind its

James H. Leuba. Sherman, French and utmost moral power. In support of this con-

Company. $2.oo. viction they cite history and point to the in-

It was an exceedingly interesting and pro- fluence still exercised by religion in an era of

ductive undertaking to which Professor Leuba science. Doubting the validity of this con-

set himself when he entered several years ago tention, Professor Leuba applied himself to

upon a study of the actual beliefs entertained finding what it was that men really believed

by men with respect to a personal God and when they affirmed a religious faith, and what
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in practise was the relation of these beliefs

to their actual conduct. The fruit of these

investigations appeared a few years ago in

his "Psychological Study of Religion." A

further result is offered in the volume now

before us.

The work begins by reminding us that the

modern cultivated man's belief in immortality

differs sharply from that primitive belief

whose universal prevalence has been hailed

by the churches as a confirmation. The mod

ern view is the outcome of a longing : men

believe in personal immortality because they

hold that life at its best is too precious to

end with death and that survival is needed

in order to carry out the ideals they most

cherish. Primitive belief, on the other hand,

as Professor Leuba shows by abundant in

stances, was born of no such desires. Men

believed in the world of ghosts because facts

like dreams, apparitions, resemblances be

tween the living and their ancestors, seemed

to offer no other interpretation. The modern

idea of perfection and of preparation for end

less bliss was notably wanting.

Having enforced this distinction, the au

thor proceeds to examine the metaphysical

arguments for the modern belief and the so-

called scientific testimony of the Society for

Psychical Research. The latter he rejects as

inconclusive. The former he demonstrates to

be reducible to nothing objectively valid but

to an experience wholly subjective, namely,

the desire to have continued what one be

lieves too precious to lose by death. This is

not the only instance where men's assurance

of a reality is born of their desires. The

words addressed by Keats to the nightingale,

"Thou wast not born for death, immortal

bird," are a case in point.

The second part of the book presents the

result of the author's statistical studies.

Three investigations were made, with special

effort to secure answers from persons repre

senting six typical groups, such as college

students, scientists, historians, sociologists,

psychologists and philosophers. The results

show that in every class of persons questioned

the believers in God are less in number than

the non-believers, and that while more be

lieve in immortality than in a personal God,

here, too. the non-believers outnumber the

others. The two fundamental dogmas of or

ganized religion, in other words, do not com

mand the assent of even half the men and

women of college training. An examination

of the reasons adduced by those who an

swered the questionnaire convinces Professor

Leuba that the chief cause for rejecting the

traditional beliefs is the gain in independence

which is a normal result of growth and edu

cation. Very interesting and significant are

the replies which show that in the great ma

jority of cases the loss of belief is attended

by no such agonies as we have been taught to

expect.

Part three examines the present utility of

the two beliefs. We hear it said that with

out them life would lose "all possibility of

living justly, generously, beautifully." But

"when confronted with the discovery that

considerably more than half of all the men

included in our investigation, and over two-

thirds of the more eminent of these are non-

believers, what will these pessimists say?

They may repeat the well-worn affirmations

that unbelievers are saved by the leaven of

believers, and that only men of great intelli

gence can dispense with these beliefs." Pro

fessor Leuba replies, however, that to-day

the moral leaven is being provided to a con

siderable extent by the very unbelievers them

selves, and that the common daily experi

ences of countless homes, shops, offices, prove

the presence or absence of affection and recti

tude to be not at all conditioned upon belief

or disbelief.

Exception may perhaps be taken to the au

thor's statement that proximate goals serve

just as effectively as distant ones to stimulate

effort. In the main, however, his book will

be found of no little value as a storehouse

of facts with which to meet the critics of our

experiment in a religious fellowship based on

the supremacy and the sufficiency of ethical

principle. Our position is strengthened when

we recall that the strongest argument ad

vanced for God and immortality to-day is the

moral argument. If it is the longing for per

fect justice that makes men want not a mere

wonder-working God but a righteous God, and

if it is the longing for the progress of per

sonality toward perfect excellence that makes

them desire immortality, then it would seem

that those who want the justice and the ex

cellence are hardly in such sad straits if they

do not possess the faith of the believers. The

human longings may be counted upon as emi

nently capable of producing worthy lives ;

and the "extra-beliefs" fall into their proper

place as only of minor importance.

Henry Neumann.

Your Boy and H1s Tra1n1ng. A Pract1cal

Treat1se on Boy-Tra1n1ng, By F.dwin

Puller: D. Appleton & Co., New York.

Price $1.5o.

The author of this study of the average boy

has written his findings and has come to the

conclusion—which is more and more forcing

itself upon fathers and mothers—that the boy-

problem is primarily due to the lack of in

sight and education of his parents.

The fundamental error which fathers make

is that of thinking the boy's mental horizon

is the same as their own, only more limited.

In a sense this is so but two-thirds of the

problems would be on the way to a sane solu

tion if the adult would make the effort to see

his life through the eyes of the normal healthy

boy.

I might suggest that one of the best ways

of broadening the parent's horizon and of

getting a deeper insight into the equipment

of the boy's mind in its growth and working

is to read a chapter of Puller's book and then

study Briggs' amusing cartoons, "When a Fel

ler needs a Friend." Mr. Briggs, I am sure,

is injecting excellent psychological common
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sense into the minds of those grown people

who enjoy him intelligently.

There 1s a better way and a poorer way of

training your boy and the chapters on child

psychology and adolescent psychology will in

crease the knowledge which can be got from

careful reading. There is an inherent excel

lence in the most backward child, and that

child's value to himself and his nation can be

enhanced by the study of modern methods.

It is the growth of the child "on the soil of

its own individuality" which the careful study

of psychology will further.

The two chapters on Repressive Methods

and Suggestive Methods form a contrast which

is convincingly favorable to the latter. Then

follow interesting chapters on "Falsehood,"

"Corporal Punishment," "Boy Gangs," each be

ing the result of Mr. Puller's experience

coupled with thoughtful and intelligent psycho

logical study. The necessity for minimizing

the chances of the child's getting "distorted

information about matters of sex at a very

early age" is emphasized in the chapter on

"Agencies for Sex-Instruction." "An outline

of Sex-Instruction" contains a valuable list of

pamphlets and essays giving the source from

which they can be procured.

Mr. Puller has not dealt with the subject

of the discipline of self-control as against the

discipline of drill and habit quite as fully as

could be wished. If one could form the habit

of bringing vividly into one's mind the idea

of suggestive instead of repressive treat

ment of the boy, of never prohibiting an

act without offering a substitute, our boys

might grow into disciplined young men. Mr.

Puller's book will help the "average parent"

to square with his high responsibility to the

boys. A. L. H.

THE ETHICAL CULTURE MOVEMENT

T<iews and T^otes

Child-Life Exhibit in St. Louis

The St. Louis Society is organizing an ex

hibit at the Sheldon Memorial, similar to that

recently held in New York, of materials re

lating to the life and education of the child

in the home. It will take place on May 3rd,

4th and 5th. Miss Edna Wangelin is or

ganizing the exhibit, with the co-operation

of the Public Library, the Art Museum and

a number of St. Louis business houses. On

each afternoon there will be a program of

children's songs, games and dances. The

evening of May 4th will be "Fathers' Night."

The St. Louis Society has for some time

conducted a unique feature in one of its

basement rooms—an Ethical Toy Shop, or

ganized by the Misses Wangelin. The Toy

Shop is really a workshop, where some

fifteen or more members of the Society

have learned to turn the most unpromising

of discarded material to account in the mak

ing of original toys for the amusement of

children in the hospitals and elsewhere. It

has been a venture in craft-study as well as

in philanthropy, and the results have some

times shown a delightful ingenuity and no

little humor.

War Relief

Members of the New York Society are

organizing themselves into groups to help

in war relief work. A "Belgian Relief"

group has been formed, which has for its

object the care (through the Commission

for Relief in Belgium) of the children in

Landen, a Belgian village. This group is

now in charge of Mrs. George E. O'Dell;

office hours: Mondays and Thursdays, at 11

o'clock, 2 West 64th Street. A "Polish Re

lief" group is being formed with the object

to help (through the Polish Victims Relief

Fund) to establish in Warsaw the American

Refuge for suffering womanhood. It is hoped

to make these unfortunate women self-sup

porting through lace making, tapestry weav

ing, etc. This group is now being organized

by Mrs. Estelle Rumbold Kohn; office hours:

Saturdays, 11 to 1 o'clock, 2 West 64th Street.

She is also making collections for the Ameri

can Jewish War Relief. Mrs. O'Dell and

Mrs. Kohn earnestly ask all who can help

with work or with money to communicate

with them or call during their office hours.

Three Active Groups

An encouraging aspect of the season's work

has been the vitality shown by the smaller

detached groups in the Ethical Movement.

The new Societies at Newark and Wilming

ton have both had a much larger and steadier

attendance at their Sunday meetings than

in the previous year. The Bronx Group of

the New York Society, which has a more or

less independent existence, has held a whole

winter's Sunday morning meetings at the

Woodstock Library—the most frequented of

the branch public libraries in the city, and

is planning for a further course next winter.

The Group has also made a beginning of or

ganizing reading circles at the Library for

the study of problem literature' from an

ethical point of view.

City Planning, and the Modern School

The Parents and Teachers' Conference has

a "Better New York" Committee, which_ is

preparing during the spring term to bring

home the meaning of "City Planning" to all

connected with the Ethical Culture School.

The methods used are to include an exhibit,

talks by authorities on the subject to the high

school students during the ethics period, and

an evening address to students, parents and

teachers.



A VISION OF AMERICAN LIFE

BY PERCIVAL CHUBB

AS poetry is a sensitive mirror of life,

it ought to be possible to find in

the large output of verse in Amer

ica to-day a significant reflection of our

condition and the states of mind which it

evokes. With that idea in mind, I have

from year to year reported on what I have

found. Taking Mr. Braithwaite's conven

ient annual anthology as a starting point,

and supplementing it by my own gleanings,

I have asked such questions as these : What

are our contemporary poets singing about?

What large human reactions to the specta

cle of life to-day does their verse reveal?

Nature, Man and Human Life—Labor,

Woman, Childhood, War and Peace—how

do these themes bulk ? How are they treat

ed? What common and varying attitudes

towards life are discernible in the treat

ment? These questions are put quite apart

from any technical and esthetic interest

one may have in the art of verse. The two

kinds of interest—humanistic and esthetic

—need not conflict, but I have concerned

myself with the former only, and shall do

so now.

It seems especially necessary to say this

in considering the most striking presenta

tion of American life which current po

etry has given us,—Edgar Lee Masters'

"Spoon River Anthology,"—with which

one might link another volume of the same

symptomatic value—Robert Frost's "North

of Boston," to which I can only refer in

passing. In both, but especially in the for

mer, we have certain technical audacities

and innovations to reckon with, which may

irritate the reader; and this irritation will

probably blend with his initial recoil from

the Zola-like griminess of the subject-mat

ter. Hence the need of a cautious and

sympathetic introduction to Mr. Masters'

book. This I shall attempt.

To some these two volumes will by this

time seem an old story. Both writers have

produced later volumes,—but nothing so

powerful. As to Mr. Masters, his second

volume, "Songs and Satires," was unfor

tunate; it was so far below the level of

his first. In "The Great Valley," more re

cently published, he has recovered some

what; but as a whole, it has nothing like

the quality or the impressiveness of the

"Spoon River Anthology." That book re

mains a challenge or it may be a perplexity.

Let me try to disengage its larger values,

and to account for its still haunting appeal.

II

This then is life !—our American life ;—

these pictures of a decadent, a degenerate

Western town. Here is something we can

not classify; a Balzac-like Comedie Hu-

maine (it has been called) in the most con

centrated form; a presentment of the mud

and scum of things which, if typical on any

appreciable scale of growing America, is

alarming.

Its color scheme is ashen. It aims at

presenting with almost brutal veracity a

bit of our life; the life of a small inland

town of the Mississippi Valley district here

at our doors, across the river in Illinois.

The pictures are sordid, but they are shot

through here and there with thin shafts of

light; until there is a final emergence into

a fitful sunlight that is almost blinding

after the heavy settled gloom of the first

four-fifths of the book.

After reading, we put it down with some

bewilderment and distressingly ask our

selves the question :

Is this then really American life in any

widely characteristic phase—this procession

of the feeble and fallen—two hundred and

twenty souls—the luckless and vicious,—

seducers, wreckers, gamblers, murderers,

with such a thin sprinkling of the strong

177
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and unconquered? We incline to rebel

against the almost unrelieved picture of

human frailty and failure which is so

sharply presented. Here is a modern equiv

alent of Dante's picture of the damned,—

only without all those supernatural ele

ments which convey to us a sense of some

thing unreal and humanly impossible as we

follow Dante and his guide down the nar

rowing circles of hell. This human pic

ture, with no supernatural stage-lighting,

is more terrible for its very humanness.

The dead arise, and with unashamed ve

racity show themselves as they were. The

awful penalty of their misdeeds and the

pathos of their misfortune strike into our

hearts with a poignancy more penetrating

than Dante's. His ''Divine Comedy" has

this advantage—that we pass on from hell

to purgatory, and thence to paradise; so

that there is a balancing light against dark

ness. Here it is not until we are about to

finish the book that we emerge into twi

light and daylight. Only then is the long

procession of the guilty and broken bright

ened here and there by the few who won

to the light, who saw the gleam, who died

in joy and hope.

Ill

Before we ask what it all means, let us

single out a few figures from this distress

ing file, in order that we may grasp at its

larger meanings.

First, as we turn the pages, we find the

Table of Contents in the form of an al

phabetical list of names, like those in a

Telephone Directory. We can look up the

"cases," and study them in cold alphabeti

cal fashion. It is a community clinic which

unfolds itself: only the patients tell their

own stories. The narratives are not uni

form in the method or the mood of pres

entation. Some of the personages speak

from the other world ; a few from regions

of the blest; but most as if from their own

bodies still imprisoned there in the graves

on the hillside. Nor is the method consist

ently realistic. There are sudden outcrop-

pings of surprise. Thus "Blind Jack," who

had fiddled all day at a country fair and

was killed on the way home, winds up his

posthumous story with this startling

touch :

"There's a blind man here with a brow

As big and white as a cloud.

And all we fiddlers, from highest to lowest,

Writers of music and tellers of stories.

Sit at his feet,

And hear him sing of the fall of Troy."

The key-note of the book is in the Pro

logue. On the little hillside where these

dead bodies of still living souls rest, atten

tion is drawn only to the erring and ill-

starred. And then begin the wonderfully

etched pictures of the sleepers who awake

for a moment, as it were, to report them

selves. The first one is Hod Putt,—a de

luded murderer. Later on the Circuit

Judge who condemned him to death recalls

the case in relation to his own life.

"I in life was the Circuit Judge, a maker of

notches,

Deciding cases on the points the lawyers

scored,

Not on the right of the matter.

O' wind and rain, leave my head-stone alone !

For worse than the anger of the wronged,

The curses of the poor,

Was to lie speechless, yet with vision clear,

Seeing that even Hod Putt, the murderer,

Hanged by my sentence,

Was innocent in soul compared with me."

We may pause at the case of Robert

Fulton Tanner (we note the suggestion in

the name) from whom we have the first

presentation of an ironic interpretation of

life which recurs throughout the volume.

Life is a monstrous ogre who tricks and

betrays. The elements here are those of

Schopenhauer: are the fools of the will to

live.

"If a man could bite the giant hand

That catches and destroys him,

As I was bitten by a rat

While demonstrating my patent trap,

In my hardware store that day!

But a man can never avenge himself

On the monstrous ogre Life.

You enter the room—that's being born;

And then you must live—work out your soul,

Aha! the bait that you crave is in view;

A woman with money you want to marry,

Prestige, place, or power in the world.

But there's work to do and things to con

quer—

Oh, yes ! the wires that screen the bait !

At last you get in—but you hear a step :

The ogre, Life, comes into the room,

(He was waiting and heard the clang of the

spring)

To watch you nibble the wondrous cheese,

And stare with his burning eyes at you,

And scowl and laugh, and mock and curse

you,
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Running up and down in the trap,

Until your misery bores him."

As we press on we realize that we are

not reading of detached individual cases,

but of a community of persons whose lives

are interwoven. Groups emerge. Here,

for instance, is the family tragedy of Mi

nerva Jones, the village poetess, daughter

of one "Indignation" Jones, a carpenter,

who was, he testifies, "mired in a bog of

life,"

"Into which I walked, thinking it was a

meadow,

With a slattern for a wife, and poor Minerva

my daughter,

Whom you tormented and drove to death.

So I crept, crept, like a snail through the

days of my life.

No more you hear my footsteps in the morn

ing,

Resounding on the hollow sidewalk.

Going to the grocery store for a little corn

meal

And a nickel's worth of bacon."

His "poor Minerva" was the victim of one

Butch Weldy, who came by a violent death.

In her distress Minerva had turned to one

Dr. Meyers to rescue her: and this is how

he records the incident:

"And then one night Minerva the poetess

Came to me in her trouble crying.

I tried to help her but—she died.

They indicted me, the newspapers disgraced

me,

My wife perished of a broken heart,

And pneumonia finished me."

The comment of his wife, Mrs. Meyers,

on this:

"He protested all his life long

The newspaper lied about him villainously;

That he was not at fault for Minerva's fall,

But only tried to help her.

Poor soul so sunk in sin he could not see

That even trying to help her, as he called it.

He had broken the law human and divine."

[What it this? we are prepared to hear

at this point. Do you call this "poetry"?

Never mind the name. Let us find a new

one, if we will.]

And then a shaft of light! We note a

single figure that smiles: Sarah Brown,

who has found peace, although there is a

story of "guilty love" mixed with her repu

tation. And then a poet,—for Spoon River

breeds its poet,—and his threnody is in the

minor key also. Another group of unfor

tunates have been the victims of greed and

graft, theft and bank-wrecking. And there

are some lawyers. This is the story of

John M. Church,—brief, vivid and terri

ble:

"I was attorney for the 'Q'

And the Indemnity Company which insured

The owners of the mine.

I pulled the wires with judge and jury,

And the upper courts, to beat the claims

Of the crippled, the widow and orphan,

And made a fortune thereat.

The bar association sang my praises

In a high-flown resolution.

And the floral tributes were many—

But the rats devoured my heart

And a snake made a nest in my skull !"

As farther figures pass, we snatch at one

of the very few clad in light, yet upon

whom the shadow of sorrow dwells—Mary

McNealy, to whom her lover, Daniel Mc-

Cumber, was faithless, only to find later in

life, as he recalls her image, that he was

not worthy to kiss the hem of her robe.

And here is the moving story of Elsa

Wertman, the peasant girl from Germany,

blue-eyed, rosy, happy and strong, betrayed

by her employer, Thomas Greene, who hid

the secret of her shame by bribing his wife

and getting her (being childless) to adopt

the child as if it were her own. These

poignant words of Elsa conclude the won

derfully compacted story:

"And all went well and the child was born—

They were so kind to me.

Later I married Gus Wertman, and years

passed.

But—at political rallies when sitters-by

thought I was crying

At the eloquence of Hamilton Greene—

That was not it

No ! I wanted to say :

That's my son ! That's my son !"

Another type of victim is the worn slave

of toil, such as Eugene Carman, the store

keeper's factotum ; and Mrs. Kessler, the

laundry woman, who supported her family

by washing—while her husband with his

pension of six dollars a month stood on the

corner talking politics,—she learning peo

ple's secrets from their curtains, counter

panes, shirts and skirts ; their rents and

patches and the stains that baffled soap.

Deep pathos and exquisite tenderness

have their place in this doleful chronicle.

Here is a young mother who died with

her child in child-birth, and finds some sol
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ace in thinking what her child has been

spared : "To whom would your flower-

face have been lifted?"

Then there are some revelations of the

horrors of war—the Revolutionary War,

the Civil War, the war in Cuba—which

are strong peace propaganda. But there

are worse tragedies than those of war. Let

a young man named Godwin James voice

his feelings upon the death of Harry Will-

mans, who fell in a swamp near Manila:

"You were not wounded by the greatness of

a dream,

Or destroyed by ineffectual work,

Nor did you carry great wounds to your old

age. . . .

You went to Manila, Harry Willmans,

While I enlisted in the bedraggled army

Of bright-eyed, divine youths,

Who surged forward, who were driven back

and fell,

Sick, broken, crying, shorn of faith,

Following the flag of the Kingdom of

Heaven.

You and I, Harry Willmans, have fallen

In our several ways, not knowing

Good from bad, defeat from victory,

Nor what face it is that smiles

Behind the demoniac mask."

Now for the first faint gleams of day

light, which at the close suddenly yet fit

fully flood the record ! They begin with

one or two numbers in which the memory

of Lincoln is revived. Surely nothing more

emotionally penetrating has been written

in relation to Lincoln's connection with

Anne Rutledge than the following confes

sion of hers:

"Out of me unworthy and unknown

The vibrations of deathless music ;

'With malice toward none, with charity for

all.'

Out of me the forgiveness of millions to

ward millions,

And the beneficent face of a nation

Shining with justice and truth.

I am Anne Rutledge who sleep beneath these

weeds,

Beloved in life of Abraham Lincoln,

Wedded to him, not through union,

But through separation.

Bloom forever. O Republic,

From the dust of my bosom !"

Other historical figures emerge. Wil

liam H. Herndon speaks and gives us a

vision of his friend and partner, Lincoln,

whom he sees "arise from the soil like a

fabled giant."

At length the rarer figures appear more

frequently, the very small company of those

who have found their salvation through

thought and the healing power of nature.

It is noteworthy that most of them are

mystics. William Jones is one; lover of

nature and "beloved for his love of her,"

who "held converse afar with the great"

who knew her better than he. Faith Ma-

theney is another. She has known the

vision, and admonishes others to trust the

visitings of the light:

"At first you will not know what they mean,

Those sudden flashes in your soul,

Like lambent lightning on snowy clouds,

At midnight when the moon is full.

They come in solitude, or perhaps

You sit with your friend. . . _

He sees it in you, and you in him.

And there you sit thrilling lest the Mystery

Strand before you and strike you dead

With a splendor like the sun's.

Be brave, all souls who have such visions !

As your body's alive as mine is dead,

You're catching a little whiff of the ether

Reserved for God Himself."

And we may close the survey with the

words of one who brings up the rear of

the long procession—another mystic, Isaiah

Beethoven :

"They told me I had three months to live,

So I crept to Bernadotte,

And sat by the mill for hours and hours

Where the gathered waters deeply moving

Seemed not to move : . . .

At last when I came to lie in bed

Weak and in pain, with the dreams about me,

The soul of the river had entered my soul,

And the gathered power of my soul was

moving

So swiftly, it seemed to be at rest

Under cities of cloud and under

Spheres of silver and changing worlds—

Until I saw a flash of trumpets

Above the battlements over Time !"

IV

After these glimpses of the life of Spoon

River, we try to take our bearings. What

does it all mean? we ask. Is this reality?

Are the values right? the light and shade

properly distributed? Undoubtedly the

poet's purpose has been to tear aside the veil

of common-place appearances from a typi

cal community, and reveal to us the naked

facts in all their unsuspected entanglements

—a score of secret dramas and denoue

ments. One is reminded of that passage in.

Carlyle's "Sartor Resartus" in which old
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Teufelsdroch confesses to imagining what

the effect would be if in the midst of pom

pous ceremonials, royal drawing rooms,

etc., "on a sudden, as by some enchanter's

wand,—shall I speak it ?—the clothes fly off

the whole dramatic corps. . . . How each

skulks into the nearest hiding place : their

high State Tragedy becomes a Pickle-Her

ring Farce to weep at." Is not the con

verse also true—that the light comedy of

every-day stripped of its clothes would re

veal pitiful or sordid tragedies like these?

We are fools of the mere clothes of cus

tom. Who would have suspected that be

neath the seemingly quiet surface of this

dull town there was all this seething of lust

and passion? this mute suffering? this spir

itual writhing?

The inclination to strip away in this fash

ion the misleading garments of make-be

lieve deepened after Carlyle's time with

the spread of the scientific spirit. There

developed a passionate determination to lay

bare the stark realities of life, however re

volting and depressing. It bred a spirit of

revulsion against smooth sentiment, pretti-

ness and conventional charm. We may re

call the expression of this spirit in litera

ture in Thomas Hardy,—that well-known

passage in his greatest work, "The Return

of the Native," in which he represents the

austere bareness of places like Egdon

Heath as more satisfying than the smiling

scenes beloved of travellers. They come

nearer to the familiar bitterness of fact.

This spirit of realism, intensified to feroc

ity at times, we find in the work of John

Masefield. It is rife among the younger

writers, who delight to fling at us (as Ru

pert Brooke did in his play, "The Lithua

nians") some horror, with the challenge to

find a place for it in any philosophy we

may depend upon. "Away with your polite

theories: make your philosophies square

with these revolting bestialities and

crimes."

. Where this temper dominates to the de

gree that it does in the "Spoon River An

thology," we begin to suspect the Tightness

of the work as a whole. We come to see

that there is something out of focus in the

make-up of this community of souls. The

drawing is too overwhelmingly dark; the

strokes too few and heavy, in these biting

etchings.

Not that we can dismiss the picture light

ly and swiftly. There is too much truth

in it. But we do demand a total impres

sion that has a more normal verisimilitude.

Many of us have come into touch with

soulless communities, where some under

world of rottenness like that disclosed here

exists. We have known places that have

had some such spiritual shabbiness about

them. But we recoil from a record so

dark.

Apart from such considerations, we can

not accept the reading of human nature

which marks this presentment,—the spirit

of the thing. We may esteem the motives

which overdrew the picture,—the desire to

be rid of rose-pink versions of life and the

prim drawing-room manner of dealing with

them. We may welcome the reaction

against a superficial optimism. But, to get

our bearings, let us compare this gallery

of the men and women of Spoon River

with such a representative gallery of men

and women as are drawn by a poet of vast

ly different temper and outlook,—I mean

Robert Browning. In his work there is a

subtler blend of good with evil; he deals

with the misshapen and the vicious. His

is what we may call the tragic view of life,

but the tragedy is always relieved (as

Shakespeare's is) by discernment of some

saving springs of human action, some glint

of sources of recovery. His conviction

that evil is in some way good in the mak

ing, does not involve a soft, sentimental

view of life. There is a tonic note in him.

But in Spoon River there is almost no hint

of possible resiliency; and the forces for

good seem tame and ineffectual.

The poet may claim perhaps that he is a

mere historian. He cannot be that. He is

not that. He is of necessity an interpre

ter, diviner, philosopher, poet. His palette

of dark colors is of his own mixing. The

picture as a whole has the hue of that

ironic view of life which finds early ex

pression in the confession of Robert Fulton

Tanner which we have quoted. It is true

that at the other extreme of the picture,

we have a poem in quite another key,—the

ecstatic address of Webster Ford to the

Delphic Apollo, which ends the record.

But it is a patch—something of a violence

and a puzzle.

So our final answer to the question with

which we set out,—is this, then, life—or

life in any sense typical,—the life of this
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young country, with the future of the

world in its keeping?—our answer must be,

No. That there is life of this kind min

gled with the better prophetic life of the

country, who shall deny? But the perspec

tive is wrong; the proportions are wrong;

the vision of human nature is wrong. Con

sider the effect of such a picture upon the

heart of American youth. Unless it were

understood to be a picture with an excess

of unrelieved emphasis on dark places, it

might well disenchant and depress,—indeed,

breed the cynicism which finds such power

ful expression in the book. But to spur

the mind to a new sense of the evil forces

that are mixed with the good, against

which the good must do valiant battle, and

be inspired to combat, is one thing: to dis

illusion the mind by showing the forces

of good as pitifully small and ineffectual by

comparison, is quite another thing,—a

deadly thing. And depressing disillusion

ment is the mood in which this book leaves

us.

We may pay our tribute to the unique

power and quality of this book ; but we

must warmly protest against any acceptance

of it as embodying a rationalized outlook

upon life. We need the corrective which

a Browning or a Meredith, an Emerson or

a Whitman may supply. Perhaps after

reading Emerson, with his too radiant op

timism, we may find some salutory correc

tive in this record of Spoon River,—a cor

rective, but not a substitute. A wise mind

will see in it only an ingredient which

every philosophy of life must contain—the

tragic ingredient. But in the sound sort

of tragedy a light of hope and faith glim

mers through ; a view which warrants the

conviction that, though the tragic solution

is ultimately the only valid one, the tragedy

is made tolerable by an implied faith in the

soundness of the heart of things. That

assured, we may look into the swarthiest

face of things; and not quail before such

visions of life as that which is here pro

jected. The book will then serve in a whole

some way to shake us from the torpor of

our inert acceptance of things as they are,

and throw us back upon what is deepest in

us and in the life of the world.
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THE AIMS OF AMERICAN EDUCATION IN THE

LIGHT OF PROPOSED INNOVATIONS*

BY HENRY NEUMANN

THE effect of the present world-crisis

will be perceived, if anywhere, in

what the nations as a result want

and teach their young to be. A hundred

years ago the world faced a similar crisis.

Germany was overrun by Napoleon; but

out of that humiliation came the resolve

that it should never recur. Then and there

was begun the system of public schooling

without which there would have been no

powerful German Empire of our day. A

definite aim, very clearly grasped, gave that

country just the tool she needed for her

special ends.

Have we any such clear-cut object? For

us, too, the summons has been sounded to

rally the energies of brain and will. On

us, too, a solemn responsibility is laid for

the type of national ideal we desire our

culture to promote.

It is of leading importance that the cul

ture of America be American. To be of

greatest service to mankind, the type of

education that we offer the world must be

our own, not copied bodily because it has

worked well elsewhere. When we are told,

for instance, of the excellent results

achieved by Oxford and Cambridge, we

shall assent ungrudgingly. We shall ac

knowledge the success of these two uni

versities in giving Great Britain her hon

ored roll of statesmen, scholars, generals,

poets, religious teachers, and administra

tors. But we shall not imitate Oxford and

Cambridge. Our culture cannot accept the

aims of an aristocratic class set apart from

youth for the future government of the

common herd.

* An addreia before the New York Society for Ethical Culture, March

I«3

Our problem in America is so different

that one wonders why people are content

to turn to the educational ideals of a sys

tem devised for an utterly dissimilar pur

pose. Let me mention one instance of the

kind of problem we meet over here. Boys

and girls who in the old days would not

have entered college because they could not

afford the tuition fees, now go to the pub

lic high schools. It is here rather than in

the colleges—if we think in terms of num

bers—that the ideals of the generations to

come will be worked out. And the func

tion of the high school is no longer to pre

pare for college. It must prepare the ma

jority of its boys and girls to earn their

own living in all the various vocations.

How then can we take as the model of our

culture a system of education designed to

give Great Britain her scholars, her clergy

men, her rulers of the imperial domains ?

So, too, when we are tempted by admira

tion of the results achieved by German effi

ciency, again we shall say No. It is not

that we are averse to borrowing. We shall

copy what we find useful for our own aims.

For instance, we have adopted the German

kindergarten, because the thought back of

the kindergarten accords so well with the

American conception of the free associa

tion of self-directing persons. We shall

retain it for the very reasons that brought

Froebel himself into trouble with the Prus

sian authorities. But German efficiency as a

whole we shall not take over. The German

nation came into being, and as a military

nation, in the age of steam and electricity.

Its statesmen profited by the blunders of

the Industrial Revolution in England under

the principle of "letting things alone." To

11, 1917.
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meet their special ends, the Germans adopt

ed a type of education based on the thought

of reglementation, machine-like accuracy,

strict obedience to orders. Our needs are

different. Let us be true to our own

genius. Nations, like persons, give the

world their best when it is their own best.

The greatest service that we can do for

mankind is to work out a type of education

in consonance with the special mission of

our bold experiment in democracy.

II

What are the distinctive things about our

democracy that we want our culture to pre

serve and enrich? Two I should wish to

consider this morning: first, the American

ideal which glorifies the activities of the

work-a-day life, and the other, the ideal of

freedom.

The American tradition has always dig

nified the common labors. In the common

places of life on the farm, in the shop, in

the market, in "the taming and subduing of

the earth," our poets have found no lack

of their highest themes.

"I will have never a noble

Or lineage counted great.

Fishers and choppers and ploughmen

Shall constitute a state."

Emerson's word has been re-echoed a

hundred times: here, in these homely en

deavors of the millions, is being wrought

out for those who have the eye to see it, an

object of the proudest and loftiest conse

quence. "I hear America singing," chants

Walt Whitman; and it is significant that

the song he hears is the song of workers

at their daily tasks.

Now this singing America is an ideal

quite distant still; and the thought I wish

to suggest is that the first great aim of

American education should be a deepened

appreciation of that ideal, a new and more

earnest meaning to the strain that our

country is so happily fitted to sing.

It is this circumstance, as I understand

it, that gives ethical significance to such

an innovation as Dr. Flexner proposes in

his report "The Modern School," a plea for

a closer connection between our schooling

and the realities of life in America to-day.

One need not accord with all that Dr.

Flexner has to say. In some instances, the

grievance which very properly lies against

bad teaching, he transfers to the subject

taught. There is danger, too, if his scheme

is followed out as he presents it, of over-

stressing the utilitarian aims in the nar

rower sense. To make the work in science,

as he does, "the central and dominating

feature" is only too apt to lead in practice

to the slighting of the other ends. It is

not at all likely—nay, we may rather be

sure of its being most unlikely—that the

finer spiritual values will take care of them

selves when major effort is spent upon "the

realities."

Nevertheless, Dr. Flexner's criticism of

our current conceptions of culture does

stress an exceedingly important considera

tion. To too many of us the word "cul

ture" still suggests a certain lofty aloofness

from common affairs. The "cultivated"

person is one who knows ancient history,

Latin, Greek, the thoughts of philosophers

past and present, the higher mathematics—

all serenely detached from the petty busi

ness that must be carried on from day to

day by common folk.

This is the ordinary conception of cul

ture; but it cannot set the aim for Amer

ican schools. The ideal of a large and gen

erous detachment made it acceptable to the

British universities because it gave an ex

cellent chance to instil into future admin

istrators of the British Empire a magnani

mous freedom from mercenary concern. It

worked well here because it had been de

signed originally for the gentleman and the

priest. The gentleman has always been

marked by this large unconcern. He is the

man of leisure, of otium cum dignitate, a

dignity never troubled over the petty affairs

entrusted to slaves and hired servants. In

a measure this was true of the priest as

well ; for he, too, was supposed to be above

the cares of common men. His concern

was with the Kingdom of Heaven; and his

studies dealt with that kingdom and with

the golden past, not at all with the sordid

life around him.

American colleges have inherited this

tradition of culture ; and that it has done

much to shape lives of notable excellence

it would be folly to deny. That magna

nimity upon which Aristotle long ago in

sisted has been bred in countless graduates.

Their lives as well as their speech—to para

phrase James Russell Lowell—were nobler



THE STANDARD

for having lunched with Plutarch and

supped with Plato.

The fact remains nevertheless that this

type of culture does not fit the special needs

of our life to-day. It was an education

which only the few could acquire. The

sheer preliminary work required to master

the reading of Latin and Greek as litera

ture takes more years than the majority of

our students can afford. Unless they can

learn the classics as a literature to be read

and loved, the time spent on preparation

might well be put, as Dr. Flexner rightly

contends, to other uses. Nor has it been

proved that any mental discipline acquired

in the process is unattainable through

studies of more immediate service.

In the second place, it has been an unfor

tunate result of the old culture in America

that our educated classes, even though they

have not always been the wealthy, have in

the main been exceedingly conservative.

That we need conservative influences in

modern society may readily be taken for

granted. If there were any doubt as to the

value of the contribution offered by minds

exercised in habits of sobriety, careful, de

liberate judgment, calm and unbiased scru

tiny of the facts, we need only picture what

a madhouse the world would be if every

scheme of social reform were carried out

as quickly as every advocate of it desires.

Dozens of new Utopias are broached every

month; and we must pause at least long

enough to decide which of these often con

tradictory plans we shall adopt. Then there

is the further circumstance that the success

of any new proposal depends not on its being

adopted at once but on its being approved

by the people as a whole. All this requires

time for discussion, for the deliberate judg

ment which the trained minds of college

men are especially fitted to bring.

And yet, even when all weight has been

given to the value of the conservative in

fluence, is it an overstatement to say that

too many, as a result of this dignified aloof

ness, have kept out of work that called for

them especially? In his biography of

Thomas Paine, Mr. Moncure D. Conway

regrets that the task of rehabilitating the

fame of this pioneer has been left to the

untrained. Neglected by scholars, the

charge fell to men who were unskilled in

historical judgment and the accurate state

ment of facts. But where is there a re

former who has not encountered from the

educated classes this more or less timid

aloofness? In the days of the anti-slavery

movement, it was not the college men who

came forward to speed the cause. A few

like Wendell Phillips were willing to lose

caste and brave the obloquy that first greet

ed the Abolitionists ; but their followers did

not come either from the colleges or from

the pulpits in anything like the numbers

that should have been counted.

Ill

Why is it that to-day so much of the

business of initiating needed changes is left

to the unscholarly agitator, the fellow with

a grievance, afflicted with the distorting ef

fects usually accompanying the sense of

personal wrong? So often one hears things

that are true misstated, or exaggerated out

of all proportion, by "soap-box orators."

But when one is about to turn with repug

nance from the sweatshop agitator, would

it not be well to ask why the task of quick

ening the public conscience is left to this

type ? Where are the men and women who

have had the advantages of a college train

ing, who have had the chance to acquire

that fine detachment which helps one to see

both sides, who have had the opportunity

to weigh the facts, not as participants in

the struggle themselves, but as persons

qualified to speak just because they are not

tempted to be partisans? Where are they?

If the great business of helping this strick

en world of ours toward better relationships

needs us all, let us ask ourselves what is

lacking in our conception of culture, that

this tale of aloofness can be told of new

causes everywhere in our country?

Mr. Bertrand Russell throws an interest

ing sidelight on this question in his book

"Why Men Fight." Mr. Russell is an Eng

lish philosopher, one of the few scholars in

the belligerent countries who has gotten the

best out of that generous detachment which

college culture is expected to give. He is

one of the minority who have been true to

their ideals of intellectual integrity and

have not allowed their voices to swell the

chorus of blind fury. He criticizes the edu

cation of the gentleman on the ground that

it produces a worship of "good form," a

worship as destructive of life and thought
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as the temper of the Middle Ages. Good

form, he says, is the behavior which min

imizes friction among one's peers. It seeks

to avoid the disharmonies in behavior

among the equals in the upper classes. It

is perhaps an overstatement to say, as he

does, that it "delicately impresses inferiors

with a conviction of their own crudity";

but there is ample testimony that the type

of culture designed to minimize the fric

tions at the top has failed to produce right

attitudes toward those below,—toward the

workingmen, toward the Hindoos, toward

the Mohammedans, toward the other pa

gans over whom the Oxford gentleman is

called to rule. It is impossible to get the

right attitudes toward inferiors without dis

turbing that harmony which the ordinary

type of culture seeks to preserve in the

circles at the top.

Our culture is open to a similar criticism.

There is danger in America of being so

captivated by the grace which the gentle

manly education throws over the life of

those in the chosen circles that we shall

forget how little it accords with the truer

ideal for our country. We want the con

servative type of mind with its generous

detachment from mercenary aims ; we want

the sobriety, the calmness, and the caution;

but what if, as a result, our educated classes

fail to reflect upon essential problems at

all? What if, as so often happens, they do

not see the problems, or if they do, dismiss

them as mere unrest?

Let me give just one instance. I select

the labor situation, for that problem bulks

so huge in our thinking at this time even

though it is not at all our only problem.

Last year in a course of lectures delivered

in the Sheffield School at Yale University,

the head of a large engineering concern

told the young men that after the labor

troubles in Lawrence, Massachusetts, of

five or six years ago, a number of manu

facturers in another part of the country

co-operated to send a man to Lawrence in

order to report for them on possible lessons

they might learn. The man came back with

the rather disconcerting item in his report,

that while the men in the offices at Law

rence knew how to buy and make and sell,

they knew less about their own labor prob

lem than those unspeakable I. W. W. lead

ers who had conducted the strike. The

fellows at the bottom knew, for example,

how the increase in the cost of living af

fected the quantity of milk and eggs that

the worker was able to buy for his children.

They knew its effect on the mind which the

weaver brought to his loom every morning.

These ignorant fellows, uncultured in other

respects, had learned this fact of history:

they knew that in spite of all the bad things

about the labor union, the intimidation; the

breaking of contracts, the dynamiting, the

labor union had to its credit the record of

preventing the creation of a permanently

servile class. These men at the bottom kne\<

at least this one item about the civilization,

the factory civilization, in which we hap

pen to be living now. The men in the of

fices did not know it. They were cultured

gentlemen; but their culture did not tell

them these things about the essentially in

dustrial society in which they were to suc

ceed their fathers as captains. This is just

one instance out of many that indicate how

possible it is to get detachment which is

altogether too detached, which fails to see

the problem beheld by the fellows at the

bottom, but needing for its solution the ones

at the top as well.

What is the way out of our difficulty?

To drop the study of Latin and specialize

on the labor problem? Not at all. We

shall keep Latin in our high schools as part

of the preparation for the vocational life,

that is, for the student who is going to be a

teacher, a philologist, a historian, a philos

opher. Many vocations will need the study

of Latin. But the essential point is to

recognize frankly the dignity of the voca

tional interests, and make our education

center around that recognition. Every one

in America is to work for his living, and to

make his life through the making of that

living ; and unless the ethical import of this

fact is stressed, American education in the

years ahead is going to be vocationalized in

the narrow utilitarian sense. The process

has already begun. In many quarters, the

vocationalizing of education means testing

the pupils to find out for what calling each

is fitted, and offering courses to show what

this or that vocation requires in prepara

tion and what it promises in remuneration

and advancement. This is accompanied by

the barest kind of technical preparation;

and some of our schools have become a kind

of factory for the quick turning out of

apprentices. Let us save America from the
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narrowing effects of that conception of effi

ciency. The way to do so is to stress the

ethical aim: the making of a living is to

contribute to the making of a certain kind

of life; and the vocational preparation is

to keep this larger consideration in the fore

front always.

The gravest defect in Dr. Flexner's

scheme is that it seems to minimize this

essential. While he wants the school to

teach civics, history and aesthetics, we may

reasonably expect that where the major

emphasis is put on science and the realities

of modern industry, the tendency will be

strong to treat the finer aims as more or

less of an afterthought. In the teaching

df English, for example, the eagerness to

be abreast of the times has already led to

the demand to omit classics like "Burke's

Speech on Conciliation" and "De Coverley

Papers" in favor of Shaw, Galsworthy and

Ibsen. The latter can be read rapidly.

They possess the interest attaching to up-

to-dateness; and they are less likely to

suffer from poor teaching. But even if our

aim were no higher than the cultivation of

taste, how is it possible to achieve this

without a close understanding of works

that have met the searching test of time?

Here is one instance of where an essential

consideration is crowded out by the eager

ness to be modern. The danger is just

as great in the matter of far-reaching

ethical ideals. They need an explicit em

phasis which "The Modern School" seems

uninclined to give.

If this ethical aim is kept foremost

the narrowing effects of the efficiency

idea will be less likely, because our

young people will be taught to think of

earning a living as only a step toward the

making of a life. We shall want them to

see the day's work in the light of what it

contributes to the elevating of man's estate,

the ennobling of his intercourse with his

fellows. We shall want them to regard it

as the opportunity to get into right rela

tions with one's equals, with one's sub

ordinates, with the great masters of the

past and present who did their part to

make their vocations further the truest in

terests of men's souls. We shall want our

boys and girls to do their special share in

this task, and therein find the great occa

sion to promote their own best develop

ment as men and women.

With this in mind as an ideal, we shall

work out the necessary curricula for the

various callings. The Ethical Culture

School has already made a beginning in

its Art High School, where the education

centers about the art interests of the

students, history, science, literature and the

other subjects being taught in their rela

tion to this leading pursuit. A similar pro

vision can be made to meet the needs of

those who are going into business. What

a liberalizing subject, for example, the his

tory of commerce and industry would be!

It could contribute much to the shaping of

sound ideals by bringing home the relation

of business to the community, to the

state, to the international order, to art and

science. Consider, for instance, the single

item of how trade, carried on in wrong

ways, breeds wars, and how trade, con

ducted in the right spirit, breaks down

prejudices and cultivates understanding

and amity.

The most liberalizing curricula may be

devised once we keep in mind the purpose

of dignifying vocational interests by mak

ing them serve the paramount ethical aim.

Here in America, of all countries, the aim

of education must be not aloofness from

work-a-day interests but the glorifying of

them. "I hear America singing." Speed

the day when that song shall indeed well

forth from every workshop and from every

home in our eager land !

IV

The other leading feature in our tradi

tions and hopes is the idea of free asso

ciation, the self-directed activities of free

beings. It has already found expression

in those American schools that have

worked out a system of pupils' self-govern

ment, a system different from the more

aristocratic type in schools like Rugby. Go

to our best high schools and see the stu

dents co-operate in making and executing

the laws to govern the daily life instead

of merely accepting those handed down

by the principal. If anything is needed

to give this method a distinctive American

flavor, you can find it in the co-educational

schools, where the girls are just as likely

as the boys to be heads of the class. You

can see it in the schools where the student
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initiative extends even to the conduct of

the recitations.

I recall the pride I felt when I read a

book by a German educator about seven

years ago in which he gave one-half of

his pages to an enthusiastic endorsement

of this self-government idea, saying that

he regarded it as the best method yet

devised for reconciling the claims of the

individual and the group. It was a sur

prise to read that America might teach

Europe. We had always been told that

America must look to the foreign schools

for models. Yet here was a German re

versing the injunction and urging an

American method as better than the mon

archical, machine-like, militaristic scheme

employed in his own country.

And then behold what has happened !—

Here is something of our own that we

have worked out ; but now, if you will

forgive me for saying it, under the sudden

pressure of fear, we are tempted to forego

one of our richest gifts, and to instal

compulsory military service in our schools

because, as its advocates tell us, it will

make America so much more democratic, so

much more patriotic, so much more ef

ficient in every way.

Put aside the question of the need of

conscription to meet our present war-time

demands.* Let us consider it solely from

the standpoint of its educational merits.

Immediate military necessity may or may

not require a conscripted army. But how

can we take so seriously the arguments

for the educational value of compulsory

military service for all? It is indeed true

that the burden of public service must be

shared by all and that none should shirk.

Why, however, have we suddenly dis

covered that the one patriotic, common

task is to bear arms? Are there not other

common burdens? To be warm, we need

coal. Warmth is as much a public neces

sity as defence. Why not have each do

his share toward warming the country by

working in the coal-mines? The country

needs to be clothed, to have its streets

cleaned, to be protected against fires, to be

fed. These are all services for the com

mon weal. Why have we suddenly dis-

* Since this statement was made, conscription has

been voted as a present need. But efforts are

afoot to secure a compulsory military service that

shall be permanent.

covered that the only way to share the

public burden is to learn how to shoot ?

The country has always needed its young

men prepared; but now we tell them: "Do

your share; the country needs you, because

it needs those who can kill."

How little thought we have hitherto

given to this problem of a genuine educa

tion in patriotism 1 It is indeed wholly

true that nothing so instils a love for

country as actually to perform services in

its behalf. But have we ever cared suf

ficiently to work out a scheme of education

to include services like road-building and

other public labors? When we are told

how military service teaches respect for

the country on the part of the foreign*-

born, there come to mind the hurtful les

sons which our Italian laborers, for ex

ample, must have learned from construct

ing our dishonest State-roads. These men

must have known that the State was being

cheated by the grafters who employed them.

Every dishonest yard of road they built

set them as pernicious an example as one

can conceive. Suppose, however, that work

of this sort, done squarely and honestly,

were a part of their youthful schooling

in public service?

The plea is also advanced that military

service is going to break down the barriers,

the artificial caste distinctions, and that

our young men are all going to be so much

more fraternal if they sleep in the same

tent, dig the same trenches, et cetera. Pro

pose this to our Seventh Regiment in New

York without a twinkle in your eye, if

you can. Ask them whether, as a result

of having served on the border this sum

mer with the Sixty-ninth and the Twelfth

from Tenth Avenue, Manhattan, they would

maintain that the "comradeship" there gen

erated is going to make them so much

more fraternal.

At the banquet of a wealthy society this

week, one of the speakers, pleading for

this new educational agency, said, "I want

compulsory military service because I want

to see these sawed-off little vermin that

infest Fifth Avenue at noon made to salute

something, if it is only a drill-sergeant."

The diners, instead of blushing, applauded,

—the ones who had very probably ap

plauded a statement that conscription is

going to make us all democratic. Last sum

mer after some of our troops, white and
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black both, had lost their lives in Mexico,

the Watertown, N. Y., Times printed this

editorial : "It is a pity to waste good white

men on an enterprise of that sort, where

negro labor would be so much cheaper."

And yet the militarists tell us that com

pulsory service is going to make us demo

cratic. They insist that they are the ones

who most appreciate the "facts."

The worst thing about this educational

proposal is the grave menace to the Ameri

can ideal of free self-direction. If military

training is going to be really military train

ing, and not a farce, not a make-believe,

not the half-way measure which obliged our

own War College to reject the Swiss

system as inadequate, it must be thor

ough-going.* And it cannot be thorough

going without striking at ideals too precious

to be so endangered.

How real these dangers are, let these

testimonies tell: In The Army and Navy

Journal of January 6, 1917, an officer

writes: "Whether we can make a soldier

in one year, eighteen months or two

years is not the question at all. The real

question is this: How long will it take

to bend the average American youth to

a state of unquestioning, unquestionable

discipline and obedience at all times and

under all conditions? That is the all-im

portant problem before us. . . . Without

an underlying absolute and complete dis

cipline and subordination become second

nature in the soldier, we are building the

superstructure on sand."

Propose to the men in the Chamber of

Commerce, who are most anxious for com

pulsory military service, that the Federal

Government should operate the railroads,

the mines, the oil-wells. What will they

answer? "That would be un-American, be

cause personal, individual initiative is what

has made our country great I" A letter

from the President of the National Civic

Federation to manufacturers, representa

tives of labor and leaders in agriculture,

warns them of the danger that the govern

ment may be stampeded by war into

• Brigadier General McComb, President of the War

College, testifying before the Senate Committee on
the Chamberla1n Bill calling for one whole year's com
pulsory service, said: "We cannot adopt the Swiss
svstem. The value of that system is merely to show
that a nation can, without 1nterfering with its civil
pursuits, develop a force which is efficient for its
purpose. But such a force as they are developing
would not be efficient for our purposes. It has not
sufficient training, and they will probably find that out

themselves during this trouble. '

permanent control of many branches of

private industry. It bids them take care

that government control be confined strictly

to emergency war measures. And yet out

of three hundred and sixty-nine employers

of labor questioned by Mayor Mitchel's

committee in January, three hundred and

fifty six are in favor of compulsory military

service. Initiative and independence are

to be kept, you see, for the men of the

top. For the working-lads who will con

stitute the great bulk of our conscripted

army, their ideal is the subjection, the

submissiveness, the automatic, unthinking

obedience which that army officer demands.

It is evident that for the masses, the

day of the old American ideal has gone,

the day of the initiative, self-government,

individual freedom, that made America

what it is. America is no longer the

young, undeveloped land with plenty for

all. It is taking on the marks of the

older, congested, more fixed civilization.

What is wanted now is an America sub

servient, made docile in the name of ef

ficiency, submissive in the name of pre

paredness, drilled into automatic obedience

to an upper class in the name of patriotism.

Here is a military man admitting in

the Sunday Telegram a fortnight ago that

there is no real need to begin military

training in high-school. But what is in his

mind as the best reason for drilling the

young now ? Listen to Colonel Coit, Chair

man of the Board of Trustees of the

American Defence Society:

"Most of our citizens, possessed of good

old-fashioned common sense, would grasp

in short order the truths of unpreparedness

if those truths were brought home to them

in the right fashion. Intensive prepared

ness education will do this. For the youth

of the land part of this education should

be a strong uncompromising system of

universal military service. Legislate this

system into being and the youth of the

country will be lined up for preparedness

by the time he reaches the voting age."

It is assumed, you see, that the need

to begin training the young is not pressing ;

but the mind is to be stamped with the

military ideal in youth. Bind it, as the

Jesuits did, into habits of automatic obedi

ence I Read the Colonel's next paragraph;

and as you run over the liberties that make

the name of America precious, ask before

it is too late if men of this type are the
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ones to whom the plastic minds and souls

of our future citizens are to be entrusted:

"Our great weakness in this country—a

weakness that stands out like the spines on a

cactus plant—is that we argue too much. In

stead of telling the traitorous and un-Amer

ican pacifist to shut up or get out of the coun

try, we try to make him come around to our

way of thinking. This cannot be done."

When the nations settle down to normal

ways again, we may be sure they will not

send many of their educational students

here to learn how we give our youth a

military training. They have sent them,

and will continue to send them, to observe

our pupil self-government in our schools,

in our settlements and neighborhood-

houses, in our best orphan-asylums and

reformatories. The work of the George

Junior Republic has drawn students from

all over the world to see how a distinctly

American plan works even in the reforma

tion of the wayward. One would suppose

that in a reformatory, of all places, the

strict discipline of the soldier was best.

Yet the leaders of educational thought have

seen otherwise. They have endorsed as

the more promising plan the very one we

are tempted now to forget when we turn

to the ideal of military education for all.

Let our country remember; let her

energies go into developing the gifts that

she is so uniquely fitted to cultivate. "My

country," said Abbe Loisy, "is my home

in humanity"; and the thought suggests

a special motive for making the utmost

of a distinctively American education.

Just as a family is true to its ethical mis

sion if the father and mother develop the

unique gifts of the children for the sake

of what the children are to give to the

life outside the family, so the idea of our

country as our home in humanity obliges

us to make the most of our own special

gifts for the sake of the better contribu

tion to the world-order.

"O hearken, my America, my own,

Great Mother, with the hill flower in your

hair!

Diviner is that light you bear alone,

That dream that keeps your face forever fair."

Let the aim of our education be to

teach our youth to appreciate by practice

how fair indeed is that dream, how de

serving of all the consecrated efforts, all

the generous votive offerings needed to

keep upon the face of the Great Mother

that light by which her children shall for

ever see.

PATRIOTIC PACIFISM

BY A. E. BRIGGS

SINCE the recent declaration of Con

gress that the United States is at

war, many who before were loudly

pacifist are now heard to approve or urge

on the preparations for war. The question

naturally arises, Are they still pacifists? or

were they ever sincerely pacifists? That

question is pertinent, but another lies deeper

and is more practical: What is a pacifist

to do in times of war? Suppose that war

is inherently wrong, that none of the ad

vantages to be gained in war of either com

merce or liberty can ever compensate for

the rapine and murder and theft, the crime

inevitable in the track of wars,—that none

of the advantages can atone for the de

struction and famine that fall with un

equal weight upon innocent women and

children and the aged,—for this is what a

pacifist believes,—and yet nations go to

war and demand of each one of their

citizens either that he be a soldier or that

he support one. What is the duty of a

pacifist, or of any citizen who believes that

war is always wrong?

Roughly, three answers may be distin

guished:—(1) That when a nation through

its proper or constituted organ of expres

sion has declared for war, all its citizens

are morally bound to obey and give aid;

(2) That the individual may and frequently

does rise superior to the current opinion

reflected in the community or nation, and

he may therefore perceive a higher right
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than -that represented by the common will

of men, and, so convinced, he is morally and

absolutely bound in both word and deed

to the higher obedience; and (3) That one

may have a constant vision of the higher

virtue and acknowledge nevertheless the

physical coercion of the lower command

and respond to the latter in its outward

coercion so long as it is overwhelming, but

remain free to reassert his better prin

ciple whenever it can again find expres

sion.

Supposing no other alternative, which

of these is morally best:—utter submis

sion to the political power, or absolute re

bellion for the sake of the abstract right,

or a kind of physical opportunism conjoined

with absolute mental integrity within?

Which of these is the norm of right con

duct? Particularly, is the last, which is

a partial synthesis of the first two, at all

possible? And if so, is this opportunism

moral ?

In the first case—the absolute supremacy

of the state—the ethics is wholly neces

sarian. Might makes right. The second

point of view exists on the very assump

tion that it is morally impossible for the

state to coerce the mind, and it makes a

virtue of the fact when the mind holds

its own sway despite any external force.

It also requires that as the body is subject

to the mind it must be kept constant even

to its destruction for the sake of absolute

harmony in adherence to the right.

The third point of view maintains with

the second that mind may hold itself se

cure from any physical necessity. But it

departs from the second in maintaining

that the mind may so interpret the acts of

its body or of the self that the social in

terpretation of those same acts has no

necessary influence upon the mind, so that

the body or outer (social) self may for

the sake of harmony with society act in

contravention of the inner moral and in

tellectual self without impairing the latter.

It uses the body freely and even incon

sistently in order to maintain the life of

the mind. It is not merely life-regarding

but recognizes rather that the mental life

is usually, if not always, dependent upon

the continuance of the body.

Nor need this third point of view be

merely self-regarding. It may sacrifice

life freely for a cause which it puts above

life and yet not go the lengths of the sec

ond point of view.

Again, we may characterize these three

points of view (1) as absolute loyalty to

country at all times in all ways right or

wrong, (2) as loyalty in absolute harmony

of both body and mind to a cause, un

flinchingly taking the positive and open

course in both word and deed whatever

the circumstances or consequences, and (3)

moral and political opportunism.

With reference to war then, a man will

have no prior opinions of his own regard

ing its right or wrong if he holds to the

view that the State determines all right

and wrong in the matter for him. He will

await the State's action: if for peace, he

is a pacifist; if for war, he is not a pacifist,

but a belligerent, being always whatever the

State at the time may be. Individually he

has then no morality, for he is not a free

man. The State constitutes not only the

physical, but also the moral, stability of

his life.

In the second case (absolute morality),

if he is a pacifist, the road is not easy.

I take it that the warrior's road is easy:

he is looking for a fight and it is not hard

to get it. But the pacifist seeks to avoid

conflict and yet has conflict thrust upon

him. He is opposed to war, and how can

he resist war without himself being forced

to war? Apparently he is in a dilemma.

If he is forced into war, is he any longer

a pacifist? Or, if he cannot resist war,

how can he remain a pacifist? The only

absolute solution is that he may be a non-

resisting or passive pacifist. In this case

he submits to whatever is imposed upon

him, but he does nothing to aid. He is

wholly and absolutely passive. Suppose

a state of war:—he is conscripted; he does

not obey the call; he is bodily carried to

the scene of war; a gun is put in his

hands; he is ordered to shoot; he does not

shoot;—What is the result? He is an in

convenient prisoner, a bad example to

others, and more than likely he is, so the

authorities think, either to be tortured out

of his pacifism or shot.

We will suppose that his passivity is

wholly physical, that mentally he is actively

pursuing a definite course of resistance

to war and this saves his moral integrity.

In fact, such men, of whom there are

and have been notably few in the world,
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will usually suffer in extreme measure not

only from physical torture, but also from

the obloquy and scorn cast upon them.

They lose caste and influence among

their fellows, who misunderstand them and

rather suppose them to be cowards than

brave men. Only the highest and broad

est genius can retain for them any social

influence. They die unhallowed and un

sung, and it might be gravely questioned

if they have not taken an extreme nearly

as disastrous to the moral character as that

of the wholly submissive man who obeys

the powerful authority of society without

demur. For it is observable among these

men that they readily become anti-social.

Misanthropy is their besetting vice. Of

course, that is not a necessary conclusion,

for the man may be able to keep his com

munion with men in such a way that he

rises to the highest refinement of gentle

and helpful character. But his morality

even then is rather individual than social.

He will not be interested in the organiza

tion of society, for either he will not be

popular enough for a leader, or he will be

alienated from the principle of that society,

force, because it is so frequently used to

violate his convictions.

It remains now to apply the facts to

the synthesis of the positions of the first

two in the third, and to inquire first if

this opportunist position is possible.

It is the commonsense point of view. In

the commonsense of mankind government

has never had absolute authority. Men

have always been ready to revolt from

authority when it became subversive of

their interests and they recognized it to

be so. This is not controverted by the

fact that government is normally held to

be one of the factors most conservative of

the individual interests of mankind and to

be maintained even at the sacrifice of

some individual interests for its general

effects. For, on the other hand, individual

rights in opposition to the State have been

to a limited degree recognized by free

governments. Such a recognition, in the

ancient Athenian State, involved ostracism

and banishment. The English and Ameri

can courts have repeatedly recognized the

impracticability of attempting to coerce the

conscience of the individual, and they re

fuse to make the effort. The guarantees

of free speech and religious liberty and

the right to assemble and petition are

further acknowledgements of the right of

the individual to keep his mind free, so

long as his body is not put in opposition to

the State. But in extraordinary times, pub

lic opinion, which is not always as wise

as the civil laws, will attempt to coerce

private opinion. Here the opportunist tri

umphs by the exercise of tact. Tact, if it

be a virtue, is devised to meet such ex

traordinary demands, and it is peculiarly

the characteristic of the opportunist.

Tact makes the opportunist position pos

sible. But is it moral? It seeks to avoid

a clash and thereby save the self. Obviously,

also, it has regard for one's fellows, jnd

by some it is therefore thought to be a

finer virtue than rigor in either truth or

action. Tact will often save the day until

victory for truth and right can be made

complete. It is the part of a good general

to avoid a battle until he is favored by

circumstances. It is so likewise in the

case of the opportunist. He awaits his

chance to make right action effective.

If then it is conceded that the pacifist

cannot be an absolutist either in behalf of

the State, for such a policy would destroy

the moral character of his individuality,

or in behalf of any abstract principle, for

that would frequently annul his social re

lationships and therefore his moral ef

fectiveness in society, we have still to guard

against an apparent objection to opportun

ism, that as pacifism is rather the harder

position to maintain, the opportunist would

naturally become in effect a militarist. Not

at all, for opportunism does not mean easy

yielding. The consistent opportunist fol

lows the line of least resistance only with

respect to the means, not the end. He is

an opportunist because he seeks and takes

advantage of opportunity for the sake of

an end. Else he is not an opportunist at

all, but a drifter. For why should op

portunity mean anything to him if there

were no end in view? An opportunist

might be an absolute pacifist, but only

because that seemed the best means of at

taining ultimate peace, but still he would

not be an absolutist, because he acts for

the sake of the end, and that constitutes

his moral attitude ; whereas the absolutist

merely proclaims his faith in the end and

acts on a prejudged principle of abstract

right. For the latter there is no meaning
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in the adage, "Circumstances alter cases."

The opportunist would be judged by his

purposes and the appositeness of his actions

to effect them; the absolutist by his con

stancy to conscience and his sublime faith.

The opportunist discerns the world of

cause and effect as he can see it in the

relation of himself to his environment; the

absolutist, an extreme individualist, looks

only within and defies the environment.

Men have been accustomed to applaud the

latter and to follow the former.

For in contradistinction from those who

are blindly subservient to any and all of

the nation's demands and also from those

who rashly devote themselves to abstract

principles which they cannot possibly ef

fect, the opportunist is a leader. This op

portunity rests on the fact that nearly all

people are pacifists. We are not thorough

going, unqualified pacifists, to be sure, but

by far most of us would prefer peace to

war. We are all pacifists, and yet we

cannot accord our actions to the argument

(apparently logical) that a universal war

strike would end wars. It would take a

self-mastery greater than men have as yet

commonly acquired to maintain a passive

strike in behalf of the peace of one's

country when it is threatened by the hostile

preparations of another nation. In such

panics of fear we need men who are op

portunists, who believe constantly in peace,

who will be guided at all times by a pacific

purpose, but who will follow it as practical

men and not as visionaries. By the very

toleration which they will inspire, not only

for themselves, but in other men toward

each other, they will become more per

sistent and constant factors for peace than

the absolutist who would leave erring men

to their own folly when they do not

share his visions. It is this kind of pacifist

who of all men is the greatest patriot. He

turns opportunity to account to lead his

fellowmen tactfully from the fear-increas

ing horrors of war into the eternal bless

ings of peace.

CONFUCIANISM

BY SUH HU

I

IN order to understand the teachings of

Confucius, we must first understand the

conditions of the age in which he lived.

Confucius was born in 551 B.C. and died in

479 B.C. His was an age of great social

upheaval and intellectual unrest. The sys

tem of feudalism which had existed in

China for many centuries was breaking

down, and the hundreds of feudal States

were being gradually conquered by a few

rising powers. The rapid changes of polit

ical allegiances and the great misery and

suffering caused by the wars of conquest,

had produced in China an era of intellec

tual unrest which might be justly called the

Era of Chinese Enlightenment. There had

arisen a great galaxy of public teachers

much resembling the Greek Sophists, both

in their educational activities and in their

destructive criticism of the existing social

and political institutions.

One of the most illustrious representa

tives of this group was Lao Tze, the so-

called founder of Taoism, a religion which

he himself would have most probably re

pudiated had he lived to see it. Lao Tze

was an anarchist and nihilist. He attrib

uted all the evils of the time to the artificial

institutions of civilization which have made

men deviate from the innocent state of

nature. Nature, said he, does nothing, and

yet what does it fail to accomplish ? So he

advocated the abolition of all the arts and

conventions and institutions of civilization

and taught a return to the ways of nature.

In politics, he favored the policy of laissea

faire, of leaving everything to the work of

nature, for, said he, "the net of nature is

wide-meshed, but it loses nothing." Nature

is "the great executioner" ever just and

ever efficient.

The age which produced such strong crit

icism as this was indeed an age of political

chaos and moral degeneracy. There were,

for instance, thirty-six cases of regicide re

corded in a brief period of about 2oo years.
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Mencius who flourished two centuries later,

described the age of Confucius in these

words: "Perverse doctrines and violent

deeds had been arising. There had been

ministers murdering their princes and sons

murdering their fathers. Confucius was

afraid."

Indeed Confucius was afraid. He toiled

and taught and travelled throughout his

long life in the hope that he might do some

thing toward the reformation of the cor

rupt age. He knew Lao Tze and is said

to have studied under him. He was prob

ably influenced by the latter's conception of

nature as that which does nothing and yet

achieves everything. But he could not be

lieve with him that the remedy lies in the

abolition of all institutions of civilization.

Confucius saw in nature the great principle

of order. Said he: "What does nature

say? The seasons come and go, and all

things grow. What does nature say?"

The principle of order is the basic con

cept of Confucianism. Confucianism aims

at the establishment of an order of ideal

relations. In the Book of Change, we read :

"When the father is father, the son is son,

the elder brother is elder brother, the

younger brother is younger brother, the

husband is husband and the wife is wife,—

then the family is in proper order. And

when all families are in proper order, all

is right with the world." Again, in the

Lun Yu, we read that, when asked about

government, Confucius answered : "Prince

the prince, minister the minister, father the

father and son the son." That is to say,

the Confucian ethics is a system of ideal

relations in which every father is fatherly,

every child is filially pious, every husband

and wife live in perfect concord and peace,

every minister faithfully performs his min

isterial duties, and every ruler is, and is

regarded as, a ruler. This doctrine is com

monly expressed in the principle of five re

lations; namely, that "there should be love

between parents and children, righteousness

between rulers and subjects; distinction be

tween husband and wife; order and respect

between the aged and the young, and faith

fulness between friends."

That is Confucianism. After many years

of idealization and romanticization of Con

fucianism, I have come back to this ap

parently prosaic and uninteresting inter

pretation, because I have become more and

more convinced that in this relationalism

lies both the strength and weakness of the

Confucian system.

Confucius was first and last a humanist.

His interest was in this world and in this

life. He was never a religious man in the

ordinary sense of the term. He accepted

the religious rites of his time as the Stoics

accepted the religious rites of Rome. And

if he labored to preserve the traditional

rites and rituals of worship, sacrifice, bur

ial, mourning, etc., it was not necessarily

because he believed in the after life or in

the existence of spirits and gods, but be

cause he believed that the cultivation of

such ceremonies and sacrifices would tend

to improve and consolidate the relations

between man and man. Tsan Tze, one of

his disciples, made this significant remark

about the practice of ancestral worship and

death rituals: "Respect death and recall

forefathers, and the good in men will again

grow sturdy." Herein lies the essence and

the justification of what is ordinarily re

garded as the "religious" phase of Con

fucianism, which, though originated long

before the time of Confucius, was incor

porated into the Confucian system because

its cultivation was believed to be conducive

to the strengthening of human relations.

II

The relationalism of Confucius was later

developed by the Confucians in two seem

ingly similar but fundamentally different

directions. My own conception of this dif

ference is that the one regards the family

as the centre of relations, and the other

makes the individual the centre of activ

ities. I take two Confucian classics as the

typical representations of the two views.

The first is represented by the Book of

Filial Duty (Hsiao King), the second by

the Book of Great Learning (Ta Hsuoh).

The first and earlier development of the

Confucian system makes filial piety the

summum bonum of morality. "Filial piety,"

says the Book of Filial Duty, "is the foun

dation of all virtue, and the seed of all

education. Every hair and skin of our

body is received from our parents, and

should not be injured: that is the beginning

of filial duty. Then we should always so

conduct ourselves and carry out our beliefs
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that we may establish our own reputation

and thereby glorify our parents : that is the

end of filial duty. It begins with serving

one's parents, finds expression in serving

one's princes, and ends in establishing one's

own ct racter." The Book of Filial Duty

then devotes one chapter each to the proper

duties of the Son of Heaven, the princes,

the grand officers, the gentry, and the com

mon people. Each fulfils his filial duty by

faithfully performing the particular duties

appropriate to his particular status in the

social order. And he should so perform

these duties not because he is a citizen, an

official, a prince, or an emperor, but be

cause he is the son of his parents. Thus,

for instance, while a eugenist may say

that we owe it to our posterity not to drink

or otherwise dissipate our energies, the

Confucian would tell you that you must not

injure your body and vitality because you

owe them to your parents.

The Confucians have worked out a de

tailed code as to one's duties towards one's

parents from morning to evening, from

childhood to death, in poverty as well as in

wealth, for better and for worse. In order

to disseminate these ideas, numerous stories

and legends of pious sons and daughters

and daughters-in-law have been recorded or

invented to give concrete examples of filial

piety. Pious sons and daughters have been

honored by the various dynasties and are

given a separate section in the national

biographies.

The doctrine of filial piety has greatly

influenced many of the social and political

institutions of the nation. One of the most

interesting examples is the custom of retro

gressive honors, which consists of confer

ring titular honors on the parents, living

or dead, of all high officials. Such honors

at times go as far as five generations back

of the present recipient. Even Buddhism,

which renounces all family relations, has

not escaped the influence of this doctrine.

Says a Chinese proverb : "When a son be

comes a Buddha, the whole family goes to

Heaven." Similarly, the sins of the dead

are said to be expiated by the good deeds

of their living children. Thus the Buddhis

tic doctrine of Karma becomes a principle

of collective responsibility. Similarly, when

a man becomes wealthy or attains high offi

cial honors, he is expected not only to sup

port his own parents,—which goes without

saying,—but also to give support to a host

of cousins, uncles and other near and re

mote relatives.

In short, in this system, a man is not a

man, but a son of his parents. Whatever

he does, he does as a son. If he disgraces

himself, he thereby disgraces his parents.

If he achieves anything, the credit goes

back five generations. If he marries, he

does not marry his wife, but his parents'

daughter-in-law. If he has a son, he is

having a male descendant to continue his

ancestral line. And if he has no son, he

must either adopt a son of his brother or

cousin, or marry a second wife. And this

is no question of personal morality, but a

matter of family responsibility. For, said

Mencius, "there are three sins against filial

piety, and the greatest of all is not to have

posterity."

Ill

This phase of Confucianism has contin

ued to dominate and mould Chinese life and

thought and institution for more than 2,ooo

years. But the Chinese mind at last grew

tired of it, and a new line of development

was inaugurated when the philosophers of

the Sung dynasty (96o-1276 A.D.) discov

ered a little work of the Confucian school

entitled "The Great Learning." This is a

short treatise of about 1,75o words, of un

known authorship, which for over a thou

sand years had remained one of the forty

odd books collected under the title of Li Ki

or The Book of Rites. This long-neglected

book was suddenly discovered by the Sung

philosophers, who finally exalted it to the

enviable position of one of the Four Books

of Confucianism. And this little treatise

of 1,75o words has for the last 9oo years

been the Novum. Organum of Confucian

ism or, more correctly speaking, of Neo-

Confucianism, not necessarily because of

its intrinsic merits, but because of what

has been read into it.

The main thesis of this book, which

forms the essence of Neo-Confucianism, is

this:

When things are thoroughly investigated,

knowledge will be extended to the utmost.

When knowledge is extended to the utmost,

our ideas will be made true. When our ideas

are made true, our minds will be rectified.

When our minds are rectified, our individual

character will be improved. When our indi

vidual character is improved, our family will
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be well ordered. When our families are well

ordered, the State will be well governed.

When the States are well governed, die whole

world will be in peace.

The whole doctrine is summed up in this

sentence: "From the Son of Heaven to

the common people, all must make the per

fection of the individual the foundation of

everything else."

This, you will notice, is also a kind of

relationalism. But it differs from the other

school in that, instead of making filial piety

the beginning and the end of all human

conduct, it makes the individual the centre

of all activity and all relations. All exten

sion of knowledge and all rectification of

purpose are for the perfection of the indi

vidual. And from the individual there ra

diate his duties and relations to the family,

the State and the world at large. The indi

vidual is a concrete centre of activity and

is no longer merely a son of his parents.

It differs from the extreme views of indi

vidualism in that it conceives of the indi

vidual not as an isolated being, but in active

relationship to the family, to society, to the

State, and to humanity in general. The

perfection of individual character is not re

garded as an end in itself, but as the neces

sary preliminary preparation for his larger

duties and endeavors.

This phase of Confucianism has ever

since the eleventh century been the dom

inating system of moral teaching in China.

While it has never consciously come into

open conflict with the family collectivism of

the other and older school, it has undoubt

edly enriched the Confucian ethics to a

greater extent than it is generally recog

nized. This shifting of emphasis from

family collectivism to individual perfection

becomes more unmistakable when we study

the new Neo-Confucianism of the Ming

Dynasty (1368-1643), which is commonly

known as the school of Wang Yang-Ming

(1472-1529). This new school went much

further than the Sung philosophers in its

emphasis on the individual. It holds that

the individual has within himself the "in

tuitive knowledge" which is co-extensive

with the cosmic reason and which consti

tutes the highest authority for himself in

questions of truth and morality. While we

cannot now enter into, the details of the

teachings of this new school, it suffices to

say that both the Sung and Ming schools

of Confucians represented the different

stages of a continuous development of Con

fucianism from the traditional family col

lectivism to a conscious recogniti' 1 of the

place and worth of the individual.

IV

Confucianism has had the greatest influ

ence in moulding the thought and life and

institutions of the Chinese nation. Man<£

there are who believe that Confucianism

has been responsible for much of the social

and political evils in China and has re

tarded the progress of the nation by its

absolute domination over the other and non-

Confucian schools of thought. And it is

the belief of many thoughtful persons in

China that the Confucian system of ethics

is incompatible with modern ideas and

ideals such as the principles of individual

liberty and democratic government. It is

for that reason that the recent attempts

constitutionally to establish Confucianism

as the state religion of China have met

with tremendous opposition and have failed

in spite of the great support they have re

ceived from the conservatives and the re

actionary monarchists. »-

It seems certain that in these days of in

tellectual emancipation it is very unlikely

that Confucianism will ever recover its

former absolute authority over the Chinese

mind. And if Confucianism cannot hope

to survive without the help of a constitu

tional establishment, then it has certainly

outlived its vitality and deserves its de

thronement and even condemnation. And

as far as the present writer can see, if

Confucianism is to survive at all, its future

will largely depend on its ability to liberate

itself from the traditional family collectiv

ism and so to re-interpret its relational

ethics as more fully to develop its essential

doctrine that all education should contrib

ute toward the perfection of individual con

duct and character, and that the improve

ment of individual character is the indis

pensable preliminary preparation for the

realization of the larger self in active par

ticipation in the ordering of the family, the

community, the State and humanity at large.



THE ARTS HIGH SCHOOL, AND BEYOND

BY IRENE WEIR

CONSTRUCTIVE experiments, small

and unimportant as they may appear,

have at least the virtue of pointing in

the right direction. Experiments based on

the substratum of human need rarely fail.

Perhaps, therefore, it will be interesting to

turn for a moment from the world-perplex

ing questions that lie back of every alert

mind to-day to an experiment, the outcome

of Dr. Adler's*wise vision, that has been

quietly gaining distinction during the four

years of its existence at the Ethical Culture

School. I mean the establishment of the

Arts High School.

The profession of the artist and the

training of the art student are questions

that belong primarily to a world at peace.

In the face of a world war they seem un

important, indeed quite out of focus. For

the time being our habitual attitudes and

mental preferences are quite inverted. New

adjustments must be made daily. ./Esthetic

enjoyment, personal preferences, satisfac

tion in things beautiful and exclusive,

joy in curve of line, in saturation of

color, seem to find no place in the mar

tial world of to-day. But that really de

pends upon what we consider the func

tion and place of art in human life. Those

of us who are nearest to it know that be

hind what seems to be its exclusive place

among luxuries there is a healthy reality,

a profound depth to its roots; when art

blossoms in beauty it touches normal hu

man life at very many points.

Down through the ages art has survived

every cataclysm of nature and of time.

May we not infer that it will survive the

present—indeed that it may come to a finer

flowering, as the people of the new to-day

discover its healing fragrance ? There must

develop a healthy, vigorous art, in keeping

- with new ideals of freedom and justice and

right within the range of a universal and

sympathetic understanding.

A leaflet from the Art Institute of Chi

cago put into my hands yesterday con

tains the following: "Resolved, That if

art is of value to a nation at any time, it

must be so in an hour like the present; that

twenty-five thousand art students in the

United States constitute now an army

trained and equipped to render its country

a kind of service to be given by no other

body; that posters and cartoons are urgent

ly needed to bring before the people of the

United States again and again such truths

as are contained in the President's appeal

to all the people of the nation, urging them

to join in the great service army. Posters,

poster-stamps and cartoons are needed.

Cultivation of the Soil, Conservation of

Food, the Red Cross, Army and Navy." It

would seem then that there is a place for

the artist and art student to-day—they can

make posters!

The Arts High School was founded upon

the idea that the student who has a talent

for art may be given a generous prevoca-

tional training in this subject. All other

courses—history, English, languages, sci

ence—are grouped around art as a center.

The breadth of this training produces stu

dents who in such a crisis as this are capa

ble of serving in many ways besides the

making of posters.

The history course, parallel with the ad

vance of civilization, emphasizes the polit

ical and social developments that have pro

duced modern Europe, and explains, so far

as it may be explained, the retaining by

continental Europe of many relics of medi

aeval institutions, childish superstitions, un

just laws, cruel and barbaric customs which

belonged to the day when might made right.

Out of this broader training we hope will

come a keener understanding of to-day's

complexities and a surer wisdom in helping

to unravel them than is possible to the art

student trained only in the technique of his

craft.

The study of English literature reveals
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the martial chant, the Crusaders' hymn,

war songs and love poems; and since in

this course emphasis is laid upon the art of

writing, may not the Arts High School stu

dents sometime compose a Song of Lib

erty, a chant of freedom, a hymn of uni

versal brotherhood in keeping with our na

tional ideals?

In the physical laboratory the students

master the analysis of colors, dyes and

inks; the properties of light and sound, the

materials of parchment, paper, leather,

cloth; and the processes of pigment-mak

ing. They will be enabled by this prelim

inary familiarity with materials and proc

esses to serve if needed in scientific labor

atories, not within the range of art, and in

such fields of practical mechanics as in

clude similar experimentation.

These are, however, but surface adapta

tions to immediate needs. Our real prob

lem all the time is to discover a process by

which the splendid courage and enthusiasm

of youth may be converted into the real

power that carries over into life when the

individual test, the self-directing moment,

comes. What is the practical use of train

ing the imagination? What does the habit

of clear visualizing achieve? Are the

trained eye, the skilled hand, the habit of

observing the wholeness of things and the

unity of parts gifts that possess real value

among men and things ? We are convinced

that the old idea that book learning and

memory training are of first importance

must go. Its origin is mediaeval. Our age

is modern. The only learning that counts

is that which can be applied to daily life.

There is real need for cultivating a finer

sense of proportion. It is the cornerstone

of the architect's building, the basis of the

painter's pictorial composition, the silver

key to all music and color harmonies. Use

fashions the objects of daily life. Why

may not mental attitudes, quick estimates,

sound judgments, result from a constant

study of proportional relationships? The

fact that the trained art student chooses,

discards, selects, readjusts, always towards

a greater unity and a finer harmony, is in

line with the ideal of all education, of all

orderly, honest thinking and doing.

This year our pottery has brought us

especial recognition. Our Egyptian and

Persian tiles were accepted by the Archi

tectural League, competing favorably with

the work of professional artists. They

have also been shown by invitation in

exhibitions at the National Society of

Craftsmen, the Art Alliance of America

and the Metropolitan Museum of Art. Our

entire exhibition, including drawings,

paintings, sketches from museum collec

tions and pottery, has been invited by Mr.

W. H. Ehrich to be shown at the Ehrich

Galleries during the latter part of May. All

of which is very gratifying as illustrating

the high standard of work in modeling

which we have been able to reach, under

the fine instruction of Mr. A. E. Baggs, of

the Marblehead potteries.

Another feature of special interest this

year has been the investigation of the sub

ject of college art courses. It has been dif

ficult to advise students who prefer to con

tinue their art study in college rather than

in art schools,—which give no advanced in

tellectual training,—where to go, because

few colleges offer training that is at all in

line with that which we offer here. Our

work is directly concerned with life, with

festivals, pageants, and many other prac

tical fields in which the School gives ample

opportunity for co-operation. Weekly vis

its to museums give a first-hand knowledge

of precious objects to be found there, and

students' note-books are filled with valuable

suggestions—life-drawing trains for fa

cility in catching movement, accents, line,

mass. The average college preparatory

student may have more book knowledge,

higher mathematics, and study of the dead

languages. But he has none of the living

quality—self-expression through pencil and

color.

Some colleges offer no art courses of any

kind; for instance, Clark University and

the Universities of Virginia and Wisconsin.

Princeton and the University of Pennsyl

vania give no practice courses. Out of

twenty-two leading Universities only nine

offer professional courses in architecture,

painting or sculpture. Other statistics

show that only about eight per cent, of un

dergraduates in any one year take up some

form of art study. Of this number one-

half are women. Vassar, as well as sev

eral other colleges where art courses might

be expected, gives no credit whatever

for studio work, as counting toward the

A.B. degree. Either such courses are
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considered inadequate or superficial, or the

authorities are still tied to the notion of

book learning as an end in itself or are

not yet awakened to the idea that few of

the activities of life can be participated in

without touching the fundamentals of art.

Few of the courses actually given include

practical work in studio or laboratory, and

most of them are highly specialized forms

of historic research whose object is to learn

the use of books and photographs, to collect

facts, and form passive judgments without

experimentation.

It should be mentioned that the Univer

sities of Columbia (including Teachers'

College), Yale and Harvard do offer a

fairly wide variety of choice to students

who specialize in art.

But because of the general lack of art ed

ucation in colleges and the universal inad

equacy of modern art schools to meet the

needs of students intellectually, however

fine they may be technically, Dr. Adler has

in mind the beginning of our own arts col

lege as a next step in the supplying of these

needs. Some details of the proposed

School of Design and Liberal Arts will be

found in the news columns of this mag

azine. Plans for its organization in the

fall of 1917 are already in operation. The

present class will form the nucleus of the

new school. For them it means coming

directly into contact with modern life, mod

ern processes, modern industrial conditions

—a natural sequence to the preparatory

training that has gone before. The Arts

High Alumni are working hand in hand

with us. With the support of this special

group, the active help of the Art Commit

tee, the loyal cooperation of the faculty,

the continued interest of the Ethical Cul

ture School, and the generous assistance of

our friends, we shall enter upon our fifth

year next October, with new courage.

THE OLD REVIVALISM AND THE NEW ETHICS*

BY ALGERNON S. CRAPSEY

THE conflict of moralities with morali

ties, of the old with the new, is the

constant tragedy of human history.

There is no crime in the calendar of which

the gods have not at some time been guilty.

The redemption of the world from the

dread of the gods is the noblest work

which man has yet accomplished in the

earth. It was born in us when ignorance

interpreted nature as the antagonist of

men, when the pestilence and the earth

quake were visitations of divine wrath,

when poverty was a sign of divine dis

pleasure, and man could escape from evil

only by making costly sacrifices to these

malign deities.

Only as knowledge has increased and

man has been able to interpret nature not

as his enemy but as his friend and to find

in nature the blessing of his life, has he

been able to cast out from his imagination

the devils that were created by the brutish

minds of his forbears. A growing moral-

* Part of an address on "The Relation of Religion
to Morality," delivered before the Philadelphia Soc1ety
for Ethical Culture, Sunday, April 29th, 1917.

ity, a morality based on enlightened rea

son, is the only safeguard from these ter

rible evils which in the past have afflicted

our race and in the present threaten its

advancement.

For this reason we are required to cul

tivate our moral nature; to purify our

moral judgment. Morality is the science

of relations. It is by the study of human

relations in the light of social science that

ethical progress can be made. Ignorance

may preach, but only ethical science can

teach the ways of true righteousness, and

all preaching that is not based upon a

knowledge of human relationships as ac

quired by the trained intelligence, is per

nicious to mankind. That is the reason

why we to-day are establishing societies

for ethical culture. Our leader, Felix

Adler (like Isaiah and Jesus) has special

ized in this department of human knowl

edge, and we are specializing with him.

It is not some abstract thing that we are

dealing with—it is the quivering human

life all about us. We are each of us de

pendent upon the other for whatever of
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good may come to us in this life of ours.

Unless we know the needs of life, we can

not furnish the goods of life. We are

not seeking for some abstract doctrine of

ethics. We are seeking to know human

relations as they are that we may order

them according to the best light that we

have.

There is at present a conflict between

morality and religion upon the outcome of

which depends the future security and ad

vancement of mankind. The old morality

is still struggling for the mastery over us.

There be those who are still proclaiming

that salvation depends not upon a man's

own innate moral nature, but upon his at

titude toward the God of the Latin theol

ogy—the God of the Roman lawyers. I

myself listened a few nights ago to the

most popular living exponent of this doc

trine. This man is conducting what is

called an evangelical revival in the great

est city of the country. Both in method

and in matter this man, in my judgment,

is an evil force in the world to be com

bated without fear or favor by every one

who has the future well-being of man

kind at heart. He is eminently successful

as the world counts success. Twenty thou

sand people wait nightly upon his utter

ances. He is the man of the hour. He

is the adoration of the multitude, but to

every discerning mind he is the last effort

of a losing cause to save itself. His

method is worthy only of utter condem

nation. Coming under his ministry, 2o,ooo

people nightly listen not to the pure, simple

speech of the Bible, not to the exquisite

expressions of a Cardinal Newman, not

to our wonderful language, the creation

of our poets, but to the argot of the saloon,

the baseball field and the brothel, and never

was I so outraged in every sense of lin

guistic decency as when I listened for a

half hour to this man spuming his filth

on everything I venerated as true and

noble. That men and women could sit still

under such an outpouring of vile talk filled

me with terror. It has been said that he

is able to reach these people as no other

man can. If that be true, then it is the

most portentous truth now confronting us.

It means the utter degradation, intellec

tually, morally and spiritually, of a large

part of our population. If, as it appeared,

the great mass of the audience were mem

bers of the evangelical churches, then in

that great tabernacle these churches re

vealed their spiritual nakedness and shame

and declared their own moral and intel

lectual bankruptcy.

The doctrine which the man preached

was the raw, crude doctrine of the Latin

lawyer. God was the creator of man, and

he was also the creator of the hell to which

he relegated the vast majority of the men

who were the product of his creation. This

God knew beforehand what was going to

happen and he made it happen in order

that by this condemnation of men to the

tortures of hell he might manifest his

power and his glory. A doctrine more im

moral, more subversive of the ethical uni

verse, cannot be entertained by the mind

of man. This evangelist with shouting

made hell the portion of all who did not

believe as he believed, and consequently

placed in that direful abode at least nine-

tenths of the human race. His preaching

was the preaching, not of love, but of

hatred, and he had hardly a word to say

for all that has been accomplished for man

kind by the study, the sacrifice and the

labor of those who are outside of the evan

gelical organizations. The man, in my

judgment, is the quintessence of ignorance

and impudence incarnate, and the fact that

he gets 2o,ooo people to listen to him of

a night is so appalling that I cannot think

of it without horror. It may be an anti

climax to mention the "evangelist's" man

ner. He is not an orator. He has no voice

that appeals. His gestures are not the

gestures of a man, but the gyrations of a

baboon. They are mere tricks learned and

practiced for public performance. If all

this is necessary to save evangelical Chris

tianity, then evangelical Christianity is

lost, and its end is at hand.

I wish it understood that this is my per

sonal judgment, for which the Ethical Cul

ture Society is in no way responsible. But

I desire here on my own responsibility to

appeal to the clergy of the evangelical

churches. I wish to ask them if they still

hold to the doctrines as preached by their

favorite evangelist, and, if so, why they

do not preach these doctrines continually

in their churches. Do these clergy reject

all that modern science has discovered and

placed at the disposal of the human mind?

Do they reject the Copernican theory of
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the stellar universe? Do they reject the

modern science of geology? Do they re

ject in toto the modern science of biology?

If they do, then let them say so to their

people, that their people may not be led

astray by these errors. Do these clergy

believe that all the people outside their

churches are subject to the eternal tor

menting wrath of their God? If they do,

then let them say so; let them not hide

behind the grotesque figure of this, their

chosen minister.

The religion preached by this revivalist

is condemned by the moral judgment of

mankind. It can find its hiding place only

in the regions where the clear light of the

trained moral intelligence cannot penetrate.

It is doomed when it comes into the light.

The day of judgment is at hand, and

the axe is laid at the root of the tree. It

is no longer possible to frighten mankind.

The day is past when any one can arrest

moral progress after the manner that is

now being used in the city of New York.

I dare to foretell that as we are in the

midst of the last great war, so we are in

the presence of the last great revival.

And let me warn these clergy of the

moral danger of the forces with which

they are playing, I am speaking of that

whereof I know. I myself have been a

revivalist. I have had my day when I

reached the multitudes and stirred up

waves of religious excitement; I have

watched these experiments as one who was

involved in them, and I have come to ap

prehend their great dangers. The religious

emotions are deeply imbedded in our sub

conscious nature, and their substance is

an irrational fear of the supernatural.

They are in their nature near akin to the

sexual passions. When overexcited their

destructive power is terrific. They de

throne the reason; they paralyze the will,

and leave their victims the prey to their

irrational impulses. The greatest religious

revival known to Christian history oc

curred in the thirteenth century and was

led by one of the purest and holiest of

men. St. Francis of Assisi stirred the

heart of all Europe with religious emotion.

He preached the purest, the most lowly,

most evangelical religion. He practiced the

ethics of Jesus and cared little for the

doctrine of Jesus. He made the gospels,

not the creeds, the rule of his order. This

revival swept over Europe, and in the

course of a generation transformed the

religion of western Christendom. It gave

to the church new religious orders, the

Franciscans and the Dominicans superseded

the Benedictines, and the begging friar

was seen at every crossroad and heard in

every hamlet of Europe. Surely if ever a

revival was justified, it was the revival in

spired by St. Francis. But the ultimate

consequence of this revival was the down

fall of western Christianity. A moiety of

Europe became insane, and the rest became

hypocritical. After a brief period of re

ligious exaltation western Christianity, es

pecially in Italy, fell into a slough of

sensuality from which it never wholly

emerged, and chief among the sinners in

that age of sin were the begging friars,

the sons of St. Francis and St. Dominic.

These latter were profoundly ignorant of

the moral nature of man, and when they

turned men loose upon society to wander

where they would they inflicted upon so

ciety the evil which destroyed it. The

tales of Boccaccio and of Margaret of

Navarre are filled with scandals, and the

most scandalous are the scandals of the

begging friars. Unless the religious like

the sexual emotions are kept under the

stern control of the moral judgment, they

will destroy the moral nature and leave

man insane, imbecile, helpless in the pres

ence and power of his primitive passions.
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The Publ1c Defender. By Mayer C. Gold

man. G. P. Putnam's Sons, New York.

$1.oo.

A book from a lawyer on reform of the law

is always to be welcomed. There are so many

from other and incompetent sources. Of

course, the layman is equally interested in the

fundamental questions of right and wrong,

justice and injustice; and yet his part is much

more that of public opinion which in democra

cies must precede the progress of the law.

But any successful law reform must come

from or through the legal profession, the ex

perts. Much discussion has the subject of

this book, "The Public Defender," and it

is pertinent that we have here a good example

of what is needed—a readable book written

by a lawyer, who has respect for his profes

sion, desire for its improvement, and deeper

yeafning still for just1ce.

It is quite apparent that it was his sense of

justice which moved Mr. Goldman to advo

cate the establishment of an office of public

defender. He feels keenly the lack of pro

tection to the poor who may be and often are

wrongfully accused and jailed for crime ; and

he demands that the poor man get a "square

deal" in the courts, the protection of a com

petent lawyer to defend him to a degree com

parable with the man who is rich enough to

oppose to the prosecuting attorney and the

powers of the state an equal power to obtain

justice. But to show the wrong is not to

prove that the apt remedy is a public de

fender.

How does the author try to justify the pub

lic defender as the best means for securing

the defendant's rights? In the first three

chapters our sympathy is enlisted in behalf of

the "helpless and hopeless" prisoner. Subse

quently, the argument, so far as it is not

merely a restatement of the urgent demand

for some remedy, takes into consideration no

longer the right of the accused to a thorough

going defense such as the theory of the law

would approve, but only the public's desire to

save expense and expedite trials. The latter

is a worthy object, to be sure, but how does

it safeguard the prisoner from the present

evil system of "railroading" him to the peni

tentiary if he has no money or friends to

fight for his freedom. The public defender"

is to be the judge of the right of the de

fendant to the defender's services; he may de

sert the case whenever he thinks fit; as the

defendant's attorney he may, contrary to the

defendant's interests, make merely a pretense

of assistance; and, what indicates most un

questionably the insufficiency of the scheme,

he has no responsibility to his client. Mr.

Goldman reluctantly and slightingly admits

this, but says, without seeing the inconsistency,

that the defendant is not denied a private at

torney if he wishes one—that is, he may have

an indifferent and incompetent "assigned coun

sel"—the very thing the author started out to

get rid of. What is this but a sacrifice of

justice for the sake of expediency?

Granted that a public defender would be

more favorable to the prisoner than the prose

cuting attorney, than whom none could be

worse; and probably too that the public de

fender would in most cases be better than an

indifferent and uncompensated private attor

ney; nevertheless, is not the inadequacy of

the plan apparent? Would not the defendant

be better defended if the state undertook to

pay an adequate fee for an attorney who is

the defendant's own choice and who is will

ing to take the case? For the public de

fender is in reality the public's and not the

defendant's attorney. If it is parity, equal op

portunity for justice that we want, the state-

paid private attorney is, I think, the natural

solution.

Yet, we must not overlook the force of

Mr. Goldman's implicit argument that there is

a great need for an impartial public coun

sellor, an attorney or commission of attor

neys, to assist in bringing to the attention of

judge and jury the merits of the case, pre

venting fraudulent suppression of testimony

or perjury and the abandoning of courts to the

mercy of the battle of wits of opposing law

yers. But such a reform is more than the

author's public defender, although that title

is not inappropriate. It must be a reform in

both the theory and practice of the law of

procedure, which more than any other factor

now keeps law and justice apart. In order

that we may attain the ethical ideal, equity

must again be restored to the law through re

form of procedure.

A. E. Br1ggs.

Fr1edr1ch N1etzsche and H1s Gospel. By

Emily S. Hamblen. Richard G. Badger,

Boston. 195 pp., $1.oo.

Nietzsche said on occasion such more than

critical things about womankind, that it is in

teresting to find a woman writing about his

philosophy with enthusiasm. Miss Hamblen,

indeed, would have it that it takes a woman,

or something of the woman's spirit, to grasp

the full worth of it. "Who can enter fully

into the mystery and beauty of life but the

mother who waits to give birth to a new soul?

Who can judge Nietzsche who may not share

with him this ecstacy of conceiving and hear

ing in his own spirit a new Humanity?" So

far as so small a brochure can introduce the

reader to a titanic and voluminous thinker like

Nietzsche, this book essays to do it, and with

no little success. There is nothing of the

text-book about it, it is filled with a fine liter

ary quality, and it prepares the student to take

up an attitude of due impartiality, if not ac

tual friendliness, towards the forerunner of

Beyond-Man. And the only way to be im

partial to Nietzsche is surely to set out with a

determination to discover the man at his best.

2o2
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At the same time Miss Hamblen is a wholly

convinced supporter—with the exception that

she makes a determined stand for the im

mortality of the soul, against Nietzsche's in

difference to that doctrine.

O. E. G.

The Soc1al Teach1ngs of the Prophets and

Jesus. By Charles Foster Kent. Charles

Scribner's Sons. 364 pp. $1.5o.

As a source book this work is invaluable.

Professor Kent has ranged under an elaborate

system of headings those biblical passages

which bear or may conceivably bear on one

or another social problem. The preacher or

lecturer who wishes to be saved labor in the

preparation of discourses on the social ele

ment in religion will be very grateful for the

help afforded him. It ought also to be count

ed an advantage that the author has worked

for all it is worth—if not, indeed, a great deal

more—the theory that everything of ethical

value in the modern constructive criticism of

social life is to be found implicit in the Bible.

For his sturdy faith in the notion is such that

almost every reader will find himself assum

ing a healthy attitude of self-defence against

it in its extreme form as here set out He

will insist on arguing with Professor Kent as

to the propriety of h1s interpretations as often

as he will be glad to accept them. The book

will make for intelligent thinking both about

social problems and about the Bible.

O. E. G.

Report on the Increased Cost of L1v1ng for

an Unsk1lled Laborer's Fam1ly 1n New

York C1tv. Bureau of Personal Service

of the Board of Estimate and Apportion

ment, New York, February, 1917.

In the previous report on this subject is

sued in 191S, the Bureau of Personal Service

did a very valuable piece of work. It col

lected all the available data, compiled from

various independent sources, on the cost of

living in New York, and recommended a wage

scale for unskilled labor in the City's service

based on this. In the present report the in

crease since 1915 in the cost of living has been

taken into account, and new recommendations

made accordingly. The previous minimum

adopted by the Board of Estimate was $72o

a year; the minimum now advised is $792.

The most interesting fact about these re

ports, and the action based or to be based on

them, is that they frankly accept the social

as against the purely economic notion of

wages. The wages paid by the City advance

by yearly increments, so that the maximum

for our "white wings" was last year $84o, and

this year will probably be $888. The incre

ment is not based on any expectation of in

creasing efficiency, but on the assumption that

men will marry and have to support a family.

The City has therefore in reality adopted a

standard wage for the work to be done, which

wage is midway between the minimum and

the maximum, and it deducts a proportion of

this standard wage from the pay check of the

less "encumbered" men and hands it over to

those whose social responsibilities as husbands

and fathers are greater. This is to set up a

principle of the most profound importance.

Of course the City ought to have the courage

of its principle and, instead of carrying it

out mechanically and without inquiry, it ought

to apply it to the actual circumstances of each

man. Men who are not doing society a service

by supporting other lives ought not to be

drawing money intended for this purpose, and

those with responsibilities beyond the esti

mated "five persons to a family" might well

(for the children's sake) reap any further

benefit thus made available.

G. E. O'D.

L1berty and D1sc1pl1ne. By A. Lawrence

Lowell, Yale University Press, 16 pp., 25

cents.

This is an address delivered to the fresh

men of Yale by the President of Harvard on

a recent occasion. Professor Lowell deals

constructively with the idea of liberty, insist

ing that it is a positive thing, to be gained

only by acceptance of discipline in the first

instance. "The man who uses his liberty to

put forth his utmost in college and through

out life, not only does his duty, but is helping

to make freedom itself successful. He is

working for a great principle of human prog

ress." Professor Lowell is severe in his stric

tures on the tendency of very many college

students to treat sound learning as of no con

sequence except in so far as it is a means to

ward an immediate living. The address is one

which might well be put into the hands of a

freshman anywhere.

G. E. O'D.

The Internat1onal Journal of Eth1cs. Vol.

XXVI, No. 3, April, 1917. The Rumford

Press, Concord, N. H, 65 cents.

The current "Journal" contains several

articles of great interest. Mr. William Salter's

lecture on "Nietzsche and the War," recently

delivered before several Ethical Societies, is

printed in full. Professor Emile Boutroux

writes on "The Individual Conscience and the

Law," Professor Bakewell on "Royce as an

Interpreter of American Ideals," and Mr.

Wilbur M. Urban on the question "Is Man

kind Worthy of Peace?" This last article

should be read in contrast with one by the

English Major E. Crawshay-Williams on "The

International Idea," providing as it does some

thing of an antidote for the kindly major's

optimism. The truth probably lies somewhere

between the two. The book reviews in the

"Journal" are sometimes the most interesting

part of it; in the present number they are

quite excellent.

G. E. O'D.



THE ETHICAL CULTURE MOVEMENT

T^ews and T^otes

Summer Meetings

The New York Society will revive this year

the practice of 1914 and 1915, when mid-week

meetings were held during the summer in the

open-air department of the Ethical Culture

School, at 33 Central Park West.

Dr. D. S. Muzzey will give the first address,

on Wednesday evening, June 6th, taking as

his subject "Mr. H. G. Wells's What Is Com

ing." On succeeding Wednesdays the speakers

w1ll be as follows: June 13th, Dr. John Elliott,

"What Abraham Lincoln Thought About

War"; June 2oth, Mr. George E. O'Dell on

"The Photoplay Christus, and the Art and Eth

ics of the Motion Picture Theatre"; June

27th, Dr. Henry Neumann on "Mrs. Canfield

Fisher's The Squirrel Cage and The Bent

Twig."

There will be music, and questions will be

invited at the close of each address. It is

expected that the meetings will be continued

at least for the early part of July, and per

haps longer.

The Brooklyn Society

The Brooklyn Society will hold the final

meeting of the season on Sunday, May 27th,

when Dr. Henry Neumann will speak on "Do

ing Our Bit for To-day and To-morrow."

The Society is planning to make a special

effort next year towards starting the social

center it has long desired. The Sunday meet

ings in the past winter have been well attended,

and a number of new members enrolled.

An Art Exhibit

The Arts High School will hold an exhibi

tion of its work at the Ehrich Galleries. 7o7

Fifth Avenue, New York, from May 24th to

June 6th. Short addresses will be given by

various speakers on the opening day and on

May 31st. from 4 to 6 o'clock. The examples

of School work recently exhibited at the Met

ropolitan Museum of Art attracted much at

tention, and should help to insure the suc

cess of the larger collection at the Ehrich Gal

leries.

Towards an Arts College

The School of Liberal Arts and Design, re

ferred to in the article by Miss Irene Weir on

another page, includes in its prospectus the

names of several members of the faculty of

the Ethical Culture School, notably Mr. R. C.

Willard, Dr. W. E. Bohn, Miss Alys E.« Bent-

ley, Mr. Willys P. Kent, Mr. Arthur E. Baggs,

and Miss Weir herself. The prospectus can

be obtained from the Director, care of the Art

Alliance of America, 1o East 47th Street, New

York City. Considerable progress has been

made in the plans for the first session.

Items from St. Louis

Mr. Percival Chubb is to take a Sabbatical

year beginning next Fall for the purpose of

writing and study, and Mr. George E. O'Dell

has accepted an invitation from the St. Louis

Society to act as Leader during his absence.

The Young People's Association has made a

new and significant departure in holding a

Sunday evening service, at which the mem

bers themselves supplied music, readings and

short addresses, to which the Leader added a

brief word at the close.

' The Child-Life Exhibit announced on this

page last month was held on May 3rd, 4th and

5th. It was suggested by the exhibit held last

November by the Parents and Teachers' Con

ference of the Ethical Culture School, but

varied in some interesting ways. The program

of talks and illustrations included dances by

the Children's Dancing Group, scenes from

one of the plays given during the year, and

the performance by thirty-five children—not

members of the Sunday Assembly—of Haydn's

Kinder-Symphonie. Another feature was an

exhibit of p1ctures and sculpture by St. Louis

artists who have dealt with the child.

Twenty-two boys and girls were graduated

on Recognition Sunday. Special steps were

taken to carry over their interest into the

Ethical Society and the Young People's Asso

ciation. They were invited as a group to the

closing social supper of the season, and also

to a rally supper arranged by the Association

for all the alumni of the Sunday Assembly.

At the Recognition Day supper 22o persons

attended. Mr. and Mrs. Chubb were present

ed at the close with a copy of Nexo's "Pelle,

the Conqueror," containing the signatures of

15o members present. The Society's year

closed with a spirit of fine fellowship and

hopefulness.

The New York Society and War Work

A special committee of the New York So

ciety is drafting a scheme whereby members

as such may help in connection with one or

another kind of work required owing to the

war. Without waiting for the complete

scheme, however, several things have already

been done. "Felicia" has been, offered to the

federal Government for hospital purposes, or

for a convalescent home. The Women's Con

ference has provided money and volunteers to

meet with the circumstance that at Ellis Island,

where there are many immigrants and their
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children who in normal times would have been

deported, the children have been without any

provision either for education or recreation.

Other members have enrolled in first-aid and

home-care classes under the American Red

Cross, and the Conference is working actively

to promote this instruction amongst mothers'

clubs and other women's organizations.

The Ethical Culture School, through the

kindness of a friend, has been provided with

a tract of fifteen acres of land in New Jersey

on which to grow food supplies. Extensive

planting has already been done by pupils and

the faculty, and a corps of boys and girls will

put in a good part of the summer working on

the land. Mr. Franklin Lewis and Mrs. R.

G. Stone will take an active part in super

vising and caring for them.

At a recent meeting of the Program Com

mittee many suggestions were made as to fur

ther ways in which the Society or its groups

might help. For instance, in organizing an

extension of the cheap meals system in the

schools, to be continued all Summer. Other

suggestions were that the Society's building

should be used, if needed, for day nurseries,

and for vocational training of various kinds.

Also that classes should be started to instruct

in citizenship women of foreign birth wishing

to become American citizens, as well as to

bring before the women workers in shops and

factories the possibility of their becoming so,

where they are not already aware of it. An

other point discussed was the need to help in

saving the labor laws of the State from tem

porary suspension.

The New York Society and Its Employees

In connection with the Report on Increased

Cost of Living in New York City referred to

in our book review columns this month, it is

interesting to note a step taken by the Trus

tees of the New York Society. The Board

recently included in its budget for the year

1917-18 an appropriation sufficient to raise the

wages of all service employees of the Society

and of the Ethical Culture School to amounts

approximating closely those paid by the City

on the recommendation of its official Bu

reau of Personal Service. The rates paid

for elevator service, and for janitor service in

schools (which is largely "farmed out"), and

the like, fall considerably below what the

Bureau considers necessary even for a bare

minimum of healthy existence. The Society

has always endeavored to give its lower-paid

workers somewhat more than they would be

likely to get for the same duties elsewhere,

but the contemplated increases will place it in

the class of "model employers," to whom the

City's Bureau overtly appeals as well as to the

City itself. The Society will give additions to

the minimum according to the actual depend

ents of its employees. Women will be paid a

somewhat lower rate—as having ordinarily a

smaller cost of living to meet—but one that

compares more than favorably with wages for

similar work elsewhere.

The Second Line of Defense

At the final meeting this season of the In

dustrial Group of the New York Society, Mr.

Robert Bruere put in a very strong plea for a

greater solicitude on behalf of women and

children, in view of war conditions. First, as

regards the labor laws of various States, which

it has been urgently proposed to suspend. The

speaker adduced the experience of England,

where it was now generally admitted that the

suspension of such laws early in the war peri

od had resulted in great mischief. "We shall

blunder seriously," he said, "if we proceed on

the assumption that our factory laws were

designed to hamper employers in the efficient

conduct of their business. They are founded

not on sentiment but on science and economic

intelligence. Health and efficiency alike de

pend upon their enforcement. For this reason

it would be folly to intrust their suspension

to well-meaning amateurs. No modifications,

even for short periods, should be permitted

except upon the advice and under the control

of physiological experts. The industrial army

needs its trained medical corps quite as much

as the regiments at the front."

Another point made by Mr. Bruere was that

owing to the increase in cost of living having

far outstripped the recent rise in wages, the

unsatisfied hunger of children in the public

schools of the nation had become a more seri

ous problem than ever before. In New York

City alone, according to the Department of

Health's own investigations, more than 18o,ooo

children "show the stigmata of prolonged un

dernourishment." Here is a problem towards

which the many women who are crying out for

something to do that will "help win the war"

might direct some of their enthusiasm with

lasting advantage to America. While the

youth of the country is at the front or in

training, the children will be progressively de

teriorating unless some of the country's

leisured women, willing to do national service

that is neither romantic nor spectacular, will

take this terrible problem in hand. What is

needed is a great increase of money and

service—the latter as much as the former—in

order to increase and operate the number of

school lunch rooms, both during the school

terms and in vacation time. Again, the mem

bers of the school nursing staff of New York,

which has produced such remarkable results

in caring for the children's health, will almost

certainly be diverted very soon to war work.

Dr. Josephine Baker, Director of the Bureau

of Child Hygiene, who was indignantly re

buked by various clubwomen at a recent meet

ing for pleading for the children, when nurs

ing wounded soldiers seemed to them more

urgent, is planning a rapid course of training

for women willing to replace those more ex

perienced who may be sent to the front. There

will be an increasing demand as the months

go by for humdrum work at home to save

the nation's stamina, and it will fall upon

leisured women to take it up—or let it go un

done.



THE NATIONAL AIM OF THE ETHICAL

MOVEMENT*

BY FELIX ADLER

AMERICA, quo vadisl Whither art

thou going! We have turned a

corner in our history. A long

stretch of road lies ahead of us. The next

steps have been decided on. But as a na

tion, what is our goal?

"Without the truth there is no knowing,

Without the way there is no going."

What is that truth which we need to

know to find the way we ought to go? It

is said, "The truth shall make you free."

What truth?

Before I address myself to the subject,

let me briefly allude to a wonderful phe

nomenon that is now occurring amongst

us. American life is, so to speak, heaving

upward—a ground swell is felt. Some

thing that has been slumbering in the soul

of America, namely, the idea of America,

has suddenly emerged and become efful

gent. Every one is eager to stand for

America, to do something for America, to

escape from atomistic separation and iden

tify himself with the whole. The nation

is alive in the breast of the citizen.

The war is rather the occasion than the

cause of this fine manifestation of unity.

Foreign-born citizens join in it as keenly

as native-born. Pacifists who up to the

last moment did their utmost to avert the

war, and still regard it as a mistake, are as

zealous as their opponents to testify in

ways open to them to their loyalty. The

heat engendered by the war has unclosed

a flower that was ready to open.

The best minds are now at work pon

dering how this precious development may

be turned to permanent benefit so as to

last on into the period of peace that will

follow the war. One suggestion offered is

universal service. The law about to be

enacted in Congress contemplates the rais

ing of an army of between one and two

million men. This would be one-seventh

of the total number of fifteen million men

• Forty-first Anniversary Address.

which it is estimated are capable of bear

ing arms. And, again, these fifteen mil

lion would be about one-seventh of the

total population. Military service would

in any case include only a fraction of the

people. Universal service would embrace

all. Every one would be expected to give,

say, one year of his life in some capacity

to the nation. Thus young physicians or

surgeons might be employed in the govern

ment hospitals. Lawyers would give gra

tuitous service in the courts. Teachers

would hold themselves at the disposal of

a national Education Board to be sent to

distant parts of the country, especially to

rural districts where education is back

ward, while unskilled labor would be em

ployed in building national highroads, in

river and harbor improvement, in irriga

tion works and the like. I do not intend

to discuss the pros and cons of this pro

ject. I mention it merely as a background

for the particular topic which I wish espe

cially to consider to-day: What is it that

we as a religious society can do for our peo

ple? Individually we shall do our share

with the rest. Some of us will bear arms,

others will work on farms during the com

ing summer, others again will engage in Red

Cross work, or will take care of the wives

and children of the men who have joined

the colors. But as a group, what is the

particular thing that we ought to try to do ?

We are a religious society ; it is the pe

culiar office of ethical religion to work out

the ideals of the different social institu

tions: the ideal of the home, the ideal of

the vocation, the ideal of the State. It is

the task of ethical religion to interpret the

sacredness that is intrinsic in every human

relation. Every one of the human rela

tions, as embodied in the social institutions,

has in it a certain raw material which needs

to be transformed, ennobled, ethicized.

It is the function of religion to apply

its "philosopher's stone," and to turn base

lead into precious gold. Thus the raw

2o6
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material of the family relation is the animal

instinct of reproduction. It is the business

of ethical religion to transform this by in

sisting on the permanence of the relation,

on sacrifice by each of the partners for

the other, and by both for the offspring.

It is the business of religion to make of

the family an ethical institution, by adding

to mere physical reproduction spiritual re

production.

It is the task of religion to spiritualize

the vocations by exactly reversing the rela

tion of income to service that more or less

generally obtains at present, the service to

be the end and the income the incident, in

stead of the income, the profit or the wage

the end in view and the service the mere

means.

And it is no less the high mission of

religion to ennoble patriotism. The raw

material of patriotism is a kind of collec

tive selfishness, a defiant predilection for

one's own folk and folkways, a certain

national conceit. The ethical task with

regard to patriotism is to set up as the

end and aim for which a nation exists

an ideal that shall at once exalt it in the

eyes of the citizen, and at the same time

keep it subordinate to the larger spiritual

purpose of humanity.

The religions of the past, and I speak

here more particularly of the Hebrew re

ligion and of Christianity, have not ade

quately performed this task. The con

dition of the world at the present moment

is painful evidence of the fact. The He

brew religion had indeed a political out

look. The Hebrew prophets were in their

day sublime politicians. They said, "Right

eousness exalteth a nation." Their ideal

was that of a righteous commonwealth.

But while Hebrew righteousness is far

superior to German Kultur as an ideal,

it shared with the latter a fatal limitation.

It was primarily restricted to a single

people, and it was, moreover, supernat-

uralistic in conception. The ideal com

monwealth was to be a theocracy, the Deity

himself was to be the political ruler,

through the intermediation of prophets,

priests, or an anointed vicegerent, the su

pernatural Messiah.

Again the attitude of Christianity toward

the State was injured by its otherworldli-

ness. The State at first was regarded with

complete indifference. The powers that be,

it was said, are ordained of God. Even the

worst, the most despotic powers, were to

be simply obeyed, endured. Later on, a

kind of sacredness at second remove was

attached to the State in so far as it fur

nished material support to the Church,

rooted out heresy at the bidding of eccle

siastics, and the like. The Church was the

sun, the State the moon. With the

Reformation, politics came to be more and

more secularized. The very notion of any

such thing as sacredness attaching to the

State faded out more and more, till at the

present time it has almost completely dis

appeared.*

The business of ethical religion is to

take up the task anew. St. Peter at the

Gate inquires of the Christian whether he

has practiced the personal virtues of purity,

the forgiveness of enemies, humility. But

St. Peter, I fear, does not ask whether the

man has been a good citizen. It is the

business of ethical religion to work out the

sacredness that is potential in citizenship,

to give political ends a greater dignity and

elevation, in brief to connect life in the

State with the ultimate spiritual purpose

of man. And it is this task which our

little group of Ethical Societies has to set

itself, in the hope that others will join in

the same patriotic undertaking ; but whether

others do join at the moment or not, at any

rate taking the first step. The Bishop of

Hereford said some years ago that Chris

tianity had not developed a political ideal.

He went on to say that if the Ethical So

ciety could do this it would render a serv

ice which the Church ought to accept.

But we are not interested primarily at this

moment in rendering a service to the

Church. We are interested in performing

a service to our people and through them

to humanity. We are interested in answer

ing the question—Quo vadisT Whither art

thou going, America, in setting up an ideal

goal?

I can briefly express what I conceive this

• One has to go back to the Greeks to find pa

triotism treated as a school of the very loftiest vir
tues. The State was to be an educational institution

for the training of men in magnanimity, disinterested
ness, and highest wisdom. According to Aristotle, it
is possible indeed to live outside the commonwealth,

but the best life is the efflorescence of citizenship.
We moderns may dissent from Aristotle's definition
of the best life as being too intellectualistic and aris
tocratic. But all the same the Politika remains a
green oasis in the wilderness of political treatises,

where one may still find much food for reflection and
refreshment.
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goal to be. It is that we shall become a

free people. Some one will object, are we

not a free people already? "And God said,

'I am tired of kings.' " Did we not, more

than a century ago, put into practice the

sentiment contained in that line of Emer

son? Are we not a democracy? Did we

not do away with monarchy? What then

remains, except to correct certain imperfec

tions in the working of our democracy?—

and to carry our institutions to other peo

ples, some say to force them on other peo

ples.

There are three kinds of freedom: (1)

negative freedom, (2) wild freedom, (3)

spiritual freedom.

A man has negative freedom when he is

not subject to the arbitrary commands of

another, when he is self-directing. To be

coerced by the will of another human being

is morally intolerable. Morality implies

free agency. A person in possession of his

reasoning faculties when he is not allowed

to act as a free agent, when he is used as a

tool for the furtherance of others' interests,

is treated as if he were a mere thing. His

moral nature rebels, rises up in indignant

protest against such treatment. It is the

same with a people. Autocracy is morally

hateful because it deprives a people of the

right and the responsibility of exercising

their will. Against autocracy we set up

autonomy. We suffer our will to be

coerced indeed by the laws, but by laws

which theoretically at least we have had a

hand in making.

It is on this account that an event like

the Russian revolution is felt to be a moral

step forward, a moral emancipation.

But it is a great mistake to suppose be

cause subjection to the arbitrary will of

another is an immoral condition, that there

fore the condition following relief from

subjection is moral. There is such a thing

as internal slavery. A man may have

broken the chains that bound him to an

other, and yet lie in the chains of his own

passions, his prejudices, his grudges, or he

may all his life long be the slave of con

vention and tradition. And like the in

dividual, nay even more than the individual,

the multitude is liable to such slavery. The

multitude is suggestible, subject to emo

tional conflagrations that sweep over the

surface of a community like a prairie-fire,

liable also to be torn by conflicting im

pulses, a state of things of which condi

tions in Russia at the present moment sup

ply a perilous illustration.

Positive freedom is self-expression. Lib

erty is the liberation in oneself of in

digenous power. But the kind of power

released may all the same be wild power,

power exercised at the expense of others,

harmful to others, power like that of the

creatures of the jungle, only more appal

lingly dangerous because pointed to its ends

by intelligence and craft.

This wild freedom is apt to prevail in

the second stage of a people's progress,

after negative freedom has been achieved.

And through this second stage American

democracy is still passing. We are not yet a

free people, far from it. At this very mo

ment, we are sharply reminded of the fact

by published statements from the Federal

authorities at Washington, charging the

oldest and most ruthless monopoly with

artificially raising in the United States the

price of gasoline; pillorying the directors

of two Western railroads because they have

managed the affairs of their roads for per

sonal gain at the expense of the stock

holders; and holding up to public odium

the individuals who during the past winter

withheld fuel from the great cities, not

because there was a real scarcity of it, but

to satisfy their avarice.

Moreover, what is true of individuals is

also true of the larger collective groups.

Democracies, as soon as they have been

loosed from the bonds of autocracy, are

apt to go forth upon a career of wild

freedom, and to exercise power at the ex

pense of other groups. Rome was a re

public when she crushed the peoples of the

Mediterranean basin. Athenian democ

racy had hardly fought off the Persians

when it developed imperialism at the cost

of its allies. The Swiss no sooner expelled

the Austrians from their mountains than

they turned with predatory instinct to con

quer their neighbors. The French armies

after the great Revolution drained the very

life out of the sister republics. And Amer

ica had hardly proclaimed to the world the

gospel that all men are born free than she

riveted the fetters upon several millions of

blacks. The optimistic expectation that the

letting loose of democracies all over the

world will insure universal justice and the

peace that can be built up only on a basis of
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justice, is not borne out by the lessons of

history, or by crowd psychology. It is

quite possible that the various democracies

-will come to blows, and clutch at each

other's throats in competition for terri

torial extension and for the possession of

foreign markets, and will engage in sangui

nary struggles, fiercer, because the numbers

engaged will be larger, than those which

have stained the bloody history of the dy

nasties. It is said at present that the world

must be made safe for democracy. Have

those who use these words considered how

very important it is to make democracies

safe for the world?

Nevertheless, if we are not yet a free

people, we are a freedom-loving people,

and therein lies our great hope. Mr. Bal

four said quite correctly the other day:

"Because we are commercial they thought

us materialistic." Certainly with respect

to our own people it would be a mistake to

ignore the undercurrent of idealism which

flows in the depths of the national life.

The possibility exists for far nobler things

than have yet appeared. And though de

velopment in that direction is bound to be

gradual, we can and must pass out of the

second stage of wild freedom into that of

spiritual freedom.

To be free is to express power. To be

free in the highest sense is to express the

highest kind of power. The highest kind

is that which is exercised in such a way as

to bring to the birth unlike yet cognate

power in others. The teacher is spiritually

free, not when he transmits a certain stock

of knowledge, or a hard and fast system of

ideas, but when he quickens in his hearers

new thought, gives them the incentive to

extend their intellectual horizon beyond his

own.

The captain of industry is free in the

best sense not when he organizes processes,

but when he organizes his human relations

to his workers. He is free when he edu

cates them, infinitely patient with their

short-comings, remembering out of what

black pits of poverty many of them have

come. He is free when he, the captain

of industry, becomes himself a labor lead

er, instead of leaving the function of

leadership to the walking delegate. He is

free when he not only shares his profits

with the workers, but does his utmost so

to change the conditions of work as to en

courage the exercise of independent think

ing on the part of the tool user. Above

all when he liberates the moral will of the

worker by giving him a share in the direc

tion of the industry, in the shaping of

policies, in the enactment of rules. For as

long as the worker is compelled to obey

the arbitrary commands of a superior, he

is to that extent in a state of moral servi

tude. Political democracy and industrial

autocracy cannot permanently exist side

by side. A house thus divided against it

self cannot in the long run stand.

And you, American artist, when are you

free? Is it when you produce the things

that give pleasure to the beholder? Is

pleasure the be all and end all of your art?

Or is it when you shall so penetrate the

mind of the American people as to express

their artistic response to life, so distinctive

ly and articulately that they will acknowl

edge your creation as their very own?

And a people is a free people when all

the different social groups or vocational

groups of which it is the integrated whole

express themselves in this manner, mu

tually reacting upon one another, and when

in each group every member of it shall

realize some mental gift unlike the rest.

A free people is not one which is released

from the incubus of autocrats. That is

only the first step. A free people is not

one in which strong individuals thrive

parasitically at the expense of the weak.

It is not one in which merely equal oppor

tunity is afforded to all in the race for

material well-being. A free people is one

in which the inmost gifts, even of the

lowliest, are released, in which the deepest,

noblest energies of all circulate unhindered,

enriching as they go out, enriched as they

return,—the life of each swelling the sur

rounding tide of life, and lifted up by the

refluence of the tide. This, as I conceive

it, is liberty, the liberation of what is best

in each. This is freedom, the free flow of

life into life. This is ideal democracy.

The day even of approximate fulfillment

is far off. When we look around us we see

very little to remind us of this conception.

But it is the office of religion to set up

supreme goals, at however great a distance,

and even the least successful effort to ap

proach them serves at least to reconcile us

to uncongenial environments, and to make

life seem better worth living.
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 A SECULAR YIEW OF MORAL TRAINING.

 The hold of dogmatic religion upon the minds of men
 appears to be growing feebler from day to day, and even Church
 men are found who call in question doctrines that have ever been
 held to be the essence of religious truth, as the inspiration
 of the Bible, the personal immortality of the soul, and the per
 sonality of the Divine Being. Are we from this to infer that
 religion itself is dying out ? On the contrary, I maintain that its
 ethical element, its truly vitalizing force, remains intact, to
 become the starting-point for a new and higher religious devel
 opment. To this end there is need, in the first place, that
 religion be grounded on a basis of intellectual truth ; on right
 eousness, in contradistinction to the inverse proceeding which
 bases righteousness on religion.

 It is the ethical element of religion which lends such sublime
 majesty to the language of the prophets. It is this which gives
 so sweet and fascinating a power to the loving words of Jesus.
 It is this which became a mighty lever in Luther's hands, where
 with he lifted the Mediaeval Church off its foundations. Has
 this ethical element become less important in the modern
 age? Is there a less imperative need of developing it? Men
 follow the pursuits of science and art, as if these could replace
 the direct study of ethics, the direct tutoring of the will. Men
 labor for wealth and creature comforts as if ethical consider
 ations did not exist. But does science, in the ordinary ac
 ceptation of the word, indeed suffice for the building up of our
 humanity ? Does the cultus of the beautiful satisfy all our
 spiritual needs? Does the tremendous progress of the indus
 trial arts tend to exalt, or does it not often lower the true
 standard of manhood among those who are engaged in the
 race for wealth ? Is not righteousness as important as knowl
 edge and beauty? Does not morality, apart from science and
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 art, apart from mythological religion, require to be cultivated
 for its own sake and by its own methods? Is there no need
 of a special ethical culture at the present day ?

 Look at the disorders and the miseries by which society is
 afflicted, and answer whether there is any such need or not.

 Walk up Fifth avenue, in New York, on some fine day, and
 see the palatial residences with which it is being adorned ;
 residences which recalled to Mr. Spencer the example of the
 Italian republics, whose liberties perished in consequence of
 the enervating luxury of the citizens. Look at those residences :
 palace by the side of palace; and then consider that in a city
 where so much wealth is stored up, there is not, on the other
 hand, wealth enough to supply adequate hospital accommo
 dations for the poor and sick ; that many of the chronic sick?
 those who are most deserving of help, those whose condition
 is most pitiful and painful ? are turned away from the doors
 of hospitals because there is not room for such as they, and
 are but too often left to die in garrets and cellars. Look at
 that city, the richest on the continent, whose private citizens
 have such lavish means to expend upon themselves, and yet it
 is left without an adequate public library, which much poorer
 and smaller cities are supplied with. Look at that city into
 which the whole land pours its treasure, where one citizen will
 build himself a house large enough to accommodate a dozen
 families ; and on the other hand, down town, in the lower wards,
 a dozen families will be crowded into a house hardly capable of
 decently accommodating one. Consider these contrasts ; consider
 the half-million of the population shut up in tenement houses
 without sufficient light, without pure air, without comfort, with
 out the ordinary decencies that make life desirable, and what a
 story do these contrasts tell?what a need of moral culture do
 they reveal !

 And is it only of New York that we are forced to com
 plain? Are we to be told that our land is young ? compelled
 to devote its energies to the building up of a great material
 civilization, and that hence flow the evils which we deplore?
 Turn, then, your eyes toward Europe, the seat of an ancient and
 highly developed civilization, and ask yourself how fares the
 moral culture of men there. Turn your eyes toward Europe,
 and see a whole continent one vast military camp, each nation
 expending its best energy and vitality in the endeavor to weaken
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 and impair the energy and vitality of its neighbors. See the
 spreading power of anarchists, the misery of the masses, their dis
 content, their ominous murmurs, their suppressed unrest; and, on
 the other hand, the stubborn arrogance of the powerful. Look, if
 you would have one glaring instance of the moral defects of our
 civilization, at the Jew-baiting that recently occurred in the very
 heart of Europe, in Germany the Greece of the modern world, in
 Berlin the Athens of that Greece, and consider of what a low
 and undeveloped morality, in the midst of art, science, and refine
 ment, the fact that such scenes were possible is the shocking
 evidence. The civilizing influences of modern times have
 reached the intellect and the taste; they have by no means
 affected morality as deeply as is requisite. Indeed, morality has
 always until now been crowded out of the place of importance
 which is its due. Its influence, it has been supposed, would flow
 incidentally from other influences; it has never been singled
 out to be promoted in an independent manner. Hitherto atten
 tion has been chiefly given to the teaching of religious dogmas,
 and it has been believed that morality would follow, as a matter
 of course, from faith. To-day, when in the estimation of many,
 science and art have taken the place of religion, the same mis
 take is made of taking it for granted that from the pursuit of
 science and art morality will incidentally follow. But theology
 and science, even in connection with art, are alike inadequate
 to build up character and to perfect conduct.

 And if you would estimate how much an independent move
 ment is needed to establish clear ideas on the subject of morality,
 consider the uncertainty that exists in regard to the very funda
 mental topics of morality even at the present day. Take, for an
 instance, the institution of the family. How many persons are
 there who at all adequately realize the moral principle on which
 the sacredness of the family relation rests ? There has been
 recently published a digest of the marriage and divorce laws of
 the States. What glaring discrepancies of opinion does this
 little book reveal. The question within what limits of consan
 guinity marriage should be permissible is all unsettled. In one
 State, at least up to 1878, marriage between an uncle and a
 niece was valid; in another State such marriage is void, and
 parties entering into it are liable to be punished in the peniten
 tiary. In some States the husband is allowed a privilege of
 transgression which is not permitted to the wife, and the chief
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 offense against the marriage relation is differently defined in his
 case than in hers. In one State divorce is not granted at all,
 the sacramental idea of marriage prevailing ; in another, it can
 be obtained with comparative facility. In one State imprison
 ment for life is a ground for divorce ; in another State imprison
 ment for any term longer than a year is deemed sufficient.
 What evidence of looseness of moral ideas is given in these
 oscillations of legislation. What testimony to the chaotic no
 tions that prevail have we in the fact that such contradictory
 laws are enacted within the radius of a few hundred miles ;
 that a marriage which is perfectly valid in one State is pun
 ishable by imprisonment in another, and, as may be added, the
 children who are regarded as legitimate in one State are refused
 legitimation in another.

 In regard to the institution of government, too, the same
 confusion prevails, as appears in the debate now proceeding
 concerning the proper limits of the functions of government;
 in the discussion of such questions as whether the State shall
 assume the control of railroads and telegraphs; and in how
 far it may interfere with the rights of corporations. What
 clashing and contradictory opinions are put forward in con
 nection with these subjects; how little has the conception of
 the moral functions of human government yet penetrated into
 the popular consciousness.

 And even in regard to the abstract principles of ethics, how
 little agreement is there, how little clearness. Here is one
 school of philosophy that says sympathy is the root of moral
 ity, and that seeks to found the whole scheme of duties upon
 mere impulse. There is another school that tells us utility is
 everything and would have us believe that all morality is nothing
 better than a refined egotism. There is a third that takes for its
 fundamental principle the theory of evolution, and asserts that
 the development of life is the aim of man, and that all conduct
 is moral which looks to that end. And these philosophers, as a
 rule, argue in their closets concerning the general theory of
 ethics, without taking greatly into account, as they ought to do,
 the special problems of ethics; without rising, as scientists do
 in every other department, from a detailed consideration of
 particular cases to a principle of explanation which shall cover
 those cases.

 And thus we are prepared to state the second reason why an
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 independent movement for ethical culture is necessary, and why
 ethical societies are needed to incorporate such a movement.
 It is that we need to give men a clearer understanding of applied
 ethics, a better insight into the specific duties of life, a finer and
 more comprehensive scheme of moral practice. The Church is an
 institution intended to save souls for the hereafter. The ethical
 society is an institution for perfecting the moral life here. The
 emphasis laid by the Church on questions touching the hereafter
 has tended to the neglect of matters essential to the nobler order
 ing of our earthly life. Conversely, the prominence which must
 be given to simply moral problems by a society avowedly organ
 ized for the purpose of ethical culture, will tend eventually to
 secure greater attention to these problems and will promote
 their ultimate solution. The teachers or leaders of an ethical
 society will naturally address themselves to a discussion of such
 matters as the ethics of the relations of the sexes, the ethics of
 service, the ethics of the relations between capital and labor,
 the ethics of government, the ethics of business, the ethics of
 sickness, the ethics of bereavement. They will propose to
 themselves the consideration of the difficult and sometimes
 agonizing cases in which duties seem to conflict with one
 another, and will seek a light for themselves, as well as for
 others, in the obscure passages of inward experience. Thus,
 being compelled by their position as ethical teachers to ponder
 unceasingly the special cases into which moral obligation dif
 ferentiates itself, they will, it is hoped, help in making clear
 the fundamental principle that covers these cases; they will
 aid in establishing a veritable science of morality as contradis
 tinguished from the natural and historical sciences; and they
 will guide their fellow-men to act in their moral perplexities
 according to principle, instead of as now according to a vague
 empiricism, the impulse of the moment, or the drift of popular
 opinion.

 But it is not enough that we should know what the right is.
 Men may know a thousand times over what is demanded of
 them, and yet lack the resolution to do it. And this leads me to
 speak of the third reason why an ethical movement and ethical
 societies are needed. They are needed to supply that stimulus
 and energy to the will which is so indispensable. This may be
 accomplished in two ways : First, by the mere fact of association.
 The mere fact of associating with others for the purposes of
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 moral reform lifts the individual out of his helplessness and
 equips him with a power which he would never possess when
 left to his own devices. The momentum of a mass in motion is
 greater than that of any atom which composes it, and sweeps
 each individual atom along with a degree of force which it could
 never acquire in its isolation. Secondly, the needful stimulus of
 the will is to be communicated by the contagion of the leader's
 example. The leader of an ethical society must, like every
 religious teacher, be earnest in his convictions, deeply imbued
 with the importance of his work, zealous in the cause of the
 world's betterment; a disciple of the ancient Isaiah, whose
 words were firebrands from a burning soul that kindled where
 they fell. The influence of such personalities cannot yet be
 spared. The human race is not yet so far advanced that we
 can dispense with the impulses that come from men of more
 than average intensity of moral energy*

 Fourthly. Ethical societies are needed for the sake of the
 children. It is time that men of advanced opinions should have
 the courage to teach their children what they themselves beHeve
 to be true. It is a great mistake that many parents who have
 left the churches make when they assert that the example of a
 pure home-life is sufficient for forming the character of chil
 dren. There are many problems that oppress the minds of the
 young as they enter manhood and womanhood, for which they
 can find no solution in the example of their parents. There are

 many grave questions for whose settlement the kindly but vague
 advice of fathers and mothers affords no adequate guidance.

 * There is a higher aspect of association, however, than that which is
 mentioned in the text. The very nature of an Ethical ReUgion prescribes
 the necessity of association. The form of a religion has ever heen an
 attempted copy of its ideal. The Christian Church is an attempted copy
 of the Communion of Saints, under the lordship of Jesus in Heaven. A
 society for ethical religion will he an attempted copy of that community of
 reasonahle "beings ahsolutely obedient to the law of reason, which is?the
 moral ideal ! They will attempt to he a community within the community,
 illustrating a higher righteousness among themselves, adopting laws and
 modes of social living for which the community at large is not yet ripe.
 They will thus attempt to build a refuge for the ideal in the midst of sur
 rounding realism ; to become forerunners in the present of a better time ;
 to lead men by a pure example in the journey toward the perfect. The

 members of such a society will never be slack in their efforts for the reform
 of others, but the principle of complete and radical self-reform in and by
 association will be their distinctive watchword.

This content downloaded from 216.185.226.121 on Sun, 03 Jul 2016 06:46:52 UTC
All use subject to http://about.jstor.org/terms



 452 THE NORTH AMERICAN REVIEW.

 The young require, and should receive, direct moral instruction.
 They should be led to discuss in detail the specific duties of life,
 the self-regarding duties, and the duties which man owes to
 others. Their moral judgment should be sharpened, their sensi
 bility to the finer distinctions of right and wrong should be
 quickened, and a casuistical treatment of ethics, such as the phil
 osopher Kant has indicated, should be attempted for their benefit.
 They should be taught the history of religion, at least of the
 great ethical religions, so that they may learn to distinguish
 what is worthless from what is valuable in the Bible and other
 sacred scriptures, and may discriminate between what is tem
 porary and what is lasting in the manifestations of the religious
 spirit in the past. They should finally be led to construct for
 themselves, when they are of sufficient age, a philosophy of life,
 based upon ethical considerations, such as may serve for their
 guidance, their support, and their solace in later years. All this
 should be attempted, but it has not as yet been attempted,
 except here and there in the rarest instances. And, if for no
 other reason ethical societies were proposed, it were a sufficient
 reason to form them for the sake of the children, for the sake of
 building up in them a better and nobler life, for the sake of
 giving them a fairer start on the road to virtue than their
 parents often had. I am well aware that there are those who
 think differently, that there are persons of the most radical
 convictions who yet send their children to orthodox Sunday
 schools, saying, at least they will receive moral influence there.
 Yet, I would ask, do they receive nothing besides ? Do they not
 also learn the old scheme of dogmas which the modern mind
 is struggling to shake off, the old cruel notions of a hell, the old
 pitiful motive of doing good for the sake of future reward or
 from fear of future punishment? To me it seems that the
 supreme duty which parents owe to their children is to help
 them to rise, if possible, higher in the scale of humanity than
 they themselves have risen. And the unpardonable sin is the
 sin against the purity and freedom of a child's development.

 And lastly, the purpose of an ethical movement is that out
 of it may spring an ethical belief with regard to the world,
 a moral optimism, a belief that the universe is making for
 righteousness, that there is a good tendency in things. Such
 a belief we need. It is not enough that we wrong no one.
 and seek to help our fellow-mortals as much as is in our
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 power. When we look abroad over life, when we see how cruel
 fate often is ; how Nature, in the shape of floods, conflagra
 tions, and disease, strikes into our wisest plans, and wrests
 from us the most cherished objects of our affection ; when
 we see in society around us vice often exalted to honor and
 virtue trodden under foot, then we need to rise in spirit above
 the present pain to a future good, above the present wrong
 to a future right, above the present incompleteness to a
 future perfection. Then we need to feel that at the deep
 central heart of the world there abides an eternal purpose, for
 whose accomplishment we, by our sufferings, are helping to pay
 the price. We need to feel that no effort is ever wasted, that
 no honest reaching out for the good is ever lost, that the
 great all is pressing forward toward a high, a glorious goal.
 But, how shall we obtain this conviction that there is a good
 tendency in things ? In the old religion it is based on revela
 tion; but how shall those who cannot accept revelation build
 it up in themselves ? We cannot logically demonstrate it. It is
 in vain we go to science for help. All science seizes only a
 fragment of the whole. It can never hope to prove the certainty
 of the triumph of the good.

 There is only one way to obtain this conviction. It is not
 possible to enter into the nature of the good by standing aloof
 from it ?by merely speculating on it. Act the good, and then
 you will believe in it. Throw yourself into the stream of the
 world's good tendency, then you will feel the set of the current
 that comes from the fountain-head. Become familiar through
 practice with the nature of goodness, then you will be filled with
 trust in its excellent and triumphant power. For you cannot
 be constantly engaged in working the good without becoming
 assured that the forces of the universe are on your side, that
 all evil exists only to be bound and subjected and denied; for
 you cannot stand in the light without feeling the glory of the
 light; and the conviction that the world is moving toward
 great ends of progress will come swiftly and surely to those
 who are themselves engaged in the work of progress.

 Felix Adler.
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PREFACE

This book records a philosophy of life growing out of the

experience of a lifetime. The convictions put in it are not dog

matic, for dogma is the conviction of one man imposed author

itatively upon others. The convictions herein expounded are

submitted to those who search, as the writer has searched, for

light on the problems of life, in order that they may compare

their experience with his, and their interpretations of their ex

perience with his interpretation.1

It is a great hope that some of the readers of this book may

find the general world-view expounded congenial, and for them

also real and true. It is believed that others may find the

practical suggestions as to the conduct of life in which the

theory issues helpful in part, if not in whole, as many of us

accept from the teachings of the Stoics, or of other thinkers,

practical precepts, without on that account adopting the

philosophy from which these precepts are derived.

The book is divided into four parts: the first an autobi

ographical introduction describing the various stations on the

road by which the author arrived at his present position, and

offering incidental appreciations and appraisements of the

Hebrew religion, of Emerson, of the ethics of the Gospels, of

Socialism and of other social reform movements.

The second part expounds the philosophical theory.

The third part contains the applications of the theory to the

more strictly personal life, under the captions of the Three

1 In view of the writer's connection with the Ethical Culture So

cieties it is fitting to state expressly that the philosophical positions

herein set forth are not to be taken as an official pronouncement on

behalf of the Ethical Culture Movement. The Ethical Societies as

such have no official philosophy. See Book IV, Chapter 9.
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Shadows of Sickness, Sorrow and Sin, and also to the principal

so-called Rights to Life, Property, Reputation.

The fourth part applies the theory to the social institutions,

to the Family, the Vocation, the State, the International So

ciety, and the Church, these institutions being considered as an

expanding series through which the individual is to pass on his

pilgrimage in the direction of the supreme spiritual end.

The principal problems considered are:

1. How to establish the fundamental ethical dictum that

every human being ought to count, and is intrinsically worth

while. This dictum has been denied by many of the greatest

thinkers, who assert the intrinsic inferiority of some men, the

intrinsic superiority of others. The practice of the world also

runs most distinctly contrary to it. How then is it to be

validated?

2. The problem of how to attach a precise meaning to the

term "spiritual," thereby divesting it of the flavor of sentimen

tality and vagueness that attaches to it.

8. How to link up the world's activities in science, art,

politics, business, to the supreme ethical end.

4. How to lay foundations whereon to erect the convic

tion that there verily is a supersensible reality.

For the repetitions that occur throughout the volume in

dulgence is requested. In presenting an unfamiliar system of

thought they may sometimes assist the reader in retaining the

thread.

The work is conceived as a whole, and should be read through

before any part of it is more minutely examined. The theory

of Part II especially should be read in the light of the appli

cations submitted in Parts IU and IV.
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CHAPTER I

PRELUDE

What this book offers is a system of thought and of

points of view as to conduct, as these have jointly

grown out of personal experience. It will be useful to

introduce them with an autobiographical statement.

The ideas which follow are such as have been found by

me, the author, to be fruitful. Certainly I claim for

them objectivity; but I do so because of what I have

found them to mean in my own life. He who has been

scorched by lightning knows that the effects of the

lightning will be felt by all who are exposed to the same

experience. I narrate my experience ; let others compare

with it theirs.

There is, however, a serious, and most embarrassing

difficulty in the way of discussing the phases and vicissi

tudes of one's ethical development. Self-appraisement

is necessarily involved in the narration. The outstand

ing subject of ethics is the self and its relations. The

physicist, the chemist, the biologist, however the meth

ods they use may differ in other respects, agree in the

endeavor to eliminate the personal equation. The psy

chologist likewise does his best to see the procession

that moves across the inner stage like an interested but

detached spectator. In the case of ethics, however, the

personal factor cannot be eliminated, because the per-

3
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sonal factor is just the Alpha and the Omega of the

whole matter; and if this be left out of account, the

very object to be studied disappears.

Ethical standards are exacting, separated often from

performance by the widest interval. To set up a stand

ard, therefore, is to reflect upon oneself, to expose one

self to the backstroke of one's own deliverances, to be

plunged perhaps into deep pits of self-humiliation.

How shall anyone have the courage to face so search

ing a test, or the hardihood to discuss with a lofty air,

and to recommend to others ideals of conduct against

which he knows that he daily offends? How can anyone

teach ethics or write about it? The words of the Sermon

on the Mount, "Judge not that ye be not judged,"

seem to apply very closely. Do not judge others, do

not lay down the law for others, because in so doing

you will be judged in the inner forum, becoming a re

pulsive object in your own eyes, or standing forth a

whited sepulcher. In brief, to touch the subject of ethics

is to handle a knife that cuts both ways, to cast a weapon

which returns upon him who sends it.

The difficulty then which confronts the ethical writer

is that the attitude of detachment possible in other

branches of investigation is found to be impossible when

one attempts to sound the profundities of that kind of

inner experience which is called ethical. The self ob

trudes itself at every point, and it instinctively refuses

to be humbled. What may be denominated the strug

gle for self-esteem has indeed played a leading role

both in the outer and inner history of mankind. This

struggle, whose immense importance is often overlooked,
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accounts for even more interesting facts than the bio

logical struggle for existence. The desire to exercise

power over others, often ruthless in the means adopted,

is frequently nothing more than a miserable attempt to

save self-esteem by covering up the inner sense of the

weakness of the self. But the same struggle penetrates

also into the realm of theoretical ethics with which we are

concerned. Here it tampers with the standards which

mortify self-esteem, by inventing such ethical theories as

seem to make the problems of personality easy of solu

tion, and by blinking the tragic facts of guilt, remorse,

etc. Various ethical systems that are in vogue at the

present time are, at least in part, exemplars of this

process—the theory for instance that ethics is nothing

more than a calculus of self-interest, or a matter of sym

pathetic feeling, or a balancing of the more refined

against the grosser pleasures. The instinct of self-pres

ervation, in the shape of the preservation of self-esteem,

is quite incorrigible, and against its insidious suggestion

we have reason to be particularly on our guard in the

discussion which we are entering.

Are we then to refrain, out of sheer regard for de

cency, from touching on this subject at all? Is every

one who writes on ethics, or attempts to teach it, either

a pedant or a hypocrite? But we cannot avoid dis

cussing it, nor resist the impulse to teach and write

about it, for it is the subject on which more than any

other we and others sorely need help and enlightenment.

And we shall get help in the endeavor to afford it to

others. This, then, is my position: I do not presume

to lay down the law for anyone. I find that I can set
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forth the better standards which in the course of trial

and error I have come to recognize. I would not

shamelessly expose mere private failures and failings

after the manner of Rousseau in the "Confessions";

for there is a tract of the inner life which ought to be

kept from publicity and prying intrusion. I shall then

deal with deflections only in so far as they can be traced

to false standards or principles, and as they tend to

illustrate the flaw in those standards and principles.

What I state as certain is certain for me. It has

approved itself as such in my experience. Let others

consult their experience, and see how far it tallies with

that which is here set forth. A distinction, however,

I wish to call attention to between the the theory as ex

pounded in the second part of this volume, and the

practical applications to be found in the third and

fourth parts. Persons who are not trained in meta

physical thinking or interested in it, may do well to

omit the reading of the second part. To those who are

competent in philosophical thinking, and who disagree

with the positions there taken, I may perhaps be per

mitted to suggest that one can dissent from a philosophy

and yet find help in the applications to which it leads.

And, after all, it is the practice that counts.

With these preliminaries, I now proceed to delineate

briefly the stages of inner development which have led

me slowly and with much labor to the system of thought

described in the following pages.

One of the leading principles to which I early gave

assent, and to which I have ever since adhered as a

correct fundamental insight, is expressed in the state
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ment that every human being is an end per se, worth

while on his own account. 1

Every human personality is to be safe against in

fringement and is, in this sense, sacred. There is a

certain precinct which may not be invaded. The ex

perience which served me especially as the matrix of

this idea was the adolescent experience of sex-life,—

the necessity felt of inhibiting, out of reverence for the

personality of women, the powerful instincts then

awakened.2

The fact that I had lived abroad for three years in

frequent contact with young men, especially students,

who derided my scruples, and in the impure atmosphere

1 Though I must at once mention the first great error which ac

companied the true insight, the shadow which went alongside of the

light, namely, my understanding of the above principle mainly in a

negative sense. My ethics was largely what may be called non

violation ethics.

* The relation of chastity to the birth of the Idea of personality

among the Hebrews I have touched upon elsewhere. The Hebrew

people abhorred promiscuity, or the dishonoring of oneself by indis

criminate mingling. It is instructive that this did not stand in the

way of polygamy. Those persons whom the Hebrew received, so

to speak, into the sphere of his personality, did not imperil his

sense of personal intactness. And personal intactness seems to have

been the determining motive in the severe attitude taken toward

prostitution. The fact that the worship of other gods, the worst

of crimes in the eyes of the Hebrew legislator, was described as

"whoring after other gods" is particularly significant. The sacred,

sensitive self, the holy thing whatever it might be, which the Hebrew

discovered within his own sex experience, was thereafter attributed

also to others, and especially to those who had the same aversion to

promiscuity as he. Hence perhaps the limited ascription of holiness

to members of the Hebrew people.
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of three capital cities of Europe, Berlin, Paris and

Vienna, where the "primrose path" is easy, tended to

make the retention of my point of view more difficult,

and at the same time to give it greater fixity, also to

drive me into a kind of inward solitude. I felt my

self in opposition to my surroundings, and acquired a

confidence, perhaps exaggerated, to persevere along my

own lines against prevailing tendencies.

I ought next to mention the decay of theism which

took place in my mind in consequence of philosophic

reading. Already at an early age I had stumbled over

the doctrine of Creation. I remember asking my Sun

day School teacher—How is creation possible? How

can something originate out of nothing? The answer

I received was evasive, and left me uneasy and un

satisfied. On another occasion I ventured to suggest to

the same authority—a revered and beloved authority—

that the conception of God seemed to me too much like

that of a man, too much fashioned on the human model ;

and he amazed me beyond words by replying that he

himself sympathized more or less with the ideas of

Spinoza. This chance remark set me thinking, and

seemed to open wide spaces in which my mind felt free

to travel—though I never tended in the direction of

Spinoza.3

My thoughts were driven still further by reaction

8 Pantheism has always seemed to me the least satisfactory of

theological or ethical solutions. The system of thought which will

be found later on in this volume may have a certain superficial

resemblance to Pantheism, but in reality is as far from it in origin

and purpose as pole from pole.
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against the narrow theology of the lectures on Chris

tian Evidences as taught at that time in Columbia Col

lege, where I was a student. And all these influences

came to a head in the atmosphere of the German uni

versity at Berlin. There I heard Zeller, Duhring,

Steinthal, Bonitz. Above all I came into contact with

Herman Cohen, subsequently and for many years pro

fessor of philosophy at the University of Marburg, and

undertook to grapple in grim earnest with the philos

ophy of Immanuel Kant. The net outcome was not

atheism in the moral sense,—I have never been what is

called an atheist,—but the definite and permanent dis

appearance of the individualistic conception of Deity.

I was attracted by the rigor, the sublimity, of Kant's

system, and especially by his transcendental derivation

of the moral law. The individualistic basis of his

ethics, which is quite uncongenial to me, I ignored, and

for a time simply accounted myself a follower of

Kant. Very often since then I have discovered that

men, unbeknown to themselves, are apt to sail under

false flags, ranking themselves Kantians, Socialists,

or what not, because the system to which they give

their adherence attracts them at some one outstanding

point, the point namely, where it sharply conflicts with

views which they themselves strongly reprobate; and

they are thus led to overlook other features no less

important in which the system is really uncongenial

to them. Thus a person who recognizes the evils of

the present wage system may label himself a Social

ist, simply because Socialism is most in evidence as an
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adversary of the wage system, while he may by no

means agree with the positive principles that underlie

Socialism, when he comes to examine them dispassion

ately.

I thought at that time of the Moral Law as that

which answers to or should replace the individualistic

God-idea. I believed in an unknown principle or power

in things of which the Moral Law is the manifestation,

and I found the evidence of the moral law in man's

consciousness. Matthew Arnold's "the power that

makes for righteousness" is a phrase which at that time

would have suited me,—though perhaps not entirely

even at that time. I have since come to see that "mak

ing for righteousness" is a conception inapplicable to

the ultimate reality, and is properly applied only to hu

man effort; since purpose implies that the end sought has

not as yet been realized, and non-realization and ulti

mate reality are contradictory ideas. The power that

only makes for righteousness cannot be the ultimate

truth in things. The utmost we can say is that the

ultimate reality expresses itself in the human world

as the power that inspires in men moral purpose.

To return to my personal experiences, there fell into

my hands, while still a student abroad, a book by Fried-

rich Albert Lange entitled Die Arbeiterfrage (The

Labor Question), which proved epoch-making in my

life. Bacon says in his essay Of Studies: "Some books

are to be tasted, others to be swallowed, and some few to

be chewed and digested." He might have added that

there are books that make a man over, changing the cur
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rent of his existence, or at least opening channels which

previously had been blocked.4

Die Arbeiterfrage is not a great book. In the

literature of the subject it has long since been super

seded. Yet it opened for me a wide and tragic pros

pect, an outlook of which I had been until then in

great measure oblivious, an outlook on all the moral

as well as economic issues involved in what is called

the Labor Question. My teacher in philosophy, Cohen,

once said to me sharply, that if there is to be anything

like religion in the world hereafter, Socialism must be

the expression of it. I did not agree with his state

ment that Socialism spells religion, and have not seen

my way to this day toward identifying the two. But

I realized that there was a measure of truth in what

he said,—and that I must square myself with the issues

that Socialism raises. Lange helped me to do this.

He aided me in other respects as well. His History

of Materialism dispelled some of the fictitious glamor

that still hung about the materialistic hypothesis at

that time,—though the last chapter on the ultimate

4 There are also passages in books that have the same revolution

izing effect (Cf. the passage quoted from St. Paul in St. Augustine's

"Confessions"). However, it is curious to observe that the effect

brought about may be quite out of proportion to the cause. The

book or the passage may prove to be of inferior value, so far as its

subject is concerned, and may yet serve suddenly to call attention

to the subject itself, and give rise to trains of thought that even

tually go far beyond the impetus that set them in motion. "Ripe

ness," says Shakespeare, "is everything,"—ripeness to receive the

impetus. Relatedness to the state of mind of the recipient is the

decisive factor, and this accounts for the astounding changes that

result.
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philosophy of life, in which he identifies religion with

poetry, is distinctly weak. I read his book on the Labor

Question with burning cheeks; no work of fiction ever

excited me as did this little treatise. It was ethical

in spirit, if not in its ruling ideas. It favored produc

tive co-operation, and seemed to point a way to im

mediate action, as Socialism did not.

The upshot of it was that I now possessed a second

object, namely, the laborer, to whom I could apply my

non-violation ethics. I had always felt an instinctive,

idealizing reverence for women, and this had its in

fluence in the first practical outcome of the philosophy

of life with which I started on my career. I would go

out as the minister of a new religious evangel. Instead

of preaching the individual God, I was to stir men

up to enact the Moral Law; and to enact the Moral

Law meant at that time primarily to influence the

young men with whom I came into contact to reverence

womanhood, and to keep inviolate the sacred thing,

woman's honor. And now I had a second arrow in

my quiver. I was to go out to help to arouse the

conscience of the wealthy, the advantaged, the educated

classes, to a sense of their guilt in violating the human

personality of the laborer. My mother had often sent

me as a child on errands of charity, and had always

impressed upon me the duty of respecting the dignity

of the poor while ministering sympathetically to their

needs. I was prepared by this youthful training to

resent the indignity offered to the personality of the

laborer, as well as the suffering endured by him in

consequence of existing conditions.
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Accordingly, on returning from abroad, my first

action consisted in founding among men of my own

or nearly my own age a little society which we am

bitiously called a Union for the Higher Life, based

on three tacit assumptions: sex purity, the principle

of devoting the surplus of one's income beyond that

required for one's own genuine needs to the elevation

of the working class, and thirdly, continued intellec

tual development. A second practical enterprise at

tempted was the establishment of a co-operative print

ing shop. This having failed because of the selfish

ness actuating the members, the Workingman's School

was founded, with the avowed object of creating a

truly co-operative spirit among workingmen.

I must, however, pause at this point to explain how

the development described led me to separation from

the Hebrew religion, the religion in which I was born,

and to the service of which as a Jewish minister it was

expected that I should devote my life.



CHAPTER II

THE HEBREW RELIGION

The separation was not violent. There was no sud

den wrenching off. There were none of those pain

ful struggles which many others have had to under

go when breaking away from the faith of their fathers.

It was all a gradual, smooth transition, the unfolding

of a seed that had long been planted. I have never

felt the bitterness often characteristic of the radical,

nor his vengeful impulse to retaliate upon those who

had imposed the yoke of dogmas upon his soul.. I

had never worn the yoke. I had never been in bond

age. I had been gently guided. And consequently

the wine did not turn into vinegar, the love into hate.

The truth is, I was hardly aware of the change that had

taken place until it was fairly consummated. One day

I awoke, and found that I had traveled into a new

country. The landscape was different; the faces I en

countered were different; and looking casually into a

mental mirror, as it were, I perceived that I too had

become different. And I was sure also that I had

gained, not lost, that into my new spiritual home I

had taken with me, not indeed the images of my gods,

like iEneas, fleeing from Troy, but something for which

those images had stood, and which in other ways would

remain for me a permanent possession.

14
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It has been said that the science of today lives only

in so far as it supersedes the science of yesterday.

Whatever may be true of science (and the statement is

certainly not true without large qualifications—the

science of Newton and Darwin has not been "super

seded"—and it may even come to pass that outreachings

of a more ancient science frustrated at the time will

hereafter be taken up anew with fairer results than

formerly were attainable), in religion at all events there

is no such thing as the bare substitution of the new for

the old. The religions of the past, at least the more

advanced religions, are not simply to be cast on the

scrap heap, or treated as exploded superstitions. There

is in all of them a certain fund of truth which may not

be allowed to perish, but should be rescued out of the

wreck.

On the other hand, even the most advanced religions

contain a large admixture of error, survivals of primi

tive taboos, mythological elements having their root in

polytheism, while the very truths which I have just ad

mitted to be infinitely precious require to be restated

so as to fit them into a larger synthesis.

It is not easy to define my attitude toward the Old

Masters, I mean the Old Masters in religion, the in

comparably great religious teachers of the past, who

tower above us like giants. My attitude is one of pro-

foundest reverence—toward the Hebrew prophets and

Jesus especially. The Hebrew religion first sounded

the distinctively spiritual note. Zoroaster had em

phasized the struggle of the powers of Light and the

powers of Darkness, but the conception of light in his
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system remained to a considerable extent materialis

tic. Buddha emphasized Enlightenment in the sense

of escape from Illusion, and in conjunction with it

sympathy for all who remain under the spell of illusion.

Confucius endeavored to walk, and taught his followers

to walk, with equipoise in the Middle Path; he em

phasized what he thought to be the cosmic principle

of balance or equilibrium. Plato, taking his stand on

the highest terrestrial platform, caught, or believed him

self to have caught, sight of transcendental beauty as

the ultimate principle in things. But the prophets of

Israel assigned to the ethical principle the highest rank

in man's life and in the world at large. The best thing

in man, they declared, is his moral personality; and the

best thing in the world, the supreme and controlling

principle, is the moral power that pervades it.

The predominance of the ethical principle in religion

dates from the prophets of Israel. The religious de

velopment of the human race took a new turn in their

sublime predications, and I for one am certainly con

scious of having drawn my first draught of moral in

spiration from their writings. 1

But nevertheless I found myself compelled to

separate from the religion of Israel. Now why was

1 1 still go back to that fountain-head for refreshment and in

spiration, much as a modern poet may go back to Homer, without

attempting to copy him, or as a modern sculptor or architect may go

back to the Greek artists without relinquishing his right and his duty

to help in producing a different kind of art, which perchance may

one day culminate in masterpieces like theirs, though his own per

formance be but the poor beginning.
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it necessary for me to take this step? Why not con

tinue along the path first blazed by the Hebrew proph

ets—smoothing it perhaps and widening it? Why not

separate the dross from the gold, the error from the

truth, explicating what is implicit in that truth, and

adapting it to the needs and conditions of the modern

age? The answer is that the truth contained in the

Hebrew, and as I shall presently show, in the Chris

tian religion, is not capable of such adaptation. It

claims finality. I have mentioned that there is an ele

ment of permanent value in both the Hebrew and the

Christian religion, and that it should be restated and

fitted into a larger synthesis. But this is impossible un

less the Hebrew or Christian setting be broken, unless

the element to be preserved is taken out of its context,

and treated freshly and with perfect freedom. A re

ligion like the two I am concerned with is a determinate

thing. It is a closed circle of thoughts and beliefs. It is

capable of a certain degree of change but not of indefi

nite change. The limits of change are determined by its

leading conceptions—the monotheistic idea in the one

case, and the centrality of the figure of Christ in the

other. Abandon these, and the boundaries by which the

religion is circumscribed are passed.

The great religious teachers are men who see the

spiritual landscape from a certain point of view, in

cluding whatever is visible from their station, excluding

whatever is not. The religion which they originate is

thus both inclusive and sharply exclusive. What they

see with their rapt eyes they describe with a trenchancy
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and fitness never thereafter to be equaled.2 But in

order to progress in religion it is necessary to advance

toward a different station, to reach a different, a higher

eminence, and from that to look forth anew upon the

spiritual landscape, comprehending the outlook of one's

predecessors in a new perspective, seeing what they saw

and much besides.

Religious growth may also be compared to the growth

of a tree. To expect that development shall continue

along the Hebrew or Christian lines is like expecting

that a tree will continue t» develop along one of its

branches. There is a limit beyond which the exten

sion of a branch cannot go. Then growth must show

itself in the putting forth of a new branch.

But let me now state with somewhat greater partic

ularity the reasons that compelled me to depart from

the faith of Israel, and to leave my early religious

home, cherishing pious memories of it, but nevertheless

firmly set in my course towards new horizons.3

2 Compare the ejaculatory deliverance of Isaiah, the Sermon on

the Mount, and the Parables of Jesus. Who can attempt in lan

guage to express what they saw as they did ?

8 No seriously religious person will attempt to strike out into a new

path unless he be under inward coercion to do so. The advantages

of what is commonly called historic continuity (I have just shown

wherein real continuity consists, that of growth along the trunk,

and not of growth along the branch) are great. There is for one

thing the support derived from leaning on an ancient tradition, the

proud humility felt in passing on the torch that had been held by

mighty predecessors, the self-dedication to that which is larger than

self, i. e., to an institution and ideas that existed in the world before

one was born, and will exist after one is gone. There is the strength

drawn from contact with a large and powerful organization, power-
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1. The difficulty created by the claim that Israel is

an elect people, that it stands in a peculiar relation to

the Deity. This claim, at the time when it was put

forth, was neither arrogant nor unfounded. It was

not arrogant because the mission was understood to be

a heavy burden not a privilege: or if a privilege at all,

then the tragic privilege of martyrdom, a martyrdom

continued through generations. And the claim was not

unfounded or preposterous at the time when it was

put forth because the Hebrews were in reality the only

people who conceived of morality in terms of holiness.

It was not absurd for them to assert their mission to

be the teachers of mankind in respect to the spiritual

interpretation of morality, since there was something,

and that something infinitely important, which they ac

tually had to teach. Moral thinking and moral practices

of course had existed from immemorial times everywhere,

but the conception of morality as divine in its source, as

spiritual in its inmost essence,—this immense idea was

the offspring of the Hebrew mind. On the other hand,

I asked myself, has not the task of Israel in this re

spect been accomplished? Have not its Scriptures be-ful both in sustaining one's efforts, and in restraining and correcting

them when need be. There are, on the other side, the perils of inno

vation, the errors into which one is led for lack of restraint and

correction, the too great dependence on self, the spiritual loneliness

and the lack of many gracious and useful aids to the religious life

such as a noble ritual, majestic music, the fit emotional expressions

of religious feeling, which are not to be had for the asking, the fine

embellishments that are precious in their way, and that, like the

fruits in the Gardens of the Gods, ripen slowly, and may not be

extemporized or anticipated.
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come the common property of the civilized nations?

And does not that teacher mistake his office who at

tempts to maintain his magisterial authority after his

pupils have come to man's estate, and are capable of

original contributions? The "nations" are not to be

looked upon in the light of mere pupils. The ethical

message of Israel so far as it is sane is universalistic.

It is founded on the conviction that there is a moral

nature in every human being, and that the moral

nature is a spiritual nature. And if this be so, then

the utterances, the insights, the new visions with which

the spiritual nature is pregnant, cannot be supposed

to be restricted to members of the Jewish people. If

the teaching function is to be maintained it must be

exercised by all who have the gift. If there is to be

an elect body (a dangerous conception, the meaning of

which is to be carefully defined), it must consist of

gentiles and Jews, of men of every race and condition

in whom the spiritual nature is more awakened than

in others, peculiarly vivid, pressing towards utterance.2. Aside from the spiritual interpretation of moral

ity, the mission of the Jewish people has been said to

consist in holding aloft the standard of pure monothe

ism as against trinitarianism. But pure monotheism is

a philosophy rather than a religion. Taken by itself

it is too pure, too empty of content to serve the pur

poses of a living faith. The attributes of omniscience,

omnipotence, etc., ascribed to Deity are highly abstract,

too abstruse to be even thinkable, save indirectly, and

they certainly fail to touch the heart. As a matter

of fact it was the image of the Father projected upon
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the background of these abstractions, that made the

object of Jewish piety. Jahweh is the heavenly

spouse; Israel is to be his faithful earthly spouse. The

Children of Israel are pre-eminently his children. Other

nations likewise are his children,—some children of

wrath to be cast out and destroyed like the rebellious

son in Deuteronomy, others to be eventually gathered

into the patriarchal household. But this view comes back

to the same general conception of the relations of Israel

to other nations which has just been discussed. More

over, the Father image, as representing the divine life

in the world, even when extended so as to include all

mankind on equal terms, is open to a serious objection.4

3. If, nevertheless, the Jews have a mission, is it per

haps this: to rehabilitate the prophetic ideal of social

4 See Chapter IX on the Religious Society in Part IV of this

volume. It gives rise to the belief that men as individuals or col

lectively are the objects of a special Providence, and that the uni

verse is so arranged as to be adapted to man's needs, not to say his

wishes; whereas the facts show that man must adapt himself to

the universe, and find his physical safety and his ethical salvation

in so doing. The belief in the Father who allows not one hair of

our heads to fall unnoticed raises expectations to which actual

experience fails to correspond.

As to the issue between monotheism and trinitarianism, it has

long since become obsolescent, if not obsolete. The forward-looking

men and women of our time are absorbed in far other issues—Is the

mechanical theory propounded by science the ultimate account of

things ? Is the world in which we live a blind machine ? Is man a

chance product of nature, like the beasts that perish? Not is God

one in unity or is He a Triune God, but, is there a God at all? Is

there a supersensible reality? Is religion capable of a new lease of

life, and of giving a new lease of life to us who now are spiritually

dead?
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justice? Is it not social justice that the world is cry

ing for today? Were not the prophets of Israel the

great preachers of righteousness in the sense of social

justice? Did they not affirm that religion consists in

justice and in its concomitant mercifulness, but above

all in justice? Did not Isaiah say: "When ye come

to tread my courts, who has demanded this of you?

Go wash you, make you clean. Put away the evil that

is in your hands. Cease to do evil; learn to do good."

And later on, "That ye let the oppressed go free, and

that ye break every yoke." These are solemn, mar

velous words assuredly! They have been ringing down

through the ages, and still find their echo in our hearts.

And yet the justice idea of the prophets is inadequate

to serve the purpose of social reconstruction today. To

go back to it would mean repristination, not renovation:

It is sound as far as it goes, but it does not go far

enough. It is negative, rather than positive ; it is based

on the idea of non-violation. What we require today

is a positive conception, and this implies a positive

definition of that holy thing in man that is to be treated

as inviolable. To the mind of the prophets justice

meant chiefly resistance to oppression^ since oppression

is the most palpable exemplification of the forbidden

violation. The prophets in their outlook on the ex

ternal relations of their people stood for the weak, the

oppressed, against the strong, the oppressor. They stood

for their own weak little nation, the Belgium of those

days, against the two over-mighty empires, Egypt and

Assyria, that bordered it on either side. In the in

ternal affairs of Israel they espoused the cause of the
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weak against the rich and strong: "Woe unto them

that add house to house and field to field, that grind

the faces of the poor." Ever and ever again the same

note resounds, the same intense, passionately indig

nant feeling against violation in the form of oppression.

But this aspect of justice, as I have said, is the negative

aspect,—inestimably important, but insufficient. Where

oppression does not occur, have the claims of justice

ceased? Is there not something even greater than mere

non-infringement, greater than mercifulness or kindness,

which in justice we owe to the personality of our fel

lows, namely, to aid in the development of their per

sonality? Righteousness, yes, by all means,—but does

the righteousness of the prophets of Israel exhaust or

begin to exhaust the content of that vast idea?

The universalistic ethical idea in the Hebrew reli

gion is bound up with and bound down by racial re

strictions. The issue between monotheism and trini-

tarianism is no longer a vital issue of our day. The

Father image as the symbol of Deity raises expecta

tions which experience does not confirm. The ideal of

social justice as conceived by the prophets of Israel is

a valid but incomplete expression of what is implied

in social justice. These are weighty considerations

that make it difficult to retain the belief in the elect

character attributed to the people of Israel. There is

one other, of very deep-reaching importance, that must

be noticed. An elect people is supposed to be an ex

emplary people, one that sets a moral example which

other nations are expected to copy. But it has become

more and more clear to me that the value of example
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in the moral life has been overestimated and misunder

stood. No individual, for instance, can really serve

as an example to others so as to be copied by them.

The circumstances are always somewhat different, the

natures are different, and the obligations, finely

examined, are never quite the same. In fact, the best

that anyone can do for another by his example is

to stimulate him to express with consummate fidelity his

different nature in his own different way. I do not

of course deny that there are certain uniformities, chief

ly negative, in moral conduct, but I have come to think

that the ethical quality of moral acts consists in the

points in which they differ rather than in those in which

they agree. The ideally ethical act, to my mind, is the

most completely individualized act.

And what is true of individuals is no less true of peo

ples. No people can really be exemplary for other

peoples, and in this sense elect. Every people possesses

a character of its own to which it is to give expression

in ways which I shall indicate in the last part of this

work. But the way rightly adopted by one nation

cannot be a law or a model for its sister nations. If

the ideal of the modern Zionists were realized, if the

Jews were to return to Palestine, to speak once more

the language of the Bible, to cultivate their distinctive

gifts, they would not therefore produce a pattern which

could be copied in Japan, or among the 400 millions

of China, or in the United States, or among the Slavic

or Latin peoples.

In concluding these reflections, I may not conceal

from myself or from others that the objection to the
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function of exemplariness, if sustained, affects at the

root both the theology and the ethics of the past. If no

individual can be in the strict sense an example to others,

neither can an individual Deity be an example to be

copied by men, neither can Christ be the perfect exem

plar to be imitated. There can be no single perfect ex

emplar. Virtues that bear the same name are not there

fore the same virtues. Often it is only the name that is

the same, not the substance; and where they are in a

broad way the same, yet there remains a difference of ac

cent. The natures of men are unlike. Their moral

destiny is to work out the unlikeness of each in harmony

with that of the others. The moral equivalence of men,

rather than their moral equality, is for me the expres

sion of the fundamental moral relation.5

At the early stage of my career to which I am still

5 Of many ethical types of behavior no examples whatever as yet

exist, for instance, of the ethically-minded employer or merchant,

ethically-minded in thought and in practice. The standard of eth

ical behavior which we apply is at present higher and more exact

ing. The standard itself indeed is in process of being defined, and

there are no illustrations of it, or none but very imperfect ones,

on which to dwell with satisfaction. But the same is true of other

vocations. We are very thankful for any examples that can be

found. They seem to prove that that which ought to be can be.

But we may not lean on them too hard. They are never quite ade

quate, even in their limited sphere ; and there is ever an Ought-to-be

beyond that which has been even partially realized, beyond that

which has even as yet been conceived. To make too much of exam

ple is to check moral progress. Along with a due appreciation

of past moral achievements, there should be encouraged a spirit of

brave adventure, a certain intrepidity of soul to venture forth on

voyages of discovery into unknown ethical regions, taking the risks

but bent upon the prize.
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adverting it was urgently put to me that with all the

changes that had taken place in my inner life, I need

not separate myself from the religion of the Fathers,

nay, that I might remain a servant and teacher of

religion within the Jewish fold, gradually weaning

away from the beliefs which they held those whom I

might contrive to influence, and drawing them up—

such was the phrase used—to my own "higher level."

But this advice was repelled by every inmost fibre

of my being, and could not but be utterly rejected. I

was to publicly represent a certain belief with the pur

pose of undermining it. I was to trade upon the sim

plicity of my hearers in order to rob them of what they,

crudely and mistakenly perhaps, considered their most

sacred truth, by feigning provisionally, until I could

alter their views, to be in agreement with them. Would

this be fair to them or to myself? Was I to act a lie

in order to teach the truth? There was especially one

passage in the Sabbath service which brought me to the

point of resolution: I mean the words spoken by the

officiating minister as he holds up the Pentateuch scroll,

"And this is the Law which Moses set before the people

of Israel." I had lately returned from abroad where

I had had a fairly thorough course in Biblical exegesis,

and had become convinced that the Mosaic religion is

so to speak a religious mosaic, and that there is hardly

a single stone in it which can with certainty be traced

to the authorship of Moses. Was I to repeat these

words? It was impossible. I was certain that they

would stick in my throat. On these grounds the sep

aration was decided on by me, and became irremediable.



CHAPTER III

EMERSON

I find on looking backward that my development

proceeded with the help of a series of definitions fixing

my attitude toward teachers who made a special ap

peal to me, and toward great historic tendencies past and

present. I was helped both by what I was able to

appreciate in them, and, where I diverged, by what

they forced me to think out for myself. Here let me

acknowledge a passing debt to Emerson. As in the

case of Kant, a strong attraction drew me toward Em

erson with temporary disregard of radical differences,

—although the spell was never so potent or so persistent

in the latter instance as in the former. I made Emer

son's acquaintance in 1875. I came into touch with

the Emerson circle and read and re-read the Essays.

The value of Emerson's teaching to me at that time con

sisted in the exalted view he takes of the self. Divinity

as an object of extraneous worship for me had vanished.

Emerson taught that immediate experience of the divine

power in self may take the place of worship. His doc

trine of self-reliance also was bracing to a youth just

setting out to challenge prevailing opinions and to

urge plans of transformation upon the community in

which he worked. But I soon discovered that Emerson

overstresses self-affirmation at the expense of service.

27
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For a time indeed I reconciled in my own fashion the two

contrary tendencies. The divine power, I argued,

flows through me as a channel—hence the grandeur

which attaches to my spiritual nature. But the divine

power manifests itself in redressing the wrongs that

exist in the world, and in putting an end to such viola

tions of personality as the sexual and economic ex

ploitations which disgrace human society. So for a

time I continued to walk on air with Emerson, and had

my head in the clouds,—the clouds in which Emerson

enveloped me.

Out of this false sense of security, this quasi-pantheis

tic self-affirmation, the experiences of the next few years

effectually roused me. I came to see that Emerson's

pantheism in effect spoils his ethics. Be thyself, he

says, not a counterfeit or imitation of someone else.

Be different. But why! Because the One manifests

itself in endless variety. Penetrating below the surface,

however, one finds that in this kind of philosophy the

value of difference, to which I attach essential impor

tance on ethical grounds, is nothing more than that

of a foil. According to Emerson life is a universal

masquerade, and the interest of the whole business of

living consists in the ever-renewed discovery that the

face behind the different masks is still the same. Dif

ference is not cherished on its own account. And here,

as in the case of the uniformity principle of Hebraism,

I found myself dissenting.

Emerson is a kind of eagle, circling high up in the

ether—non soli cedit.

Emerson with his oracular sayings might have served
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as a priest at Dodona or led the mysteries at Eleusis.

Yet, withal, he is genuinely American,—a rare blend

of ancient mystic and modern Yankee,—a valued poet

too, but as an ethical guide to be accepted only with

large reservations.



CHAPTER IV

THE TEACHINGS OF JESUS

At about this time I began to occupy myself more

seriously than I had done before, with the study of the

New Testament. I had, I think a great advantage in

my approach to it, for the very reason that I had not

been brought up in the Christian tradition. I came

from the outside, with a mind fresh to receive first-hand

impressions. I had not had instilled into me from

childhood the kind of hesitant awe that prevents im

partial appraisement of excellences and of possible de

ficiencies. On the other hand, as a searcher I was

deeply interested to ascertain what Christianity could

give me, and to what extent it could further my spirit

ual development. I had not the enforcedly apologetic

attitude; I did not come prepared to accept without

question nor yet to find fault; I came to test for my own

use. Here am1 1, with life and its problem before me—

how can the teachings of Jesus help me in my search,

in my dire perplexities?

I must say to begin with that I was particularly

struck with the originality of Jesus' teachings, a quality

in them which to my amazement I had found disputed,

not only by Jews, but by representative Christians. In

Jewish circles it is not uncommon to speak almost con

descendingly of Christianity as of a daughter religion

30
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commissioned to spread abroad the truths of Judaism,

with such alloy as may be needed to suit them to the

apprehension of the gentiles. But Christian teachers

likewise—I remember particularly a recent sermon to

that effect—have taken the ground that Jesus added

nothing new to the ethical insight of mankind. His

work, it is said, consisted merely in supplying a suf

ficient motive for performing the duties which every

one knows, but which, lacking this motive, we are sup

posedly impotent to practice. This strange misappre

hension of the intimate nature of Jesus' contribution to

ethical progress is largely due, I take it, to the poverty

of our moral vocabulary. Language puts at our dis

posal only a few terms, such as Justice, Righteousness,

Love,—which must needs stand for a great variety of

moral ideas. Thus Justice in Plato's use of the word,

implies that "a shoemaker shall stick to his last," that

those who perform the humble functions shall be con

tent to perform them in due subservience to their supe

riors. A very different meaning was attached to justice

by the Hebrew prophets as I have explained in the last

chapter. Again, a quite different conception of justice

is framed and stressed by modern social reformers.

Now it is this ambiguity of the moral vocabulary that

conceals the novelty of Jesus' precepts. Thus, to men

tion only a single capital instance, it has been asserted

that the Golden Rule as taught by Jesus is not original,

but substantially the same rule that had been laid down

by Confucius 500 years before the time of Jesus. But

on closer scrutiny it will be seen that the two Golden

Rules are by no means the same. As propounded by
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the Chinese sage the rule appears to mean: Keep the

balance true between thyself and thy neighbor; illus

trate in thy conduct the principle of equilibrium. As

impressed upon his disciples by Jesus it means: Look

upon thy neighbor as thy other self ; act towards him as

if thou wert he.

To return to my point, the impression of novelty

which I received in reading the Gospels was definite and

striking. The mythological idealization of Jesus, in

deed, I put aside as a thing that did not concern me.

On the other hand, to say with certain modern liberals

that he was just a man, an infinitely gracious personality,

one who exemplified in his life the virtues of forgiveness

and self-sacrifice, did not satisfy me either. Buddha

too had taught forgiveness: "For hatred is not con

quered by hatred at any time; hatred is conquered by

love." It could not then be the bare precept of forgive

ness that lets light on the secret of Jesus. And self-

sacrifice—"Greater love hath no man than this, that

he should lay down his life for his friend"—had been

practiced within and without the pale of Hebraism.

That he continued the work of his Hebrew predeces

sors I made no doubt. On the Hebrew side he was a

prophet, or rather, a saint in Israel. But I had just

as little doubt that he took a step beyond his predeces

sors, that his teachings bear upon them the signature

of originality.

To put my thought briefly, I came to conclude that

the ethical originality of Jesus consists in a new way

of dealing with the problem of evil, that is, of evil in

the guise of oppression. The prophets, his predeces



THE TEACHINGS OF JESUS 33

sors, as we have seen, identified injustice with oppres

sion; and in the first flush of their moral enthusiasm

the more optimistic among them believed that justice as

they conceived of it would presently triumph and that

oppression would cease altogether—"Arise, shine, for

thy light is come." God would miraculously interfere,

and bring about on earth a state of righteousness. But

years and centuries passed by, and oppression, far from

ceasing, became under the ruthless administration of

Rome ever more grinding and terrible. The yoke of

Rome weighed upon the Jews as it did upon other peo

ples ; but perhaps, because they were more independent

in spirit, it galled them more sorely. The fiery zealots

among the Jews persisted in hoping that by supreme

desperate efforts, God coming to their aid, they might

yet succeed in shaking off this yoke—efforts which cul

minated in the horrors of the last siege of Jerusalem.

Jesus was not of their way of thinking. He seems in

deed to have believed that the end of the existing order,

was near. It was too incredibly bad to last. The

world would be consumed by fire. A new earth and a

new heaven would appear. But in the meantime how

accommodate oneself to the intolerable fact of oppres

sion? Jesus said, Resist not evil in the guise of op

pression, it is irresistible. He mentions in particular

three forms of intolerable oppression: a blow in the face,

the stripping of a man of his garment, and the coercing

him to do the arbitrary bidding of another. He says,

Resist not evil, resist not oppression. Shall then evil

triumph? Is the victim helplessly at the mercy of the

injurer? Shall he even be told that in a servile spirit
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he must accept the indignities that are put upon him?

No; this is not the meaning. Quite a different mean

ing is implied. And here the teaching of Jesus takes

its novel turn. There is a way, he says to the victim, in

which you can spiritually triumph over the evil-doer,

and make your peace with irresistible oppression. Use

it as a means of self-purification ; pause to consider what

the inner motives are that lead your enemy, and others

like him, to do such acts as they are guilty of, and to

so violate your personality and that of others. The

motives in them are lust, greed, anger, wilfulness, pride.

Now turn your gaze inward upon yourself, look into

your own heart and learn, perhaps to your amazement,

that the same evil streams trickle through you; that you,

too, are subject, even if it be only subconsciously and in-

cipiently, to the same appetites, passions, and pride,

that animate your injurers. Therefore let the sufferings

you endure at the hands of those who allow these bad

impulses free rein in their treatment of you lead you

to expel the same bad impulses that stir potentially in

your breast; let this experience fill you with a deeper

horror of the evil, and prove the incentive to secure

your own emancipation from its control. In this way

you will achieve a real triumph over your enemy, and

will be able to make your peace with oppression. There-

are other intolerable evils in the world besides oppres

sion which nevertheless must be tolerated. The method

of Jesus can be applied to these also. This method

I regard as a permanent contribution to the ethical

progress of humanity.A second original trait in Jesus' teaching I found in
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his conception of the spiritual nature, and of his doc

trine of love as dependent on that conception. The

conception or definition is still negative as in the non-vio

lation ethics of the Hebrew prophets. The spiritual

element in man is hidden. It cannot be apprehended

as to what it is substantively. The attributes ascribed

to it are the effects in which it manifests itself; this

goes without saying. To define the spiritual nature

means to describe these effects, these manifestations.

According to the Hebrew predecessors of Jesus the

spiritual power is to be conceived of as that which

prompts a man to respect the holy precinct of personal

ity in others and in himself. What the holy thing is re

mains unknown. This view leads to acts of justice and

mercy, as above explained. According to Jesus the

spiritual essence in man bids him expel the inner, impure

impulses that lead to external violations. In brief, the

spiritual power is conceived of in terms of purity. It is

the pure thing in man that thrusts out as alien to itself

whatever is impure—whatever is of the world, the flesh,

and, in mythological language, whatever is Satanic. In

this sense I say that the definition is negative. It marks

out, indeed, a definite line of conduct ; and it even leads,

as we shall presently see, to active efforts in a specific

direction. A negative principle may have certain posi

tive results. But in the main, nevertheless, the teaching

of Jesus enlightens us as to what shall not be rather than

as to what shall be. From the Hebrew prophets we learn

that there shall not be violation of personality or in

justice, the positive concomitant being mercy; from

Jesus' teachings we learn that there shall not be im
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purity in the inner forum, the positive by-product being

the doctrine of love.

Taking over the Hebrew heritage, Jesus affirmed

that the spiritual nature exists in all human beings.

In every man there is presumed to be this inner power to

reject the unclean admixtures, to ward off and repel the

carnal solicitations, to withdraw from the "world," and

to move upward toward the source of purity, which is

God. The spirituality of man consisting of purity, the

Father-God, the Father of Lights, is likewise con

ceived as the absolutely pure, in this sense as the most

holy. In every man there is a ray of the eternal light

emanating from the eternal luminary, and all men are

one in so far as their rays converge at the focus of God

head. To love men is to be conscious of one's unity

with them in the central life, and to give effect to this

consciousness. Hence Christian love, the love that Jesus

taught, is no earthly love, no mere sentiment, or out-

reaching of the human affections. On the contrary, the

natural human ties are repeatedly set aside in the logia.

To love another is to love him in God. Later the

current phrase became, to love him in Christ; that is,

to think of him, and act towards him, as if he possessed

the same capacity for purity with oneself.

The love of others in God or Christ encouraged a

particular kind of earthly beneficence, and it especially

inspired the followers of Jesus with an unparalleled zeal

in works of remedial (though never of preventive) char

ity. This may at first sight seem paradoxical. The young

man is advised to dispossess himself of all he has, and

in the same breath is told to distribute his possessions
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among the poor. Why not rather scatter them to the

winds ? Why should not the poor too cease to toil and

spin and take heed for the morrow? For their simple

necessities God would provide. The two-fold attitude,

however, is easy to understand if we remember that

certain acts of helpfulness have a symbolic significance,

as attesting the value we set upon the person to whose

needs we minister, much as a flower offered to a be

loved person emblematically intimates our sense of the

beauty and worth of the one to whom the tribute is'

offered. Christian charity, on its earthly side, has a sim

ilar meaning and purpose. It is intended to efface

the indignity to which human beings are subjected

when reduced to extreme indigence or allowed to suffer

without relief, for it is the disdain of the spiritual per

sonality thus evinced which Jesus disallows. He bids

his followers intimate by earthly tokens their conscious

ness of the super-earthly worth of their fellow-beings.

But the pursuit of riches as such he nowhere encourages

—quite the contrary. And it is certainly a mistake to

represent Jesus, as has recently been done, as a kind of

precursor of modern Socialism, and to think of him as

one who, if he had lived in our time, would have laid

stress on equality of opportunity for all to gain earthly

possessions. He who advocated wealth for none could

not be supposed to have sympathized with a social

movement whose first object it is to secure wealth for

all.

It is this interpretation of love that helped me to un

derstand the interior meaning of the doctrine of the

forgiveness of enemies as taught by Jesus, and to per



38 AN ETHICAL PHILOSOPHY OF LIFE

ceive wherein it differs from the apparently identical

mode of behavior enjoined by Buddha and the Stoic

Seneca. It plays a capital i"61e in Jesus' teaching.

As illustrated by the proto-martyr Stephen it probably

effected the conversion of Paul. Jesus says: "Bless

them that curse you." But how is it possible to bless

those that curse us? How, for instance, was it possible

for Stephen to bless the men of blood at the very mo

ment when they were crushing him under stones? To

bless them that curse you, to bless them that despitefully

use you, means to distinguish between the spiritual pos

sibilities latent in them and their overt conduct, to see

the human, the potentially divine face behind the hor

rible mask, and to invoke the influence of the divine

power upon them in order that it may change them into

their purer, better selves.

With complete and eager appreciation of the points

of excellence contained in these teachings, with a rev

erence which it is impossible to express in words for

their incomparable Author, and with a large sense of

the beneficent influence which they have exercised on

human history, I still could not avoid the question, so

vital for me, Have these ethical teachings of the great

Master the stamp of finality upon them? Has Jesus

really spoken the last word in ethics? Is nothing left

for us but further to expand and apply the truth which

he laid down once and for all? When theology goes,

the last stand of apologetic writers is apt to be made

on the ethics. The instinct to claim finality for the

religion in which one has been brought up asserts itself

in the claim that the moral teachings at least are un
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exceptionable and valid for all time to come. The

searcher who is in great moral perplexities and who

seeks help for others and himself, is bound to ask and

will ask in no captious spirit, is this so?

The decisive point is whether the ethical teachings of

Jesus supply a principle which enables us to work with

zest in the world, to take the keenest interest in all the

manifold activities of human society, to embrace the

world with the view of penetrating it with a spiritual

purpose and of thus transforming it. Do these teach

ings exhibit a way of making the world and the flesh

instrumental to the spirit, or do they serve to turn us

away from the world and its interests, to abandon the

world in despair? Is the conception of spirituality as

purity adequate? Purity is certainly one aspect of

morality; is it the sole or the principal factor in it?

The other-worldly attitude in the Gospels is certainly

clearly marked. It is the background on which the eth

ical precepts stand forth. Tyrrel has argued as against

Harnack for the close connection between the thought

of Jesus and the apocalyptic Vision. I asked myself,

Can the apocalyptic vision, that is to say the other-

worldliness, be dissociated from the ethics, or is the

relation between them necessary? 1 If the world is

speedily, almost immediately, coming to an end, then

it is justifiable to prefer celibacy to marriage, to ignore

the state, to counsel disregard of the toiling and the

1 1 am aware that a highly esteemed school of modern theologians

maintain that the apocalyptic element is a secondary and even an

embarrassing feature for Jesns. But I am unable to convince my

self of the justice of this view.
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spinning. All of this is warranted on the assumption

that the order of things in which these institutions and

activities have their place is about to disappear.

But if this expectation is deceived, if things continue

in their ancient course, if the world and the flesh persist,

taking on ever new and more baffling shapes, how is a

system of ethics which is based on the assumption of one

state of things to be reconciled with a state of things

exactly the opposite? How shall an ethical person con

duct himself in a world which his philosophy of life

teaches him to reject, but with which the necessities of

his existence compel him to come to terms day by day

and hour by hour? There must then be compromise.

And the history of Christianity up to the present mo

ment is the record of such compromises. Monasticism

was one of the earliest. A distinction was made, so to

speak, between perfect and imperfect Christians, be

tween a class of men and women who lived in ascetic se

clusion, as if the world did not exist, and another class,

the greater number, who managed ethically as best they

could, dependent on the supererogatory merits of the

real Christians or saints to eke out their unholiness. An

other species of compromise is illustrated, especially in

Protestant countries. It appears as a division between

the contracted sphere of holiness and the circumambient

sphere of the practical life, in both of which, however,

the same individual has his place. Chastity, forgiveness

of personal enemies, and the like virtues are to be prac

ticed in the contracted sphere of private life, the ability

to practice these virtues being derived from mystical

identification with Jesus. In the Christian's public life
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no such identification is possible, and he is left to be con

sciously or unconsciously unholy. As a politician, as a

competitor in the struggle for wealth, he remains without

ethical direction. The ethical ideal of the Gospels re

quires for its setting the apocalyptic vision. It derives

its cogency from the belief that the world is about to

perish. Can it serve as a sufficient guide to those who

must live in the world, and affirm their ethical person

ality in dealing with it? In politics, in business, in

science, in art, must we not somehow see our way to the

conception that these great interests are not alien to the

spiritual nature, introducing perchance impure admix

tures into it, but rather can be made subservient or in

strumental to it? Yes; but instrumental in what way?

At this point, not only the Christian system, but every

one of the systems of ethics that have arisen since then

has failed. And it is, moreover, perfectly evident that

the instrumental function of the sex relation or of the

pursuit of knowledge or of patriotism cannot be deter

mined unless we first answer the one question which the

ethical writers are in the habit of evading—Instrumental

to what end? What is the ethical end? Instruments are

means to ends—how can the means be rightly appraised

without a definite conception of the end? And if the end

be the affirmation of our ethical personality, of our

spiritual nature, of that holy thing in us without which

man loses his worth (and without which the rule of non

violation itself falls to the ground, since where there is

nothing inviolable there can be no infringement), it i*

plain that we must seek a positive definition of the spir

itual nature which shall serve as a principle of regulation
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where the empty concept of purity has manifestly failed.

Christian ethics has promoted the moral development

of mankind in a thousand ways. It has helped even by

its mythological embodiment of a transcendental idea to

place the individual more firmly on his feet. It has em

phasized the inner springs of conduct; it has given

prominence to certain principal virtues of the private

life ; but, like every product of the mind and aspirations

of man, it exhibits the limitations of the time and of the

social conditions under which it arose. The conditions

have since changed. Society has become infinitely more

complex, and in consequence new moral problems have

forced themselves upon men's attention; and with the

help of Christianity itself the human race has advanced

beyond the point of view for which Christianity stands.2

Speaking again only for myself I could not assent to

the position that finality appertains to the ethical teach

ings of the Gospel, that they or their Author have

spoken the last word in ethics. I could not persuade

myself that this is so because I failed to get from these

teachings, inestimably precious as they are, an answer

to the question that most pressed upon me—Instru

mental in what sense, instrumental to what end?

* See the similes used in the previous chapter on the growth of

the tree as manifested in the putting forth of a new branch, and

the ascent of an eminence which includes the part of the spiritual

landscape previously seen, but also that part which from the pre

vious station was excluded.



CHAPTER V

SOCIAL EEFORM

My position at that time may be summarized as fol

lows; There is a divine power in the world, not individ

ual, manifest in the moral law as revealed in human ex

perience. The moral law involves recognition of the

presence of a something holy in each human being.

Since the world presents innumerable examples of the

grossest violation of human personality (e.g., prostitu

tion and exploitation of laborers), the business immedi

ately in hand is to make an end of these violations.

There was as yet in my mind no positive definition of

personality. Clarification and further development were

promoted by the necessity of grappling with the prob

lems of poverty and with the attempted solutions of the

Socialists and of other social reformers. At this period,

the notion of personality in my mind being still without

determinate content, empirical matter intruded, and a

species of millennialism for a time vitiated my thinking.

In order to set up a goal for humanity, I dallied with

Utopias, and flattered my imagination with the vision

of something like a state of ultimate earthly felicity.

The cheap cry of "Let us have heaven on earth" was

also on my lips, though the delusion did not last long

and perhaps never penetrated very deeply.

The problem of poverty, as mentioned above, en-

43
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grossed me early. I acted as chairman of the meeting

at which Henry George was first introduced to the

public in New York City. But Henry George's

remedy,—a single draught of Socialism with unstinted

individualism thereafter-=never attracted me, while his

descriptions of the misery of the poor, eloquent as they

were, and fitted to awaken persons unacquainted with

actual conditions, conveyed to me no novel message. I

had before then been profoundly stirred by the chapters

in Karl Marx's KapitaL in which he collects from the

English Blue Books frightful evidence of the mistreat

ment of laborers and especially of children in the early

part of the nineteenth century. My errands in the tene

ment slums of New York had also made me fairly famil

iar with the bitter facts, and throughout my life I have

been in touch in a practical way with the appalling corn-

plexus of misery and wrong which we abstractly desig

nate as the Labor Question. I shall not here take time

to discuss Socialism or other social reform movements in

detail. My intention is to sketch a certain philosophy

of life, and to trace the steps by which I reached it. My

reaction against Socialism and related movements, how

ever, was a prime factor in this inner development; and

it is of this reaction and the causes of it that I must

speak.

The evils inherent in poverty are, in the first place,

obviously, the privations entailed by it; secondly, the

fact that the greater part of the life of the poor is con

sumed in efforts to provide the bare necessaries, the

mind being thus kept in bondage to bodily needs and

prevented from rising to other interests more appropri
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ate to rational beings; thirdly, the fact that the first

two wrongs are caused, not wholly it is true, but yet in

a large measure, by fellow human beings.1 The sting

in poverty is not so much the hardships suffered, as the

contempt for the manhood of the poor, exhibited by

their exploiters,—the inequity being thus turned into in

iquity. 1

Now my reaction against Socialism was and is that it

neglects the third, the moral evil, and stresses only the

first and second. I am now speaking of Marxian So

cialism, with which in its rigid form I early acquainted

myself. The Marxian Socialist does not deny the pain

felt in consequence of the inequity, nor the desire of

those who suffer to become the equals of their masters;

but he regards this desire as a fact of nature explicable

on deterministic grounds, a consequence of improve

ment in the technique or tools of industry. He does

not deny that there are so-called moral ideas, but he

considers them epiphenomena or by-products of eco

nomic development. The tendency toward equilibrium

of power in human society, termed democracy, is to him

just a fact and nothing more. The mere desire for it

1 I say caused, but perhaps not deliberately intended, although

there are instances of the latter. An act is diabolical when mali

ciously designed to inflict a wrong on another; as rape for the pur

pose of dishonoring a family. It is cruelly selfish but not fiendish

when it springs from scorn of others as if they were only fractional

human beings. The Brahmin's attitude towards the lower castes,

the attitude of the feudal lord toward the serf, of Shakespeare's

nobility toward the common citizens, and of some modern theorists

toward the democratic multitude, are instances in point. In such

cases the moral sense itself is astray, but there is perhaps no delib

erate sinning against the light.
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apart from the rightness of the desire is the efficient

cause which leads to social readjustments. But evi

dently this account of the matter will be persuasive only

in case the efficient cause proves to be really efficient,

that is to say, in case the desire for equilibration is on

the point of effectuating itself. If it is not, if the desire

of the masses for power is thwarted, if the realization of

their hopes is indefinitely postponed, then the founda

tions of the theory are undermined. Hence Marxian

Socialism has been coupled with and depends on a belief

which is a kind of materialistic parallel of the apocalyp

tic vision of Jesus,—the belief that the end of the pres

ent world (the world of the wage system) is close at

hand, only with the difference that the end is to be

brought about not by divine interference but automati

cally by the acquisition of power on the part of the

masses.

To me neither hunger nor the bondage of the mind to

physical necessities nor the bare fact of inequity seem

sufficient to justify the demand for social reconstruc

tion, apart from moral right. If there be no such thing

as morality, or if morality be but an epiphenomenon of

economic conditions, what warrant have the hungry or

the disadvantaged for complaining? Animals, too, hun

ger and sicken. If man be like them a mere chance

product of nature, why should he not share their fate?

Let the weak succumb! Surely the bald fact that the

democratic masses today chafe under the yoke of their

masters and demand a better state of things, is no more

a ground of obligation for the former than the tendency

toward an ultimate equilibrium in nature of which scien
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tists speak can be a ground of obligation. The tendency

will effectuate itself or not as the acting forces de

termine. There is in truth no such thing as obligation

from this point of view. Then why not fold our arms

and wait for what will happen? The notion of de

mocracy currently held is obnoxious to the same criti

cism. Leave out the moral basis in the claim to equity,

and nothing remains but the brute fact that men, being

egotists, fret under the exercise of superior power by

their fellow egotists. But let Nietzsche or some one

else demonstrate that certain higher values, higher mere

ly because subjectively relished as higher, are incompa

tible with equilibrium of power, and he will be justified

at least in his own eyes in scoffing at equality and scourg

ing the democratic dogs back to their kennels. No one

denies that the masses have the desire to be treated as

the equals of their masters (very inconveniently for the

latter), but it is quite another matter whether their de

sire ought to be gratified. Social reconstruction, in

other words, must be motivated by other considerations

than those by which according to Marx the great change

is to come about.

I have not stopped to consider whether the Socialistic

scheme is workable, whether the run of mankind are

capable of cooperative effort on a large scale without

the preeminent leadership of master minds; whether

Socialism, if carried out, would really breed, as it is ex

pected to, the sentiment of ideal brotherhood; whether

the sentiment of brotherhood itself, unless it be rooted in

the closer family and national ties, is morally sound,

whether the emotional forces that sweep through and
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overwhelm large aggregations of men, can be bridled

and sufficiently enlightened to promote the ends of So

cialism. All such questions as these touch the feasibihty

of the ideal proposed; my own reaction was and is

against the ideal itself. Instead of pronouncing as some

do that mankind are not yet ripe to carry out so high an

ideal, I found myself seriously challenging and finally

rejecting the very ideal on the ground that it is not a

genuine moral ideal at all. It is ethically spurious, be

cause it omits the notion of right and substitutes for it

that of power.

A different objection lies against certain modifica

tions of Socialism and against many of the social reform

movements of our time. In these movements the idea

of personality is not absent as in Marx's theory. The

inherent dignity of every human being is deeply felt,

and per contra the indignity of the present condition of

the greater number. Man is worth while; and for the

sake of the worth in him, the unfavorable circumstances

which stifle the promise of his nature are to be changed.

My objection in this case is that the higher spiritual

nature of man, or the notion of personality, is left in

definite and remains vaguely in the background. It

supplies indeed the initial motive for practical efforts;

but the instrumental relation of the goods of life to the

supreme good is not apprehended positively. And thus

the door is left open, as we shall presently see, for cor

rupting influences to enter in.

There seems, it is true, at first sight, considerable

warrant for demanding certain instant reforms without

troubling about ulterior spiritual ends. We are con
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fronted in modern society with evils which seem to re

quire immediate abolition. Exploitation is palpably one

of them. It is the clearest possible case of trespass on

personality. Why not then demand respect simply for

personality in general, without inquiring into the nature

of personality ? Is it not beyond all question dishonoring

to human nature that some should be on the verge of

starvation while others are even themselves injured by

excessive possessions ; that the energies of children should

be exhausted by premature toil; that adults should be

worked like beasts of burden? Why not leave in abey

ance the definition of the supreme end, and concentrate

effort on the removal of these incontestable evils?

My answer to this is, in the first place, that we cannot

gain the best leverage even for these initial reforms

without a high and defined conception of man as a

spiritual being. Efforts directed toward improving even

material conditions are apt to be fluctuating, spasmodic,

and are ever in danger of dying down, unless material

improvement is seen in its relation towards something

else that commands the highest respect—implicit re

spect. Sympathy alone is altogether inadequate. It

often works grave harm; it is notoriously intermittent,

at one time broadly expansive and then again contract

ing upon the nearest objects. Furthermore, we can at

best sympathize genuinely with only a very limited num

ber of persons. If anyone were to open his heart to the

sufferings of all the millions of human beings at present

engaged in conflict on the battlefields of Europe; if he

were to try to realize the indirect consequences of this

war; if he were to take a still wider sweep and embrace
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in his imagination the populations of India, China, and

the races of Africa, the effect upon him would be simply

paralyzing. The possible effect of one's sympathetic

action upon this huge volume of human suffering would

appear so insignificant as to make exertion on his part

seem quite irrational. We are assisted by sympathy in

the matter of social reform by the narrowness of our

horizons; and even within these narrow boundaries the

efficiency of the motive depends largely upon the tran-

sciency of the sympathetic mood. Sympathy as a per

manent attitude would disintegrate the self.2

The second answer is that by ignoring the ultimate

end we install proanmate ends in its place. The reform

movements of our day abstain from attempting to set

up an ultimate good. They are content, as they say,

"to evaluate the tangible goods ready at hand." In con

sequence these tangible goods inevitably usurp the place

of the supreme good. Begin as we may with the high

notion of personality, we become materialists before we

have proceeded very far, and we infect the laboring

masses with our materialism if we omit to define the re

lation of proximate ends to the ultimate aim. For re

member that the ultimate end is that which prescribes

the limits within which the nearer aims are to be sanc

tioned,—the limit for each being the degree in which it

conduces toward the highest end. Without a goal set

2 I have not touched upon the further question to what extent

we can really compass the happiness, except at rare moments, even

of a single human being. The altruistic philosophy is apt to con

found the removal of manifest evils with positive benefaction. But

the removal of one kind of evil lets in new kinds ; and wherein then

consists the gain so far as happiness is concerned?
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up, without an explicit conception of its regulative func

tion, the proximate ends abound, and are likely to ex

pand ad indefinitum. This is evident, for instance, in

the case of wealth-getting. The poor have not enough

wealth, the rich have too much. "Let us then redress the

balance by at least securing enough for the poor. The

necessary limitations we can discuss after they shall have

at least reached the limit of sufficiency." But we are

thus kindling the desire for wealth ; and this desire and

its possible gratifications are boundless. It is in the

nature of desire to be prolific of new desire, and to aim

unceasingly at new satisfactions. First, a decent dwell

ing, sufficient food, education for the children, are

wanted, then luxury, then millions, then multi-millions.

Secondary motives take the place of primary ones.

Wealth becomes a token; the satisfactions it gives are

no longer related to actual wants or needs, but solely to

a fantastic desire for preeminence. Has not this been

the actual history of many of those who have risen from

poverty to great riches? But the same desires are pres

ent, though suppressed, unsatisfied, in the masses, who

look up to the few with admiration or envy. And sup

pressed desires are often even more insidiously poison

ing, more contaminating in their effects than satisfied

desires.

The psychological fact is that human volition as ex

pressed in action is always determined by some end. A

means is never adopted without there being some object

or purpose in view. Leave out the ultimate aim and the

means become themselves the ends. A decent subsist

ence should be treated as related to the ultimate end,—
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a decent living, for example, as a means to fit the worker

for the duties of fatherhood and citizenship.

It may again be urged that what has been said is true

only of the ambitious minority, and that the masses

would be quite content with a decent subsistence if only

that much could be assured them. But the prevalence

of cheap imitations of luxury among the poor points in

the opposite direction. At least in a democratic com

munity, the ambitions of the few are apt to be con

tagious. And where this is not the case, as in some of

the older countries of Europe, a certain sordid Phil

istinism is apt to manifest itself. The life of the middle

class in Europe is without the restless brilliance that

characterizes the upward-striving class in America,—is

not daringly but meanly materialistic. Redeeming fea

tures are, of course, not wanting, yet how anyone can

conceive the social ideal as a state of things in which the

laboring people shall be raised to the level at present

occupied by the "middle class" is difficult for me to un

derstand. Nor is it a sufficient rejoinder to say that the

present complexion of the middle class, its narrowness

and Philistinism, are due to isolation from the social

classes beneath them, and that the broad sentiment of

universal fellowship and fraternity, when it shall have

come to prevail, will purify the atmosphere on the middle

level. I have sufficiently indicated my doubts as to the

efficiency and soundness of what is called fraternalism.

In brief, if we are to preserve a man's respect for

himself as a moral being, we must find a ground on

which he can maintain his self-esteem apart from the

material conditions in which he is placed, and in the in
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terval before the desirable material changes can possibly

be accomplished. This interval is certain to be long.

The betterment of social conditions is sure to be gradual.

The slum ought to be abolished immediately, but until it

goes we must find a reason to respect the man in the

slums even now, and a reason why he should respect

himself even now. This reason can only be derived from

the spiritual nature of man, from the spiritual end for

which he exists; and on this account, above all others,

it is indispensable that the spiritual end be defined.

How painfully social reformers may be led into error

by slighting this consideration is seen in the readiness

with which some have subscribed to the amazing opinion

that the issue between chastity and dishonor for the

working-girl depends ultimately on the amount of her

wages.

There are two fallacies that affect the social reform

movements of today. The substitution of power for

right is one. What I venture to call the fallacy of pro-

visionalism is the second. This is the fallacy of the op

portunist movements. "Lead the laboring classes pro

visionally up to the level of sufficiency, or of decent ex

istence, and then we shall see." But man does not act

without ends, and unless we define the ultimate end, we

give license to the proximate ends. In other words, we

simply cannot act provisionally. We cannot ignore our

spiritual nature without offending against it. We may

start with the idea of serving it, but without explicit

definition of it we shall presently find ourselves dis

graced in all sorts of idolatries.

What I am trying to show is how I came to perceive
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the inadequacy of the non-violation ethics. Its formula

is: Admit the existence of personality; do not infringe

upon it. In your actions for the good of others, try to

abolish the manifest infringements or violations. Since

there must be some positive content to the idea of good,

accept the material or empirical goods as the provisional

content with the general understanding that they are to

be instrumental to the higher life but without troubling

to define exactly how."

The aberrations to which this view leads on the side

of action toward others I have pointed out. A word

now as to the injurious effect on self. Of these the fol

lowing are the most important:

1. The leader in social reform is apt to be regarded

by his followers and to think of himself as a kind of sav

ior. It is his sincere intention to save society from some

of the glaring evils with which it is afflicted. But if salva

tion is sought in the betterment of external conditions,

the social savior is apt to become the victim of a false

sense of moral security. He is likely to be off his guard

at the weak points of his own character, and to fall

abruptly from high levels into the ditch.

2. The social reformer who adopts the fallacy of pro-

visionalism is apt to be absorbed in the mechanical de

tails of his work,—the settlement or the municipal re

form society, or the charitable association tend to be

come highly organized and efficient pieces of machinery.

But moral idealism declines in proportion as this kind

of efficiency increases,—the salt loses its savor.

3. The social reformer who sets his heart on external

changes is apt to become impatient to bring about those
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changes. For since he attempts to work from without

inwardly, and not at the same time from within outward

ly, he has nothing to show for his pains unless the desired

outward changes are actually effected. In this way

may be explained a certain dictatorial manner, a certain

arbitrariness sometimes observed in social workers of

whose earnestness and devotion there can be no ques

tion, the preposterous outcome being that in attempt

ing to carry out plans of reform in a democratic com

munity such reformers offend against the very principle

of democracy by over-riding the personality of others.

4. The Social reformer who concentrates his attention

on external changes is apt to be ambitious of large re

sults, to measure betterment by statistical standards.

Though quality be not overlooked, quantity is likely to

be over-emphasized.

5. The painful spectacle is sometimes presented of a

leader in social movements who goes to pieces morally in

his private relations (becomes a bad father, a worthless

husband, an unscrupulous sponge on his friends, etc.).

Absorption in extensive public movements has this dan

ger in it that it often tends to make men neglectful of

the nearer duties.

Facts of this kind, which came repeatedly under my

observation in the course of years, drove home to my

mind the conviction that the provisional method in social

reform (the method of working for external changes

without definition of the end) is morally perilous, both

in its effects on those who are to be benefited, and in its

reaction on the character of the reformer himself. I

parted company with opportunism in every one of its
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forms; I became more and more imbued with the belief

that no one can really help others who in the effort to do

so is not himself morally helped, i.e., whose character is

not improved in every respect, who does not become a

better father, husband, citizen, a more upright man in

all his relations in and because of his endeavors to bene

fit society. I became convinced that the ethical principle

must run like a golden thread through the whole of a

man's life, in a word, that social reform unless inspired

by the spiritual view of it, that is, unless it is made

tributary to the spiritual, the total end of life, is not

social reform in any true sense at all.8

The fundamental question, therefore, echoed and re

echoed with ever intenser insistence: "What then is the

holy thing in others? What is the supreme end or good

to which all the lesser goods should be subordinate and

subservient? And what is the holy thing in me?—for I

* To ward off the most serious misunderstanding, I must remind

every reader of the chapter on Social Reform, as well as on the

Hebrew religion and on the ethics of the Gospels, that I am nar

rating the phases of my own development. I am not attempting to

do justice to all that is excellent in those great religions and in

these great social movements; I am trying to show at what points,

despite those excellences, I myself felt compelled to diverge from

them, to push beyond them. In regard to Socialism I recognize the

immense service it has performed in awakening the conscience of

modern society to the sufferings of the working class. And in point

ing out the dangers of opportunism, the fallacy of provisionalism,

I am speaking of dangers from which I felt that I must escape, not

casting a slur on the noble personalities that have appeared in the

field of social reform during my own time and among my friends

and acquaintances. Such personalities, because of their inbred fine

ness, may be immune against tendencies which yet undeniably exist,

and which therefore require to be explicitly apprehended.
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may not spiritually sacrifice myself. My own highest

good must be achievable in agreement with that of

others. What definition of the essential end is possible

that shall reconcile egoism and altruism by transform

ing and transcending them? And if there be such end

thinkable and definable, how establish the applicability

of this end to empirical man, either in the person of

others or in my own?"

I shall have to dwell on this subject at length in the

sequel. Here at the outset I cannot forbear expressing

my sense of the obliquities, the folly, the meanness,

the cruelties which human nature often exhibits on the

empirical side when dispassionately contemplated.

That there are also finer traits in people, gleams of

gold in the quartz, I do not deny. But even in the

best exemplars of the race the alloy is not wanting. And

it is an open question how far any human being, if his

whole make-up and all the circumstances that influenced

him be considered, can be called predominantly good,

assuming that goodness is a matter of desert and not of

chance. How, therefore, a being that to actual, impar

tial observation reveals himself as so dubiously worth

while, can be regarded as possessing the quality of trans

cendent worth (which seems to be implied in the idea

of personality as inviolable and precious) will be the

starting point of my inquiry into the philosophical first

principle in the second part of this volume.
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THE INFLUENCE OF MY VOCATION ON INNER

DEVELOPMENT

The present chapter deals with my inner develop

ment as I believe it to have been furthered by my con

nection with the Society for Ethical Culture. The func

tions intrusted to me in this connection were, first, vari

ous forms of so-called philanthropic activity. The ef

fects of the experience gathered in them has been de

scribed in a preceding chapter; they may be summed

up in the formula: littleness in the external results

achieved, consciousness of moral danger to self.

Secondly, the ministerial function of offering "edifi

cation" in public addresses to Sunday assemblies, the sol

emnizing of marriages, and the conducting of funeral

services,—while in addition a large part of my vocation

al life consisted in the building up of an educational in

stitution.1

The Public Addresses. Edification, or building up,

as I understood it, involved the profoundly difficult task

of supplying a working philosophy of life without trav

eling into the field of metaphysics, teaching the prac

ticable counterpart of a connected system of thought

concerning the problems of life,—the system being so

firmly knit as to make the appropriate feelings and im-1 See the published accounts of the Ethical Culture School.
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pulses more or less natural to its exponent. In my case,

not having fallen heir to such a system, the task of edifi

cation became doubly difficult. It meant from the be

ginning unceasing self-edification, with a view to edify

ing others.2 Setting out with a general scheme along

Kantian lines, I proceeded to fill in the outline in the

course of my public teachings, with the result that the

content filled in eventually disrupted the scheme, and

compelled a thorough-going reconstruction. The HoK-ness conception had been my starting point. I never

gave it up. I was attracted to Kant because he affirmed

it. I broke with him because he does not make good his

affirmation.

1 began with Kantianism, which is predominantly in

dividualistic, and I found that in dealing with the prob

lems of the family, with the labor question, and in the at

tempt to reach an ideal of democracy beyond the ma

terialistic conception of it which is at present current—

I was introducing into my initial sketch elements incom

patible with individualism, and necessitating formula

tion in social terms. And since I retained and stressed

the notion of personality, I had to seek a way of inter

preting the term Social spiritually, as Kant had under

taken to interpret the term individual spiritually. I cer

tainly could not fall in with Darwinism or other evolu

tionary interpretations of sociality, inasmuch as they

2 The word "edification" as commonly used has a sentimental fla

vor. It does not as a rule convey the idea of constructiveness at all.

It frequently suggests a kind of warm, moist, semi-tropical atmos

phere for the emotions of the hearer to simmer in. But in its gen

uine meaning of "building up" it is too valuable a word to lose.
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all leave out the concept of inviolable personality, the

indefeasible factor in my ethical thinking.

These things are here alluded to in order to emphasize

the influence of the public Sunday addresses delivered

by me regularly for more than forty years in stimulat

ing, I had almost said forcing, my ethical growth. To

care for anyone else enough to make his problem one's

own is ever the beginning of one's real ethical develop

ment. To care for a group of people in the sense of

being challenged to suggest to them ideas and ways of

behavior that shall really be of use to them in the storm

and stress of life, is the most searching incentive to self-

development imaginable. It is more powerful than the

desire to get truth for one's own sake. The closet philos

opher may be serious enough in his search for truth,

and he may succeed in constructing a symmetrical sys

tem which at the time seems complete. Will it stand

wear and tear? Will it in the bitter moments of his life

hold together? If not, he has failed; but then he only

is the loser, it is only his ship that has gone down. But

the situation is different when a company of people ven

ture with you on the same voyage, and trust to you as in

a way their pilot.

The challenge that comes from the expectant eyes of

those who are in trouble, of those whose relations to their

friends or the members of their family have become

tangled, the challenge that comes from the larger public

towards which every public speaker has a certain ethical

duty—all these challenges press home the question : are

the things that you believe true, so true that you may

confidently expect them to be confirmed by the experi
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ence of those who in some measure depend upon you?

Are they genuinely of use?

There is also another kind of challenge that in a way

is even more taxing and searching: the silent appeal

that comes from those who are spiritually dead, from

those who are sunk in sloth or sensuality, or who waste

their precious days in the pursuit of trivial, frivolous

ends, and from the insensitive consciences of the self-

righteous and the self-complacent. In the Bible we

read that the prophet Elisha once threw himself on the

body of a dead child, in order with his own life to kindle

there the life that seemed extinct. In some such way in

public addresses, in which it is not the word but the per

sonality behind the word that counts, the speaker is

bound to throw himself body and soul, as it were, upon

those who are spiritually numbed, and to enhance the life

within himself in order to stir up life in them. All of

which means that the task of edifying others involves

continuous efforts at self-edification.

The Solemnizing of Marriages. In solemnizing mar

riages I had the experience that some of those at which

I had officiated ended disastrously,—there had been no

real marriage at all. Though such instances were not

numerous in my own experience, yet the statistics of di

vorce prove that the number of unfortunate marriages in

this and other countries is very large, and is increasing.

What are the foundations of a permanent relation such

as would tend to the development of personality in and

through marriage? was the question urged upon me.

Here is a social tie in which two individuals, and later

the offspring, are combined in the closest propinquity.
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How can an ethical theory of marriage be reached, that

is, a theory dependent on the idea of the joint realization

of the highest end of life by the members of the family

group? This ethical theory of marriage will be set forth

in a subsequent part of this volume. Here I wish again

to mark the retroactive effect of the function I was

called upon to exercise in the Ethical Society on the de

velopment of theory. The most incisive effect of my

practical experience, however, was the being compelled

to encounter the effect of frustration. How reluctant

is the natural man to face this fact! How he shrinks,

and puts up screens between his face and the head of

Medusa! In my earliest marriage addresses I remem

ber how I used to describe the relation as one in which

each of the partners receives the cup of happiness at

the hands of the other. The second time I performed

the ceremony, the bride was the only child of excel

lent friends, whose life was completely wrapped up

in their one daughter. She was a charming young

girl, and the bridegroom was a fine-grained person

entirely devoted to her. That marriage feast I shall

never forget. A little less than a year after, the young

wife having died in child-birth, I was called in to speak

at her bier. Where, then, was the exchange of happi

ness? How suddenly had the house of bliss fallen into

ruins ! A similar experience that touched me even more

deeply was that of a friend, the first one among my as

sociates who believed with me in the possibility of a re

ligious society without a dogmatic creed. The course of

love in his case had not run smooth. The marriage be

tween himself and the lovely young woman he wedded
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was the happy culmination of many trials, a haven of

peace after storms. Hardly more than two years

elapsed when he suddenly developed a fatal form of

mental disease, and lingered for ten years in a long,

slow, degrading decline. I thus became acquainted with

frustration in one of its most woful shapes. I remem

ber how the poor young wife, during those ten years,

widow in all but name, sought alleviation in various di

rections for her intolerable grief. Work to occupy her

mind was one ; caring for the needs of the poor another.

I remember also how futile these devices seemed. She

had lived "on the heights"; she must now descend to

lower levels ; she had had first best, she must now put up

with second or third best. Gladly indeed would she

have exchanged places with some of the poor women

whom she assisted, could she have kept her husband at

her side as they had theirs. It was well enough for her

to try to alleviate the troubles of these people, but what

were their sorrows compared to hers? And to keep the

mind occupied by work, what was it at best but a tem

porary anodyne? When the work was over, in the still,

lonely hours of the night, the storm of grief would break

with all the greater violence. I had not taught these my

friends a really valid spiritual conception of the purpose

of marriage: I had failed in that: and when they were

in need of it they did not have it to support them. They

had looked on marriage as a scene of felicity; they had

not been taught to make allowance for the frustration.I had not made preparation for the palpable frustra

tions just mentioned, nor yet for others, for the dis

covery that the beloved person is faulty, that the nimbus

i
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of divine personality does not coincide with the charac

ter. And especially did the lack of any explicit idea of

personality prove fatal in those cases where the frustra

tion is most serious, where real or apparent incompati

bilities appear, or where actual degeneration occurs, and

the hope of regeneration becomes remote.

Bereavement was the second shape in which the fact

of frustration most often came home to me. Hundreds

of times I have spoken to people in the moment of the

last leave-taking. The usual consolations, aside from

those that depend on mythological beliefs, are : Submit

to the inevitable; clinch your teeth and face the storms

of fate. Remember the debt you owe to the living.

There is work that remains for you to do. See to it that

you do not by excessive grieving destroy your capacity

for work. Instead of indulging in sorrow for your own

loss, take upon yourself the sorrows of others. In par

ticular it is uplifting for one who has been more severely

afflicted to take upon himself the sorrow of those whose

burden is lighter. Be grateful for what you have pos

sessed. Think not so much of what you have lost, as of

what you were privileged for a season to call your own.

Make the virtues of those who are no longer living a

force for good in your own life. Paint the portrait of

your friend incessantly. Retouch it. Eliminate what

was of merely transient value in him. Remember him in

the light of his best qualities, and live so as to be able to

endure his purified glance. Or, in the case of those

whose lives were stained, seek to expiate their faults in

your life. Purify and perpetuate them in this way in

yourself. Memory is not a mere passive receptacle, it is
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rather a creative faculty. Let it play upon the lives that

are no longer sensibly present, and thus maintain the

connection with them. A friend living across the sea,

whom you will never see again, may yet be a living pres

ence for you if you continue by the aid of memory to be

in communication with him. In the case of the departed,

likewise, their effectual influence may remain none the

less real.

These various modes of consolation have each a cer

tain value. To the one last mentioned I attach the

greatest value. Bereavement is a challenge for a fresh

start in spiritual development. It should not mean

putting up with the second best, but reaching out to

ward first best. The object to be achieved by the ethical

teacher on such occasions is to help the bereaved to tie

anew the threads that have been sundered, or rather to

substitute a more ethereal but firmer tie for the contacts

mediated by the senses. But this task of the reweaving

of ties, spiritually, not sensibly, depends entirely for its

success upon a spiritual conception of personality. And

if this be lacking, the attempt is hopeless. Frustration

itself must be recognized as partial if it is to lead beyond

itself. There must be found in man that which cannot

be defeated if the defeat is not to be accepted as final.

A third kind of frustration was brought home to me

by the problem of specialization, as it presented itself

in the course of my efforts to work out an ethical theory

true to the facts of life. To discharge competently my

own special function, I saw that I ought to be acquainted

with the best ethical thought of the past. This meant

an exhaustive study of the philosophical systems of
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which the ethical thought of the philosophers is the fruit.

I ought further to be familiar with the great religions,

in which so much of the ethical insight of mankind is in

corporated. I ought to acquaint myself with the moral

history of mankind in so far as it is accessible, including

that of the primitive races. I ought to gain a survey of

the variations of moral opinion that have so staggered

belief in the possibility of ethical truth. I ought to mas

ter at least the general principles of the physical and

biological sciences, since it is impossible that the first

principles of ethics should not be related to the govern

ing principles that obtain in other departments of

knowledge. I ought in addition to master in their ethi

cal aspect the economic and political problems of the

present day, as well as the psychology of individual

and social life, in order to be able to apply with some de

gree of competence the directives of ethics to actual con

duct. There are in addition other subjects, such as juris

prudence, poetry and the fine arts, that have ultimate re

lation to ethics, and that may not safely be neglected.

Behold,then, the problem of specialism in one of its most

appalling forms. For how can any one individual hope

to adequately fill out such a programme? And what I

have said is but my own personal illustration of a general

problem that more and more besets every reflective per

son in our time. And it is a problem that has direct bear

ings upon the question of human personality. The per

sonality is not a detached and isolated thing. It is a cen

ter that radiates out in every possible direction, and de

pends for the release of its energy on the influences re

ceived in turn from all directions. On the one hand, to
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have a footing at all in reality one must be a specialist,

and the fields of specialism are becoming more and more

restricted. To know one thing well is the indispensable

condition of the sense of mastery, yes, of self-respect.

And yet it seems to be becoming increasingly clear that

one cannot really master a single specialty without

knowing of other specialties whatsoever is related to

one's own. Narrowness, and loss of power, and conse

quent decay of the special function itself, seems the one

alternative. Dilettantism, the other. But again I ask,

who can actually fill out such a programme? The frus

tration of effort thus appears, in its intellectual guise,

as one more manifestation of that general fact of frus

tration which we meet with wherever we turn.3

On the side of character the same reflections occur.

Unity in the direction of distinctiveness or uniqueness is

the end and aim. But instead of unity of character, con

flict of inner tendencies, ever-recurrent rupture of pro

visional harmonies, a duality of self or multiplicity of

selves, are the facts attested by one's inner experience.

And frustration here, at the core of a man's being, is

perhaps more painful and more seemingly contradictory

of the very ideal and purpose of ethical development

than in any of the forms previously recorded.

The last instance of frustration that I will mention

appears in connection with the cosmic relation of our

race. The thought of the death of the individual may be

*A new conception of culture is needed, based neither on ex

clusive specialism, nor on the ambition to know everything after

the manner of Goethe in his early days, and such a conception of

culture must supply the foundation of an educational philosophy.
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overcome by the idea of perpetuity in the lives of sue-3

cessors. The death of the human race, its eventual ex

tinction, is capable of no such assured compensation.

We are ethical beings, committed to the pursuit of an

ideal end, yet the cosmic conditions are such as to make

the end unattainable within the limits of a finite world.

This unattainableness of the end it is true is the very

ground and foundation of the supersensible interpreta

tion of ethical experience. Yet this thought itself can

only be made good by a positive interpretation of per

sonality (of the spiritual nature), which we are yet to

seek. As viewed empirically, the human generations are

but accidents of nature, waves on the sea of life, passing

shadows. And viewing ourselves in this manner our

self-respect goes to pieces. The idea of obligation van

ishes. Man's claim to infinite worth is bitterly mocked.

Unless we can reach the spiritual view of life, the frus

tration of purpose in the large, that is, of humanity as a

whole, is final.

These then, summarily stated, are the problems with

which an ethical philosophy of life has to deal.

1. How to remedy the belittlement of man, the in

finitesimal insignificance of him as a creature of time

and space, when compared with the immensities of the

world around him—its spatial and temporal immensities.

What is man in the presence of these myriads of worlds,

of this unending procession of time that he should at

tribute to himself significance, nay, worth? Is he per

haps an infinitesimal member of an Infinite?—preserv

ing in this way the sense of his littleness, and of the vast-

ness that bears down upon him, and yet mamtaining
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himself irrefragably at his station, as indispensable to

the perfection of the whole.

2. How to discover a way of retaining the connection

between man and the lower forms of life that preceded

him, not doing violence to the facts which the evolution

ists have brought out, and yet at the same time assuring

man's spiritual distinction? Does he perhaps possess in

his ethical nature a window, so to speak, through which

he can catch at least a glimpse of the ultimate reality, of

the infinite life which is the real life, behind the picture

screen of sea and mountain, plants and animals?

3. How to overcome the various types of frustration

mentioned above: frustration on its intellectual side, or

the reconciliation of specialist efficiency with breadth

and relatedness; frustration on the character side.

Frustration in the social relations, as in marriage, or

as in the case of defective children.

Frustration through bereavement, or the privation

suffered by the going out of our life of lives with which

we are inseparably connected by ethical as well as affec-

tional ties.

Frustration in the attempt to carry out projects of

social betterment; on what moral ground to assert the

possible moral value of life in the slums today, and at

the same time to put forth and to stimulate the most as

siduous efforts to abolish the slum ; on what grounds to

affirm that the best life is possible under the worst con

ditions, and yet not to cease or for an instant relax the

effort to change the conditions.

The problem of how to support and console the

wretched multitudes of mankind in the interval that
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must elapse before the reform of conditions can take

real effect; the problem of support and consolation in

fatal sickness, on the deathbed, and in the harrowing rec

ollection of irremediable and irrevocable wrong done

to others; the problem raised by the prospective ex

tinction, or the possible old age and degeneration before

extinction of mankind—all these problems should be

taken together, not one, for instance the so-called social

problem, accentuated, leaving the rest out of sight. From

one peg they all hang, on one cardinal idea they all de

pend—the idea of personality as positively defined, of

the holy thing as not merely inviolable without regard to

its content, but inviolable because of a certain positive

content. The ascription of worth to man, in this sense,

is the fundamental problem of all, and to the full discus

sion of this we shall turn in the constructive part of the

volume which is now to follow.
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CHAPTER I

INTRODUCTORY REMARKS: CRITIQUE OF KANT

I begin my statement of the ethical ideal with a

critique of Kant. The reason for this is that Kant stands

forth preeminent among all philosophers as the one who

emphatically asserts that the attribute of inviolability at

taches to every human being, in his formula that every

man is to be treated as an end per se, and never to be

used as a mere tool by others. The formula as thus word

ed by him is subject to grave objections which will be

dealt with later on. But the grand conception of the

moral worthwhileness of all men is specially connected

with the name Of Kant. Did he succeed, on the basis

of his system, in establishing this conception? He seems

to make it the corner-stone of his ethics. Is the corner

stone secure?

Referring again to my individual development, I

should find it difficult to express how much Kant's Meta-

physik der Sitten and Kritik der praktischen Vernunft

at one time meant to me.

The one ethical fact of which I was so to speak per

fectly assured, the "inviolability" so often mentioned in

previous chapters, is extremely hard to justify to the

thinking mind. The empirical school of philosophers

scoff at the very notion of it. The practice of the world

is a perpetual, painful evidence of the small attention

73
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paid to it, and even idealistic philosophers from Plato

down have found it quite possible to construct quasi-

ethical systems based on the idea, not of human equality,

but of the inferiority of the greater number. In Kant,

however, one encounters an epoch-making philosopher

who not only accepts as a fact the idea of mviolability,

and of the kind of equality that goes with it, but who un

dertakes to set it forth in such a manner as to command

the assent of the reason. For a long time I believed

that he had succeeded in his great enterprise ; and it was

only after years of discipleship, not indeed without sup

pressed misgivings, that I began to see that I had been

mistaken.

My eyes were opened when I realized certain ex

tremely questionable moral consequences to which his

doctrine led him: for instance, his unspeakable theory

of marriage, his defense of capital punishment, the stiff

individualism of his system, and his failure to establish ■an instrumental connection between the empirical goods,

of wealth, culture, and the like, and the supreme good or

supreme end as defined by him. I was forced by these

unsound conclusions to ask myself whether the founda

tions of the system are sound. Surely if it is true of any

system of thought, it is true of an ethical system that it

must be judged by its fruits. The Kantian system is

indeed vastly impressive, and even sublime in some of its

aspects. We travel on the road along which Kant leads

with a certain sense of exaltation, but when at the end of

our journey we find that we have reached a goal at which

we cannot consent to abide, it is imperative to inquire

whether the point of departure was well taken.
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The point of departure in Kant's exposition is the

existence in all men of a sense of duty. Moral relations

subsist only between moral beings. All men possess a

sense of duty,—therefore all men are moral beings,

therefore all are morally equal,—therefore no one may

be used as a mere tool for the benefit of others, but is

to be treated as worth while on his own account. Thus

runs the argument.

The sense of duty is the consciousness of being bound

to render implicit obedience to a categorical imperative.

Our rational nature tells us categorically what is right

to do. Our rational nature issues absolute commands.

The sense of duty is man's response to them. Kant does

not for a moment imply that either he or anyone else has

ever adequately obeyed. The moral dignity, the moral

equality of men, does not depend on the obedience but

on the consciousness of the obligation to obey—on ac

knowledged subjection to the command. The actual

moral performances of some men are certainly better

than those of others ; but of no one, not even of the best

of men, can it be shown that the moral principle in its

purity, that is, unadulterated by baser incentives, was

ever the actuating motive of his conduct. The different

members of the human species differ morally in de

gree, but are of the same moral kind, being distinguished

from the lower animals not because they obey the moral

law, but because they recognize the obligation to obey

it. This sort of consciousness may be dim in some, but

it exists in all. The most brutal murderer is dimly aware

of the holy law which he has transgressed.

The great dictum of the universal moral equality of
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mankind is thus made to depend on an assumed fact.

If this fact can be successfully disputed, the dictum it

self is imperilled. It has been disputed, not flippantly,

but most seriously, and it is in my opinion obnoxious

to fatal objections. I do not indeed believe it pos

sible to establish the negative, to wit, that the sense of

duty does not lurk somewhere, is not latent somewhere

in the consciousness of persons morally the most obtuse;

but I hold it to be impossible to prove the affirmative, to

wit, that a sense of duty does exist in all human beings,

even in the most degraded. Kant's dictum of equality

depends on making good the affirmative proposition, but

this he has failed to do.

One circumstance especially which at first sight seems

favorable to Kant's contention turns against him. He

has been assailed on the ground that his categorical im

perative is a fiction, that no such an imperative plays

a role in the actual experience of men. On the contrary,

the actual experience of men is replete with categorical

imperatives. Nothing in the life of man plays a greater

role than these imperatives. The danger that threatens

Kant's demonstration is due to the number of rival cate-

goricals that compete with his, and from which the

one he sets up is not with certainty distinguishable. To

put the matter simply, what is called in technical lan

guage a categorical imperative is nothing else than a

way of acting somehow felt by the individual to be obli

gatory upon him, whether he likes it or dislikes it. It is a

constraint in which he is bound to acquiesce, a public rule

of some sort which overrides his private propensities.

Constraints of this sort are numerous. Many of them
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no one would think of designating as moral. Some

are distinctly antimoral. I will mention a few:—for in

stance, the rules of behavior derived from the tabu no

tion. Certain kinds of food may not be eaten; certain

objects like the Ark of the Covenant in David's time

may not be touched.1 Strict tabus obtain in regard

to marriage such as the rules of endogamy and exogamy.

Certain persons may not even be looked at. A feeling

of horror is felt toward those who transgress these rules ;

and the transgression of them is often considered far

more reprehensible than a moral sin. It would evidently

be absurd to characterize a Hottentot or a Fiji Islander

as the moral equal of a civilized man on the ground that,

Like the latter, he possesses the sense of duty, consisting

in his case of an unquestioning acknowledgment of the

categorical imperative of tabus.

Gang loyalty is another instance in point. In one of

our prisons a certain convict is at present paying the

penalty of a crime which was really committed by one of

his pals. He could have got off scot free if he hid

"squealed." But "squealing" is contrary to the honor

code of the gang and he preferred to sacrifice his liberty

rather than prove recreant to the claims of gang loyalty.

There are some writers who hold that this is an instance

of morality, genuine as far as it goes, but restricted

within too narrow a circle. The fact that it is restricted

within too narrow a circle, that fidelity to a few is com

patible with violent hostility against the community at

large, seems to me to prove that the moral quality is ab

sent. Morality is either universal or nothing. Gang

1 See II Samuel, VI, 6, 7.
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loyalty is a social phenomenon, but not an ethical

phenomenon. The distinction between the two terms

will be enforced later on. In any event the sense of con

straint is manifest. The moral character of the con

straint I deny.

Another example of an imperative which is categorical

enough but at the same time non-ethical is furnished by

Darwin's well-known explanation of the original of con

science. He assumes that certain ways of behaving

which our ancestors found to be socially useful, have be

come registered as it were in our organisms, and consti

tute a kind of race-consciousness which persists in each

individual. This latent consciousness is potent as a ten

dency, though often not masterful enough to repress the

recalcitrant egoistic impulses. A conflict ensues. The

deep ingrained tendency makes itself felt. And as social

beings we are aware that we ought to side with it. But

the egoistic impulses break out on the surface of con

sciousness and vehemently urge us in the opposite direc

tion. The feeling of obligation, and thereafter of re

morse, are the record of the inner struggle. I do not here

undertake to discuss at length the truth of Darwin's the

ory. There are a number of weak spots in it, to which I

shall merely allude in passing. First, he speaks of acts

found to be socially useful in primitive communities. Is

it possible to show that the same or similar acts retain

their utility in a developed industrial society like that of

the present day? Is not the term "socially useful" ex

tremely vague, and can the notion implied in it be ex

panded without the assistance of a truly ethical princi
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pie ? 2 Then again, why should the thing called social

utility overawe the individual mind and thwart individ

ual purpose? Why should not the daring egotist affirm

his right to be and flourish in the present hour, in the

teeth of social utility? It will be said that the claims

are insistent, that the tendency is ingrained, that it has

become instinctive in him, and that he cannot release

himself from the control it exercises over him. But in

stincts can be weakened and in time extinguished, like

the fear of the dark, when the absence of an objective

cause is recognized. Why should not the altruistic im

pulse likewise, by the method of Freudian analysis, if

you please, be exposed to the light, and the egotist there

by be enabled to disembarrass himself of the interference

of dead ancestors in his life purposes, and to proceed on

his way undisturbed by any inward qualms?

These examples serve to illustrate the point with

which we are here concerned, namely, that the presence

2 Primitive communities valued cooperation because it was socially

useful. But there are different kinds of cooperation. Which kind

shall we of today adopt? The mere idea of cooperation affords

no clue. The self-sacrifice of the individual to the whole of which

he is a part is socially useful. But on what occasions and to what

degree is it useful? Altruism is socially useful. We are to serve

others. But what in them shall we serve? Their physical needs,

their intellectual needs, all their needs together? Is that humanly

possible? Here again an ethical principle is required to define the

quality and the limits of the service. The latent race-consciousness

of which Darwin speaks affords no light on the ethical problems

proper. The concept of social utility, if not valueless, is at best

only of subsidiary value in any attempt to solve these problems.

So far from reading once and for all the riddle of conscience,

Darwin has not read aright the terms of the riddle.
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and operation of undoubted constraints does not es

tablish the existence in all men of the sense of duty on

which Kant founds universal moral equality. Kant

would indeed object that all these so-called constraints

or imperatives are hypothetical, and not really categori

cal. By an hypothetical imperative he understands one

in which the command depends upon an "if"—if there

be invisible spirits such as primitive men imagined, then

the rules of tabu follow. // the safety of the gang is

an object of commanding interest, then gang loyalty is

obligatory. If the preservation and prosperity of

human society in general (a society superior to that of

ants and of bees indeed but like them a product of nature

and not radically distinct from them) be regarded as

the supreme end of desire and endeavor, then the rules

of social behavior are to be obeyed. But, he would

say, none of these objects are fit to rank so high. They

all are optional ends. An hypothetical imperative is

one in which the end pursued is optional, the imperative

extending only to the means. If the end be desired,

then it is reasonable, and in so far imperative, that we

adopt the means that lead to its attainment. An im

perative truly categorical, however, is one in which the

obligation extends to the end proposed as well as to the

means. It is not left to our inclination to embrace or to

refuse the end, it being of such a kind as absolutely to

constrain us to accept it.

But if this be so, then in this first part of our criticism

we turn upon Kant and declare that he has nowhere

given us reason to believe that the acceptance of an

absolute end is implied in the kind of constraints to



CRITIQUE OF KANT 81

which the generality of men submit. And again if such

acceptance cannot be proved, then the universal moral

equality of men based by him on the presence in all of

the sense of duty disappears, and his lofty ethical struc

ture breaks down at this point.



CHAPTER II

CRITIQUE OF KANT (Continued)

I now proceed to the second point of criticism, which

strikes at the heart of Kant's ethics. Man according

to Kant is worth while on his own account (an end per

se), never to be used as a mere tool or thing. He is

a person, an object towards whom we are bound to

evince absolute respect. Yet Kant immediately goes

on to say that there is no object in all the world, neither

man nor any other, that is worth while on its own ac

count, that deserves such respect. Kant's views of actual

human nature are tinged with somber pessimism.

(Compare the chapter on Radical Evil in his Religion

Within the Limits of Pure Reason. ) A strange para

dox is thus presented to us. Man is to be accepted as a

worth while object, and yet there is no worth while

object. How does Kant seek to escape from this pre

dicament? He says, not the man primarily, but some

thing that happens in the man, is supremely signifi

cant: certain acts are worth while on their own account,

—the agent only in so far as he performs such acts (or,

let us add with a sigh, as he tries to perform them)—

namely, acts which have as their sole motive respect for

universal law. Then he informs us that similar processes

occur in other agents, in fellow human beings, or, more

precisely, that these others are capable of trying to act

82
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as I myself feel bound to try to act. Consider how far

fetched is the argument, on what wavering foundations

has been placed the ethical pronouncement of human

worth and human equality in which our interest is so

profoundly engaged. We do wish to be assured of this

cardinal truth. No other truth is practically and theoret

ically of greater importance. As against the iniquitous

practices of the world, as against the exploitation of la

bor, as against the degradation of woman, as against po

litical tyranny whether exercised by kings or by mobs,

we raise up for our shield the indefeasible worth of men

—not of some men but of all men. And now, behold!

the thinker to whom we owe the forcible expression of

this truth seems to have left it in the air. I scrutinize

my neighbors, and find in their behavior no sure sign of

real worth. I fall back on myself and I discover what?

The idea of an act which, if I could perform it, would

stand on its own merits (would be self-justified). I

then find that I am bound to try to perform such acts.

I cannot affirm that in a single instance I have ever per

formed such an act. I next infer—on what tenuous

ground has been shown in the last chapter—that my fel

low beings have the same inner experience as mine.

And it is for this reason that by a circuitous inference

I declare them to be worth while objects.

That Kant has formulated a truth of the utmost im

portance for mankind (that no man is to be treated as

a mere tool), seems to me incontestable. That he has

not made good his own proposition is my contention,

and that the whole problem must therefore be taken up

de novo. It will assist us in doing so to expose the
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flaw in his categorical imperative, or the formal principle

of universality and necessity applied to human actions,

which in his view imprints upon them the character of

absolute rightness.

Note that Kant approaches the problems of ethics

from the side of physical science, and with the bias of

the physical scientist. The ethical principle he sets up,

the bare idea of universal necessity or of law in general,

is derived by way of abstraction from the particular

laws of nature. It is a physical principle in disguise.

To understand Kant's system, it is simply indispensable

to keep this point in mind. He was pre-occupied during

the major portion of his life with profound speculations

on scientific subjects. The title of the Critique of Pure

Reason might not be inappropriately changed into "A

treatise on the fundamental assumptions of science, as

handled by Newton and his successors." He was un

deniably interested in ethics. His ultimate aim was to

clear the way for the confident holding of ethical

principles. (See the Preface to the Critique of Pure

Reason. ) But he could not divest himself of the preju

dice of his temperament and of his lifelong pursuit.

He is not singular in this respect. To borrow the first

principle of ethics from some other field is a common

and apparently ineradicable error. Mechanics, aesthet

ics, and recently biology, have been laid under contribu

tion for this purpose. A consistent attempt to study

ethical phenomena on their own ground, to mark off

what is really distinctive in the data of ethical experi

ence, and then to search for some principle which shall

serve to give a coherent account of them, has to my
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knowledge never yet been undertaken. Always ethics

has been treated as an annex to some other discipline.

Always we behold the attempt to assimilate before the

distinctive traits and characteristics have been carefully

investigated. Never yet has the independence of this

wonderful aspect of human nature been truly acknowl

edged. Kant indeed freed ethics from its long tutelage- -

to theology; but he left it still in subjection, subject to

his ownTavorite study, physical science.

BuTfhough the notion of necessity, together with that

of universality, which he derived from physics was em

ployed by him as a fundamental principle of rightness

in conduct, the principle itself insensibly, and as it would

seem unbeknown to himself, underwent a remarkable

change in the course of his undertaking to give it a new

application. The following brief comments will serve

to elucidate this point.

In physics, whenever an antecedent phenomenon has

been exactly described, and a sequent phenomenon is

denned in the same fashion, the connection is pro

nounced to be necessary—as for instance the trans

formation of mechanical energy into heat, and con

versely. A single carefully guarded experiment may

suffice to establish the necessary nexus between two

phenomena. And after having established the necessity,

we are confident of the universality. If exceptions

should occur and contravene the supposed law, the calcu

lations or the observations are to be corrected. But nev

er in physical science do we start from universality and

predict necessity therefrom. Kant in his ethics invaria

bly couples together the two terms Universal and Neces



86 AN ETHICAL PHILOSOPHY OF LIFE

sary. But he reverses the procedure of science, he

begins with the universality and thereupon affirms the

necessity.

Universality is for him the test of moral necessity.

If an act can be universalized, the performance of it,

according to him, is morally necessary. For instance,

the question is asked, Is it right to kill? Look at the

act of killing, says Kant, and see whether it can be

universalized, that is to say, whether if everybody felt

at liberty to kill, the act of the murderer would or would

not be self-defeating? He kills in order to affirm his

life at the expense of another's. If his action were to

be generally imitated, his own life would be forfeit, or at

least in danger, and he would be annulling what he in

tends to affirm. Hence murder is morally wrong: to

sacredly respect the fife of others is right.

But not only is the order reversed, so that necessity

follows on the heels of universality, but the very mean

ing of the term necessity is altered. A logical necessity

is substituted for a physical necessity. The idea of ne

cessity as handled by physical science denotes the con

nection between one thing and something else. It is

not the thing itself but its relation to some other thing

that is necessary. It is not the phenomenon A nor the

phenomenon B, in the case of a cause and its effect, that

is declared to be necessary, but the sequence of B on A,

the circumstance that B is tied up to A, must follow

in its wake. But the term Necessity as used by Kant

in his Ethics, denotes a relation of a thing to itself. It

is in fact equivalent to self-consistency, which is a logical

notion derived from the principle of self-identity. A
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is A, and it is not thinkable that it should be non-A.

Similarly Kant says: If a man desires to affirm his

fife, that is, to be self-preserving, it is not thinkable,

it would not be rational or logical on his part, to per

form an act which would be self-defeating. Kant does

not say that a man might not irrationally take another

man's life, regardless of the consequences to himself;

he says that as a rational intelligence acting on purely

logical motives he could not do so.1 To repeat, then,

physical necessity is a relation of one thing to another

thing: the logical necessity involved in self-consistency

is a relation of a thing to itself.

My next contention, and this touches the root of the

matter, is that the notion of end is incompatible with

self-consistency as the paramount principle in ethics.

For a self-consistent rational being is a being in har

mony with himself, one who if this harmony should in

some unaccountable way ever be broken would by his

own endeavor seek to return to himself. (Kant de

clares that the morality of any one man cannot be

affected by his fellows, by any influence from the out

side ; it must be his own act. ) But an end presupposes

some outside object as a means: means and ends are in

separable correlatives. On the other hand, an entity

which merely affirms itself, or if somehow alienated from

self endeavors without assistance from beyond its sphere

1 He also assumes a society not only of rational intelligences de

termined by the same rational motives, but equal in ability to carry

out their motives. (See my article in Mind [new series, Vol. XI,

No. 42, p. 162], reprinted in the volume dedicated to William

James, by the Philosophical Faculty of Columbia University.)
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to return to itself, is no true end at all, and cannot be

designated as such. It is no end because it employs no

means.

What warrant then has Kant for introducing the

foreign notion of end into a world of pure self-consis

tency? When we use the term Necessity in relation

to physical phenomena, as of cause and effect, we as

sert unalterable sequence, unity of temporal and spatial

differentiae. When we use the same term as Kant uses

it, we assert the unity of a thing with itself. But this in

the nature of the case does not admit the intrusion of the

alien concept of the outside. The spiritual society or

pattern to which human society ought to be conformed,

is according to Kant a society of ends, of ends per se.

This is his great pronouncement. But the very idea on

which he lays so much stress, the idea of end, on closer

scrutiny of his premises disappears. The entities com

posing that society are self-sufficing, and moreover in

trinsically unrelated to each other. Rational self-pres

ervation is the only character that can be predicated of

any of them.

I have laid stress on the fact that Kant derived his

ethical principle from his physics. The passage in

which he speaks of the ethical order as a universal and

necessary order like that of nature is to my mind con

clusive. I now urge in addition that this sort of second

nature superimposed upon existing nature would not

have to our contemplating minds a dignity superior to

that of physical nature. The moral order as thus ex

hibited would not possess the worth we attribute to it

as exalted above what is called the natural order. The
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falling stone is a perfect illustration of physical neces

sity. Necessity passed through human consciousness,

or bathed in human consciousness, is not on that account

a more eligible principle. Nay, since human conscious

ness interferes and causes contingent actions, due to

passion, appetite, etc., the moral order constructed by

men should be even less worth while than the physical

order of nature, if indeed necessity be the touchstone

of worth.2

To summarize: according to Kant man as an object

is unfit to warrant the claim of unconditional obliga

tion on the part of others toward himself. An abstract

principle must be sought. This principle is universality,

and necessity based on universality. Respect for this

purely abstract notion is that which alone imparts a

moral quality to so-called moral acts. We start, ac

cording to Kant, with the declaration that man is an

end per se. But we reject him as an object, and take

refuge in a formal principle. We then assume that

every human being is conscious of the working within

himself of this formal principle and acknowledges his

subjection to it, whether he is able to analyze it out

or not. And thus indirectly we derive out of emptiness

a ray of glory which we allow to fall upon each and

every man.

The question now is, since this approach to the ethical

2 Surefootedness, or certainty in thinking and in acting seems to

have been the chief desideratum at which Kant aimed. As against

scepticism or mere empirical groping this element of the inner life

is obviously of exceeding value. But it is far from being the only

element to be taken into account.
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problem manifestly fails, must we not begin at the

opposite end, and take the attribution of worth to men,

however unworthy they may actually be, as our starting-

point?



CHAPTER III

PRELIMINARY REMARKS ON WORTH, AND ON THE

REASONS WHY THE METHOD EMPLOYED BY

ETHICS MUST BE THE OPPOSITE OF THAT EM

PLOYED BY THE PHYSICAL SCIENCES

The moral equality of men is a corollary of the at

tribution of worth to all men. Did we not ascribe worth

to them, there is no reason why we should not make

servile use of them. But there are admittedly formidable

difficulties in the way of attributing worth to human

nature.

The first and most obvious of these is the existence

of repulsive traits in human beings, such as sly cunning,

deceit, falsehood, grossness, cruelty: homo homini lupus!

Secondly, there is the prevalent error of employing

ethical terms, like good and bad, to denote the merely

attractive and repellent traits. 1 Attractive traits, such

as gentleness, sweetness, kindness, a sympathetic dis

position, are, in those fortunate enough to possess them,

pleasing accidents of nature. We delight in them, but

have no reason to ascribe the superlative quality of worth

to those who possess them. If the evil that men do re

volts us, the so-called good in them does not give us

the right to surround their heads with the nimbus of

worth. Thirdly, and perhaps even more deterrent than

1 See the more extended remarks on this subject in Book III.

91
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the ever-present spectacle of evil and the inadequacy of

so-called goodness, is the commonplaceness, the cheap

ness of men.

It must be admitted that, with rare exceptions, our

estimates of others are apt to be low rather than lofty.

Can we ascribe worth to those whom we hold cheap?

The reason of our habitual under-estimation of fellow

men I think is that we regard them from the standpoint

of the use to which we can put them, and do not see

them from the inside, as it were, in the light of the

marvelous energies of which human nature is the scene.

The grossest matter, the most ordinary physical hap

penings, reveal to the instructed eye of the scientist the

play of forces which it taxes the most powerful intel

lects in some measure to apprehend and describe. Yet

these miracles escape the dull senses of those of us who

deal with the forces of nature from the point of view of

their immediate use. We turn on the electric light, but

have little more than a crude surmise of the things

that the word electricity meant to Faraday, Clerk Max

well, or Hertz. And as we turn on the electric light, so

we turn on our fellowmen, as it were, to use them. The

thought of the poet—"What a piece of work is man,

how infinite in faculty!" occurs to us only at scattered

moments. And yet things transpire in the inner life

of human beings far more marvelous than the chemical

processes or the flux of electric waves, did we but attend

to them. There is in particular one kind of energy to

which the quality of worth may well attach itself. It

is unlike the physical forces; it is not a transformed mode

of mechanical energy. It is mi generis, underivative,
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unique; it is synonymous with highest freedom; it is

power raised to the Nth degree. It is ethical energy.

To release it in oneself is to achieve unbounded expan

sion. Morality, as commonly understood, is a system

of rules, chiefly repressive. Ethical energy, on the con

trary, is determined by the very opposite tendency; a

tendency, it is true, never more than tentatively effectu

ated under finite conditions. And because the energy

is unique, it points toward a unique, irreducible, hence

substantive entity in man, from which it springs. This

entity is itself incognizable, yet the effect it produces

requires that it be postulated. The category of sub

stance, which is almost disappearing from science, is

to be reinstalled in ethics. Ethics cannot dispense with

it. This, as a prelude, may suffice to indicate the path

along which we shall proceed.

The Reason Why the Method of Ethics Must Be the

Opposite of the Method Employed by the PhysicalSciences

Physical science begins from the bottom and builds

upwards. It analyzes phenomena into their elements,

and thereupon seeks to combine these elements into

structures that shall correspond to experience. In this

business it never comes to a finish. Its analysis of the

elements is provisional. Every element is hypothetical.

Indeed it is plain in the nature of the case that no

element can be ultimate. An element is a unit, and

every empirical unit necessarily conceals in its bosom a

plexus of which it is the unification. The very idea of
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unit requires for its complement a manifold of some

kind. In hypothetical units, or ideal constructs that

have for their purpose to lead to the discovery and

arrangement of real phenomena, science abounds.

Atoms, electrons, energy conceived as a substance by

Ostwald, Spencer's physiological units, are examples.

The results achieved by science are never more than

approximations in the sense that the units, the bricks

with which the house is built, are liable to be rejected,

and the constructions achieved are subject to revision.

The point however which I wish to emphasize is that

the scientist is satisfied of the truth, the reality of its

partial results. Newton, for instance, in formulating

the law of gravitation has, so to speak, marked off a

strip of reality. The ground covered cannot be lost;

when some natural law is enunciated, the proper condi

tions for its discovery and verification having been ob

served, a sure footing in reality has been gained, science

standing to this extent on terra firma, though beyond

the domain within which the law applies the phenomena

may be heaving and billowing like the sea.

Now the question I am intent upon is, Why is it pos

sible for science to be content with partial acquisition?

Why does it profess to know positively a part without

knowing the whole? And why can ethics not take a

step without an ideal of the whole?

Kant's chief purpose in the Critique of Pure Reason

was to vindicate the certainty of the physical knowledge

of a part as being compatible with total ignorance of

the whole. The older metaphysics was engaged in the

attempt to supply the whole, to sketch it out in order
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to give certainty to the part that is within the reach

of science. The older metaphysics said to science : You

have in hand the conditioned, but remember the con

ditioned depends on the unconditioned. Unless, there

fore, you round out what you possess, with the help of

the unconditioned, the certainty you seem to have within

the field of the conditioned disappears. Again, science

traces causes, and the older metaphysicians insisted that

the whole chain of causes hangs in air unless it be at

tached to a first cause. Now Kant's Critique of Pure

Reason really amounts in nuce to this: you do not re

quire the whole in order to explain the part. Link the

partial phenomena together in a certain way, a way de

pendent on the joint action of the space and time intui

tions and the categories, and you will gain the desired

certainty. The certainty is in the linkage. We may add

link to link of the chain of reality without troubling to

consider by what piers it is supported or on what shore

the piers rest—if indeed there be piers and shores at all.

The bridge hangs over the River of Time and we can

safely travel on it. How we get on to this bridge we

do not know, and where we shall leave it we cannot

know either.

It is a mistake to speak of Kant as a rationalist pure

and simple. When he expelled the older metaphysics

he antagonized pure rationalism. The older metaphys

ics held that the mere existence of the conditioned

proves the existence of the unconditioned, requires the

unconditioned. In Kant's answer to this lies the gist of

his enterprise in philosophy: You are quite right, he

says, that the idea of the conditioned requires the idea of
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the unconditioned, logically, rationally. But observe

well, nature is not just logical or rational. There is an

irrational element in it, namely, extended manifold and

temporal sequence. Juxtaposition and sequence are ir

rational, because, if I interpret him rightly, in the case

of each the relation presented to the mind is that of parts

outside each other—in the one case alongside, in the other

before and after ; while in the logical or rational relation

the parts are implicit in the whole as in the case of the

premises of a syllogism and the conclusion, the relation

of a genus to the species, the universal to the particular.We have in nature, according to Kant, a partnership

between the irrational and the rational factors. And

thereupon he proceeds to argue that we impose laws on

nature, understanding thereby that we get hold of

reality or objectivity in so far as we are able to imprint

the rational element upon the irrational. The positing

of the thing per se, which has proved a stumbling-block

to many, is no more than a confession that we shall never

succeed entirely in this business of subjecting the irra

tional to the rational factor. The thing per se is the X

that remains over when the rational function has done its

utmost. A thing, a real object, is that which is imprinted

with, penetrated with, rationality. The manifolds of

space and time, of juxtaposition and sequence are in

capable of completely receiving this imprint, that is, of

completely responding to our quest for reality, and this

their incompetency is expressed in the notion of the thing

per se.

To return to the main question as to the difference

between the method by which science proceeds and the
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reverse method prescribed to ethics, I ask, Why is abso

lute knowledge of nature impossible? The answer is,

Because absolute knowledge would mean the completely

rational construction of nature, and this is prevented by

the irrational element existing in it. But why has the

relative knowledge we possess the character of cer

tainty? Why are we sure of the law of gravitation?

Why are we justified in saying that science within cer

tain limits plants her foot on terra solida? Because at

certain points the sense data do coincide with the ra

tional requirements. There are recurrent phenomena of

such a kind, coupled together in such a way, that each is

capable of mathematical measurement, and that the

sequence of the one after the other can therefore be pre

dicted.

Nature might have been arranged quite otherwise.

The time spans might have been so long, as to prevent

our observing the recurrences. A day-fly cannot observe

the periodicity of the earth's revolution around its axis.

The fact however that there is this partial correspond

ence between human rationality and the unknown nature

of things is a bare fact, incapable of explanation.2 The

answer, then, I take it, is: our knowledge of nature is

relative, which means incompletely rational, because of

the foreign element in nature unamenable to the opera-

a In Kant's view the rational element is projected on the irra

tional. In this way spatial juxtaposition is ideally transformed into

a spatial continuum. In the same manner temporal sequence is

ideally changed into a uniform temporal flux. Without the former,

geometry could not have established its propositions; without the

latter Galileo could not have measured the fall of the stone.
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tion of the rational, the synthetic, function. This rela

tive knowledge is none the less certain, that is, in some

sense absolute, because of the partial coincidence of the

phenomena of nature,and the synthetic processes of the

mind.

With this degree of certainty we must perforce con

tent ourselves, in dealing with outside nature. In try

ing to understand and interpret that which is not our

selves, we hit upon barriers which cannot be transcended,

upon a foreign factor which opposes itself to our en

deavors. But it is otherwise in the sphere of conduct.

Here, if there is to be certainty at all, in regard to

right as distinguished from wrong, if there is to be such

a thing as right in the strict sense, we cannot content

ourselves with the paradoxical, relative-absolute just

described. For here we not merely interpret but act,

and we must possess an ideal plan of the whole if we are

to be certain of our rightness in any particular part of

conduct. For in conduct there is no such partial coin

cidence between the rational and the irrational as in

the case of physical law. There is not a single partial

rule of conduct, neither "Thou shalt not kill" nor "Thou

shalt not lie," nor any other that, taken by itself, is of

itself ethically right. It may be right, it may be wrong.

It takes its ethical quality from the plan of conduct

as a whole, and without reference to the whole it is de

void of rightness.3

8 The ethical character of acts depends on the worth of the agent

and the object. Is it right to kill or to enslave a fellowman? We

do not hesitate to kill an animal, or to harness horses to vehicles,

or to use them as beasts of burden. Why not kill men, or use them
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I have thus indicated the ground of the distinction

between the method of science and the method of ethics,

a distinction, it is true, to which Kant himself did not

adhere. Partial coincidence of the rational with the

irrational is expressed in physical law; absence of such

concurrence destroys any attempt to build up an ethical

theory on the empirical method. We cannot plant our

feet on the part, gaining there the sense of certainty:

we must creatively conceive the ideal of the whole and

educe every partial mode of ethical conduct from that.

But how shall we proceed in the construction of such

an ideal, for it is obvious that knowledge, in the scien

tific sense of the word, is entirely out of the question?

as beasts of burden in like manner?—Only because they possess a

worth which gives them a different standing.

Is it on grounds of sympathy that I should observe the so-called

moral rules? But if I am not sympathetic by nature, why should

I be subject to censure in case I refrain from displaying a tender

ness which I do not feel? Why should I sympathize with the

pleasures and pains of fellow human beings any more than with

the pleasures and pains of inferior sentient creatures, unless men

have worth? And worth, as will appear in the subsequent chapters,

signifies indispensableness in a perfect whole. No detached thing

has worth. No part of an incomplete system has worth. Worth

belongs to those to whom it is attributed in so far as they are con

ceived of as not to be spared, as representing a distinctive indis

pensable preciousness, a mode of being without which perfection

would be less than perfect.

So that morality depends on the attribution of worth to men, and

worth depends on the formation in the mind of an ideal plan of the

whole—or instead of a complete plan let me say more precisely a

rule of relations whereby the plan is itself progressively developed.



CHAPTER IV

THE IDEAL OF THE WHOLE

To recapitulate and at the same time to enlarge some

what the points thus far covered in Book II: Kant

proclaims man an end per se. This promises a philo

sophic basis for an ethical world-view. The promise is

not kept. Kant takes as his point of departure ab

solute obligation, and attempts to deduce out of an

empty formula a worth-while object. Kant's formula

is: Treat man never merely as a means, but also as an

end per se. But how far man may be treated as a

means, and what the relation of the means to the end

may be is left undetermined. An upper crust of mo

rality is formed, as it were, upon the empirical flood of

passions, desires, etc. A straight line is drawn beyond

which the under world in every man may not emerge.

But a truly instrumental view of the means as related

to the end is not established. This is one of the great

gaps in Kant's system. Note the almost puerile reason

given for culture: we should cultivate our talents weil

sie zu allerhand Zwecken niitzlich sein mogen.

Kant's ethical order is a duplicate of the physical

order. The notion of law is taken from physics, and

expanded into the concept of law in general. Ethical

behavior is represented as behavior motivated by the

notion of lawfulness. Law is characterized by uni-

100



THE IDEAL OF THE WHOLE 101

versality and necessity. Chapter II, however, shows

that in physics universality is predicated on the ground

of an ascertained necessary connection. In physics,

necessity has its true meaning as pertaining to a relation

between one thing and another. If the linkage can be

established, the universality follows. In Kant's ethics,

on the contrary, necessity is taken as the consequence of

the universality and the proper meaning of necessity is

lost. Self-consistency takes the place of the relation to

something else. The ideal society, as described, would

therefore be a society of self-preserving rational intel

ligences, ethically solipsistic.

Next we began the investigation into the idea of

worth. Why do men hold themselves and others cheap ?

They regard each other from the point of view of the

use to be made of others and of their own life, and not

from the point of view of the energies deployed. The

turning on of electric power was used as an illustration.

Nevertheless, even exceptional men, men regarded as

illustrating in the highest degree the mental energies

implicit in human nature, would not possess the quality

of worth, that is, of being ends per se, merely on the

score of their scientific or their artistic activities. We

cannot say that the world would be less perfect if there

were no scientists to discover its laws. There is a su

preme, a unique energy and it is to this that the quality

of worth belongs.1

1 To rate anyone as an end per se means that in a world conceived

as perfect his existence would be indispensable. The world we

know may not be perfect, is not perfect, but we do conceive of an

ideal world that is. And to ascribe to anyone the quality of worth,
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The ethical quality called worth is the supreme good,

and must be accessible to all, even to those to whom the

lesser goods are denied. Ethics is a system of thought

which stands or falls with the contention that while the

better may be within reach only of the exceptional few,

the best is within reach of all.

In attempting to approach the task of building up a

world-view based on ethical experience, it became un

avoidable to consider the method by which the approach

might be made, and for this purpose to contrast the

methods of science and the methods of ethics. Science,

as we have seen, collects its bricks and builds its house

by composition. Science analyzes phenomena into

units, which it then combines. The mystery is how

science can achieve certainty in respect to certain

phenomena of nature without previous knowledge of

the whole of nature. Kant's answer is that there is

partial congruity between the mental functions and the

data that come to us from the unknown. Kant's

Critique of Pure Reason faces in two directions. It

expels the older metaphysics which assumed that the

empirical world is rational throughout, or rationalizable,

and which thence argued the existence of the uncondi

tioned as necessarily implied in the existence of the con

ditioned, and of a first cause as actually implied in the

chain of causes and effects. Kant contends that there is

an irrational element, namely, bare juxtaposition (part

outside part), and bare sequence (part before and after

part), while the logical or rational relation implies that

to denominate him an end per se, is to place him into that world,

to regard him as potentially a member of it
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the part is to be conceived as implicit in the whole.

Juxtaposition and sequence, therefore, can never be

completely rationalized. On the other hand, Kant un

dertakes to prove that whatever of reality we know is

traceable to the projection of the rational factor upon

the irrational. One might even say tliat, according to

Kant, the mind itself produces the irrational factor,

since the intuitions of space and time are according to

him, functions of the mind itself—the mind setting up

a manifold so constituted as to receive sense impres

sions. At any rate the capital point to which we were

led up was that science puts her foot on terra firma in

a restricted area, without reference to what lies beyond,

while if we are to proceed in ethics at all, we must begin

with some ideal plan of the whole, since in ethics we are

not interpreting a foreign nature, but act upon natures

similar to our own; and since, in the case of conduct,

there is no such partial concurrence of the rational and

irrational as in physics, no one of the so-called moral

modes of behavior being moral when taken separately.-

Hence the conclusion . that there is no possibility of

establishing the conception of worth unless we have

some ideal of the whole in which and in relation to which

the incomparable worthwhileness of a human being can

be made good.

We need hardly again remind ourselves that this

conception of worth, or of man as end per se, is not a

mere abstraction, and that our interest in it is not

academic. Every outcry against the oppression of man

by man, or against whatsoever is morally hideous, is but

the affirmation of the cardinal principle that a human



104 VN ETHICAL PHILOSOPHY OF LIFE

being as such is not to be violated, is not to be handled

like a tool, but is to be respected and revered as an end

per se. But what do we mean by end per se, and how

account for this notion? Does it come into our mind

like a bolt from the blue, or is it revealed as prefigured

in the human mind when we follow it into its intimate

constitution?

Our knowledge of the world we live in is extremely

limited—in its details it is confined to the planet we

live on, extending to the myriads of celestial bodies be

yond us only by means of scant generalizations. If we

have knowledge of only so small a portion, how can we

frame an ideal of the whole? At the same time we

must remember that the world we actually know, this

earth and yonder starry myriads, is in very truth our

world, the world as it exists for us, a world which with

the help of data coming to us from the unknown, we

ourselves have built up on certain constructive princi

ples ; and that these principles have been found, within

certain limits, availing.a I say availing within cer

tain limits. The defeat they meet with beyond those

limits is due to the intractable elements of juxtaposi

tion and sequence, of the time and space manifolds,

which in themselves are incapable of being completely

rationalized.

Now the ideal of the whole is a plan or scheme in

which the constructive principles of the mind are con

ceived as having untrammeled course and unhindered

2 For a creature endowed with different senses, and having a

mind unlike our own, the world would be a totally different world.
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application, and the task of world-building, or rather

universe-building, is in idea carried out to completion.

The attempt to present an ideal forecast, or outline

of the whole of reality, as it would satisfy a mind con

stituted like ours, an ideal landscape of this sort, is not

at all to be confounded with the abrogation of a priori

knowledge. A priori knowledge is supposed to be a kind

of knowledge, and knowledge of the whole is utterly and

confessedly beyond our reach. The phrase a priori, too,

is objectionable and unfortunate for two reasons. First,

as just said, because it has been supposed to be a kind of

knowledge. By some theologians men were supposed

to possess a priori knowledge of God.3 Secondly, be

cause the word a priori suggests precedence in time, and

our knowledge of the human mind and of its irreducible

capacities comes out only in the course of experience.

Much that has been called a priori, that is implicit in

experience, did not become explicit until after prolonged

experience. The Greek thinkers before Aristotle doubt

less thought in terms of syllogism, but it was not until

Greek science had attained a certain ripeness that Aris-

* To deny such a priori knowledge of the obj ect called God is

not to deny that the production of this object is due to constructive

principles of human thinking; while, in turn, to assert the functional

derivation of the God-idea is not to validate that idea itself as per

manent and inexpugnable. It may have owed its origin to a perma

nent disposition of the mind, and yet be fallible because of the his

torical conditions under which it arose and the defective data in

which it was expressed. By way of illustration we might apply the

same reflection to the Ptolemaic astronomy. The mathematical

processes by which this astronomy was constructed may be traced

to permanent singularities of human thinking, yet the astronomical

theory of Ptolemy is not on that account a priori true.
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totle was able to dissect out the logic which had previ

ously been employed more or less unconsciously.

Instead, therefore, of using the term a priori, which

gives rise to the two-fold misapprehension of an a priori

knowledge and of temporal precedence, and instead of

throwing out the child with the bath, that is, of ignoring

the independent part played by our mental constitution

in building up experience, and in affording us the con

viction of certainty, and of reality, it is highly desirable

that a new term be found to take the place of a priori.

The term "functional finality" suggests itself to me for

this purpose.4

My field is ethics. I am entirely desirous of sticking

to my own last, that is, dealing with such concepts as

the data of my subject force upon me. I do not wish

to trespass, or to seem to trespass, on the domain of my

neighbors. Hence in dealing with functional finalities

I must deal with them primarily as they appear in the

field of ethics, that is, in the domain of the actions and

reactions of human beings upon one another. Irre

ducible principia of ethics are the functional finalities,

which prescribe rules for such intercourse, or better

which create a scheme of ideal intercourse whereby

* It must, however, be understood that the formula in which a

finality is expressed is not itself a final formula. The business of

definition is precarious, liable to error and dogmatic abuse, and the

formulas of finality are to be constantly subjected to revision. Pos

sible and even probable abuse, however, does not warrant the neg

ative attitude at present taken; it does not justify the revulsion of

feeling against A Priorism which is just now general. Exaspera

tion with absolutism does not of itself justify recourse to the oppo

site extreme of pragmatism.
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the conduct of men shall be measured and determined.

I must, however, glance for a moment at fields out

side my own, for the purpose not of controversy but of

elucidation; not to deal with the subject matter of my

neighbors, but to mark off my own more definitely.

What then, I ask, is the most general expression by

which to designate the singularities of the human mind,

the principles on which it acts, its immutable modes of

behavior, the invariants that recur amid all the complex

varieties of its processes? The principal invariants are

the positing of a manifold of some kind, and the appre

hending of that manifold as coherent. The manifold is

not given, but is posited by the mind. The positing is a

mental function, just as much as the apprehending of

the plurality as coherent is a mental function. The par

ticular manifolds of space and time experience are said

to be given, but they would not be received by the mind

were not the function of manifold-positing prepared to

apprehend them.

In recent physical science the notion of the manifold

plays a conspicuous role. Subtle speculations are em

ployed to define the kinds of manifold which the

physicist finds opportune, and the kind of unity of

which these manifolds are respectively capable. The

two terms mentioned are themselves the most abstract

conceivable, and naturally, that which is here taken to

underlie all the constructive, world-building activity of

the mind in every possible direction can only be ex

pressed in the most sublimated language. But the

notions themselves, or rather the acts of the mind, the

functions designated, are rich and replete with concrete
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utility when applied to subject matter in the different

fields.

Wherever we turn we find that the assurance of

reality depends on the joint use of the two principles

mentioned, the joint operation of the two kinds of men

tal action; that is to say—on the positing of a manifold

and on the simultaneous apprehension of the subject

matter to which it relates as coherent, as unified.

The simultaneity, the inseparableness of the two

mental acts or functions in regard to the same subject-

matter is the essential point on which hangs the web of

the argument here submitted. Thus in geometry space

must be regarded as a continuum, unbroken, uninter

rupted at any point, and at the same time the same

space must be treated as capable of puncture, of linear

and superficial delimitations; that is to say, of division.

That which is one must yet be apprehended as divided;

that which is divided, or delimitated, must yet be ap

prehended as one. The difficulties that arise spring

from the vain endeavor to separate the two inseparable

acts—the act of apprehending the manifold of space

sub specie pluralitatis, and the act of apprehending it

sub specie unitatis. Hence arises the puzzling question:

How can that which is continuous be divided, how can

chasms between the parts of space, however infini

tesimal, be bridged? Witness the problem of Zeno,

and the pragmatist solution of it by a demonstration

that satisfies us indeed as to the fact (which no one

doubts), but leaves the mental puzzle as before; and

also Bergson's Method of accounting for division by a

comparison of the inner and the outer flux, wherein he
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seems to overlook the difficulty that for the purpose of

comparison two points must be fixed, one in each flux,

that is to say, the division in the flux must be regarded

as already existing.

In the physical sciences we are compelled to assume

on the one hand the atomic or granular constitution of

matter, in other words, manifoldness. On the other

hand, if "action at a distance" is to be escaped, we are

bound to assume a continuum of some sort like the

ether. Again, in the organic world there is the

manifold of structures and functions, and the unity of

organism. To whatever object of inquiry we give our

attention, we find ourselves not only restricted funda

mentally to the two functions described, but we dis

cover that to their insunderable co-operation we owe

whatever of truth we possess.

Now the business of ethics is to define its own sub

ject-matter, that is to say the particular kind of mani

fold with which it deals, and the kind of unity of which

that manifold is susceptible. But as I approach this

first goal of my enterprise, there is one obstacle which

I must try to remove out of the way of the reader,

before I can hope to win him to a hospitable considera

tion of my conclusions. The jointness or inseparable-

ness of the two acts out of which certainty or reality

issues has created all the difficulties. The fact that the

manifold must be regarded as remaining a manifold,

unaltered in its character as such, not derivative from

the One (there is no such One) , and that the unity does

not contrariwise result from the manifold in the sense

of springing from or being derived from it;—in other
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words that we must see the same landscape of things

and events both sub specie pluralitatis and sub specie

unitatis—has been the stumbling-block. The history

of philosophy might be written under the two head

ings: 1, monistic systems that undertake, collapsing in

their futile effort, to derive the world and its plurality

from the One, as if there were such an One, out of whose

bosom philosophy might evoke the many (creational

systems, pantheistic systems, emanation systems, evolu

tion systems) ; 2, pluralistic systems that essay, with

equal lack of success, to explain the unity as somehow

the offspring of the plurality.

Why then have these systems flourished? Why are

these vain undertakings still renewed? The reason is

that we cannot understand the joint action of the two

functions, and the very point where enlightenment is

needed is for us to recognize that no fundamental truths

can be understood by us, that we can only look at them,

contemplate and accept them. The point, I say, where

enlightenment is needed is that the habit of trying to

understand is due to a prejudice, to what may be called

the superstition of causality.

I shall have to explain this hardy assertion with some

care to prevent misconception. Causality, it will be

objected, is the one thread that leads us through the

labyrinth of nature. The search for causes enables us

to become at home in our world by foreseeing events.

In what sense then can it be permissible to speak of

the prejudice of causality, nay, of the superstition of it?

With what warrant prescribe a limit to the aspirations

of the human intellect to push its inquiries to the farthest



THE IDEAL OF THE WHOLE 111

limit, even so far as to understand the functional finali

ties themselves, if such there be?

The answer, succinctly put, is this: explaining or

understanding things means tracing effects to their

causes, and this is only one mode, a somewhat disguised

mode, of the joint functional activity of which I have

spoken. The manifold in this case is that of the tem

poral sequence of phenomena, of differences due to

change of position in time; and the unity established

between them (as for instance energy, of which the se

quent phenomena represent the transformations) is an

ideal, Active unity, mentally superimposed (real despite

its ideal or imaginary character, because of the necessity

we are under to view the sequent phenomena sub specie

unitatis). That there is nothing in the antecedent to

compel the sequent to follow has been since the days of

Hume a commonplace in philosophy. That nevertheless

there is such a thing as the prediction of eclipses was

made by Kant the basis of his doctrine of synthesis a

priori. Be the terms used what they may, what counts

is the fact that the joint action of two functions, which

itself is inexplicable, not to be understood, that is, not

to be referred back to a preceding cause (as if there

could be such a thing as a cause why we think in terms

of causality) is the foundation of all so-called under

standing.

Moreover causality is an incomplete example of the

fundamental functional process. We never do thor

oughly understand; we gain a certain relief, a certain

increased ease of mind by pushing the problem back a
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step. And what I have called the prejudice of causality,

is the unwillingness on our part to acknowledge the fact

that we are face to face, in the case of causality, with the

inexplicable; that that which helps us partially to un

derstand (and serves for practical purposes well

enough) is in its nature not to be understood, one of the

modes in which the joint action of the functional finali

ties manifests itself.

An ultimate principle has been defined as one which

is presupposed in every attempt to account for it. The

functional finalities of which I speak bear the test of

this definition. The upshot of it all is that the con

stitutive principles of the human mind cannot be ex

plained or understood, but can nevertheless be verified.

And verification, in the last analysis, means exempli

fication. If we look at these ultimate truths, whether

in geometry, in physics, or, as we shall later see, in

ethics and aesthetics, as enunciated abstractly, baldly,

we confront them blankly, we are as it were dumb

founded in their presence. They seem arbitrarily im

posed upon us. And why? Because we are endeavoring

to understand them. We have acquired the habit of try

ing to get hold of truth by referring back to some ante

cedent. And therefore we are uneasy and disconcerted.

But the moment we see them exemplified, as in the con

structions of the geometer, in the laws or uniformities

established by the physicist, etc., we are convinced. The

subject-matter of ethics is different. The kind of

exemplification is likewise different. But verification

is exemplification in ethics as elsewhere ; and this will be
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found to mean that the life, the ethical experience, must

lead to the certainty.

And now we have reached the point where a brief

discussion of the ethical manifold and its mode of uni

fication comes up in proper order.



CHAPTER V

THE IDEAL OF THE WHOLE AND THE ETHICAL

MANIFOLD

The ethical manifold, conceived of as unified, fur

nishes, or rather is, the ideal of the whole. The ethical

manifold is the true universe, not "Universe" in the

sense in which the word is too laxly used at present to

designate those fragmentary and in many respects un

connected lines of experience which might better by

way of discrimination be called World.

The ideal of the whole, as the terms imply, must ful

fill two conditions : it must be a whole, that is, include all

manifoldness whatsoever; and it must be ideal, or per

fectly unified. In such an ideal whole the two reality-

producing functions of the human mind would find their

complete fruition.

Point 1.—The totality of manifoldness must be com

prised.

Point 2.—The connectedness must be without flaw.

From point one it follows that the ethical manifold

cannot be spatial or temporal, since juxtaposition and

sequence lapse into indefiniteness, abounding without

ceasing, but never attaining or promising the attain

ment of totality. Our first conclusion then is that the

ethical manifold is non-temporal and non-spatial.

114
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Furthermore it is necessary and decisive for the the

oretical construction here attempted to keep sharply

in view, that the manifoldness may not be derived from

the unity, or conversely. The manifold remains forever

manifold. This means that in the ethical manifold each

member 1 will differ uniquely from all the rest, and pre

serve his irreducible singularity. The member of the

ethical manifold was not created by the One or any One.

He is not derived as effect from any cause. Causality

does not apply to the ethical manifold, being a category

of spatial sequence. The member of the ethical mani

fold, or the ethical unit, as we may now call him ( I say

him metaphorically and provisionally) is unbegotten, in

applicable, unique. In the ethical manifold each infin

itesimal member is indispensable, inasmuch as he is one

of the totality of intrinsically unlike differentiae. A

duplicate would be superfluous. Inclusion implies indis-

pensableness ; no member acquires a place within the

ethical universe save on the score of his title, as one of the

possible modes of being that are required to complete

the totality of manifoldness.

But the reality-producing functions of the mind are

two, and they act jointly. The same manifold that is

regarded as the scene of irreducible manifoldness, is

also regarded sub specie unitatis. The immense prac

tical importance of holding fast to diversity as inde

feasible, and at the same time stressing the unity, will

amply appear in the course of the third Book. It is

1 Say not part or element, but member, to distinguish the com

ponents of the ethical manifold from such concepts as are used in

mathematics and physical science.
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this insistence on the two aspects jointly, that distin

guishes the theory here worked out from preceding

ethical philosophies, and will be found to open new

ethical applications to conduct. It is this insistence on

the joint action of the two reality-producing functions

that will enable us to see in the ideal of the whole a

pattern traced, and to derive from this pattern of rela

tions a supreme rule of conduct. If the differences that

exist among the members of the manifold be slurred

over, if the indefeasible singularity of each member be

overlooked, if the many be derived from the One, since

the One is an empty concept, we shall gain no light upon

the conduct to be followed by each of the many. It

is true that our notion of the distinctive difference or

the uniqueness of each ethical unit is also empty as far

as knowledge goes. The unique is incognizable. Yet

we are able to apprehend, and do apprehend, a deter

minate relation as subsisting between the ethical units,

and this relation supplies us with an ideal plan of the

ethical universe and a first principle and rule of ethics.

The relation is that of reciprocal universal inter

dependence.

Consider that an infinite number of ethical entities is

presented to our minds—each of them radically dif

ferent from the rest. In what then possibly can the

unity of this infinite assemblage consist? In this—

that the unique difference of each shall be such as to

render possible the correlated unique differences of all

the rest. It is in this formula that we find the key to a

new ethical system, in this conception we get our hand

firmly on the notion of right, and by means of it we
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discover the object which Kant failed to find, the ob

ject to which worth attaches, the object which is so

indispensable to the ideal of the whole as to authenti

cate unconditional obligation or rightness in conduct

with respect to it. It is as an ethical unit, as a mem

ber of the infinite ethical manifold, that man has worth.2

In accordance with the above, the first principle of

ethics may be expressed in the following formulas :

A. Act as a member of the ethical manifold (the infi

nite spiritual universe).

B. Act so as to achieve uniqueness (complete indi

vidualization—the most completely individualized act is

the most ethical).

C. Act so as to elicit in another the distinctive, unique

quality characteristic of him as a fellow-member of the

infinite whole.

* The distinction between value and worth must be stressed for

it is capital. Value is subjective. The worth notion is the most

objective conceivable. Value depends on the wants or needs of our

empirical nature. That has value which satisfies our needs or wants.

We possess value for one another, for the reason that each of us

has wants which the others alone are capable of satisfying, as in

the case of sex, of cooperation, in the vocation, etc. But value

ceases when the want or need is gratified. The value which one

human being has for another is transient. There are, in the strict

sense, no permanent values. The value which the majority have

for the more advanced and developed members of a community is

small; from the standpoint of value most persons are duplicable and

dispensable. Consider only the ease with which factory labor is

replaced, in consequence of the prolific fertility of the human race.

The custom of speaking of ethics as a theory of values is regret

table. It evidences the despair into which many writers on ethics

have fallen as to the possibility of discovering an objective basis

for rightness.



118 AN ETHICAL PHILOSOPHY OF LIFE

A and B are comprised in C. I am taking three

steps toward a fuller exposition of the meaning of the

principle. To act as a member according to A is to

strive to achieve uniqueness as declared in B. To

achieve uniqueness as declared in C is to seek to elicit

the diverse uniqueness in others. The actual unique

quality in myself is incognizable, and only appears, so

far as it does appear, in the effect produced by myself

upon my fellows. Hence, to advance towards unique

ness I must project dynamically my most distinctive

mode of energy upon my fellow-members.

Since the finite nature of man is a clog and screen,

clouding and checking the action of man viewed as an

ethical unit, it follows that no man will ever succeed

in carrying out completely the rule which is derived from

the ideal pattern. He will invariably meet with partial

frustration in his efforts to do so, and yet in virtue of his

ethical character he will always renew the effort. While

in physical science the recurrence of phenomena sup

plies the occasion for exemplification or verification, in

conduct, or the sphere of volition, not recurrence but

the persistence of the effort after defeat is at least a help

to verification, arguing in one's self a consciousness, how

ever obscured, of the relation of reciprocal interdepen

dence and of subjection to the urge or pressure thence

derived.3 It is our own reality-producing functions,

exerted to their utmost, to which we are delivered over.

Hence the final formulation: So act as to raise up in

others the ideal of the relation of give and take, of

8 But the verification itself is the clearer and more explicit vision .of the ethical relation, as it ought to be.
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universal interdependence in which they stand with an

infinity of beings like themselves, members of the infi

nite universe, irreducible, like and unlike themselves in

their respective uniqueness. ,

The simile that may be used is that of a ray of light

which has the effect of kindling other rays, unlike but

complementary to itself. Each ethical unit, each mem

ber of the infinite universe, is to be regarded as a center

from which such a ray emanates, touching other cen

ters, and awakening there the light intrinsic in them.

Or we may think of a fountain from which stream forth

jets of indescribable life-power—playing out of it, play

ing into other life, and evoking there kindred and yet

unkindred life-waves, waves effluent and refluent.

Whatever the symbolism may be, inadequate in any case,

the idea of the enmeshing of one's life in universal life

without loss of distinctness—the everlasting selfhood to

be achieved on the contrary, by means of the cross-rela

tion—is the cardinal point.

I have here to answer one question. By what war

rant do I ascribe worth to any human being? Where

is the head deserving that this ray that streams out from

me shall light upon it? What man or woman merits

that he be invested with this glory? Does not the same

objection opposed to Kant hold with respect to my

own view? It is true that he found no object at all, and

sought indirectly to draw from the empty notion of

obligation the inference that man is an end per se.

Perhaps it will be admitted that the supremely worth

while object has now been found, the holy thing (holy

-in two ways, as being inviolable, reverence-inspiring,
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holding at a distance those who would encroach: and

intrinsically priceless as a component of the ethical

manifold, as indispensable in a perfect whole). But

this object, you will say, is in the air, or in the heavens,

and how shall it be made to descend on empirical man?My answer is that certainly I do not discover the

quality of worth in people as an empirical fact. In

many people I do not even discover value. Judging

from the point of view of bare fact, many of us could

very well be spared. Many are even in the way of

what is called "progress." And the suggestion of some

extreme disciples of Darwin that the degenerate and

defective should be removed, or the opinion of others

that pestilence and war should be allowed to take the

unpleasant business off our hands, is, from the empirical

point of view, not easily to be refuted. I can also enter

into, if I do not wholly share, the pessimistic mood with

regard to actual human nature expressed by Schopen

hauer and others. To the list of repulsive human crea

tures mentioned by Marcus Aurelius in one of his morn

ing meditations,—the back-biter, the scandal-monger,

the informer, etc.—might be added in modern times, the

white-slaver, the exploiter of child-labor, the fawning

politician, and many another revolting type. And even

more discouraging in a way, than these examples of

deepest human debasement—the copper natures, as

Plato calls them, or the leaden natures, as we might

call them—is the disillusionment we often experience

with regard to the so-called gold natures, the discovery

of the large admixture of baser metal which is often

combined with their gold.
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It is imperative to acquaint oneself, nay, to impreg

nate one's mind thoroughly with these contrary facts,

if the doctrine of worth, the sanest and to my mind the

most real of all conceptions, is to be saved from the

appearance of an optimistic illusion.

The answer to the objection is that I do not find

worth in others or in myself, I attribute it to them and

to myself. And why do I attribute it? In virtue of

the reality-producing functions of my own mind. I

create the ethical manifold. The pressure of the essen

tial rationality within me, seeking to complete itself in

the perfect fruition of these functions, i. e., in the posit

ing of a total manifold and its total unification, drives

me forward. I need an idea of the whole in order to

act rightly, in such a way as to satisfy the dual func

tions within me. My own nature as a spiritual being

urges me to seek this satisfaction. This ideal whole,

as I have shown, is a complexus of uniquely differen

tiated units. In order to advance toward uniqueness,

in order to achieve what in a word may be called my

own truth, to build myself into the truth, to become

essentially real, I must seek to elicit the consciousness

of the uniqueness and the interrelation in others. I

must help others in order to save myself; I must look

upon the other as an ethical unit or moral being in order

to become a moral being myself. And wherever I find

consciousness of relation, of connectedness, even in

cipient, I project myself upon that consciousness, with

a view to awaking in it the consciousness of universal

connectedness. Wherever I can hope to get a response

I test my power. Fields and trees do not speak to me,
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as Socrates said, but human beings do. I should attrib

ute worth to stones and to animals could they respond,

were the power of forming ideas, without which the idea

of relation or connectedness is impossible, apparent in

them. Doubtless stones and trees and animals, and

the physical world itself, are but the screen behind which

lies the infinite universe. But the light of that universe

does not break through the screen where it is made up

of stones and trees and the lower animals. It breaks

through, however faintly, where there is consciousness

of relation: and wherever I discover that consciousness

I find my opportunity. It is quite possible that the

men and women upon whom I try my power will not

actually respond. The complaint is often heard from

moral persons, or persons who think themselves such,

that what they call the moral plan of rousing the moral

consciousness in others will not work. Perhaps the plan

they follow is not the moral plan at all, but the plan

of sympathy or of some other empirically derived rule.

But be that as it may, the question is not whether we get

the response but whether we shall achieve reality or truth

ourselves; in theological terms, save our own life, by

trying to elicit the response.

And here one profoundly important practical con

sideration will come to our aid, namely, the sense of our

own imperfection, coupled indeed with the conscious

ness of inextinguishable power of moral renewal. In

stead of attributing the lack of response to the hopeless

dullness of the person upon whom we labor, a sense of

humility, based on the knowledge of our own exceeding

spiritual variability—best moments followed by worst
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moments, imperfect grasp on our own ideals, most im

perfect fidelity in executing them—will lead us to turn

upon ourselves, and far from permitting us to despair

of others, will impel us rather to make ourselves more

fitting instruments of spiritual influence than obviously

as yet we are.4

4 The term "ethical unit" used above should be found useful. The

chemists have found the concept of the atom useful, though no one

has ever seen an atom. And all the sciences have recourse to similar

inventions,—such as the electron, or the ion, or energy regarded as

a substance, and in mathematics the sublimated, space-transcending

concepts. Looking through the eyes of science, we are taught to see,

underlying the grossest forms of matter, imaginary entities which

are well-nigh metaphysical in nature. Science starts from the

realm of the sensible, and constructs its super-rarefied devices on

mechanical models. Then it leaves the field of the intuitively per

ceptible, and rises by the path of analogy into realms where the

notions with which it operates are no longer imaginable. I do not

wish, in speaking of an ethical, invisible, and unimaginable entity,

to derive the postulation of this conception from science. The

ethical concept transcends wholly the field of sensible experience.

It is not discovered by way of analogy. It is frankly and overtly

super-sensible. It is not exemplified in the effects it produces in

the world of volition as the most nearly metaphysical concepts of

science are exemplified in the field of phenomena by the recurrences

or uniformities which they serve to account for. The ethical con

cepts are not verified by their results at all, not by recurrences of

phenomena, but by the persistence of the effort to attain that which

is finitely never attained, and by the more explicit perception of the

ideal itself which follows the persistent effort; for as has been

shown above, when face to face with fundamental truth, seeing is

believing. But I allude to these matters in order to show that the

movement in ethical thinking represented by the system which I

propose is not contrary to the present-day movement in science, but

in line with it, though beyond it. It does not ask leave of science;

it does not base its certainty on scientific precedent ; but neither does

it expect a veto from the lips of science. The worthwhileness of

■
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scientific endeavor itself depends at bottom on the sanction which

the ideal of the complete carrying out of the reality-producing func

tions lends to their incomplete execution in the world of the space

and time manifold.



CHAPTER VI

THE IDEAL OF THE SPIRITUAL UNIVERSE AND

THE GOD-IDEAL

We have seen whence the ideal of a spiritual universe

arises. It is unnecessary to prove that the universe is

moral. What it is necessary to verify is that a universe

exists ; for "universe" is an ethical ideal, it is the ethical

manifold, or, if we distinguish ethical as concerning rela

tions between man and man, then we may use the term

"spiritual" to designate that infinite system of inter

dependence in which men as ethical units have their

place. We begin with the affirmation—Man is an end

per se. This wonderful affirmation, which the democra

cies are darkly and confusedly trying to express in polit

ical and social arrangements, constitutes the problem

of all problems. It is the great datum of ethics, of which

ethical theory must give an account. All other data or

problems that have been thrust into the foreground—

freedom of the will, responsibility, altruistic self-sacri

fice—are secondary, in the sense that they depend for

their solution on a right conception of man as end per se.

As possessing worth on his own account he is an ethical

unit. Only as a member of the infinite spiritual universe

does he possess the two-fold attributes implied in worth

—inviolability with respect to outsiders and indefeasible,

intrinsic preciousness. Therefore I say that around the

125
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individual, the ethical unit, we build up as a necessary

postulate the spiritual universe. Man ethically con

sidered carries with him this infinite environment.

Does this universe exist or is it a mere figment? It

is the product of the reality-producing functions in their

ideal completion. It is the necessary postulate required

if the idea of right is to have validity, and the idea of

right is required by man in so far as he is an agent and

not merely a spectator of life. The ethical manifold, the

spiritual universe, exists in so far as there is a right.

Have we then reinstated the idea of God as existent?

Not the idea of God as an individual. We have on the

contrary set aside that idea by affirming that manifold-

ness cannot be derived from unity, that the positing of

plurality is just as much a primary function of the

mind as the positing of unity. We have discarded the

God-idea as the locus of unity, since the unity subsists

in the relation of the units. Strictly speaking, we have

replaced the God-idea by that of a universe of spiritual

beings interacting in infinite harmony.

!But at this point I must go back for a moment to

Kant, using his ideas once more as a foil to make my

own more explicit. Wilhelm von Humboldt said of

Kant that some of the things he had destroyed would

never be rebuilt, and that some of the things he had

built would never be destroyed.

For more than a hundred years the impression has

prevailed that among the things forever destroyed by

Kant are the proofs of the existence of God. He is rep

resented as an intellectual giant whose blows have for

ever shattered the proofs on which the existence of a
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supersensible reality rested. Kant's mind was preemi

nently scientific. He was the philosopher who made

explicit the principles underlying Newtonian science as

Aristotle had made explicit the logic underlying the

Greek science. His philosophy is essentially agnostic.

The use that he continues to make of the God-idea can

be dissociated from his system with advantage to the

latter.1

1 1 do not however agree with those who regard the shreds of

theology remaining in his system as a concession, not wholly in

genuous, to orthodoxy. He was brought up in the pietistic faith,

and had probably not entirely outgrown the emotional impressions

of those early teachings. The noumena, however, play a part in the

.system itself distinct from the theology, and are not to be taken as

supersensible realities. They are limiting concepts intended to serve

as incentives or lures, winning the mind to continue without cessa

tion its advance along certain paths within the field of experience;

but they are not supposed to give any clue as to what is beyond

experience. That which is beyond the field of experience is simply

unknowable. Thus the noumenon called "thing per se" is notice

given to the mind not to be deterred in its proper business of unify

ing the space and time manifold by the difficulties which arise when

the time and space manifold is taken as an ultimate account of

reality. The thing per se is a welcome to science and not a bar set

up in its path.

The noumenon of freedom is an incentive to man urging him to

act as if he were capable of practicing the law of universality and

necessity. In fact the phrase "as if" plays a leading role in the

Kantian philosophy. The noumenon of God, as will presently be

shown, is afflicted with this conditional "as if" character to even a

higher degree. We are to assume God in order to look upon the

vast field of possible experience as if it were unified, as if a being

who himself stands for unity had been its creator. This assumption

is supposed to be necessary in order to encourage the scientist in

his search for the thread of unity, lest he flag by the way. As a

matter of fact scientists hav« contented themselves with the simple
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But did Kant indeed destroy the idea of a supersensi

ble reality as existent, or are we warranted in undertak

ing to build anew the supersensible world.2 "Du hast tie

zerstdrrt, die scheme Welt, In deinem Busen baue sie

wieder"—not indeed in the realm of mere feelings, but

in the sphere of will. The spell of Kant's shattering at

tack still rests upon the intellectual world today. The

notion of a supersensible reality, if held at all, is held

timidly, apologetically and is apt to be based on subjec

tive emotional need. The wish is more or less admitted

to be father to the faith—the will to believe is defiantly

asserted in despair of sound foundations. A scientist

like Dubois-Reymond enumerates seven world riddles,

or mysteries that cannot be explained, and after saying

assumption of the uniformity of nature as necessary to the prosecu

tion of their investigations, and have as a rule troubled themselves

little to hypostasize the notion of unity. Nor has recent progress

in science been associated with and influenced by the belief in an

individual Deity. The noumenon of God is unnecessary for science

while in Kant's ethical application of it it is positively harmful. He

introduces the God notion as an artificial device for linking together

happiness and virtue, a device quite inconsistent with the noble aus

terity of his ethical system, whatever its other defects may be.

The noumena, then, are apparitions that appear at the end of

certain paths in the field of experience, far off where the sky and

the ground seem to meet. These paths run off in different direc

tions. At the end of each is one of these limiting apparitions, and

the society of noumena is disconnected internally: there is no rela

tion of unity between the unifiers.

2 The difference between "supersensible" and "supernatural" is

capital. I do not encourage relapse into supernaturalism. The

supernatural is the opposite of the supersensible. It is an attempt

to represent in natural or sensible guise what is supposed to be

beyond the senses; and the naturalistic representation of the super

sensible is then taken not metaphorically but literally.
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that they cannot be explained, he seems to see that no

alternative remains but to take refuge in resignation:

"Ignoramus, ignorabimus I"

That "explanation" is not the only avenue to truth,

that the referring of effects to their causes is not the

highest operation of the reality-producing functions, I

have pointed out in a previous chapter. But Kant, as

has been said, is supposed to have utterly annihilated the

arguments intended to demonstrate the existence of

God, and it will clear up the matter at issue if we con

sider wherein he actually succeeded and wherein he quite

failed. As he himself declares, his method is regres^

sive; he does not attempt the progressive method path.

He seeks to ascertain whether by going backward along

the chain of effects and causes, or of conditions, he can

somewhere find God as first cause or as unconditioned.

He does not look forward looking to the ideals of the

will. He does not enter into the realm of ends, where

the necessity of determining action in obedience to some

universal plan or scheme of relations might have forced

itself on his attention. His approach, like his habit of

mind, is scientific. He is not primarily an ethicist.

Proceeding in this manner he shows that the notion of a

first cause is untenable, and he attacks in particular the

ontological argument by which every other argument

supplements itself at the point where it breaks down.

Did Kant, however, annihilate the Ontological Argu

ment? Yes, in the scholastic form in which it was held.

No, in a form, based on the idea of the ethical manifold,

in which it can be restated. In the scholastic form it

runs: "There is such a thing as the idea of a perfect
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being. Existence is an element of perfection. If the

perfect being did not exist it would be less than perfect.

But the ens reaUssimum,, the perfect being, is present

as an idea in the mind. Therefore it exists." The

disproof of this amounts to the curt statement that

what exists in the mind does not necessarily exist out

side of it, or, as Kant put it: "The idea of 100 thalers

in the head of a man is one thing, lacking no element

of conceptual integrity; while the existence of the 100

thalers in the man's purse is an entirely different mat

ter." The evidence of existence, in other words, de

pends on the synthesis of the data of sense as arranged

in the space and time manifold in accordance with the

categories of the understanding. Existence is temporal

and spatial. To prove that God exists we should have

to prove that he exists in the world of the senses. Of

any other kind of existence we are agnostic. Kant's

disproof of the Ontological Argument thus depends on

his agnosticism.

But suppose that on ethical grounds we find our

selves compelled to affirm that there is an object which

has worth, and that to account for the inviolableness, in-

dispensableness and preciousness of this object we are

compelled to give free rein to the reality-producing

functions, and to place this object having worth as

a member in a manifold not spatial and temporal but

infinite: and suppose we say that the existence of this

worth-endowed object, of this ethical unit with its

compeers, is as certain as the notion of rightness is cer

tain, have we not then without blame widened the con

ception of existence, and placed the Ontological Argu
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ment where Kant's disproof does not even touch it?3

One more important remark is here in place, sug

gested by Kant's designation of God as the ideal of

reason, and by his designation of our highest nature as

the rational nature.

Is "rational" equivalent to intellectual? If it be so,

then feeling must be classed as irrational, and impulse

likewise, since neither feeling nor impulse is subject

to logical rides. And then the war will be on between

the intellectualists or rationalists and the champions of

irrational conceptions of life, since feeling and impulse

actually make up the major part of life, and can neither

be left out of account nor compressed into intellectualist

formulas.4

Plainly, there is a deep misunderstanding between

the two parties. An error is involved somewhere. It ap

pears to consist in assuming that objectivity can be sup

plied only by the intellect, in overlooking the fact that

8 He allows indeed the Ens Realissimum to remain, and calls it

the ideal of the reason, the ideal of unity hypostasized, centralized

in an individual, and somehow harboring within itself all real prop

erties whatsoever. But it is quite impossible to conceive how all

real properties can belong to a single individual. For the

properties as we know them are incompatible with each other.

Surely an individual cannot be both great and small, beautiful and

ugly, of all colors and sounds, etc., etc. Or again if all properties

were somehow assembled in one individual, since that individual is

conceived of as an hypostasized unity, it would be impossible to

speak of a relation between them, and yet upon the relation of the

differentia; depends the ethical utility of the idea of a supreme

reality.

4 Compare, for instance, the anti-intellectualistic philosophy of

Bergson, with its emphasis on planless spurts of energy, the irra-

tionalist philosophy of Schopenhauer, etc.
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the feelings and still more the volition possess intrinsic

controls and norms of their own, that Science, the work

of the intellect, and art and ethics, spring from a common

root, namely, the reality-producing functions. The

manifolds with which each of the three respectively deals

are different, the methods of synthesis are different, but

the root principle, synthesis of the manifold, is identical

in all.

To describe our highest nature, therefore, as the ra

tional nature is perilous, since the word rational suggests

intellectual. Either we must strain the signification of

reason to include feeling and will, which is contrary to

common usage, or we should select some other term, such

as spiritual, to designate that nature within us which

operates in science and art and achieves its highest mani

festation in producing the ethical ideal.

Finally, if what has been said regarding the ethical

manifold holds good, then a genuine philosophy of life

can only be reached by the ethical approach to the

problems of life. This has never yet been consistently

attempted. The approach has been made from the scien

tific or the logical side, or as in the case of Plato from

the aesthetic, or as in modern times from the biological.

Yet the ethical approach is full of promise. A phi

losophy of physical nature may be feasible without it, a

philosophy of art may be possible without it, but not

so a philosophy of life. It has not been tried because

ethics has lain in the lap of theology, which was itself

corrupted by the attempt to apply to ethical problems

the inadequate principle of causality in the form of

creation theories, while again in recent times, by way
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of reaction against theology, the solution of ethical ques

tions is sought for in the empirical disciplines where a

measure at least of objective certainty has rewarded

the investigators. Even Kant, who asserted the inde

pendence of ethics, actually made it dependent on

Newtonian science. The great task now is, strictly to

carry out the idea of the independence of ethics, not in

deed as if its principles were unrelated to those of

science and art, but in the sense of independently inves

tigating the problems peculiar to ethical consciousness.

I am well aware that the attempt made in this volume

to take the ethical line of approach to a general phi

losophy of life, is tentative and defective in a hundred

ways, nevertheless it is an attempt in a new direction.

In the next book I shall take up the practical conse

quences that follow from the theory here advanced.

Having delineated the ethical ideal, and discovered the

invaluable fact that there is a structural plan contained

in it, we shall see that our actual human duties may be

derived by applying this ideal scheme to the quasi-

organic groups already existing in human society.

There are provocative correspondences to the ethical

ideal in the social life of men ; otherwise it would be im

possible to apply it. There are human groups in which

a quasi-correlative membership in a common life already

exists. In the case of each of these groups we find some

sort of empirical multiplicity which must be studied

scientifically, and also an empirical motive which may

be utilized in the interest of developing the ethical rela

tion. The family is the first of these groups which offers

a footing in the world of experience for the ideal. In the
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family natural affection is the motive; in the vocational

group, the desire to express a talent or special gift; in

the state, patriotism ; in the church, the need felt to inte

grate all human ideals.

Thus the things of earth are to be used as instrumen

talities by which we are to become aware of the spiritual

reality. Only that the disparateness of the physical

world and the ethical universe should ever be kept in the

foreground. Every effort to solve the riddle by some

how identifying the two has failed. To account for the

existence of a finite world of indefinite extensibility side

by side with a universe ex hypothesi infinite is impossible.

Instead of seeking to explain let effort go toward utiliz-1

ing. Let the world be used instrumentally for the pur

pose of verifying the existence of universe.

For the average man, and indeed for all men, the test

of the truth of a theory is in the practice to which it

leads. Abstract metaphysical arguments appeal only to

a few, and even for them the formula in its abstract

guise is unconvincing. Look at the mathematical

figure, and see whether the axioms hold good. Look at

the sequent phenomena and see whether the so-called

law of nature is exemplified. And so with respect to con

duct: look at the ways of human behavior traced out in

accordance with the plan of the ethical manifold, and

see whether such behavior wins the approval of the

spiritual nature implicit within you.8

1 The above exposition is not a transcendental derivation of

ethics. The ideal of the infinite society is a fulguration out of

ethical experience, to be ever renewed in it. We build not only our

world, but our universe.
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NOTE I

There are various points at which the system sketched in

the text deviates from current opinion, but in regard to the

underlying proposition the reader's particular attention is

called to the remarks on the "prejudice of causality" and to

the statement that verification is exemplification.

How can ethical truth be verified? How can we be sure that

ethical ideals are more than fine wishes, expressing subjective

aspiration, but having no counterpart in the ultimate consti

tution of things? This is the dark doubt that haunts the

minds of ethical writers, as well as of the average man. We

ask to have the things we believe in, the objects of our supreme

aspiration, verified. How can they be verified?

I think that we shall see light in this matter once we have

grasped the thought that verification, both in science and in

ethics, is nothing more than exemplification. In the case of

causality, in science, verification does not consist in mere recur

rence. For if we find, even by a single carefully guarded ex

periment, that a given phenomenon A is the true antecedent of

B, then we take leave to predict that B will always follow A,

without regard to the repetition of the sequence in our ex-

The ethical principle is not a working hypothesis, like those pro

visionally used in science. It is the outgrowth of the functional

finalities. It is a postulate. The specific moral laws, or expressions

of the ethical principle indeed, are changeable, being the product of

the principle with the varying empirical conditions of human society.

The fundamental principle is unchangeable.

The consciousness of universal interrelation is not to be described

as mystical consciousness. The identity of the self remains intact;

it is never lost in the One or the All. The ethical consciousness

includes indeed the consciousness of other selves related to our

own, in a kind of superindividual consciousness. But this is reached

along the sunlit path of action (So act, etc.), and not along the

dreamy flux of emotionalism or in the silent depths of quietism.
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perience.6 Indeed, no amount of repetition would justify pre

diction. The problem in the case of causality is to determine

the true antecedent and the true consequent. For at any

moment there are innumerable phenomena that might possibly

be antecedents of B. How obtain certainty that A is the

causal antecedent? By the synthetic process. We assume

a unity, say energy. We assume that there are differentiae,

say a certain mathematically determined quantum of mechani

cal energy in A, and a determined quantum of thermal energy

in B. No sooner have these differentiae been mathematically

determined, than in virtue of the assumed unity of energy

underlying the differences, we pronounce the nexus to be neces

sary. We predict that B will always follow A.

Causality, therefore, is an example of a synthesis which

over-arches sequences. The fact that the phenomena are se

quent does not affect the principle involved. Whenever we

contemplate an example of synthesis, that is, defined differen

tiae of some sort, and a defined underlying unity of some sort,

the mind affirms that reality exists. There are degrees of

reality. The degree of completeness with which the synthetic

function is carried out in any instance determines the degree.

Ethical verification is likewise exemplification, though in

another sense. When the ideal plan of ethical relations is pre

sented, the ideal plan being a synthesis not of sequences but of

all co-existent entities whatsoever, the mind assents to this ideal

plan as representing the complete synthesis or the complete

reality. The more explicitly and definitely the relation between1

6 The frequent recurrence gives us a sense of safety in expecting

the consequent on the appearance of the antecedent. But the sense

of safety should not be confounded with the sense of the certainty.

We expect that day will follow night, because it has followed innu

merable times. But no amount of repetition can warrant the asser

tion that it will and must do so. The Pragmatist view explains the

sense of safety in expectation, but does not appear to account for

the certainty in prediction, as for instance in the astronomer's pre

diction of an eclipse.
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the ethical units is conceived, the greater the conviction of

reality resulting. Now frustration after partial achievement

has the effect of making more explicit the idea of the plan of

relations as it ought to be carried out in human life. And in

this sense I would have the reader understand the main practi

cal argument of the book—that frustration is the condition of

our intensified conviction as to the reality of the supersensible

universe.

In virtue of the constitution of our minds we cannot help

acknowledging as real that which is synthesized. Synthesized

and real are synonymous terms. Hence the idea of the com

pleted synthesis necessarily is the idea of the ultimate reality.

NOTE II

The three principal respects wherein Kant has failed to jus

tify his affirmation that every human being is to be regarded as

an end per se, and not to be used as a tool, are:

1. Out of the bare experience of oughtness, absolute con

straint, he seeks to derive personality. Out of the empty

categorical imperative he seeks to draw a substantive entity—

a being possessed of worth.

2. The society of ends per se described by him is not a true

society, but a collection of atomic individuals juxtaposed.

The capital flaw in his ethics is here. He begins by detaching

the individual. He studies the individual, and discovers, or be

lieves himself to have discovered, that something happens in

him (the consciousness of absolute constraint) which entitles

him to be considered worth while on his own account.

Next, since the formula of university proposes instability by

others as the test of a moral act, all others are called in as con

comitants of the detached atom first considered. Each of the

concomitants in turn is an atomic entity. It is in this mechani

cal way that the conception of a kingdom of ends, or a holy

community, is supposed to be validated. Kant's mistake is

to assume that an individual regarded as an isolated being can
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be worth while, can be an end per se. The notion of end in

volves relation to others, not mechanical juxtaposition, but

intrinsic connection. No one is worth while by himself. He

has worth only as an organic member of a spiritual whole.

The unique quality which lends him incomparable distinction

is the creative life which emanates from him and quickens

cognate but diversely modified life in his associates.

3. Kant's version of the ethical rule is strong on the side

of interdiction, but quite inadequate on the positive side. He

tells us that we are to look on others not merely as means to

our own ends, but also ends per se. The vagueness is in the

formula "not merely . . . but also." Where the dividing line

is to be drawn he does not tell. I am at liberty to use the

services of others in the prosecution of my own interests, as

they may use mine, since we are social beings and dependent

on one another. But how far may I go in this direction? On

this point we are left wholly in the dark. Kant admits into his

system the so-called natural ends,7 such as wealth, culture and

the like, gives them leave to abound, only with the proviso that

they may not overpass a certain limit,—the limit beyond which

they would interfere with the rights of fellowmen. An instru

mental view of wealth, science, culture, as positively promoting

the ethical end of man, he does not and cannot establish.8

But the instrumental view is precisely that in which modern

society has most at stake, on the working out of which the

solution of our most pressing problems,—such as the labor

problem, the problem of the family, the problem of patriotism

and international relations—is entirely dependent. If Kant

has failed at this point, as I believe he has, his usefulness as a

guide in the reconstruction of modern life is seriously dimin

ished. What he had set out to demonstrate, the inalienable

worth of man, remains; but foundations other than his must

7 A hybrid conception, since in nature there are only happenings,

but no ends.

8 His efforts in some measure to remedy this defect in the Doc

trine of Virtue are artificial and unconvincing.
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be found. For the formula "not merely as a means but also

as an end" I would substitute: Treat every man as a spiritual

means to thine own spiritual end and conversely . . . treat the

extent and the manner in which we are to use one another as

means being determined by the criterion that our exchange of

services shall conduce to the attainment of each other's ends as

ethical beings conjointly.

NOTE III

I would also ask the reader to consider well the effect upon

the philosophy of life of the position taken throughout this

volume that there is no intellectual bridge between the finite

order and the infinite order. This involves dropping creation

at the beginning and immortality in its usual sense at the end.

Creation is an attempt to show how the world, including man,

proceeded out of the infinite. Immortality is an attempt to

express how man returns to the infinite. In this volume man's

dealings with the finite order are represented as having for

their purpose the achievement of the conviction that there

verily is an infinite life, a supersensible universe. Creation sys

tems, pantheistic systems, certain evolutionary systems, also

the Hegelian system, are futile attempts to explain the How.

But explanation is impossible; for to explain means to under

stand, and to understand means to trace an effect to its cause.

And causality is not the kind of synthesis applicable to a co

existent totality.

Among practical consequences note the difference between

the theistic attitude in fatal sickness and the spiritual atti

tude.9 The theist presupposes that there is a God to whose

will he must patiently submit. But theism is a principle of

explanation, the God-idea being employed to account for the

finite order. God is thus made responsible for the suffering of

the sick as well as for all other evils in the world. Hence the

very idea which is presupposed in order to produce patience

8 See Book III for a fuller development of this point.
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raises up doubts and perplexities, which imperil patience. If

God made the world why does he permit pain and evil? The

spiritual attitude, on the contrary, ethically interpreted, does

not presuppose the idea of a divine order as a dogma, but offers

it as the product of the experience of suffering itself. The

conviction that there is in man an essential spiritual self, a holy

thing, and a spiritual universe, a holy community, are not gifts

to which we fall heir at birth, or by some sort of revelation bor

row from the experience of ancient teachers ; they are a supreme

good to be arduously worked out by ourselves. And the inter

pretation given to the facts of suffering and frustration is that

they can be used as the means of bringing to birth in us that

supreme conviction.

In general it may be said that the purpose of existence, both

of the individual and of the race, is so to work in the finite

world as to become possessed with ever greater distinctness of

the conviction of the reality of the wholly real world, the in

finite supersensible universe.

The attitude of the Christian is other-worldly. He shuns

intimacy with the finite world and turns his face toward his

"true home." The attitude herein described is that of hearty

attack upon the business of life, and close embrace of all the

partial reality which finite experience contains, with a view

of thus acquiring in some measure an appreciation of the utter

reality of which these partial realities are hints and glimmer

ings.

NOTE IV

In the case of any new theory, it is true that one must live

with it for a considerable time before acquiring the habit of

thinking in accordance with it. The older habits constantly

crop up and interfere with the correct understanding of any

new point of view. This is especially so of a new attitude to

wards reality. The world seems topsy-turvy to one who learns

for the first time that grass and the leaves of trees are not

really green apart from the eye that sees them, that beings with
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different organs might interpret differently that which stimu

lates the human eye to its specific color reactions. The helio

centric theory, when first announced by Copernicus, outraged

naive commonsense. It exacted a new habit of thinking in re

gard to the relation of the sun to the earth,—the real relation,

apprehended by intercalated mental processes being the direct

opposite of the apparent relation. The sun evidently revolves

around the earth, nevertheless the truth is that the earth

revolves around the sun.

Modern science reveals behind the palpable world around us

unimaginable fluids, speeds, and physical units which are so

sublimated in thought as to be barely distinguishable from

metaphysical entities. The habit of penetrating with radium-

lite glance the concrete screen of things, and of seeing behind

the screen the company of atoms, ions, etc., may be gradually

acquired; but the older habit of regarding the palpable and

visible as the truly real continues to assert itself in conflict with

the new habit.

The ethical unit in an ethical manifold postulated in the

text as the closest, though still symbolic, reading of the ulti

mate reality, makes a similar demand upon the reader, and

requires of him in like manner the formation of a new habit of

thinking, against which the older habits will doubtless continue

to protest.

The most obstinate of the older habits that stand in the way

has been dealt with in the note on causality, namely,—the

unscientific habit of ignoring the boundaries of science, and

of taking the method employed in the physical sciences as the

sole method that leads to certainty. The prejudice of cau

sality is probably ineradicable, just as the illusion that the sun

revolves about the earth persists. But we can at least reach

the point of realizing that it is a prejudice, and to this extent

overcome it. If it be synthesis, or the employment in insepa

rable conjunction of the two functions mentioned, that for

the human mind spells reality, then one kind of synthesis

called causality, that of sequent phenomena, does not exclude



142 AN ETHICAL PHILOSOPHY OF LIFE

the ampler, though ideal synthesis, which is carried out in the

mental production of the ethical manifold. So much I wish to

add to the statements contained in the text in regard to the

theory.

But there is also a new habit to be acquired in regard to the

practical ethical consequences of the theory. The chief of

these is the prizing of distinctive difference above uniformity

or sameness. The ethical quality is that quality in which a

man is intrinsically unique. The ethical act is the most com

pletely individualized act (I ought perhaps to say personalized,

but the completely individualized act is that of a unique person

ality). In brief, the emphasis is here put on that in which a

man differs from all others, and not on the common nature

which he shares with the rest ; or rather, since the common na

ture is not denied, the stress is put on the intrinsically different

mode in which the common nature is expressed in him.10

The accentuation in current ethical discussion of the com

mon nature of man, and the fallacious assumption that the

common interests are the pre-eminently moral interests, that

uniformity is the test of ethical quality, is easy to understand.

It is the reaction of the modern world against feudalism, a

social system not yet entirely outgrown, in which the empirical

differences of rank and birth were made the basis of intoler

ably oppressive discriminations, and in which it was an ac

cepted axiom that some men are baked of better clay than

others. It is also a reaction against the capitalistic system

that has taken the place of the feudal, in which wealth is to a

considerable extent made the standard of social appraisement.

It is against these false discriminations that the voice of hu

manity is now indignantly raised, affirming the moral equality

of all men. But equality is mistakenly taken to mean likeness in

the sense of sameness, not in the sense of that fundamental like-

10 Difference in the ethical meaning is not to be confounded with

mere idiosyncrasy, or originality, not to say eccentricity. It is the

kind of difference which elicits correlated difference in all spiritual

associates.
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ness on the background of which the desirable unlikenesses

stand forth. And this notion of equality as identical with

sameness leads to great practical aberrations. Thus, for in

stance, women are not only to be recognized as the equals of

men, but are to be the same as men,—their education patterned

on that of men, their specific functions, as far as possible,

ignored. For unlikeness is supposed to connote inferiority, and

inferiority is justly repelled as morally intolerable. But aside

from this one example, the stressing of the common nature, or

of the basis of likeness at the expense of the oustanding unlike

nesses, leads to other leveling tendencies of which modern de

mocracies furnish many unpleasing illustrations. Thus uniform

popular opinion, encompassing the individual on every side,

penetrates into his inmost thinking, so that he hardly ventures

to hold to his own judgment against the judgments of the ma

jority. And the impulses of the mass tend also to threaten his

independence in action. There is indeed a certain intoxication

in the very sense of being submerged in a large whole, a certain

glad loss of self in great impersonal movements, a certain strain

of democratic pantheism, as it were, that takes the place with

some of mystic absorption in Deity. But whatever the value that

may attach to these upswellings of feeling, it is counterbalanced

by the circumstance that in proportion as indiscriminate devo

tion to society as a whole becomes the paramount motive, the

suborganisms of society, the family, the vocation and the state,

in which the ethical personality is ripened, are threatened with

effacement. Instead of moral equality it were better to use the

term "moral equivalence." The differences are to be stressed;

they are the coruscating points in the spiritual life of mankind.

That every man is the equal of his fellows means that he has

the same right as each of the others to become unlike the others,

to acquire a distinct personality, to contribute his one peculiar

ray to the white light of the spiritual life.
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CHAPTER I

INTRODUCTION

Theee main thoughts should be kept clear: the end to

be realized, the incongruity of the finite and the infinite

order, and hence, thirdly, the indispensable ministry of

frustration in the realization of the purpose of life.

In regard to the so-called moral end of life, there has

been much variety and contrarity of teaching. I shall

touch only upon that aspect of the doctrine expounded

in the previous book wherein it seems to resemble other

doctrines, and where a distinct statement of the differ

ence is therefore imperative. "So act as to develop

the faculties of thy fellow-man" is not the rule pro

posed. "So act as to develop the so-called good qual

ities in the man" is not the rule proposed. The rule

reads, "Act so as to bring out the spiritual personality,

the unique nature of the other." Now, in putting the

matter in this way, we incurred the danger of seeming

to concentrate attention on the individual as a detached

being, we seemed to have him only in mind, though it is

true, in respect to what is intrinsic in him, the irre

ducible ethical unit which he essentially is. We must,

therefore, constantly remind ourselves that the ethical

unit, while unique, is at the same time an inseparable

member of a society of differentiated units ; that its very

distinctiveness consists in injecting, as it were, streams

147
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of dynamic energy into its fellow-beings. Or, as I have

elsewhere figuratively put it, the distinctiveness of any

ethical being consists, so to speak, in emitting a ray the

color of which is nowhere else to be found, the miracu

lous quality of which consists in acquiring this color at

the very instant in which it causes counter or comple

mentary colors to appear in its fellow-being. (I am

using the words "instant," "miraculous," "ray of light,"

etc., of course, in a wholly figurative sense.)

We have at last, this is my belief, achieved a positive

definition of the spiritual nature. The spiritual nature

is that which forever is social in a supra-social sense,

as embracing not only human society, but a universal

society of spirits. The spiritual nature is that of which

the very life consists in starting up unlike but equally

worthwhile life elsewhere, everywhere. The spiritual ex

perience to get hold of, therefore, is the consciousness of

this inter-relation.

The moral end to be realized, in accordance with the

deductions of Book II, is "So to act upon another as to

evoke in him, and conjointly in oneself, in the same

movement and counter-movement fthe consciousness of

the interlacedness of life with life, the reciprocal, uni

versal, infinite interrelatedness.

Now, as a fact, we never realize this end. If we did

we should possess what alone is properly called freedom,

>—freedom in the positive sense being the exercise of

power peculiar to ourselves, welling up out of our veriest

self, and executing the totality of its effects. Freedom

is marked by these two signs: energy coming unbor

rowed out of self, and producing the totality of its ef
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fects. I am free when the thing I do is verily my own,

when the power released is the power of my essential

self; and when that power is nowhere checked, inhibited

or interrupted, so that it produces its due, that is, its uni

versal effects.

An ethical being in an ethical universe would be free.

The dynamic energy proceeding from it would be abo

riginal. And since it would radiate upon every other

member of the infinite society, it would also produce the

unstinted plenitude of its effects. Each ethical unit,

at its station, would be at once the producer and the

recipient of the totality of life. 1

It is apparent from what has been said that the super

lative, sublime thing, freedom, is not realizable except in

an infinite world. And hence that the supreme end to be

realized by man as a finite being cannot be the full re

lease of unique power in himself. But neither can the

end be approximation. In so serious a business as a

philosophy of life we ought not to play with words, nor

delude ourselves with the implication of proximity seem

ingly contained in the word approximation. For it be

ing admitted that we cannot reach the ideal, approxima

tion seems to suggest that we come into its neighborhood.

But the truth is that the more we advance the less do we

arrive in the immediate neighborhood of the ideal, the

distance at which it lies becoming ever more remote.

1 Incidentally it may be remarked that in introducing the category

of interrelation we remove the objection against freedom which

remains unmitigable so long as freedom is supposed to be a kind of

causality, competing with natural causality. Causality is the unity

of a temporal manifold of sequent phenomena. The concept of

interrelation is the concept of the unity of co-existent entities.
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The moral end, therefore, for a finite nature, like that of

man, is just to realize the unattainableness of the end.

There must be no heaven-on-earth illusions, no resting in

the development of our inadequate human faculties, and

no illusions as to approximation. The unattainableness

of the infinite end in the finite world by the finite nature

is the Alpha and Omega of the doctrine, as I propound

it. Only after this truth has been fully faced and recog

nized, shall we be in a position to take in the vast sig

nificance of the fact that we are nevertheless under a

certain coercion to persist in our efforts to attain the

unattainable, and in inquiring into the source from

which this pressure comes, we shall be led to infer the

influence in us of an infinite nature enshrined in this

finite nature of ours. In other words, to admit the un

attainableness of the end in a finite world by a finite

being is the very condition of our acquiring the convic

tion that there is an infinite world, and that we, as pos

sessing an infinite nature, are included in it.2

1 have now covered the points mentioned : the end to

be realized, the incongruity of the two orders, and the

cardinal importance of frustration as a spiritual experi

ence, as a means of spiritual education.

From this point of view the whole question of how to

deal with the frustrations of life assumes a new aspect.

Lessing published his well-known essay on the Educa

tion of the Race towards the close of the eighteenth cen

tury.3 Interest in the subject has since been obscured by

2 See some fine remarks on the unattainableness in Tyrrel's

Christianity at the Cross-roads.

8 Die Ersiehung des Menschengeschlechts.
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the scientific movement, and especially by the evolution

ary philosophy. The latter excludes the idea of educa

tion in the proper sense, and substitutes for it a natural

process, a genetic unfolding. The education of the hu

man race, and of the human individual from the spiritual

point of view consists in a series of efforts never to be in

termitted, but not necessarily following each other in an

orderly series, aiming to embody the infinite in the finite.Both partial success and failure in these efforts are

instrumental to the achievement of the task of mankind.

Both serve to make more explicit the character and ex

tent of the ideal, while the ultimate inevitable failure

painfully instructs man in the fact of the incongruity

of the two orders. The only outcome of human his

tory that we can view with satisfaction on a large scale,

is the same as that which we should regard as the

best outcome of an individual life, namely, the growing

conviction and the clearer vision of the eternal spiritual

universe as real. We might say that that man had lived

best who on his death-bed could declare with perfect

truth : "I have achieved the certainty, and in through the

vicissitudes of my life, that there is a universe." I here

emphasize again the distinction between universe and

world. To say that the universe is "good" is equivocal.

The term "good," as commonly used, describes the moral

striving of a finite nature, and not the quality that be

longs to the spiritual universe and its members, thinking

of them as ideally we must, as freed from finite limita

tion. Of the spiritual universe, we might use the term

"supra-good," only we should then be careful to add that

the "beyond good" is to be conceived as lying in the di



152 AN ETHICAL PHILOSOPHY OF LIFE

rection of the good, while transcending it. Thereby we

avoid the pitfall of Nietzsche and of others who speak in

a totally different sense of the "beyond good and evil."

We read of a man blessing his children on his death-bed.

The highest type of man is the one who in articvlo mortis

can bless the universe.

The discrepancy of the finite and the infinite order

appears on the physical and moral sides. On the

physical side it thrusts itself upon our attention in the

circumstance that juxtaposition and sequence are incap

able of being unified, or totalized. Space and time and

that which fills them, matter, are by nature incongruous

with spirit. On the moral side the incongruity appears

in the deflecting forces of appetite and passion which

hinder us in the attainment of the spiritual end and, in

the fact that our so-called higher faculties are in irrec

oncilable conflict with one another. The harmonious

union of all of them in any individual is a fiction. It

is impossible to be fully developed on all sides. And

in addition the social substrata in which the spiritual re

lation has to be worked out, are themselves too deeply

beset with internal contrarieties to serve their purpose

adequately. The sex relation, for instance, is to a certain

extent favorable to the achievement of spirituality, that

is, of living in the life of another ; yet on the other hand

there are elements in it that defeat this very object.

I write, therefore, at the head of such words of coun

sel as I can hope to give in respect to the conduct of

life, the word Frustration. It is understood that this

word is not used in the pathetic sense. First because

there is partial achievement, moments in life at which
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the rainbow actually seems to touch the earth. Love and

marriage, the completing of a beautiful work of art, the

discovery of a new law of nature, the emancipation of

an oppressed class, are examples. But these partial suc

cesses are presently seen to be partial ; they are followed,

or even in the moment of triumph, permeated, with the

sense of incompleteness and the foreboding of new ob

scurities and perplexities advancing upon the mind.

Yet essentially the doctrine is not a melancholy doctrine,

because frustration, though a painful instrument, is yet

a necessary instrument of spiritual development. We

are not open to the reproach of dampening the zest and

relish for life of those who are setting out to try the

hazard of their fortunes. They shall put forth their best

effort to succeed, but let them be so guided herein that

they may meet in the right attitude of mind the disillu

sionment which is the condition of the revelation. The

shadows will and must descend before they can be

parted, disclosing the landscape of the spiritual universe.



CHAPTER II

THE THREE GREAT SHADOWS: SICKNESS, SORROW,

SIN

Having concentrated attention upon the point that

the end is not the development of any particular faculty

or assemblage of faculties, but the awakening in man, in

and through his development, of the consciousness of in

terrelation, of life in life, we shall now turn to the three

great shadows : sickness, sorrow, sin. In the case of sick

ness the suffering, however acute, must be made to pass

over into action. There is a certain work to be done,

something to be accomplished on the sick bed. What is

it? I shall briefly review a few of the answers that have

been given.

First, the Stoic says : A man in pain is to resist the

pain by an act of will, thereby demonstrating that his

essential self is inaccessible to bodily suffering. "If

there is a pain in thy limb, remember that the pain is

in thy limb, and not in thyself." Now the fortitude

of the Stoic is admirable as far as it goes ; his counsels

are bracing and manly. But, because he is a material

istic pantheist, the reason he gives for his defiance of

pain is not convincing. In effect his appeal is rather to

the empirical than to the spiritual nature of man. The

spiritual nature is characterized by humility; the ap

peal of the Stoic is to pride. Fate with all its sledge-
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hammer blows shall not crush him. Yet the Stoic's pride

when put to the supreme test does not avail, and the

proof of it is that at the last it breaks down in suicide.

We come to a second answer. There is business in

hand for the sufferer on the sick bed. What is the

business? To hide the expression of his suffering, so

that the cloud which rests on him may not cast its shadow

upon others, obscuring their sunshine. But, we are

bound to ask, are others always worthy of such con

sideration? Is not our sympathetic regard for their

pleasures, their sunshine, often misplaced? Are not their

pleasures often selfish and frivolous? The Greeks be

lieved that outcries in situations of great distress are

perfectly legitimate, since they seem to afford a kind

of relief. Is it not cruel to forbid such outcries? In

our age the view prevails that it is a proof of moral

grandeur to suppress the signs of suffering. But the

cynical question obtrudes itself whether it may not be the

collective selfishness of the multitude that imposes this

rule. The common run of men desire to go on their way

undisturbed by cries that emanate from the sick chamber,

and perhaps it is on this account that they impose a rule

of behavior based, not on the principle of human worth,

but on its opposite. The individual, forsooth, is not to

count; the unhappiness of one is not to interfere with the

happiness of the greater number !

There is, however, another view of the matter possible.

Everyone carries his own particular burden. When

tortured by some painful malady, we are apt to think

that others, because they wear a smiling exterior, are

therefore free from pain. But often those who seem
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in sound health are in fact as great sufferers as we, or

even greater. And physical pain is not the only kind

of suffering. Why, then, should I, for one, add to the

troubles of others by imposing my own upon them?

Put in this way, it is plain that there is an ethical ele

ment in the kind of behavior that is expected of a

manly person. But the reason assigned, sympathy with

the pleasures of others, is unconvincing. Unless there

be some good to which grievous suffering can be made

instrumental, there is no warrant for enduring it. As

for the Stoics, so for the philosopher of sympathy, the

logical end would be suicide, at least when the pain is

exceptionally intense.

There is a third answer. Something is to be worked

out on the sick bed. What is it? To be purified in the

furnace, to learn patience and humble submission to the

inscrutable will of God. Patience is the supreme vir

tue. "Be patient, Oh, be patient," I once heard a dying

man repeat with touching accents. But patience for

the sake of what? There must be some object to be

gained by the patience to make it commendable. I can

be patient in a storm at sea if I may entertain the hope

of reaching port. I can be patient in conducting a dif

ficult scientific experiment if I may hope that it will

issue in an important discovery, or prepare the way for

such discovery by others. I can be patient in sickness

if I have any reason to expect a return to health. But

patience for mere patience's sake is absurd. Well, then,

the third answer is,—patience for the sake of manifest

ing your faith and trust in a wise and beneficent Deity.

Why he has sent this suffering, why he has so made
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the world that it is replete with the agony of sentient

creatures we do not know. We cannot know. But he

knows. Trust him, have faith in him: "Though he slay

me yet will I trust him."

Here a genuine characteristic of the spiritual attitude

has been expressed, but the ground on which it is put is

once more unconvincing. How do I know that there

is such a being as this wise and loving Deity of whom

you tell me? By the evidence of his works, by the tes

timony of the world he has created, by the life for

which I am indebted to him. But the world is the play

ground of good and evil forces. There is a semblance

of design; there is on the other hand apparently the

wildest disorder. The stars in their courses travel with

incredible celerity in every direction, but no astron

omer has ever yet been able to discern a plan in their

journeyings. Human life is full of sorrow as well as

joy; and whether there be more sorrow or more joy in

the lives of most persons, who will venture to say? There

is kindness, but there is also cruelty. There is coopera

tion, and there is merciless competition. There is health

and bloom, and there is miserable physical decay. At

present, in my case, suffering and sorrow are in the

ascendant. The picture of the Deity as fashioned from

the evidence of experience is dark and bright, cruel and

kind. If he be omnipotent, why did he introduce the

elements of discord and trouble into his creation? Why,

in particular, does he at present torture me so cruelly?

In order that I may believe in him despite the evidence!

But how can I believe, seeing that in my own case the

evidence on the bad side preponderates? Thus the mind
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of the sufferer on his couch of pain gropes in the laby

rinth of argument and counter-argument—for the in

tellectual processes are often preternaturally acute in

times of physical suffering—and there is no outlet. In

a fine spiritual nature there is something which pleads

that the counter-arguments ought not tc prevail. Des

perately, by an act of faith, a man lays hold on his

God. But presently his faith again relaxes, his state

of mind becomes confused, and unless supported by

strong impressions received in and retained from child

hood on, the third answer will not avail him.

There is business in hand on the sick bed. What is

it? The fourth answer, the answer as it appeals to me,

depends on the very incongruity of the finite and the

infinite order. Every attempt to explain this incon

gruity breaks down, every theodicy is a fiction. To ex

plain is to find the cause of effects. But the notion of

cause does not apply to the relation between the finite

and the infinite. And of the infinite order itself we

possess only the plan or scheme of relations. The mem

bers of this ideal world are related to one another in

such a manner that the essential uniqueness of the one

is to be provocative of the diverse distinctiveness of the

others. This, as I think, is a very fruitful formula, fur

nishing a rule of conduct to be applied to our finite rela

tions. But it sheds no light on the uniqueness itself,

which is forever ideal. What in its ultimate consti

tution our spiritual being may be, remains unknown.

Did we know, were we capable of comprehending the

infinite order, and seeing things in that supersolar light,

we might then be able to solve the insoluble riddle,



THE THREE SHADOWS 159

the coexistence side by side of the finite and the in

finite. As it is, the problem of finiteness especially in

its human aspect of suffering and evil is impenetrable,

inexplicable. But if we cannot explain suffering and

evil, we can utilize them for a definite spiritual end.

And that end is to achieve through the ministry of frus

tration and the persistence of the effort toward the un

attainable, the consciousness of the reality of the spirit

ual universe and of our membership in it.

The answer, therefore, which I should offer, is based

on this pivotal distinction between explaining and using.

And thus the business in hand, the end to be gained, is

the intensified realization of our spiritual interconnect-

edness with others, the life in life. To this end we ac

cept from the Stoic, though for a reason which he does

not give, resistance to pain, and from the philosopher

of sympathy the obligation of not clouding the fife of

others with our shadow, and from the theologian the

law of patience—and we take a step beyond all three.

Let me carry this out somewhat more in detail. To

gain the consciousness of interrelation, there must be an

object outside of myself of supreme interest to me, en

abling me to transcend the ego. Now, pain has the

opposite effect, that of concentrating attention on the

ego. Pain builds a prison around us, raises up high

walls which shut us in. Anyone in great pain is in

cessantly reminded of his physical state. In order that

the mind may pass out of the prison cell and over the

encompassing wall, there needs to be some object be

yond the wall appealing enough to solicit the outward

movement. This object is the spiritual self of my fel
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lowmen. It is my concern for their spiritual self which

is their highest good, it is my eager wish to reinforce what

is best in them that works the transcendence of the ego

and of its pains. In such supreme moments the lesser

values dwindle into relative insignificance. And what is

best in others is the same consciousness on their part of

the interrelation. It is this that I am to awaken in

them, to strengthen in them by the intensity with which

I myself realize it. In the case of loving kin and

friends, they, too, suffer with me. In vain I try to hide

my sufferings. They divine what I try to suppress ; and

the more I try to suppress it, the more they suffer with

me. They suffer not only with the suffering, but with

the attempt to conceal the suffering. I have seen this in

the case of a mother at the bedside of her dying daugh

ter. They go with me to the brink of life. They enter

into the anxieties and forebodings that haunt my mind

as I face death. There may be young children that still

need fostering care. Dangers to the family may arise

after I am gone. The more my life is implicated in the

lives around me, the more as I stand on the edge of life

will my thoughts be occupied, not with the obliteration

of my empirical self, but with the future of those that

survive—that best future of theirs which I long to as

sure. And they, in turn, if they are fine natures, will

pass through this inward experience with me. Thus I

descend into the darkness and the depths, and they de

scend with me ; and I am also to rise out of the darkness

and the depths, and am to gain the force to do this in

order that I may lift them with me.

This is the business in hand. I am to draw myself
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out of the depths, to overcome the centralizing, egotiz-

ing effects of physical and mental pain, in order by my

effort to make those around me realize the intensity

with which I feel my interrelatedness with them, and

thereby to reveal to them the same spiritual power in

themselves. Plans for the future education of the chil

dren, counsels of peace, by way of anticipation for the

too lonely hours that await the most loving and the most

beloved,—these things have value chiefly in so far as they

are insignificant of the indissoluble interlacing of life

with life.1

1 1 Lave spoken of the sick bed as surrounded by loving friends

and near of kin. There are sick beds where the situation is quite

different,—in the poor wards of hospitals for instance. Neverthe

less, the loneliest person is never without certain human relations.

It may be the pauper in the next bed, the nurse, or the physician,

to whom his behavior will be of lasting meaning.

I would add a word as to the attitude of a person who is threat

ened with insanity, and who is aware that the disease is approach

ing. His last conscious act should be to honor the community to

which he belongs by voluntarily putting himself out of the way of

harming them. Not that the physical harm is itself the principal

thing, but that the wish not to harm physically is the sign of his

sense of the ethical relation in which he stands to his fellows. Also

a person threatened in this way ought to be willing to put himself

in the keeping of others, even of strangers, as being no longer him

self competent to judge rightly of what shall be done to him. It is

true that in accepting the judgment of strangers as a substitute for

his own he is taking the risk of being treated with insufficient con

sideration, and possibly even mistreated. Yet the j eopardy in which

he thus puts his future, the sacrificial act he performs, is evidence

of mental nobility at the very moment when mental night is about

to set in for him.



CHAPTER III

BEREAVEMENT

When we reflect on what actually happens in cases

of bereavement, we shall find great diversity in different

situations. It may be that the deceased person has

led a worthless life, and that the grave is allowed to

close over him without much regret. Nevertheless, the

honor due to worth that never appeared in him ought to

be shown. In the worst cases we may not treat human

beings like animals. Besides, there are generally one or

more persons who seem to have an unreasoning natural

affection for the wretched being, and so he does not go

wholly without the tribute of tears. Others, like suffer

ers from cancer, pass through days, weeks, months of

acute pain before they die. In their case it is said that

death comes as a relief, and often the final relief from the

suffering obscures the loss.

Again, in most men's lives there is an upper and an

under side. Though the public career of statesmen,

poets, artists may be dazzling, yet their faults or ob

liquities are probably well enough known to those who

have seen them at close range. Obituaries are seldom

truthful. Sometimes, however, the reverse happens;

men whose names are held up to public obloquy are not

always as black as they are painted. Their worst side

162
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becomes known to the public, yet they sometimes pos

sess wonderfully fine traits.

Very pathetic is the mourning for a baby, and its

unfulfilled promise, or for a defective child, long a bur

den, yet strangely grieved for when its feeble little

flame of life is extinguished.

The most poignant sorrow is that which cannot be

communicated to others or shared by others, because

the tie severed by bereavement, like that of husband and

wife, is between two only. The loss by death of a be

loved life companion is apt to lead to an inconsolable

state of mind, because in this relation, when finely inter

preted, the empirical and the spiritual appear almost to

coincide. The ethical rule, Live in the life of another,

live so as to enhance to the highest degree the possibili

ties of another, seems almost no longer a counsel of per

fection but an actual experience. Hence the utter grief

into which the sundering of the tie is apt to plunge the

survivor. On the other hand, Jonathan Edwards said on

his deathbed to his wife: "Our relation has been spirit

ual, and therefore is eternal." And there is indeed an

element of eternality in marriage, only it is not the sex

relation as such that is or can be conceived of as eternal.

It is not man and woman in their empirical form to

which this attribute belongs. Marriage is the sign; the

spiritual relation that which is signified. 1

1 In the New Testament, despite the preference expressed for

celibacy, the relation of the bridegroom to the bride is used meta

phorically to represent that of Christ -with the church, and among

the mystics the same figure represents the union of Christ with the

believing soul.
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It may be objected that marriage being a tie strictly

between two, one can hardly think without repugnance

of an equally intimate, nay, far more intimate, relation

with all spiritual beings whatsoever. Yet the spiritual

relation is one in which the ethical being is conceived to

be in touch with each of the infinite beings that com

prise the spiritual universe, pouring its essential life

into them, and receiving theirs in return. Is not then

the sign incompatible with and contradictory to the

thing signified? But it is not of the multitude of mor

tal men and women surrounding us that we think when

we speak of the eternal hosts. From this surrounding

swarm of mortals, we retreat, taking refuge in the in

most privacy which we share with one other only. Yet

this very inmost intimacy, so far as it is pure, is the

emblem of that pure intercourse of essential being with

essential being in which we are related to all.2

Following up the subject of bereavement, we find

the following consolations employed:

The first to be mentioned is, "Bow to the inevitable."

2 I call attention to the difference between the view here expressed

and that of Emerson in the last paragraphs of his Essay on Love,

where he says: "Our affections are tents of a night. Our warm

loves are clouds that pass over the firmament of mind with its over

arching vault, its galaxies of immutable lights. In the personal

relations we are put in training for impersonal submergence and

absorption in God." In my own view the infinite community of

spiritual beings that takes the place of God consists altogether of

personalities. Godhead, if you choose to apply that name to this

infinite society, is not a person but a community of personalities.

Personality is not drowned in the impersonal. On the contrary, the

individual becomes a personality through his relation to his asso

ciates in the eternal life.
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I include this because frustration is inevitable, on ac

count of the discrepancy between the finite and the in

finite order, and because we are to use inevitable frustra

tion for the purpose of experiencing the reality of the

ideal. But without this use in mind, the inevitable pre

sents itself as a mere blind necessity, in which we can see

neither right nor reason, a hostile doom that simply

crushes us. The psychological effect of the thought of

an event as inevitable, it is true, is in any case calming,

but the tranquillity thus induced is a heavy and hopeless

one. And those who accept the inevitable in this stupefy

ing manner often become meaner in their way of living.

The light of life is for them extinguished. They put up

perhaps with creature comforts, or with work that mere

ly keeps the mind occupied, and prevents it from fret

ting the wound, thus allowing slow time to cicatrize it.

There is, however, a larger way in which a materialist

may regard the inevitable. The world in his view being

a vast machine, he may, as it were, identify himself with

the machine, and thereby rise in thought superior to the

injury it inflicts on him. But though we can imagine

someone thus deadening his feelings when he himself is

the victim, we cannot well conceive of the same remedy

applying when a beloved person, say an only child, is

being crushed under the Juggernaut car of the world-

machine. The great test of one's philosophy of life is

whether it helps us in the case of those whom we love,

rather than in the case of the sufferings we experience

in our own person.

A second consolation is : Remember the universality of

sorrow. Look around you, behold the vast multitude
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who are suffering like you; remember the countless gen

erations who have suffered in the past, think of the gen

erations to come that will suffer in like manner. Such

are some of the consolations of the choruses in the Greek

tragedies. Latent perhaps in this mournful view of the

facts of existence is another aspect of the matter,

namely, the uprising from frustration toward ideal

realization. And in so far as this other uplifting view

is indeed latent or suggested, the thought of the uni

versality of sorrow has an ennobling effect. On the

other hand, without the explication of what may be re

garded as implicit in them the consolations of the Greek

choruses are inexpressibly saddening.

A third and active variant of the former consolation is :

Seek to mitigate the sorrow and trouble of thy fellow-

sufferers. Appease the passion of thine own grief by

compassion and the works to which it leads. And by as

much as activity of any kind is better than passivity, or

mere feeling, by so much is this third kind of consolation

better than the ones above mentioned. But at bottom the

same criticism applies to it. It leaves still unanswered

the question, To what end this suffering both of others

and of oneself? Not Why? is the question, but To what

end? How bereavement may be used so as to bring it

into relation with the final end of life?

A fourth consolation is the popular belief in immortal

ity. This is a resort to supernaturalism, and the super

natural should ever be distinguished from the supersen

sible. Immortality as popularly held involves the con

tinued existence in some empirical form of the essential,

central entity in man. For the suggestion that new or
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gans may replace the wornout terrestrial body does not

alter the empirical character of the conception. The

new organs are still conceived in some vague fashion

as similar to those with which we are acquainted.

Finally, my own interpretation of consolation may be

set forth in contrast to all these. Again I say that for the

bereaved, as for the sick, there is business in hand, there

is a task to be performed, a work to be done. What is

it? Let me endeavor to explain. The spiritual nature

of man is incognizable, only the plan of the relations

between spirit and spirit being given. Yet to think of

a relation at all we must think of entities or objects

between which it subsists. Of the spiritual part of

our fellow-beings, therefore, we are bound to fashion

mentally a symbolic image, one that shall stand for the

real object, the spiritual nature, though we are well

aware that it does not adequately express it.

When the beloved person is no longer visibly present,

the work we do upon the symbolic image of him is not to

cease. We are to review, to summarize the whole exist

ence of a departed friend, as we have probably never

done while he was with us. We are to get the total per

spective of his life, to see the fine qualities standing out

more distinctly; to seize the net result of his existence

so far as those character traits are concerned which in

him were most analogous to spiritual traits. This

image we can now ideally contemplate with the advan

tage that none of the actual infirmities of his nature

can mar it, and that no future events can henceforth

alter our impression. The work of clarifying the image

of our friend goes on unimpeded. And our own ac
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tivity in the process of purifying his image of all that

was merely fallible in him benefits us in return. The

effect of this activity of ours on the datum of his life is

our permanent gain. Thus both what he was and what

he was not is stimulative. While he lived we performed

the function of elimination and concentration with a view

of producing progress in him and in ourselves jointly.

Progress, induced by us, so far as he is concerned, for all

we know is at an end. Progress so far as we are con

cerned is assured by the activity we continue to expend as

long as we live on his memory. And the memory, or the

image, stands for the beloved person. There is real

mental intercourse wherever there is a movement of one

mind towards the outgoings of another, even though the

retroactive relation be suspended. The beloved person

benefits me, though I no longer benefit him, except in

directly so far as in my own life I possibly expiate his

short-comings and in so far as I bestow on other living

persons the advantage I receive from my mental inter

course with him. 3

What, then, is the business in hand? What is the

work to be done? Plainly to tie anew the threads that

were broken, to bring it about that the loss, in

finitely painful though it be, shall lead to gain, to sub

stitute for the mixed relation of touch and sight the

purely spiritual relation.

One more remark must be made in connection with the

above. There is at present a tendency to dishonor the

8 I have real intercourse with Aristotle and Kant, as the outgoings

of their minds are still effectual in me—more vital intercourse than

with many of those who surround me.
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past in comparison with the future. Interest seems to lie

in what lies ahead. Hence a breathless, forward-urging

mood. One consequence of this is that the dead are less

honored than of old. Within a single generation, for

instance, I have seen not a few eminent persons in the

city of New York pass away who up to the time of

their death and in their obituaries were greatly and

justly praised. I have hardly ever seen their names

publicly mentioned since. Already they seem prac

tically forgotten. In our national history likewise only

a few of the most eminent are remembered. In like

manner in families, the namesi even of father and mother

are seldom mentioned by their surviving adult children,

and ancestors at second remove are barely remembered.

Now excessive reverence for the past, as in China, is a

mark of stationariness. A retrospective point of view is

inconsistent with progress. Our face must necessarily

be turned toward the future. And yet forgetfulness

of those human beings whom we have known, and who

represented to us while they lived much of the best that

life had to give, seems inhuman and incredible. It is

true that I have drawn a sharp distinction between the

empirical selves and those spiritual selves which the

former for a time enshrined. The empirical selves have

now disappeared. The gleam of love in the eye, the luster

of beauty, whether of form or of expression, that

touched for a season the sacred features, have vanished.

On the other hand, the spiritual self as a member of the

spiritual universe is confessedly past knowing and past

imagining. On what object then shall memory dwell?

It may dwell on the empirical self in so far as it was the



170 AN ETHICAL PHILOSOPHY OF LIFE

sign of the thing signified, in so far as the being we knew

and loved was to us convincing of the reality of that

spiritual world which itself is incognizable by sense or

mind. The greatest boon any human being can confer

on another is to serve him in attaining the end for which

he exists ; and the supreme end for us all is the realization

of our interrelation with the infinite community of spirits.

The woman whom we say we loved, we loved precisely

because she revealed to us that spiritual galaxy—because

she was a Beatrice, ascending with us, and opening to

our sight the eternal expanses.



CHAPTER IVTHE SHADOW OF SIN

If any term in the moral vocabulary stands in need

of strict redefinition, it is sin. Three elements com

bine to complete the idea of sin : first, that the deed was

one that ought not to have been done, not so much be

cause of its painful consequences to others or to self, or

to both, or, by repercussion on society as a whole; but

because it was opposed to what is intrinsically right: in

other words, because it contravened the kind of inter

relation which would exist in its purity in the ethical

manifold.

Secondly, the idea of sin implies that the sinner him

self is the doer of the deed, or that there is to this extent

freedom of the will* I do not say that he is the cause of

which the deed is the effect. Causality appertains to

sequent phenomena. As regards freedom of the will, the

distinction between the category of interdependence and

that of causality is vital. A long series of causes, such as

bad heredity, bad environment, etc., may have led A to

determine to murder B. 1

1 The category of interdependence implies that the lines of energy

between A and B cross, so that A is subject to B's influence, B sub

ject to A's influence, simultaneously. The simultaneity of the rela

tion distinguishes the category of interdependence from that of

causality.
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The notion of the freedom of the will as here

viewed signifies that no matter what the causal series

may have been which leads up to the act, when the act

itself is about to be performed, when B is about to

experience the effect of A as cause, in that moment the

relation of interdependence between A and B ought to

arise before the mind of A and withhold him from

completing his evil purpose.

Thirdly, it is characteristic of sin that the fuller

knowledge that the harmful deed is sinful comes after

the act,—that it is the Fruit of the Tree, the enlighten

ment of the eyes. As the serpent said: "If ye eat of

the fruit ye shall be as gods."

Many a man has done what is called evil, and done

it most deliberately, knowing evil as evil. Remember

the career of a Csesar Borgia, the extermination of the

Caribbean Indians by the Spaniards, the outrages on

women perpetrated during the present war, the ex

ploitation of human labor practiced on a large

scale among the civilized nations. That the blackest

crimes may be committed with a full knowledge of the

horrible consequences to the victims seems hardly to

admit of doubt. Evil is known as evil.

But evil in its character as sin cannot be fully recog

nized prior to the act. In this respect the Greeks had

a certain prescience of the truth when they asserted

that no one can knowingly commit evil ; only they failed

to distinguish between evil and sin. A man can know

ingly commit evil, but cannot with full consciousness

commit sin. The knowledge of the sin is the divine elixir

which may be distilled from the evil deed ("Ye shall
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be as gods"), and the object of every kind of punish

ment should be to extract that pain-giving but ultimately

peace-giving elixir.

Above I mentioned the criminal as the extreme type.

But evils in less formidable guise, though not on that

account less evil, refined invasions of the personality

of others, spiritual oppressions, sometimes deliberate,

often unwitting, are included in everyone's experience.

And the process of expiation, by which evil is tran

scended through the recognition of sin (with its pros

trating effect at first, its strangely elevating effect later

on) is alike applicable to all. The best of men have

to go through this ordeal as well as the worst. Espe

cially is unwitting transgression inevitable. Sophocles

makes it the text of his philosophy in the CEdipus,

though the solution offered is that of Greek enlighten

ment and not that of the more profound ethical con

sciousness.

We have next, in close connection with sin, to con

sider the tremendous question of responsibility, inter

preted from the point of view of our ethical prin

ciple. Responsible means answerable. Answerable to

whom, and in what sense? As commonly understood,

it means answerable to God the Law-giver, to God re

garded as the Author of the moral law. God is likened

to a sovereign. Any infraction of his law is an of

fense against the sovereign. Answerable means sub

ject to the pains and penalties which it suits the sov

ereign to annex to moral offences. There is no in

trinsic connection implied between pain and redemption.

The pain is supposed to break the will of the offender,
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or to mellow him, so that he will in future obey the

mandates of the sovereign without a murmur.

Again, responsibility may mean responsibility to so

ciety. Crime is infectious. A fissure opening at any

one point in the dykes erected against crime may let in

a flood. The social order as a whole is threatened in

every single violation of law. The offender must an

swer for his defiance of the public will by being sub

jected to the pains or penalties which society annexes

to his crime. The object is the same as before, to break

him into submission, to fit or force him into the social

mould, to make him harmless, or if possible what is

called a "useful citizen." No internal redemptive

change in the nature of the evildoer is contem

plated, except as it may be necessary to lead him to a

useful or at least a harmless life. The antisocial atti

tude is to be replaced by the social attitude. Appeals

to enlightened self-interest, and to the sympathies are

commonly thought sufficient for this purpose.

Thirdly, responsibility means responsible to oneself.

There is an inner forum, a tribunal in which the spirit

ual self sits in judgment on the empirical self. Con

science, the voice of this spiritual self, pronounces the

verdict. (Cf. the passages in Kant in which this figure

of speech is used.) These are metaphorical expres

sions.

To grasp the meaning of responsibility from the ethi

cal standpoint, we must lift into view the concept of

the task of mankind as a whole, and of the individual

as a factor in the fulfilment of that task. This intro
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duces a momentous turn into the discussion of the sub

ject.

The task of mankind is to arrive through its com

merce with the finite world, through its unremitting

efforts to incorporate the infinite plan within the sphere

of human relations, at an increasingly explicit concep

tion of the ideal of the infinite universe; and through

partial success and frustration to seize the reality of

that universe. Responsibility means participation in

this task, sharing its doom, and attaining in oneself, in

part, its sublime compensation. The evildoer is to

achieve the knowledge that his evil deed is sin, that is to

say, that it not only carries with it harm to others and

indirectly to himself, but that it is the defeat in him of

the task which is set for the human race as a whole on

earth. Instead of doing his share in fulfilling this task,

in gaining a footing in the finite world for the spiritual

relation of living so as to enhance the life of others and

thereby his own, he has miserably sought to enhance his

life at the expense of other life. The knowledge that

he has so acted sears his awakened soul like fire, but

it is also the beginning of healing. The transgressor,

now sees what he did not see before. He sees by way of

contrast the holy pattern of relations which in his act he

has travestied, the holy laws which he has infringed, and

in imputing sin to himself for transgressing them, he at

the same time proclaims himself in his essential being

holy, that is, capable of executing them, or at least of

striving unceasingly to do so. It is thus that he opens

within himself the sources of redemption, unseals the

deeper fountains of spiritual energy.
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That man is responsible means that he is answerable

to do his share in discharging the task of mankind. And

when he is inwardly transformed by the consciousness

of the holy laws, and of himself as intrinsically com

mitted to holiness, he does thereby advance the business

of his kind on earth. In him humanity does take a step

forward on the spiritual road. In him one other mem

ber of our race has been lifted out of evil, becoming per

haps, from the spiritual point of view, a more advanced

member of the forward-pressing host than those who

have never passed through an experience like his, who

have not been overtly tempted, who have remained con

ventionally moral, who have not realized the evil that

remains unexpurgated within them, and have not passed

through the cleansing process of self-condemnation and

rebirth.

The incongruity between the finite and the infinite or

der is the basis of this doctrine of responsibility. Man

kind is responsible for seeking to embody the infinite in

the finite. It fails to do so, but gains its compensa

tion. The individual shares this responsibility, but both

mankind and the individual jointly take a step for

ward whenever an evil deed is recognized, branded and

expiated as sinful. The object of punishment, whether

inflicted by society or self-inflicted, is to promote this

regeneration which is the expiation. a

a This implies that the evil deed shall not be lost sight of, simply

forgotten. Compare the inadequate account of repentance as given

by Goethe in Faust and elsewhere.
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NOTE

Evil in its ethical meaning presupposes worth as attaching to

human beings. To do evil is to offend against worth. To assert

the worth of man is to view him as one of an infinite number of

beings, united in an infinite universe, each induplicable in its

kind. Of this spiritual multitude ideally projected by us as

enveloping human society only our fellow human beings are

known to us. The moral law is the law which reigns through

out the infinite spiritual universe applied within the narrow

confines of human society. It is applied within those confines,

it is spiritual, universal in its jurisdiction.

The task of humanity as a whole is to embody more and

more the universal spiritual law in human relationships, and

thus to transform and transfigure human society. In the New

Testament we read the expression: "the light of God reflected

in the face of Christ." The ideal here indicated may be ex

pressed in the phrase, The spiritual universe with its endless

lights reflected on the face of human society! The task of

humanity is one which can never be completed, one from which

mankind may never desist. To see evil as sin is to see it as con

travening the collective task of mankind, the task of weaving

the human groups more and more into the fabric of the spirit

ual relations.

To see evil as sin is to see any single act or series of acts

ideally in their infinite connections. This is what I mean when

I say that the knowledge of sin comes after the act. I do not

mean that there may not be before the act a vague conscious

ness of the ramified consequences of evil, but that the fuller

knowledge of it as sin is the fruit of the act. Nor do I mean that

evil in its deeper significance is revealed to every guilty person.

The opposite is obviously true. What I mean is that it is

possible after having eaten of the Fruit of the Tree to gain the

enlightenment, in other words, to become aware of the intrinsic

holiness of our nature in consequence of our offense against
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the holy laws. If anyone should ask "Must I then do evil in

order to gain the enlightenment?" the answer is that this ques

tion is an idle one. No one can escape doing evil. If not in its

grosser forms, then in ways subtler and more complex, but not

therefore less evil, every one is bound to make acquaintance

with guilt. He need not go out of his way to seek occasion,

let him see to it that he improves the occasion when it comes, as

inevitably it will, to his spiritual advantage.



CHAPTER V

THE SPIRITUAL ATTITUDE TO BE OBSERVED

TOWARDS FELLOW-MEN IN GENERAL, IRRE

SPECTIVE OF THE SPECIAL RELATIONS WHICH

CONNECT US MORE CLOSELY WITH SOME THAN

OTHERS

The Right to Life

The thoughts presented above on the subject of sin

naturally lead over to the next topic, the obligations we

are under regarding the life, the property and the repu

tation of others. The ancient moral laws unquestion

ably remain: "Thou shalt not kill"; "Thou shalt not

steal"; "Thou shalt not bear false witness." But their

application is extended and their significance intensified

by the positive definition which has been given to the

term Spiritual.

So long as the mere inviolateness of the human per

sonality is emphasized, without any defined conception

of what it is that is inviolate (the inviolateness without

the infinite preciousness), there is danger that the

physical part of man will be invested with the sacred

character that belongs to the spiritual, that the two,

the spiritual and the physical parts, will be identified.

The result will be mischievous in two ways: First,

while the act of killing will be reprobated, a kind of

tabu being attached to bloodshed, the taking of the life

of fellowbeings in more indirect ways, or what may be

179
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called constructive murder, will be lightly regarded.

The following case is mentioned by a recent writer.

The directors of a railroad refused to vote the sum of

five thousand dollars to provide a certain safety ap

pliance for their cars. Soon after an accident occurred,

in which a number of men were killed. The accident

might have been prevented had the five thousand dol

lars required for the installation of the safety appliance

been voted. Now the men were undoubtedly killed by

the directors of the company. As to the difference in

the degree of guilt in the case of direct and indirect

murder, there is room for casuistical debate. The

consequences it is true were not present to the direc

tors' minds. But are they not responsible for the very

fact that the consequences were excluded from their

view? They were intent on their dividends, and ig

nored the endangered lives. But is not this the sub

stance of their guilt? Does not moral progress lie in

the direction of extending the sense of responsibility so

as to cover the indirect taking of life? Similarly the

use of poisonous substances in industry, bad sanitation,

inadequate fire protection, must be stigmatized as in

direct murder. The Commandment "Thou shalt not

kill" must extend over a far wider area than it has cov

ered in the past. 1

Secondly, the positive definition of the spiritual na

ture enables us to perceive more distinctly that the

physical part is the means and the spiritual part the end,

and to draw the necessary consequences. That which is

means is not to be cherished if to do so would defeat

1 Vide note at the end of the Chapter.
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the end itself ; hence the physical life is not to be pre

served if by preserving it we deny or defeat the very

purpose which the physical part is to serve. So long as

men have the tabu feeling about bloodshed, the fact that

life ought of right to be taken in certain instances will

seem a hopeless contradiction of the general rule against

killing. Keeping in mind the spiritual end of existence

on the other hand, we affirm unhesitatingly that it is bet

ter that a man should die than commit a heinous crime.

It was better for the young girl mentioned in a well-

known tale, threatened with outrage, and seeing no other

possible way of escape, to strangle herself with her own

hair rather than submit. According to the opinion of

certain scholastic writers on ethics, dishonor resides solely

in the consent of the soul, and where this is absent the

mere physical infringement cannot leave a moral stain.

This is a helpful point of view in regard to the victims of

the atrocities of war, the inmates of certain Belgian nun

neries, and the hapless objects of unspeakable brutality

in certain Polish villages. The anguish of a pure-minded

woman who becomes a mother under such circumstances

is hardly conceivable. And to discriminate between the

infamy done to her and her own unpolluted soul is a

plain duty, as well as to relieve the innocent offspring of

outrage from any participation in the guilt to which it

owes its existence. But the case to which I refer is dif

ferent. It is one in which the choice remains between

voluntary death and submission to intended violation.

Submission in such a situation argues a kind of con

sent, or at least the absence of a sufficient revulsion.

It is right to kill an intending murderer supposing
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that there is no other way of preventing him from com

mitting his crime, whether the intended victim be one

self or someone else. It is not only the life thus pro

tected from attack that is saved, but the murderer in

a sense is saved as well, so far as he can be saved, by

the intervention. Also the members of his family are

saved, humanity is saved from moral disgrace in his

person. The same reasoning applies to the position of

the extreme non-resistants. They will not, they tell us,

do a wrong to prevent a wrong. In their eyes to take

the physical life of another is in every possible instance

an absolute wrong. They fail to take account of the

instrumental relation between the physical and the spir

itual parts. And on the same grounds, a defensive

war, a war to ward off aggression, may be theoretically

justified. But here the application of the theory is

dubious as well as dangerous. Exceptional cases of

high-handed aggression that ought to be resisted occur,

but aggression is rarely, if ever, one-sided. As a rule,

there is more or less wrong on both sides, and the tangle

of accusations and mutual recriminations is almost im

possible to unravel. Very rarely, indeed, if ever, is

right altogether on one side, and wrong on the other,

though predominant right may be on one side and pre

dominant wrong on the other. And aside from this, the

instruments of destruction in modern warfare have be

come so monstrous, the efficiency notion applied to war

has led to such ruthlessness, the attempt to distinguish

between the civilian population and the armed forces

has so nearly broken down, that right-thinking persons

everywhere are now eagerly intent on how to prevent
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aggression before it can take effect, rather than to resist

it after it has occurred.

NOTE

The casuistical question may be raised whether from this

point of view we are not all murderers. The amount I spend

on my house, food, recreation, might if divided prolong the

life of many a child in the slums. Am I not then actually a

parasite, that is, a murderer ? It is this shocking scruple that

has led fine people to live among the poor, and to try to equal

ize their mode of living with that prevailing in the environment.

The motive is noble, though as a matter of fact they may never

succeed in doing what they set out to do because they never

actually touch bottom. There are always depths of poverty to

which they can not descend. They may spend comparatively

little, yet that little is far in excess of the spending of the most

indigent. And had they stripped themselves of everything they

would have been face to face with the reductio ad absurdvm of

their method, for they would have abandoned civilization and

degraded their human life to the level of the wayside tramp.

What is inspiring in their example is just the immense

compassion, the willingness to give up so much. But the

method itself is not a solution.

Are we then murderers, all of us ? Perhaps a distinction may

be drawn between acts which in themselves are hostile to the

life of fellowmen, like overtaxing the worker, and acts which

tend positively to maintain the higher values of life,—such as

the providing of decent shelter, support and education, for the

members of one's family. It is true that, as Tolstoy warns us,

we easily slip into indefensible luxury under the pretence of

maintaining the higher values. But this does not affect the

validity of the distinction itself.

And yet the distinction does not relieve us of what may be

called our share of the social or collective guilt. The exploiter
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is chargeable with individual guilt. I who am trying to keep up

the standard of civilized living within my little sphere am never

theless conscious of participating in the social guilt, the guilt

of a society that has permitted and still permits such misery to

exist. Well, it does exist, and I can do but a very little to change

it. Can I then endure the contrast between my own lot and

that of the greater number. Is it not true after all that if I

give up the comforts, or let me say the helps to the maintenance

of the higher values, I should be saving the lives of many chil

dren? Those children are dying because I am not dividing my

possessions among the poor. Can I stand up and look at that

fact, at those deaths?

The only answer which it is possible to give at the point we

have thus far reached in our exposition is: push on, perfect

civilization, a way will eventally be found to uplift the masses

and make them partakers of the future civilization. The other

alternative, that of Tolstoy, is stagnation. Yet I cannot dis

guise from myself the fact that in the meanwhile, while we are

trying to push on, millions are perishing. This is the true

"burden of world pain," not the sentimental world pain due to

the fact that one is not having oneself the best kind of a time in

the world, but the pain caused by the fact that while we are

reaching forward to help the suffering masses, those masses,

though composed of individuals morally as worth while as our

selves, and many of them doubtless better, if we only knew it,

are perishing before our very eyes, and that we stand by and

cannot save them. I have said that in the meanwhile while we

are trying to push on, millions are perishing. The actual

moral problem so often overlooked is underlined in the words

"in the meanwhile."

There is one pathetic consolation. Envy is not the wide

spread vice which it is sometimes represented to be. Those who

are in trouble take the will very largely for the deed. People

in the worst conditions are grateful to anyone who shows a real

desire to help, even if his actual performance does not go very

far. And there is a still finer trait in ordinary human nature,
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namely, the tendency to find a certain vicarious relief in the joy

of the few, provided that their joy be pure.

The Right to Property 2

"Property," according to Blackstone, "is the sole and

despotic dominion which one man claims and exercises

over the external things of the world in total exclusion

of the right of any other individual in the universe."

Orthodox jurisprudence, like orthodox religion, is

characterized by the absoluteness of its formula. It ig

nores the genesis of its concepts in the long line of ante

cedent historical development, and it disdains to enter

tain the demand for modification, though the circum

stances of the time loudly call for it.

"The sole and despotic dominion which one man

claims and exercises," etc., may be a fact, but it is not

a right. Property can only be regarded as a right if

shown to be subservient to the ethical end,—the main

tenance and development of personality. Orthodox

jurisprudence effaces the end, and treats that which is

or has been at one time a means as if it possessed a

sanctity of its own. On the other hand, the empirical

treatment of jurisprudence, in dismissing the sup

posedly absolute means, tends to leave out of sight the

ethical end, and to treat the social institutions as sub

servient to mere convenience.

The following propositions will indicate the changes

2 A right is a claim of one person upon another or others, and

the justification consists in its relation to personality. Rights exist

between persons for the sake of the maintenance and development

of personality.
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in the conception of the right of property required by

our ethical theory.

1. Property is a relation between a person or persons

and things. There can be no property right in persons,

but only in things. *

2. The right of property faces in two directions:

Toward outside nature and toward fellow human be

ings. We have a right over the external things of na

ture. We have a right to the services, though not to

the personality, of fellow human beings. These two

aspects of the right of property must be kept apart and

defined.

It is sometimes held that the human race as a whole,

as over against nature, has the right of dominion. Na

ture, it is said, is our quarry, we can take out of it the

stones we need to construct the edifice of civilization.

Nature is our tool. The laws of nature, as science dis

covers them, become our servants. Nature offers the

raw material which we consume. Nature has no rights

as against man. But I hold that neither has man rights

as against nature, except in so far as he rightly

defines the end in the interest of which he makes

use of nature—the maintenance and development of

personality.

To suppose that the right of property as the exten

sion of personality over things is tenable without re-

8 Animals, for the purpose now in hand, may be regarded as

things, being devoid of personality, though certain modifications in

the treatment of animals are prescribed by the fact that they are

sentient creatures. But there is no moral interdiction of the invol

untary servitude of animals.



THE SPIRITUAL ATTITUDE 187

gard to its instrumental use, to suppose that bare ap

propriation of nature as of "treasure trove" is a pre

rogative of man, is to lend countenance to the false no

tion of occupation, or first appropriation, which has con

fused the ethics of the subject in the literature of juris

prudence, and prevented a right understanding of it.

If bare appropriation be the foundation, then the first

comer has a right against his successors, since the exten

sion of personality over the thing has been actually ac

complished by him, and that is all there is to be said about

it. Again, on this view, a case may be made out for

vested interests, that is to say, for those who have success

fully appropriated the earth, yes, and the fullness there

of, and who having thus effectually extended their per

sonality over things without regard to the uses they

make of their possessions, are then to be entitled to

remain indefinitely in secure ownership of them.

Without an ethical standard, without the notion of

an end to be subserved, stubborn possession will always

be able to resist modification, and on the other hand

attempts at modification will be haphazard. Neither

the human species collectively nor the individual has a

right simply to appropriate the things of the external

world. Neither the first occupier nor the last is en

titled to his goods unless he can make out a greater good

in the interest of which he should be allowed to possess

them.

But the case of primary occupation is academic. It

occurs on Robinson Crusoe's island and in legal fic

tion. Even when the white race invades Africa, it does

not commonly take possession of unoccupied land, but
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dispossesses the natives. On what ground does it dis

possess them? Is there an ethical standard by which the

dealings of the civilized nations with the populations of

Africa can be measured? Is the introduction of the ap

pliances of modern civilization, the opening up to trade, a

sufficient ground for the subjection or the extermination

of the inhabitants? In this connection it becomes clear

how urgent a more clarified conception of property-

rights is. False ideas of this so-called right are to no

small extent responsible for the massacre of the inferior

races, and the mutual slaughter of those who covet their

lands. A proclamation of the Queen of England or of

the Emperor of Germany, or the signature of an irre

sponsible chief to a treaty the meaning of which he

scarcely understands, transfers millions of subjects and

their territory to one or other of the European powers.

What right of property have these European powers in

the territory and the peoples acquired by them in this

fashion?

The last example shows that the right of ownership,

except in very rare instances, is not in question in respect

to the dealings of man with nature, but comes into play

chiefly in the relation Of man to his fellows. There are

competitors to be outstripped, thwarted. There are

weaker fellow-beings to be subdued. The use of force

and cunning in acquiring property is well nigh the gen

eral rule. Are there any ethical ideals which, if they could

be realized, might disclose a better way, might bring

order into this frightful chaos, and abate the conflicts?

From the ethical ideal as outlined in previous chapters

this follows:
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The extension of personality over things is a right in

so far as things are employed to maintain and develop

potential personality. The use of the services of a fel-

lowman is a right in so far as his services are used in

such a manner as to preserve and develop his person

ality as well as that of the user.

In speaking of the use of the services of others we

touch upon the social aspect of the property relation,

and here is the crux of the whole matter. It is com

ing to be affirmed more and more that property is a

"social" concept, that it cannot be explained either as im

plying a relation of the individual to outside nature,

save exceptionally, nor as a relation of the individual

considered atomistically to other atomic individuals.

The social tie, it is held, is intrinsic. The nature of man

as such is social, but the word "social" in current discus

sion is very ill-defined, and is commonly understood to

denote merely the fact of the interdependence of men

upon one another, without conveying the idea of a rule

or standard by which the system of interdependence may

be regulated. Vague notions, such as that of social hap

piness, are believed sufficient to take the place of such a

standard.

Let me then consider first the bare fact of interde

pendence, and see what follows from it, and how far it

will take us.

Every man has manifold wants for the satisfaction

of which he depends on others. His wants are legion ;

his ability and opportunity to satisfy them exceedingly

limited. It is this cross relation that expresses the so-

called social nature of man. But the reciprocal de
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pendence of men upon one another for the satisfac

tion of their wants by no means constitutes an

ethical tie. The tie between the Greek master and the

Greek slave, as described by Aristotle, was social, but

not ethical. The same is true of the tie that united the

Southern planter to his negro slaves. The relation

was indeed far more social than that between the mod

ern mill-owner and the operatives in his factory, but

still it was not ethical. The reason is clearly stated by

Aristotle himself. According to him the slave is a liv

ing tool: the purpose of his existence is not realized

in himself but in his master. He fulfils the end of his

being by setting free the higher functions exercised by

his master. But from the ethical point of view no man

may be regarded as the tool of another. Each human

being is an end per se, and the highest object of his ex

istence is to be fulfilled, not in others, but jointly in

them and in himself.

I have just said that the social and the ethical views

are not synonymous or coincident, as the lbose use of

language in current literature would imply. I go far

ther and say that the social and the ethical point of view

are even on their face contradictory. It cannot be de

nied that the natural system of interdependence resem

bles that of the body and its members. A hierarchy of

organs and of functions is apparent in the human body,

and likewise in the social body. Some men do the low

est kind of work. Their function appears to be to pro

duce food, clothing and shelter, to satisfy the mere phys

ical wants. Some are the hands, so to speak, of society,

while only a very few effectually represent the brain.
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The simile has been carried out in detail by well-known

writers, in both ancient and modern times. It is quite

true that the artist and the scientist are dependent on

the manual laborer, just as he in turn is dependent on

them. But then, consider the difference in the dignity

of the services they render one another. Was not the

Greek, who saw things dispassionately as they are, right

in asserting that, taking society in the large, the purpose

of human life is fulfilled in the few, and that the greater

number exist in order that by their inferior services

they may enable these few to express humanity in its

highest terms?

It seems to me that the kind of social arrangement

contemplated by the great Greek philosophers, and by

some of the mediaeval publicists, as well as by certain

modern thinkers, is unquestionably social. The fact of

interdependence is stressed by them. The ethical note

of equality, or, as I should prefer to put it, equivalence,

is left out.

I have endeavored in a recent book to indicate how

the ethical system may be superinduced over the social

system. 4 Here I am concerned chiefly to mark as

strictly as possible the distinction between the two terms

social and ethical. And I must, therefore, at once amend

my previous statement that property is a social concept

by saying that it is the concept of a social relation con

sidered as the substratum in which is to be worked out

the ethical relation.

4 See Chapter VII on "An Ethical Programme of Social Reform"

in The World Crisis, published by D. Appleton and Company, 1915.
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The general consequences of the property concept as

defined are these:

1. He who will not work, neither shall he eat; or

better, he who will not work if able-bodied shall be dis

ciplined and trained in such a manner that he will work.

The fruits of nature do not fall into the lap of man

kind. We are riot living in a state of Paradise. The

human race is engaged in the arduous labor of con

stantly renewing the capital on which it subsists. As

a member of the race, everyone is bound to do his part.

2. No one has a property right in harmful or super

fluous luxuries, since property is the control of external

things for the maintenance and development of per

sonality; and luxury, so far from maintaining, under

mines personality, and hinders its development.

No one has ethically a right of property in great for

tunes like those accumulated under the modern system

of industry. Whatever is in excess of one's needs,

rightly estimated, is not appropriate to one, not proper

to one, not his property. Since the present system of

ownership cannot be changed abruptly, the idea of the

stewardship of wealth has been suggested to quiet the

consciences of those who have come to realize that they

have no moral right to excessive wealth. But the idea

of stewardship should be held with fear and trembling.

It is at best a makeshift, a bridge leading over to some

thing more sound. It may be so taught and received as

to seem to justify by philanthropic use the possession of

great fortunes. But the power to dispose of vast funds

for philanthropic uses may come to be itself a badge of

superiority. And even if this be not so, if surplus wealth
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be used modestly, and with a sincere intention to apply it

in the best possible way, there is yet no surety that any

individual owner will have the breadth of vision, the ex

perience, the insight, to discharge adequately the func

tion of distributor. The defects of his early education,

habits ingrained in him in the course of his business

career, may lead him to bestow lavishly in one direction

while turning a deaf ear to the appeal of other needs even

more urgent and fundamental. Nothing short of the col

lective wisdom of the community, the collaboration of

the best, can safely direct the surplus wealth avail

able for social benefaction.

3. Everyone is ethically entitled to a share of the

products furnished by nature and worked up into usable

shape by his fellows, and also to the direct services of

fellow human beings, in so far as that share and those

services are necessary in order to enable him to per

form in the best possible way the specific service which

he in turn is capable of rendering. Our ethical theory

here supplies us with a principle which takes the place

of remuneration. There is no such thing as a just re

muneration of labor, there is no such thing as a fair

wage, if the wage be considered as the equivalent of,

or the reward for the work done. It is not possible by

any process of calculation to construct an equation be

tween labor and reward. The laborer is assuredly not

entitled to the product of his labor, as the current for

mula awkwardly puts it, for it is an entirely hopeless

undertaking to try to ascertain what the product of any

man's labor is. In the modern forms of industry, the

contributions of the different factors engaged in pro
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duction are intimately intermingled, play into one an

other, and are inseparable. Neither the so-called work

ers alone are the producers of wealth, nor the employ

ers and capitalists, nor yet both together irrespective of

the labors of past generations of which they enjoy the

usufruct. The question, what is a fair wage, or a fair

profit, is badly posed. There is no such thing as a fair

wage or profit in the sense of a fair compensation for

the work performed.

The proper payment of the human factors engaged

in production is unascertainable genetically, i.e., if one

goes back to the origin of the product. It can only be

approximately determined by fixing attention on the

end to be served. And the end in each case is the

maintenance and development of personality. In other

words, that is a fair wage which suffices to enable the

different functionaries cooperating in production each

to perform his function, or render his service, in the most

efficient possible manner. The solution of the labor

question must be along teleological not genetic lines.

Adequate nourishment as to quantity and quality, suit

able dwellings, educational opportunities, etc., are all

indispensable to the rendering of service, even by "com

mon laborers." Specific requirements come up for con

sideration with respect to the different special func

tions, and those who perform them.

My intention in this chapter is to indicate the bear

ings of the ethical theory on living questions of the

day. Nothing is more emphatic in the programmes of

the working-class than this demand for social justice.

Nothing is more discouraging than to see the futile
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efforts made to define social justice by extemporizing a

notion of fair adjustment which goes to pieces in every

serious labor controversy.

One more remark should be made in regard to what

is meant by property as a relation between persons and

things considered as a means of developing personality.

A convenient illustration is the use of a block of stone by

a sculptor. The sculptor's attempt at self-expression is

an effort to combine two things in themselves uncon

genial, an ideal image, and an external tangible thing,

the block of stone. The mental image does not leap from

the mind upon the stone and transform it magically into

its own likeness. The external thing, the stone, offers

resistance, and the resistance limits the artist's effort.

But the limitation itself becomes in time an indispensable

aid. For the ideal image as at first it started up in

the artist's mind was vague, and the limitations im

posed by the intractable nature of the material compel

him to articulate the image, to grasp more firmly its

complex details, and thus to become more surely pos

sessed of it. The same is true of the mental thing

which we call the relation of cause and effect in the

mind of the scientist, and of his endeavor to impose this

mental relation on the sequence of phenomena observed

by him. And the same is again true of that supreme

thing which we call the ethical ideal, and of the effort

to embody it in the social relations. The attempt to

express the ethical ideal in human society inevitably

hits on limitations, and leads to frustrations. We have

in our heads fine schemes of universal regeneration.

We find elements in human nature that resent and re
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sist our Socialisms, our communisms. We desire to en

large men's moral horizon, the field of their moral in

terest, to lead out from the family to the nation, to

fraternity in general. We presently discover that we

are losing the benefit of the closer ties. In the very

process of building we seem to be in danger of destroy

ing the foundations, and to be building in the air. In

this way our formulations of the ethical ideal are tested.

We are compelled to recast them, and the frustrations

which we meet with become the means of clarifying and

articulating the ideal itself, and of enabling us to ex

perience more vividly the coercive impulses that go out

from it.

The Right to Reputation

The ethical rule is to show a sacred respect for the

reputation of others. In the present discussion intel

lectual and moral reputation may be considered sepa

rately.

Under the first head of intellectual reputation, cer

tain points suggest themselves, one of them in regard

to controversies concerning priority of scientific dis

covery. What is the sense of such controversies?

What difference does it make whether the law of the

conservation of energy was first enunciated by Helm-

holtz or by Robert Mayer, or whether the method of

fluxions was invented by Newton or Leibnitz,—not to

mention lesser contrarieties of claims? Would it not

argue, on the part of the scientists and their friends, a

more entire devotion to objective truth if they showed

themselves indifferent to personal credit? The discov
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ery, the invention, it may be said, is important, not the

reputation of the discoverer or the inventor. Never

theless, such controversies are carried on in a lively

spirit. And it is usually felt that something more than

vanity is at stake, that a man is entitled to be named in

connection with the productions of his mind.

Such controversies resemble a suit at law undertaken

to determine a disputed title to some valuable property.

Plagiarism is different. It is barefaced intellectual

theft. The title to the property in this case is not dis

puted. The plagiarist just steals an idea or a form of

words in which an idea has been happily expressed, and

palms it off as his own, hoping to escape with his stolen

goods undetected. In this case too, it seems, one might

say the idea is important, not the authorship. Neverthe

less, a profound resentment is felt, not only by the

author, but by the general public, against a plagiarist.

A rule is ethical when the conduct prescribed is in

strumental to the development of personality. Respect

for reputation is ethical because reputation is a help

to the development of personality. A man projects

his mind outward, so to speak, into the productions of

his mind. As a thinking being he anchors himself in

outside reality. He transfers himself, as it were, into

an external thing,—a discovery, an invention, the ex

pression of an idea in apt language,—each a thing that

goes on existing independently of himself. To deny his

connection with it is to infringe upon his personality,

to efface his personality in so far as his personality is

enshrined in his mental product.

Again, a man's reputation as a scientist or scholar is



198 AN ETHICAL PHILOSOPHY OF LIFE

a prop to his personality as a thinker. A man can

never be quite certain of the validity of his thinking

until it is approved by the consensus of the competent.

To win that approbation is to know that as far as he

has gone he is on sure ground. He can thence pro

ceed, can turn toward new problems with a sense of

power and a measure of self-confidence not previously

attained. To rob him of his reputation is to deprive

him of this invaluable aid to further mental develop

ment.5

Coming next to moral reputation, we find that the

ethical rule requiring respect for the moral character

of others is even more exacting, and that any contra

vention of it deserves an even more strenuous reproba

tion. The Decalogue prohibits the bearing of false wit

ness and this rule is extensible from courts of law to

ordinary conversation, since the principle involved is

the same. The Sermon on the Mount menacingly

s A remark may here be in place regarding the erudition expended

in determining which of the writings attributed to some great philos

opher like Plato are spurious, and which genuine. Is the time and

labor spent on such researches worth while? The object in this case

is not so much to clear or vindicate the reputation of the philosopher,

or to give him his due, as to rescue for posterity, free from corrup

tions, a living and quickening thing to which he has given birth,

and which the world cannot afford to lose. For the work of a great

philosopher like Plato is alive, and is valuable because it is still

quickening. And it is quickening, not because of any positive

formulation of truth (like a scientific law), but because of the elan

of the human spirit with which it is vibrant in attacking the eternal

problems of life and destiny. The same applies to the industry of

modern critics in collecting material wherewith to facilitate the

deeper understanding of some great poet like Dante or Goethe.
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warns against judging others: "Judge not that ye be

not judged." Buddha enjoins his followers to re

frain from malicious gossip, and includes a prohibition

to this effect among the principal pronouncements of

his religion. All the great teachers of ethics and re

ligion insist on this point, perhaps because the natural

propensities of men constantly tend in the opposite di

rection, and are so hard to restrain. To stab one's

neighbor in the back, morally speaking, to insinuate

base motives, to spread damaging reports about him, to

suggest as possibly and then as probably true rumors

which one does not positively know to be untrue, to

allow private repugnance to take the place of evidence,

—are infringements of the moral reputation of others

with some of which notoriously many even of the so-

called best people are chargeable. I do not here speak of

the grosser attacks, attacks on character inspired by

envy, rivalry, and greed. The soundness of the rule is

generally admitted, though its violations are past belief

and without number.

But is the rule itself as to moral reputation tenable?

There is a difference between intellectual and moral

reputation at which we must at least cast a glance. In

tellectual reputation is a fairly safe index of merit;

moral reputation is not. A man's mind is reflected in

his intellectual performances. Is the same true of his

moral character? Is not the moral character an inte

rior, elusive thing? The real character escapes the

eye of the outside spectator and judge; and if this be so,

why should it be so important a matter to safeguard a

man's moral reputation, seeing that the reputation he



200 AN ETHICAL PHILOSOPHY OF LIFE

deserves is past finding out? A public official, for in

stance, is accused of corrupt practices. He is innocent,

and his friends and he are indignant at the damaging ac

cusations brought against him. But if not guilty of

the palpable derelictions with which he is charged, yet,

in view of his opportunities and education, he may not

be less blameworthy for other acts with which he has

not been charged, and in his heart of hearts he knows

that this is so. Why then, this outcry?

Other examples might be adduced. The honor of a

young woman is attacked by the circulation of atrocious

rumors, and the reaction at this most sensitive point is

certain to be extreme when the falseness of the ac

cusation is exposed. But is outward decorum, correct

behavior, always a sure sign of inward purity?

There is this difference then between the intellectual

and the moral character. The one can be measured, the

other cannot. But the reply to these sophistical objec

tions is still the same as before. The purpose of the

ethical rule is to furnish aids in the development of

personality. The aim in view is not genetic, but teleo-

logical, not to determine how far in analyzing a man's

character down to the bottom he may be found to be al

ready admirable, but to help him in attaining excellence,

by progressively advancing toward strength and virtue.

And moral reputation is a great help to this end. It

is a prop on which he can lean. He who does right acts

and has the credit for them, is thereby encouraged to do

other right acts. And if the inner voice whispers, as

it is sure to do in the finer natures, that the good opin

ion of his fellows, founded on his correct deportment, is
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undeserved, the shame of it may lead him to more de

termined efforts to merit the character which, on how

ever insufficient evidence, is attributed to him.

Reputation is sacred because it is an almost indis

pensable means to further mental and moral progress.



CHAPTER VI

THE MEANING OF FORGIVENESS *

In the last chapter we treated the imputation of evil

to the innocent. We must now consider the right

attitude toward actual evildoers.

In discussing sin, one of the points emphasized was

that of the moral solidarity between the individual and

society. The moral interest of the individual is al

ways identical with the moral interest of society; and,

on the other hand, the failure of the individual is a so

cial failure. The human race sags morally at the point

of some particular member of it.

Again, we defined the task of humanity as the in

cessant endeavor to embody the ideal spiritual order in

the finite sphere of human relations. This effort meets

both with partial success and with failure. The gain

derived by the human race from its experiences, its la

bors, its sufferings, is that the spiritual universe in its

unattainable elevation and sublimity is more and more

revealed to the inner eye; in other words, that by way

of effort and recoil, and renewed effort and renewed

recoil from the finite, the infiniteness of the infinite world

is realized. The essential point is that the boon of real

ization must be gained both through partial success and

failure. Now sin is failure; everyone fails, everyone is

convicted of sin. There is no exception. In insisting on

202
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this point the Christian account is exact. Only it should

be remembered that sin or failure itself is one of the in

strumentalities by which the end of human existence is

achieved. These preliminaries being understood, cer

tain propositions may be brought forward as to the

treatment of sin, and in particular as to repentance,

punishment and forgiveness.

Repentance is recoil, recoil not from the bad act and

its painful consequences, but from the principle under

lying the act. Every kind of sin is an attempt in some

fashion to live at the expense of other life. The spir

itual principle is : live in the life of others, in the energy

expended to promote the essential life in others. Moral

badness is self-isolation, detachment. Spirituality is

consciousness of infinite interrelatedness.

Punishment, rightly regarded, is a name for the

steps taken to lead the unrepentant up to the point of

repentance, i.e., up to the recoil. Punishment is itself

criminal when undertaken for any other object. Pun

ishment on the vindictive lex talioms theory, or on the

bare deterrent theory, is excluded. Reformatory pun

ishment as commonly understood is no less inadequate,

because it restricts the idea of reformation as a rule to

the externals of conduct.1

1 1 mean that it is usually considered sufficient, for purposes of

reformation, to bring the wrongdoer up to the average standard of

law-abiding citizenship, to restore him to the bosom of society as a

safe and industrious member. Whereas a person who has had the

searching experience of deep guilt is a candidate for a higher sta

tion in the moral scale. Humanity having fallen in him, he should

be helped to rise to a higher than the average altitude. This at
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The steps taken to lead the evildoer up to the point

of repentance are to be criticised from this point of view.

Transient or prolonged separation from ordinary soci

ety may be necessary. Severe discipline may be indis

pensable. Capital punishment, however, is wholly out of

the question, since the prevention of the crime now being

impossible, the achievement of the spiritual gain is

the point to be aimed at. But the most effectual aid in

promoting repentance is faith in the better nature of the

wrongdoer, in that spiritual principle resident within him

which no crime committed by him can wholly crush, and

which in the most apparently hopeless cases is still to be

presumed. But faith in the good that persists in those

whom we call bad must go hand in hand with the ac

knowledgment of the bad that remains unexpurgated

in those whom we call good. The prison reformer who

poses as impeccable and righteous himself can never win

the confidence of the poor human derelicts with whom he

has to deal nor effect in them the desired change. He

must share with them the conviction of sin if he would

impart to them the power of the resilience which he

experiences within himself.

Faith in the potential power of goodness resident in

the evildoer is often confounded with forgiveness. The

distinction between the two, however, should not be oblit

erated. Faith is help proffered from the outside to effec

tuate the inner change. Forgiveness is a record of the

fact that the change has actually taken place, and belief

least should be the aim. Consider the fact that Jesus selected some

of his most spiritual companions from among publicans and harlots.
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that it is likely to be permanent. Forgiveness, in the

mind of spiritually-minded persons, takes place almost

automatically when the conditions on which it depends

are fulfilled. So long as he remains unrepentant a man

cannot be forgiven, although we may have the convic

tion that it is in his power to repent and the earnest de

sire to bring about the change in him. Jesus on the

Cross says: "Forgive them, for they know not what

they do." Perhaps "open their eyes so that they may

see the Light" may be the more just interpretation of

the meaning—not "forgive" in the strict sense, for for

giveness is not feasible while the heart of the offender

remains closed. 2

Both faith and .orgiveness are factors in regenera

tion: the one to assist in accomplishing the change, the

other to assist in making it permanent. But both the

faith and the forgiveness are exceptionally difficult in

the case of our personal enemies. Enemies in the spir

itual sense there are and can be none. Every human

being, even one who has done me the most cruel harm,

is yet, from another point of view, a fellow member of

the spiritual society. But to discriminate between the

two relations in which the man stands to me—that in

which he is my foe, and the other in which he is my fel

low—to be able to put aside as less important the harm

he has done, the suffering he has forced me to endure,

and to desire with perfect sincerity that the recoil, the

2 Compare the words addressed by Sir Thomas More to his

judges when sentence of death had been pronounced upon him—

"For though you have been my judges to condemnation, may we

meet merrily hereafter in everlasting salvation."
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transformation, may take place in him, that is the most

searching test of one's own ethical character. 3

The forgiveness of personal foes, when complete, es

tablishes a strangely tender spiritual fellowship be

tween the pardoner and the pardoned. Both have

transcended their normal empirical selves, both have

become partners in a sublime transaction: the one de

livered from the clinging of his baser desires, the other

released from his first crude reaction against evil. They

will never forget what they thus owe to one another.

They will continue to walk hand in hand, the one still

leaning, the other supporting and himself unspeakably

strengthened by the support he gives.

Finally, to forgive is not to forget—quite the con

trary. To forgive is to remember the past action, but

to remember it as belonging to the past, as the act

of one who has since undergone the great change.

The miracle of the change of water into wine at the

feast of Cana would not have seemed so wonderful to

the guests had they not remembered that what was

turned into wine had before been water. To forgive is

to remember that what was water has become wine.

8 Everyone admires a disinterested prison reformer, one who is

able to see and to call out the good in a so-called bad man ; but it is

one thing to be disinterested and generous towards men who have

acted badly towards others, and quite another thing to take the

ethical attitude towards those who have acted wickedly towards one

self. Hence the touch-stone of the character of the prison-reformer

is to be found in the way in which he behaves and feels towards his

personal enemies, for instance, towards those who malignantly attack

him and interfere with the business of prison reform on which he

has set his heart.
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And he, too, who has been forgiven may not forget.

The remembrance of the past he will need as a warn

ing and a safeguard. * Not to see the essentially divine

nature in others, and thus also in one's self is the es

sence of the wrong. To teach the guilty to see it is the

object of punishment. To forgive is to declare that

what before was ignored is now seen and known.

4 Perhaps I may add a word as to the forgiveness of those who,

by an extension of meaning, may be called onr intellectual enemies.

By intellectual enemies I understand those whose point of view is

radically opposed to our own, whose principles and premises, if

accepted, would render the entire theory of life on which we act,

and on which we found our convictions, untenable. We are apt to be

exasperated in listening to them, or in reading the works in which

they express their opinions. We are apt to feel that there is no

room in the world in which we live for such ideas as theirs, that

we and they cannot exist side by side. The bitter feuds of rival

religious factions, the notorious odium theologicum, and in more

recent times the thinly veiled animus shown in the controversies of

philosophical schools are all alike traceable to this source. Racial

antagonisms, too, are partly to be accounted for on the same ground.

There are certain primary attitudes of mind, modes of feeling and

directions of impulse, the correctness of which we cannot demon

strate just because they are primary, and which we all the more

vehemently assert when we find them disputed. Love your intel

lectual enemies, may usefully be added to the stock of moral com

mandments ; keep an open and hospitable mind to opinions and ways

of acting, thinking and feeling which naturally repel you. And

it will help us to discipline ourselves in this difficult behavior if we

reflect that the views most contrary to our own are nevertheless sure

to contain some element of truth which we cannot afford to dis

regard, and which will serve the purpose of correcting and supple

menting such truth as we may ourselves possess.



CHAPTER VII

THE SUPREME ETHICAL RULE: ACT SO AS TO ELICIT

THE BEST IN OTHERS AND THEREBY IN THY

SELF 1

It is difficult to see the potentially divine nature in

men when masked by the forbidding traits which hu

man beings so often exhibit.

A number of vital considerations will now have to

be emphasized as pertinent to the subject we are deal

ing with.

The first point is that the character of every person

contains contrary elements. 2 Let the two kinds of quali

ties be called the fair and foul, or more simply still the

plus and minus traits. The bright qualities, the plus

traits, are undoubtedly more predominant in some, the

dark or minus traits in others. But potential plus qual

ities exist in the worst characters, and potential minus

traits may be surmised, and on scrutiny will be found,

in those whom the world most admires.

1 Or more exactly act so as to elicit the sense of unique dis

tinctive selfhood, as interconnected with all other distinctive spir

itual beings in the infinite universe.

2 The conception underlying Robert L. Stevenson's sketch of

Jekyl and Hyde is to be taken seriously, and applied without excep

tion mutatis mutandis to every human being whatsoever (but see

footnote p. 76). It is not original with Stevenson. The French,

who are perhaps the keenest psychologists, long ago invented the

apercu that everyone has the defects of his qualities.

208
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A second point is mentioned as an hypothesis not in

deed as yet verified, but I believe verifiable, namely, that

certain defined minus traits will be found to go with

certain plus traits. Wherever bright qualities stand out

we are likely to meet with corresponding dark qualities

or dispositions, and conversely. There are, I am per

suaded, uniformities of correspondence between the plus

and minus traits, and it would be of greatest practical

help in judging others and ourselves if these uniformities

could be worked out. A kind of chart might then be

made, a description of the principal types of human char

acter, with the salient defects and qualities that belong to

each. Extensive statistical treatment of a multitude of

biographies would lay the foundation for such an un

dertaking; also sketches of the prominent characteristics

of nations, like those furnished by Fouillee, would be

utilized. Also the study of the character traits of primi

tive races as partially carried out by Waitz in his An

thropology and the character types of animals, so far

as accessible to observation, might be used for compari

son. Instructed in this manner, we should, on coming

into contact with others, either on their attractive or

repellent side, be prepared to expect and to allow for

the opposite traits. And we should learn to see our

selves in the same manner; we should see our empirical

character as it really is, the dark traits side by side with

the bright. The courage to wish to know the truth

about one's self is rare, and when the revelation comes

or is forced upon us, it often breeds a kind of sick

self-disgust and despair. The saint at such times in

moral agony declares himself to be the worst of sin
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ners. He has striven to attain a higher than the average

moral level, and behold he has slipped into only deeper

depths. The minister of religion, the revered teacher,

the political and social leader, when abruptly shocked

into self-examination by some evidence of grossness or

deviousness in themselves, no longer to be glossed over

or explained away, are fated to go through the same

ordeal. A profound despondency is the conse

quence. It is not only the badness now exposed, but

the previous state of hypocrisy that seems in the retro

spect intolerable. Some persons live what is called a

double life in the face of the world. But who is quite

free from living a double life in his own estimate?

Achilles said of himself &x*» ipoOpas ("cumberer of

the ground"). Many a man has echoed that cry with

a bitterness of soul more poignant than that which

Achilles felt when he uttered the words.

Now the principle of the duality 3 of character traits,

or as we may also designate it, the principle of the po

larity of character, applies to our natural or empirical

character, and our empirical character is not our moral

character. The distinction between the two will serve,

as we shall presently see, to rescue us from the state of

moral dejection just described. But first it is indis

pensable to fix attention on the natural character, to

recognize that we are composite, each and every one of

us, and that the all-important thing to know is which

of our plus qualities go with which of the minus. Here

* The use of the term duality is not intended to exclude the possi

bility of multiplicity, but only to call attention to one striking bifur

cation of human character.
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the psychologist can help us. Here a great field is open

for a practical science of ethology. This would give us

a more adequate knowledge of the empirical character,

the substratum in which ethical character is to be

worked out.

Point three opens up a great enlightenment in re

gard to the whole subject. It is that the distinction

must be drawn, and ever be kept in mind, between the

bright and dark qualities and the virtues and vices. The

bright qualities are not of themselves virtues. The dark

qualities are not of themselves vices. To suppose that

they are, to confuse the bright with virtue and the dark

with viciousness,is the most prevalent of moral fallacies.4

A person is found to be kind, sympathetic, gentle,

and on this score is said to be virtuous or good. But

gentleness, kindness, a sympathetic disposition, while

they lend themselves to the; process of being transformed

into virtues, are not of themselves moral qualities at

all, but gifts of nature, happy endowments for which

the possessor can claim no merit. And sullenness, iras

cibility, the hot, fierce cravings and passions with which

some men are cursed, are not vices, though it is obvious

how readily they turn into vices as soon as the will con

sents to them.

The question becomes urgent: What then is a vir

tue? The fair qualities are the basis, the natural sub

stratum of the virtues, the material susceptible of trans-4 Stevenson falls into this error. He confounds Jekyl with the

virtuous and Hyde with the vicious side of character. In reality

the one should stand for the empirical plus traits, the other for the

empirical minus traits.
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formation into virtues. In what does the transforma

tion consist? When does it take place? The answer

is, when the plus quality has been raised to the Nth de

gree, and in consequence the minus qualities are ex

pelled. This result, of course, is never actually

achieved. The concept here presented is a concept of

limits. But in the direction defined lies growth and

continuous development not of but toward ethical per

sonality. In public addresses I have often said: Look

to your virtues, and your vices will take care of them

selves. I can put this thought more exactly by say

ing: Change your so-called virtues into real virtues:

raise your plus qualities to the Nth degree. And the

degree to which you succeed in so doing you can judge

of by the extent to which the minus qualities are in

process of disappearing.

One or two examples will illustrate the pivotal

thought thus reached in the exposition of our ethical

system with respect to its practical consequences. To

raise to the Nth degree is to infinitize a finite quality, or

to enhance it in the direction of infinity. I shall take

two examples, one self-sacrifice, the other justice, both

viewed in their finite aspect as plus traits requiring to

be subjected to the process of transformation.

The empirical motive of self-sacrifice may be egocen

tric or altruistic. In egocentric self-sacrifice, doing for

others is a means of exalting the idea of self to the mind

of the doer. He uses others, not as sacred personali

ties, worth while on their own account, but subtly ex

ploits them by benefiting them. He uses them as objects

by means of which to achieve a finer self-aggrandize
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ment. He may indeed go to the utmost lengths of de

votion for his friends. He may perform for them the

most repulsive offices. He may give freely of his

means, denying himself meanwhile comforts and even

necessaries in order perhaps to extricate them from pe

cuniary difficulties. He may contribute in refined

ways to their pleasure. As a physician he may watch

night after night at the bedside of the sick, foregoing

sleep though fatigued to the point of exhaustion in or

der to be at hand to mitigate the pains of the sufFerer,

jeopardizing his own health in order to assist others in

recovering theirs. Yes, he may even give of his own

blood to renew their ebbing life. In all this he will

look for no material compensation. Gratitude, espe

cially gratitude expressed in words, is repugnant to him.

The lofty image of self which he strives to create would

be marred if any such coarsely selfish motive were al

lowed to intrude. All that he requires, but this he does

inexorably require, is that his beneficiaries shall silently

confess their dependence on him, that he shall see the

exalted image of himself mirrored in their attitude, and

that they shall move in their orbits as satellites around

his sun. The egocentrism is veiled and easily con

founded with the purest moral disposition. But it is

there all the same, and the proof of it is that the very

same person who is thus friendly to his friends, and an

unstinting benefactor to those who pay him the kind of

homage he exacts, is capable of behaving with almost in

conceivable hardness and even cruelty toward others

who will not stand in this subordinate relation to him,

or who in any way wound his self-esteem. Sister Dora,
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serving enthusiastically in a small-pox hospital, while

neglecting the nearer duties at home, intent on dramat

ic, histrionic self-representation, is likewise a palpable

instance of egocentric self-sacrifice.

The self is precious on its own account. The non-

self, the other, equally so. A virtuous act is one in

which the ends of self and of the other are respected

and promoted jointly. It is an act which has for its

result the more vivid consciousness of this very joint-

ness. Egocentric self-sacrifice errs on the one side, the

personality of another being made tributary to the em

pirical self, despite the actual benefits conferred. Al

truistic self-sacrifice errs in the opposite way. In it

the personality of the self is effaced or made servile to

the interests or supposed interests of another. Not, let

me add, to the real interests, for the spiritual interests are

never achievable at the expense of other spiritual na

tures. The wife or mother is an instance, who slaves

for husband or children, obliterating herself, never re

quiring the services due to her in return and the respect

for her which such services imply, degrading herself

and thereby injuring the moral chaiacter of those whom

she pampers. An historic instance of the altruistic er

ror on a larger scale is afforded by the Platonic scheme

of scientific breeding under state supervision, a sugges

tion revived in modern times, in which freedom of choice

between the sexes, and the integrity of the personality

of those concerned, is sacrificed to the supposed inter

ests of the community. Nietzsche's doctrine may pos

sibly be regarded as a compound of the two errors de

scribed, the Superman representing the egocentrism,
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while altruistic self-sacrifice, entire annulment of their

personalities is expected of the multitude.

It is easy to distinguish the plus and minus qualities

in the characters of the egocentrist and the altruist: in

the one case, beneficence combined with hardness ; in the

other, service of others combined with absence of self-

respect.

The second example to be briefly considered is the

finite trait commonly mistaken for justice. A typical

illustration of this is presented by the merchant who

ascribes to himself a just character on the ground that

he is punctual in the payment of his debts, that his word

is as good as his bond; or by the manufacturer who en

tertains the same opinion of himself because he pays

scrupulously the wages on which he has agreed with

his employees. 6 One wonders that so great and pro-

6 Contract-keeping is peculiarly the moral rule applicable to mer

cantile transactions. To apply it without modification to the deal

ings of employers and wage-earners is to intrude the mercantile

standard into the industrial sphere. This is what we are now wit

nessing. The industrial standard is only in process of development

and clarification, and the accepted mercantile standard is really in

conflict with it. Among merchants it is of the very essence of their

transactions that a contract shall not be invalidated, despite the

injurious consequences to one or the other party which it may turn

out later on to involve. The security of commercial transactions

would be gone if revision of the contract should be permitted when

ever consequent loss appears. Again, and this is particularly impor

tant, merchants are assumed to be on a footing of equality in dealing

with one another, equally free in accepting or rejecting a proposed

contract, equally competent to take care of their respective interests.

The relation of employers to wage-earners however is not that of

economic equals, but of the economically stronger with the econom

ically weaker. And this difference is of cardinal importance in
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found a notion as that of justice should be understood

so superficially, restricted to such narrow limits, and

that rational human beings should claim to possess so

lofty a virtue on the score of credentials so inadequate.

The reason is that the empirical substratum of justice is

mistaken for the ethical virtue itself. This substratum

may be described as an inborn propensity toward order

in things and in relations, a natural impatience of loose

fringes, a certain mental neatness. Hence insist

ence on explicitly defined arrangements and on

simple, over-simple formulas. These are favored be

cause they keep out of sight the complex elements which

if considered might introduce uncertainty and possibly

disorder into the situation. Thus a manufacturer, im

patient of looseness, over-rating explicitness, will be led

to grasp at a formula of justice which reduces it to the

bare literal performance of a fixed agreement, no mat

ter with what unfreedom, owing to the pressure of want,

it was entered into by the wage-earners, and no matter

determining the rule of justice as it should obtain in the industrial

sphere. I do not of course intend to imply that an agreement

between employer and wage-earners once made should not as a rule

be kept as scrupulously as that between merchant and merchant.

What I affirm is that in view of the greatness of the injury possibly

inflicted upon the weaker, the economically stronger party is bound

at least to share the responsibility with the weaker for the essential

fairness of the terms of the agreement before it is finally completed.

Nay, I would go a step farther, and say that despite the indis

pensable condemnation of contract-breaking, provision should be

made for possible revision in cases where it can be shown that

exceptional hardships have appeared, unforeseen and unforeseeable

at the time when the agreement was made.
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how deteriorating the effect of the insufficient wage may

prove to be on their standard of living.

But it is a far cry from this empirical predisposition

to the sublime ethical idea itself. The idea of "the just"

as exemplified in any act performed by me includes the

totality of all those conditions which make for the de

velopment of the ethical personality of others in so far

as it can be affected by my action. To do a just act

is to act with the totality of these conditions in view, in

order to promote the end in view, which is the libera

tion of personality or at least the idea of personality in

others and in myself.

It is thus evident that a just act—an ideally, per

fectly just act,—can be performed by no man. First

because the right conditions of human development are

but very imperfectly known, and are only brought to

light by slow degrees. Secondly because even as to the

known conditions of justice, for instance the abolition

of the evils of the present industrial wage system, a

single employer, or even a group of well-intentioned

employers can bring about the desired changes only to

a very limited extent.

Raising the finite quality underlying justice to the

Nth degree therefore means opening an illimitable pros

pect. The ethical effort in this, as in all other in

stances, is destined to be thwarted. It is an effort in

the direction of the finitely unattainable; the effort it

self, with the conviction it fosters as to the reality of

that which is finitely unattainable, being the ethically

valuable outcome. The just man, therefore, in any

proper sense of the word, is one who is convinced of
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the fact that he is essentially not a just man, and a deep

humility as to both his actual and possible achievements

will distinguish him from the "just man" so-called, who

arrogates to himself that sublime attribute on the

ground of the scrupulous payment of debts, or the ful

filment of contracts. Humility in fact will be found to

be the characteristic mark of those who have attained

ethical enlightenment in any direction. It is the out

ward sign from which we may infer that the finite qual

ity in them is in process of being raised to the Nth de

gree.

I have given these few specific illustrations of my

meaning, but what has been said applies equally to

any of the plus qualities. The plus qualities are

the ones which are favorable for transformation

into the infinitized ethical quality. The ethical

principle itself is one and indivisible. Any one of the

plus qualities, when ethicized, will conduce to the same

result. From whatever point of the periphery of the

ethical sphere we advance toward the center we shall

meet with the same experience. Thus self-affirmation

or egoism when in idea raised to the Nth degree will

reveal that the highest selfhood can be achieved only

when the unique power of a spiritual being is deployed

in such a way as to challenge the unique, distinctive

power that is lodged in each of the infinite multitude of

spiritual beings that are partners with us in the eternal

life.

And altruism, or care for others, at its spiritual

climax, will conversely involve the recognition that true

service to others can only be perfectly performed when
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the power that is resident in ourselves is exercised in

its most vigorous, most spontaneous, and most self-

affirming mode. And as the diverse empirical qualities

which we observe in one another all appear to be modes

of or cognate with these two principal tendencies—the

self-amrming and the altruistic;—the method of trans

figuring empirical qualities which has been set forth may

be found to apply in every instance.



CHAPTER VIII

THE SUPREME ETHICAL RULE (Continued)

* Whatever the steps that have thus far been taken,

they are preliminary to the final step. And the method

of "salvation," the distinctive feature wherein this eth

ical system differs from others, may now be briefly

stated. So act as to elicit the unique personality in

others, and thereby in thyself. Salvation is found in

the effort to save others! The difference in method

consists in the joint pursuit of the two ends, that of the

other and that of the self. The controlling idea is that

the numen in the self is raised out of potentiality into

actuality by the energy put forth to raise the numen in

the other,—the two divinities greeting each other as si

multaneously they rise into the light.

It is thus that both egoism and altruism are tran

scended. To be egoistic is to assert one's empirical self

at the expense of other empirical selves. To be altru

istic is to prefer the empirical selves of others to one's

own. It is not true that self-realization, keeping to the

empirical signification of self, leads insensibly to altru

istic conduct. The life of the great "self-realizer,"

Goethe, may be cited in evidence of this. Nor is it true

that preference for the empirical self of another neces

sarily involves maintaining the integrity of one's own

empirical self. In the empirical field egoism and altru-

220
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ism are conflicting and mutually contradictory. It

is in the spiritual field that they cease to be

so, because both disappear in an object of the will

which includes them both and transcends them both. If

this be so, it may be asked why does the formula we

have adopted read: So act as to elicit the unique per

sonality in others, and thereby in thyself? Why not

conversely:—So act as to realize the unique per

sonality in thyself, and thereby in others?—since in any

case the ends in view are to be achieved conjointly.

The answer is that in the pure spiritual field, in the

world of ideal ethical units, it would make no difference

from which point of view the relation were regarded.

But when the spiritual formula is applied as a regula

tive rule to the mutual relations of empirical beings

there is a difference. Thus applied, it must necessarily

be couched in such terms as will make the spiritual birth

of the other the prime object, and the spiritual birth of

the self its incidental though inseparable concomitant.

This is so because ethics is a science of energetics, which

has to do with the potencies of our nature in their most

affirmative efferent expression. All our higher facul

ties are active, and touch for good or ill the lives of those

who surround us. Even the secret thoughts which

seem only to affect our own individuality, inevitablyproject their influence upon our associates.

Now ethics is a science of right energizing. And since

as a matter of fact we do inevitably energize in such a

manner as to affect others, the fundamental question in

ethics is: how are we to regulate the incidences of our

natures that fall upon other lives so that they shall be
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right? Since we cannot help acting upon them and in

fluencing them, how can we act rightly toward them and

rightly influence them? And the rule supplied by the

ethical principle is: Act upon their empirical selves in

such a manner as to draw from their empirical natures

the hidden personality, or at least the consciousness of it.

And the repercussion of the rule is : in the attempt to do

so you will convert your own empirical self into a spir

itual personality, or at least evoke in yourself the idea

of yourself as a spiritual personality.

Incontestably, in the attempt to change others we are

compelled to try to change ourselves./ The transforma

tion undergone by a parent in the attempt to educate

his child is an obvious instance. No parent is a true

parent at the outset. As his perception deepens of the

real needs of the child, which is so entirely dependent on

his self-control, on his wisdom as well as his love, he

will realize more and more his own deficiencies, and seek

to remedy them. The same is true of the professor in

relation to his students, of a leader and his followers, of

a religious teacher and those who look to him for advice

and help. In all such relations when rightly under

stood there is simultaneous growth on both sides. In

the ethical sphere there is a law of levitation, the con

trary of the law of gravitation that obtains in the realm

of matter. We actually tend to rise from a lower to a

higher level in proportion as we bend downwa±d to lift

those still lower than ourselves.



CHAPTER IX

HOW TO LEARN TO SEE THE SPIRITUAL NUMEN IN

OTHERS

We now have to consider how to acquire the faculty

of seeing the light that in our fellowmen is often so

deeply hidden. We can love only that which is lovable.

If we could see holiness, beauty concealed within our

fellow-beings, we should be drawn towards them by the

most powerful attraction, willingly living in their life,

and permitting them to live in ours. We should then

love all men, for we should see in all what is unspeakably

lovable. But the empirical man stands between us and

the spiritual man, and the empirical woman between us

and the spiritual woman; and very often the former are

most repulsive, even when their ugly traits do not affect

us personally, even when as spectators merely we observe

how they behave.

Much more is it well-nigh insuperably difficult to

worship, in the sense of holding worthy, those whose

characteristic traits directly offend us, or are perpetual

thorns in our side. We must somehow learn to regard

the empirical traits, odious, harmful or merely common

place and vulgar as they may be, as the mask, the screen

interposed between our eyes and the real self of others.

We must acquire the faculty of second sight, of seeing

the lovable self as the true self. And how without self
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deception we can possibly succeed in doing so is the

question.

In the first place, it is my own craving for resurrection

out of that death in life to which I seem doomed that

must impel me to penetrate to the essential life in others.

My own spiritual nature is in fetters, and to burst the

fetters, to escape from the prison, there is but one way.

The unique personality, which is the real life in me, I

cannot gain, nor even approximate to, unless I search

and go on searching for the spiritual numen in others.1

The force which incites me to penetrate beyond the em-1 In a previous chapter I remarked that the cheap estimate of

others and of oneself is due to the habit of regarding human beings

from the point of view of the use they can be put to, ignoring the

wonderful and mysterious energies and potencies which are exhib

ited day by day in every human being. If the force stored in an

infinitesimal particle of radium is calculated to excite admiration,

how much more the forces exhibited in man, looking at him merely

as the stage on which the spectacle of these forces is displayed.

Consider the occurrence of such a thing as thought, the sheer miracle

of mentality, the working of the constructive imagination in the

artist, etc. If we sufficiently dwell on these inward facts about

men, instead of merely emphasizing their external utility to one

another, we shall thereby be put in tune, as it were, for the higher

spiritual view of man. The difference I have said is like that be

tween understanding the theory of electricity and merely turning

on electric power in the workshop or the home. And yet the scien

tific contemplation of the miracles of human nature as seen from

within, while it serves as a propaedeutic, cannot actually bring us up

to the ethical point of view. For this sort of contemplation reveals

only the working of impersonal forces or powers, thought, feeling,

impulse in their endless actions and reactions, similar, in so far as

they are impersonal, to the forces observed in nature. The ethical

point of view alone discloses a centrality, an underivative, irreduc

ible core, a substantive being, personality.
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pirical traits of others, to surmount the walls which sur

round the shrine in them, is the consciousness that unless

I do so I am myself spiritually lost, I remain my

self spiritually dead. For it is only face to face with the

god enthroned in the innermost shrine of the other that

the god hidden in me will consent to appear.

The expression "death in life" means living, even liv

ing passionately and in a way efficiently, with a sense,

nevertheless, underneath of the hollowness, the futility

of the objects of pursuit. The death in life is the state

of discontent that slowly gathers and augments in a

man's mind as he pursues his customary ends, as he re

views his intellectual achievement, the books he has writ

ten, the pictures he has painted, the meager outcome of

his schemes of social reform, the uncertain result of his

efforts at moral self-development. It is the ensuing dis

taste for what he has actually accomplished, the disal

lowance of it as in any way ultimately satisfying. And

yet this death in life is itself the well-spring of resurrec

tion, out of which is engendered an irrepressible yearn

ing of the mind to attach itself to something greater

than all ephemeral interests, to something that has eter

nal worth, and is of such a kind as to communicate of its

eternal nature to him who touches it. The god in the

other, the eternal personality in the inner sanctuary of

the other, is that object which must be sought and

touched. The cry of my own soul for salvation is the

impulse that leads me on to search for that object.

Without the previous discontent, I shall not seek ; with

out the appraisement of the temporal ends and interests

of man as in the last analysis unsatisfying, I shall not
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set out on my quest. Enmeshed in the jungle of the

empirical world, I shall find no exit. I shall remain the

victim of the illusion that the peace I need can be found

in the realm of temporal desire. I shall commit what the

theologians called Original Sin, that is, the preferring of

"the works of the Creator to the Creator himself."

But there is a second force that must act in conjunc

tion with this keen desire for personal liberation or high

est personal self-affirmation. It is the sense of the de

pendence of others upon what I can do for them. No

toriously it is the dependence of the child that evokes

in the parent the noblest qualities of which he is cap

able, the self-denial, the incessant willingness to labor

for the good of the offspring. It is the dependence of

the student on the teacher, of the disciple on the master

that elicits the latter's best thought. It is the depend

ence of the multitude on the religious teacher that puts

him on his mettle. But if the dependence of others upon

oneself is to produce its appropriate results, that depend

ence will have to be interpreted in a spiritual sense. We

shall have to think of others as dependent on us not

only for the necessary empirical services we are bound

to render them, but those empirical services themselves

will have to be regarded as instruments by means of

which we may render them the highest spiritual service.

This leads to a more rigorous scrutiny of the notion of

service than has hitherto been customary.

The question we must answer, and it is one that has

never been adequately met, is: What is it in the other

that we are to serve, what is the true object of our serv

ice? Man is worth while on his own account.
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Now no one can pretend that the welfare of the animal

part of man is an object worth while on its own account.

To satisfy the hunger or the thirst of another, or to pro

mote his health is to serve his body. But the body is the

servant of a master. And I am not bound to serve a

servant. If I am to serve the servant at all it must be

for the sake of the master. Who then is the master ?

The same argument applies also to the intellect. Hu

man science is after all but a narrow littoral along the

illimitable continent of nescience. No one who com

pares the intellectual achievements of mankind with

the problems that remain unsolved will pretend that the

accomplishments of the intellect are worth while on their

own account. The mental no less than the physical part

of us has a master. There is an object higher than the

acquisition of knowledge to be attained in the course of

the mind's endeavors to acquire knowledge, namely the

growth of the scientist towards unique personality, as

will be shown in the chapter on the Vocations in the last

Book. Analogous considerations apply to art and its

achievements.

And if someone should say that neither the satisfaction

of the body alone, nor of the intellect, nor of the aesthetic

sense, nor of the affections, but of all of them taken to

gether, is to be the object of our service, the answer is

that this would be merely serving a whole household of

servants, and still not serving the master. This quite

aside from the fact that the ideal of happiness as con

sisting in the harmonious gratification of the various ele

ments enumerated is chimerical. Since some of the most

indispensable elements of happiness, such as freedom



228 AN ETHICAL PHILOSOPHY OF LIFE

from disease and from bereavement, are beyond our

control. While even the higher faculties are far from

harmoniously cooperating, the one-sidedness of human

nature being such that a marked development in one

direction is actually incompatible with complete develop

ment in other directions.

Unless, then, there be some master end in everyone's

life, one paramount to all others, to which all others

are subordinate (the subordination and the renunciation

involved being themselves means of spiritualizing one's

nature) there is no point to the notion of service. That

master end I have defined as the attainment of the con

viction of one's infinite interrelatedness, the conscious

ness of oneself as a member of the spiritual universe, a

d7ra£ \eyoiitvov 2 in the eternal life, a source of energy

induplicable in its kind, which radiates out and touches

at the center each one of the infinite multitude of spirit

ual associates, and receives from them the effect of

their aboriginally diverse modes of energizing in return.

1 have mentioned two motives that impel me to search

for the numen in others. The one, the craving for my

own liberation from the death in life, my own desperate

outreaching toward salvation ; the other, the sense of the

dependence of others upon me. Yes, but this depend

ence of theirs I must now interpret as spiritual depend

ence. I must look for them also beyond the death in

life to life itself. I must have the courage and the truth

fulness to look upon neighbor, friend, wife, husband,

son, daughter sub specie ceternitatiSj that is, as primarily

spiritual beings, and estimate any physical, intellectual

2 An expression occurring once only.
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or emotional help I can give them by the consideration

whether it does or does not advance them toward the

master end of their being.

Courage of this sort is rare, because precisely the

physical, mental and emotional wants of those who de

pend on us are the most obvious and clamorous. I do

not of course mean that we should not attend effectually

to their immediate wants. How could we avoid

doing so? How could we neglect the health,

the education, etc., of our children? What I say is

that we should acquire the habit of looking upon the

immediate ends as instrumental, and keep in view the

supreme end which they in turn are to serve, and that

we should beware of what I have called the fallacy of

provisionalism—that of supposing that we are at liberty

to provide for the lower immediate necessities first, leav

ing the higher and the highest needs to be attended to

later on.

The manner in which parents commonly plan for the

future of their sons and daughters is perhaps the fittest

illustration of the idea I am here seeking to exclude.

During the period of infancy they pilot the child through

the dangers that beset its physical existence. Later on,

what is called education, the preliminary mental train

ing required to fit the young for the business of life,

is felt to be imperative. Then comes the selection of

a vocation with a view of assuring the material basis

of subsistence. Still later, the advancement of the

sons or daughters in their chosen vocations, or their

social success occupies perhaps the parent's mind.

Thoughts of a happy marriage flatter the parent's im
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agination. If the moral side receives attention, the ut

most that as a rule is demanded is that the young person

shall not fall below the average moral standard that

happens to prevail in the community. And it is in

such ways as these that we are apt to respond to

the claims of those spiritual beings for whose essential

future welfare we are to so large an extent responsible.To widen this all too narrow conception of our respon

sibilities, the following reflections may be found useful.

A father in the last decade of his life realizes acutely the

brevity of his own past existence. The curve of his life

is now rapidly descending. Supposing him to be nearing

seventy, his adult sons and daughters may by this time

have reached the age of thirty or forty. Looking back

on the thirty or more years that separate him from them,

and remembering how like a dream the intervening

years have glided by, it may come home to him with sud

den force how soon these, his sons and daughters too,

though now in their prime, will reach the point at which

he has arrived. The error of parents is to think of their

grown sons and daughters only as moving on the up

ward curve of life. They stop short in imag

ination there. They look forward to marriage, voca

tional success and the like, as finalities for those who are

still young. We ought to remember that the upward

curve in the lives of our children will presently descend

just as ours has descended, that the few decades which

separate them from old age will pass as quickly for them

as they have passed for us,—almost in the twinkling of

an eye,—and we ought to ask on their behalf as we must

on ours,—What is to be the result of it all? What does
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it all profit? And it is this thought that will turn our

attention for them as for ourselves to the spiritual end

which should be dominant at all times,—in the morning,

at noon, and in the evening twilight of a human exist

ence.

All that has been said has to do with the arousing in

us of the desire to see in others the god, the numen, the

master end. The wish to escape from our own death in

life, the sense of the dependence of others on us as in

terpreted,—these two are the means of stirring us up to

go forth upon the quest, and the seeking is already more

than half the journey. Seek, and ye shall find. But

what exactly is it that we are to seek? What are we to

see in the other?—The spiritual nature. But what is the

spiritual nature? I have frequently urged that the lack

of a definite description of the spiritual nature is the

chief defect in ethics up to the present time. This de

fect I endeavor to supply. The spiritual nature is the

unique nature conceived as interrelated with an infinity

of natures unique like itself. The spiritual nature in

another is the fair quality distinctive of the other

raised toward the Nth degree. We are to paint ideal

portraits of our spiritual associates. We are to see them

in the light of what is better in them as it would be if it

were transfigured into the best. We are to go on as

long as we live painting these ideal portraits of them.

We are to retouch their portraits constantly. We are

not indeed to obtrude or impose upon others these

sketches, these mental creations of ours, but to propose

them diffidently, reverently, to hold them up as glasses

in which our associates may possibly see themselves mir
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rored. It is for them to accept in whole or in part our

rendering of their inner selves or to reject it. But we

are not to desist from our labor in creating the ideal

portraits, for in this consists the spiritual artistry of

human intercourse.

Our friends we are to see in the light of these glorified

sketches,—our friends and our enemies too. For only

thus can we win them, and be essentially their benefac

tors. There is no power so irresistible, it has been said, as

love. I do not quite accept the word Love. It signifies

the feeling that goes with the ideal appreciation of

others ; and mere feeling supplies no directive rule of con

duct. But it is true that the power of ideally appreciat

ing others, of seeing them in the light of their possible

best, and the feeling of love consequent on this vision, is

the mightiest lever for transforming evil into good, and

for sweetening the embittered lives of men. No greater

boon can anyone receive from another than to be helped

to think well of himself. Flattery is the base counter

feit of appreciation. Spiritual appreciation, apprecia

tion of the inner self despite the mask, is the greatest of

gifts, to manifest it is the greatest of arts. In its su

preme form it is the art of going down to the lowest of

human beings—the man in the ditch, the woman on the

street—and making them think well of themselves be

cause of possibilities in their nature they themselves

hardly surmise. It is also the art of making the most

developed and advanced human beings realize in them

selves something still higher and better than they have

ever reached. It is this art by which the supreme human

benefactors have worked their spiritual miracles, and it is
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an art which to the extent of our ability we must each

acquire and practice, if human society is to be redeemed.

There are specially two points to be remembered: the

one, that of seeing the unattained excellence in those who

are already in the way of excellence; the other, where

there is or seems to be a complete absence of fine quali

ties or of the promise of development, as in the case of

backward children, that we should still not abate one

jot of hope or effort, seeking to win even the smallest

improvement, in the conviction that the best possible un

der the circumstances is incalculably worth while. For,

compared with the infinite ideal even the achievements

of the most advanced and most developed fall infinitely

short, and what are they more than the best possible

under the circumstances. The best possible under the

circumstances represents for us the absolute best.

Now a word in regard to those who resist the better in

fluence which we may seek to exercise over them, for

instance, the so-called black sheep in families. Our

chief concern should here be to prevent the resistance

from infecting ourselves and provoking unethical re

actions. Ethics is a system of relations. The ethical

point of view consists in seeing the relation between the

offending person and ourselves as it ought to be, in see

ing with perfect objectivity the kind of conduct ideally

required by the relation on both sides, seeing it and

thereby assisting the other to see it. But we shall never

succeed in doing this until we purge from our thoughts

and speech every trace of private irritation. If we can

point out to the one who has gone wrong how he has hurt

another, and has spiritually hurt himself ; if while we do
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this we see the fineness that is possible to him and make

him realize that we see it, we shall not utterly fail. I

am aware that other methods should accompany the

spiritual appeal. In some cases, a temporary separation

is indicated, in other cases, a prolonged change of en

vironment, or the gradual formation of new habits of in

dustry and application, the awakening of interest in

some pursuit that leads the mind away from egocentric

preoccupation. Psychology and experience crystallized

into commonsense have valuable counsels to give. But,

along with the technical aids, the spiritual influence

should never be lost sight of or relegated to the second

place.

And finally two ideas should be mentioned which are

pertinent to broken relations, as for instance to the un

happy marriage relation and to interrupted friendships:

One that the break is never complete. There remain cer

tain threads unsundered, which should be most sedu

lously preserved intact. They may serve as points of

attachment to weave the tie anew. Again, and

this is still more important, thought that the break

would never have occurred if the relation had been as

finely conceived as it ought to have been on my side as

well as on the others. Take friendship as an example.

A friendship of many years' standing is suddenly

wrecked. Why? What were the terms on which the

friendship had been based? What had friendship meant

to me?—A certain personal attraction, mutual aid and

comfort, taking counsel together, sympathy in joy and

sorrow. These are valuable elements of friendship,

but they do not even touch the essential point. They
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do not describe the principal function which a friend

has to fulfil. The friend ideally is one who stands along

side another as the spectator of his spiritual develop

ment, as one who appraises his friend's advance toward

the master end of life disinterestedly, and yet with deep

est personal concern. He is the mirror in which his

friend may see the stages of his spiritual progress re

flected. Now I have lost my friend. Why have I lost

him? Because he was never a true friend to me, and, I

must add, because I was never a real friend to him. I

have not really lost him, because I never really possessed

him. And on making this discovery I shall have a new

light shed on what friendship might mean. I may never

be so fortunate as to find the actual friend, but I shall

know what he ought to be, and what it is in me to be to

him. And when I say, "what it is in me to be to him," I

think of resources of my inner being which have never

been called out; I think of the worth that belongs to me

as a spiritual being capable of giving forth and receiving

highest spiritual influence, and I am thereby immeasur

ably aggrandized in my own esteem, the self in me is

lifted nearer as it were to its infinite counterpart in the

eternal life. I walk henceforth on a higher level, I dwell

amid serener presences. And this aggrandizement of

the self, not on the ground of what I am but what I may

be, and of others too, not on the ground of what they are,

but what they may be, is the compensation derived from

the bitter experience of broken relations. And what has

been said of friendship by way of example is true of

frustration in marriage as well, and of frustrations of

every kind.
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NOTE TO BOOK III

I may mention a certain test case for trying out the pro

posed rule, namely, to idealize the fair quality in others, and

thereby achieve the concomitant transformation of the self. I

mean the case of the victims of a cruel race prejudice, such as

is entertained against the colored people of the South by the

more brutal whites. I remember a long evening which I once

spent in the company of a leader among the colored people, and

one of the best men I have ever known. I looked that night

deep into a suffering, sensitive human soul, and I tried to put

myself in his place. I realized the hardships of his lot, the

anguish that I myself should suffer if I were in his position. But

would there be the spiritual equivalent? Would the way I had

found in trials less poignant be the way of release? To make

the situation clear, I selected two points in which the white

man, my supposed oppressor, has the advantage, two fair

qualities of which he can boast. His family life is purer on the

average than that of a large number of the colored people.

And he has also learned in the case of white men to distinguish

between the criminal and the innocent. He will protect the

latter, and give up the former to justice. Now my own people,

putting myself in the place of the colored man, are backward

in both these respects. In consequence of the long centuries

of slavery their family relations are often unstable, while they

are apt to shield the colored criminal from the arm of the law.

In both respects I want to represent to myself the white man

as he ought to act. He ought to help me lift up my race, first,

by making their family life purer and more stable. But in

stead, many of the whites debauch the women of my race, while

perhaps respecting those of their own race ; moreover, by refus

ing decent accommodation on railroads they compel educated

and refined colored women to travel in cars in which the coars

est men are herded together.

Again, how can I, as a leader among my people, teach them
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to distinguish between the criminal and the innocent of their

race so long as mobs of white men indiscriminately lynch the

innocent and the criminal of my race alike on the barest sus

picion? Against their actual behavior I set up in my mind a

picture of how the superior race, superior in point of civiliza

tion, but still morally backward, ought to act. I can but sug

gest this picture, keep it in view as a constant protest, or still

better as an imperative model.

But I can do more. I can turn upon myself, and upon

others of my own people who are in advance of the majority of

them, and presently I shall be compelled to admit that amongst

ourselves something of the same pride of superiority exists,

something of the same prejudice against those who are

lower in the scale. For there is also a stratification and a hier

archy of higher and lower among the oppressed. And the

relatively higher are apt to behave toward the lower in the

same fashion as their common oppressors behave toward them

all. We find the same tendency among other oppressed races,

as for instance in the attitude of certain of the Spanish and the

German Jews toward the Polish and the Russian. Purge thy

self, therefore, is the incisive monition ; purify thine own nature

of that pride which hurts so cruelly when it is directed upon

thee from without. Let the sin committed against thee be the

means of purifying thee from the like sin. This is the spiritual

compensation, this the thought that leads to inward peace !
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APPLICATIONS: THE ETHICS OF THE

FAMILY, THE STATE, THE INTERNA

TIONAL RELATIONS, ETC.





CHAPTER I

THE COLLECTIVE TASK OF MANKIND AND THE

THREEFOLD REVERENCE

The social institutions, the family, the organs of ed

ucation, the vocation, the political organization, the or

ganization of mankind, the ideal religious society are to

be treated as a progressive series. The individual is to

pass successively through them, advancing from station

to station toward ethical personality.

In designating the social institutions as an ethical

series, care must be taken not to confound the terms of

the series as now existent with the terms as they would

be did they conform to their ethical functions. For in

stance, even the monogamic family is as yet only in part

ethically organized. School and university are adrift as

to their ethical purpose. The majority of mankind are

engaged in occupations which it would be absurd

to call vocations, and the international group exists

as yet barely in embryo. Hence when we speak of

the social institutions as a progressive series through

which the individual is to advance towards personality,

we are describing the aim of social reconstruction, not

the present state of things. The spiritual nature of

man must create for itself appropriate social organs. It

has been painfully engaged in the attempt to do so since

the existence of our race on earth.

241
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In each of the social institutions we are to

distinguish between the empirical substratum and the

spiritual imprint which it is to receive. We find in each

ready to hand some natural non-moral motive or set of

motives of which we are to avail ourselves in the en

deavor to evoke the spiritual result. Thus in the family

the non-moral motive is affection due to consanguinity;

in the school sociality, the school society being the first

society into which the child enters ; in the vocation there

is the craving for mental self-expression, in the state,

patriotism, or the feeling we have for the larger whole

in which we are included on the basis of similarity of

language, historic tradition, etc. The natural basis of

the international group of society is the empirical, and

as yet in no way ethical, fact of the commercial and in

dustrial interdependence of the different countries, a

fact used by M. Bloch and his more recent followers as

an argument against war.

In popular literature the empirical substratum and

the spiritual relation to be produced by means of it are

constantly confused. In any genuinely ethical system

they must be carefully discriminated.1

In each of the social institutions, or, as we may now

call them, the phases of life experience through which

the individual must pass on the way toward personality,

the winning of the ethical result depends on observance

of the threefold reverence. What I mean by the three?

fold reverence must be explained in some detail, es-1 Thus the interdependence of nations in respect to their material

interests is often erroneously expatiated on as if it constituted an

actually ethical bond between them.
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pecially as the reader might otherwise be led into identi

fying my view with that expressed by Goethe in Wil-

helm Meister. The three modes of reverence mentioned

by Goethe in his sketch of the "pedagogical province"

have for their background the poet's pantheism. The

^iew here set forth is based on ethical idealism.

In order to introduce my thought let me go back to

the phrase repeatedly used in Book III—"the task of

humanity." Mankind as a whole, the generations past,

present and to come, have a certain work to do, a task to

accomplish. A collective obligation rests on our race,

spanning the generations.

The spiritual conception of the collective task is the

basis of the threefold reverence. The spiritual result, as

was said above, is in every instance to be superinduced

upon an empirical substratum. The empirical sub

stratum in this case is mankind considered as a develop

ing entity, which partially reproduces in the present the

mental and moral acquisitions of ancestors, partially in

creases the heritage and passes it on to the newcomers.

I, as an individual, am also inextricably linked up back

ward and forward with those who come before and those

who are to come after. I cannot take myself out of this

web. The task laid upon human society as a whole is also

laid upon me. I am a conscious thread in the fabric that

is weaving, conscious in a general way of the pattern to

be woven.

But viewed empirically the development of humanity

is haphazard. Much is preserved from the past that

ought to be cast aside. Many traces of past error remain

unexpunged in the life of the present. A mixed stream,
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compounded of good and evil, passes through our veins

into our successors'. The empirical fact is simply the

fact of partial reproduction, partial augmentation and

partial transmission. The ethical conception of progress

depends on the view that there is an ideal pattern of the

spiritual relation in the mind of man, destined to become

more explicit as it is tested out and that the

present generation ought to appraise the heritage of

the past according to this pattern, preserving and re

jecting and adding its own quota in such a way as to

enable the succeeding generations to sift the worthful

from the worthless more successfully, and to see the

ideal pattern more explicitly.

The threefold reverence has been described as rever

ence towards superiors, equals and inferiors. For this

inadequate description I would substitute the following:

In place of reverence towards superiors, reverence for

the valid work of ethicizing human relations already ac

complished in the past, reverence for the precious perma

nent achievements and for those who achieved them,—

the "Old Masters." The human race has gained

a certain ethical footing in the empirical sphere. The

general task has not to be begun ab initio. In the act

of separating what is worth while from what is worth

less, in the very process of revision and reinterpretation,

we manifest our reverence for the past. It is thus

that true historicity is distinguished from blind conser

vatism. And besides, by studying the old masters,

we acquire a certain standard of excellence. Since those

who have contributed epoch-making advances in philos

ophy, in religion, in science, inspire us by the grandeur
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of their attack on the great problems; and the spirit of

their attack, is unspeakably stimulating to us, even when

we reject their solutions. We cannot too humbly sit

as disciples at the feet of the great masters if discipleship

has this meaning. ,

Reverence of the first type prescribes the same atti

tude towards preeminent personalities among our con

temporaries. They rank with the great predecessors in

asmuch as they are in a way for us predecessors. They

are in advance of us. To revere them is to endeavor to

come abreast of them, to obtain the advantage of the

forward movement which their superior capacity en

abled them to initiate, and to start where they leave off,

adding our small quota.

The second kind of reverence is directed toward those

who are, in respect to their gifts and opportunities,

approximately on the same level with us, but whose gifts

differ from and are supplementary to ours. In our

relation to them we may learn the great lesson of ap

preciating unlikeness, and working out our own correl

ative unlikeness by way of reaction.

The third kind of reverence is directed toward the un

developed, among whom I include the young, the back

ward groups among civilized peoples, and the uncivilized

peoples. We are to reverence that which is potential in

all of these individuals and groups, and we do so by fit

ting ourselves to help them actualize their spiritual pos

sibilities. Reverence of the third kind takes the highest

rank among the three. The spiritual life of the world is

a deep mine as yet explored only near the surface. The

unrealized possibilities of mankind are the chief asset.
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But in order to effectuate our purpose with respect to

the undeveloped, we must have reverence toward the

great Old Masters, to gain a certain standard of excel

lence ; and reverence towards unlikeness in others to be

come ourselves differentiated individualities, and in or

der to respect the unlikeness which we shall presently

likewise find in the backward and the young. So that the

three reverences play into one another and are insepa

rable from one another, the first two being indispensable

to the third. They are in truth a "trinity in unity." But

the third reverence is the supreme one. The chief objec

tive must be the undeveloped, because our face must be

turned toward the future, because the task of mankind

is as yet in its early stages. The third reverence is

supreme. Now it is only when we have grasped the

meaning of the triple reverence that we can fully ap

preciate the significance of the family as the first matrix

in which the reverential attitudes are to be acquired. It

is only then that we can rightly conceive of the organs of

education, and of the end upon which the activities of

school and university should converge. And similarly

we shall find our interpretation of the vocation, the state,

and the international society illuminated by this concep

tion of the three-fold reverence.

In popular religious teaching the individual is thrust

into the foreground. His salvation as a detached entity

is the principal object. In positivism and evolutionalism

society in its empirical aspect is exalted, and the individ

ual tends to be regarded as a stepping-stone. In the

spiritual interpretation of the collective task as outlined,

the individual remains integral and sacrosanct. The
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spiritual society of which the image is to be imprinted on

human society is a society of indefeasible ethical person

alities. 2 The individual even now at his station in the

present attributes to himself this lofty character and the

various obligations which he already recognizes, and

which he endeavors to fulfil, afford him ample oppor

tunity to vindicate his spiritual selfhood. If in addition

he looks forward longingly to the future, and to the

greater spiritual fulfilment that may be expected among

posterity, this expectation is founded on the belief that

what he already possesses in germ will then be more un

folded, that the ideal of the indefeasible worth of man

of which he is already conscious in himself will then be

more completely recognized and its infinite implications

be more fully understood. 8

2 While at the same time the ethical personality, unlike the "win-

dowless monads" of Leibnitz. is effectuated only in the cross-rela

tions which subsist between each one and his spiritual associates.

8 I may here point out the bearings of this general point of view

on the much-mooted and confused question of the value of the study

of history. Ranke holds that the aim of the historian should be to

reproduce factually the occurrences of the past. Robinson insists

on the uses of history. But uses to what end? The history of the

past is fragmentary and full of gaps. The data with respect to

some of the most important periods are irrecoverable. The attitude

of the human race towards its own history, I take it, should be like

that of an individual towards his past. I cannot really resuscitate

my past. Memory is treacherous. Much has been forgotten. The

events of my youth are discolored when seen in the perspective of

later years. I should try to know myself as far as I can, but with a

view of pressing on and realizing with such light upon myself as I

have, the ethical aim. The same applies to mankind. And the im

portant point is in the review to disengage the ideas that controlled

the principal social institutions in the past, and to appraise these
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ideas from the standpoint of our present ethical insight. Thus, in

treating the history of the family, we should single out the ideas that

controlled the family relation, the idea of the patria potestas, the

feudal idea, or the connection of the family with landed property.

In writing the history of the organs of education, we should bring

into view priestly education as among the Brahmins, musical or

aesthetic education as among the Greeks, the idea of princely edu

cation, the idea of preparation for the government of an empire,

which accounts for the system of the English universities, the con

trolling idea of the German universities. And then at the end of our

survey we shall be in a better position to discern what is to be the

ideal of school and university education in an ethical democracy.

The same applies to the controlling ideas of the state, and of the

remaining social institutions.



CHAPTER II

THE FAMILY

The family is in process of change. We should fix

attention on the kind of change that is desirable. The

change desirable is the more perfect expression of the

ethical ideal in the life of the family. One striking fact

is that in the past the family was never supposed to exist

merely for the "benefit" of its individual members. The

latter view is an individualistic novelty of our age, and,

as commonly understood, it is radically false.

Under the caste system the family subordinates the

welfare of its members to the function of the caste. Soci-

iety being stationary and stratified, the family is the

organ for the reproduction of a stratified social system.

A similar view prevails under feudalism. We of to

day resent the idea underlying primogeniture. From

the modern point of view we ask why the eldest born

should be preferred to his brothers. Primogeniture ap

pears to us to assert the inequality of individual men; but

from the feudal point of view the eldest born was pre

ferred, not as an individual, but as the steward of the

family property. The family had a fixed place in the

social hierarchy, and to maintain this place the estate

was to remain undivided in the hands of one person.

Now what is amiss with the modern family? This is

profoundly amiss—that the idea of the family as serv-
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ing a larger purpose is disappearing, and that the family

is supposed to exist for the benefit of its individual

members, benefit meaning happiness. Frequent di

vorce and disintegration are the natural consequences

of this view, for if the tie exists solely for the happiness

of those bound by it, then it ought indeed to be dissolved

when the relation entails suffering.

Society has passed from status to contract, and many

seem to hold that contract is the last word, the true ex

pression of freedom. We have passed from status to

contract, we must pass on from contract to organ

ization, and thus to true freedom.

Status is based on the analogy of the animal organ

ism. The caste society and the feudal society, ethically

regarded, are spurious organisms. This spurious type

of organization is no longer viable, and now bald indi

vidualism is taking its place. The malady with which

the family is afflicted is individualism. The desirable

change is genuine organization on the basis of the spir

itual equivalence of all functions.1 The relation of the

family to the general social task of organization is two

fold. The family is the seminary in which shall be im

planted the germinal principle of organization, that prin

ciple which is destined to transform all the subsequent

terms of the social series, the instrumentality to be em

ployed being the three-fold reverence. Again, the fam

ily will reach its more perfect form in proportion as the

succeeding social institutions, the school, vocation, state,

1 Spurious or bastard organization was based on the empirical

preeminence of some function like that of the priest or the warrior.
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shall themselves be essentially organized, the influence

of the later terms retroacting on the first term.

The family, in the spiritual view of it which I am

sketching, differs from the family of other days, and

also from the modern family, in two particulars. It

does not recruit some one social class or stratum. It

does not direct the offspring into a single specific vo

cation. It is the vestibule that leads into all the differ

ent professions and vocations. And secondly, the

family does not prepare the young to enter into a voca

tion for the purpose of securing happiness. It does not

regard the vocation as servile to the empirical ends of

the individual, but as a phase through which he is to

pass on the road toward ethical personality, the fulfil

ment of the objective aims of the vocation being the

means of acquiring the ethical development which the

vocation is competent to furnish. Thus we regain, but

on a much higher plane, what the family possessed be

fore it began to break down under the influence of mod

ern individualism, namely, an ulterior greater purpose

imbedded within itself and yet extending beyond itself.

When we have grasped this relation of the family

to the subsequent terms of the social series, and bear

constantly in mind as we should that the three-fold rev

erence is the instrument by which organization is to be

effected, we shall then be able to give adequate reasons

why the monogamic ideal alone is the true ethical ideal,

why the marriage relation, if it is to be ethical, must be

permanent between two and exclusive of all others.

Let me briefly point out the relation of the mono

gamic family to the three types of reverence. The
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third type ranks highest. The tie of consanguinity be

tween parents and offspring supplies the empirical sub

stratum. To be interested in the undeveloped, to sur

mise possibilities as yet wholly unapparent, to go to in

finite pains to nurture and educate an immature being

like a child, for all this natural affection is almost indis

pensable. As a rule no one can so love a child as its own

parents do. The plan of state education for infants to

replace home education is advocated by some on the

ground that professional kindergartners and teachers

are more competent to train the budding human mind

than unpedagogical fathers and mothers. The func

tion to be performed by the scientific educator in co

operation with the home is doubtless not to be

missed; but taking children away from under the care

of their parents, assembling them in what would be

equivalent to state orphan asylums, is a procedure

which precisely for pedagogical reasons would be pre

posterous. For the parent supplies that concentrated

love for the individual child, that intimate cherishing

which the most generous teacher, whose affections are

necessarily distributed over many, can never give. And

the child needs this selective affection. The love of the

parent is the warm nest for the fledgling spirit of the

child. To be at home in this strange world the young

being with no claims as yet on the score of usefulness to

society or of merit of any kind, must find somewhere a

place where it is welcomed without regard to usefulness

or merit. And it is the love of the parents that makes

the home, and it is his own home that makes the child

at home in the world.
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It does not follow that parents in general do rever

ence the spiritual possibilities latent in their children.

The natural affection is there, but the empirical sub

stratum and the spiritual relation are not to be

confounded. The kind of reverence of which I

speak is an ideal thing to be worked towards,

not something that as yet actually exists, save in ex

ceptional cases. In the caste family and the feudal

family the father incarnated, as it were, the social sys

tem so far as that stratum or class was concerned to

which he belonged. He inspired awe. He demanded

implicit obedience. It was the existing social system

that spoke from his lips. But this system itself had

an arbitrary character, and the worship of the father

was hardly ethical. The modern family goes to the op

posite extreme. In it the relations between parents

and children are loose, and tend to become more and

more so. Reverence is scarcely looked for by the par

ent, and is not likely to be accorded. On the individu

alistic theory the child at a very early age is treated as

an equal, and whether encouraged to do so or not is

apt to assert its independence. The members of the

family are not joined in an organic connection, but

resemble a collection of atomic units that easily fall

apart. The ethical relation, the real reverence must

spring from the service the parent renders in bringing

to light the specific individuality of the child with an

eye to the transmutation which it is to receive in the

later terms of the social series. Not only highest grat

itude but genuine reverence are due to the parent who

performs this office. "You have given me physical
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birth, you are now giving me spiritual birth," will be

the child's response to the parent's efforts.

Thus much may be said as to the reason why the mar

riage relation should be exclusive. The principal rea

son why it should be life-long, is that the office of the

parent in furthering the spiritual development of the

children does not end when they reach the threshold of

manhood or womanhood. On the contrary, the finest

touches are often added to the work of education when

the sons and daughters have become established in a

business or profession, and have founded families of

their own. The wisdom gathered from the experience

of their elders, the disinterested counsel inspired by

love, will then be of the greatest use to them. The

young mother, especially, confronted with the prob

lems of child-rearing, will naturally turn to her own

mother for advice. The son, who comes to close quar

ters with the difficulties of life, will find in the father,

who is detached from life and has the tranquil vision

of old age, his best friend.

In speaking of the third type of reverence I have

already included all that need here be said of the first

type. The reverential relation is mutual. The child

will truly reverence the parent who on his side rever

ences the child's spiritual possibilities. The child does

not understand the word Spiritual, but is unconsciously

affected by the thing itself which I am here describing.

A person who has the vision, who has the gift of di

vining what is as yet unmanifested, will convey to oth

ers the illumination of his vision. The child will real

ize in his parent the presence of something higher, and
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will revere it, worship it. Certain looks, certain ex

pressions of the countenance, certain gestures, though

not understood in their meaning at the time, will be

imprinted on memory to be recalled in later life and

then understood. But it is essential, in order to evoke

reverence in the young, to have it oneself. He who

does not steadfastly revere something, yes, someone

greater than himself, will never elicit reverence in others.

The second type of reverence, towards those who are

unlike ourselves but none the less our equals, can be

inculcated in an elementary way in the family through

the relations of brothers and sisters. Fraternal feeling is

an empirical means whereby to produce or at least pre

pare the way for a very notable spiritual result—the

willingness not only to respect difference in others, but

to welcome it. In current teaching the emphasis in fra

ternity is placed on likeness. It should rather be

placed on the unlikeness. These exist, and are

sometimes very marked between brothers, and often

cause discord and separation. The novices in life

should therefore be taught betimes to overcome their

repugnance to those who are unlike themselves, and

the common relation of the brothers to their parents will

be helpful to this end. Naturally we dislike the unlike.

Alienness is ever productive of disharmony. The fact,

however, that the unlike person in the case of a brother

is the child of the same parents draws us powerfully

toward him despite the tendency to recoil.

I must not omit to mention that the triple reverence

is most naturally and easily learned in the family, be
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cause of the simplicity of the relations, and the limited

number of persons involved.

The question may be raised whether the single fam

ily should remain the primary social unit, or whether

a group of families united in close cooperation would

better fulfil the purposes for which the family exists.

The privacy and separateness of each family would not

need to be disturbed, cooperation might be limited to

specific objects, such as simplifying the work of the

household, providing kindergarten education for the

young children, better play facilities, separate study

rooms for adolescents, common entertainments for all,

and a service of song at the beginning or close of the

day. One obvious difficulty in constituting such a

group would be: the diversities of tastes and opinions,

particularly such as are not perceived at the outset, but

emerge on nearer acquaintance, and as the younger

members grow up and develop their idiosyncrasies.

One great advantage, however, would result if care were

taken to include in the group persons belonging to dif

ferent vocations—scientist, scholar, architect, lawyer,

artist. Young persons as they mature would then have

the benefit of contact with those who are intimately

familiar with different lines of vocational activity,

and would be helped to know their own mind as to their

future career better than they commonly do now. Per

sonal contact with one who is engaged in a certain line

of work is a far better instruction as to the nature of the

work than reading about it or observation from a dis

tance.

The ethical theory of marriage has been developed in
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my published addresses. 2 But certain topics not there

treated I would at least allude to here in passing, and

among them the need of a more careful study of the

causes that lead to infelicity in marriage. Kant men

tions, as an instance of the discrepancy between the nat

ural and the moral order, the fact that the sex passion

is often at its height before the period when marriage

may be wisely entered into. There are other seemingly

radical incongruities, for instance, that between the face,

the features of a person and his real character. The one

may be borrowed so to speak from some ancestor, while

the real nature is quite at variance with the impression

created by the face, so that one who thinks he marries

A really marries B. There are diversities also between

partners in marriage that only show themselves in the

latter part of life, when the outlines of character are apt

to stand forth bare. Besides, there is assumed to be, by

some modern writers, a certain fundamental sex antag

onism.

The whole question of the characteristics of sex re

quires to be far more carefully investigated than it has

been. And here let me take the opportunity to express

my positive appreciation of empirical science in con

nection with ethical theory. The chief object of this

volume is to work out the general plan of the ethical

relations, or the regulative principle in ethics, and this

I am deeply convinced is supersensible and non-empiri

cal. Applied ethics, however, is dependent not only on

the regulative principle but on empirical science, that

is, on an extended and ever-increasing knowledge of

2 See Marriage and Divorce, D. Appleton & Co.
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physiology, psychology, and of the environmental con

ditions that influence human beings, and I am keenly

desirous to ward off the possible misunderstanding that

the ethical theory here proposed is intended to replace

the empirical science of man, individual or social.

Without the way there is no going. 1

■Without the truth there is no knowing;

says Thomas a Kempis. The way is thel empirical

knowledge, the truth is the regulative principle. The

way itself, as we proceed along it, will shed additional

light on the truth. Nevertheless, without the out

lines of the truth, without a goal in view, we should but

be wandering blindly.

It is likely that the relations between persons in mar

riage will in future become more complex, and the dif

ficulties Of adjustment more serious, in proportion as

under the influence of the new education the individu

alities of men and women become more developed.

Problems hardly as yet envisaged will then become

pressing. But whatever the difficulties, they can be

overcome if the ideal purpose of marriage be kept in

view, namely, that two beings of opposite sexes shall

spend their lives in the spiritual reproduction of off

spring. The relation is triangular. Husband and

wife are each to elicit the distinctive best in

the other, incited, impelled to do so in order jointly

to evoke the distinctive best in the young. And the

young represent posterity. What the parents do for

their own children they do for posterity, since children
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are that portion of posterity which! comes under their im

mediate influence. And in this sense it may be said that

marriage is an organ for the spiritual reproduction and

advancement of the human race.



CHAPTER III

THE VOCATIONS

The next term in the series of social institutions is

the school, inclusive of its higher departments. But for

reasons which will sufficiently appear to anyone who

carefully reads this chapter, it is advisable to treat the

vocations first.

A more ludicrous mistake cannot be conceived than

that of taking the ideal for the fact, the wish for the

deed, in matters touching the social institutions. Thus

the term "vocational guidance" is often used, as if the

occupations of the majority of men already answered

to what is implied in the idea of a vocation as if, for in

stance, industrial labor in a factory were a "vocation"

into which the young only needed to be guided, whereas

guidance means, in this case, being directed into some

mechanical occupation not already overcrowded, or

turned into other unvocational occupations when they

happen not to be over-filled. But what is true of

monotonous, mechanical labor in factories is true in a

greater or less degree of all human occupations. None

of them at least are as yet vocations in the highest sense.

I dwell on this because, in describing the vocation as

the third term in the series, I would not have the reader

imagine that this third term exists in any adequate man

ner. Rather is it to be the task of what is often loosely

260



THE VOCATIONS 261

called "social reform" to create the ethical series,—not

only the third term (the vocation), but the whole series

from beginning to end, the family, the school, the state,

the international society, the ideal religious society.

The phrase "social reform" is strictly correct only when

used comprehensively in this way. To confine its usage

to the more equable repartition of wealth, or to changes

in economic conditions is unwarrantably to narrow its

signification. Social reform is the reformation of all

the social institutions in such a way that they may be

come successive phases through which the individual

shall advance towards the acquisition of an ethical per

sonality.

In sketching the ideals of the different vocations, I

have to consider in what way each contributes to the

formation of an ethical personality. There is an em

pirical side to each vocation. Every vocation satisfies

some one or more of the empirical human needs ; but in

the very act or process of doing so, it ought, in order to

deserve the name of a vocation, to satisfy also a spiritual

need, to contribute in a specific way toward the forma

tion of a spiritual personality.1 Agriculture furnishes

food. The different trades minister tc a great variety

of wants. The scientist extends our knowledge of na

ture. With this empirical aspect of the vocations, how

ever, I am not here concerned. A scientific classification

of the vocations is not a task to which I need address my

self. My task is an ethical classification of the voca-1 Just as the family is the organ of physical reproduction, but in

that very capacity is ethically required to bring to birth the spiritual

nature of its members.
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Hons. As this has never been undertaken, the first at

tempt is difficult and perforce provisional.

I outline my topics as follows:

1. The theoretical physical sciences (including math

ematics) considered from the point of view of the spe

cific way in which the ethical personality may be devel

oped by those who pursue them.

2. The practical counterparts of the theoretical sci

ences, e. g., engineering, and the industrial arts in so

far as they depend on and illustrate and use principles

and methods furnished by science. Work in factories,

mines, and also in the fields, is to be regarded as the

executive side of theoretical science.

8. The historical sciences, those which have to do with

mentally reproducing the life of the human race in the

past, including history proper, philology, archaeology,

etc.

4. The vocation of the artist.

5. The vocation of the lawyer and the judge.

The vocation of the statesman.

The vocation of the religious teacher.

The three last mentioned are classed together as edu

cational vocations, that is, as vocations which, in respect

to their highest significance, are branches of the peda

gogy of mankind, having for their object to educate the

human race; the ethical object of the lawyer being to

educate society in the idea of justice; of the statesman

to educate society in the idea of the state; of the re

ligious teacher to educate society in the idea of the spir

itual universe.

This conception of the lawyer, the politician, etc., as
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primarily educators, is a point to which particular at

tention is directed. The significance of it will appear

further on. I shall now indicate in bare outline what

I conceive to be the specific contribution of the voca

tions mentioned to the formation of a spiritual person

ality.

Science

Conspicuously important in this connection is the

question whether and by what means the pursuit of the

physical sciences can be linked up to the supreme spir

itual end of man. The scientist may develop into a

great thinker in the course of comprehensive and intri

cate investigations, but he does not thereby necessarily

develop into a personality. His mind will become in this

way a mirror of the orderly procession of nature's phe

nomena. He will be the accurate recorder of what hap

pens, the knowing spectator of the play, whose eye rec

ognizes the actors, the forces, beneath their disguises.

The pursuit of knowledge of this kind for the sake of

knowledge, or it may be for the sake of exercising the

faculty of cognition, represents the purely scientific con

ception of the aim of science. Whatever moral qualities

are exacted of the scientist, such as accuracy or intellec

tual veracity, self-abnegation, scorn of mere vulgar

pecuniary reward or celebrity, and at least a provisional

disregard of the practical benefits to be derived by man

kind from scientific discovery—all these fine traits of

character are prized as subordinate to the strictly scien

tific object. The ethical character of the man himself is

not regarded as the supreme end to be fostered by his
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scientific occupation, but as instrumental to his occupa

tion the aims of which are said to be purely impersonal.

There is thus a scientific conception of the aim of sci

ence; on the other hand, there is an ethical conception

of it. The former points in the direction of the indefi

nite extension of knowledge which never embraces a to

tality of the knowable, never reaches a limit, even in

idea. The latter points to the infinite, not to the indefi

nite, sets up an ideal of the infinite as the goal, takes the

man out of the flux, centralizes his individuality into a

personality by relating him to the infinite, not as the mere

spectator and scribe of nature, but through his action oil

other potential spiritual beings like himself.

The scientist, in brief, like every one else, becomes a

personality by eliciting the potential spiritual nature in

other human beings. But be it noted that he is to per

form this task as a scientist. His particular occupa

tion is to be the means of producing a particular spir

itual result in others as well as in himself, and by this

means his occupation is to be converted into a vocation.

How? Through partial success and frustration.

Partial success in the case of a scientist means for one

thing, increased mental grasp, the power to hold be

fore the mind ever more and more complex relations,

—a faculty supremely serviceable in mastering com

plexities of relation in the economic, in the political

spheres, in the sphere of international intercourse, in

the sphere of the social relations in general, and wher

ever the ethical principle has to be applied. The sci

entific occupation trains powers which are to be exer

cised so as to illuminate obscurities in the ethical field.
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The frustration which the scientist meets with when

he reflects in thoroughgoing fashion on the business he

has in hand is the inevitable realization that Alles

Vergiingliche ist nur ein Gleichniss, that the sphere of

the finite in which he labors, though capable of indefinite

extension, is forever incapable of being rounded out to

a true infinity, and hence that the complete unification

of the manifold (in which alone the reality-producing

functions of the mind can find repose and ultimate satis

faction), can never be carried out in the manifold of

juxtaposition and sequence with which, as a physical

scientist, he deals. He will thus be led to face in

thought the limits of what is finitely attainable, not only

by him as an individual scientist, but by physical science

in general. And in proportion as his spiritual nature

is energetic it will then assert itself all the more resil

iency after this defeat, and turn in a new direction, and

towards another kind of truth, the truth which is dis

covered in the realm of will, in the sphere of intercourse

with fellow human beings. The propaedeutic result of

science with respect to ethical personality is the train

ing of the more complex mental faculties. The posi

tive result following the frustration is the new turn to

ward the spiritual, the escape from the spell wherewith

the physical world enchains the mind, the dissipating of

the widespread illusion that the truths of physical science

are the only kind of truth, the more determined setting

of the face towards a different kind of truth. The sci

entist, in brief, is to travel along the paths of the finite

in order to arrive and stand at the gate of the infinite.

I have said that the boon of personality is gained in



266 AN ETHICAL PHILOSOPHY OF LIFE

intercourse with others, through the influence which we

exert on others. How does the scientist as a scientist

spiritually affect others? The great specific service, as

I have just said, which he is to render is to destroy the

illusion that the material world is a finality. And it is

just he, the scientist, who works most successfully in the

field of physical truth who must assist the rest of us in

escaping from the spell to which we are all subject. He

is the one, he who more than others succeeds in unifying

the manifold of juxtaposition and sequence, to whom we

look to liberate others as well as himself from the decep

tive belief that the reality-producing functions of the hu

man mind can be satisfied in the temporal and spatial

manifold. Not from the tyro, not from the purveyor of

"popular science" can we hope to learn the profoundest

lessons as to the incapacity of physical nature to appease

the spirit of man. It is from the familiar friend of na

ture, from one more deeply read than we are in her se

crets, that we are to obtain this great instruction, to re

ceive this boon.

Ethics is a science of reactions. Each vocation re

acts upon the others. The general reaction of science I

have mentioned. In addition the work of the scientist

reacts upon agriculture, industry, etc. The industrial

arts, as has been stated, are to be regarded as the execu

tive auxiliaries of science, receiving from it the knowl

edge of the uniformities of nature, and in turn setting

for science new problems by attention to which scien

tific theory is advanced.

The relations of science to art also need to be con

sidered at greater length than is possible here. I have
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in mind inquiries into the scientific basis of music like

those of Helmholtz, the scientific theory of color and the

like, and also detailed studies of the return gift which

art confers on science, especially the value to the scientist

of that cultivation of the imagination which is gained by

the contemplation and study of works of art. There are

different kinds of imagination: the purely artistic, the

scientific, the mechanical imagination, the ethical imag

ination. The function of the imagination in advancing

science has been discussed by Tyndall and others, but the

subject is far indeed from being exhausted.

The scientist then may be defined as one who stands

in reciprocal relations to all other departments of hu

man interest and activity, who gives to each from his

specific standpoint as a scientist, and receives from each,

from religion,1 from art, from the practical vocations,

etc. Ideally speaking, every man participates in all

the principal interests and activities of the human mind.

Every man is something of an artist, something of a

practical or executive worker, scientist, religious being.

But in each individual the different interests are colored

by his special pursuit, and the influence he wields in re

turn is modified in the same fashion.2

1 All that I have said in the beginning as to the relation of the

finite and the infinite belongs under this head.

2 There is one point too obvious to be overlooked, but perhaps it

had better be expressly mentioned. The scientist helps us to build

our world, the physical nest in which we live, first by mastering

nature's procedures, then by making possible inventions, which in

crease the security of our footing in the physical world; dispense

us from the brute task of pitting our merely physical strength

against the forces of nature; render communication between distant
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There are three great tasks that occupy human life:

1. To build our finite world (science and its ad

juncts).

2. To create in the finite the semblance of the infinite,

or spiritual relation (art).

8. To strive to realize the spiritual relation in human

intercourse (ethics and religion) .

This discussion of science affords me the oppor

tunity to give an exact definition of the word "instru

mental" as I use it. And the word "instrumental" is

of decisive importance as to the entire ethical conception

of life. Instrumental in what sense? The finite ends

of man are to be the means used in the pursuit of the

infinite end. But in what manner are they to be the

means? To be a cheerful world-builder, to take an ac

tive and whole-hearted interest in the improvement of

material conditions, in political reforms, in the embel

lishment of earthly life—how is it possible to do this and

at the same time keep the spiritual end in view as the

supreme end?

Christianity in its pristine form,8 abandons the task

in dismay. Instead of seeking action in the finite world

as a means, it counsels renunciation and withdrawal.

Modern social reform movements, on the other hand,

are devoted to finite ends, more or less ignoring the

spiritual. How is it possible to work in the world, in

the finite sphere, for an end beyond the finite? The an

swer, as I have shown in the case of science and the

peoples feasible, and thereby lay the first foundation for an inter

national society.

* Vide Introduction to the First Book.
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same applies to all other vocations), is to be found in

the words "partial success and frustration." The finite,

lesser ends, are means to the highest end in so far as we

are partially able to embody the spiritual relation in the

finite world, and in so far as the inevitable defeat of

our effort to do so serves to implant in us the convic

tion of the reality of the infinite ethical ideal. .

The points contained in this chapter may be briefly

summarized as follows:

What is the relation of science to the ethical end?

We are seeking to link up the world to spirit. Along

what line can the connection be marked out in the case of

science? Science is instrumental in founding more se

curely the empirical basis of self-respect, inasmuch as

it gives to man to a certain extent a sense of mastery over

nature. With the help of science he feels himself no

longer the helpless sport of nature's forces.

The training in complex thinking afforded by science

is favorable to the ethical reformer. Science also inci

dentally encourages the virtues of veracity, and the

like.

Knowledge for knowledge's sake cannot be the final

end of the pursuit of science, since the world of space

and time with which science deals is not only not as

yet rationalized but is not ultimately rationalizable.

While in all the respects just mentioned the pursuit

of science is indirectly instrumental to the spiritual end

—instrumental to the instrument—it is directly instru

mental to it in so far as, at the hand of the supreme

scientist, man is conducted through the finite as far as

the gate of the infinite.



CHAPTER IV

THE PRACTICAL VOCATIONS

Medicine is the executive of the science of physi

ology, and the others, on which it depends. The physi

cian has a certain work to do, a certain need to satisfy—

the need of health, the alleviation of pain. In endeavor

ing to satisfy this need he uses the sciences that under

lie his vocation and in turn promotes those sciences.

On the lower levels of agriculture and the industrial

arts the same holds true. Our physical necessities vocif

erously demand satisfaction. They cannot wait. Men

must have food or they perish. The agriculturist sup

plies the food they need. But the spiritual view of life

declares that man, while engaged in satisfying his mate

rial wants, shall in so doing assert his spiritual nature.

He is to hammer out his personality on the anvil of his

empirical necessities. Even as human beings do not par

take of food like animals, but indicate by the manner in

which they take it the superior worth of the being who

is dependent on food, so the agriculturist who raises the

food should testify to his spiritual character. He does

so in part at least by his reaction on the sciences which

he applies, biology, chemistry, etc. The same holds

good of the industrial occupations. The work a man

does should be the means of promoting the development

of his mental and assthetic nature, and of his will. The

270
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mental and aesthetic development is acquired by mas

tering and reacting on the science and the art that enter

into the trade. The development of the will, the most

important of all, depends on the organic relations of the

industrial workers among themselves and to their chiefs.

This raises the problem of the right organization of

"industrial vocationalists" from the ethical point of

view, and the following questions present themselves:

Shall the present division into the two hostile camps of

trade-unionists and employers continue? Or is it to be

regarded as a makeshift, perhaps necessary during the

present period of transition, but certainly untenable in

the long run? Is the uniform arrangement contem

plated by Socialism desirable, the government of every

industry and indeed of every vocation by the represen

tatives of the community as a whole? Shall what is

called cooperation be adopted, that is, the formation of

independent groups of workers on the voluntary prin

ciple, associated for the purpose of equably dividing the

profits?

The three alternatives mentioned may be examined

from various points of view. Here we consider them

from the ethical point of view. Assuming that the

ethical end of life is to be supreme, what kind of indus

trial re-organization of society will be most in harmony

with it? All three plans are open to the ethical objec

tion that they concentrate attention on the material gain

to be derived from the industry instead of on the specific

service which those who follow the industry as a voca

tion are to render. Collective bargaining between

unions and employers is after all just bargaining. So
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cialism differs from trade-unionism not in the object

so much as in the means. Instead of securing for the

workers a larger share it would secure for them at once

an approximately equal share. Cooperation aims at

the same result as Socialism by voluntary association in

stead of by collective compulsion.

None of the three plans is ethically satisfying, and a

fourth arrangement should be contemplated. Its char

acteristics are the following:

1. The idea of service to be pre-eminent instead of

the gain, the wage or salary to be apportioned as the

means of sustaining the worker in the best possible per

formance of the service.

2. The work done by the workers to be the means of

developing them mentally, aesthetically and volition-

ally, the educational features therefore to be pre

eminent.

3. The industrial group to be transformed into a so

cial sub-organism (in the ethical sense a sub-organ of

the larger organism of the nation). By this is meant

that the employers cease to be employers and become

functionaries, while each worker in his place and in his

degree likewise becomes a functionary. A common

social service group will thus be formed embracing the

chiefs and the humbler workers. The chiefs will be the

executive and administrative functionaries, and will be

safeguarded in the due discharge of their proper func

tions. The workers will not attempt to wrest from their

chiefs as they do at present the directive functions which

properly belong to the latter (subject, however, to due

control). To each of the lesser functionaries in turn
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will be assigned a sphere within which a relative inde

pendence would be his.

The industry as a whole will be an organ of the cor

pus sociale, and this its character will be expressed in its

government. The workers, not required to render im

plicit obedience to rules imposed upon them by masters

and superintendents, will have a voice in the legislation

of the industry, in framing the policy of the industry,

in electing the chiefs, and in this way the development

of the will, upon which I lay the greatest stress, will

be attained. The will of the worker, at present fet

tered, will be liberated by the opportunity given it to

become enlightened and effectual,

i I am not here describing a scheme which is to be im

mediately launched in its completeness. I am illustrat

ing the ethical principle as I see it as applied to this

particular vocation. I am endeavoring to show how an

occupation can be changed into a vocation. The con

stitutional government of industries would be an inter

mediate stage between the present autocratic form, in

which more or less absolute power is vested in the em

ployer, and that organic constitution of industry which

is ethically desirable. <■

Thus far the following plans have been before the

minds of social reformers :

A. Competition, or life and death struggle.

B. Modified competition, or raising the plane of com

petition, as it is called, that is, doing away with the more

ferocious and unscrupulous methods of competition.

C. Socialism.

D. Cooperation.
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I propose to add (E) organization in the ethical sense.

The word "organization" is deplorably misused at pres

ent. It is commonly employed as a synonym for aggre

gation, which is the very reverse of organization. Thus

"organized labor" really means aggregate labor, labor

acting en masse.

A further remark on the difference between indus

trial vocationalism as outlined and Socialism may be of

use in clarifying the main idea. The relative indepen

dence of the social sub-organism is the salient point.

This kind of independence is based on the general con

ception underlying my entire ethical philosophy, that

the ethical quality resides in uniqueness in distinctive

ness, that ethical progress consists in driving towards

individualization in the sense of personalization. This as

opposed to those philosophies of life that see the ethical

quality in uniformity. Socialism is on the side of uni

formity. It is indeed an extreme expression of it. If

sometimes it is urged that the relative independence of

the vocational groups might be recognized in the social

istic state, the answer is that the tendency would be in

the opposite direction. And besides, the all-important

question is to what end the relative independence is to

be used. Under socialism it would be used for the pur

pose pf increasing the quantity of valuable products at

the disposal of the community as a whole. From the

ethical point of view, the independence of the organic

group would be used to insure reciprocal relations, and

by means of these the development mentally, aesthetically

and volitionally of the producers. The distinction cer
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tainly is clear enough to its members, whichever way

the reader may incline.1

The Historical Sciences

I refer now briefly to historical science. The ethical

aim of history and its adjunct sciences is to redeem

from oblivion as far as is possible the past of the human

race, its documents, its monuments, the knowledge of

its political adventures, its customs, laws and institu

tions, its religious beliefs. In view of the lacunae in

our knowledge a complete revival of the past is im

possible. We must therefore principally seek to under

stand the ruling ideas that have governed our ances

tors, in the family, in the state, etc. The task of the

historian is to present these ideas as seen in the light of

their consequences, so as to help us revalue them from

the point of view of present experience and insight. The

1 The vocational group must be independent because the expert

familiar with the conditions under which a service is performed is

specially competent to decide on the improvements required to ren

der the conditions more favorable to the development of human

nature, the service more adequate. The representatives of the col

lective community, that is of the inexpert, outside mass (inexpert

in respect to this particular service) can never perform the sameoffice.

With regard to the present state of industry the gigantic ohstacle

in the way of improvement is obviously the subj ection of the man to

the machine. The great hardship which the millions of factory

operatives suffer is not only the insufficient wage, it is the deperson

alizing effect produced by the substitution of the machine for the

hand and the blind subjection of adult workers to the arbitrary

will of superiors. (Compare what I have said on this subject in

the chapter on "An Ethical Programme of Social Beform" in The

World Crwtf.)
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historian will thus enable us to carry over from the past

what is truly valuable, for the business we have in hand.

There is just now a strong reaction against the kind

of historical science which deals principally with wars

and the actions of princes or of great leaders. Detailed

attention is being given to the more obscure life of the

people. But it must be remembered that mere penetra

tion into the lower strata of bygone societies, the mere

heaping up of facts concerning mass movements, is as

unprofitable as the more picturesque recitals with which

works on history were formerly adorned. The mass

movements and the ideas which gave rise to them should

be set clear as far as possible ; but without the evaluation

and the revaluation, or the ethical appraisement, the

voluminous knowledge of details is merely stupefying,

and leaves us as much at sea as ever.2

Many men have read many books on history, and

filled their minds with information on subjects like the

Protestant Reformation or the French Revolution,

without being in the least wiser themselves, or more

fitted to enlighten others in respect to the religious and

ethical problems which were involved in these great

movements, and which still touch us so closely today.

As to the ordinary high school or college student, what

as a rule does he carry away from his study of past "his

tory"?

* Think of Mommsen, the author of a thousand treatises, whose

knowledge of the facts of Roman history was unsurpassed and

probably unequalled. Yet is his judgment on Caesar or Csesarism

helpful as an ethical appraisement?



CHAPTER V

THE VOCATION OF THE ARTIST: OUTLINE OF A

THEORY OF THE RELATION OF ART TO ETHICS

The three great directions of effort are: to work in

the finite; to create jn the finite the semblance of the in

finite; to realize through effort the reality of the in

finite. The vocation of the artist is to create the sem

blance of the spiritual relation between the parts of an

empirical object. The object may be a vase or a lamp;

it may be a human figure, it may be a group of dramatis

per8onae. By introducing into the discussion of art

the idea that a semblance of the spiritual relation is to

be produced by the artist, we get rid at the outset of

the barren formula of unity in variety.

Let me endeavor to elucidate the main ideas that flow

from this definition of the spiritual aim of art.

1. The two points to be discussed are: What is

meant by semblance? and What is meant by the quasi-

spiritual relation as subsisting between the parts of a

work of Art?

First, then, there is the semblance of totality. The

spiritual relation is characterized by the totality of the

parts related. That totality is realized only in the uni

versal manifold. But a semblance of totality is fur

nished in the case of colors by the circumstance that the

chromatic scale is cut off at the bottom and top in conse

quence of our inability to perceive the colors below and
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above ; the musical scale likewise presents a quasi-totaJity,

and the human figure in its contours presents a thing

cut off from its surroundings, and in so far relatively

complete in itself.

i Because the spiritual relation involves the idea of the

perfect totality, a relative totality, due to the accidental

limitations of our sensory organs and power of attention,

may become a semblance of the spiritual totality. I say,

may become. A certain relation must be established be

tween the parts of the relative totality in order that the

semblance shall result.

One thing is clear; the subject of the work of art

must possess relative completeness, and be capable of

being contemplated as circumscribed and separated off.

It must stand out like a tree, or like an oasis encircled

by the desert, or like an island. The subject of art can

not be a mere length of cloth cut off from the fabric

of things as they reel unceasingly from the loom of

time—the mistake of Realism.

The point, emphasized in our third Book, namely,

that an empirical substratum is to be spiritualized, and

that ethics consists in spiritualizing this physical and

psychical substratum, applies to art, but with the dif

ference, that in the case of art the physical or psychical

substratum cannot be spiritualized, but is to be made to

take on the semblance of spirituality.

Now what is meant by this kind of transformation?

I can perhaps explain by using as an illustration the

color scheme of a picture. The transformation appears

in the difference between the colors on the palette and
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the colors on the canvas. The colors on the palette rep

resent the empirical substratum, the natural colors ; the

colors seen on the canvas show the same natural tints

after they have taken on a new or second nature.

The second nature,—in what does it consist? In the

circumstance that each color on the canvas, by its juxta

position and its relation to the rest, is altered in tone

and value, and that all the rest are altered by it. The

spiritual relation is a give and take relation actually

carried out. The semblance produced in art is the il

lusive appearance of such a relation as seen by the be

holder.

We have thus set down two points—the apparent

totality, and the apparent give and take relation be

tween the parts (the second nature assumed by the

parts, the illusory transformation of the substratum) .

A third point involved in the second is that each part

of a work of art shall remain invincibly individualized,

despite the closeness of the relation which connects it

with the rest. The individual member of a work of art

may never be submerged in the whole, may never merely

convey the abstract idea of unity amid variation. The

"unity in variety" formula is not only empty but mis

leading, based on the same misconception which we have

noted in dealing with Kant and with the Pantheists.

The unity of a work of art consists in the reciprocal ef

fect produced by the members on each other. Hence

the more accentuated, the more distinctive the members

are, always provided that the reciprocal relation is main

tained, the more artistically satisfying will be the re
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suit. In this manner the work of art will be true to its

essential character as a semblance of the spiritual rela

tion.

I have thus far spoken of the form. In regard to

content I have only remarked that it must be capable

of relative detachment. It must also be capable of in

terior articulation. The idea that an empirical substra

tum is to be transformed will here be found helpful in de

termining what is and what is not a fit subject for art.

A vase or a pitcher is a utensil. As such it is a de

tached thing. Is it capable of articulation tmihout de

stroying its utility? If it is, as the beautiful vases show,

it is a fit subject for art to treat. The embellishment

of utensils, of tables, chairs, etc., that is to say, the giv

ing of artistic form to objects with which we bodily

come into contact, is a means of casting the appear

ance of the spiritual relation over these objects, and

thus in a fine sense making them congenial to ourselves

as spiritual personalities. This justifies the time spent

by artist artisans on their handiwork, and also justifies

our availing ourselves of their products (provided that

the store set by these symbolic reminders of the spiritual

relation do not divert us from the main business of life,

which is to attempt to realize that relation in human

intercourse). The war song sung by a primitive tribe

is a detachable, empirical thing, and possesses natural

articulation. It has its slow beginning, its gradual rise,

its paroxysmic culminations, its wild ecstasy, its final

dying down.

The love passion expressed in lyric form has for its
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basis the natural ups and downs, dejections and trans

ports characteristic of that passion.

The theme of a tragedy, as Aristotle says, must have

a beginning, a middle, and an end. Repetition (always

with a difference), contrast, apparent triumph, defeat,

and somehow a triumph in defeat—whatever may be

the elements with which the tragic poet deals, the crude

substance of them is furnished by the theme itself. And

the result becomes artistic when the articulation is such

that each part becomes a member of an organized whole,

that is, when each part exchanges its first nature for the

second nature mentioned above in connection with paint

ing. 1

The next point of interest to consider is whether

beauty is to be regarded as the invariable object of art.

Relative detachment and susceptibility to articulation in

the manner described are indispensable. But if tragedy

is to be included, beauty cannot be the exclusive ob-1 Aristotle regards the CEdipus Rex as the most perfect exam

ple of tragedy; let it serve the purpose of illustrating the idea here

proposed. Read the play and get the total impression of it An

alyze it into its parts. Synthesize after the analysis. You will not

fail to realize how every character, every speech and act, contrib

utes to the total effect, and how in turn every single factor in the

play receives a new significance from its relation to the rest, while

still retaining its obvious meaning (the meaning it would have when

taken out of the context of the play). Take the first speech of

CEdipus as an example. He is the king solicitous for the welfare

of his subjects, to whom they look up with admiration and gratitude.

He is the father of his people. Read this speech again after you

have taken in the entire play, and note how its color is changed.

How the firmness, the fatherly, protective attitude is now seen to

be the outward mask of a fugitive soul, unsure of itself, haunted by

hideous fears.
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ject. Lear, on the heath, the harpy daughters, Lear and

Cordelia perishing together, are not beautiful objects.

The task of the artist is to produce the semblance of the

spiritual relation in any material which is capable of

bearing that imprint. In the great tragedies we are

lifted into an exalted mood by the form of the work even

though the subject treated evokes horror—perhaps be

cause of the very contrast between the form and the sub

ject-matter. Beauty, on the other hand, is produced

when both subject-matter and form are satisfying to our

needs or aspirations. A vase is beautiful when perfectly

adapted to its use and at the same time perfect in form.

For this reason any kind of embellishment, for instance,

in architecture not structurally in place is offensive,

while on the other hand mere structural utility without

the formal touch is mechanical. It is not true that utility

itself inevitably flowers into beauty.

It should be added, however, that the artistic expres

sion even of unsatisfied desires may come within the

scope of beauty. The "Lycidas" is beautiful, Words

worth's "Laodamia" is beautiful, the Gothic form of

architecture is beautiful, and so is Keats' "Ode to the

Nightingale," and Shelley's "Ode to the West Wind."

In such productions the adequate expression of the need

itself affords relief and induces tranquillity. The mind

ceases to strive toward a beyond longed for, and rests

tranquillized in the longing itself. That it should thus

aspire and long, in consequence of its higher nature, and

the assurance of the existence of this higher nature, as

evidenced by the longing, is peacegiving.

But it is hardly possible to discuss even in the most
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cursory manner the subject matter or content of a work

of art without drawing attention to the ideals which at

various times have been expressed in art, and to the

function of art in respect to these ideals. For here the

grandeur of the great art as connected with the ulti

mate aim and purpose of life appears.

Art in its fictions has endeavored to present to men

the solution of the problem of life, the things most worth

striving for. The ideals, of course, have varied. In

the Greek epic the heroes contend around the walls of

wind-swept Ilion. They themselves are wind-swept ap

paritions. Life is short; presently they too will pass

out of sight, yet their names and deeds will live after

them. Fate is inscrutable. There is no ulterior mean

ing in things. To glitter for a time in shining armor,

and then to be remembered in the song of the rhapso-

dists is alone worth while. It is this ideal of life that

Homer records.

The romantic ideal of feudalism is reflected in the

poems of chivalry. The ideal of the English Renascence

is found in Shakespeare. The religious ideals are ex

pressed in the Hindu temples, in the Parthenon, in the

mediaeval cathedrals, and in the poems of Dante and

Milton. The ideals of the oriental monarchs are visibly

embodied in the Assyrian and Babylonian palaces; the

ideal of the merchant class in the stones of Venice, in

the architecture of the German and Flemish cities, etc.

The plastic arts especially owe their rise and prosperity

to the princely and religious ideals—to the demand for

temples, churches and palaces suitable for monarchs or

merchant princes to dwell and worship in. The aim of
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the artificer is to furnish a splendid setting for princes

and divinities.

Mankind at different periods is in labor to give birth

to ideals representing the purpose for which man

exists, or the things that make life worth while, and art

assists in bringing to the birth these ideals. It seeks to

express them, and in the effort to do so it helps to de

velop and clarify them. This, and not merely to give

pleasure, is its grand function.

In an age like the present, in which a new ideal is in

the early stages of formation, art is likely to become,

as in fact it has become, uncertain of its function, and

hence apt to lose its direction, either turning back to the

servile reproduction of past art forms, or seeking to

achieve progress in the perfection of technical detail, or

in the ways of subjective impressionism.2

The efforts of a serious artist today, in so far as he

undertakes to assist in bringing to the birth a new ideal

by his endeavor to express it, must necessarily be ten

tative, if not crude. But such as they are their worth,

if wholly sincere, can hardly be overestimated.

In the vocation of the artist, as everywhere, the three

fold reverence is the capital point. Reverence for the

great masters, as shown not in slavishly copying them,

but in understanding the qualities that made them great,

and in delivering from past art the things that are to be

* The use made of pageantry, the revival of English and other

folk-songs, the morris-dances and the like, the attempt to ennoble

the leisure of the industrial workers by leading them back to forms

of art which sprang up centuries ago in foreign countries, is evi

dence of the keen desire for art rather than a step in a new direc

tion.
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reincorporated and to live on; reverence for those who

in different fields are intent on the problem of art to

day—all this to prepare the way for future artists, for

the greater art that is to come.

The relation of art to ethics, or to the spiritual life, is

now sufficiently clear. In general it is to produce the

semblance of the spiritual relation, and thereby to re

juvenate the world's workers, to give them the joy of

relative perfection, and thus to stimulate them to per

severe in the real business of life, which is to approxi

mate toward actual perfection. The specific task of the

artist at its height is to enshrine in his creation the ideals

of the age with respect to the ultimate purpose of human

existence, and in the endeavor so to incorporate them as

to assist in defining them.

The dangers of pre-occupation with art, however,

must not be passed over. Just because it creates the

illusion of perfection it is apt to encourage the indolence

of our nature, which ever prefers to content itself with

illusion, and to desist from effort. It is on this account

that periods in which art greatly flourishes are apt to

lead to the halting of progress and eventually to decay.

A second danger is that the artist, in applying the ideal

of present perfection, is in danger of selfishly subordi

nating other persons to himself (cf. Goethe as a notable

example), or of setting up a special kind of morality for

artists.8

* Art, like science, is to be subordinate. The relation between

persons and persons is mankind's supreme concern. The views

above expressed differ radically from those of Schiller. See his

/Esthetic Education of Man.
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In a full account of the matter, the different so-called

fine arts should be specifically treated from the point of

view of this chapter. The particular contribution of

each to the general purpose of art should be noted, the

distinctions marked between painting, sculpture, poetry,

etc., and in each case the kind of art which is favorable

to the spiritual development of man be discriminated

from that which is hostile to it. Plato attempted to do

this in the case of music.

To summarize: What has been attempted in this

chapter is a theory not of art but of the relation of art

to ethics. The dominating thought is this: in a work

of art each line, color, sound, word, must be irreplace

able, and on that account convincing. Each member

must be indispensable in its place and the connection

with the rest inevitable. Substitute for line, color,

sound, etc., a life—an ethical being,—conceive the mem

bers to be not a few but in number infinite, and you have

the spiritual ideal, which is the reality whereof the art

work is a semblance. This is the relation of art to ethics

—the quality which we call in art "convincing," in ethics

we call "worth."

NOTES

As one example architecture may be mentioned. Architecture

furnishes the envelope for the social lifefthe dwelling, the nest

of the family; the workshops that house the vocational life; the

public buildings that provide a habitation for the political life;

the temples, the churches that enshrine the religious life. The

relation of the enshrining dwelling to the inner social life should

be the same as that of the body to the soul in sculpture. That

which goes on within should be significantly indicated exter
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nally. The progress of architecture will depend on its holding

fast to this idea, and changing the outside as the inner life

changes. Thus, we have, or are beginning to have, a concep

tion of the family very different from that which prevailed at

the time when the princely mansions of the Renaissance were

built. To reproduce these princely mansions because they

beautifully expressed the princely idea is a mistake. To provide

a proper dwelling-place for the modern family the architect

should clearly apprehend what functions go on in the

family, what the distribution of functions should be, and the

rank to be assigned to the different functions. There is to be,

for instance, in addition to the ordinary requirements, provi

sion for separate study rooms, places of retirement, refuges of

intellectual solitude for the adult members; a playroom for

children, a place of reunion for the household religion. The

formation of a number of families into a larger group (vid.

supra) would help in the solution of this problem.

In like manner the conception of what a religious society

should be is changing. The church-building, the Mosque, the

Synagogue, certainly no longer declare the spirit and the pur

pose that animate the new religious fellowships that are form

ing among us today. The progress of architecture will thus

depend, not on the out of hand invention of new styles, but on a

thorough understanding of the new kind of life which is to be

domiciled within buildings, accepting this as the empirical sub

stratum, and articulating it in accordance with the spiritual re

lation of give and take between the parts ; and the architect will

assist in clarifying the ideal of the new kind of life that is to be

lived within the buildings by endeavoring to give it outward

expression.

One more remark : The limitations opposed to the artist, for

instance to the sculptor, by the material in which he works, are

a helpful illustration of one of the most important ethical

truths. The material is found to be intractable to the idea.

The hardness of the stone, the veins that run through the mar

ble, the unpropitious qualities of the wood, are so many hin
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drances to execution. The value of these hindrances is that

they compel the artist to achieve a more definite grasp of the

ideal itself. Before the attempt to carry it out into stone, the

idea is apt to be vague in the mind of the artist. The same is

true of every ideal conception—that of the author before he

writes a book, that of the social reformer before he attempts

to carry his scheme into practice. And it applies no less to the

ethical ideal of life in general. The empirical analogue or sub

stratum is ductile to a certain degree, else we could never

achieve even partial success. But it is also hostile and mutin

ous in many ways, and the fact that it is so compels us to adapt

our ideal to existing empirical requirements, and to make it

more explicit in the process of adapting it.



CHAPTER VI

EDUCATIONAL VOCATIONS, OR VOCATIONS CON

NECTED WITH THE STATE

Every vocation on its ethical side is educational. The

reason for accentuating the educational aspect of the vo

cations connected with the state is that this educational

significance is generally overlooked. The vocations re

ferred to are those of the lawyer, the judge, the states

man, the teacher in the narrower sense of the word (the

teacher in schools and universities) .

The Vocation of the Lawyer

Vocation, as I use the terra, invariably means related

to the spiritual end of life. A profession or occupation

becomes a vocation when he who follows it seeks to re

spond to the call of the latent spiritual possibilities in his

fellowmen. If this be not the common definition of call

ing or vocation, yet I think it will bear scrutiny. It is

the vocation of the lawyer to be the teacher of justice

to his clients,—I mean of justice in so far as it is al

ready embodied in law,—and at the same time to pro

mote a desire for and a preliminary understanding of

the justice which is not yet embodied in law.

The lawyer is commonly regarded as the learned alter

ego of his client. The lawyer is the client as he would

289
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be if he were versed in the law, and skilled to employ

it in his interest. The client is supposed to be an egotist,

intent solely on securing his advantage to the fullest

extent possible under the existing system of social

regulations. The lawyer is his expert substitute. The

judge appears on the scene as the impartial represen

tative of the law.

From the vocational point of view the lawyer is an

assistant to the judge, the agent not so much of his

client as of justice. He is as much interested in the

just issue of the suit as is his legal opponent. His edu

cational function is to teach his client to take the same

point of view. Another point, no less important, is the

following: Law is a system of general rules, at best a

rude social mechanics. And even as such it is constantly

deflected from its ostensible purpose by selfishness and

prejudice. The discriminations against women, the con

spiracy laws against combinations of laborers, the laws

enacted in the interests of landed aristocracies, are ample

evidence in point. In every country the law as it stands

is still largely infected with unfair discriminations, and

it is the special duty of those who follow the legal voca

tion to open the eyes of their clients and of the public

to these defects and to suggest remedies.

Every vocation has its special vice, that is, a kind

of behavior the very opposite of that prescribed by the

particular ethical function with which it is charged. The

vice of the lawyer is blind conservatism (unless he is at

the same time progressive and conservative he fails to

fulfil his ethical function) .

The judge, too, is a teacher, especially in criminal
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cases. The voice of the judge, when he pronounces sen

tence on a criminal, should reverberate throughout the

whole of society, awakening all men to the fact that so

ciety as such shares the guilt.

The Vocation of the Statesman

What I have to say on this subject will find its proper

setting in the next chapter. In general, it is the voca

tion of the statesman to teach the citizens a sublime con

ception of the state. He is neither to be the obedient

tool of the mass—the docile "public servant" in that

sense—nor yet to impose his arbitrary will upon the

people, consulting only his own genius. The one type

is seen in the average American politician, who is or af

fects to be a mere instrument executing the public will;

the other type is exemplified by the supermen states

men of ancient and modern times. The ethically-

minded statesman is to evoke the spiritual conception of

the State in the minds of his constituents, and in the

process of doing so to become more essentially a citizen

himself.

The Vocation of the Educator

It was unavoidable to discuss the vocations and their

aims before considering the school, college and univer

sity; for these institutions are orientated towards the

vocations, are preparatory to the latter, and the true aim

of school and university cannot possibly be defined un

less the vocational outlook be first distinctly spread be

fore our eyes.

In dealing with the vocation of the teacher, I shall
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necessarily be led to define the purpose of the social in

stitution in which he labors and I shall for the sake of

brevity use the word school to designate the social organs

of education, which cover the period of childhood, adoles

cence and the beginning of manhood and womanhood.

The school is like the hundred-gated Thebes. It leads

out into a hundred vocational avenues. But note the fol

lowing: its aim is far greater than merely to prepare the

student for that future vocation to which he is best

suited. It should no less supply the incentive for creat

ing new vocations, and for changing what are at present

still occupations into vocations. The school searches out

the individuality of its pupils. It undertakes to differ

entiate and to personalize individualities. But when it

has done its part, it sends the pupils into a world where

little account is taken of the finer differences of aptitude,

where occupations predominate and vocations are few,

and where most things, ethically speaking, are still in

the rough. The school cannot indeed transform society

by merely raising its indignant voice and asking society

to pay heed to the finer things which it has fostered, and

which often are subsequently crushed. But it can at

least contribute to the vocational evolution of society by

reiterating its unsatisfied demands.

Taking the three-fold reverence for my guide, I lay it

down in the first place that the school is an organ of

tradition. True conservatism has its place in the school.

In it are preserved the knowledges and the skills of the

past. The heir of today comes to his own by appro

priating the products of past thinking and past labor,

and the school superintends the process of appro
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priation and assimilation. At the same time it sifts in

tradition what is clean from what is unclean, what is

true from what is false, what is usable from what is dead.

Reverence is shown in this very sifting process. To re

vere the past is to make the past live again; but only

what is vital can go on living.

The teaching should be reverential in spirit. The

business spirit, the drive towards mere efficiency, cannot

in the long run satisfy. Efficiency as commonly under

stood has in view the utilities of the moment. It merely

exploits the past for the sake of present interests, and

as a rule is unmindful of the future. Industrial ef

ficiency, in particular, reverses the right ethical relation

between work and personality; instead of work being

so contrived as to liberate personality, it is mechanized

so as to sacrifice personality.

The teacher should be reverent towards the great mas

ters of his own craft, his own art. No one is reverenced

by others who does not himself habitually revere some

one. The teachers should be acquainted at first hand

with the master educators, such as Plato, Comenius,

Pestalozzi and the others.

I pass on to speak of the second type of reverence.

This involves cordial reciprocally stimulating relations

between the members of the teaching staff. It is gen

erally agreed that no other factor counts for more in

shaping the character of the young than personal in

fluence. The best personal influence, however, is not

unilateral, like that which radiates from a single teacher

upon his class. The best is that which proceeds from

cross-relations between a number of teachers. Just as in
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the home it is not the father singly, nor the mother

singly, but the reciprocal relations between the two that

touch child life to finer issues and create a spiritual at

mosphere in the learner, so also in the school the best

spirit is created by the relations of reciprocal further

ance between the teachers, each doing his work in such a

way as to make easier and more successful the work of

his colleagues, with a strong sense of partnership in the

common work of man-building.

The teachers as an organized body should also relate

themselves to an organized body of parents. Home and

school should not merely cooperate but interpenetrate.

The interests and efforts of both are centered on the

same young lives. The home is supremely concerned

in what goes on in the school, and the school in the kind

of influence that prevails in the home. An organized

conference of parents is in a position to render signal

service to a school by appraising its ideals, by keeping

tally on the extent to which acknowledged standards are

carried out, and by joining in the unceasing endeavor to

advance the standards. Schools must be backed by the

interest and appreciation of the community. Parents

whose children are pupils of a school are for that particu

lar school the best representatives of the community.

The school is to prepare its charges, not only for

vocational life, but for citizenship. Teachers must be

good citizens. They cannot give what they do not pos

sess. They must keep in living contact with the civic

and social movements of the time.

The first and second types are instrumental to the

third. Now here, if anywhere, a new departure in edu
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cational philosophy is called for. For when we discuss

this third kind of reverence, the question of all questions

is raised: To what end do we educate? What is to

be the aim and outcome of all our effort? And our an

swer to this question will depend on our philosophy, and

if our philosophy is ethical our answer must be dis

tinctively ethical. Froebel was a pantheist, and his pan

theism colored his conception of the educational end.

Pestalozzi was an eighteenth century humanitarian.

Many modern writers on education are biological evolu

tionists. Others even expressly disclaim any general

outlook, and appear to be exclusively interested in per

fecting the technique of schoolmastering. Reverence of

the third type is reverence for the undeveloped human

being,—for the new generation, for our successors.

What is it that we are to revere in a child ? Its spiritual

possibilities, its latent personality. To bring to birth its

personality is the supreme educational end. We show

our reverence for the child in the effort to personalize it.

Let us consider in brief some of the practical conse

quences of this idea.

To personalize the individual the first step is to dis

cover the empirical substratum in his nature. There is

ever an empirical substratum subject to ethical trans

formations. The empirical substratum of personality is

individuality! Individuality manifests itself in a lead

ing interest of some kind, a predominant bias which in

dicates the thing which the individual is fit to be and

do. To discover the bent or bias is the first step, and

the difficulties in the way of taking even this first step

are admittedly great. Children and even adolescents
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often show no marked intellectual preferences whatever.

Many adults , too appear to be neutral so far as their

mental life is concerned. Circumstances ran them per

haps into a certain mould—they might have been run

into some other just as well. It is the task of the edu

cator to discover the predominant interest where it ex

ists, and to try to produce such an interest where it does

not. What nature has not done in such cases art must

attempt.

When the leading interest is found it should next be

made the means of creating interest in subjects to which

the pupil is naturally indifferent or even averse. I have

illustrated the process here implied in a paper on the

pre-vocational art school which is connected with the

Ethical Culture School. Young persons devoted to art

are often unwilling to take up subjects which seem to

them unrelated to what they really care for, like science

and history. They are obsessed by a single passionate

ambition. They are all eagerness to become artists—

to draw, paint, model, etc. Time spent on any other

subject seems to them misspent. If indulged in this one

sided activity, the chances are that they will not even be

come competent artists. In any case they will lack

breadth and vision. They will lack a cultural back

ground. They will be inferior as human beings. They

will not be personalized. For personality, on its mental

as well as on its social side, depends on relatedness,—de

pends not so much on what one does, as on the interre

lation between what one does and what other people do.

In order to expand the interest of the young art stu

dent, the method employed in the school just mentioned
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is to present those subjects which appear to be alien in

such a way as to bring out the art aspects of them, the

contact points between them and art. Thus in history

special prominence is given to the age of Pericles, the

age of Rembrandt. In science special attention is paid

to the theory of color, the chemistry of etching. And all

other branches of knowledge are treated similarly. The

aim is not indeed to exploit the other subjects in the in

terest of art, but so to utilize the artistic interest as to

lead the mind out to a larger comprehensive interest in

other related branches on their own account. Or rather,

to put my thought precisely, and thus to connect it with

the underlying ethical theory, the aim is to prepare the

future artist for the give and take relation between his

own pursuit and the activities of men in other vocations.

He should be helped to enrich his own life as an artist by

drawing upon all that the sciences and the humanities

can give him, with a view to eventually returning with

interest the profit he has derived. What the artist can

do for the scientist, the religious teacher, etc., I have in

dicated in the previous chapter.

Precisely the same cultural idea should be worked out

in prevocational schools of commerce, of technology, of

science, etc. In each case the paramount interest should

be the starting-point, the center from which lines of

interest are to be made to radiate out into the correlated

branches.

If this ethical idea is carried out the whole educational

system will be remodeled. The caesura in education will

then fall about the sixteenth year. Before that the task

will be to lay the general foundations and to recon
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noiter the individuality of the pupil. After that there

will be a system of prevocational schools. The college,

a legacy which has come to us from a type of society

unlike our own, will disappear, and the university will

become an organism of vocational schools succeeding the

prevocational. 1

I mentioned at the end of Book I the problem of

specialization, the increased necessity of restricting one

self to a limited field in order to achieve anything like

the consciousness of mastery, and the inevitable frac-

tionalizing of men which is the consequence of this very

tendency toward specialization. In the idea of outreach-

ing radiations of interest and of the give and take re

lation there is the promise of liberation from the nar

rowness of specialism without the calamity of dilettant

ism. That this idea cannot be fully realized, that no

one can actually extend his web of interest so far, that

his reactions at best will be feeble, is perhaps a palmary

instance of that law of frustration which fatally be

sets all human effort. But the effort will be in the right

direction, and the effort counts.

The University

In sketching the ethical or spiritual side of the Uni

versity, initial stress is to be laid on the meaning of the

word universitas. The term as at present used hardly

1 Compare with the spiritual conception of culture here outlined

Matthew Arnold's "knowing the best which has been thought and

said"; and a recent definition of culture by an eminent American

as "the knowing one thing well and a little of everything else,"

without correlation of the little one knows of everything else with

the one thing one is supposed to know extremely well.
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suggests more than all-inclusiveness. A modern uni

versity is an institution in which all the different schools,

the school of engineering, the school of science, the

school of philosophy, etc., exist side by side, under a sin

gle governing body, and in which the various branches

of knowledge are pursued without any visible systematic

connection between them! The spiritual ideal of a uni

versity is that of system, of organic connection, for this

is what spiritual means.

In looking back on the history of the higher institu

tions of learning one cannot but be struck by the close

correspondence of those institutions to the general ideals

of life of the people among whom they flourished. I

call to mind the Hindu education with its Brahmanic

background; the Mandarin education, with Confucian

ism as its inspiring principle; the musical education of

the Greeks ; the theological education of Jews and Mo

hammedans ; then among the Western nations, the Eng

lish university a seminary for training rulers of the

Empire; the German university, a training institution

for the higher bureaucracy ; the French university, visi

bly reflecting the logical tendency of the French mind.

We in America, instructed by the survey of the past,

are bound to face the question: In what way shall the

American university differ from universities elsewhere?

What characteristic shape shall the American university

take on? How can the American university correspond

to the American ideal of life? At present our notions

in this respect are in a formative, not to say in a chaotic,

condition. The college still survives—an institution de

signed for the education of gentlemen. Practical ten
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dencies, looking toward materialistic success, prevail in

many of our Western universities. The German re

search idea has come in as a third factor, penetrating

deeply in some of our institutions, less deeply in others,

but inharmonious everywhere with the rival conceptions

that still persist.

The principal circumstance that retards our university

development doubtless is that the ideal of American life

itself, which the university is to express and to promote,

is as yet undefined in the minds of the American people.

But without presuming to anticipate what must be the

outcome of gradual and prolonged growth, it may still

be serviceable to clear our minds as to the goal towards

which we desire that the development shall tend. The

fundamental ideal of the American people is that of

freedom I The notion of freedom is crude as yet, but

is capable of being ennobled and refined. To be free

is to express power. To be free in the highest sense is

to express the highest kind of power. The highest kind

is that which is exercised in such wise as to elicit unlike

yet cognate power in others. A people is to be called

free when all the different social or vocational groups of

which it is the integrated whole spontaneously react upon

one another, and when in each group each member of it

realizes some mental gift of his own. A free people is

not one which is merely released from the authority of

autocrats. That is only a condition of freedom, not free

dom itself. A free people is not one in which strong in

dividuals are permitted to thrive parasitically at the ex

pense of the weak. Nor yet one in which merely equal

opportunity is afforded to all in the race for material
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well-being. A free people is one in which the essential

energies of all effectuate themselves unhindered, the life

of each swelling the surrounding tide of life, and being

enriched in turn by the returning tide. This to my mind

is liberty,—the liberation of what is best in each. This

is freedom,—the free flow of life into life. The ideal

American University is one which expresses and pro

motes this ideal of freedom.

A university is a group of vocational schools. A truly

democratic university is an organic system of vocational

schools, one which in the relations that subsist between

its schools affords a shining, stimulating example of the

kind of relations that ought to subsist between the voca

tional groups in the state.

The aim of an American university should be to fur

nish leaders for all the various groups who will under

take the great business of truly organizing democracy.

Education for Adults

Education should be continuous through life. The

University Extension movement is endeavoring to meet

this demand. It has already to its credit a considerable

extension of knowledge, as well as the stirring up of

interest in things of the mind among those whom it

reaches. But far greater tasks than it has yet attacked

remain. The academic method is not suited to the in

struction of adults. A method will have to be worked

out for teaching a subject to mature minds different

from that which is appropriate in introducing the sub

ject to the relatively immature minds of students. The

student who has not yet entered vocational life needs to
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be put in possession of the principles by which he can lay

hold of life. A mature person who is deficient in theo

retical education needs to be helped to interpret his voca

tional experience in such a manner as to find his way

back to the principles. In the one case there is the out

look and the emptiness; in the other case the fullness of

content without the comprehensive outlook.

Secondly, the stages of vocational development

through which the worker has already passed in his vo

cation are to be borne in mind, and the teaching adapted

to the different stages. I have suggested four divisions:

that of apprenticeship, that of initial mastery, that of

more complete mastery, and the emeritus stage.2

Thirdly, it is getting to be increasingly difficult for

a specialist in any one branch to keep abreast of the

progress made in other branches. Popularization of the

ordinary kind does not satisfy. It means, as a rule, dilu

ting the subject-matter, not truly simplifying it. Pro

vision should be made, in any large and generous scheme

of public education, for enabling ripe minds to assimi

late the ripest fruits produced by contemporary thinkers

and writers who work in other fields.

NOTE

A few outstanding points in regard to what is called Moral

Education may be added to this chapter.

There should be ethical teaching in the universities. The

kinds of ethics taught should be adapted to the university

period of life, emphasis being put on the experiences of the

2 See the chapter on "Ethical Development Extending Through

Life" in The World Crisis.
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student at that time of life,—on friendship, the sex relation,

the vocational outlook, etc.

The ethical problems arising in the different vocations should

be included in the programme for the education of adults.

Systematic moral education in schools and high schools is ad

visable. It is frequently criticised on the ground that it is apt

to be schematic and unreal. Moral counsels given as the occa

sion arises are believed to be more effective. They hit the nail

on the head and drive it home. The reply to this is that inci

dental moral advice and exhortation is not excluded, but that it

by no means adequately answers the purpose. The occasions for

giving the necessary guidance simply do not arise. This kind

of moral teaching is apt to be patchy. In the next place, ethi

cal instruction, when rightly planned, has two objects : the one

to bring into clear relief the life axioms that underlie the entire

home and school experience of the pupil, and secondly, to give

to the pupil a provisional chart and compass or ethical out

look upon his future life. Ethical teaching conceived of and

conducted in this manner is neither schematic nor artificial.

It does not drive home a nail here and there, it constructs a

mental ffouse in which the mind of the pupil can be at home,—

with windows in it, looking out upon a large landscape out

side.

The capital significance of right relations, ethical relations,

between the members of the teaching staff has been noted in

the text. In every school clubs should be formed consisting of

pupils specially interested in any one subject and of the

special teachers of that subject :—or if not formal clubs, then

at least more intimate personal relations should exist between

the special teacher and those selected pupils, the object being

through personal intercourse to introduce the young aspirant

to a knowledge of the problems on which the older person is

intent. There is nothing nearly so educative for the young

as to be taken into the counsels of their elders.
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The more gifted pupils of the school should be invited to take

a personal interest in helping the more backward students. In

every school, high school and university there are social mis

fits,—shy, sensitive, solitary youths who fail to come into easy

touch with their fellows, and suffer acutely. They are objects

of the most delicate, deferential charity, and the task of bring

ing them into fellowship offers one of the finest opportunities

for ethical education.

A vital system of self-government is to be used as a means of

placing real responsibility upon the students under due advice.

To exercise responsibility is to acquire character. Self-govern

ment is particularly important so far as it relates to the

administration of justice in a school. Cases of discipline

should be used as means to create the right conception of pun

ishment, the right attitude towards those who have erred.

The relation between the adolescent boy and girl and the

parents is of prime significance as illustrating in a way that

young persons can understand the general conception of the

ethical relation as reciprocal. The youth should be shown that

he can be not only the recipient but a giver of benefits, that he

can be a real help to his parents, chiefly by sympathetically

entering into the problems and difficulties with which they have

to contend. The parents, instead of being regarded by the

young as an earthly providence, existing only for the purpose

of bestowing benefits, should be seen in their true light as

struggling, and often heavily burdened human beings. At the

same time the young son or daughter will in this way gain an

invaluable preparation for comprehending the difficulties under

which the effort to live must be carried on.

In regard to patriotism, it is important that the errors and

mistakes committed by one's nation in the past should not be

overlooked or minimized.

The school should furnish to the students various outlets

for social service such as they in their period of life are capable

of rendering.



CHAPTER VII

THE STATE

The leading theories of the state should be kept in

view for comparison with the ethical theory here set

forth—the theories of Aristotle and Plato, St. Augus

tine and the mediaeval schoolmen, Rousseau's contract

theory, and the German conceptions of the state pro

pounded by Kant, Fichte, Hegel. Moreover, since the

ideas actually embodied in governments, in the Persian

monarchy, for instance, in the Greek City State, Venice,

etc., are not identical with the constructions of the

philosophers, the leading facts of the history of politics

should be borne in mind as well as the leading theories.

The state has two aspects: (1) It is the balance

wheel of the vocational groups included within it. (2)

It is the political expression of the national character,

and its ethical purpose is to develop this empirical na

tional character into a spiritual character. I shall speak

of the first aspect in this chapter.

1. The state exists in order to furnish increasingly

from age to age the conditions under which the reac

tions between the groups described above can take place

effectually. In concentrating attention upon the voca

tional groups as the entities to be harmonized with one

another, account is taken by implication of the family

and of the individual. The sub-organisms are embraced

305
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within the superior organisms. A more general state

ment would be that the state supplies the external con

ditions required for development towards ethical per

sonality by those who pass through the institutions of

the family, of the vocation, etc.

The state possesses a spiritual character in so far as

it supplies these conditions, and in as much as it has a

spiritual character it is not merely justified but ethically

required to use force. Force is spiritualized when em

ployed to establish the conditions indispensable to spirit

ual life. The conditions enforced must be such as in

the opinion of the preponderant number of citizens in

disputably make for the development of personality.

Examples of such conditions are protection of life,

property, reputation, compulsory education, the main

tenance of the monogamic family, protection against

foreign invasion, etc. All the functions of the state

commonly enumerated follow from the ethical principle.

But over and above the recognized ones, new and nobler

functions of the state will appear.

The redeeming thought with respect to the use of

force by the state consists in regarding force as ethical

discipline, and in making the extent to which it is favor

able to spiritual freedom the measure and test of its

rightful use.1 When men are compelled to spend the

major part of their time in the protection of bare life,

as was the case, for instance, in the early days of feud

alism, they are to that extent unfree. Freedom con

sists in energizing the highest and most distinctive hu

man faculties.

1 Vide Appendix II, on Force and Freedom.
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The development of the state should proceed in two

directions. It should withdraw from many functions ex

ercised by it in the past, notably from such as properly

belong to the sub-organisms. At the same time, it

should lay its coercive hands upon new matters, im

posing new limitations on capricious freedom in the

interest of spiritual freedom, as soon as the pertinency

of such limitations to the ethical end becomes clear.

For instance, the state may, and doubtless will, inter

fere with marriage to a far greater extent than it has

yet done. It will forbid the marriage of the unsound.

If a study of character-types should ever become ad

vanced enough—a hazardous conjecture—to make it

predictable that the union of certain character-types will

lead to infelicitous marriage, the state will be justified

in prohibiting such unions.

Law, ideally defined, is the sum total of conditions,

capable of being enforced, which are necessary or favor

able to the development of personality. The purpose of

law is two-fold: to maintain the more developed mem

bers of society at the level they have reached, and, by

educative penalties, to bring the backward up to the

same level. In the article on "Force and Freedom"

referred to above, law is compared to such bodily actions

as walking, which at first are superintended by con

sciousness, and then become automatic, thereby setting

consciousness free to attend to new and more important

business. Similarly, law is designed to render the con

ditions favorable to personality so explicit that their

observance shall become automatic, and that mankind

shall be at liberty to discover new and more significant
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conditions which in their turn are again to become auto

matic.

Because of the lack of the ethical point of view, the

exercise of force by the state has seemed purely ar

bitrary, and has given rise to a perverted and disastrous

conception of sovereignty. The sovereignty of the state

has two aspects: the one internal, the other external.

Sovereignty means supremacy. The state is sovereign,

within limits, however, with respect to its citizens. The

state is also sovereign, within limits, however, with re

spect to other outside states.

With respect to the internal aspect of sovereignty

some writers hold that citizens have no rights as against

the state—only rights accorded by the state. But this

from the ethical point of view is a wholly untenable

position. There are rights of the individual, rights of

the family, rights of the vocational group, which the

state does not create but is bound to acknowledge and

which its power cannot properly infringe. As against

the state the individual has, for instance, the right which

is commonly designated as "the freedom of conscience."

The family has rights against the state; the law cannot

interfere with the intimacies of the marriage and par

ental relations. The vocational group likewise is only

partially subject to public reglementation. I have de

fined law as the sum total of the conditions. The state

can prescribe the conditions, but cannot trace the ways of

freedom within the conditions. The state prescribes the

enforceable conditions; it has no concern with unenforce

able inner processes.
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It thus appears that sovereignty or supremacy is an

attribute not peculiar to the state, although it looms up

larger and more impressive when exercised by the state.

Supremacy belongs to the individual in his private

sphere, to the family in its proper province, to the vo

cation, etc. Sovereignty or supremacy belongs to each

of the social institutions within its precincts, in so far

as the supremacy within that precinct is requisite for

the accomplishment of the ethical end to be therein at

tained. But sovereignty is not absolute in any sphere ;

neither in that of the individual, nor of the family, nor

yet of the state. The absolute conception of sovereignty

is the result of the lack of an ethical conception of the

social institutions. The state is sovereign only so far

as the exercise of its supremacy is necessary to the

spiritual end of citizenship. On this account and for

this purpose it may rightfully constrain the sub-organ

isms within it, and may also pronounce its noli me

tangere as against the larger group of states encompass

ing it. But so far as the spiritual ends to be achieved

in the international relations are concerned, the state

with respect to these is subject to international sov

ereignty,—a new conception which mankind is striv

ing to bring to the birth today. The false notion of

state sovereignty as arbitrary and absolute, is admit

tedly today a chief stumbling-block in the way of

the formation of an international organization of

peoples.
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The System of Representation Which Is Required to

Give Expression to the Organic Idea of the State.

The ethical aim of political reformation and recon

struction may be put in a single word, Organization.

The state and especially the democratic state must be or

ganized.2 This means practically that the basis of repre

sentation shall be the vocational group, that vocational

representation shall replace representation by geo

graphical districts.3 The law-making body on this basis

2 I use the word Organize in its spiritual sense. The empirical,

animal organism is commonly taken as the type upon which the

potion of organism is modeled. The animal organism, however,

fails to express the implicit idea, for the following reasons: The

number of members is limited; the combination of organs is, so far

as we can know, accidental, and the relation is hierarchical,—there

are inferior and superior organs. The spiritual conception differs

in each of these points. The number of members is infinite; the

relation is necessary; and they are equal, that is, of equal worth.

To distinguish the spiritual pattern from the animal type the term

metorganic may be used for the former, in analogy to such terms

as metempirical, metaphysical, etc., and the system of ethics expound

ed in this volume may be called the metorganic system of ethics.

8 Representation by geographical districts is the logical outcome

of the individualistic conception of democracy. Where this pre

vails, the state is supposed to take account only of the common inter

ests, those in respect to which all individuals are alike, such as se

curity of life and property, those interests being ignored in respect to

which the groups that constitute society, the farmers, the merchants,

the industrial laborers, etc., differ. Hence any convenient number

of citizens, pursuing their life purposes side by side within a certain

geographical area, may serve as a constituency. The absence of

regard for the real diversity, and often the clash of interests, be

tween persons belonging to such constituencies, is due to the atomis

tic, individualistic notion of democracy just mentioned. But sheer

individualism is everywhere on the wane, and is bound to become less

and less dominant in the degree that the industrial evolution of so

ciety proceeds, and the various groups stand out distinctly as different
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will consist of representatives or delegates of the agri

cultural, the commercial, the industrial, the scientific

group, etc. Women belonging to these groups will ex

ercise the franchise within them. There will also be a

distinct group of home-makers; motherhood will be

recognized as a vocation.

Attention may be called to certain practical advan

tages of the proposed rearrangement of the representa

tive system. It will tend to bring forward in political

life the best citizens, instead of the mediocre or the base.

This is likely to come about because there is no distinc

tion that men more ardently covet than that of being

considered primus inter pares; as, for instance, the first

or one of the first of the city's merchants, or one of the

most eminent scientists, or an artist whom his fellow-ar

tists select as the fittest to represent them in the great

council of city, state, or nation. And if only this much

can be gained by the new representative system, that

the law-making body shall consist of the most experi

enced, the most enlightened, the wisest, the actual lead

ers in the various walks of life, in brief, that the elected

shall be the elect, certainly one of the principal evils

with which individualistic democracy is afflicted will

tend to be removed.

But other advantages will accrue. This, in particu

lar, that the constituencies, instead of merely delegat

ing their powers, will share in the business of law-mak-

against one another in their functions and in the conditions subservi

ent to those functions. Society is in fact not an aggregate of human

atoms. It is already an imperfect organism, destined to become more

and more adequately organized. And the system of representation

has got to be remodeled and adjusted to this fact and this ideal.
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ing, will be in vital touch with their leaders or represen

tatives, while the latter conversely will politically educate

the constituencies. The mode of procedure under the sys

tem here sketched will be somewhat as follows :

Take, as an illustration, the group of industrial labor

ers. They will first meet in a primary assembly, and

discuss measures deemed by them important in the in

terests of their group. The leader who represents them

in the legislature will take part in the initial discussions,

and exercise no doubt a strong influence in bringing

matter finally to a head. He will then carry into the law

making body,—which consists of representatives of the

various social groups,—the sifted-out demands of the

laborers, the measures which they desire to have enacted

into law. He will bring forward these measures in the

legislature. But there objections are likely to be raised.

The representatives of the other groups will discover

what the laborers naturally failed to note, that the pro

posed law or laws, if enacted, will have certain injurious

effects on the interests of the other groups. The sifting-

out process, therefore, will now begin anew and be car

ried On on a higher level in the legislature. The repre

sentatives of all the various groups will separate the

wheat from the chaff in what is proposed by any one

group. The next stop will be that the representative of

the laborers, returning to his constituency, will communi

cate to them the difficulties that were raised, the decisions

reached, and will thus impart to them the wider vision

which he himself gained in the discussions of the law

making body. In this way he will be the instructor, the

political teacher of his constituents. And the principle
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by which the value of any new measure will finally be

judged will be simply this: that the supposed interests

of one group cannot be its true interests unless they are

found to promote the interests of all the other vocational

groups.4

The law-making body should be a council of the

groups. It should not be a "Parliament," or "talking

body," but a sifting body. Nor yet a body of manda

tories commissioned to merely give effect to a public

opinion or a public sentiment already existing. In fact,

public opinion or public sentiment in the raw is apt to

be a poor index of what is really for the public good.

Public opinion is apt to be unripe, haphazard, impul

sive rather than reflective. Besides, it is often contam

inated at its very source, the facts on which the public de

pend for their opinions being deliberately falsified or

placed in false perspective; while the opinions furnished

in newspaper editorials are almost inevitably biased.

Only on great occasions, when simple moral issues are

presented, can the common sense and moral sense of the

people be wholly depended on. But such occasions are

episodical ; and the orderly business of government can

not be carried on by spurts. Government by public

opinion may be and in some respects is better indeed than

class government; in other important respects it is

worse. A class at the head of the state at least as a rule

knows what it wants, and proceeds methodically to carry

out its purposes. Public opinion, on the other hand, like

all opinion, is unsure, unsafe, as Plato has long since

4 By "interests" I understand fulfilment «f the social function

■with which the group is charged.
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made dialectically clear. And public sentiment, like all

sentiment, is fluctuating. To build the state on public

opinion and public sentiment, as many of our writers on

politics would have us do, is after all a good deal like

building a house on sand.*

Instead of "public opinion" and "public sentiment"

let us say public reason and public will!—reason and

will to discover in conjunction what the public good

really is. For what it really is no one as yet knows.

The "public good" is a problem to be approximately

solved. The public good will be consummated when the

conditions are furnished necessary and favorable to the

development of personality in each of the constituent

groups of the social body. To study these conditions is

the office of the law-making body, and therefore that

body must be so constituted as to include these groups in

their capacity as groups.

Another advantage to be expected from vocational

representation is that the different interests of society,

—I stress the fact that they are different, and often

temporarily conflicting,—will be compelled under this

plan to come out into the open. An industry, for

instance, may require the assistance of a protective

tariff, in its infant stages, and the agricultural group

may rightly be asked to make the necessary sacrifices.

5 And, as a matter of fact, because this is so, there is no state, no

democracy, in which public opinion or public sentiment actually does

rule, save by fits and starts. Government is usually in the hands of

more or less selfisn coteries, who operate behind the scenes, who do

know what they want and who, like the Piper of Hamelin, are past

masters of the art of leading the political children whither they will.
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In the long run there will be compensation. The agri

culturists will eventually benefit by the diversification

of the national life. But "in the long run" means that

the next generation will benefit, not the present agricul

turists, a distinction sometimes somewhat cavalierly ig

nored. The present generation will be called upon to

make a sacrifice, precisely as in the family some of the

members may have to sacrifice a part of their income to

provide for a weaker member. But the circumstance

that the sacrifice is recognized as a sacrifice will serve

to put an end to the protection when the special need for

it has ceased. Under the present system, on the other

hand, the state is supposed to have no concern with the

special interests of any group. All the same, there are

the special interests, and in consequence that which is

for the interest of one group has to be advocated as if it

were for the general interest of the entire community.

And since general interest is easily mistaken for perpet

ual interest, the protection is apt to be continued long

after its particular usefulness has ceased.8

8 I am not of course discussing the merits or demerits of the pro

tective tariff as such, but am using it as illustration. As such it

will serve the purpose.

The practice of "log-rolling" may at first sight seem to resemble

the proposed plan. But, in reality, the two are diametrical oppo-

sites. By "log-rolling" is meant the kind of concessions made by

the shipping interests to the manufacturers by the manufacturers to

the farmers, or to the workingmen when the latter happen to be

strong enough to enforce their demands. Each group persists in

pursuing its selfish aims; only, in order to achieve them it makes

concessions to the selfishness of the others. Each follows the path

into the Hades of egotism, and throws the necessary sops to Cer

berus on the way. The plan outlined in the text, on the other hand,
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I am earnestly concerned that vocational representa

tion shall not be regarded as a mere device in the mech

anism of politics, like the substitution of the long for

the short ballot, or the initiative and referendum. In

novations of the latter kind leave the prevalent concep

tion of democracy untouched, they are merely intended

to improve the machinery by which that conception is

to be worked out in practice; they are mechanical con

trivances, not fundamental reconstructions. Voca

tional representation, in my view of it, is the appropri

ate expression of the organic idea of the state. The

state is the soul. The soul must have a body. Voca

tional representation is that body.

Two remarks may here be added. One relates to a

question which has given rise to considerable discus

sion, namely, the question where the state resides? In

a monarchy it seems to reside visibly in the person of

the king. Louis XIV is said to have declared "I am

the state." But where does it reside in a democracy?

The chief executive, the law-making body, and even

the constituencies, are organs of the state. But where

does the state itself have its habitation? The state has

no separate domicile. So far as it truly exists at all

it exists in the minds of the individuals who truly con

ceive of it. The object of political life is to educate

the citizen so that he may more and more truly con-

has for its object the interlocking of the various social interests, the

fitting them reciprocally into one another ; or better, the obj ect is to

cure each group as far as possible of its selfishness by so modifying

its claims, that the granting of them shall become beneficial to the

rest.
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ceive of the state, so that he may give birth to the state

idea within himself. To do this is to pass through one

of the necessary phases on the road to personality. In

the family the individual is in reactive relations with

a few, in the vocation with a larger number. In the

state or nation he may be one of a hundred millions or

more. Yet it is not the numerical extension as such

that constitutes the enlargement. It is rather the di

versity of the points of contact, and the complexity of

the relations by which the spiritual ideal is more fully il

lustrated in the finite world in proportion as the circle

widens. To engender the idea of the state in oneself is

to place oneself ideally into reactive relations with the

diverse groups embraced within one's nation. And to

do this is a spiritual achievement of no mean order. I

should prefer to use the word "stateship" instead of cit

izenship. Stateship is attained by one who brings to

birth within himself the idea of the state, and in whom

that idea becomes a controlling ethical force.

A second remark concerns the perplexed subject of

the conflict of duties. The nearer duties are sometimes

preferred to the more remote, and at other times we

are asked to sacrifice everything to the larger whole.

We owe our first devotion, it is said, to the members of

our family; but then again we must be willing to sac

rifice life itself and the welfare of our family to our

country when it calls upon us in its need. Largeness

alone certainly does not serve as an ethical ground for

preference. The quantitative standard implied in such

phrases as "the greatest good of the greatest number"

is out of place when we deal with ethical relations, which
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in their very nature are qualitative. Now the account of

the social institutions given in previous chapters as suc

cessive stations on the road to the spiritual goal may

throw some light on this difficult subject. Normally, the

claims of the anterior stations are to be preferred—the

claims of the family for instance to those of the vocation,

because the family is the matrix of the three-fold rever

ence, and the individual must pass under the ethical in

fluence of family life before he is fit to use vocational life

ethically to good purpose. The anterior groups are not

merely smaller, they are germinal. The training re

ceived in them is the condition on which spiritual prog

ress depends later on. On the other hand, the later

groups are the more complete and more explicated ex

pressions of the spiritual ideal; hence if the very exist

ence of one of the later groups is threatened, or is in dan

ger of being denatured of its spiritual use, then the later

group is to be preferred to the earlier, the terminus ad

quem, precisely because it is the terminus ad quem, to the

terminus a quo.

To give a familiar illustration. In our time, which is

a time of transition and doubt, many a religious teacher

finds himself in sore straits to decide between the claims

of the vocation and the family. As a religious teacher

he is pledged to teach only what in his heart of hearts

he believes to be true; he is especially under obligation

to use words in such a way as to convey to others the

same meaning that he attaches to them himself. But

this may mean exposing his family to serious priva

tions. The situation is full of perplexity and pain, but

the line of choice is plain enough. The claims of his
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high vocation must in this case take precedence. In

like manner, when the existence or the integrity of the

state is at issue, the claims of the state as the terminus

ad quem override those of the vocation, the family, and

the state, and may even demand the sacrifice of the phys

ical existence of the individual himself.

NOTES

1. The idea of democracy is often neatly put—all too

neatly, into the following formula : In antiquity the individual

existed for the sake of the state, in modern democracy the state

exists for the sake of the individual. Both of these statements

as they stand are mischievous and misleading and require to be

qualified. It is not true that in antiquity the individual existed

for the sake of the state in the sense that his separate existence

was extinguished. The citizen class in Aristotle's state, the

rulers in Plato's state, and even a member of one of the inferior

classes, each in his own way fulfilled a distinct function. He

was not suppressed in the state, he expressed his function by

the action appropriate to his station. The philosophic rulers

might do the thinking and governing. They were the head of

the body politic—others the hands and feet. The underlying

conception was what may be called spuriously organic, bor

rowed more or less from the animal type of organism.

The second limb of the formula is no less superficial. In no

modern nation does the state exist, or at bottom is it supposed

to exist, for the benefit of the individuals who at any time com

pose it. If this were the ruling conception, how could the

democratic state require its citizens to give up their lives in its

defense? If the state existed for the benefit of the individuals,

the state would be the means, and the so-called good of the in

dividual the end. And in that case it would surely be irrational

to sacrifice the end for the sake of the means, in other words to
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put an end to one's life in defense of the state, a mere instru

ment for the protection and prosperity of one's own life.

To reply that the state exists for the sake not of one indi

vidual but of all (observe however that the formula says "the

individual," and is ambiguous and slippery at this point), nor

even only for the sake of all the individuals now living, but also

for the sake of the millions yet unborn—to say this is once

more to introduce an ideal entity which it was the very object

of the formula as quoted to banish. The formula was intended

to give us, in place of "the metaphysical entities" of the Greeks

and the Germans, a very palpable thing1—the good of the in

dividual. The good of the individual seemed to be a palpable

thing, though in truth it is the most impalpable thing in the

world. And by defining the state in this wise we were supposed

to come onto solid ground. But now, behold, it is the good of

unborn millions which is to be the object of our devotion, and

who can imagine what this good of unborn millions is likely

to be?

The fact is that without ideal entities the conception of the

state in any noble shape cannot be construed at all. The

organic conception must now take the place of the individual

istic. The organic conception indeed as it was worked out in

antiquity, or as it lived on in the theories of mediaeval writers,

or as it survives in the works of certain German publicists, who

use it to defend the feudalistic structure of society, has rightly

fallen into discredit,—not because it is organic, but because it is

pseudo-organic, that is, based on the type of the animal organ

ism. The individualistic conception of the state at present

current in America and in all modern democracies, is a violent

reaction against this false idea of organization. The inesti

mable germ of truth individualism contains is that no such dis

tinction can be allowed as between head and hands or feet in

political life, that all the multitudes of "hands" who work in

the factories, for instance, must be respected as personalities

having not only hands but also heads and hearts. But indi

vidualism, though it affirms this idea, belies it in practice, as
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the actual state of society in America and elsewhere abundantly

proves. And it is bound to do so, because personality implies

more than material well-being, either for a single individual or

for all individuals now living or for all future individuals.

Personality implies truly organic relations to other fellow-

beings—and this can only be achieved by organizing the society

in which men live.

The way taken has been, by reaction from pseudo-organiza

tion, to extreme individualism and concomitant materialism.

The way out lies in the direction of genuine organization.

2. Certain evils observable in the workings of American

democracy may be traced to the following causes :

(a) The people as a whole are still in the pioneer stage. A

country enormously rich in material resources stimulates

wealth-production. A host of immigrants escaped from poverty

abroad are stung into wealth-getting here. The frontier line

is now far to the West, but the influence of the pioneer move

ment still in progress flows back upon the Eastern states.

(b) More important still are the evils due to the crude

individualistic idea of democracy just characterized. If the

state exists for the good of the individual, and if the good of

the individual is conceived to be the acquisition of wealth, then

private business will take precedence of the public business.

Yet under the democratic system of frequent elections the

public business demands constant attention. In consequence, a

special class of professional politicians arises, comprising a

minority of disinterestedly patriotic men, and a majority of

persons whose private business is not sufficiently remunerative

to divert them from the public service. The appearance of the

political dictator called "boss" is the inevitable outcome of these

conditions. This army of professional politicians, and in par

ticular the vulgar figure at their hand, is the chief disgrace of

the American democracy, and has been the target of incessant

invective by American writers. But it is idle to stigmatize the

effect and overlook the cause, to squander invective upon the
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symptom and at the same time to leave the malady untouched.

The malady itself is the individualistic conception of democ

racy, and until this is replaced by a better one, the evil in

question may be modified in form but will certainly not dis

appear.

A way must be found for the citizen to attend to his private

business, which is coming to be more and more exacting, and

to the public business at the same time. The system of voca

tional representation offers an opportunity in this direction.

Citizens will be voting in their vocational groups for measures

intended to advance their vocational interests, but will be

taught to advance them in such a way that the related inter

ests of other groups, or the public interest, shall be thereby

promoted.

8. Proportional representation, which is at present being

tested abroad, and earnestly considered in France, England

and Germany, may be a bridge leading over from the present

plan of geographical to that of vocational representation. The

proportional system itself, it is true, is still based on the

individualistic idea. It is a movement on behalf of submerged

minorities. It quarrels with the present arrangement for the

reason that the will of the greater number of individuals, but

not of all individuals, is brought to bear on public decisions.

But if adopted it may well offer, without violent change, a way

for the collective representation of vocational groups.

4 Citizenship should be graded. A youth of twenty-one is

scarcely prepared to exercise the duties of the citizen intelli

gently. As long as the view prevails that the functions of the

state are to be restricted to a minimum, it is perhaps not wholly

absurd to admit a mere stripling to a share in the conduct of

government. But the sphere of government is steadily enlarg

ing, and its problems are becoming more and more intricate.

Twenty-five would certainly be a better minimum age. Under

vocational representation there is likely to be an Upper House

consisting of members who have served in the Lower House.
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Citizens who have attained the age of twenty-five might be

empowered to vote for members of the Lower House, those who

have attained the age of thirty-five for members of the Upper

House, but these are details upon which it is unfitting to ex

patiate here. The point I have in mind is that citizenship

should be graded.



CHAPTER VIII

THE NATIONAL CHARACTER SPIRITUALLY TRANS

FORMED: THE INTERNATIONAL SOCIETY, OR

THE ORGANIZATION OF MANKIND

There is such a thing as a national character.1 The

national character is reflected in the language, litera

ture, laws and customs, arts, institutions and religion

of a people. Even when the religion professed by dif

ferent peoples is the same in name it is strongly tinc

tured in the different countries by the national differ

ences. Compare for example the Christianity of Prus

sia with that of France, or that of England with that

of Russia.

The national character, like that of the individual, has

its plus and minus qualities, its excellent and its re

pellent traits. I

The national character is to be spiritualized by raising

the plus traits to the Nth degree.

To this end, as before, the threefold reverence and es

pecially the third reverence is the means. The backward

peoples of the earth are the paramount object of rever

ence. The more advanced peoples are to bring to light

1 See FouilleVs Esquisse psychologique des Peuples europeens,

also the Chapter on German, English and American Ideals in The

World Crisis.

324
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the spiritual life latent in the backward. In order to do

so, they are to carry out the principle of reverence to

ward past civilization, to sift out what is vital in the

work of previous generations. And further, they are to

conform to the second principle of reverence, that to

ward contemporaries approximately on the same level,

i.e., toward the other civilized nations. No single nation

is really competent to undertake the great task of awak

ing the stationary peoples of India and China, of edu

cating the primitive peoples of Africa. A union of the

civilized nations should be formed in order that together

they may jointly accomplish the pedagogy of the less

developed. The educational point of view once again

appears as the ethical. The relation of the less devel

oped to the more advanced peoples should be analogous

to that of the child towards the parents. Just as neither

the father singly nor the mother alone can release spirit

ual life in the offspring, so the different civilized na

tions, each of which has its own gift, its own plus traits,

are to interact for the purpose of jointly awakening the

creative energies within the slumbering souls of the un

developed peoples.

It follows that a nation cannot even be defined ethi

cally except as a member of an international society,

and we begin to see the help afforded by the spiritual

conception in solving at least ideally the problem of

right international relations. Whereas hitherto the no

tion of the sovereignty of each nation has been a formi

dable impediment to the formation of an overarching

world society, the ethical conception not only permits

this expansion of sovereignty, but necessitates it. A

■
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nation, ethically defined, is a unique member of the

corpus 'Internationale of mankind. As unique it main

tains of right its relative independence, as a member it

is bound by intrinsic ties to its fellow-members, and is

subject to the greater sovereignty including them all

alike.2 A nation indeed cannot even maintain its inde

pendence against other nations except by sheer might

if it acknowledges none but capricious ties between itself

and them, such as treaties, or Hague Conference agree

ments which can be dissolved at pleasure. There must

be recognized an inner ethical tie between nation and

nation, and it must receive legal formulation. This ethi

cal tie is the true vinculum societatis humance and sup

plies what has hitherto been absolutely lacking,—an ethi

cal basis for international law.

The ethical relation between nations is founded on

the fact that each nation represents a significant type of

humanity, that each nation has certain plus and minus

qualities, that it is dependent on other nations to supple

ment its defects; and more than this, that it can ex

purgate, as it ought, its minus qualities only by striving

to evoke the spiritual life in other peoples.

One salient point I must emphasize. The national

character with its plus and minus traits is empirical, and

2 Each term in the series of social institutions is ethically defined

by referring to the succeeding terms. The family prepares for the

vocation, the vocation for the state or nation, the nation for the

international society, and all the successive terms receive their ulti

mate definition from the infinite spiritual universe which includes

them, and broods over them and dwells in each, so that the expand

ing ethical experience gained at the successive stations is spiritually

the ratio cognoscendi, not the ratio essendi.
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the development of the empirical character is not itself

the highest aim of the state. The spiritual transforma

tion of this empirical character, as I must take pains to

repeat, is the aim.

And herein appears the difference between the point

of view taken in this chapter and the political doctrine of

the eminent Swiss publicist Bluntschli. He too recog

nizes the development of the national character as the

aim of the state ; and in so far as he does this he is in ad

vance of writers who limit the state's functions to the pro

tection of life and property, to defense against foreign

aggression, promotion of prosperity, and of power and

prestige. Bluntschli has the insight to perceive that a

nation is a collective entity, having a certain defined

character, and the development of the distinctive na

tional gifts is in his eyes the supreme purpose of national

life, the political organization of the state being a means

to this end. But he falls into a grave error by identify

ing the empirical with the spiritual character of the na

tion, and setting up the former as an end worthy on its

own account. The empirical character of a collective

entity is in this respect no more worthy of honor, and no

more fit to be a ground of obligation, than the empirical

character of the individual. And the conclusions at

which Bluntschli arrives are a sufficient proof of the

ethical inadequacy of his vision. Some nations, a very

few he thinks, possess political capacity, and they are to

rule other peoples. Here we have the "White Man's

Burden"—an obvious violation of the ethical principle of

national independence. Further, the world state, which

is to include all nations, is to concern itself only with their
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common interests. Bluntschli thus accepts the uniform

ity principle in ethics, excluding the idea of the reaction

of differences which is of the very essence of the ethical

relation; while the ideal future as he sees it is that of na

tions coexisting peacefully side by side, competing

peacefully with each other, and doubtless borrowing

from one another the best fruits produced by each. But

it is idle to expect peaceful coexistence so long as the

strong exist by the side of the weak without there being

acknowledged an intrinsic spiritual tie between them;

and competition between peoples will result, like compe

tition between individuals, in strife and exploitation;

while the mere borrowing by each of the fruits produced

by the rest omits the vital point, upon which I lay the

greatest stress, of the eliciting of the fruits in each by the

spiritualizing influence of the rest.

Surveying Bluntschli's doctrine as a whole, it is clear

that his empirical conception of the state leaves it a

purely secular institution concerned with externals, and

not really related to the inner life, certainly not a station

in the development of personality. He practically ac

knowledges as much when he says that the state is man

writ large, and the church woman writ large; that the

state represents the masculine principle, the church the

feminine principle. For the feminine, according to him,

is the spiritual principle. The state deals with exter

nals ; to the church is reserved the prerogative of enter

ing into and transforming the inner life.8

8 It is true that the state is concerned with those conditions of the

spiritual reactions that are capable of being enforced, but in insti

tuting such conditions the spiritual content is inevitably kept in view.
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But what shall be the motive force for the creation of

an international society? I hold that the sense of na

tional sin, or of national guilt, must supply the motive

force. At present all the more advanced nations are to

be censured because of their pride. Germany prides it

self on its science and its efficiency, England on its politi

cal liberalism, France on its logical conception of equal

ity, America on its democratic individualism. Each of

the great nations dwells complacently upon its fair traits,

and vaunts its special type of civilization as that which

should rightfully prevail among mankind generally.

The national defects, acknowledged perhaps by the

critical few, are glozed over. Indeed the consciousness

of a collective national character though latent is not

yet distinct. It must be evoked. National self-knowl

edge must be promoted by the leaders and teachers of

mankind, and with it must come, as in the case of the

individual, the conscious recognition of deep defects—in

the case of Germany the narrowness of the conception

of the expert: 4 in the case of England the discrepancy

between political liberalism as applied to the white in

habitants of the British Isles and of the self-governing

dominions on the one hand, and the "benevolent despo

tism" exercised over the subject millions of India on the

other; in America the effacement of true individualism

under the crushing pressure of mass opinion, etc.

Moreover not only will the defects be admitted, but

And in the very process of fitting the body to the spirit, the form

to the content, the content itself will be discerned more clearly and

explicitly.

4 See the chapter in the World Crisis.
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their detrimental influence on other peoples will have to

be frankly avowed—every nation must cry its Pecccvci—

the effect for instance on Europe of the French love

of glory, the effect of the efficiency notion of the Ger

mans as it is at present penetrating all other nations,5

and in the still wider view the effect of Western civili

zation as a whole on the stationary civilization of China,

on Egypt, on the myriads of Africa. The civilized peo

ples of the earth have sinned their sins and are best seen

when we consider:

A. The spoliation and outrages perpetrated by the

Western nations, for instance at the time of the en

trance of the Allies into Pekin, the wholesale destruc

tion of human life and the mutilations of the natives on

the Congo. It has been stated that some ten millions of

the natives of Africa perished as victims of the white

race. If these acts do not warrant our speaking of the

sins of the civilized nations, what kind of human behavior

does deserve that name?

B. The effect of European example in practically

forcing the peoples of the Orient to adopt militarism

and navalism.

C. The effect of Western individualism in undermin-

5 To myself as an individual I say : look to your radiations, con

sider the effects you produce on others; if the effects are harmful

trace them to faults in your character, and let your desire and

obligation to influence others beneficently be the spur to lead you

to transform your own character. The same each people should

say to itself. For instance the obvious faults of our democracy have

retarded the progress of democracy in Europe. Our failure in

municipal government is constantly quoted abroad as an argument

against democracy. This should be a real incentive to rouse us out

of our self-complacency.
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ing the religious foundation in Eastern civilization.8

The spreading of Christianity itself, despite the exem

plary influence of the higher type of missionary, must

yet be classed, in one important respect, among the detri

mental influences exercised by the West upon the East.

For Christianity, in the form in which it is usually

taught, tends to break up the sense of solidarity which is

often strong among the less civilized peoples, without

supplying an adequate principle upon which solidarity

might be reestablished on a higher plane. Hence Chris

tian teaching in the Orient and in Africa, however

friendly and merciful in intention, and however benefi

cent in many ways, is yet a disintegrating influence.

The great problem of the spiritual education of the

lower races will have to be taken up anew. Not only

are individual missionaries of broader mental and moral

horizons needed, the civilized nations as such must reach

a common understanding and establish a union among

themselves, the keynote of which shall be reverence for

the undeveloped, that is to say divination of what, un

der right educational influence, they, the undeveloped,

may come to mean for humanity. And a union of this

kind, consecrated to a noble object, will at the same time

be the means of leading the Western world out of the

chaotic condition in which it is at present weltering. The

object for which nations combine may not be their own

peace, their own prosperity. The key to peace between

the adult peoples is a common, effectual resolve to win

new varieties of spiritual expression from the child and

adolescent peoples of the earth. Peace must come inci-

* Cf. Lord Cromer's remarks on this subject in his book on Egypt.
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dentally. The common object must be disinterested,

spiritual, because there is a duty on the part of the civil

ized towards the uncivilized to exercise a spiritual func

tion. The task of humanity in general consists in ex

tending the web of spiritual relations so as to cover larger

and still larger areas of the finite world. The family is

only partly spiritualized. The vocations, the state, are

not yet spiritualized. The international society hardly

exists. But what I here endeavor to sketch is the human

world as it would be in the light and under the influence

of the spiritual ideal. And I set down as the saving

task of the civilized nations that of extending the spirit

ual realm so as to cover backward, undeveloped peoples,

so as to embody them in the corpus spirituale of man

kind.

Some of the Principal Obstacles That Stand in the Way

of the Organization of Mankind.

The first obstacle is to be found in the inadequate

theories that underlie international law. Seventeenth

and eighteenth century thinking is still, strange to say,

the theoretical foundation. Grotius and Vattel remain

the chief authorities. Grotius's theory is a system of

empirical individualism with Christian individualism

grafted upon it, to mitigate its harsher features. The

right of conquest is admitted. A nation is allowed to

punish another, punishment being taken in the crude

sense, while what has been permitted under natural law

is subsequently modified by counsels of perfection de

rived from Christian individualism.

Vattel is the intellectual grandchild of Leibnitz. He
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derives from Leibnitz through Wolff. Vattel envisages

the various states as so many individual entities without

intrinsic ties. Peaceful coexistence and unhindered

pursuit by each people of its own perfection or welfare

with mutual aid to be voluntarily rendered are the ulti

mate conceptions beyond which this thinker does not

venture. And if the root principles are thus infertile,

small wonder that the fruit of the tree should be what

it is. In any handbook of international law, the pre

ponderant space is allotted to the laws of war, and yet

international law has proved impotent to restrain the

passion of war, or even to prevent its excesses. Inter

national law binds the Samson of war with green withes

which the giant snaps in derision. It is plain that we

are still in the earliest stages, not only of international

practice, but even of international thinking. The prob

lem of the right ethical relations between the nations

has hardly been broached.

Another conspicuous obstacle in the way of inter

national progress is to be seen in false hopes. Among

the false hopes I class :

A. The hope that increased facilities of intercourse

will automatically bring about more friendly relations.

To expect this is to forget that closeness accentuates

repugnances as well as congenialities, increases antip

athy as well as amity. When nations come within short

range of each other they resemble antipathetical kins

men who are compelled to live together. The Czechs and

Germans in Bohemia would not hate each other as they

do were they not such near neighbors. Spatial rap

prochement, for instance, between East and West will
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not of itself guarantee moral rapprochement—far from

it.

B. The hope that science may be relied on to bring

the nations together. Science is neutral. Science is

subservient to evil as well as good. Science is at pres

ent distilling the poisonous gases used on the European

battlefields as well as inventing the improved methods of

surgery. It has made possible instruments of destruc

tion such as savages might have shrunk from using.

Moreover, scientific as well as artistic interests are

partial manifestations of a people's life and the ethical

relation is between peoples as totalities or collective

entities—just as the ethical relation between man and

man is between the whole man and the whole man,

and not between some partial aspect of the man and

of his fellow. Hence it is easy to explain why the scien

tists and the scholars of the different belligerent peoples

were swept away by the war passion like the rest, and

in their utterance have even carried animosity to greater

lengths, expressing it in language calculated to wound

more deeply and to leave more permanent scars. They

felt that they belonged to the people as a whole, and

when the occasion came for them to choose between their

scientific co-workers across the frontier and their fel

low-nationals, they sided with the latter.

C. The hope that reliance can be placed on inter

national trade to bring about ethical relations between

nations. But trade, like science, is ethically neutral.

In its own interest it is favorable to order and security

in colonies and dependencies, and when, sufficiently en

lightened, to the impartial administration of justice.
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The European nations abolished the slave trade in

Africa because it decimated the native population, and

decreased the supply of labor.7 On the other hand Eng

land in the eighteenth century, even at that time the most

liberal country of Europe, did not hesitate to wage war

with Spain for the maintenance of the monopoly of the

hideous slave-trade, and the Opium War occurred in the

"full light" of the nineteenth century. But the most

striking example of the ethical neutrality of the com

mercial mind is to be found in the recent partition of

Africa between England, France, the Congo Free State

and Germany. The methods which these four nations

adopted in the "scramble for Africa" were marked by a

perfect disregard of the rights of the native populations

of the African continent. Two devices were used—proc

lamations, and treaties with native chiefs. The Queen

of England proclaimed that a certain territory would

thenceforth be a British possession, as if proclamation

could convey a right to the territory. The German em

peror indulged in the same fiction. And there was a

veritable race between French and English in the West;

between Germans and English in the East, as to which

of the two could outdistance or outwit the other in treaty-

making. Karl Peters came in disguise with a stock of

blank treaties in his pocket. Forty or fifty treaties were

concluded by the French annually for several years in

the West—as if a treaty with a native chief, who might

be bribed or coerced into lending his signature, could be

7 See, however, the importation of Indian and Chinese coolies, and

the surreptitious resurrection of the slave trade mentioned by Sir

Charles Dilke in his Problems of Greater Britain.
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the foundation of moral right to the territory occupied

by his tribe. The European nations artfully employed

the fictions of sovereignty in order to varnish their acts

of plunder with a semblance of legality. Of course these

proclamations and treaties were not intended to justify

exploitation in the eyes of the natives—the natives were

not consulted or regarded—but rather to base thereon

the division of the spoils between the exploiters. A

proclamation or the conclusion of a treaty with a chief

was notice given to rivals not to interfere with the spoils

reserved for the nation that had issued the proclamation

or secured the treaty. It meant "hands off" to com

peting exploiters.

If it be asked whether this picture is not too dark?

Whether the civilized nations of the twentieth century

in their dealings with the helpless natives were merely

selfish? Whether their motives are so sinister?

Whether they are not animated by better, more moral

aims? the answer is that the commercial mind, and it

is the commercial mind that chiefly rules the world

today, allays its scruples and justifies its aggressions

by the fallacy that to extend trade is to spread civiliza

tion, and to spread civilization is to contribute to the ad

vancement of the human race. The interests of trade

and of civilization are simply identified. To build rail

roads, to stretch telegraph lines across the Dark Conti

nent, to launch steamboats on lakes that never heard the

whistle of a steam engine before, these are assumed to be

the evidences of "progress." Besides are not the natives

disciplined in habits of industry, are they not encouraged

to cultivate the raw products needed by Europe, and in
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return to receive the overflow of European markets?

The instruments of civilization are thus confounded with

civilization itself; the means with the end; while the real

object, veiled by sophistry, is nevertheless the material

benefit to be secured by the white race. Even the humane

treatment of the natives, where it is humane, resembles

somewhat too unpleasantly the fattening of the calf prior

to its consumption by the owner.

Furthermore, the interests of Trade being supposed

to be paramount, it is held that any country the people

of which do not sufficiently cultivate the products desired

by other peoples, or who close their doors against the in

dustrial surplus of Europe, may be annexed, the land

forcibly seized, and the inhabitants subjugated, and

moreover that such action is right and proper and in the

interests of humanity. So long as this view obtains,

there will be no peace on earth. The competition for

foreign territories and foreign markets, the scramble be

tween the "civilized" exploiters, will be indefinitely pro

vocative of new wars.

The root disease that afflicts the world at the present

day is the supremacy of the commercial point of view.

Intercourse and exchange of products is no doubt de

sirable. The education of backward peoples in agri

culture and in industry for their own good and along

their own line is indispensable. The fallacy of the

commercial mind consists in erecting the means into the

paramount end, in brusquing the love of independence

which is so strongly entrenched, even among many primi

tive peoples, and in preventing their development in the

direction prescribed by their own natures. All this for
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the sake of the immediate increase of material wealth.

The white race shall have the lion's share of the wealth ;

the native population are to be accorded a lesser share,

with which they must be content. This is the extent of

the concession to humanity. This is, in plain words, what

is signified by the haughty phrase—"the spread of civili

zation."

The commercial mind is neither benevolent nor malev

olent—as little as science is. It seems at times to be

beneficent ; at other times it seems to be almost fiendish

—as in the case of the atrocities perpetrated on the

Congo. It is not fiendish, it is simply ethically neutral

or blind.

From this series of reflections, certain conclusions

may be drawn as to fundamental points of view relating

to international law. The main principle is respect for

the total personality of peoples, recognition of them as

potential members of the spiritual body of mankind.

The territory of a people is to be regarded as the

body of that people's soul. Their independence is to

be strictly respected. Expropriation or annexation is

to be characterized as outrage. Intrusion, except for

purposes of education, is to be forbidden. The concep

tion which underlies the scramble for Africa and for

the Far East—that the material interests of the ad

vanced nations entitle them to force the backward to

become receptacles of the industrial overflow of the

West, the producers of raw material for the factories

of the West must be abandoned.*

8 As to practical steps that might be taken to give effect to this

conception of international law, see my published address "The
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And now the main point may once more be stated.

The salvation of the civilized peoples, their spirituali-

zation in the effort to spiritualize the less advanced de

mands a new turn in the history of humanity. Union in

a common sublime object will overcome the antagonisms

and discords that prevail among the civilized nations

themselves. The sword will never be turned into a

plow-share until the nations come to love the work of

the plow—the work of spiritual tilth in the human field.

The strong peoples will never cease to harm the weak,

and in so doing to harm themselves, until they see in

the weak, members of the corpus spirituale of mankind,

depositaries of potential spiritual life in liberating

which they the strong themselves will find increased

Great Role of the United States After the War," in which is dis

cussed the creation of an international law-making body or a Parlia

ment of Parliaments. In connection with the latter, I should attach

particular importance to the institution of commissions which may

serve as a link between the international legislature and the less

civilized peoples—the commissions to study the needs and gifts of

those peoples with a view to securing their development along their

own lines. In the case of civilized peoples that have until recently

been stationary, like the Chinese, the commission representing the

Western nations would sit in consultation with the most enlightened

leaders of the Chinese people themselves, the common object being

to discover the points of attachment in Chinese civilization which

may wisely be made the starting point of a more modern and pro

gressive evolution. For instance the filial piety of the Chinese, the

rectitude of their merchants, the absence of an aristocracy, and their

civil service resting on education (despite its defects). In this man

ner it may become possible to avoid the abrupt, superficial, and in

finitely destructive substitution of modern ideas for the system at

present existing, and gradual development will take the place of

intrusive and uncongenial change.
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life. And the task of uplifting the lower peoples will

never be successfully prosecuted until it is seen to be

part of the task of humanity in general, which is to

spread the web of spiritual relations over larger and

ever larger provinces of the finite realm.9

9 1 add that this conception will react on the internal life of

democracy. Democracy is at present regarded as a relation be

tween equals. In fact, we have in America the negro population,

the illiterate and backward immigrants. A truer conception of

democracy depends on our realizing that within each people as well

as between people and people there is the distinction of the more

advanced and the less advanced groups. Democracy rightly con

ceived will be found to consist in the effort spent by the more

advanced in each vocational group to uplift the less advanced, the

more advanced themselves coming into possession of their spiritual

worth in the degree that they realize this their task of leadership

and its great responsibilities.



CHAPTER IX

RELIGIOUS FELLOWSHIP AS THE CULMINATING

SOCIAL INSTITUTION

In this chapter I shall undertake to sketch the plan

of a religious society as determined by the spiritual

ideal herein set forth. The religious society is the last

term in the series of social institutions, and its peculiar

office is to furnish the principle for the successive trans

formation of the entire series. It is to be the laboratory

in which the ideal of the spiritual universe is created and

constantly recreated, the womb in which the spiritual life

is conceived. No single religious society can adequate

ly fulfill this purpose. The spiritual ideal itself must

necessarily be conceived differently by different minds;

but the great general purpose will be the same, despite

variations in shades of meaning and points of view.

The fellowship of the religious society must be based

on the voluntary principle ; membership must be a mat

ter of free choice. 1 In antiquity the boundaries of

1 Among other ethical relations based on free election, friendship

is the most important. In a separate Book of Friendship which I

hope to publish, I intend to review the ideals of friendship as they

have arisen from time to time in the history of civilized mankind—

the ideal of Pythagorean friendship, the ideals presented by Aris

totle, Kant, Emerson. And I shall endeavor to show in each case

the connection between the friendship ideal and the general philos

ophy of life. I shall then set forth that ideal of friendship which

341
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the political and religious organizations coincided. The

citizen was under obligations as a part of his civic duty

to worship the divinities of the state. In modern times

a state church is still maintained in some countries and

supported out of the public funds, while dissenting; and

nonconformist bodies exist more or less on sufferance at

its side. But this arrangement is harmful, especially so

to those whom it seems to favor. Erastianism paralyzes

religious spontaneity. The state, it is true, is profoundly

interested in the flourishing of ethical idealism, and in

the constant rebirth in its midst of spiritual ideals. But

it is not competent to determine what the character of

these ideals shall be. The moment they cease to be freely

produced they lose their life-giving power. The state

within limits may enforce actions; it may not even at

tempt to enforce beliefs.

On the other hand, the "secularization of the state"

has given rise to the deplorable impression that the state

exists only for so-called secular purposes, and has

stripped the idea of the state of the lofty attributes with

which the greatest thinkers of antiquity had clothed it.

It is the function of the religious society, dwelling un

coerced in the midst of the state, to reinvest the state

with the sacred character that belongs to it. I do not

of course intend to exalt the state after the manner of

is the corollary of the spiritual conceptions outlined in this volume:

the friend being in my view one who assists spiritual development

as a spectator. He is the faithful mirror of his friend's progress

toward personality, the benevolent yet incorruptible recorder and

appraiser. By this token friendship is distinguished from the inter

locking relations such as that between partners in marriage, voca

tional co-workers, etc.
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Hegel, as if it were a kind of earthly god or to set

it up as an object of religious or quasi-religious de

votion. The object of religious devotion is the infinite

holy community, the spiritual universe. The function

of the religious society is to generate the ideal of the

infinite holy community, of the spiritual universe. The

family, the vocation, the nation, are sub-groups of this,

lesser entities. Even mankind itself is but a province

of the ideal spiritual commonwealth that extends be

yond it. To concentrate worship upon the state or

nation as some propose, would be to usurp for the part

the piety that belongs to the whole.

In describing a religious society three main aspects

are to be borne in mind:

The teaching, the organization, the worship.

A. The Teaching

In the religious society as here conceived there is to

be worked out a body of doctrine, and there is to be a

body of specially designated teachers. An ethico-re-

ligious society cannot ignore or dispense with a general

philosophy of life and statements of belief. It can

not restrict itself to encouraging practical morality with

out regard to what are called metaphysical subtleties.

A moral society of this kind would soon become ossified.

On the contrary, an ethico-religious society should excel

in the fertility with which it gives rise to new metaphysi

cal constructions and original formulations of ethical

faith. The will cannot be divorced from the intellect.

The active volitional life cannot be successfully stimu
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lated and guided without the assistance of the mind as

well as of the imagination.

But the relation between philosophy and formulas of

belief on the one hand and volitional experience on the

other should be the reverse of what it has been in the past.

Here there must be a new departure. The doctrine, the

formulations, whatever they may be, must not be dogma

tic but flexible. Growing originally out of ethical ex

perience, they must ever prove themselves apt to enlarge

and deepen ethical experience. By this test they will be

judged and they must therefore ever be subject to revi

sion and correction. Every dogma, every philosophic or

theological creed, was at its inception a statement in

terms of the intellect of a certain inner experience. But

then it claimed for itself eternal validity, compressing

the spiritual life within its mold, and checking further

development. The body of doctrine which I desire and

foresee will likewise be an interpretation of ethical expe

rience, intended to make explicit the fundamental prin

ciples implicit in ethical experience, and thereby clarify

ing it, and assisting its further unfolding. But it is not

and should never be allowed to become dogmatic. The

difference, I take it, is plain: in the one case experience

contracted in procrustean fashion into a rigid formula,

in the other case an elastic formula adapted to and sub

ordinated to the experience.

Thus much for the body of teachings. There should

also be a body of teachers. A teacher in an ethico-

religious society will retain something of the character

of his predecessors—priest, prophet, rabbi, pastor. The

priest is the mediator of grace; the prophet is the seer
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of visions; the rabbi is learned in the Divine law, and

the pastor is the helper of the individual in securing

his individual salvation. But these functions will now be

seen in an altered light, and will be radically modified

in their exercise. The magical attribute of the priest

disappears. The confident prediction of future events,

based on the assumption that the moral order is to be

completely realized in human society, has ceased to be

convincing. The Divine law is no longer identical with

the Law revealed in the Scriptures and their commen

taries, and the salvation of the individual is to be ac

complished by other means.

The religious teacher of the new kind is to resemble

his predecessors in being a specialist. The word special

ist in this connection may, perhaps, awaken misgivings,

and these must be removed. He is not a specialist in

the sense of having a conscience unlike that of others,

or in being the keeper of other men's consciences. Nor

shall he impose his philosophy of life or his belief au

thoritatively, but propose it suggestively. His best

results will be gained if he succeeds in so stimulating

those whom he influences that they will attain an indi

vidualized spiritual outlook of their own, consonant with

their own individual nature and need. But specialists

of this kind are indispensable. The generality of men

have neither the time nor the mental equipment to think

out the larger problems of life without assistance, and

the attempt on their part to do so leads to crudities

and eccentricities of which one meets nowadays with

many pathetic examples among those who have severed

their connection with the traditional faiths, and have
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tried in their groping fashion to invent a metaphysic or

a creed of their own.2

The preparation of the ethical teacher for his special

task consists in making himself thoroughly acquainted

with the great religious systems of the past, in which

much that is of permanent spiritual value is enshrined.8

He is to fit himself to revitalize what is vital, not to

repristinate what is obsolete. There is required of him

a first-hand knowledge of the great ethical systems,

and of their philosophical backgrounds: furthermore

acquaintance, so far as it is as yet accessible, with the

moral history of mankind, as distinguished from the his

tory of ethical thinking; in addition, he should inten

sively study the economic, social and political problems

of the time from the ethical point of view, and the

psychology both of individual and national character,

so far as that fascinating and difficult subject has been

opened up by competent writers. Apprenticeship in

the social reform movements of the day, direct touch

with the inner life of people, on its healthful as well

as on its sick side, is also presupposed.

2 In certain Ethical Societies abroad, the fear of encouraging the

rise of a new clericalism led to the plan of drawing for ethical

teachers on professors of universities, and others engaged in various

lines of practical activity. These persons could of necessity give

only the leavings of their time and thought to the complex questions

which they undertook to discuss ; and the experiment, as might have

been foreseen, proved disastrous.

8 It has been said that the science of today lives only in super

seding the science of yesterday. Whether this be true of science

or not it is not true of religion. The religions of the past are not

merely superseded. There is much in them that is to be reinter

preted, and thus perpetuated.
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Since no single person can be adequately prepared in

these various subjects, and since a variety of gifts and

talents is demanded, it follows that the teaching func

tion shall be exercised by a body or group of teachers,

not by a single pastor at whose feet the congregation

are supposed to sit. Some of the persons engaged in

this work will excel as public speakers, others as writers,

others as teachers of the young, others as leaders of

vocational groups. But all these different function

aries must learn to work, not only in harmony, but in

organic, reciprocal support, themselves illustrating in

their group life the spiritual relation, the knowledge

and the practice of which they are to carry out into the

world. The guild or group idea must be applied to the

religious teachers of the future.

B. The Organization

Every religion exhibits a certain form of organiza

tion peculiar to itself and derived from its controlling

idea. The organization of the Buddhist fellowship is de

pendent on the Buddhist ideal of preparation for ab

sorption in Nirvana. The constitution of the Jewish

synagogue reflects the conception of the relation of the

Chosen People, as an elite corps of the divinity. The

organization of the Christian church is characterized by

its bifurcation into an ecclesia militans and an ecclesia

triumphans, and further by the idea of incorporation into

the body of Christ, a difficult mystical conception as of

a typical divine individual including within his body a

multitude of other individuals.

The organization of the ethico-religious society has
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been foreshadowed in the chapter on the vocations. The

society is to be divided into vocational groups. In each

vocational group is to be worked out the specific ethical

ideal of that vocation. In the groups the general

ethical philosophy of life is to be applied, tested and

enriched. The so-called ethical teachers will here come

into fruitful contact with those who are in touch at

first hand with actual conditions, and are cognizant of

the difficulties to be surmounted in ethicizing vocational

standards. The members of the groups in democratic

fashion will contribute to the advancement, not only of

ethical practice, but of ethical knowledge, and thus be

come on their side teachers of the teachers. The danger

of the formation of an ethical clergy will be averted.

The teachers will be in certain respects the pupils of

the taught, and the relation be reciprocal, that is, ethical.Among the groups the vocational group of Mothers

will occupy the central place. The influence of women,

especially of the mother group, must penetrate the re

ligious society through and through, for the purpose of

drawing the entire fellowship together into a coherent

unity. Women henceforth will take a deeper interest in

the ethical development of human society. A main fac

tor, if not the only factor in the ethical development of

human society, is the elevation of the vocational stand

ards. The group of mothers will therefore be in close

touch with the other vocational groups in order to gain

a knowledge of the higher standards therein proposed,

in order to appraise them, and to inspire the growing

generation with the devoted purpose to carry these stand

ards out in practice.
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C. The Worship or Public Manifestation of Religion

The ideal of worship likewise must undergo transfor

mation. It has meant an act of homage toward a su

perior or supreme individual; it has meant eulogistic af

firmation of the power, wisdom, goodness, of that indi

vidual; it has meant prayer or petition for help from that

individual. It has also meant spiritual edification.

In all these various modes, religious worship hereto

fore has focused attention on a single individual deity

as one who embodies in himself the sum of perfection. In

thus presenting the ideal of perfection, it has encour

aged preference for unity at the expense of plurality.

The salient feature of the spiritual ideal sketched in

this volume is the affirmation, on ethical grounds, that

plurality is of equal dignity with unity, and hence that

the divine ideal is to be represented not as One, but

as manifold; not as an individual, however superemi-

nent, but as an infinite holy community,—every human

being being in his essential nature a member of that

community.

But can worship be offered to the members of a holy

community? In a certain sense one might say, Yes,

preeminently so, since worship may be taken to mean

Worthship, and the worth intrinsic in our fellowmen

is the object of our unceasing homage. At the same

time very different associations have gathered about

the word. Public worship consists largely of eulogistic

singing, prayer, adoration, genuflexion, and these are

appropriate only to deity conceived as an individual.

We cannot even say with the Psalmist "the heavens de
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clare the glory of God, and the firmament showeth his

handiwork." For though the beauty and order apparent

in Nature is one aspect of nature on which we delight to

dwell, yet we cannot disingenuously suppress the coun

ter evidence of disorder, ugliness and suffering which

Nature no less obtrudes on our sight. The argument

from design implied in the Psalmist's words is no longer

tenable. Certainly we cannot any longer pray for ma

terial assistance as our forefathers did, or invoke super

natural intervention in situations where human science

and human helpfulness are impotent. But worship also

aims at ethical edification, by holding up to the mind the

moral ideal as an object of imitation, and as a rebuke

to man's shortcomings. This indeed is its highest func

tion. Nevertheless the moral ideal, as we conceive it, is

incapable of being presented in the guise of an individual

being, no matter by what superlative language the limi

tation inseparable from individuality be concealed. The

bare attributes of omniscience and omnipotence are

abstract and convey no positive meaning whatever. In

actual worship a concrete image is invariably associated

with the notion of the individualized Deity, such as the

Father image or the Christ image. And as soon as this

is done, the vast ethical ideal tends to shrink to the

dimensions of a human image; and instead of the ideal

in its fullness, only certain selected but inadequate as

pects of ethical excellence are presented to the worshiper.

And yet in an ethico-religious society also the pub

lic manifestation of religion is indispensable. Of what

elements shall it consist?

First, there are to be the public addresses by the teach-
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ers, having for their main object to arouse or intensify a

certain kind of spiritual distress, and then as far as

possible to appease it. Every religion in my judgment

originates in a particular kind of anguish, and is an at

tempt to assuage it. The spiritual distress in which the

ethico-religious society has its origin is the agonizing

consciousness of tangled relations with one's fellow-

beings, and the inexpressible longing to come into right

relations with them. He is fit to be a public teacher of

this religion who profoundly experiences this distress,

who desires nothing so much as to cease to be, for his

part, a thorn in his neighbor's side. We are that, each

of us, inevitably. The more this feeling is strong in him

the more will he arouse similar feelings in others, and

thus awaken those who are spiritually asleep, the self-

righteous, the self-satisfied, and he will then indicate to

the utmost of his power, the way of relief.

The specific ethical ideals of life are also to be pre

sented in public assemblies—the ideals of private ethics,

of marriage, friendship, and the rest. These expressions

of the specific ideals, charged with feeling, and taking on

appropriate imagery, will gradually attain a certain

classical fitness—classical at least for a time—and may

be used as public readings.

But is there a substitute for prayer?

Among the advantages of prayer is often mentioned

this: that in it the soul reaches out towards its source,

and in so doing wonderfully recruits its spiritual energy.

It finds, ethically speaking, its second wind. It reaches

down beneath its utmost strength to find an increment

of strength not previously at its disposal. The question
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is whether this increment of strength cannot be obtained

more surely and to better purpose in another way,

namely, by concentrating attention on the spiritual need

of the fellow-beings with whom we are in daily touch,

and by becoming aware to what an extent the finer na

ture imprisoned in them is dependent for its release

upon our exertions. The appeal of the God in our

neighbor is the substitute for the appeal in prayer to the

God in heaven, the call of the stifled spiritual nature in

the men and women at our side, is to draw out of us our

utmost latent force, the strengths underneath the

strength.

The common life we share with our fellow-members

in the religious society demands expression in song and

in responsive services. The high wave of this com

mon life welling up in us, rising to the surface, makes

the glow of religious meetings, gives them fervor, and a

touch of rapture, not indeed the common life conceived

as a uniform life, but as the life we live in others, and

they in us.

The addresses that awaken and appease spiritual

pain, the presentation of the various modes of right

living, the songs that lift the individual above his private

self and help him to live, not indeed submerged, but

rather spiritually accentuated in the life of the whole,

these are the public manifestations of ethical religion

as I see them. They will contribute to make of the

society itself the symbol of its ethical faith. We shall

not have an external symbol like the cross: the fellow

ship itself will be our symbol.

There will also be festivals. Every religion must
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have its festivals. In place of Baptism the solemn tak

ing of responsibility for the spiritual development of

the child. A festival of vocational initiation, like the

ancient assumption of the toga. Festivals of citizenship,

inspired by the ideal of the national character as one

to be spiritually transformed. Festivals of humanity

in connection with the commemoration of great events

in the history of our race and of great leaders who were

inspired in some degree by the ideal task of humanity.

Festivals of the seasons, deriving their significance from

the spiritual interpretation of the corresponding seasons

of human life,—youth, middle age, old age. And a

solemn though not mournful festival in commemoration

of the departed.

The religious assembly should itself be organized;

the members of the different vocational groups should

be allocated to different parts of the meeting hall, as

were the Guilds in certain of the mediaeval cathedrals.Besides the public manifestations, the private religion

will receive attention. The religious society as a whole

is to be the microcosm of the spiritual macrocosm, a

miniature model of the ideal society, but care must also

be taken for the private communion of the individual

with the spiritual presences which the ideal evokes. There

should be a special breviary for the sick, a Book of Con

solation for the bereaved, a Book of Friendship, a Book

of direction for those who pass through the experience of

sin, and a book of preparation for those who face the end.



CHAPTER XTHE LAST OUTLOOK ON LIFE

The view of life that man has on leaving it is the

final test of his philosophy of life. These are my

thoughts: It is time to detach thyself from this earth.

The shadows are lengthening. Look around you and

note the strange changes that have taken place in the

men and women of your acquaintance. Those that you

once knew in their prime are now old and wrinkled,—

and how many already dead! As you survey the pro

cession of life, how many vacant places are there in it!

How many true and loyal comrades have been swept

away! Or go into the busy streets of the city, and

look at the multitude passing through them. You are

still one of this multitude. Presently you will drop out.

There will perhaps be a little ripple on the surface,

and then the stream will flow on as before. How curi

ous is it to think that this frame of hfe which sustains

such high faculties should crumble into a little heap of

dust at the touch of the wand of death! Detach thy

self, therefore, relax thy hold by anticipation as thou

shalt soon relax it actually. But detachment does not

mean cold inattention or unnatural shrinking from the

earthly scene, like that of the monk in his cell. Relax

thy hold on what is earthly in the earthly scene, and

fix thy loving attention all the more on what is spirit-

354
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uatty significant in it. Regard with a friendly eye

the beauty of the natural landscape around thee—yon

der lake and yonder noble mountain summit. They

are earthly, yet are they also hieroglyphs and symbols.

Still more is this true of thy social relations. De

tach thyself means relax thy hold on what is transient

in those relations. Cling all the more firmly to what

is spiritual in them. The earth is thy foundation, thou

art Antaeus as long as thou remainest in contact with

the earth. Until the very last thou must lean for

strength upon the earthly bases and substrata.

Consider the drive of the human race through the

time and space world, and its net result. Thou stand-

est now on a high tower. Lean over the parapet and

peer as far out into the future as thou canst. Thou

standest as did Moses on Mount Pisgah. Strain thy

eyes to catch sight of the Promised Land. But re

member that the Promised Land turned out to be a

land still of promise, not of fulfilment,—a land in which

the prophetic soul of Israel matured its visions of a

fulfilment never on earth to be attained.

Remember that as thou art linked to thy ancestry,

so art thou linked to posterity. The future centuries

of the human race are like the future years of an in

dividual. Thou art keenly interested in what may hap

pen hereafter to the race with which thou art inter

linked. But the race, like the individual, will be cut

off and become extinct before ever the ideal is reached.

Remember, therefore, that the purpose for which hu

manity exists is achieved at every moment in every

one who appropriates the fruits of partial success and
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frustration. Whosoever standing on the earth as a

foundation builds up for himself the spiritual universe

attains the purpose of human existence. There is in

deed progress in the explicitness with which the spirit

ual ideal is conceived, and we are immeasurably inter

ested in the greater light to be attained by our posterity.

But the essential fruition of the contact of the infinite

that is in us with the finite world is achievable at every

moment in every human being. And this gives an en

tirely new meaning to the spiritual gains achieved in

solitude, which seem vain because there are no wit

nesses. But neither will there be witnesses when the

last human beings perish on earth. The spiritual brav

ery of the shipwrecked man who sinks on the lonely

ocean springs from the conviction that though the sea

can overwhelm him there is that in him greater than

ocean's immensity; a conviction achieved through the

experience of living in the life of others. The same

is the gain achieved by the sick man who lies in soli

tude like a helpless log in the darkened room. The

altruistic philosophy fails in accounting for the moral

grandeur that attaches to the spiritual victories gained

in silence and solitude.

Face the terrors of life before you leave life. Be

resolute to the last not to cherish illusions. Face the

terrors of life, the absence of observable design, the

cruelties, the ferocities. Think of William Blake's

poem "The Tiger": "Did he who made the lamb make

thee?" In your philosophy there is no question any

longer of a Creator. Creation is an attempt to explain

the coexistence of the imperfect with the perfect, to ac
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count for a lower stage in terms of a higher. The ulti

mate inability of man to understand, to explain, is one

of the principal frustrations he meets with, is the cruci

fixion of man at the point of his intellect.

The radical incompetence of man to grasp with his

intellect the world as a "universe," is to be faced by

him and accepted without qualification. It marks off

this philosophy of life from those philosophies and the

ologies which have attempted to explain the universe,

and which, while affecting humility, are the dupes of

an unwarranted self-confidence. Unqualified admis

sion of the incompetence of the human intellect to re

solve the world riddle is the determining factor in the

more profound humility which characterizes the re

ligion of ethical experience. Agnosticism on the intel

lectual side is the very condition of the transcending

ethical conviction subsequently attained. Without in

tellectual agnosticism there is no ethical certainty.

Consider now frustration and its supreme outcome,

or the various points at which man is crucified. I have

mentioned the intellectual crucifixion, due to the in

competence of the mind to understand. I must now

speak of still more poignant experiences due to the in

competence of man adequately to fulfill the moral law,

or to carry out the spiritual relation in finite terms.

I have reached the bourne, or am very near it. The

shadows lengthen, the twilight deepens. I look back

on my life and its net results. I have seen spiritual

ideals, and the more clearly I saw them, the wider ap

peared the distance between them and the empirical con

ditions, and the changes I could effect in those condi



358 AN ETHICAL PHILOSOPHY OF LIFE

tions. I have worked in social reform, and the impres

sion I have been able to make now seems to me so

utterly insignificant as to make my early sanguine as

pirations appear pathetic. I have seen the vision of

democracy in the air, and on the ground around me I

have seen the sordid travesty of democracy—not only

in practice but in idea. I have caught the far outlook

upon the organization of mankind, the extension of the

spiritual empire over the earth by the addition to it of

new provinces, and I do not find even the faintest be

ginnings, or recognition of the task which the advanced

nations should set themselves. I scrutinize closely my

relations to those who have been closest to me,—and I

find that I have been groping in the dark with respect

to their most real needs, and that my faculty of divina

tion has been feeble. I look lastly into my heart, my

own character, and the effort I have made to fuse the

discordant elements there, to achieve a genuine integrity

there, and I find the disappointment in that respect the

deepest of all.

These are the various points of my life at which I

have undergone the crucifixion. I am like Arnold

Winkelried, who gathered the sheaf of spears into his

breast, and even pressed them inward, to make a way

for liberty. So do I press the sharp-pointed spears of

frustration into my breast to make way for spiritual

liberty. For these cruel spears turn into shafts of light,

radiating outward along which my spirit travels, build

ing its final nest—the spiritual universe.

Consider the new and profounder humility. In

ethical experience is revealed the plan of the spiritual
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relations, but the entities or substances which are thus

related are incognizable, unknowable. Did I know

them I should be able to solve the riddle of the universe.

I should know how it is that the finite exists side by-

side with the infinite. But I cannot know. I cannot

enter into the counsels of the multiform godhead. There

are the mighty powers that weave and interweave be-

. hind the veil, but the veil between them and myself is

down, not to be lifted. Within the palace of light is

the solemn and serene assembly of the gods: I, man,

stand at the gate.

The world as we know it is itself the veil, the screen,

that shuts out the interplay, the weavings and the inter-

weavings of the spiritual universe. But at least at one

point, in the ethical experience of man, is the screen

translucent. The plan of the spiritual relation is there

traced in outline. It is this plan that conveys the cer

tainty as to what verily exists beyond, within, beneath.

As to my empirical self, I let go my hold on it. I

see it perish with the same indifference which the mate

rialist asserts, for whom man is but a compound of

physical matter and physical force. It is the real self,

of which the empirical was the substratum, upon which

I tighten my hold. I do not assert immortality, since

immortality, like creation, is a bridge between the phe

nomenal and the spiritual levels. Creation is the bridge

at the beginning; immortality the bridge at the end.

Were I able to build the bridge, I should know. I do

not affirm immortality. I affirm the real and irre

ducible existence of the essential self. Or rather, as

my last act, I affirm that the ideal of perfection which
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my mind inevitably conceives has its counterpart in the

ultimate reality of things, is the truest reading of that

reality whereof man is capable. I turn away from

the thought of the self, even the essential self, as if that

could be my chief concern, toward the vaster infinite

whole in which the self is integrally preserved. I af

firm that there verily is an eternal divine life, a best

beyond the best I can think or imagine, in which all

that is best in me, and best in those who are dear to me,

is contained and continued. In this sense I bless the

universe. And to be able to bless the universe in one's

last moments is the supreme prize which man can wrest

from life's struggles, life's experience.

I look back upon my life once more, and am grateful

for the eternal worth which it was permitted me in this

frail vessel of my mortal existence to hold, for the shim

mer of the spiritual reality of things which I was per

mitted to see; grateful especially to those who loved

me, and whom I was permitted to love, and who were

to me in some measure revealers of the eternal life.

Consider lastly the peace that passeth understand

ing. Now, if ever, this peace should descend upon me.

There is a kind of peace that is accessible to the un

derstanding, and there is the peace that passeth under

standing. The peace that can be understood is that

which consists in the relief of pain. It arises in various

ways. After an acute attack of physical pain how like

balm is felt the succeeding absence of pain. After a

prolonged sickness, when the convalescent takes his first

walk, what a sweet tranquillity fills his mind! There

is also the mental relief that comes when some danger
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has been safely passed; the peace of the sheltered fire

side to one who has passed through a storm. Again,

there is the peace that follows pecuniary anxiety, or the

removal of some carking care, as when an erring son is

reclaimed, or an estranged wife or husband is found

anew.

But the peace that passeth understanding is that

which comes when the pain is not relieved, which sub

sists in the midst of the painful situation, suffusing it,

which springs out of the pain itself, which shimmers

on the crest of the wave of pain, which is the spear of

frustration transfigured into the shaft of light.

It is upon those we love that we must anchor our

selves spiritually in the last moments. The sense of

interconnectedness with them stands out vividly by way

of contrast at the very moment when our mortal con

nection with them is about to be dissolved. And the

intertwining of our life with theirs, the living in the

life that is in them, is but a part of our living in the

infinite manifold of the spiritual life. The thought of

this, as apprehended, not in terms of knowledge, but

in immediate experience, begets the peace that passeth

understanding. And it is upon the bosom of that peace

that we can pass safely out of the realm of time and

space.
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APPENDIX ISPIRITUAL SELF-DISCIPLINE

The preceding volume in its entirety and in every part is

nothing else than a book of spiritual self-discipline. Every

religion presents to its followers as real objects that the eye

has not seen. The certainty of the existence of these objects,

religious certainty, religious conviction, springs from one or

other kind of need and distress. The object that the eye has

not seen is believed in because it corresponds to that need, and

relieves that distress. Furthermore, the conviction is strength

ened, the certainty intensified, by two methods: (1) elabora

tion of the ideas presented; (2) performing acts in the doing

of which the existence of the objects is presupposed. Thus the

idea of the Heavenly Father corresponds to the childlike need

of protection. The elaboration of this idea in theological sys

tems strengthens its hold, every idea being powerful as an active

force in proportion as it is worked out in detail and linked up

with other ideas. And ceremonies, prayers, acts of worship in

the doing of which the reality of the Father-God is presup

posed, strengthen the belief in him. Conduct is one of the

chief sources of belief. The more frequently a devout Roman

Catholic prays to the Virgin Mary, the more firmly will he be

convinced that she exists and hears him. These features are

common to all religion: unseen objects are presented as real;

the belief in their reality is augmented by elaboration of the

ideas; and above all their hold is reinforced by practice

founded on and presuming the reality of the ideas.

The unseen object which the religion of spiritual experience

presents is the unique personality. The lines along which the

ideas are to be elaborated have been sketched in the above.
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Conduct based on the presumption that the divine nature exists

in every human being is the principal means of fortifying that

conviction, and this presumption itself rests on the fundamental

fact of worth.

The difference in rank between the various religions depends

on the kind of need which they seek to satisfy. It may be

physical, as when the worshiper prays for large herds and

fruitful crops. It may be the urging of a passion, as when a

man prays for revenge on his enemies. And it may be ethical.

And if ethical, it may be purely ethical, or ethical with non-

ethical elements admixed. A religion is neither approved nor

condemned because it satisfies a need. The judgment passed on

it depends on the kind of need it undertakes to satisfy.

Seek to raise the plus traits to the Nth degree. Seek through

spiritual sex interaction to release the spiritual life in the child.

Bring to birth in thyself the idea of the state, etc. Every

chapter of this volume contains some direction as to the lines of

conduct to be followed. The principal self-discipline consists

in the effort to follow these lines.

But experience tells us that the effort may be hindered or

helped in certain ways. I shall mention a few of the helps and

hindrances :

Physical and Mental Athleticism are helps to Moral Ath

leticism. Ethics is a science of energetics. Bodily and mental

energy is favorable to ethical energizing. By mental energy I

understand especially the habit of vigorously attacking com

plex and difficult mental problems.

Right Asceticism is related to Ethical Development. I ex

clude self-abnegation and self-repression practiced as drill

apart from any particular occasion requiring them, holding

that self-repression should always be incidental to self-expres

sion. This applies especially to the hygiene of the sex passion.

A positive ideal of the sex relation, as in marriage, is an inval

uable help in ennobling and thereby restraining the passion.

The Ethical Life is the supremely Planful Life. There is a

hierarchy of ends of which the ethical is the apex. The ethical
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end is the supreme end to which all others are to be planfully

subordinated. The habit of conducting one's life planfully is

favorable to ethical behavior. I say planfully, not pedanti

cally, due regard being always had to spontaneity.

Among hindrances to Ethical development may be mentioned

the tendency to be satisfied with the minor perfections. The

better is the greatest enemy of the best. The disproportionate

value set on the embellishments of life is but one illustration of

this point.

A great hindrance to the spiritual life is the necessity under

which we lie of restricting our actual ethical relations to a

few persons. We cannot extend our influence to the millions of

China and India. We cannot even deeply influence a consider

able number of our fellow citizens. On ethical grounds we do

acknowledge the claims of each individual, of all these myriads

of human beings. Yet as far as any actual good we can do

them is concerned, we are powerless, and must leave them to

their fate. The tragic aspect of life comes home to us sharply

at this point. Intensity must take the place of extensity.

Intensive spiritual relations with a few will teach us at least

to conceive worthily of those personalities whom we cannot

directly affect, and to invest them in idea with the honor which

is their due.

Intimate spiritual relations with a few will also counteract

the unethical habit of labeling those with whom we come into

casual contact according to the special functions they happen

to exercise. Thus a letter-carrier is apt to be thought of as

an animated machine to carry letters, a stenographer as a kind

of animated machine to take dictation, the servant in the house

a machine to render physical service. The more complete our

appreciation of personality is in the case of the few, the more

we shall be impelled to transfer the concept of personality, at

least in its outlines, to all others. In this way our friendships,

our close relations, will not restrict our ethical horizon. In the

narrower circle we shall engender those ideas which in thought
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at least we can carry out to the farthest limits of humansociety.

But among the hindrances to ethical practice the two most

conspicuous must not be omitted. They are pity and terror,

pity for the pain suffered by others, fear of pain for oneself.

Aristotle regarded it as the high function of the tragic drama

to liberate men from these disturbing factors. The two are

combined and in consequence exacerbated to an extreme degree

in those situations where the pain suffered by another person is

at the same time poignantly felt as one's own pain. And the

anguish felt in seeing the physical suffering of another is even

exceeded in witnessing the moral degradation of another, as of

an erring son or an apparently irreclaimable husband or wife.

The doctrine of frustration as explained in this volume is in

tended to show the way of relief in such situations. But it is

only by not shirking the pain, by permitting it fully to pene

trate, by uncovering the breast entirely to the entrance of the

pointed spear that we shall have the experience of the trans

formation of it into the shaft of light.
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THE EXERCISE OF FORCE IN THE INTEREST OF

FREEDOM

Force is a moral adiaphoron. The stigma attaching to the

use of force belongs rather to its abuse. The employment of

force is good or bad according as the ends for which it is used

are good or bad.

The precept of non-resistance in the Sermon on the Mount is

to be understood as a piece of ethical irony.

The right, or to be more explicit, the duty, of society to

coerce individual members of it rests on the same ground and

holds within the same limits as the duty of the individual to co

erce himself. Self-coercion depends on the difference in the

quality of one's impulses, on the choice one is bound to make be

tween competitive ends. Self-coercion is of two kinds: stimu

lative and repressive; stimulative to overcome inertia, repres

sive £o subject wrong to right impulses.

He who denies the duty of self-coercion, to be consistent,

must fall back on the position of the Cynics. For the Cynics

were indeed consistent. They asserted not only the right of

the individual to be free from outside compulsion, but also the

right of each individual moment of the individual's life to be

lived without regard or subjection to future moments. Hence

they rejected civilization and its tasks, inasmuch as the prose

cution of any task involves the subordination of the present to

the content of some future moment.

But if the coercion of a man by himself be admitted, it fol-

1 A paper read before the Fourth Conference on Legal and Social

Philosophy at Columbia University, November, 1915. (Reprinted

from the International Journal of Ethics, April, 1916, pp. 420-423.)
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lows that the exercise of force upon a man by society must it

principle be likewise admitted. For we are social by nature;

we take an interest in the achievement by each one of his

ends, and we regard such achievement as a social-benefit.

As to the limits within which outside interference is to be

permitted and welcomed, these can best be ascertained by

fastening attention upon the end to be attained. And here

the positive conception of freedom seems to be the most help

ful,—freedom defined as the release in each one of his essential

self, that is, of his distinctive gift and capability, or of that

in him which is unique or most nearly so. A society in which

such valuable contributions were elicited from each would be

the ideal society. Stimulative and repressive social coercion

are justified in so far as they provoke energy and check dis

turbing impulses,—always of course without discouraging

spontaneity, which is the very good to be secured.

The antithesis of reason and force common in discussions of

this subject seems misleading and inadequate; since reason is a

faculty of inference and not of preference, has to do with the

adapting of means to ends, and does not of itself afford guid

ance in the choice of ends.

The concept of freedom as defined is more illuminating. Let

freedom and force be contrasted, not reason and force.

The idea of law that would follow from what has been said

may be illustrated by comparing the action of law with that of

automatism in the human body. The system of co-ordinations

by which we learn to walk, or acquire any kind of skill, such as

that of performing on a musical instrument, is at first painfully

and consciously acquired. Consciousness superintends every

step in the process. But after a time the sequences reel off auto

matically. Consciousness retires from the field, ascends to a

higher plane, and devotes itself to more interesting and sig

nificant business. Law, taking it in its broadest sense, may be

regarded as the automatic machinery of freedom. It is the

system of stimulations and repressions which the experience of

mankind at any given time has found conducive to the attain
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ment of the superior ends of life. In the minds of the more

advanced members of the community repressive laws like the

prohibitions of murder, theft, etc., have already become auto

matic. Such a thing as questioning or transgressing these laws

never once in a lifetime occurs to them. (Of the stimulative

laws, such as the requirement to pay taxes in support of the

progressive interests of society, the same is not yet true.) As

regards the backward members of society, however, the repres

sive laws are educative. Just as in certain diseases the con

valescent needs to acquire anew the art of walking, which his

neighbors exercise without thinking, so the backward members

of society have to learn painfully those habits of repression

which for others have sunk below the threshold of conscious

ness.

Social compulsion therefore may be defined as discipline in

the interest of positive freedom. We may expect that in future

this salutary kind of compulsion will go to even much greater

lengths than it has yet gone. Society as organized in the state

has undoubtedly the right to interfere in the choice of the sexes

by prohibiting the marriage of persons afflicted with infectious

disease. If the study of human character could ever be so far

developed as to determine what kind of temperaments are radi

cally incompatible with one another ( a bare throw in the air of

course), it would be within the province of the state to pro

hibit the conjugal union of such temperaments, and thus to

prevent the disastrous effects on real freedom which such in

compatibilities are apt to cause.

I am well aware of the perils of this point of view. There is a

brutal factor in the action of society, as in that of individuals.

A given community is apt to mistake its prejudices for prin

ciples, its torpor for conservatism, its superstitions for spirit

uality. Such apprehensions as those that weighed on the mind

of John Stuart Mill as set forth in his Essay on Liberty are not

to be lightly dismissed. And yet the main trend of his argu

ment was plainly determined by an individualistic conception of

liberty which many of us no longer share. It is safe to say
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that on the whole the benefits of coercion outweigh the detri

ments. We have only to picture to ourselves a state of society

in which these coercions should not exist to realize that this is

so. The dangers are real, but are due to the abuse of force and

not to the exercise of it under the controlling idea of positive

freedom which is here proposed.
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 I 6 International journall of Ethics.

 THE FREEDOM OF ETHICAL FELLOWSHIP.

 IN a journal of theoretical and practical ethics it may be

 permitted to claim a place for an account of a group of so-

 cieties called ethical, and devoted to the advancement of

 ethical knowledge and practice.* The spirit of these societies

 is expressed in the caption of the present article. They offer

 to their members a moral fellowship or comradeship, the dis-

 tinctive mark of which is freedom; the word being used
 primarily in the negative sense to indicate the absence of any

 limitations of the fellowship to the professors of a particular

 creed, or the adherence to a particular metaphysical system,

 while there is at the same time an underlying reference to the

 positive content of the term " freedom," inasmuch as it is the
 belief of those who established the Ethical Societies that

 the broader fellowship which they contemplate will prove
 favorable to the larger scope and exercise of the moral faculty
 itself.

 Co-operation for moral ends is the aim of the societies.

 There is, indeed, one department of morals in which the co-

 operation of persons widely differing in religious opinion and

 belief has, to a large extent, already been secured,-namely,
 in " good works." The abatement of the controversial spirit

 in -theology and the softening of sectarian prejudices, in which

 our age rejoices, has brought about this happy result. It is,
 nowadays, no unusual thing to see Roman Catholics, Prot,
 estants of every denomination, Jews, and Freethinkers sit on
 the same charitable committees and unite in efforts to procure
 food for the indigent, to build hospitals for the sick, and, in
 what way soever, to relieve the needs of suffering humanity.

 * The substance of the following article was delivered in the form of an ad-
 dress to the students of Cornell University on May i9, i890.
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 The Freedom of Ethical Fellozwship. 17

 Thus far the lesson of universal brotherhood has been im-

 pressed.

 It is the aim of the Ethical Societies to extend the area of

 moral co-operation, so as to include a part, at least, of the

 inner moral life; to unite men of diverse opinions and beliefs

 in the common endeavor to explore the field of duty; to gain

 clearer perceptions of right and wrong; to study with thorough-

 going zeal the practical problems of social, political, and in-

 dividual ethics, and to embody the new insight in manners

 and institutions.

 Now, in view of the received opinion that a religious or

 philosophical doctrine of some kind is the only adequate basis

 for moral union, it will be necessary to explain and justify the

 position just announced in some detail. Let the reader put

 himself in the place of men who are sufficiently free from the

 influence of tradition to be willing to plan their lives anew;

 who are as ready to question current doctrines, with a view of

 testing their real value, as the inhabitants of a distant star

 suddenly descending upon earth might be conceived to be; and

 who, moreover, happen to be supremely interested in making

 the best of their lives, morally speaking. They are told that it

 is indispensable for them to adopt some form of faith if they

 would succeed in what they propose. But here two objections

 present themselves. First, no single form of faith is universally

 adopted, and there is even to be observed a tendency in modern

 society towards increased divergence in matters of belief. The

 sects are multiplying. On the other hand, there are good

 men in all the churches and outside the churches. No one

 will deny that there exist in the Catholic Church veritable
 saints,-that is, persons who lead really saintly lives. No one

 will doubt that men of admirable character are to be found in

 every one of the greater or lesser sects into which the Protes-

 tant camp is divided. And no one who is not utterly blinded by

 prejudice will gainsay that persons enamoured of the "beauty

 of holiness" are also to be found among Jews and Freethinkers.

 They are at present hindered by the circumvallations of sec-

 tarian opinion from coming into touch, from working with
 united force towards the ends which they all alike cherish. It is

 VOL. I.-No. I 2
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 necessary, therefore, in order to speed on these ends, to disre-

 gard the conflicting creeds. If the charitable work of society

 is better done because the most able and most zealous persons,

 regardless of sectarian divisions, combine to do it (and no one

 questions that this is so), is it not reasonable to expect that

 greater moral progress in other directions, too, would be
 achieved if all who love the right would help each other in

 the study and practice of it, no matter how they may disagree
 with respect to its ultimate sanctions? Moreover, since, in

 any community, the number of persons seriously and deeply

 interested in the ends of moral progress and capable of pro-

 moting them is small, it seems all the more intolerable that

 these few should be kept apart and estranged from one an-

 other. They should, rather, be brought together. The best

 men in every community should be formed into a coalition,

 so that their efficiency, both singly and collectively, may be

 increased, and that they may present a united front to the

 moral evils by which the very life of society is threatened.

 The same objection lies against the adoption of a philo-

 sophical formula, or set of formulas, as a basis of moral union.
 In the first place, there is no philosophical system which com-
 mands universal assent. Is any one hair-brained enough to

 suppose that he can propose one? If not, then we must
 choose, and whichever way our choice may fall out we shall
 hinder moral co-operation. Shall we adopt the philosophy

 of Kant? of Hegel ? of Schopenhauer? of Mill? of Spen-
 cer ? of Comte? To select any one of these would be tanta-

 mount to ruling out the adherents of all the rest. But there
 are excellent men, men whose moral co-operation is worth
 having, in each of the schools. Why, then, exclude them?
 Why weaken the small band of earnest workers by drawing
 the line of demarcation along the narrow boundaries of any

 metaphysical theory? To adopt a philosophical formula as
 the basis of union would be to proclaim ourselves a philosophi-
 cal sect; and a philosophical sect is the most contemptible of
 all sects, because the sectarian bias is most repugnant to the
 spirit of genuine philosophy. And there is yet another reason
 why it would be ill advised to build up a society-that is to
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 say, an institution-upon opinion as a foundation. Not only

 can we never be absolutely sure that our religious and philo-

 sophical opinions or convictions are the highest expression

 of truth attainable in our day, since many of our contempo-

 raries differ from us, but even if we possessed this certainty, it

 would still be a wrong and a hinderance to the further extension

 of truth, to raise above our opinions the superstructure of a

 social institution. For institutions in their nature are con-

 servative; they dare not, without imperilling their stability,

 permit a too frequent inspection or alteration of their founda-

 tions. Let us be careful, then, how we embed opinions, which

 require constant modification, in such foundations. The wealth

 and depth of spiritual insight would, no doubt, to-day be

 greater in the world if spiritual truths had been kept in the

 fluent state and had never been made the corner-stones of

 organized churches. It is a significant fact that the highest

 reaches of the religious life were ever attained in the early

 days of religions, before the visions of the seers had crystal-

 lized into hard and fast dogmas; or during epochs of reforma-

 tion, when the organized forms of creed and worship, till

 then prevalent, had been broken up and had not yet been re-

 placed by others. Is it altogether a vain hope that the spiritual

 life may be kept plastic by leaving it hereafter to the free play

 of individual spontaneity ?

 The history of thought enforces the same lesson with re-

 gard to philosophic opinion. Wherever institutions have been

 established on the basis of a prescribed philosophy, the energy

 of the mind in the pursuit of truth has flagged and stagnation

 set in. So long as Aristotle ruled the schools, the human

 mind sat like a caged bird within the bars of his system and

 seemed incapable of further flight. So long as a special kind

 of orthodox opinion was petted in every American college

 and anxiously protected against the intrusion of rival specula-

 tion, the American colleges hardly rose above the level of

 high-schools. It is the influence of the German universities

 that is now setting them free. The principle of the German
 university exactly expresses what we have in mind. The

 German university permits conflicting theories to vindicate
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 their claims within its walls. It has witnessed during the

 present century the rise and fall of a number of metaphysical

 dynasties which have successively occupied the throne of

 philosophy in its midst. But the university committed itself

 to none of these systems, conscious of a larger mission in

 the pursuit of ever widening and extending truth. And this

 is the secret of the commanding influence which it exerts

 throughout the civilized world to-day. The Ethical Society,

 so far as it is an institution devoted to the advancement of

 moral knowledge, adopts the principle of the German univer-

 sity. It is consecrated to the knowledge of the Good, but

 not to any special theory of the Good. All theories are

 welcome in so far as they can aid us the better to know, the

 more precisely to distinguish, right from wrong.

 But an Ethical Society is an institution not for the advance-

 ment of ethical theory only, but also, and pre-eminently, for the

 improvement of ethical practice. And, it may be asked, how

 is this end to be attained, unless an agreement has previously

 been reached with respect to first principles? As some one

 has expressed it, " Men will not act as they ought unless they

 know why they ought." It is necessary to offer them a reason,
 or reasons, for moral conduct. Therefore, an Ethical Society
 without a philosophic or religious basis will necessarily lack

 coherence. Granted that it may subsist for a time on the enthu-

 siasm of its leaders, yet it will crumble to pieces as soon as the

 compelling force of personal influence is withdrawn. Now

 this statement-that men will not act as they ought without

 a reason-is the fundamental objection which meets us at every

 turn. Is it well or ill founded? Certainly, an illiterate man

 of generous impulses may leap into the water to save the life

 of a drowning fellow-being without realizing the theoretical

 grounds on which rests the doctrine of the sanctity of life. A

 good son may perform his filial duties without comprehend-

 ing the moral theory of the parental and filial relations. A

 person who has received timely succor from another may dis-

 play genuine gratitude towards his benefactor without being in

 the least capable of analyzing the somewhat subtle principle
 which underlies the duty of gratitude. And the humblest
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 citizen may lay down his life for his country without under-

 standing the ideal of the state. Men have thought logically

 before ever they were acquainted with the formal rules of

 logic; even children use the syllogism without knowing so

 much as its name. Men admire what is beautiful and are dis-

 pleased with what is ugly and deformed without being able to

 give an account of their preferences, much as men see with-

 out possessing a theory of vision and walk without under-

 standing the mechanism of locomotion. There are certain

 predispositions, founded in the very constitution of the human

 mind, which impel and regulate its functions. These driving

 forces, coming from within, constrain our moral judgments.

 Conduct comes first; the laws of conduct are winnowed from
 experience, are won by reflecting upon the lines of conduct

 which we have actually followed, and comparing them with

 those which we are impelled to approve of. I would not be

 understood as saying that this instinctive morality is the best

 or the highest. I am engaged in refuting the fallacy which
 lies in the assumption that men will not act unless they know

 the reason why.

 It is highly important to discriminate between the inex-

 tinguishable desire on the part of intelligent man to live in

 harmony with himself,-that is, to bring his emotional and

 volitional nature into agreement with his reason, on the one

 hand, and the actual play of the motive forces which govern

 him, on the other. It is one thing to say that, after men have

 acted for a long time and have reached the stage of reflective

 self-consciousness, they will try to borrow from the realm of

 ideas a sufficient reason for accepted rules of action, and an-

 other thing to maintain that men will not act at all unless they
 possess a reason. Nor is it possible to deny that, after these

 reasons have been formulated, they do modify human con-

 duct, though to what extent they do so would be difficult to

 determine. Certain it is that men constantly act in obedience

 to motives, which are often worse, and sometimes fortunately

 better, than the doctrines they profess. Our reasoned-out
 scheme of ethics depends upon first principles,-that is, upon

 ideas with which we seek to bring our volitions into agree-
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 ment. These ideas are imported from the region of specula-

 tion or of science. They are, necessarily, of various types, as
 represented, for instance, in the various systems of religion

 and philosophy, and there is a tendency towards ever-in-

 creasing variation. In regard to them, therefore,-that is, in
 regard to first principles,-it is hopeless to expect agreement.

 But the main readings of the moral force within us, as ex-

 emplified in the preferences of civilized men, are, on the

 whole, in one direction. And we have only to observe these
 readings to collect from them certain secondary principles,

 which will answer as a practical basis for moral union. The

 distinction between primary and secondary principles is vital

 to the Ethical Society. As an example of secondary or
 practical principles, I may mention the Golden Rule, which,

 though it by no means includes the whole of duty, covers a
 vital part of it. Consider the precept that we should act

 towards others as we would have them act towards us.

 Plainly, it may b~e defended on various grounds. The ego-
 tistic hedonist may advise us so to act on grounds of en-
 lightened self-interest. The universalistic hedonist may
 exhort us to carry out the rule in the interest of the general
 happiness. The evolutionist may recommend it on the
 ground that it is the indispensable condition of social order,

 and, therefore, of social progress. The Kantian may enforce
 it because it bears the test of universality and necessity. The

 follower of Schopenhauer may concur in teaching it on grounds

 of sympathy. Is it not evident that the simple rule itself is
 more certain, more safe, more secure, than any of the first

 principles from which it may be deduced ? With respect to

 them, men have differed and will differ. With respect to

 the rule itself, there is practical unanimity. And it is the
 business of the ethical teacher to impress the rule; to lead
 men to obey it, by the contagion of his own earnestness

 and example; to extend the application of it to cases to
 which it has not yet been applied, and thus to refine the
 practice of it.

 As Ethical Societies, we make the accepted norms of moral
 behavior our starting-point and the basis of our union.
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 "Whilst the parties of men," says Locke, " cram their tenets
 down all men's throats whom they can get into their power,
 and will not let truth have fair play in the world, nor men the

 liberty to search after it, what improvement can be expected

 of this kind ? What greater light can be hoped for in the

 moral sciences ? The subject part of mankind, in most places,
 might, instead thereof, with Egyptian bondage expect Egyp-

 tian darkness, were not the candle of the Lord set up by him-
 self in men's minds, which it is impossible for the breath or

 power of man wholly to extinguish." It is to this " candle

 of the Lord set up in men's minds" that we look for illumi-

 nation. It is in the light which it sheds that we would read

 the problems of conduct and teach others to read them. We

 appeal directly to the conscience. But, it may be said, by
 way of criticism, that the utterances of conscience in different

 ages and among different peoples are variable and often con-
 flicting. To which we answer, that we appeal to the con-

 science of the present age and of the civilized portion of

 mankind. Again, it may be said that, even in civilized nations,
 there is no complete agreement in regard to the standard of
 right and wrong. To which we answer that we appeal not
 to the abnormal, but to the normal conscience, as represented
 by the educated, the intelligent, and the good. Once more it
 may be objected that the moral judgment, even of the good,
 is often warped and deflected by the influence of passion and

 self-interest. To which we reply, that different men are apt
 to be tempted on different sides of their nature; that their
 judgment is likely to be correct in cases where their own
 peculiar weaknesses do not come into play, and that, on the
 whole, these deflecting influences mutually neutralize each
 other. There remains as a residue a common deposit of
 moral truth, a common stock of moral judgments, which we
 may call the common conscience. It is upon this common

 conscience that we build. We seek to free the moral life
 from the embarrassments and entanglements in which it has
 been involved by the quibbles of the schools and the mutual
 antagonisms of the sects; to introduce into it an element of
 downrightness and practical earnestnesss; above all, to secure

This content downloaded from 216.185.226.121 on Sun, 03 Jul 2016 06:16:56 UTC
All use subject to http://about.jstor.org/terms



 24 Internationctal ournal of Ethics.

 to the modern world, in its struggle with manifold evil, the

 boon of moral unity despite intellectual diversity.

 The contents of the common conscience we would clarify

 and classify, to the end that they may become the conscious

 possession of all classes. And in order to enrich and enlarge

 the conscience, the method we would follow is to begin with

 cases in which the moral judgment is already clear, the moral

 rule already accepted, and to show that the same rule, the

 same judgment, applies to other cases, which, because of their

 greater complexity, are less transparent to the mental eye.

 That cases may arise under this procedure which the simpler

 rules will not fit, and which will compel the expanding and

 recasting of our ethical maxims, is a result as much to be ex-

 pected as desired. For it is in this way that the moral knowl-

 edge of the race will be advanced, and that moral progress

 will be secured without prejudice to moral unity. " Life,"

 says a well-known writer, " is the great antiseptic. The un-

 trammelled action of the moral forces of society sustains its

 integrity as surely as the unhindered flow of a river sustains

 the sweetness of its waters." And not only does the application
 of ethical maxims to life sustain the integrity of morality,

 but it tends, in the manner just described, to the extension of
 its territory, to the reclaiming of those vast waste-lands of

 human conduct, which still remain, at the present day, un-
 moralized. Indeed, the " midwifery" of action in bringing to

 birth the true principles of action may be put forward as the

 cardinal thought of the movement in which we are engaged.

 And here it may be appropriate to introduce a few reflec-
 tions on the relations of moral practice to ethical theory and
 religious belief. To many it will appear that the logic of our

 position must lead us to underestimate the value of philosoph-
 ical and religious doctrines in connection with morality, and

 that, having excluded these from our basis of fellowship, we
 shall inevitably drift into a crude empiricism. I may be per-
 mitted to say that precisely the opposite is at least our aim,

 and that among the objects we propose to ourselves none are
 dearer than the advancement of ethical theory and the up-

 building of religious conviction. Let me attempt to set this
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 matter in a clearer light. Ethics is both a science and an art.

 As a science its business is to explain the facts of the moral life.

 In order, therefore, to improve it as a science, it is necessary

 before all to fix attention on the facts, to collect them, to bring

 them into view, especially the more recondite among them.

 It is necessary to effect in the treatment of the subject a revo-

 lution analogous to that which has taken place in the natural

 sciences ,-namely, instead of beginning with theories and
 descending to facts, to begin with the facts and to test theories

 by their fitness to account for the facts. But the moral facts,

 unlike those with which the natural sciences deal, are not to

 be found in a stable, external order; they are discovered within

 ourselves, they are found in moral experience. Hence, the

 richer our moral experience is, the more likely we shall be to

 possess an adequate inductive basis for our moral generaliza-

 tions. It is not from the solitary thinker who passes his days

 in the closet, apart from the varied life of men, not from the

 metaphysician who has spent the greater part of a lifetime in

 grappling with the fundamental conceptions of space and time,

 of matter and force, that we may expect the truest ethical

 philosophy. Many of the moral systems which have had a

 certain currency in the world plainly suffer from one fatal

 defect,-the shallow moral life of their authors. The super-

 structure of reasoning which they have raised is true to the

 approved rules of mental architecture, but the premises on

 which the whole is founded are narrow and poor. Rather

 will he be fitted to advance ethics as a science who unites

 with the discipline of the trained thinker a profound prac-

 tical insight into the various moral relations, such as is

 gained only by experience. And, on the other hand, since

 the spread of right ethical theories depends quite as much on

 the public which controls as on the author who propounds

 them, it is equally important that the general public shall

 have the facts of the moral life placed within their reach.

 And this again can only be accomplished by leading them
 into the ways of moral experience. Now, the Ethical Society

 sets men doing; it insists on moral action. It thus tends to

 uncover the moral facts, to bring into view the deeper facts
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 previously overlooked. And every addition to the fund of

 facts is in the nature of a provocative to the thinker, calling

 upon him to modify, purify, and to enlarge his theoretical

 conceptions.

 And again, ethics is an art. As such its office is to offer

 suggestions for the practical improvement of conduct. But

 will these suggestions be forthcoming unless the likelihood

 exists that they will be appreciated? Will there be a supply

 unless there be a demand? The purpose of the ethical move-

 ment is to create such a demand, to collect into societies men

 who, being desirous of improving conduct, feeling deeply the

 need of moral betterment, will by their attitude of expectancy

 call such suggestions forth. Can any one doubt the great in-

 fluence which the industrial arts have had upon the promotion

 of knowledge? Can any one question that the desire to

 utilize electricity for practical purposes has had the effect of

 attracting eminent minds to the scientific investigation of

 electricity, with fruitful results, to the understanding of the
 subject on its purely theoretical side ? Can any doubt that

 chemistry as a science has gained by the solicitations which

 have come to it from the textile and other industries? Or

 will any one deny that the fine arts attain their highest splen-

 dor when the artist is sure of a public prepared to expect

 and ready to appreciate the best he can do? When men

 are bent on having something done, so that it be within the

 compass of human capacity, there usually rise up those who

 will do it for them. The Ethical Society is a society of per-

 sons who are bent on being taught clearer perceptions of

 right and wrong, on being shown how to improve conduct.

 At least, let us hasten to add, the ideal of the society is that

 of a body of men who shall have this bent. Is it vain to hope
 that there will in time arise those who will render them the

 service they require ?

 To recapitulate, we maintain the capital importance of right

 motives, without which morality dwindles into mere legality.

 We impress the truth that the whole value of the deed is in
 the motive which inspires it. We take towards ethical theories

 a twofold attitude: holding it to be the prime duty of every
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 one in his individual capacity to rise to the ever clearer

 apprehension of first principles, but for that very reason ab-

 staining in our collective capacity from laying down any set of

 first principles as binding. We do teach ethical theories in

 our societies and hold ourselves free, each to the best of his

 ability, to defend and recommend his own. But our bond of

 union is not a common doctrine, but a common practice, a

 common understanding as to ways of living. Just as the

 refined and educated are distinguished from the vulgar by

 their manners, these, however, relating chiefly to the externals

 of behavior, so we may hope that the Ethical Society will in

 time come to be distinguished by certain modes of behavior,

 these, however, related to the inmost matters of the soul. It

 is the aim of the Ethical Society to help its members to reach

 this higher moral development, and to this end to bring forth
 institutions in which the better life will be embodied and

 secured. The instrumentalities hitherto employed in further-

 ance of these aims have been chiefly educational,-schools for

 the better mental, moral, and aesthetic training of young chil-

 dren; public lectures on Sundays; the discussion on the plat-

 form and in classes of the principal moral problems, such as
 the right relations of the sexes in and out of marriage, the
 right relations of the social classes to one another, the moral

 side of economic questions, the true ideal of the-state. The

 charitable work of the societies has. been so far prominent as
 to appear in the eyes of some their distinctive feature, and

 the false impression has thus gained ground that the Ethical
 Society exists purely for philanthropic or humanitarian pur-
 poses. But charity, apart from its importance as a social
 duty, has been employed by us chiefly as an educational

 instrument, as a pedagogue unto the higher life, as a plough

 wherewith to make the first incision into hearts hardened by
 selfish and sordid interests, to prepare them for the reception
 of the seed of moral ideas.

 Finally, it remains to speak of the attitude of the Ethical
 Society towards religion. Recent investigations in primitive
 culture have given us glimpses of a time when religion was
 still distinctly unethical. As we follow the line of develop-
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 ment upward, we see that the ethical element is introduced,

 at first as a subordinate factor, that it becomes gradually

 more and more prominent and dominant, and that religious
 conceptions become ever purer and more elevated in propor-
 tion as this moral factor works its leaven into them. It is
 safe to say that every step forward in religion was due to a

 quickening of the moral impulses, that moral progress is the
 condition of religious progress, that the good life is the soil
 out of which the religious life grows. Witness the prophetic
 movement among the Hebrews, the rise of Buddhism, the

 Protestant Reformation! And why may we not add, the
 founding of Christianity itself to our instances, or rather place
 it at the head of the list. The teachings of Jesus, as they

 have been handed down to us, are capable of being condensed

 into the one great lesson,-that it is necessary to live the
 spiritual life in order to understand spiritual truths. The

 truths of religion are chiefly two,-that there is a reality other
 than that of the senses, and that the ultimate reality in things
 is, in a sense, transcending our comprehension, akin to the
 moral nature of men. But how shall we acquaint ourselves
 with this Supersensible. The ladder of science does not reach
 so far. And the utmost stretch of the speculative reason

 cannot attain to more than the abstract postulate of an infinite,
 which, however, is void of the essential attributes of divinity.
 Only the testimony of the moral life can support a vital con-

 viction of this sort. He who is enslaved by his senses will
 be sense-bound even in his thinking. But he who triumphs

 over his passions may realize in himself the impact of a
 spiritual force different in kind from the forces of nature. He
 who having received an injury returns it, obeys a mechanical
 law analogous to that which causes a cannon to recoil or an
 elastic ball to rebound. But he who forgives his enemy
 becomes conscious of a spiritual law to which the mechanical
 interaction of phenomena affords no parallel. Thus, too, he who
 in affliction so far prevails over his will as to assent to the

 loss of personal happiness, and goes on working and striving
 for the general good, ceases to be a mere atom among the
 circling worlds, and becomes aware in his own soul of that
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 public nature in things to which he yields. " Blessed are they

 that mourn: for they shall be comforted;" " I say unto you, love

 your enemies;" " Whosoever looketh on a woman with an

 impure eye hath committed adultery already in his heart."

 Plainly, the precepts of Jesus enforce the truth that the purifi-

 cation of the heart is the condition of spiritual perception.

 " Only the pure in heart shall see." The symbols of religion

 are ciphers of which the key is to be found in moral experi-

 ence. It is in vain you pore over the ciphers unless you

 possess the key. Face answers face as in a mirror, and only

 like can understand like. To understand the message of a

 great religious teacher one must find in his own life experi-

 ences somewhat akin to his. To measure the stature of those

 who stand on the pinnacles of mankind one must rise to an

 eminence in line with theirs, however inferior in height. To

 the children of the world,-that is, to worldly-minded men,-

 what meaning, for instance, can such utterances as these have ?

 " You must become as little children if you would possess the
 kingdom of heaven ;" " You must be willing to lose your life

 to save it;" "If you would be first you must consent to be

 last; if you would be masters you must serve." To the

 worldly-minded such words convey no sense; they are, in fact,

 rank absurdity.

 The Ethical Society is planted outside the churches for

 the reasons detailed above, but it should be regarded by them

 as a friendly ally. All the fruits it may be expected to pro-
 duce,-the better moral training of the young, the clearer

 delineation of the boundaries of right and wrong, the awakened

 sense of responsibility with respect to social problems, the
 wiser methods of fashioning character,-all these the churches
 may adopt and seek to harmonize with their own aims. The

 Ethical Society is friendly to genuine religion anywhere and

 everywhere because it vitalizes religious doctrines by pouring

 into them the content of spiritual meaning.

 And beyond the churches, also, it is fitted to embrace the
 ever-increasing masses of the unchurched, inasmuch as it

 provides for these a resting-place on their journey towards

 the new religious home. Nay, more than that, a movement
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 for moral culture appears to be the indispensable positive con-
 dition of a new avatar of the religious spirit. A new moral
 earnestness must precede the rise of larger religious ideals.
 For the new religious synthesis, which many long for, will not
 be a fabrication, but a growth. It will not steal upon us as a
 thief in the night, or burst upon us as lightning from the sky,
 but will come in time as a result of the gradual moral evolu-
 tion of modern society, as the expression of higher moral
 aspirations, and a response to deeper moral needs.

 FELIX ADLER.

 THE LAW OF RELATIVITY IN ETHICS,

 I.

 IT is the intention of this essay to prove that the validity of

 all the moral laws rests on definite relations and conditions,

 and that the law of relativity-the fundamental law of knowl-

 edge-therefore applies also in the sphere of ethics. It will

 appear in the sequel that this view helps to bring out the

 essential points of the nature of ethical perception and moral
 laws.

 We will begin by inquiring in what sense and with what

 justice we speak of moral laws at all. The term " law" is not

 used here in the same sense as it is employed in natural phi-

 losophy, psychology, or sociology. For it is not the business

 of ethics to point out the rules which are the basis of actual

 human desire and conduct, but those principles and ideals

 which ought to underlie them; the standard to which it must

 submit. That meaning of the word " law," which may be em-

 ployed in philosophical ethics, reminds one of the way the

 word is used in positive law, in theological ethics, and in the

 science of positive morality,-viz., of manners and the principles

 on which public opinion is founded. But philosophical ethics

 is distinguished from these sciences in that it is not dependent

 on any external authority, natural or supernatural. On the
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 THE RELATION OF ETHICAL CULTURE TO

 RELIGION AND PHILOSOPHY.*

 IT is a matter of regret that the Positivists of Newton Hall

 find themselves unable to take personal part in the Conference

 of Ethical Societies. Primarily and essentially, this body

 claims to be an Ethical Society; for it seeks to promote the

 development of moral life on a strict basis of positive soci-

 ology and scientific ethics. It would therefore find itself in

 complete accord with all serious efforts to place the true cul-

 ture of self and of the community on rational and human

 grounds.

 Whatever differences of view might arise between a Posi-

 tivist and an Ethical movement would be found-not in the

 common ground which would extend over the entire pro-

 gramme of an Ethical Association-but in the further aim of

 the Positivist movement to add to ethical culture Philosophy

 and Religion. It would serve little purpose to enlarge on the

 ground which is common to both Positivist and Ethical move-

 ments. It will be more useful to state the grounds which, in

 the former point of view, make the ultimate extension of the

 ethical culture to Philosophy and Religion not only legiti-

 mate, but indispensable. Right conduct is the true end of a

 worthy human life. But our conduct is ultimately determined

 -not by what we are taught to do, or by what we should

 like to do-but by what we believe and what we revere.

 In using the word Religion, we are not giving it any theo-

 logical significance, nor are we limiting it to any special form
 of belief. The Chinese and the Negroes (not to mention

 many other races) have a formal religion which is certainly

 without God; and in all schemes of belief which can be called

 religion there is a common element. That common element

 is (i) a belief in some Power recognized as greater than the

 individual or even than the community, as able to deal out

 * Read before the Ethical Congress and Convention of Ethical Societies,

 Chicago, August 30, 1893.
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 good and evil, and as interested in the acts of the individual

 and the community, (2) a sense of reverence, awe, love, and

 gratitude towards such a Power, and some mode of making

 that sense manifest, and (3) certain practices, a course of con-
 duct, or rules of life, which are believed to be welcome to

 that Power, and such as will procure its favor. It is not

 proposed to argue for any particular type of creed, worship,

 or practice. The argument of this paper is simply that ethical

 conduct is powerfully affected for good or for evil by the type

 of creed, worship, and discipline current in the society or

 ruling the conscience of the individual. It follows that ethical

 culture, carried to whatever perfection, cannot secure any
 given course of conduct; for a dominant religious belief may

 supersede and control the ethical sense, unless in a society

 where Religion is inoperative or atrophied.
 It is true that for considerable groups and masses on both

 sides of the Atlantic, Religion seems to have reached this
 inoperative stage, and acute persons are found to regard this

 as its final form. But the teaching of history is against this

 view; for it shows us man, over incalculable periods of time
 and under a thousand varying conditions, always powerfully
 stirred and modified by religion in one of its many types.

 And even in societies such as the working-class of Berlin or

 Paris, where it may seem that all sense of religion is atrophied,
 it is difficult to maintain that the practical results of the

 religious habits of centuries do not still mould conduct. But

 in order to prove that Religion will not continue to influence

 conduct in the future, it would be necessary to show that a
 tendency to recognize some dominant Power and to feel
 strong emotions about such a Power, and to act under the
 control of that belief and those emotions, is not an innate

 habit of human nature. But philosophy proves no such
 thing; no philosopher of repute has even attempted such
 proof; and the best modern psychology of every school con-

 curs in scientific analysis of those qualities of brain and heart
 which make up the compound religious instinct. Philosophers
 in turn expose the inadequacy of certain forms of religion;
 but they are constantly making more definite and positive
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 the common element of religion, and its roots in man's moral

 and mental structure which the various forms of religion are

 designed to satisfy.

 The same may indeed be said of Philosophy, understand-

 ing by the word Philosophy the sum of our knowledge of

 Nature and Man. So long as our philosophy was limited

 to physics, and the analogies of natural with moral and

 social science were not understood, it might be supposed

 that ethical conduct was not controlled by our interpretation

 of the phenomena of Nature, at least for societies which had

 passed beyond the African, Hindoo, and Chinese types of
 civilization. But now that Philosophy has brought Nature

 and Man into line and shows us in both correlative laws,

 and finds a similar evolution in societies and in ethics, it is

 impossible to doubt that moral conduct is ultimately con-

 trolled by the general ideas we hold about the laws of

 man's moral and social life. The masses, it is true, are

 not aware that they have any philosophy, and it would be
 vain to talk to them about moral and social laws. But, just

 as they can speak intelligibly without knowing rules of gram-
 mar, or even the names of parts of speech, so they have

 dominant habits of mind which affect their daily lives. Men,

 however ignorant, act differently according as they hold or

 deny that their acts have some relation to a Superior Will.

 And a practical result is at once visible when men become

 accustomed to regard events and acts-not as decreed or

 inspired by arbitrary wills-but as the intelligible conse-

 quences of scientific law. See how different is the attitude in

 an outbreak of cholera of the people of Berlin, Paris, or New

 York from that of the fatalist pilgrim to Mecca and Benares !
 The result is that Religion and Philosophy so powerfully

 affect conduct, that no ethical culture can determine conduct

 unless by an alliance with Religion and Philosophy-Religion
 meaning deep feeling about a Power believed to be supreme

 or superior, and Philosophay meaning general ideas about the
 order of Nature and the evolution of man. At the very basis

 of ethical culture, at its threshold and on its crown, stand

 the problem of the relation of the individual to society,
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 and the crucial problem, how to harmonize the claims of the

 individualist and of the social ideal. No one can doubt

 that Religion and Philosophy have very much to say on this

 crucial problem, and that the whole ethical solution may be

 recast, whatever ethical training there may have been, either

 under an overmastering religious enthusiasm such as that

 preached by Buddha or St. Francis, or, again, by a dogmatic

 scheme of individualism based on a general physical and

 social philosophy, such as that which animated the rigid

 political economy of the last generation, and which sprang

 from the self-interest doctrines of Bentham.

 The difficulties which encompass all human efforts after

 right conduct amidst the spasmodic forces of appetite and

 interest are enormous; and civilization, which on the one

 hand strengthens the resources of moral culture, on the other

 hand opens new and subtle modes in which appetite and

 interest can find gratification. Morality, however pure and

 elevated, must always remain a somewhat tepid and prosaic
 stimulus when contrasted with the whirlwind of passion and

 the subtle phthisis of self-interest. It is certain that man's

 benevolent instincts never reach the red heat of lust and

 hate. History shows us one force, and one only, which has
 ever successfully contended with these appetites and con-

 quered the promptings of self. That force is Religion, in some
 form. It may be in a bad form,-Moloch-worship, Obeism,
 the devotion to tribe, city, church, sect, or prophet. But the

 passionate submission of self to some dominant power or
 idea, to whom life itself is owed, has in all ages proved strong

 enough to overmaster the stings of appetite, and even the
 instinct of escaping pain and death. The white heat of re-

 ligious enthusiasm has proved stronger than the red heat of

 selfish desire. And nothing else in the history of mankind
 has done so. Civilization, so far as it is limited to mere

 ethical culture, may somewhat diminish violence, though it
 makes murder even more diabolically deliberate; but, on the

 other hand, it is the soil in which fraud grows like a deadly
 fungus.

 It is quite true that Religion has only done this imperfectly
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 and unsteadily, acting only in certain ages and societies, or

 on given persons, and in special spheres of human life. And

 it is true that Religion, in the most advanced societies of the

 Old and the New World, seems to have lost its savor, like

 the salt in the Testament parable. Else what would be the

 meaning of an ethical movement outside and independent of

 the Gospel? But the true explanation is that the salt has

 lost its savor because its whole intellectual basis is honey-

 combed, because it has got into a hopeless conflict with

 Science, and because Philosophy has proved that even its

 ethical standard is rude and misleading. That is the point

 from which we set out-viz., that ethical culture, Religion,

 and Philosophy are really so much interdependent and so

 organically correlated that it is only possible to treat them as
 separate for temporary and special purposes. They are not
 independent institutions which can be applied to the conduct

 of life without reference to each other. We can no more

 isolate any one, except for study, analysis, and comparison,

 than we can cure an ailing human body by exclusive treat-

 ment of the digestive, nervous, or vascular system, treating

 any one of the three as being practically independent of the
 other two.

 On these grounds, we who meet in Newton Hall believe
 that any permanent movement for ethical culture must be at
 the same time a movement for religious and philosophical
 culture jointly. Indeed, the religious and the philosophical
 problems are really antecedent-must come first. These
 problems are truly the basis: they govern and determine the

 ethical problem. Conduct is the result of the Ideal that we re-
 vere, plus the Truth which we know to be supreme. When we
 have settled on an Ideal as an object of love and devotion-

 when we have reached the furthest limit of human knowledge

 -then we may build up an ethical culture in accordance with
 our religious emotions and our philosophical beliefs. As we
 said at the beginning, neither Religion nor Philosophy can,
 in our view, transcend this planet, human nature and human

 life as found thereon, and the sphere of demonstrable science.

 We will admit nothing superhuman in Religion, and nothing
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 supra-scientific in Philosophy. We find both here on earth,
 and in the domain of verifiable knowledge. Nothing has been

 said in this communication about Positivism as a system,

 Auguste Comte as a teacher, or Humanity as an object of
 reverence. We have argued the question on general grounds.

 But it will be understood that we find the core of ethical cul-

 ture in the practical service of Humanity, by the light of the
 general doctrines of Positive Philosophy.

 FREDERIC HARRISON.
 NEWTON HALL, LONDON.

 IN the foregoing paper on the " Relation of Ethical Culture
 to Religion and Philosophy," read at the Ethical Congress in

 Chicago, Mr. Frederic Harrison has stated with admirable
 clearness the points wherein the Positivist Society, of which
 he is so distinguished a member, differs from the Ethical So-

 ciety. The two, indeed, have this in common, that they recog-
 nize right conduct as the only true end of a worthy human
 life. . But there exists, nevertheless, a fundamental difference
 between them. The Positivist Society teaches a specific re-
 ligion and a specific philosophy as prerequisites of the moral

 life. And Mr. Harrison-with but a passing reference to his
 own creed-devotes the bulk of his paper to setting forth the

 reasons which, in his opinion, make it imperative to teach a
 religion and a philosophy of some sort, though not necessarily
 his own, as the basis of a permanent and valuable ethical cul-
 ture. In what he says on this subject he expresses the pre-

 vailing view. Christians of all shades of belief will agree with
 him; so will the majority of those who have pitched their
 tents outside the lines of Christian doctrine. Almost all the
 so-called radical movements of our time have been character-
 ized by the attempt to put a different religious and philosophic
 basis of conduct in place of the traditional one, but have con-
 curred in holding that agreement on first principles is indis-
 pensable. If there is anything new in the Ethical Movement

 it is its dissent from this widely-accepted view. It affirms,
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 and the emphasis of its position is laid upon this affirmation,
 that previous agreement with respect to Religion and Phi-

 losophy among those who join an Ethical movement is not

 necessary; that strong Ethical Societies can be built up with

 no other bond of union among their members than the com-

 mon desire to increase the knowledge of the right, whatever

 the source from which that knowledge may be obtained; to

 deepen the love of right, by whatever means that love may be
 deepened; and to advance the practice of right, whatever the

 methods that may be found suitable to this end. Does the

 Ethical Society, having no common foundation in Religion
 and Philosophy, therefore hang in air?

 It will be useful to consider Mr. Harrison's objections. The
 most formidable one is, that our very notions of what is right

 and wrong are modified by our religious and philosophical

 opinions. On the simpler, every-day questions of morality,
 indeed, a substantial agreement has been reached among good

 people generally: no one disputes that it is wrong to kill, to

 steal, or to inflict needless pain upon our fellows. But when

 we come to the more complex questions, especially those which
 relate to the evolution of the existing moral order into a higher

 order, the same unanimity does not exist. And yet it is pre-
 cisely with respect to such questions that the Ethical Society
 must take a decisive stand if it is to mean anything. Such

 questions, the moment they are raised, will inevitably bring to

 the surface latent and fundamental differences of conception,

 and unless these differences have previously been healed, how

 can it be hoped to create common notions as to what is right

 and wrong? And in default of such common notions how

 can there be concerted action? An Ethical Society, it would

 seem, devoid of intellectual unity, will be compelled to adopt,

 in all the stirring and vital moral issues of the time, a mere

 temporizing policy, and to purchase peace within its ranks at

 the sacrifice of all earnestness and power.
 It must be admitted, without qualification or reserve, that

 religious and philosophical ideas do determine and often
 strangely pervert men's notions of right and wrong. The

 philosophy of the Stoics, for instance, led them to sanction

This content downloaded from 216.185.226.121 on Sun, 03 Jul 2016 06:32:39 UTC
All use subject to http://about.jstor.org/terms



 342 International Y7ournal of Ethics.

 suicide; the religious views of Christian ascetics caused them

 to withdraw from all active participation in the business of

 life; the economic theories of socialists and individualists, at

 the present day, are of so opposite a nature that measures

 which commend themselves to the former as the very flower

 of justice are often stigmatized by the latter as the most flagi-

 tious of crimes. To dwell for a moment on the last instance,

 let us ask whether it would be possible for socialists and in-

 dividualists to dwell together harmoniously in an Ethical So-

 ciety. Granted that both sides believe in social righteousness,

 must not a split occur as soon as they fully realize how utterly

 incompatible with one another are their definitions of social

 righteousness ? I should answer that I do not believe a split

 will occur, provided the two parties are devoted to social

 righteousness with all their heart and all their soul; provided

 the love of righteousness is stronger within them than the

 love of the particular theory by which they hope to promote

 the ends of righteousness. It is the very aim of the Ethical

 Society to kindle in the breasts of its members such a supreme

 love.

 And now may I, in turn, be permitted to define the objec-

 tion which deters me from falling in with Mr. Harrison's plan

 of working out a dictatorial scheme of religion and philosophy

 beforehand, and then applying it to practice? It is this, that

 all preconceived theories tend to narrow the field of mental

 vision; tend to exclude those facts which are in conflict with

 the theory, and to admit only those which comport with it.

 Whenever we approach a subject with a theory ready in hand,

 the facts are apt to be fitted into the Procrustean formula

 of the theory, instead of the theory's adapting itself with un-

 ceasing flexibility to the ever-changing complexus of facts.

 The history of all the natural sciences tells the same story

 of retarded progress, due to the ascendency of arbitrary theo-

 ries which claimed to possess an inherent certainty before and

 above the facts. The science of ethics-if indeed in its pres-

 ent state we can properly speak of it as a science-has suffered

 even more than the natural sciences from the same cause.

 Surely it is an imperative rule, that the first principles of any
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 department of knowledge should be sought within that de-

 partment, and not prematurely fetched from without. Let the

 first principles of ethics be sought within the ethical field, and

 let their connection with the principles of all knowledge in a

 philosophical system and with the universal ideals of the human

 soul in a religious doctrine be matter of ulterior considera-

 tion, after the elements to be correlated have first indepen-

 dently been ascertained. Let not Religion nor Philosophy

 intervene too early. Neither is concerned merely with the

 ethical nature and needs of man. The scope of each is wider,

 and embraces elements not ethical at all. To borrow from

 Religion and Philosophy, therefore, the governing principles of
 conduct, is to import the maxims of morality from an alien

 sphere, is to threaten the independence of the moral realm.

 It is jealousy for the independence of morality that has led

 the Ethical Societies to put practice into the foreground, and

 to gauge principles by their fitness to inform and ennoble

 practice, thus reversing the usual manner of proceeding. And

 yet this position, though it has never been consistently fol-

 lowed out, is not new: it is wholly implied in the well-known

 promise that if we do the deed we shall know the doctrine.

 Not indeed that we of the Ethical Societies discourage

 theorizing on moral and religious questions, and commend
 mere impulsive, unreflecting action. We recognize fully that

 philosophic and religious convictions do, to a great extent,

 determine men's notions of right and wrong, and hold that

 every member of an Ethical Society ought, as a matter of

 duty, to make his thinking with respect to the problems of

 life as consistent and coherent as possible. But we also hold

 that an antidote to the narrowing effect of mere theory is
 needed, and find that antidote in that supreme interest in prac-

 tical righteousness which it is our principal aim to cultivate.
 There is a simple test to which all theories that assume to de-

 termine human conduct should be subjected: do they mani-

 festly tend to promote the well-being of mankind, or do they

 not? If they do not, then they stand condemned; if they
 do, and in so far as they do, they are to be approved. And
 if this test shall come to be accepted, if the spirit of supreme
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 love for and devotion to righteousness shall have been engen-

 dered in an Ethical Society, it will not be difficult even for
 socialists and individualists to dwell together harmoniously

 within it. Their violent antagonism is largely the result of
 one-sidedness. In reality they supplement one another. Each

 party represents an extreme view. Each should learn from

 the other, each adopt a part of the other's programme for the

 common good. Yet there is little likelihood of such a recon-

 ciliation being effected between them unless some higher in-

 terest be introduced which both revere, and that can be only
 the ethical interest.

 A second objection very forcibly put by Mr. Harrison re-

 lates to the weakness of ethical as compared with religious im-

 pulses. "No one can doubt," he says, "that the whole ethical
 solution may be recast, whatever ethical training there may

 have been, under an overmastering religious enthusiasm such

 as that preached by Buddha or St. Francis." And again,

 " Ethical culture, carried to whatever perfection, cannot secure

 any given course of conduct; for a dominant religious belief
 may supersede and control the ethical sense, unless in a

 society where Religion is inoperative or atrophied." It is true

 that dominant religious beliefs have, unfortunately, but too
 often superseded and controlled the ethical sense, as in the
 case of the worship of Moloch, and the treatment of heretics

 by the Spanish Inquisitors. It is true that religion, in con-
 sequence of the non-ethical elements with which it is in-

 terlarded, has proved itself as dangerous a foe to morality,
 whenever its special interests were in conflict with the moral,

 as it has glorified and transfigured the moral ideals at those
 points where the religious and ethical spheres coincided. But
 " for considerable groups and masses on both sides of the
 Atlantic, Religion seems to have reached this inoperative
 stage, and acute persons are found to regard this as its
 final form," though "the teaching of history is against this
 view." I, too, am entirely of the same opinion,-viz., that the
 teaching of history is against this view. I am equally with
 Mr. Harrison convinced that Religion, even where it appears
 to be inoperative and atrophied, is merely lying in a trance
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 state, from which, probably before very long, it will awaken to

 renewed life and activity. But on this very account it seems

 to me that the present situation should be utilized as offering
 a most favorable opportunity for strengthening the defences

 of ethical culture, so that no dominant religious belief shall

 ever again hereafter commit the enormity of superseding and

 controlling the ethical sense. Now, if ever, is the time so to

 fortify the moral consciousness of mankind that every new

 religion which may appear in the world shall have to justify

 itself before the ethical tribunal, and shall be constrained to

 rest its claims primarily upon its fitness to incorporate and

 reflect the highest moral ideal.

 A third objection is likewise concerned with the apparent

 inadequacy of the merely moral -motives. " Morality," says

 Mr. Harrison, " however pure and elevated, must always

 remain a somewhat tepid and prosaic stimulus," contrasted

 with the force of passion and self-interest. " It is certain that

 men's benevolent instincts never reach the red heat of lust and

 hate. History shows us one force, and one only, which has

 ever contended with these appetites and conquered the prompt-

 ings of self. That force is Religion, in some form." "The

 white heat of religious enthusiasm has proved stronger than

 the red heat of selfish desire. And nothing else in the history

 of mankind has done so."

 It is at this point that I find myself at the farthest remove

 from Mr. Harrison's position. My reading of history is cer-

 tainly different from his. I am persuaded that there is such

 a thing as moral passion,-i.e., devotion and self-surrender

 inspired solely by the contemplation of the excellence of the

 moral ends. I should find myself utterly unable to under-
 stand the Prophets of Israel, did I not behold in this passion

 the mainspring of their work. The fire, taken from the altar,
 which purified the lips of Isaiah was the fire of moral enthu-

 siasm; the heat which burned in the breast of Jeremiah and
 gave him no peace was fervor of the same sort. And it was
 their reverence for justice, to which they gave such sublime

 and reiterated expression, that enabled the founders of Mono-
 theism to rise from nature-worship to the level of a loftier,
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 spiritual creed. Morality thus reacted on Religion, and Re-
 ligion was indebted to Morality for expelling from it its more
 gross non-ethical elements and giving it for the first time the
 name and place which it has since held as a regenerative force

 of the first magnitude. St. Paul, too, was primarily actuated
 by a moral impulse when he exclaimed, " Oh, who shall free
 me from the body of this death ?" And it was the desire for
 moral freedom, moral wholeness, which led him to construct

 that system of religious thought that has left its imprint so
 deeply on the history of the last eighteen centuries. Again,

 the moral impulse indigenous and irrepressible in human
 nature has plainly demonstrated its power in all the mighty
 movements of the past for political and social reform. And
 to mention but a single modern instance: in the great anti-
 slavery conflict which divided this country thirty years ago,
 it was certainly the moral sentiment of the community, the
 sense of humanity outraged in the person of the down-trod-
 den slave, and not at all a religious belief or philosophical
 conviction of any kind, that proved itself stronger than the
 " red heat of selfish desire." This moral passion, though often
 semi-dormant, still lives in the world; to it the Ethical Socie-
 ties make their appeal, seeking to kindle it into purer flame.
 And some of us, at least, silently cherish the hope, though in
 this respect there is a wide diversity of opinion amongst us,
 that when the moral life shall nave been thoroughly quick-
 ened it will once again react on men's religious faith, and give

 to the latter a new convincingness and reality.
 Finally, it may not be amiss to point out that intellectual

 differences tend to increase rather than diminish as civilization
 advances, and should be encouraged rather than suppressed;
 that a philosophic scheme, however valid and comprehensive

 at the time it is announced, cannot fail to become an obstruc-
 tion in the way of further progress, if set up as an authorita-
 tive statement of truth, and that any movement which attempts
 to establish perfect intellectual unity among those who join it
 is condemned at the outset to become a sect. The Ethical

 Societies are extremely solicitous to prevent the growth
 among them of the sectarian spirit. But while they renounce
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 the hope and desire for perfect intellectual agreement, they

 find in the love of righteousness a practical bond of fellowship

 which is both close and strong. The Ethical Movement, as

 a matter of fact, is meeting with a most encouraging popular
 response, and many are joining it precisely because in so doing

 they feel that they abate not one jot of their mental freedom,

 and that their religious and philosophic convictions remain

 wholly unpledged for the future, while yet they enjoy the
 sense of unity with their fellow-men in virtue of common

 efforts to make themselves better and the world better.

 FELIX ADLER.
 NEW YORK.

 "ITALY AND THE PAPACY."

 AN article under this heading by Professor Raffaele Mariano
 appeared in the January number, and the Managing Editor of
 the JOURNAL has courteously asked for a reply.

 It is not, of course, the novelty of Professor Mariano's
 paper that makes the invitation welcome; for he has, to speak
 in culinary terms, simply treated his American readers to a
 "' warmed-over" morsel from earlier repasts. In other words,
 he has reproduced, with proper modifications, the brochure
 which he published in i879 with the higher-sounding title

 "Cristianesimo, Catechismo, Civilta",; and this brochure, to
 complete the genesis, can be traced immediately to his articles
 in the Dri/to, especially to the one published February 20,
 i877, and remotely to his volume "Roma nel Medio Evo,"
 compiled in i873 from the " Geschichte der Stadt Rom" by
 Gregorovius.

 It should not be supposed that these views, even in their
 author's opinion, have gained force or solidity by repeated
 condensation, much less that the various forms in which they
 have appeared are meant by him as specimens of scientific
 work. On the other hand, it is necessary to guard against
 the inexact appreciation which his writings have encountered.
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Ethical movement
The Ethical movement, also referred to as the Ethical Culture movement,
Ethical Humanism or simply Ethical Culture, is an ethical, educational, and
religious movement that is usually traced back to Felix Adler (1851–1933).[2]

Individual chapter organizations are generically referred to as "Ethical
Societies", though their names may include "Ethical Society", "Ethical Culture
Society", "Society for Ethical Culture", "Ethical Humanist Society", or other
variations on the theme of "Ethical".

The Ethical movement is an outgrowth of secular moral traditions in the 19th
century, principally in Europe and the United States. While some in this
movement went on to organise for a non-congregational secular humanist
movement, others attempted to build a secular moral movement that was
emphatically "religious" in its approach to developing humanist ethical codes, in
the sense of encouraging congregational structures and religious rites and
practices. While in the United States, these movements formed as separate
education organisations (the American Humanist Association and the American
Ethical Union), the American Ethical Union's British equivalents, the South
Place Ethical Society and the British Ethical Union consciously moved away
from a congregational model to become Conway Hall and Humanists UK
respectively. Subsequent "godless" congregational movements include the
Sunday Assembly. At the international level, Ethical Culture and secular
humanist groups have always organised jointly; the American Ethical Union and
British Ethical Union were founding members of Humanists International,
whose original name "International Humanist and Ethical Union" reflected the
movement's unity.

Ethical Culture is premised on the idea that honoring and living in accordance
with ethical principles is central to what it takes to live meaningful and fulfilling
lives, and to creating a world that is good for all. Practitioners of Ethical Culture
focus on supporting one another in becoming better people, and on doing good
in the world.[3][4]
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The Ethical movement was an outgrowth of the general loss of faith among the intellectuals of the Victorian era. A precursor to
the doctrines of the ethical movement can be found in the South Place Ethical Society, founded in 1793 as the South Place Chapel
on Finsbury Square, on the edge of the City of London.[5]

In the early nineteenth century, the chapel became known as "a radical
gathering-place".[6] At that point it was a Unitarian chapel, and that movement,
like Quakers, supported female equality.[7] Under the leadership of Reverend
William Johnson Fox,[8] it lent its pulpit to activists such as Anna Wheeler, one
of the first women to campaign for feminism at public meetings in England, who
spoke in 1829 on "Rights of Women." In later decades, the chapel moved away
from Unitarianism, changing its name first to the South Place Religious Society,
then the South Place Ethical Society (a name it held formally, though it was
better known as Conway Hall from 1929) and is now Conway Hall Ethical
Society.

The Fellowship of the New Life was established in 1883 by the Scottish
intellectual Thomas Davidson.[9] Fellowship members included poets Edward
Carpenter and John Davidson, animal rights activist Henry Stephens Salt,[10]

sexologist Havelock Ellis, feminist Edith Lees (who later married Ellis), novelist
Olive Schreiner[11] and Edward R. Pease.

Its objective was "The cultivation of a perfect character in each and all." They
wanted to transform society by setting an example of clean simplified living for
others to follow. Davidson was a major proponent of a structured philosophy
about religion, ethics, and social reform.[12]

At a meeting on 16 November 1883, a summary of the society’s goals was drawn up by Maurice Adams:

We, recognizing the evils and wrongs that must beset men so long as our social life is based upon selfishness,
rivalry, and ignorance, and desiring above all things to supplant it by a life based upon unselfishness, love, and
wisdom, unite, for the purpose of realizing the higher life among ourselves, and of inducing and enabling others
to do the same.

And we now form ourselves into a Society, to be called the Guild [Fellowship] of the New Life, to carry out this
purpose.[13]
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Although the Fellowship was a short-lived organization, it spawned the Fabian Society, which split in 1884 from the Fellowship
of the New Life.[14][15]

In his youth, Felix Adler was being trained to be a rabbi like his father, Samuel
Adler, the rabbi of the Reform Jewish Temple Emanu-El in New York. As part
of his education, he enrolled at the University of Heidelberg, where he was
influenced by neo-Kantian philosophy. He was especially drawn to the Kantian
ideas that one could not prove the existence or non-existence of deities or
immortality and that morality could be established independently of theology.[16]

During this time he was also exposed to the moral problems caused by the
exploitation of women and labor. These experiences laid the intellectual
groundwork for the ethical movement. Upon his return from Germany, in 1873,
he shared his ethical vision with his father's congregation in the form of a
sermon. Due to the negative reaction he elicited it became his first and last
sermon as a rabbi in training.[17] Instead he took up a professorship at Cornell
University and in 1876 gave a follow up sermon that led to the 1877 founding of
the New York Society for Ethical Culture, which was the first of its kind.[16]

By 1886, similar societies had sprouted up in Philadelphia, Chicago and St.
Louis.[17]

These societies all adopted the same statement of principles:

The belief that morality is independent of theology;
The affirmation that new moral problems have arisen in modern industrial society which have not been
adequately dealt with by the world's religions;
The duty to engage in philanthropy in the advancement of morality;
The belief that self-reform should go in lock step with social reform;
The establishment of republican rather than monarchical governance of Ethical societies
The agreement that educating the young is the most important aim.

In effect, the movement responded to the religious crisis of the time by replacing theology with unadulterated morality. It aimed
to "disentangle moral ideas from religious doctrines, metaphysical systems, and ethical theories, and to make them an
independent force in personal life and social relations."[17] Adler was also particularly critical of the religious emphasis on creed,
believing it to be the source of sectarian bigotry. He therefore attempted to provide a universal fellowship devoid of ritual and
ceremony, for those who would otherwise be divided by creeds. For the same reasons the movement also adopted a neutral
position on religious beliefs, advocating neither atheism nor theism, agnosticism nor deism.[17]

The Adlerian emphasis on "deed not creed" translated into several public service projects. The year after it was founded, the New
York society started a kindergarten, a district nursing service and a tenement-house building company. Later they opened the
Ethical Culture School, then called the "Workingman's School," a Sunday school and a summer home for children, and other
Ethical societies soon followed suit with similar projects. Unlike the philanthropic efforts of the established religious institutions
of the time, the Ethical societies did not attempt to proselytize those they helped. In fact, they rarely attempted to convert anyone.
New members had to be sponsored by existing members, and women were not allowed to join at all until 1893. They also resisted
formalization, though nevertheless slowly adopted certain traditional practices, like Sunday meetings and life cycle ceremonies,
yet did so in a modern humanistic context. In 1893, the four existing societies unified under the umbrella organization, the
American Ethical Union.[17]
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After some initial success the movement stagnated until after World War II. In
1946 efforts were made to revitalize and societies were created in New Jersey
and Washington D.C., along with the inauguration of the Encampment for
Citizenship. By 1968 there were thirty societies with a total national membership
of over 5,500. However, the resuscitated movement differed from its predecessor
in a few ways. The newer groups were being created in suburban locales and
often to provide alternative Sunday schools for children, with adult activities as
an afterthought.

There was also a greater focus on organization and bureaucracy, along with an
inward turn emphasizing the needs of the group members over the more general
social issues that had originally concerned Adler. The result was a
transformation of American ethical societies into something much more akin to
small Christian congregations in which the minister's most pressing concern is to

tend to his or her flock.[17]

In the 21st century, the movement continued to revitalize itself through social media and involvement with other Humanist
organizations, with mixed success. As of 2014, there were fewer than 10,000 official members of the Ethical movement.[18]

In 1885 the ten-year-old American Ethical Culture movement helped to
stimulate similar social activity in Great Britain, when American sociologist
John Graham Brooks distributed pamphlets by Chicago ethical society leader
William Salter to a group of British philosophers, including Bernard Bosanquet,
John Henry Muirhead, and John Stuart MacKenzie.

One of Felix Adler's colleagues, Stanton Coit, visited them in London to discuss
the "aims and principles" of their American counterparts. In 1886 the first British
ethical society was founded. Coit took over the leadership of South Place for a
few years. Ethical societies flourished in Britain. By 1896 the four London
societies formed the Union of Ethical Societies, and between 1905 and 1910
there were over fifty societies in Great Britain, seventeen of which were
affiliated with the Union. Part of this rapid growth was due to Coit, who left his
role as leader of South Place in 1892 after being denied the power and authority
he was vying for.

Because he was firmly entrenched in British ethicism, Coit remained in London
and formed the West London Ethical Society, which was almost completely
under his control. Coit worked quickly to shape the West London society not
only around Ethical Culture but also the trappings of religious practice, renaming
the society in 1914 to the Ethical Church. He transformed his meetings into
services, and their space into something akin to a church. In a series of books Coit also began to argue for the transformation of
the Anglican Church into an Ethical Church, while holding up the virtue of ethical ritual. He felt that the Anglican Church was in
the unique position to harness the natural moral impulse that stemmed from society itself, as long as the Church replaced theology
with science, abandoned supernatural beliefs, expanded its bible to include a cross-cultural selection of ethical literature and
reinterpreted its creeds and liturgy in light of modern ethics and psychology. His attempt to reform the Anglican church failed,
and ten years after his death in 1944, the Ethical Church building was sold to the Roman Catholic Church.[17]

Ethical Culture School (red) and
Ethical Culture Society (white)
buildings.
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movement in Britain.
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During Stanton Coit's lifetime, the Ethical Church never officially affiliated with the Union of Ethical Societies, nor did South
Place. In 1920 the Union of Ethical Societies changed its name to the Ethical Union.[19] Harold Blackham, who had taken over
leadership of the London Ethical Church, then promoted its merger with the Rationalist Press Association and the South Place
Ethical Society, and, in 1957, a Humanist Council was set up to explore amalgamation. Although issues over charitable status
prevented a full amalgamation, the Ethical Union under Blackham changed its name in 1967 to become the British Humanist
Association. The BHA is thus the legal successor body to the Union of Ethical Societies.[20] In 2017, the BHA again changed its
name, becoming Humanists UK.

Between 1886 and 1927 seventy-four ethical societies were started in Great Britain, although this rapid growth did not last long.
The numbers declined steadily throughout the 1920s and early 30s, until there were only ten societies left in 1934. By 1954 there
were only four. The situation became such that in 1971, sociologist Colin Campbell even suggested that one could say, "that when
the South Place Ethical Society discussed changing its name to the South Place Humanist society in 1969, the English ethical
movement ceased to exist."[17]

While Ethical Culturists generally share common beliefs about what constitutes
ethical behavior and the good, individuals are encouraged to develop their own
personal understanding of these ideas. This does not mean that Ethical Culturists
condone moral relativism, which would relegate ethics to mere preferences or
social conventions. Ethical principles are viewed as being related to deep truths
about the way the world works, and hence not arbitrary. However, it is
recognized that complexities render the understanding of ethical nuances subject
to continued dialogue, exploration, and learning.

While the founder of Ethical Culture, Felix Adler, was a transcendentalist,
Ethical Culturists may have a variety of understandings as to the theoretical
origins of ethics. Key to the founding of Ethical Culture was the observation that
too often disputes over religious or philosophical doctrines have distracted
people from actually living ethically and doing good. Consequently, "Deed
before creed" has long been a motto of the movement.[4][21]

Functionally, Ethical Societies are similar to churches or synagogues and are
headed by "leaders" as clergy. Ethical Societies typically have Sunday morning
meetings, offer moral instruction for children and teens, and do charitable work
and social action. They may offer a variety of educational and other programs.
They conduct weddings, commitment ceremonies, baby namings, and memorial services.

Individual Ethical Society members may or may not believe in a deity or regard Ethical Culture as their religion. Felix Adler said
"Ethical Culture is religious to those who are religiously minded, and merely ethical to those who are not so minded." The
movement does consider itself a religion in the sense that

Religion is that set of beliefs and/or institutions, behaviors and
emotions which bind human beings to something beyond their
individual selves and foster in its adherents a sense of humility
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and gratitude that, in turn, sets the tone of one’s world-view and
requires certain behavioral dispositions relative to that which
transcends personal interests.[22]

The Ethical Culture 2003 ethical identity statement states:

It is a chief belief of Ethical religion that if we relate to others in
a way that brings out their best, we will at the same time elicit
the best in ourselves. By the "best" in each person, we refer to
his or her unique talents and abilities that affirm and nurture life.
We use the term "spirit" to refer to a person’s unique personality
and to the love, hope, and empathy that exists in human beings.
When we act to elicit the best in others, we encourage the
growing edge of their ethical development, their perhaps as-yet
untapped but inexhaustible worth.

Since around 1950 the Ethical Culture movement has been increasingly identified as part of the modern Humanist movement.
Specifically, in 1952, the American Ethical Union, the national umbrella organization for Ethical Culture societies in the United
States, became one of the founding member organizations of the International Humanist and Ethical Union.

While Ethical Culture does not regard its founder's views as necessarily the final word, Adler identified focal ideas that remain
important within Ethical Culture. These ideas include:

Human Worth and Uniqueness – All people are taken to have inherent worth, not dependent on the value of what
they do. They are deserving of respect and dignity, and their unique gifts are to be encouraged and celebrated.[3]

Eliciting the Best – "Always act so as to Elicit the best in others, and thereby yourself" is as close as Ethical
Culture comes to having a Golden Rule.[3]

Interrelatedness – Adler used the term The Ethical Manifold to refer to his conception of the universe as made up
of myriad unique and indispensable moral agents (individual human beings), each of whom has an inestimable
influence on all the others. In other words, we are all interrelated, with each person playing a role in the whole
and the whole affecting each person. Our interrelatedness is at the heart of ethics.

Many Ethical Societies prominently display a sign that says "The Place Where People Meet to Seek the Highest is Holy
Ground".[23]

The largest concentration of Ethical Societies is in the New York metropolitan area, including Societies in New York, Manhattan,
the Bronx,[24] Brooklyn, Queens, Westchester and Nassau County; and New Jersey, such as Bergen and Essex Counties, New
Jersey.[25][26]

Ethical Societies exist in several U.S. cities and counties, including Austin, Texas; Baltimore; Chapel Hill; Asheville, North
Carolina; Chicago; San Jose, California; Philadelphia; St. Louis; St. Peters, Missouri; Washington, D.C.; Lewisburg,
Pennsylvania, and Vienna, Virginia.

Ethical Societies also exist outside the U.S. Conway Hall in London is home to the South Place Ethical Society, which was
founded in 1787.[27]
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Ethical societies are typically led by "Leaders." Leaders are trained and certified (the equivalent of ordination) by the American
Ethical Union. Societies engage Leaders, in much the same way that Protestant congregations "call" a minister. Not all Ethical
societies have a professional Leader. (In typical usage, the Ethical Movement uses upper case to distinguish certified professional
Leaders from other leaders.)[28] A board of executives handles day-to-day affairs, and committees of members focus on specific
activities and involvements of the society.

Ethical societies usually hold weekly meetings on Sundays, with the main event of each meeting being the "Platform", which
involves a half-hour speech by the Leader of the Ethical Society, a member of the society or by guests. Sunday school for minors
is also held at most ethical societies concurrent with the Platform.

The American Ethical Union holds an annual AEU Assembly bringing together Ethical societies from across the US.

The tax status of Ethical Societies as religious organizations has been upheld in court cases in Washington, D.C. (1957), and in
Austin, Texas (2003). In challenge to a denial of tax-exempt status, the Texas State Appeals Court decided that "the Comptroller's
test was unconstitutionally underinclusive and that the Ethical Society should have qualified for the requested tax exemptions...
Because the Comptroller's test fails to include the whole range of belief systems that may, in our diverse and pluralistic society,
merit the First Amendment's protection..." [29]

Albert Einstein was a supporter of Ethical Culture. On the seventy-fifth anniversary of the New York Society for Ethical Culture,
in 1951, he noted that the idea of Ethical Culture embodied his personal conception of what is most valuable and enduring in
religious idealism. Humanity requires such a belief to survive, Einstein argued. He observed, "Without 'ethical culture' there is no
salvation for humanity."[30]

Arthur E. Briggs, Los Angeles City Council member, 1939–41, Ethical Society leader
British Humanist Association, which inherited many British ethical societies
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The European Humanist Federation 
We are a democratic federation of (mostly) national humanist and
secularist organisations from across Europe.  Our work is described in
detail on our website – www.humanistfederation.eu.  In brief, we
represent the interests of the non-religious to the European institutions -
the EU, European Parliament,  Council of Europe and OSCE - and (to a
limited extent) to other institutions including national governments.  In
the EU we fought unsuccessfully for a decade to oppose special rights for
churches and other religious institutions; now we continue to oppose
church plans to extend those rights.

We develop policies, publish pamphlets  and hold many conferences,
often jointly with member organisations or others.

Since 2005 the EHF has attended the annual Human Dimension
Implementation meetings convened by OSCE ODIHR  and has intervened
regularly in relevant sessions of the plenary assemblies. We have hosted
side-events on the following subjects:

P The Status of Non-believers in Europe 

P Equality between believers and non-believers 

P Separation of Church and State, of Religion and Governance, of Dogma
and Law 

P Freedom of Religion and Belief: Views at Odds (on 8 October 2008)

EHF has filed a number of recommendations in different occasions. At the
High-level conference in Bucharest, June 2007 the following two
recommendations were presented :

! The struggle for human rights is a vital contribution to the development
of democracy, but human rights are threatened by governments that give
a privileged position to religious bodies and base legislation on religious
morality and rules. We therefore recommend that OSCE ODIHR report on
the extent to which these practices are found in member states.

! An emerging trend which is a source of concern to humanists is that
which considers churches as the only source of moral values for the whole
of society with the effect of shaping laws according to religious doctrine.
This trend undermines democracy and the rule of law and is the single
most important source of discrimination against non-believers,
homosexuals and members of religions different from the established
one. We recommend that public service broadcasters - a crucial
educational and awareness-raising tool – uphold equality of citizens by
providing humanist as well as religious broadcasting, i.e. programmes
about how it is possible to live an ethical and useful life without religion.

www.humanistfederation.eu 

THE

EUROPEAN
HUMANIST
FEDERATION

The European Humanist Federation, based in Brussels, unites
humanist and secularist organizations across Europe.

! We promote the principles of humanism and of a secular
society, opposing discrimination against non-believers and
fighting for equal treatment. 

! We work in the European Union (where we are officially
recognised as a partner for dialogue) and we cooperate with
like-minded Members of the European Parliament.  

! We work with the Council of Europe Parliamentary
Assembly.

! We are especially active in the human rights wing of the
OSCE (Organisation for Security and Cooperation in Europe),
contributing to its conferences and making the case against
religious privileges and in favour of democracy and the rule of
law. 

! We work with our member organisations, help them with
information and assist with their campaigns.

! We gather and share information, develop policies, hold
meetings and conferences and publish booklets.

Campus de la Plaine ULB-CP 237, Avenue Arnaud Fraiteur, B-1050 Brussels: fhe@ulb.ac.be

office
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HDIM.NGO/466/088 October 2008



Humanism 
Humanists believe:

• that we have only one life 

• that we can live good and fulfilling lives without religious or
superstitious beliefs 

• that we can make sense of the world by using reason, experience and
shared human values 

• that morality is a natural human attribute, the result of our evolution
(since long before we were human) as social animals 

• that we can ourselves create meaning and purpose for our lives 

• that we should seek to live happy and fulfilled lives and that one
important way to do this is to help others to do so.

Humanism is an ethical world-view, not just an atheist or agnostic one. For
many non-religious people it is a ‘lifestance’ that frames answers to so-called
‘ultimate questions’ about life in the same way that a religion does for
believers. It is a ‘belief’ in terms of Article 9 of the European Convention on
Human Rights - the article that protects freedom of ‘religion or belief’.

Humanism itself is fundamentally committed to human rights: if this is the
only life we have, people should have the maximum freedom to live it
according to their own beliefs. In this commitment to the open society,
where difference is acknowledged and no final answers are imposed,
Humanism differs utterly from those religions and ideologies that seek to
impose their own notion of truth or right living on everyone. Humanists
defend the civic virtues of democracy, which requires the negotiation of
differences and the art of compromise as the best method for achieving
social consensus. 

Humanists defend the right of others to their own beliefs and life styles,
subject only to them not interfering with other people’s rights - hence our
hard work to oppose constant religious efforts to restrict personal freedom,
especially sexual freedom, reproductive freedom for women, especially
contraception, abortion, and artificial insemination, to oppose scientific
research in matters such as genetics and to resist voluntary euthanasia - the
right to die with dignity. We are also opposed in principle to attempts to
inculcate religious or other beliefs in children at an age when they are unable
to decide for themselves: we value the autonomy of the individual over the
rights of communities to indoctrinate to their children.

Humanism, however, is an approach to life, not an ideology.  It does not
require assent to a set of ready-made answers that you have to take on
trust.  Rather, it is a framework of shared beliefs within which you are
responsible for finding your own answers and living your own life.

Secularism

A vital element in Humanism is secularism or laïcité. 

This is the principle that, in a plural, open society where people follow many
different religious and non-religious ways of life, the communal
institutions that we share (and together pay for) should provide a neutral
public space where we can all meet on equal terms. The European Court of
Human Rights has stated (Refah Partisi et al. v. Turkey) that it considers the
principle of secularism as one of the founding principles of the rule of law
and the best guarantee for democracy and the respect of human rights. 

Secularism requires that civil society find a common ethic, acceptable to all
its members. It is the opposite of theocracy and rejects not just the
establishment of a specific sect or denomination as the official religion of the
state but also legal or other official discrimination in favour of religion at
large or of any particular religious group.

Thus supra-national, national and local government and public institutions
- public hospitals, schools, broadcasting etc.- should remain
even-handed towards all different belief systems and the organisations and
groups (churches etc) that embody and represent them. 

A secular or laïque society is not an anti-religious one. Rather, it is one
where fundamental beliefs that we disagree about – beliefs that provide
strong motivation to some but mean little or nothing to those who do not
hold them - are left aside in public debate about communal decisions.

The religious may find inspiration and motivation in their beliefs, and they
may bring experience from their lives that can offer insight and value.  But
public debate should be conducted in terms we can all understand and
should be based on principles we can all agree about. Only such a society can
truly respect the freedom of religion or belief of all its members.

It is contrary to the principles of secularism:

• that organisations representing religion or belief (including Humanism)
should be given privileged access to the EU institutions

• that public services for general use should be contracted out to
organisations representing religion or belief 

• that there should be more than minimal exemptions on grounds of
religion or belief from laws forbidding discrimination

• that religion or belief should be protected from criticism, mockery or
“defamation” - but laws against incitement of hatred of individuals on
the basis of their beliefs are legitimate and often required.
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RELIGION IN THE PUBLIC SQUARE 

Speech by DAVID POLLOCK  
(President of the European Humanist Federation) 

 The notice of this meeting is about defamation of religion but I wish to range 

wider than that and deal with the place of religion in the public square.  I will 

return to defamation at the end. 

The notice quoted Monsignor Anthony Frontiero, the delegate of the Holy See, 

and we invited him to this meeting.  Sadly he cannot come.. 

Rather than base my remarks on Monsignor Frontiero’s speech last year, then, I 

want to take one delivered at the end of last month by Cardinal Tarcisio Bertone, 

the Vatican secretary of state.  Unfortunately I have to rely on a report of it by the 

Vatican news agency Zenit as my Italian is not good enough to work from the 

original on the Vatican website. 

  

Now Cardinal Bertone is as entitled to his views as I am to mine - that is the 

essence of human rights in a free, open society.  His are the views of a senior 

Roman Catholic priest and mine are those of the current president of the 

European humanists.  

But the institutions of an open society – democracy, freedom and the rule of law - 

are at risk if there is not a general agreement about the basis on which those 

institutions are supported, and my criticism tonight, while entirely compatible with 

Humanism, is made from the point of view not specifically of a humanist but of 

someone committed to human rights and the rule of law. 

http://www.calcom.be:81/fhebis/www/index.php?option=com_content&view=article&id=204&Itemid=50
http://www.zenit.org/article-23767?l=english
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I want to suggest that while his theology is no doubt impeccable his views are in 

many ways wrong when viewed in a context of human rights and democracy. 

We agree on much - for example, I agree when he says - 

politics and the market aren't everything 

or 

Wherever one's own benefit is sought in the short term, virtually identifying 

that with the good, one ends up by canceling one's own benefit. 

or 

it is totally legitimate for believers to participate in the public square 

but the reasoning behind our agreeing on such statements is different.  

Let me outline my assumptions.  These are not specifically humanist but such as 

I would hope would command general consent in an arena such as ODIHR, 

being entirely concerned with human rights. 

First, each and every human being is endowed with human rights.    

Second, these include freedom to have and to change one’s religion or belief 

(and that includes the freedom not to believe in any religion but to adopt a non-

religious lifestance such as Humanism) and the freedom to behave accordingly, 

subject to minimal reservations about the rights and welfare of others. 

They also include freedom of expression - a right that has value only when others 

might prefer that you did not exercise it. 

They also include the right to participate in a self-governing community.   

Now, given the freedoms already mentioned, that participation has to be on the 

basis of a recognition of plurality, of difference of opinion about even the most 

fundamental things. 



This is why I talk about an ‘open society’ - a phrase that came to the fore with 

Karl Popper’s The Open Society and its Enemies over 50 years ago but which he 

(sadly) took for granted and did not elaborate.  For tonight’s purposes I want to 

use a definition from George Soros, who, as well as making a lot of money, 

spends it in the good cause of freedom and human rights through his Open 

Society foundations.  He says the Open Society is one  

“based on the recognition that people have divergent views and interests 

and that nobody is in possession of the ultimate truth”. 

In such a society, the government, other public authorities and social institutions 

seek to maximise individual freedom (not least of belief and speech) while 

building on common interests and working to reduce conflict so that people may 

live together constructively.  This certainly includes measures against incitement 

of hatred and moves to minimise and probably outlaw unfair discrimination based 

on irrelevant factors and prejudice. 

It also means that the laws and institutions of the society, which are shared by 

everyone, must be neutral as between different fundamental lifestances – 

religions or beliefs.  That is, in some sense secular. 

Now, within the context of an Open Society, we as humanists naturally seek to 

promote the humanist life-stance as an alternative to (among others) religious 

beliefs,  but we do not seek any privilege in doing so, that is, any rights or powers 

that are not available to everyone else.  Instead, we rely on the persuasiveness 

of our arguments and the attractiveness of our position.   

And we recognise and respect the deep commitment of other people to religious 

and other non-humanist views and their right to hold them - again, I except views 

that are aimed at harming or denying the rights of others. 

So, what does this all mean for the place of religion in the public square? 



It means that religious people have all the same rights that we do.  They can 

argue their case in meetings or the press, lobby government and so on.   

They can form organisations and work collectively.  They can quote the strength 

of their following. 

They can draw inspiration from their religious beliefs as I do from my humanist 

ones. 

As Cardinal Bertone says, “it is totally legitimate for believers to participate in the 

public square”. 

Is there, then, a problem? 

Yes, there is.  But first a clarification.  By the ‘public square’ I mean all the ways I 

have just mentioned in which citizens can take part in and influence the formation 

of public policy.   

And nothing I say is intended to imply any restriction on anyone’s right to try to 

persuade others to change their beliefs - preaching, as the Church would call it – 

though having a right does not necessarily mean that it is always wise to exercise 

it. 

So what is the problem? 

Well, what the Cardinal actually said was:  “it is therefore totally legitimate for 

believers to participate in the public square” - and the “therefore” was preceded 

by “Politics needs Christianity”. 

Now it is quite legitimate to believe that “Politics needs Christianity”. I could 

equally well say “Politics needs humanism”, though in fact what I actually think is 

that politics needs unimpeded democracy and rule of law.   



And it is quite right that “it is totally legitimate for believers to participate in the 

public square”.  But to link the two propositions with “therefore” opens the way to 

examining the Cardinal’s underlying assumptions. 

He is basing the legitimacy of believers’ participation on a need for Christianity in 

politics.  He bases this on the peculiar argument that “in the present multi-ethnic 

and multi-confessional societies, religions constitute an important factor of 

cohesion”.   

Well, that is another belief to which he is of course entitled.  But to see the world 

that way the religious have to look hard for the mote in other people’s eyes and 

ignore the beam in their own.  Religion is so plainly a divisive factor in the world, 

despite the best efforts of some of its leaders and followers: just look at the 

communal strife in India, Indonesia and Nigeria, at the fundamentalists in every 

faith who, when they are not wreaking destruction on the innocent, are calling 

damnation not just on the unfaithful but even on the less faithful in their own 

ranks. 

It might seem more sensible to see human rights and a commitment to living 

together in peace despite one’s disagreements as a better basis for cohesion in 

our multi-ethnic and multi-confessional societies. 

Indeed, I would argue that bringing - as the Cardinal wishes - religious arguments 

to bear in the public square invites division, not cohesion.   

If his Church argues - as it does - that abortion should be banned, or that gay 

couples should not be allowed to marry, on the basis of a theological doctrine 

that most people do not share, then what it is saying is “We have privileged 

access to the truth by virtue of our faith, and even though you disagree, we are 

going to restrict your freedom on the basis of our unique perception of that truth.” 

Now, this, however disguised, is an argument from power.  And any religious 

group that is in power can deploy it.  The Muslim clerics do so in Saudi Arabia, 

with rather more power and even less tolerance than the Vatican.  The Taliban in 



Afghanistan were even worse.  It is certainly not an argument compatible with 

democracy and a recognition of human rights.  

Of course, I am not saying that Catholics may not draw inspiration from their faith 

when they go into the public square.  After all, that faith may well inspire 

compassion for the poor and the sick, it may be the basis on which Catholics (I 

take the RC Church only as an example) campaign for writing off of third world 

debt and for fairer terms of global trade.   

But even in such (relatively) uncontroversial areas religious arguments do not 

carry weight except with co-religionists.  One Christian may say to another: “Our 

faith, our God, requires us to work for the welfare of the poor”, but to anyone who 

does not share that religion, the argument carries no weight.  In the public 

square, the religious need to find other arguments - ones that can speak to the 

rest of us. 

Now the same is true of course for humanists.  Any argument that draws on 

specifically humanist premises cannot be expected to carry weight with other 

people.  If, to stretch one’s imagination, we argued on the basis of atheism that 

(say) a church rather than a shopping mall should be demolished to make way 

for some other amenity, we should not expect that argument to carry any weight, 

especially with believers.  In practice, it is difficult to think of examples that do not 

sound far-fetched, because what humanists believe tends to be more nearly 

universal to humankind: our values tend to be shared with the religious even 

though for us they are first order values and for the religious second order.  

This is where Cardinal Bertone again goes wrong, I would suggest.  He says that 

if it were not “totally legitimate for Christians to participate in the public debate” 

then 

theist and religious arguments and reasoning could not be invoked 

publicly in a democratic and liberal society, while rationalist and secular 

arguments could be invoked.  



Now, I am not contesting his freedom to invoke theist arguments, any more than I 

wish to limit my own freedom to invoke atheist arguments.  But I am saying that it 

is illegitimate for such arguments - religious, humanist or atheist - to carry any 

weight – and wrong to expect them to do so.  Still more, of course, is it wrong to 

make religious threats to co-religionist Government ministers, members of 

parliament or others in positions of responsibility in order to persuade them to 

adopt policies based on specifically religious considerations. 

I place the onus on the government and all its proxies to give no weight to 

religious - or atheist - arguments.  To do so privileges one part of society against 

another.  The premise on which we live together should be that we run society on 

the basis of what we share and can agree upon.   

We may have to make awkward, difficult decisions about (for example) 

genetically modified crops or nuclear power or priorities for spending - or 

anything in the ordinary run of politics.  If we lose the argument, we can at least 

recognise that our opponents had a case - the dangers of nuclear waste were 

given more weight that the reduction in carbon emissions, the benefit of more 

prolific crops preferred over the risk of unwanted side-effects, the need for a new 

road over the need for a new school.  That is ordinary politics.  We disagree but 

we can understand the case against us. 

But when religion comes into it, the case against us literally makes no sense.  If a 

Catholic argues that gay marriage should be banned because it is an offence in 

the eyes of God, or that abortion should be illegal because from the moment of 

conception there is a fully fledged human being that you harm at the peril of your 

own immortal soul, I simply cannot understand the argument.   

And if Government ministers yield to such arguments, then they either yield to 

power or they choose to impose the consequences of their own private beliefs on 

the rest of us without regard to arguments we can understand.  For Governments 

owe duties to all their citizens, and if (for example) a restriction of freedom is 

advocated even by a majority on the basis only of religious doctrine, not 



prudential argument, then the Government must look to the rights of the rest of 

the population.  There is nothing to prevent religious individuals abstaining from 

conduct that for religious reasons they deplore, but they have no right to restrict 

the freedom of others who do not share their views.  Feelings of moral outrage 

may be powerfully felt by believers but they are not a reason for forcing others to 

behave by an alien code. 

Now it is not always so stark.  Christians argue not only from theology but also 

from human welfare - gay couples are allegedly not so good at raising children; 

abortion damages our general respect for life, and so on.  That is fine - though in 

my experience these arguments tend to be shallow: scratch the surface and you 

quickly find yourself back on theological ground.  The Cardinal almost admits as 

much.  He says:  

“legality finds its ultimate root in morality"  

and morality has to respect human nature which, seen through his theological 

spectacles, means that the moral principles are "non-negotiable".   

So even when we seem to be arguing about human welfare, we are actually 

confronted by non-negotiable propositions based on a contentious religious 

interpretation of human nature. 

I have time for one more disagreement with the Cardinal. 

He says:  

the frequency of the Church's interventions in defense of non-negotiable 

values "must not be interpreted as undue influence in a realm that is not 

her own," but as "an aid in developing a correct and enlightened 

conscience”. 

There are two things about this.  The first is incidental: that “developing a correct 

and enlightened conscience” is a reference that makes sense only in the context 



of persuading individuals to adopt Catholic beliefs.  It is not, therefore, a function 

for the public authorities. 

The second is that at this point the Cardinal slips from talking about the rights of 

individuals into talking about the Church.  Now, individuals - religious or 

otherwise - have the right to organise the better to seek their aims.  The 

Humanists do this, after all.  But when organisations lobby governments, 

governments must consider the standing of those organisations - how democratic 

are they? how representative of their members or followers? alternatively, how 

expert in their field?  

Here governments should note that the churches are often found to be 

unrepresentative and sometimes inexpert in other than theological terms.  On 

matters of sexual morality, notoriously, the Catholic Church speaks for its 

obstinate institutional position, not for its followers.  And its pronouncements on 

(for example) AIDS and condoms have been tendentious, not expert.   

Likewise on matters of genetic research and sexuality, individual religious 

believers are often way ahead of their conservative religious institutions.   

Governments should not uncritically assume that the churches represent even 

their own congregations, let alone all those who from inertia adopt a religious 

label when asked. 

Now when religious institutions find that they have an argument on their hands, 

conducted in secular terms rather than their own language, and especially if in 

the rough and tumble of the public square they find themselves mocked or made 

fun of for holding views so very out of step with those of their opponents, then 

they sometimes resort to claiming a special protection for their beliefs that is 

accorded to no-one else.   

Here we find ourselves back with our absent friend Monsignor Frontiero, who last 

year at this conference said, as quoted in the notice of this meeting: 



Demonizing Christianity, or deliberately mocking and undermining central 

tenets of the Christian faith as a means to promoting the rights of other 

groups is a clear and flagrant contradiction to the religious freedom and 

mutual respect that all people should enjoy, not to mention the work of 

building a more just and peaceful community. Such practices and must be 

seen for what they are: a subversive attempt to dismantle the progress 

made thus far in the promotion of tolerance and non-discrimination. 

Now this is a most dangerous path to tread, albeit one down which Islamist 

states and fundamentalists have already charged, wreaking havoc in United 

Nations human rights circles. 

In very limited circumstances mockery may amount to incitement to hatred of 

individual believers, and that may merit some action.  And it may be in bad taste; 

it may in practice offend against mutual respect and it may frustrate the work of 

building a more just and peaceful community.  That is as may be.   

But extra protection for religious beliefs is totally uncalled for.  After all, human 

rights instruments already give protection in such cases.  For example, legal 

constraint is sanctioned under Articles 18, 19 and 20 of the International 

Covenant on Civil and Political Rights where public safety, order, health, or 

morals or the fundamental rights and freedoms of others are threatened.  Other 

human rights treaties have similar provisions.  With their fundamental rights and 

freedoms already potentially protected, is there any justification for altering the 

human rights framework in order to offer religious believers further protection? 

In any case I deny any obligation on anyone to respect religious beliefs.  I 

respect (almost) unreservedly the right of individuals to hold whatever beliefs 

they wish.  But the beliefs themselves sometimes seem to me to be illogical, 

perverse, foolish, damaging and dangerous.  Why should I respect them?   

And when large numbers of people hold perverse and damaging beliefs, then 

making fun of those beliefs is part of the age-old armoury of argument, at least 



since Aristophanes.  In other words, mockery of religion is an inalienable part of 

freedom of speech.  Human rights belong to individuals, not to institutions or 

religions, and attempts to extend human rights to religion itself and to religious 

institutions are a false and dangerous development that is to be resisted.    

I have spoken too long.  Let me sum up. 

It is totally legitimate for believers to participate in the public square, 

but it is legitimate not because of their religion but because they each 

possess individual human rights including those of free speech and civic 

participation, just like the rest of us. 

It is legitimate for them to form their views on the basis of and to be inspired by 

religious beliefs, and to argue in whatever terms they wish, religious or otherwise,  

but they should not expect their religious arguments to carry any weight 

with those who do not share their beliefs or with governments, and they 

should decidedly not make religious threats to co-religionist Government 

ministers, members of parliament or others in positions of responsibility.   

It is legitimate for them to form organisations and for their organisations - 

churches and others - to participate in the public square 

but governments should not listen to theological arguments and should 

give weight to the pronouncements of churches - or humanist associations 

- only insofar as they are representative of those they purport to represent 

and insofar as their expertise is genuine and their arguments stand up to 

examination. 

We must all respect the right of others to hold whatever religious or non-religious 

beliefs they choose 



but there is no obligation to respect those beliefs in themselves and 

certainly no case for legal protection of them from mockery, criticism or 

disdain. 

 

8 October 2008 
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European Humanist Federation
The European Humanist Federation (EHF, French: Fédération
Humaniste Européenne, FHE), officially abbreviated as EHF-
FHE,[1] is an umbrella of more than 60 humanist and secularist
organisations from 25 European countries.[2][3]

Founded in Prague in July 1991, the EHF today is based in Brussels,
and currently presided over by Michael Bauer. Its advocacy activities
are primarily focused on the European Parliament, European
Commission, and other bodies associated with the European Union
and Council of Europe, as part of its mission to promote a humanist
vision of Europe. It is the largest umbrella organisation of humanist
associations in Europe,[4] promoting a secular Europe, defending
equal treatment of everyone regardless of religion or belief, and
fighting religious conservatism and privilege in Europe and at the
European Union level. The EHF also closely collaborates with the
International Humanist and Ethical Union (IHEU), which works at
the United Nations level and with whom it shares members.

The EHF is the parent body of the European Humanist Professionals
(EHP), which networks humanist celebrants, humanist pastoral carers,
school speakers and educators, and the staff of the various European humanist associations into one
professional body, focused on building best practice and expanding the availability of humanist charitable
services across Europe.
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A Vision for Europe and the Brussels Declaration
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The EHF promotes a secular state and opposes lobbying by religious organisations towards European
institutions. The EHF aims to:

Achieve separation between religion and the state throughout Europe;[5]
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Defend freedom of religion and belief, which includes the right not to believe and the right to
change one's belief;[6]

Defend freedom of thought and speech, which implies opposition to laws prohibiting
"blasphemy";[6]

Promote non-discrimination on all grounds (ethnic or national origin, religion and belief,
disability, age, gender, sexual orientation, etc.), inspired by the EHF's humanistic conviction
that all men and women are born free and equal;[6]

Support women's sexual and reproductive health and rights when and where they are
threatened.[6]

The EHF is recognised as an official partner of the European Union (EU) under Article 17 of the Treaty on the
Functioning of the European Union (TFEU). It is therefore regularly invited to meet the Presidents of the
Commission, the European Parliament and the European Council. The EHF also participates in meetings of
the European Parliament Platform for Secularism in Politics (EPPSP).[7] At the EU level, it also works with
the European External Action Service (EEAS) and the European Union Agency for Fundamental Rights
(FRA), whilst also collaborating with the Council of Europe and the Organisation for Security and Co-
operation in Europe (OSCE).

Sexual and Reproductive Rights ARE Human Rights[8]

EU Guidelines on Freedom of Religion and Beliefs: Securing a Balanced and Secular
Approach
Keep Dogma Out of European Research
Opposing Tonio Borg's nomination at European Commission
No to Special Rights for Churches in the EU

The EHF also supports its 55 member organisations in the challenges they are facing at a domestic level and
works in partnership with a large network of associations – including progressive religious organisations[8][9] –
with whom it shared goals and interests, in order to oppose conservative religious lobbies across Europe.

As the centrepiece of their campaign A Vision for Europe, that strove to uphold secularism within the EU, the
EHF, the IHEU and Catholics for Choice (endorsed by the EPPSP[10]) jointly presented the "Brussels
Declaration" on 27 February 2007 in the European Parliament, and also addressed to the 27 EU heads of
government. It was widely supported by European politicians (signed by more than 80 MEPs), academics,
scientists, Nobel Prize winners, writers and journalists.[11][12][13][14] The Brussels Declaration was a response
to the would-be Berlin Declaration, which, being negotiated at the time and set to become the preamble to the
amended EU Constitution, contained references to God and the supposed "Christian roots of
Europe".[11][12][13] Eventually these references were left out, and a strong emphasis on individual rights and
dignity included, much to the relief of David Pollock (former EHF president), Sophie in 't Veld (EPPSP
chairwoman) and Roy W. Brown (former IHEU president), the last of whom called it "a victory for
Secularism in Europe".[14]
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The following list contains all member organisations of the EHF (as of 2014).[2][3]

Note: Official English names of organisations are given priority. Organisations that lack an official English
name have been translated as literally as possible whilst retaining their intended meaning and complying with
English grammar and conventions.



English name / local name (abbreviation) Founded Region
served Notes

Alliance of Humanists, Atheists and Agnostics Luxembourg / Allianz
vun Humanisten, Atheisten an Agnostiker Lëtzebuerg[15] (AHA) 2010[16]

 Luxembourg

Association of Freethought "Giordano Bruno" / Associazione del Libero
Pensiero "Giordano Bruno"[17] 1906  Italy

Atheist Union of Greece / Ενωση Αθεων[18] (Énosi Atheon) 2010  Greece

British Humanist Association[19] (BHA) 1896  United
Kingdom

Center for Civil Courage / Centar za građansku hrabrost (http://www.civi
lcourage.hr/english/) (Hrabrost) 2011  Croatia

Center for Inquiry Romania / Fundatia Centrul pentru Conştiinţă Critică
[20][21] (CCC) 2007

 Romania

Romanian
Center for
Inquiry branch

Central London Humanists[22] (CLH) 2007[23]  United
Kingdom

Centre for Secular Action / Centre d’Action laïque[24] (CAL) 1969
 Belgium

Conway Hall Ethical Society[25] 1787  United
Kingdom

Council for Inspection and Guidance non-confessional Ethics / Raad
voor Inspectie en Begeleiding niet-confessionele Zedenleer[26] (RIBZ)

1993
 Belgium

Executive
agency of the
Flemish
Government

Danish Atheist Society / Ateistisk Selskab[27] 2002
 Denmark

EQUAL Equality Secularity Europe / EGALE Egalité Laïcité Europe[28]

(EGALE)
2004  France

ETHOS – Ethics Tolerance Humanism Citizenship Secularism /
ETHOS – Etika Tolerancia Humanizmus Občianstvo Sekularizmus[29]

(ETHOS)
2013

 Slovakia
Member since
2014.[30]

Europe and Secularity Movement / Mouvement Europe et Laïcité[31] 1954  France

European Humanist Professionals[32] (EHP) 1994  Europe

Francesc Ferrer i Guàrdia Foundation / Fundació Francesc Ferrer i
Guàrdia / Fundación Francisco Ferrer Guardia[33] 1987  Spain

Freethinkers Association of Switzerland / Freidenker-Vereinigung der
Schweiz[34] (FVS/ASLP/FAS) 1908[35]

  Switzerland

Freethinkers League of Austria / Freidenkerbund Österreichs[36] 1887  Austria

Freethinkers Union / Vapaa-ajattelijain liitto ry[37] 1945  Finland
Finnish
umbrella
organisation

Galha LGBT Humanists[38] (Galha[39]) 1979  United
Kingdom

Based in the
UK,
internationally
active.

Gaston-Crémieux Circle / Cercle Gaston-Crémieux[40] 1967  France
Non-Zionist
Jewish
secularists
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Giordano Bruno Foundation / Giordano-Bruno-Stiftung[41] (gbs) 2004
 Germany

Good Sense / Здравомыслие (Zdravomyslie)[42] 2010  Russia

HSHB Foundation / Stichting HSHB[43][44] 1960
 Netherlands

Humanist Association of Ireland[45] (HAI) 1993  Ireland

Humanist Cultural Education / Humanistisch Vormingsonderwijs[46] 1980
 Netherlands

Executive
agency of the
Dutch
Government

Humanist Federation / Humanistisk Samfund[47] 2008
 Denmark

Danish
umbrella
organisation

Humanist Historical Centre[48] / Humanistisch Historisch Centrum[49]

(HHC) 1996
 Netherlands

Humanist League / Humanistisch Verbond[50] (HV) 1946
 Netherlands

Humanist Association of Germany / Humanistischer Verband
Deutschlands[51] (HVD) 1993  Germany

German
umbrella
organisation

Humanist Society Scotland[52] (HSS) 1989
 Scotland

Humanist Union of Greece / Ένωση Ουμανιστών/-τριών Ελλάδας[53]

(Énosi Oumanistón/-trión Elládas) (ΕΝΩ.ΟΥΜ.Ε)
2010  Greece

Humanist-Liberal Association / Humanistisch-Vrijzinnige Vereniging[54]

(HVV) 1951
 Belgium

Humanists UK[55] (Humanists UK) 1896  United
Kingdom

Formerly
known as the
British
Humanist
Association.

Icelandic Ethical Humanist Association / Siðmennt, félag siðrænna
húmanista á Íslandi[56] (Siðmennt)

1990  Iceland

League of Education / La Ligue de l’enseignement[57] (La Ligue) 1866  France

French
educational
umbrella
organisation

League of Freely Religious Communities of Germany / Bund
Freireligiöser Gemeinden Deutschlands[58] (BFGD) 1859  Germany

German
umbrella
organisation

Liberal Study, Archive and Documentation Centre "Karel Cuypers" /
Vrijzinnig Studie-, Archief- en Documentatiecentrum "Karel Cuypers"[59]

(VSAD)
1986

 Belgium

Malta Humanist Association[60] (MHA) 2010  Malta

National Coordination of Councils for the Secularity of Institutions /
Coordinamento Nazionale delle Consulte per la Laicità delle
Istituzioni[61]

2005[62]  Italy
Italian
umbrella
organisation

National Secular Society[63] (NSS) 1866  United
Kingdom
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North East Humanists[64] (NEH) 1957  United
Kingdom
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Humanistycznego "Sapere Aude"[66] (PHA) 1991  Poland

Polish Center
for Inquiry
branch

Prometheus Society / Spoločnosť Prometheus[67] 1990
 Slovakia

Rationalist Union / Union Rationaliste[68] (UR) 1930  France

Romanian Humanist Association / Asociaţia Umanistă Română[69]

(AUR) 2008
 Romania

Romanian Secular-Humanist Association / Asociaţia Secular-Umanistă
din România[70] (ASUR) 2010

 Romania

Russian Humanist Society / Российское гуманистическое
общество (Rossíjskoje gumanístičeskoje óbščestvo)[71] (РГО/RGO)

1995  Russia

Secular Europe / Europa Laica[72] (EL) 2001  Spain

Secular Humanism Portugal / Humanismo Secular Portugal[73] (HSP) 2009
 Portugal

South West London Humanists[74] (SWL Humanists) 2009[75]  United
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Swedish Humanist Association / Humanisterna[76] (SHA) 1979
 Sweden

Umbrella Organisation of Free Worldview Communities / Dachverband
Freier Weltanschauungsgemeinschaften (DFW) [77] 1949  Germany

German
umbrella
organisation

Union Liberal Associations / Unie Vrijzinnige Verenigingen[78] (UVV) 1966
 Belgium

Flemish
umbrella
organisation

Union of Rationalist Atheists and Agnostics / Unione degli Atei e degli
Agnostici Razionalisti[79] (UAAR)

1986  Italy

Union of Secular Families / Union des Familles Laïques[80] (UFAL) 1988  France
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Abstract: Ronald Dworkin and Philip Kitcher recognize that traditional, religious  

faith—especially in Christian theistic tradition—has virtues that seem to be missing in a 

secular worldview. To remedy this apparent deficit, they both propose that a secular 

worldview can provide a satisfying foundation for a flourishing, meaningful life. 

Moreover, Kitcher argues that secular humanism is far more justified than a religious 

worldview because it does not face the problem of diversity that arises in the case of 

religion. I argue that secular humanism faces the same problem of diversity that Kitcher 

proposes undermines religious belief. I further argue that Dworkin’s and Kitcher’s secular 

alternative to a religious worldview is problematic. 

Keywords: Dworkin; Kitcher; religion; secularism; diversity; humanist; atheism; theism 

 

1. Introduction 

Some of the so-called “new atheists” such as Daniel Dennett, Sam Harris, and the late Christopher 

Hitchens advanced their case against theism, especially Christian theism, with little appreciation  

of anything culturally or philosophically positive about theism and with little doubt about the 

sufficiency of a secular worldview in providing a satisfying alternative framework for a meaningful 

life. Two recent contributions by self-described atheists Ronald Dworkin and Philip Kitcher adopt a 

different stance: both express appreciation for the merits of religious tradition, specifically the theistic 

strands as found in the Abrahamic faiths, and both concede that it is not obvious how a secular 

worldview is able to offer a deeply satisfying understanding of life and death and (in Dworkin’s case) 

the feeling of awe that seems to be called for as we contemplate the beauty of the cosmos. Nonetheless, 
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Dworkin and Kitcher offer grounds for thinking that the secular humanism they present is up to the 

task in providing an alternative, meaningful way of life without God. Moreover, according to Kitcher, 

the case for secular humanism is bolstered when we take seriously the diversity that afflicts, and 

ultimately undermines, religious worldviews. While Dworkin’s position has been described as 

religious atheism, in this paper I use “secular humanism” to describe their shared position. 

In what follows, I offer an overview of the secular humanism defended by Dworkin and Kitcher. 

After reviewing their positive case for secular humanism, a second section brings to light what I 

believe to be some of its serious limitations in matching and fulfilling important functions offered by 

theistic tradition. In that section, my focus is on questions of meaning and value, rather than evidence. 

That is, I raise questions about which of the two worldviews offers a more satisfying, desirable 

outcome for the persons and things we love. In assessing the thesis advanced by Dworkin and Kitcher 

that secular humanism can offer a deep, perhaps equally or more satisfying approach to meaning and 

values, we will need (for the sake of argument) to temporarily suspend matters of evidence about the 

truth of theism and atheism in order to focus on meaning and value. Presumably, all interested parties 

are first and foremost committed to adopting the worldview that is more reasonable (or evident) than 

its alternatives. So, if someone is committed to the absolutely certain truth of atheism, no appeal to the 

meaningfulness of a theistic worldview will be of great interest, and, conversely, if someone is 

committed to the absolute certain truth of theism, the appeal to the meaningfulness of a secular life will 

not be of great concern (unless one of the reasons for theistic belief is the thesis that life without theism 

is meaningless). My ideal reader is one who is prepared in the second section to be open, in principle, 

to the truth of either theism or the atheistic secularism of Dworkin and Kitcher, and to engage in an 

inquiry into the implications of either in terms of meaning and value. A third section will address 

matters of evidence. Kitcher appeals to religious diversity in order to argue for the supremacy of 

secular humanism over and against theism. I present his position and offer reasons why I believe his 

line of reasoning either leaves theism still standing or undermines the very justification that Kitcher 

makes for secular humanism in general, as well as undermining his justification for his own more 

specific philosophical convictions (what Kitcher calls pragmatic naturalism). In some final 

observations, I suggest how a further philosophical exchange between secular humanists and theists 

might be fruitful. 

Before getting underway, I believe that a modest preface is appropriate on the form of theism that 

both philosophers reject. Before being able to appreciate Dworkin’s and Kitcher’s constructive 

philosophies of life without God, it seems appropriate to get a picture of what it is that they are living 

without. Both secularists use Christianity as their foil, though their secularism would rule out other 

religious conceptions of a divine higher power worthy of worship (and so on). If I am right that 

Christian theism has resources in terms of meaning and value missing in secular humanism, then this 

would provide some reason for thinking that non-Christian concepts of the divine and religion that 

surpass or at least have equal meaning and value as Christian theism have greater worth than Dworkin 

and Kitcher estimate. 

The modest preface: I briefly sketch here a form of Christian Platonic theism in order to have a 

referent for “God” when considering (to use the title of Dworkin’s book) religion without God. There 

are innumerable forms of theism in the literature today. The form of theism that I embrace, and would 

like to put on exhibit for this project, is rooted in the New Testament and then flows through the long 
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Platonic Christian tradition that includes Clement, Origen, Augustine, Boethius, Anselm, Aquinas, and 

the Cambridge Platonists. It is represented today by theists who are identified as Anselmians or 

advocates of Perfect Being Theology (R.M. Adams, Linda Zagzebski, Lynne Baker, Robert Audi, and 

so on) (see [1]). Neither Dworkin nor Kitcher refer to such thinkers and Platonic theism, though there 

may be some veiled allusion to a Platonic view of God insofar as Dworkin identifies God as pictured 

in the Sistine Chapel as a God he rejects (Michelangelo’s famous mural is influenced by 

Neoplatonism). Kitcher identifies some of his key interlocutors as advocates of “refined religion” 

which includes, essentially, Christian theists (and those like them) who are not fundamentalists and 

who seek to frame their religious views in light of science (as the Cambridge Platonists did in the 16th 

century in the age of Newton). 

In this tradition, God is understood to be the unsurpassable, excellent creator and sustainer of the 

cosmos1, omnipresent, omnipotent, omniscient, necessarily existing, eternal or everlasting, without 

beginning or end in time. God is further understood to be Triune, consisting of three divine persons in 

co-inherent, perfect love, exemplifying the three great loves (self-love, love of another, and love of two 

for a third). God has been and is revealed through ordinary reflection on the nature of the cosmos in 

general, which has been and is refined through philosophical reflection and through experiences that 

philosophers have appealed to in theistic arguments from religious experience. Central to the Christian 

tradition is the claim that God became incarnate as Jesus Christ and that through Jesus’ life, teaching, 

passion, suffering, death, and resurrection, persons may be transformed and redeemed into a boundless 

life in relationship with other creatures and the God of limitless love. The Platonic Christian tradition 

contends that a life lived with God amounts to a high calling of seeking justice, compassionate action 

for the sake of the dispossessed, and a dedicated responsiveness to the values and disvalues of the 

world (that is, to use Platonic language, to promote the good, the true, and the beautiful and to redeem, 

confront, salvage, or rescue those who oppose the good, the true, and the beautiful). This tradition 

holds that each created person matters so much that the God of incalculable love acts now and will act 

so that physical death is not the annihilation of persons but an occasion of transformation in which 

there may be an inexhaustibly enhanced afterlife where there will be a triumph of both justice  

and mercy.2 

2. Life without God 

Dworkin begins his book Religion without God with the following claim: 

The theme of this book is that religion is deeper than God. Religion is a deep, distinct, and 

comprehensive worldview: it holds that inherent, objective value permeates everything, 

that the universe and its creatures are awe-inspiring, that human life has purpose and the 

universe order. A belief in a god is only one possible manifestation or consequence of that 

deeper worldview. ([2], p. 1). 
                                                 
1 This would also include our cosmos and any other actual contingently existing things in “alternative worlds” if one is 

sympathetic to that vernacular. 
2 As noted by an anonymous reviewer, there are strands of Christian tradition influenced by Plato that can be “radically 

world-denying”. The Platonic Christian tradition I am representing here (and believe to be true) is one among many that 

may claim to be influenced by Plato. 
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What Dworkin seems to be doing is carving out a place for religion as a practice or phenomenon 

that can be regarded as the recognition of certain goods (purpose, meaning, awesomeness) that is not 

dependent or logically or conceptually tied in with the existence or non-existence of God. He seems  

to be claiming that the really important matter for us is whether there are inherent, objective values.  

On this point, he thinks that the conflict between atheists and theists is not as important as what can 

and should unite them: a commitment to values. 

The religious attitude accepts the full, independent reality of value. It accepts the objective 

truth of two central judgments about value. The first holds that human life has objective 

meaning or importance. Each person has an innate and inescapable responsibility to try to 

make his life a successful one: that means living well, accepting ethical responsibilities to 

oneself as well as moral responsibilities to others, not just if we happen to think this 

important but because it is in itself important whether we think so or not. The second holds 

that what we call “nature”—the universe as a whole and in all its parts—is not just a matter 

of fact but is itself sublime: something of intrinsic value and wonder. ([2], p. 10). 

Dworkin seeks an alliance between a religious life with God and a religious life without God.  

This involves his argument that the existence (or non-existence) of God is of secondary importance to 

what his religions without God offer. 

Dworkin’s description of the role of god or gods or God (Dworkin uses all three terms, written in 

lower and upper case) is hardly flattering: “Of course, gods have served many human purposes: they 

have promised an afterlife, explained storms, and taken sides against enemies” ([2], p. 1). There are not 

many theists who would see God as important only because of an afterlife, meteorology, and military 

campaigns (as should be evident in the modest preface above). We will consider more on what the 

existence of God might mean in the second section of this paper. For now, it is important to appreciate 

Dworkin’s claim that the primary affirmation of objective values is deeper than questions about the 

truth or falsehood of theism. 

In the following passage, Dworkin addresses the importance of values as something of absolute, 

foundational significance in religion. It involves, in his view, a faith that is at work in both religion as 

well as in science and mathematics. 

The religious attitude rests finally on faith. I said that mainly to point out that science and 

mathematics are, in the same way, matters of faith as well. In each domain we accept felt, 

inescapable conviction rather than the benediction of some independent means of 

verification as the final arbiter of what we are entitled responsibly to believe. This kind of 

faith is not just passive acceptance of the conceptual truth that we cannot justify our 

science or our logic or our values without appealing to science or logic or value. It is a 

positive affirmation of the reality of these worlds and of our confidence that though each of 

our judgments may be wrong, we are entitled to think them right if we have reflected on 

them responsibly enough. ([2], pp. 18–19). 

Over against this rock bottom faith, God’s existence seems of secondary importance. 
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I do not argue in this book against the science of the traditional Abrahamic religions. I do 

not argue that there is no personal god who made the heavens and loves its creatures. I 

claim only that such a god’s existence cannot in itself make a difference to the truth of any 

religious values. ([2], p. 25). 

Near the end of his book, Religion without God, Dworkin makes his case for living life well with 

the focus on immanent or immediate values without seeking some transcendent, good reference point 

as one gets in theistic religion. He writes of the importance of art and creativity and then addresses  

a critic: 

Does all that strike you as silly? Just sentimental? When you do something smaller  

well—play a tune or a part or a hand, throw a curve or a compliment, make a chair or a 

sonnet or love—your satisfaction is complete in itself. Those are achievements within life. 

Why can’t a life also be an achievement complete in itself, with its own value in the art in 

living it displays? ([2], p. 158). 

It is hard not to see Dworkin’s affirmation of the goods within life as immanently sensible and 

worthy of our deepest concerns. 

Turning to Kitcher, he also focuses on the immanent goods within life shorn of any transcendent, 

purposive God. Like Dworkin, Kitcher recognizes the religious affirmation of objective values: “At the 

core of religion, then, is not a body of doctrine, a collection of descriptions of the transcendent, but a 

commitment to values that are external to (independent of) the believer, and indeed to all human 

beings” ([3], p. 64). In Life after Faith, Kitcher seems unvexed by not having a more solid, 

metaphysical foundation for ethics (and ethical objectivity) other than affirming that ethical standards 

have evolved over time in order to promote harmony among persons and to adjudicate conflicts. His 

pragmatic form of ethics seems to incorporate what might be called common sense and respect. 

“Secularists can thus rehabilitate a notion of ethical truth. They can defend a set of core ethical truths, 

rough generalizations corresponding to the good advice learned at parental knees” ([3], p. 45). 

Kitcher’s positive case for values is not sufficiently worked out (in my view) to critically assess, but 

his view on the sufficient value of a life that is lived in terms of immanent goods is enough to draw on 

here and then assess (along with Dworkin’s secular humanism) in the next section. Kitcher locates the 

meaning of life in terms of personal relationships: “Mattering to others is what counts in conferring 

meaning” ([3], p. 101). Kitcher fully allows that the finitude of life, the unavoidability of death from a 

secular point of view, creates a deep cause for distress and despair. However, he believes that this 

despair can and should be muted as we reflect on the ultimately unsatisfactory alternative of life after 

death and as we take up the long view of history. So, Kitcher offers the following response when 

contemplating with genuine grief about how he feels about his own death. Does he lament that, at his 

death, we will be absent from the lives of those who matter to him now? 

I do. As I imagine the world in the years immediately following my death, I feel a more 

intense regret about not being part of it than when I project forward a century, or even half 

a century. Increasing the time interval diminishes my sadness—it fades relatively swiftly to 

indifference. Not because I’m envious of those who live happily and actively into extreme 

old age. I don’t even yearn for the longevity advances in medicine may someday achieve 
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for future generations. Absence from the period just after my death is poignant because so 

much of the stuff of my life will be continued in it. Whenever I die, people about whom I 

care most deeply will live on, and I should like to be there, sustaining them and being 

sustained by them. Endeavors to which I have committed my energies will remain 

unfinished. Loose ends will be left, and I should like to tie them up—while knowing that 

ends are always beginnings and strands will inevitably dangle. By contrast, the connections 

with the more distant future are dim, and I cannot even be confident of the large contours 

of the remote world from which I shall be excluded. Were I to survive into that world, 

there would be a continuously evolving set of relationships and activities that would give 

me a stake in it, but lacking any experience of the development of my life, the concerns I 

would come to have are not vivid for me. So, as I look forward sufficiently far, regret 

declines into indifference. ([3], p. 98). 

Kitcher offers an intriguing diagnosis of the state of those who wish for life beyond life: they wind 

up entertaining and possibly even hoping that human persons might become non-human. 

We cannot, I think, fully imagine what it would be like to be the kind of being for which 

immortality was a condition for joy. If my diagnosis is correct, distress at the prospect of 

not being is founded in confusion. For absence from any part of the future is only terrible 

because something has been felt to be lost. If extended sufficiently far, the threat of 

termination—indeed, cessation would ultimately appear as a blessing. What lies behind the 

sense of horror at not being is regret at being human. To my humanist sensibility that 

species of regret appears one we should try to overcome—just as we should seek to accept, 

even enjoy, the arc of aging. Our real problem is posed by the prospect of a removal from a 

web of connections that matter deeply to us. ([3], p. 100). 

3. Life with God 

Let us return to Dworkin’s depiction of religion and his philosophy of God. Presumably there is 

nothing that any sane, sensitive person would protest about relishing the value of (to use his examples) 

being creative, making art, playing a tune well, writing sonnets, making chairs, making love, and so 

on. Nor is there anything objectionable (in my view) of Dworkin’s valuing the beauty of the cosmos 

and independent (that is, objective) values. The deep question that arises is whether someone who has 

the values that Dworkin embraces would share his views about the comparative insignificance of the 

reality of God. If we compare Platonic theism and Dworkin’s atheism on the assumption that either 

might (for all we know) be true, we face a problem. If theism is true, then its truth is relevant to 

everything Dworkin values. Given such a theistic framework, if God did not exist (which for theists is 

impossible, given that God’s existence is necessary) there would be no persons or any living thing to 

feel awe, no created objects of beauty, no opportunities to make love or chairs or write sonnets or 

practice philosophy. Given theism, God is the sine qua non of the cosmos itself. Moreover, given the 

sketch of Platonic theism in the preface, the existence of a God of the true, the good, and the 

beautiful—all that Dworkin values—is a reflection of the creativity of this supreme, superabundant, 

loving God. That is, the goodness of what Dworkin values is one of the reasons why the cosmos is 
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sustained by God and why God calls persons to fulfillment and to confront and seek the redemption of 

those who seek to destroy the values Dworkin identifies. Dworkin’s effort to separate the existence of 

God from recognizing objective values seems to liken God to a fellow creature who might be found 

uninteresting by created persons, rather than taking seriously the Platonic tradition in which the realm 

of objective values is a constitutive part of the divine nature. Once one enters into a comparison of 

secular humanism with Anselmian or Perfect Being theism (without presupposing the evidential 

superiority of either), one sees that the division Dworkin is looking for is not available. 

Consider now, more specifically, Dworkin’s effort to confront death from a secular point of view in 

contrast to the affirmation of life one finds in Christian Platonic tradition. After Dworkin enumerates 

the kinds of goods that make life an achievement, he writes: 

If we do crave that kind of achievement, as I believe we should, then we could treat it [the 

achievement of a meaningful life] as a kind of immortality. We face death believing that we 

have made something good in response to the greatest challenge a mortal faces. That may not 

be good enough for you: it may not soften even a bit the fear we face. But it is the only kind of 

immortality we can imagine: at least the only kind we have any business wanting. ([2], p. 159). 

In response, it should be conceded that if the hope of life beyond life is incoherent (viz. it is not 

merely unimaginable but it may be seen to be unintelligible), we should embrace something like 

Dworkin’s and Kitcher’s position. In the next section, I address Kitcher’s one argument against theism, 

but for now, I suggest that if you are at least open to the possibility of a life of continuous loving and 

growing (with all the goods Dworkin identifies), I do not see how one might conclude that this would 

be something one would desire to terminate. The point I am proposing here needs to be carefully 

placed: I am not asking about whether Dworkin or we might desire the termination of anyone’s life. 

Given that we believe we will all perish when we die, and there is no possibility of any alternative, this 

simply needs to be faced up to. However, consider the matter from the point of view of entertaining 

two worldviews, which (for the sake of argument) let us assume are epistemically possible: one is the 

secular worldview of Dworkin and Kitcher, the other is the Christian Platonic position in which death 

is not the annihilation of individual persons. Two worldviews may be said to be epistemically possible 

for a person if she is justified (warranted or she has intellectual integrity) in believing one or the other. 

In comparing the worldviews, let us advance a question in the second or third person rather than the 

first person: imagine you love a single person or a group of people whom we might call Eric and 

Miriam. They are creative, caring, loving persons who delight in what they think is the love of persons 

and God. In contemplating them, is it possible for you, out of love, to desire that secularism is true 

(with the result that their lives will have an absolute, irreversible terminus) rather than the Platonic 

Christian alternative? Let us revise Dworkin’s remark about whether a finite life of achievement “may 

not be good enough for you” and ask this: if one is truly to guide one’s judgment in terms of what is 

good, should one crave (desire, hope for) the truth of a world view in which Eric’s and Miriam’s lives 

cease to be or an alternative worldview in which they do not? In further considering such matters, let 

us return to Kitcher. 

If Kitcher were right that relationships matter, would a relationship with God as understood in 

Platonic Christianity not itself be a source of unfathomable delight? Let us re-consider Kitcher’s 

thought experiment in which his sense of sadness diminishes the longer he imagines life continuing 50 



Religions 2015, 6 846 

 

 

or 100 years after his death by putting it in a second- or third-person point of view. Again, imagine you 

deeply love Eric and Miriam and you think it is possible for them to flourish for 50 or 100 years (with 

no diminishment of the quality of their lives). Is it not clear that there would be something unloving or 

odd or even churlish if you hoped they only lived for 50 years? Now imagine you are contemplating 

two worldviews, one in which Eric and Miriam are annihilated at 50 or 100 years and one in which 

they live on with greater and more exquisite varieties of goods. I suggest that a person who truly loved 

them would want the second. Kitcher writes that he would be less and less sad as he contemplates life 

continuing after his death because he would (or does) relate less and less to future people. He feels less 

sad as he realizes that he personally has less at stake in what happens; his concern for what happens 

becomes less vivid for him the more distant in the future he thinks about people. This point is well 

taken, but when put in the third person it seems profoundly disturbing. Again, please note that the 

direction of my thesis concerns which worldview offers more in terms of meaning and what we would 

hope for when it comes to those we love. Given that it is evident that death is absolute and brings about 

the irreversible loss of the individual, to hope things were otherwise would seem to amount to pointless 

wish fulfillment. Moreover, there might be something odd for a person who believes with certainty that 

mortality involves annihilation to love such an (ostensible) fact. However, if one genuinely is uncertain 

about the truth about death, matters change, or so I propose. 

Let us return to Kitcher’s worry that desiring unbounded life for persons would involve the horror 

of wishing that persons ceased being human. That suggestion seems to involve using the concept of 

being human in a way that goes against the practice of billions of people today and in the past. 

Presumably, those who believe that human persons survive death (by the grace of God, for example) 

also believe that such a future is part of what it is to be human. Perhaps Kitcher is getting at a slightly 

different point to the effect that, if there is an afterlife for human persons, this would be a life without 

their humanity (e.g., being post-mortem would amount to being post-human). Imagine our humanity is 

a stage in an extended life like the stage of a caterpillar that evolves into something better, like the 

stage of a butterfly. Speaking personally, I am not sure this would be so very horrifying (it might be 

quite wonderful to be transformed into a griffin), but it may also be observed that billions of people 

who believe in an afterlife for human persons believe in the resurrection of the body. Presumably, this 

is belief in the resurrection of a human body. 

4. Reasons for Living without Belief in God 

Let us now consider Kitcher’s case against religious belief and thus his reason for adopting secular 

humanism. He offers the following account of religion: “Religions are distinguished by their 

invocation of something beyond the mundane physical world, some ‘transcendent’ realm, and they 

offer claims about this ‘transcendent’” ([3], p. 2). Religious believers are contrasted with secularists 

who allow for only the physical world. “The core of secularist doubt is skepticism about anything 

‘transcendent’” ([3], p. 6). Kitcher proposes that religious views of the transcendent contain 

incompatible diverse elements, not all of which can be true. 

The bases of belief are remarkably similar across the entire array of religious 

traditions…Often the faithful are born into a religious tradition whose lore they absorb in 

early childhood and continue to accept throughout their lives; sometimes, when the 
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surrounding society contains adherents of a different doctrine, acquaintance with a rival 

religion prompts conversion, and a shift of allegiance. In either case, however, religious 

believers rely on a tradition they take to have carefully preserved insights once vouchsafed 

to privileged witnesses in a remote past. Because that patter is so prevalent in undergirding 

religious beliefs of the present, it is very hard to declare that one of the traditions has a 

special status, or even that a manageable few have transmitted truth about the transcendent. 

The beliefs of each tradition stand on much the same footing: complete symmetry  

prevails. ([3], pp. 7–8). 

The argument, then, seems to include the following cluster of interrelated claims: 

 Religious claims about the transcendent emerge and are justified by religious education, the 

testimony of witnesses. 

 This educational base gives rise to and purportedly justifies conflicting incompatible claims 

from different groups about the transcendent, not all of which can be true. There is, in other 

words, a symmetrical form of justification for incompatible truth-claims. 

 No one belief about the transcendent has any more justification than another. 

 None of them are justified and, in fact, all of them warrant skepticism, especially  

compared with a secular worldview which limits itself to the recognition of “the mundane  

physical world.” 

 One should only believe in “the mundane physical world.” 

Let us begin by looking at the concept of the mundane physical world, as featured in what I have 

noted as 4 and 5. In the history of ideas and culture, is there a stable, long-standing concept of the 

mundane physical world that can be used as part of a critique in arguing against the plausibility of 

there being something that is not part of the mundane physical world? I doubt that there is any such 

concept. Some philosophers have argued for the incoherence of there being a non-physical or incorporeal 

Creator, but these arguments are either question-begging or they assume a highly controversial or 

implausible account of what is physical (as I have argued elsewhere, e.g., [4]). However, quite apart 

from the philosophy of theism, the history of philosophy, west and east, reveals profound disagreements 

about human and animal natures, the reliability and status of thought, reason, perception, memory, space, 

and time. The sheer diversity of philosophical positions on what Kitcher refers to as the physical world in 

the so-called Eastern tradition is breathtaking.3 In the west, there is a massive spread of views in which 

philosophers have differed about what counts as physical and where (in terms of ontology and 

metaphysics) to place consciousness, experience, perception, thought, agency, purposes, values, and so on. 

Arguably, contemporary physics has made it even harder for self-described materialists or 

physicalists to suppose their concept of matter or the physical is stable (e.g., [5]). How do 

mathematical reasoning, numbers, or the laws of logic fit in with the mundane physical world? It is 

even puzzling to determine what kind of thing the idea “the mundane physical world” is. Is it a thing 

that has weight, color, electric charge, spin, taste, smell? These are matters that require philosophical 

                                                 
3 To draw on examples from Asian philosophical treatments of ourselves and the world around us, consider the hundred 

schools of pre-imperial China, the skepticism of Zhuangzi, the work of Nagarjuna and Vasubandhu, Dong Zhongshu, 

Ge Hong, Xuanzang and Chinese Buddhism, Shankara, et al. 
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engagement and do not admit of resolutions in the tradition of Samuel Johnson kicking stones as a way 

to show that Berkeleyan idealism is on a poor footing. As Bertrand Russell observed about 20th 

century physics: “Matter has become as ghostly as anything in a spiritual séance” ([6], p. 78). Noam 

Chomsky’s position seems to reflect a widespread, current position: “The notion of ‘physical world’ is 

open and evolving” ([7], p. 5). On this point, then, I suggest Kitcher’s structural analysis of comparing 

belief in the transcendent versus a problem-free concept of the mundane physical world is 

unacceptable. In what follows, then, I will focus on two types of belief: theism (the main target of 

Kitcher’s and Dworkin’s work) versus a secular philosophical worldview. 

Is the belief in theism bolstered by the same level of evidence as non-theistic beliefs, both in terms 

of culture at large as well as among philosophers? Are those of us who are theists—in and outside the 

history of philosophy and the communities which practice philosophy today—justified in our belief in 

theism only because, as Kitcher purports, we were trained to have such a belief, a belief backed up by 

witnesses we “take to have carefully preserved insights once vouchsafed to privileged witnesses in a 

remote past”? It strikes me as highly unlikely that the robustness of theism would not also include 

appeals to the apparent purposive nature of the world, its contingency, the felt experiential sense of the 

divine not simply in the remote past but in the present. The field of natural theology (which is 

undergoing a revival) has sought to articulate in formal terms the common sense or at least widely held 

convictions that a cosmos with such order as ours and that has given rise to conscious, moral agents is 

better accounted for in theistic teleological terms than in terms of chance, necessity, or any number of 

non-teleological accounts (see e.g., [8,9]). I suggest that in order for Kitcher to be justified in believing 

that theism is no more supported evidentially than any other non-theistic belief, he needs to do more 

than propose (without, as far as I can see, any argument at all) that the evidence for theism is on a par 

with non-theistic alternative views of what he calls the transcendent. Also, he needs to offer some 

reason for thinking that his form of secularism is in some way better backed evidentially than theism or 

any number of alternative secular philosophical positions. 

So, in terms of his own position—pragmatic naturalism—do we have reason to think that the 

justification for Kitcher adopting pragmatic naturalism is any better than the justification for the vast 

number of philosophers today and historically who are either explicitly in opposition to pragmatic 

naturalism or who adopt some incompatible alternative? To appreciate the problem Kitcher faces, it is 

not essential for us to engage in a lengthy exposition and examination of what is involved in pragmatic 

naturalism and why he accepts it. All that needs to be pointed out is that his position is a minority one 

that many of us reject. He might have adopted any number of other minority positions such as 

phenomenalistic idealism or logical positivism or analytic behaviorism or Kantian transcendental 

idealism. The point is that he adopts a position of which there are multiple alternatives that appear to 

many to be less well-supported than some alternative. His evidential base for his pragmatic naturalism 

might actually include an appeal to past philosophers whom some believe to “have carefully preserved 

insights once vouchsafed to privileged witnesses in a remote past,” e.g., John Dewey and his students 

in the first half of the last century. However, I think it safe for us to assume that without reading all of 

Kitcher’s work and examining all his reasons, the reasons are probably no more or less recognized as 

plausible than contemporary defenders of the theistic cosmological argument (see [10]). 

Kitcher is dismissive of there being any evidence for theism: “Unless ‘evidence’ is to be used in a 

radically new (and unspecified) sense, there is no present evidence for the transcendent” ([3], p. 22). 
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We are not given any reason to think he has seriously considered contemporary versions of any theistic 

arguments (his formal work in philosophy has not included philosophy of religion), so it is far from 

obvious how much confidence we should have in Kitcher’s claim. Consider, for example, the extant 

and articulate versions of theistic arguments today: defenders of the cosmological argument include  

D. Braine, W. Craig, S.T. Davis, G. Grisez, J.J. Haldane, H. Meynell, B. Miller, R. Purtill, B. 

Reichenbach, W. Rowe, and R. Taylor; defenders of theistic arguments from religious experience 

include W. Alston, C. Frank, J. Gellman, G. Gutting, R. Swinburne, W. Wainwright, and K. Yandell. 

Kitcher references none of this literature or the vast body of work on theistic arguments (see [1,11]). 

I propose two points, then, in response to Kitcher’s argument: first, as noted earlier, his concept of a 

problem-free idea of the mundane physical world is unacceptable, and second, his reasons for thinking 

theism is undermined (because, he says, alternative, incompatible worldviews have equally good 

justification) would themselves undermine his own philosophical commitments. Should Kitcher give 

up his pragmatic naturalism on the grounds that it appears that there are many persons who think his 

position is unwarranted and, in fact, wrong? Kitcher rejects a priori knowledge claims; for example, he 

thinks that mathematical knowledge is empirically based. Many of us think this is incoherent: the law 

of identity must be presupposed as true (and knowable a priori) for there to be any empirical claims.  

I suggest, however, that Kitcher is entitled to his position and its defense even in the face of powerful 

counter-points. Similarly, I think reasons for theism (or evidence) are substantial and justificatory even 

if Kitcher does not think so. 

Admittedly, for all I know, Kitcher may be in possession of (unpublished) overwhelmingly powerful 

arguments for why pragmatic naturalism is far better justified than any alternative, including the 

alternative of agnosticism (the position of someone who claims not to know whether pragmatic 

naturalism is warranted)—arguments so powerful that all fair-minded, mature, well-informed, and 

unbiased philosophers who consider his arguments would not be able to justify rejecting them. 

However, in the absence of evidence of widespread conversions to his position by readers of his books 

(see, for example, reviews of Life Beyond Faith), it seems doubtful that Kitcher has a justification for 

his position that is radically more forceful than the justification of philosophers who consider his 

position and either reject it or do not accept it.4 

5. Conclusion: Moving Forward 

I suggest that one way to move forward in dialogue between theists and their secular counterparts is 

not to decry pluralistic views of the physical world or simple views of reality itself. Kitcher supposes 

that theists and secularists are on a profoundly different footing, but I suggest that the evidential 

landscape is not so lopsided. I further suggest that both theists and secularists and persons in  

general—all of us—rely on a foundational epistemic understanding of justification. I sketch this 

foundational principle and then offer a suggestion about charitable inquiry. 

Let us consider in general terms the justification that is employed in the formation of theistic beliefs 

and the justifications employed in the formation of beliefs in the domain of philosophy, both theistic 

                                                 
4 As a personal judgment, I think the extant defenses of theism in the philosophical literature seem to be far more 

impressive than the literature defending pragmatic naturalism. 
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and nontheistic. There are abundant, breathtakingly diverse accounts of the justification of our beliefs 

(internalism, externalism, different combinations of the two, etc.), but one basic, quite plausible, 

foundational form of justification is that a person is justified in accepting some belief as true if it 

appears to the person that the belief is true. This is sometimes defended under the title “the principle 

of credulity” or a principle of critical trust [12]. I will articulate a principle of critical trust, following  

Kai-man Kwan, in language that avoids explicit use of the terms “true” and “belief”: a person is 

justified in trusting that some state of affairs obtains if it appears to the person that it obtains and she is 

not aware of good reasons why the state of affairs does not obtain. The states of affairs can cover what 

may be considered matters of fact, philosophical methods, or values. The principle is deeper than more 

specific accounts of justification such as foundationalism, coherentism, and the panoply of other 

alternatives. To appreciate its being more basic than these other accounts, note how the principle 

would be at work in accounting for why someone would be a foundationalist or coherentist et al.; 

namely, it appears to them to be true. There will be other reasons to account for why someone would 

be a foundationalist, but I propose that all of these reasons would require the viability of the principle 

of critical trust. 

Consider an objection to my proposal that the secularist and theist share a common epistemic 

principle. Kitcher observes: 

In the uncharitable quip, faith is when you believe and yet know it ain’t so. On a slightly 

more sympathetic reading, faith is belief that outruns the evidence available to the believer. 

According to some religious people, even if religious doctrines are held without 

compelling evidence, such belief is legitimate. ([3], p. 16). 

On the uncharitable view of faith, it seems that the secular critic is attributing to “the believer” 

something completely incoherent. The believer would be supposedly be saying “P, but I do not believe 

P” or “You are a Canadian, but I do not believe it.” The incoherence of such a use is well-articulated 

by G.E. Moore and Max Black [13,14]. As for the “slightly” less hostile reading, many of us 

(presumably) have beliefs that are not backed by compelling evidence or reasons. I assume this is the 

case for Kitcher’s pragmatism. If the evidence were compelling, why would there not be more 

pragmatists like Kitcher? I suggest it would be (or is) virtually impossible for someone to believe P 

(the truth of theism or that pragmatism is a superior methodology) without it appearing to the person to 

be the case. Someone might assume P without believing it (e.g., “for the sake of argument”) but belief 

and appearing (and thus seemingly evident) to a person seem inseparable [15]. 

If we grant that all of us need to rely on a principle of critical trust, perhaps it is not too far afield to 

suggest that we engage each other with a trust that is critical. In this paper I have (I hope) taken 

seriously the claims of Dworkin and Kitcher and spelled out reasons why I think their projects are 

unsuccessful. But I have done so in a way (again, I hope) that I would like to be treated by my own 

critics. I have not in any way denigrated or not honored the great, important goods that Dworkin and 

Kitcher have identified. I have only proposed that these goods would be honored even more in the 

theistic framework that they propose ought to be replaced or rejected because of some inadequacies 

they find in that framework. I remarked at the outset about how the new secularists seem more  

open-minded and appreciative of the merits of religion than new atheists. It is because of Dworkin’s 

and Kitcher’s careful, appreciative look at theism, critical though it is, that many of us (theistic or not) 
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can take heart at a more respectful form of engagement than that currently offered in the new, often 

acrimonious atheistic literature. 
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topic in which no less than philosophy and history 
become judges of important moral assertions. Dr. Ludvic 
Zrinzo’s critical letter, which so encapsulates the new 
paradigm and zeitgeist of our time, has inspired me to 
write this historical review that I hope will clarify the issue 
and correct real misconceptions. I write this, then, with 
affability, not to offend but to elucidate; not to condemn, 
but to instruct; not to stifle, but to facilitate the free 
exchange of ideas and foster intellectual discussion on 
a topic related to neuroethics, neuroscience ethics, and 
thus to SNI. This discussion is important because it 
may help clarify the speed and direction neurosurgery 
and neuroscience should take down the ethics road 
being paved, a road that leads either to the new secular 
humanism of bioethics or to continuing the traditional 
paradigm of medical ethics.[22] Besides, we still live in 
a free society where the free exchange of ideas is still 
possible and hopefully conducive to the maintenance of 
freedom in society at large as well as in medical academia 
in particular.

Now in the interest of facilitating this multidisciplinary 
discussion,[22,25] I quote below and in full one of the 
offending paragraphs in my editorial that prompted the 
letter writer to launch his missive. It also defines the 
topic and sets the tone for the discussion. It reads:

New York Times columnist William Safire chaired a 
seminal conference on neuroethics in 2002 and cited 
Cicero for coining the Latin term moralis derived from the 
Greek ethicos, but opined that there was an overlapping 
distinction between the terms. I agree with Safire in that 
there is still a fine distinction between the two terms. 
“Morality,” stemming from conformity with religious 
standards, has to do with the (moral) absolutes of right 
and wrong. “Ethics,” on the other hand, implies “subtle,” 
more complex “questions of equity” and refers to good and 
bad. Since what is good is usually right and what is bad 
is usually wrong, the terms overlap and have thus become 
interchangeable in modern times. Nevertheless, in the 
liberal zeitgeist of our time, and with our modern emphasis 
on egalitarianism, the word “ethics” predominates; thus, 
we have the terms “bioethics” and “neuroethics” in vogue 
and the nuances of meaning those terms entail.[22]

PROPOSITION OF SECULAR HUMANISM 
AND THE COUNTER ARGUMENT

The editors welcomed the critical letter as bringing forth 
a controversial subject of importance in medical ethics 
related to the neurosciences. The letter-writer's criticism 
begins with a quotation of Albert Einstein providing the 
gist of the disagreement:

A man’s ethical behavior should be based effectually on 
sympathy, education, and social ties and needs; no religious 
basis is necessary. Man would indeed be in a poor way if 

he had to be restrained by fear of punishment and hope of 
reward after death.[17,48]

An opinion rendered by such an exalted figure in the history 
of science should certainly be taken into consideration. 
Nevertheless, I must reply reluctantly that although 
Einstein was an undisputed genius in physics, and is in 
fact a hero of mine in the scientific pantheon, it should 
be noted Einstein, not a deity but a man of flesh and 
blood, has been wrong more than once, even in theoretical 
physics. For example, Einstein posited a “cosmological 
factor” explaining the supposed forces holding a static 
universe in place. He was wrong; the universe is not static, 
but expanding. He made a variety of other mistakes in 
physics: Errors in the formulation of his never completed 
unified field theory; in light refraction; and in quantum 
mechanics. More apropos, Einstein’s participation in his 
own family life was not a stellar performance. He was at 
times a cruel husband and a poor and neglectful father.
[12] Furthermore, it should also be added that a man may 
be very knowledgeable in one or more areas of science, 
but this is no guarantee he may truly be a wise man or 
knowledgeable in all fields of knowledge.

In this regard, Socrates (469–399 B.C.) dealt exactly 
with this issue in Plato’s Apology. During his trial by 
the Athenians in 399 B.C., Socrates explained why the 
Oracle of Delphi ruled him the wisest man of his time. 
And to make sure the Oracle was not in error, Socrates 
searched in vain for wiser men. He found all the notable 
politicians, poets, and the greatest men in Athens were 
deficient of wisdom. Searching further, Socrates went 
to the lower ranks of artisans and found them, as he 
expected, knowledgeable in their trades. But he told his 
judges:

However, Athenian men, it seemed to me that the workers 
also have the same fault as the poets; on account of 
performing the skill well each claimed also to be wise 
in other important matters, and this false note of theirs 
obscured that wisdom, so that I asked myself on behalf 
of the oracle, whether I should choose to be just as I am, 
neither wise in their wisdom nor ignorant in their ignorance, 
or to have both of what they have. Thus I replied to myself 
and the oracle that it is better for me to be as I was.[38]

Socrates was the wisest of men because, unlike other men, 
he was aware of his own limitations and deficiencies in the 
possession of knowledge. Knowledge in one field then does 
not make one an expert in all fields of knowledge or wise.

FREEDOM OR CENSORSHIP IN MEDICAL 
JOURNALISM?

In the critical letter’s concluding second paragraph, 
Dr. Zrinzo sums up his objections in the manner of 
secular humanism[7,18] as follows:
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The editorial in question repeatedly suggests that 
morals are derived from religious principles. This is a 
common misconception.... Personal religious bias has no 
role in scientific discourse, including the neurosurgical 
literature.[48]

First, as to “Personal religious bias has no role in scientific 
discourse, including the neurosurgical literature,” let’s 
remind Dr. Zrinzo that the piece in question was an 
editorial, and what is an editorial? By definition it is 
an opinion piece usually written by a member of the 
editorial board of a newspaper, magazine, or medical 
journal. Second, what I stated is historically accurate 
and factually correct. “Misconception” implies error 
or opinion unsupported by factual information. In the 
paragraph cited above and in another paragraph I asserted 
moral precepts have their origin in, or are intertwined 
with religious morality, and that religion is beneficial, 
supporting the moral code of a society. As to the last of 
these statements, I admit, it is an opinion, but it is an 
informed opinion formulated from years of study.[18-25]

The giants of medical ethics did not write their treatises 
without “personal religious bias,” nor without the 
influence of both the Oath of Hippocrates and Judeo-
Christian ethics. The Oath of Hippocrates itself begins 
by invoking the Olympian gods, which, as I have related 
elsewhere, reminds the physicians themselves that they 
are not gods, that they are subservient to a power greater 
than themselves, and that they should invoke that power, 
whatever they personally hold sacred, in the service of 
their profession.[19,20]

The English physician and medical ethicist Dr. Thomas 
Percival (1749–1804), who wrote and anticipated the 
modern codes of medical ethics followed in the next two 
centuries, not only in Great Britain but in the rest of 
Europe and the United States, was a devout Christian, 
a fact which is reflected in his emphasis on humanity 
and charity in his Medical Ethics (1803).[37] A father of 
neurosurgery, Harvey Cushing (1869–1939), wrote in 
his Consecratio Medici (1928), “From vain regrets good 
Lord deliver us,” and called medicine a “divine vocation” 
ministered by those inspired by “heaven.”[15] And another 
English physician, Sir Thomas Browne (1605–1682), who 
wrote during the secular 17th Century of Genius, could 
not have written his meditations (Religio Medici, 1635) 
without the inspiration of religious morality in almost 
every page of his book. It has been said, Browne’s “faith 
exuded tolerance and goodwill towards humanity in an 
often intolerant era.”[13,23] He was cited in the writings of 
Thomas Percival, William Osler, and Harvey Cushing.[15,37] 
It would seem, then, that the misconception about the 
separation of religious morality from medical ethics is 
itself the misconception, at least when the main figures 
of medical ethics are consulted.[13,15,19,20,22,37]

I believe medicine (and neurosurgery) should follow 
the compassionate medical ethics of these illustrious 
predecessors rather than the new bioethics. Traditional 
patient-oriented, medical ethics are based on the precepts 
of Hippocrates, placing the interest of the patient ahead 
of other considerations. Bioethics is population-based 
ethics, guided by utilitarianism, and/or monetary or 
budgetary considerations. There is a place for bioethics in 
laboratory research and veterinary medicine, but bioethics 
should not be the guiding light for what should remain 
the sacrosanct patient–doctor relationship. Bioethics and 
the veterinary ethic are applicable to humane animal 
research and when treating sick and injured animals – in 
which the veterinarian acts according to the wishes of the 
animal’s owner, the person responsible for paying the bill 
– but not sick human patients.[20,22,45]

Third, still pertaining to the statement, “personal 
religious bias has no role in scientific discourse, including 
the neurosurgical literature,” let me reply that we have no 
such blanket censorship in SNI, which is an independent 
medical publication, nor am I aware such dogmatic 
prohibition exists in medical journalism at large in free 
societies. The discussion, in fact, falls within the scope 
of SNI, as it regards controversial social issues and ethics 
in neuroscience. Lastly, let me state this type of blanket 
statement is frequently used to stifle the free exchange of 
ideas, which is anathema to academic intercourse, as well 
as a threat to liberty in a free society.[8,10,11,21,27]

I would not be fully addressing the importance of freedom 
in contradistinction to censorship in medical journalism 
if I did not mention there is a persistent double standard 
in the presentation of socioeconomic and political issues 
in the major medical journals. It seems that physicians 
with “progressive” political leanings, often the editors 
themselves, do not really want to limit religious or 
political discourse per se in the medical literature, but only 
limit those with whom they disagree (e.g., conservatives) 
and have the temerity to express a contrarian view to that 
deemed politically correct.[8,11,16,21,27]

In this regard, the major medical journals, such as the 
New England Journal of Medicine (NEJM), the Journal 
of the American Medical Association (JAMA), or The 
Lancet, can then speak unopposed with one collective 
voice in promoting leftist causes. We should counter: 
No, let both sides be heard! How many times have I seen 
correspondence sent by Dr. James I. Ausman, SNI editor-
in-chief, asking dissenting readers to write and submit their 
own opinion pieces to SNI espousing their viewpoints? 
As the poetess Elizabeth Barrett Browning, in a different 
context, versified in a famous sonnet, “let me count the 
ways”! If politics and religion are supposedly out of the 
realm of medicine and neurosurgery, well then we should 
test that hypothesis.
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The mission statement of World Neurosurgery, the 
official journal of the World Federation of Neurosurgical 
Societies, includes the wording, to “serve as a forum for 
scientific, clinical, educational, social, cultural, economic, 
and political ideas and issues for global neurosurgery...
Topics to be addressed in World Neurosurgery include: 
Education, economics, research, politics, culture.”[47] 
Culture, a term derived from the word “cult,” refers to 
religious as well as secular morality and ethics.

Now let us consider JAMA; and among its editorial 
objectives listed in addition to its mission statement 
(1993), we find:
•	 Objective 5 – To foster responsible and balanced debate on 

controversial issues that affect medicine and health care
•	 Objective 7 – To inform readers about nonclinical 

aspects of medicine and public health, including the 
political, philosophic, ethical, legal, environmental, 
economic, historical, and cultural

•	 Objective 8 – To recognize that, in addition to these 
specific objectives, THE JOURNAL has a social 
responsibility to improve the total human condition 
and to promote the integrity of science.[21]

For several decades now JAMA, NEJM, and The Lancet 
have published politically charged articles fulfilling 
objectives such as those enunciated by JAMA. These 
objectives have been fulfilled largely with progressivist 
tendencies and with little or no opportunities for 
dissenting voices to express their views.[16]

Let us take a quick survey of the major medical journals 
and see if they follow the rule or fulfill their one-way 
missions. In the process we should wonder if irate readers 
were equally indignant when the JAMA, NEJM, and 
The Lancet published articles condemning the personal 
ownership of firearms, promoting socialized medicine, or 
discussing religion within a political context:
•	 “Would	 you	 say	 you	 ‘had	 sex’	 if…?”	 This	 was	 a	

“peer-reviewed,” allegedly scientific article in JAMA 
answering the question of whether oral sex was real 
sex or not; and so conveniently, a poll of students 
was conducted at a mid-Western university to answer 
the question.[43] The article was even placed on “fast 
track” by JAMA’s then editor Dr. George Lundberg 
in time to help President Bill Clinton when he was 
having political problems because of oral sex with 
Monica Lewinsky. You can guess the answer from the 
students: Oral sex is not sex!

•	 “Interpreting	 the	 Right	 to	 Bear	 Arms	 –	 Gun	
Regulation and Constitutional Law.” In this article, 
the NEJM provided a forum to a dissenting lawyer, 
Mark Tushnet, J.D., who opposed a U.S. Supreme 
Court decision affirming the constitutional right of 
individual Americans to keep and bear arms[44]

•	 “An	 open	 letter	 for	 the	 people	 in	 Gaza.”	 In	 this	
article, The Lancet gave a medical forum to Paola 

Manduca, Iain Chalmers, Derek Summerfield, Mads 
Gilbert, and Swee Ang, on behalf of 24 signatories 
and thereby endorsed one side of a highly charged 
political issue, blaming the Jews in Israel and 
exonerating the Moslems in Palestine for the 
escalating violence in Gaza during 2014[36]

•	 “Religion,	 spirituality,	 and	 medicine:	 Application	 to	
clinical practice.” And here is a rare article that must 
have escaped the detection of censors at JAMA about 
religion being helpful in medical practice. This article 
had the audacity to discuss how “seriously ill patients 
use religious beliefs to cope with their illnesses,” 
and considers whether “physicians should pray with 
their patients”![34] The article shows that religion is 
not banned from medical journals, although they are 
indeed rare birds.

I wonder if Dr. Zrinzo objected when The Lancet 
editorialized with the article above. I ponder whether 
he sent critical letters to any of the aforementioned 
influential medical journals when they took the 
progressive side of those issues? We certainly welcome 
him to voice his opinions in SNI and ask only that he 
keep an open mind about the alleged “biases” of others 
and to consider the implications of limiting academic 
debate. We published Dr. Zrinzo’s letters and comments. 
Most of my letters to JAMA and NEJM have never been 
published.[16]

In short, it seems the moral indignation is only 
politically, ideologically and unidirectionally vented, 
expressed only when countering conservative points 
of view or detecting “religious bias” against Judeo-
Christian medical ethics or the constitutional issues 
they consider unsavory, such as the individual rights of 
citizens to own firearms, the right to private medical 
care, the right of doctors to write about the influence 
of religion in easing the suffering of their patients, etc. 
No complaints are heard in meetings and publications 
about progressive ideas, such as utilitarian bioethics, 
more funding for socialized medicine, “redistributive 
justice,” and secular humanism. I’m aware Dr. Zrinzo 
claims that he is not promoting censorship and that I’m 
unfairly rewriting his letter,[48,49] but the fact remains that 
his concluding remark carried to its logical conclusion 
leads to censorship – i.e., the restriction of ideas deemed 
politically incorrect. In an academic setting and a free 
society, we should all be affirming: Let all sides be heard 
in the cause for academic freedom and the perpetuation 
of liberty.[6,8,10,11,21,27] Dr. Zrinzo further wrote, “...morality 
and ethics do not require a religious basis. This fact will 
stand,	whatever	the	length	of	any	forthcoming	‘extended	
commentary’.”[49] This reaffirmation suggests his mind 
is made up and closed, and that my attempt to inform, 
as well as exchange ideas, will be futile. Nevertheless, I 
hope the information will not be lost by all. He has also 
claimed I’m trying to teach morality to my neurosurgery 
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colleagues.[49] I’m not. The vast majority of my 
colleagues are in no need of such instruction. What I am 
attempting is to restore the time-honored, individual-
based, patient-oriented medical ethics of Hippocrates 
in the neurosciences, medical ethics that have been 
gradually replaced by utilitarian, collectivist bioethics. 
I am also attempting to reclaim the loss of morality 
that has been gradually lost in society at large leading to 
increasing violence and crime, injuries and death. I hope 
to encourage my colleagues to action in both the civic 
and professional arenas in these endeavors.

THE TWIN PILLARS OF WESTERN 
CIVILIZATION

I now propose to show that my first assertion is correct 
and factual – namely, that moral precepts have their origin 
in and are inextricably entwined with both philosophy 
and religion. I beg my readers in advance to excuse my 
indulgence in taking so much time in expatiating on these 
fields of history, ethics, moral philosophy, and in tracing 
development, at least in part, from religion. But how is 
one to counter such a loaded assertion as, “morals derived 
from religious principles is a common misconception,” 
with a cursory denial without delving fully into the subject 
at hand? It is easy and quick to throw in such a blanket 
statement, even a cordial and academic objection; it takes 
much more time, effort, and persuasive evidence to refute 
such affirmation – even if it is the real misconception, 
particularly one so accepted and now taken for granted by 
the prevailing secular popular culture!

Western culture and civilization stand on twin pillars 
that have withstood the test of time: The Judeo-
Christian inheritance and the Greco-Roman legacy. Of 
these pillars, the Judeo-Christian tradition, we must 
remember, predates Socratic philosophy by at least 
half a millennium. Moreover, “let us remember,” wrote 
Aristotle (384–322 B.C.) [Figure 1], “that we should not 
disregard the experience of ages.”[5] Indeed, traditional 
institutions that have benefited mankind are preserved, 
and those that have proven iniquitous or unworkable are 
discarded by the societies that have tried them and found 
them wanting. In the heroic age of the Near East that 
ended 3000 years ago, man propitiated gods for his well 
being in this life on earth. The heavens dictated man’s 
existence (i.e., astrology and divination). The tenets of 
this heroic age collapsed as man’s moral vacuity led to 
pessimism. There was, it seems, no purpose for man’s 
existence. But then came the Hebrew experience, the Ten 
Commandments, the Old Testament, and man was seen 
as having free will and having the capacity to do good or 
evil – i.e., develop moral conduct, for which he would be 
rewarded or punished in the afterlife. Christianity and the 
New Testament came almost a millennium later. Judeo-
Christian morality formulated a code of moral conduct 

to establish and preserve order in society and cement 
the fellowship of men. This religious tradition was 
assimilated by the West with the advent of Christianity 
after Constantine the Great (reigned A.D. 306–337) and 
his successors made it the state religion of the Roman 
Empire. We must remember Judeo-Christian morality 
then originated not with Greek philosophic ruminations 
but from the Biblical prophets of the Old Testament 
in the Near East. Joined in the Roman Empire, the 
two legacies became the twin pillars of Western culture 
and civilization. Let us then not forget that the Judeo-
Christian religious teachings of piety, hope, and charity 
were added later to the precepts of Hippocrates and 
become central and fundamental tenets of medical 
ethics.[19,20]

The Greco-Roman pillar was erected in the West, 
stemming from the natural philosophers of ancient 
Greece in the 6th century B.C. But it was not cemented, 
as far as moral conduct and ethics, until the advent of 
Socrates (469–399 B.C.), Plato (427–347 B.C.), and 
Aristotle (384–322 B.C.). The ancient Greek philosophers 
did two things. Beginning in the 6th century B.C., the 
earliest ones, such as Thales of Miletus, Democritus 
and Empedocles, speculated on and attributed what was 
previously thought to be supernatural events to natural 
phenomena that followed physical (natural) laws. This 
major step laid the foundation for early science and 
philosophy. The successors to these natural (later denoted 
materialistic) philosophers in the following centuries, 
Socrates, Plato, and Aristotle, connected moral conduct, 
eternal truths, and goodness to God. Aristotle wrote in 
his Nicomachean Ethics that moral virtue develops as 
a result of habit (i.e., ethos that also gives us the word 
“ethics”; Greek, ethike) and practice, and that the moral 
virtues ultimately define character.[3,4]

In the course and development of Western civilization, 
the two legacies became inextricably entwined. This 

Figure 1: Bust of the moral philosopher and scientist Aristotle 
(384-322 B.C.)
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happened first, as previously mentioned, when the pagan 
Greco-Roman world of the Roman Empire adopted 
the Judeo-Christian religion and ethics in the form of 
Christianity in the 4th century A.D. Moreover, the two 
legacies were reinforced when St. Augustine of Hippo 
(AD 354–430) reconciled Plato’s philosophy to Christian 
theology via Neoplatonism. They were further cemented 
and placed in an even more solid foundation when St. 
Thomas Aquinas (1225–1274) reconciled Aristotle, “The 
Philosopher,” to Christian thought in the 13th century. 
Those of us who were brought up in the West (and 
attended churches and synagogues) are familiar with 
the Judeo-Christian religious teachings and the accepted 
precepts of moral conduct. We are less familiar with the 
intellectual reincorporation of Greco-Roman philosophy 
into Christian thought by Aquinas in the 13th century.

Lest we forget, we should digress briefly to mention 
that as to the actual practice of the art and science of 
medicine, Aristotle, whose father was a court physician 
to King Philip II of Macedonia (father of Alexander the 
Great), often cites Hippocrates of Cos (460–370 B.C.) as 
his authority in medical knowledge. Hippocrates is the 
father of medicine and his celebrated Oath remains a high 
watermark in medical practice [Figure 2]. Hippocrates’ 
dicta of non-maleficence and beneficence – i.e., Primum 
non nocere, (“First Do No Harm”) – remain central tenets 
in medical ethics, in accordance with Judeo-Christian 
ethics and morality, which as we shall see, also stress non-
maleficence, beneficence, and the Golden Rule.[1]

In his Ethics, Aristotle stressed that human action and 
ethics seek moral goodness – i.e., justice, temperance, 
courage, moderation, self-control, etc. – and the source 
of these moral virtues was God.[3] For Plato [Figure 3], 

God was transcendent, the highest intelligence, who 
can punish those who performed wicked actions in this 
life. Death in the good man unites him with God and 
the universe.[39] For Aristotle, God was also eternal and 
immutable, the Prime Mover, who gave order to all things 
and was the Final Cause (i.e., the reason and purpose for 
existence) of all things.[2]

RECONCILING ARISTOTELIAN ETHICS 
WITH JUDEO-CHRISTIAN TEACHINGS

It was because of this connection of philosophy and 
moral conduct to religion in part that St. Augustine was 
able to reconcile Plato with Christian dogma and even 
credit Neoplatonism with facilitating his spiritual journey 
toward Christianity. St. Thomas Aquinas [Figure 4], 
for his part, reconciled Aristotle to Christianity in a 
momentous step in Western philosophy and Christian 
morality and ethics.

It should not be left unsaid the Jewish physician, Moses 
Maimonides (1135–1204), and the Spanish Moslem 
physician, Averroës (1126–1198), attempted to reconcile 
Aristotelian rationalism and theology in Judaism and 
Islam, respectively, in a similar fashion as St. Thomas 
Aquinas accomplished more thoroughly in Christian 
theology. Maimonides went on to even compose an Oath 
of medical ethics (that begins with “Exalted God...”) still in 
use today.[23] Ironically, Averroës has been called “a father of 
secular thought,” not in the Islamic East, where his followers 
were persecuted as heretics,[23] but in Western Europe.

St. Thomas’ Christian moral philosophy came to a 
significant extent from Aristotle and remains dogma 
in the Catholic Church. St. Thomas Aquinas’ cardinal 
virtues – prudence, temperance, justice, and fortitude 
(courage) – are not too different from the moral virtues 
of Aristotle. Aristotle’s Ethics also included intellectual 

Figure 2: The Oath of Hippocrates, a high watermark in medical 
ethics. Photo: Public domain

Figure 3: Bust of Plato (427-347 B.C.), philosopher and founder of 
the Academy in ancient Athens
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virtues such as intelligence, prudence, and wisdom. St. 
Thomas Aquinas instead listed the theological virtues – 
faith, hope, and charity. Any virtues with charity added 
becomes a “complete virtue” and “an object of God,” who 
is the cause and end of all things (Final Cause).[1] The 
Judeo-Christian tradition had been incorporated into the 
Greco-Roman world by the assimilation of Christianity 
into the empire in the 4th century A.D. It was 
subsequently spread throughout Europe after the collapse 
of the Graeco-Roman world in the West less than two 
centuries later [Figure 5]. With the advent of St. Thomas 
Aquinas and the 13th century, nearly a millennium later, 
Graeco-Roman ethics would in turn be inserted anew 
into the teachings of Christianity.[19]

In this context, we should also mention there were further 
contributions from Roman scholars, contributions to 
morality and ethics that are frequently neglected because 
of the earlier Greek philosophers. The Roman statesman 
and philosopher Cicero (106–43 B.C.) [Figure 6], 
influenced by Aristotle and the Stoic philosophers 
(including Panaetius [c. 185–110 B.C.] and Cicero’s 
own teacher, Posidonius of Rhodes [c. 135–51 B.C.]), 
discussed the tenets of Natural Law – universal, just and 
eternal laws – derived from Nature’s God.[14] The concept 
of Natural Laws would also be woven centuries later into 
the tapestry of Christian moral philosophy by St. Thomas 
Aquinas. The concept of Natural Rights, incidentally, 
rights derived from God or Nature and not from 
governments, would likewise be added to political theory 
during the Enlightenment in the 17th century. And more 
apropos in professional ethics, we must also recollect that 
in the 1st century A.D., the physician (medicus), scholar 
and medical ethicist, Scribonius Largus, wrote about the 
need for compassion, humanitatis, on the part of the 
physicians: Medicis, in quibus nisi plenum misericordiae 
et humanitatis animus est secundum ipsius professionis 
voluntatem, omnibus diis et hominibus invisi esse debent. 
Here humanitatis refers to humanity (humanitarianism 
or compassion) rather than humanism that refers to the 
study of man. In a letter to me, published in the Medical 
Sentinel, the late scholar Plinio Prioreschi M.D., Ph.D. 
(1924–2014) specifically translated the passage in his 
monumental History of Medicine as follows: “All men and 
Gods, in fact, should despise any physician whose heart is 
not full of humanity and mercy according to the purpose 
of his profession.”[40,41]

The merging of Greco-Roman thought with Judeo-
Christian morality began in the Roman world even before 
Christianization of the empire. And we find paradoxically 
more (Judeo-Christian) compassion, humility, charity, 
sense of duty, and fellowship of man in the Stoicism 
of the philosopher-emperor Marcus Aurelius than the 
imperial hubris, atheism, and secular humanism expected 
in a pagan Roman Emperor.[35] Ethics then in Western 
civilization evolved directly from the concept of the 
moral virtues of secular Greco-Roman philosophy as well 

as Judeo-Christian morality. In addition to the Oath 
and precepts of Hippocrates, traditional medical ethics 

Figure 4: Painting of St. Thomas Aquinas (1225-1274), who 
reconciled Aristotelian philosophy to Christian theology and the 
father of scholasticism

Figure 5: Graeco-Roman legacy: The Forum Romanum — the ruins 
of the forum and monuments of ancient Rome. Courtesy Wikipedia

Figure 6: Cicero (106-43 B.C.), Roman philosopher, orator, and 
statesman
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inherited this dual inextricably entwined intellectual and 
devotional legacy.

We must also keep in mind that moral behavior is 
nurtured by habit (ethos), which forms character and 
appears in the common man, not from reading the 
exulted writings of Plato’s Republic and Aristotle’s 
Nicomachean Ethics, but from home instruction, practice 
and habit, ultimately derived from the religious teachings 
of Christian churches and Jewish synagogues. The same 
is true in the East, where the devotees commonly exert 
their devotions and learn moral principles from the 
priests in the Buddhist temples, and other religious 
institutions. All good religions and moral philosophies 
teach variations of the Golden Rule: “Do unto others as 
you would have them do unto you” (Luke 6:31). In fact, 
close study of supposedly secular moral philosophies, 
derived from the teachings of ancient “pagan” Greek 
philosophers and even from their disciples in the Age of 
the Enlightenment, reveal them to be permeated with 
religious morality. Ethics and moral conduct are entwined 
with religious teachings in most cultures, with the 
notable exception of totalitarian tyrannies, particularly 
openly atheistic, communists dictatorships.[22,28]

ANGST, MELANCHOLY, AND MODERN MAN

The next assertion in the critical letter:

Amoral and unethical behaviour is often supported by 
religion; historical and contemporary examples are support 
for slavery and oppression of women and homosexuals.[48]

Historically, religion has made its share of mistakes. 
But by and large, the Judeo-Christian religion has been 
beneficial to those who have been nestled in Western 
civilization, and religious morality has been a partial 
bulwark against anarchy on the one hand, and the rise of 
totalitarian tyranny on the other. I have also expounded 
on this topic previously elsewhere.[30] This benefit is true 
also for other religions, particularly Buddhism [Figure 7] 
and Hinduism, which have provided peace, moral 
guidance, and solace to an otherwise trying existence 
for countless millions in Asia and elsewhere over the 
centuries.

The length of this already quite extended historical 
review article precludes expounding on the possible 
effects of skepticism, angst, irreligion, and the stress 
and fast pace of modern life on the state of mind and 
mental health of contemporary society. Let me just 
remind the reader that mental illness, random violence 
and senseless crime have been on the rise concomitant 
with modern technological advances.[25,29,31] And as 
early as the 19th century through the mid-20th century, 
eminent psychoanalysts, Sigmund Freud (1856–1939) 
and Carl Jung (1875–1961); existentialist philosophers 

and thinkers, Søren Kierkegaard (1813–1855) and 
Albert Camus (1913–1960); not to mention numerous 
illustrious Catholic and Anglican theologians, such as 
G.K. Chesterton (1874–1936) and C.S. Lewis (1898–
1963), discussed the toll that misunderstood science and 
learning, in association with moral vacuity, were exacting 
on the human spirit and in precipitating anxiety and 
other mental disorders of the modern age. Even poets 
and novelists were concerned. In the philosophic treatise, 
The Garden of Epicurus (1908), the French novelist, 
Nobel Prize winner in Literature (1921) and liberal social 
critic, Anatole France (1844–1924) discoursed on this 
topic. He noted: “Religions are strong and beneficent 
because they teach man his raison d’être, the final causes 
of his existence.” And not exempting himself, France 
expounded, “those who have rejected the dogmas of 
theological morality, as almost all of us have done in this 
age of science and intellectual freedom, have no means 
left of knowing why they are in the world and what they 
are come there to do.” For the French novelist, rational 
thinking without spirituality reveals “cruelly the tragic 
absurdity of living.” And it is to this cruel realization 
that France traced the roots of the “melancholy” of 
modern man and the preponderance of “physical evil, 
moral evil, the miseries of the soul and the senses, the 
prosperity of the wicked, the humiliation of the just 
man.”	 Nevertheless,	 “all	 this	 would	 still	 be	 endurable…
if we could divine a providence directing the chaos.”[32]

Modern angst and anxiety aside, faith and religion 
provide an invisible support to the moral code, encourage 
discipline, and promote civility. Their influence on moral 
conduct and overt behavior is certain.[7,22,25,30] Without 
the support of religion and our churches and synagogues, 
crime in Western society would certainly increase, forcing 
and giving the State the pretext to step in to combat the 
increased lawlessness and crime – steps that frequently 
end up restricting the freedom of lawful citizens and even 

Figure 7: Statue of Gautama Buddha, “the enlightened one” (c. 5th 
century B.C.)
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establishing tyranny. This is no empty accusation; agent 
provocateurs have elicited violence and terror countless 
times from ancient Greece and Rome to the present age, 
instigating government reprisals that have resulted in the 
curtailment of freedom and the imposition of the brutal 
dictatorships of the 20th century.[8,26-28]

SLAVERY AND THE TYRANNY OF FALSE 
RELIGIONS

Slavery was also mentioned in the critical letter, and it 
is true that the system was supported by most religions 
and many thinkers and philosophers, right up until the 
era of the Enlightenment. Nevertheless, slavery was 
commonplace since ancient times supported by conquests 
and wars and again needing no religious support. The 
Catholic Church, in fact, ended slavery of Christian and 
Jews in most of Europe during the Middle Ages. And it 
was the Christian tenets of universal brotherhood, charity 
and compassion that gradually abolished the institution 
in most of the Western world.

And it is well known that the horrific conditions of black 
slavery in later centuries, including in the British territories 
and the United States, were ameliorated at least in part by 
those same Christians. It was also the Christian teachings 
of various denominations (e.g. Anglicans, Quakers, and 
other Congregationalists) that fueled the abolitionist 
movements which in Britain was led by the evangelical 
Christian convert William Wilberforce (1759–1833) and 
in the Northern United States by the black abolitionists 
and Underground Railroad leaders, Frederick Douglass, 
Sojourner Truth, and Harriet Tubman, who even attended 
the same African Methodist Episcopal Churches in 
New York and Washington, D.C.[46]

Horrible crimes were committed in war and peace in the 
name of religion, but much of this evil was committed 
by brutish individuals lacking self-control, acting on 
their own, presumably under the aegis of the Church or 
tyrannical governments. Aristotle admits there are wicked 
men who act and do evil for their own sake, although 
institutions or governments may be erroneously blamed.[4] 
The Church also erred as an institution, and religious 
inquisitions and wars conducted on her behalf are rightly 
condemned. Nevertheless, the institutions, including 
religious establishments that survive the test of time, 
survive because in the balance of human experience they 
are found to be of net benefit to mankind.[18,30] Such is 
the case with the Christian churches, the synagogues, 
mosques, temples of various other sects – and the Judeo-
Christian ethics of the West.

If we consult the history of man, we find that those 
religions based on false or evil principles; that bring more 
mischief than benefits to their followers; that bring more 

desperation and disquietude than solace and peace to the 
soul – are rejected or discarded to the dustbin of history, 
or eventually overthrown from within or from without. 
And so it happens that the dustbin of discarded religions 
is half-full containing such remnants of antediluvian 
religions as Aztec cannibalism, Celtic sacrifices, the 
pantheon of gods at Mount Olympus, thuggery in the 
Cult of Kali, as well as the even worse cults of civil 
religion represented by the cult of occultism and Aryan 
superiority of the Third Reich and the cults of personality 
of Lenin and Stalin in the USSR (and of Mao Tse-tung 
in China, moribund but still ostensibly in the books).

RELIGIOUS MORALITY AND THE 
AMELIORATION OF THE HUMAN 
CONDITION

In the West, the Christian religion also built the 
first colleges and universities, as well as almshouses 
and later hospitals. The Saint days were and remain 
Catholic feast days, days of rest and hearty meals for 
the faithful in otherwise days full of sweat, toil, sickness 
and death. The legacy of learning, the preservation 
of the classics of ancient Greece and Rome, and the 
retention of the rudiments of the medical and surgical 
professions (e.g., practicing monks and barber-surgeons) 
were preserved in parchments and in actual service in 
the monasteries of Europe in the Middle Ages, until 
rediscovered by scholars in the late Medieval period 
and the Renaissance.[18] Knowledge was also preserved 
in Constantinople, capital of the Byzantine Empire, 
and in the Islamic East in translations of Aristotle and 
other Greek classical writers as well as in actual medical 
practices by Islamic physicians, such as Avicenna 
(A.D. 980–1037), Avenzoar (1094–1160), and others.[23]

Hinduism in India and Buddhism in Nepal, China, and 
the Far East provided the same service and guidance 
in the East. Mao Tse-tung attempted to eradicate 
philosophic tradition and religion, (e.g., Confucianism 
and Buddhism) in China. Despite exterminating 40–60 
million Chinese, the Chairman failed to do so, and 
today tradition and religion are resurgent there. The 
former Soviet Union attempted to eradicate Islam 
from Chechnya and her southern Republics, such as 
the Uzbekistan, Kazakhstan, Tajikistan, etc. Despite 
exterminations and resettlements of Chechens and Tatars, 
the USSR was unable to eliminate Islam from its soft 
underbelly. The Soviet State collapsed but the people’s 
religious faith did not. Religion, and the moral conduct 
it engenders, may be suppressed but not easily uprooted 
from the people. The greatest benefits of religion have 
been in ameliorating the hard life and trying existence 
for millions living in poverty, in providing solace to others 
in difficult times, and in soothing the soul of countless 
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others living lives of quiet desperation in primitive as well 
as modern society.[29-32]

But there is even a more concrete evidence of the benefit 
of religion: What greater proof is needed than the fact 
that religious morality provided throughout the world 
the first civilian hospitals in the history of humanity? 
Ameliorating the suffering in the human condition of the 
times, the first civilian hospitals were all consecrated in 
the name of compassion and religious charity. In India, 
the great ruler Asoka (c. 273–232 B.C.) converted to 
Buddhism, created the first charity hospitals there, and 
sent missionaries to proselytize the world. Likewise in 
China, a country without a religious foundation, it was 
nevertheless the Buddhist devotion of a prince that 
created the first hospitals in A.D. 491.[42] Likewise, in 
Baghdad and Cairo in the Near East and Córdoba in 
southern Spain, Islamic public hospitals ministered with 
religious compassion to the sick, and provided shelter for 
the infirm during the Middle Ages.[23]

And in the Western world, the first hospital experiences 
were most instructive. The formidable Roman legions 
were served by physician surgeons (medici legionis). 
The Roman military tradition created well-provided 
infirmaries and military hospitals (valetudinaria), some 
were even attached to gymnasia for physical exercise and 
to spas (thermae) for the recuperation and enjoyment 
of the convalescing legionaries,[42] but there were no 
hospitals for civilians until Christian times. Actually, 
there was an institution that at first glance resembled 
a civilian “hospital” in the West, but it was, in fact, a 
pagan hospice dedicated to Asclepius, who was said 
to have come to Rome to combat an epidemic. It was 
built in 293 B.C. on the Insula Tiburina (an isolated 
island in the Tiber River) also known as “the Island of 
the Epidaurian Serpent,” where the indigent and “worn 
out” slaves were left to die.[18,36,44] The first true hospital, 
though, was a compassionate Christian shelter also built 
in Rome by the Christian charity of Ladies Fabiola and 
Marcella (fl. A.D. 4th century).[18,33,42]

Subsequently, after the collapse of Rome in the West, 
Byzantine facilities were built with the impetus and 
treasure of Christian charity in the Eastern Roman 
Empire. I believe no greater and more convincing 
proof can be found of the benefit of religious morality 
in general and Christian charity in particular in 
ameliorating human suffering than the first hospital 
experience.[18,33,36,42,44]

In the Middle Ages, it was the Christian tradition that 
continued to build hospitals (e.g., Hôtel-Dieu hospital 
in Paris and St. Bartholomew’s in London) as well as 
founded the first colleges and universities.[18,33]

As it regards the first medical schools, the evidence is that 
they were initiated by Benedictine monks – i.e., Monte 

Cassino, becoming a religious, and Salerno, a lay medical 
school. Constantine Africanus (A.D. 1010–1087), who 
translated ancient manuscripts from the Arabic into 
Latin (returning lost Greek knowledge to the West) and 
who made Salerno a great center of learning, had been a 
monk at Monte Cassino. Moreover, the order of barber-
surgeons, who gave rise to the renowned Renaissance 
surgeon Ambroise Paré (c. 1510–1580), originated with 
monks and monastic medicine in the early Medieval 
period.[18,33,37]

HUMANITARIANISM OR SECULAR 
HUMANISM?

Finally, the letter writer, expressing another contemporary 
view of secular humanism pregnant with casuistry, states:

Numerous secular, non-religious individuals and 
organisations (such as Doctors Without Borders) display 
highly moral and ethical behaviour without belief in a god/
gods or religion.[48]

This is true as far as the organizations are concerned 
[Figure 8], but not necessarily true of the individuals 
who actually do the work. The often-ignored reality 
is many of the individuals participating in many of 
these organizations are in fact quiet, religious people 
operating with compassion and guided by an engendered 
religious morality. These altruistic individuals keep 
their religion to themselves (as it should be), although 
they might be working under the umbrella of a secular 
organization. Others have been influenced by religious 
principles in earlier life, even if they no longer are 
practicing Christians, Jews, Moslems, or Buddhists. 
The fact is that in our present age openly espousing 
religion is not faddish or politically correct and can get 
you into trouble. And yes, there might be others, who 
are professed atheists or avowed secular humanists and 
who do humanitarian work under a moral and personal 
ethic. Aristotle also mentions people who are intelligent 
and wise and who live virtuously, guided by reason in the 
pursuit of goodness. But these “noble” individuals, who 
are intrinsically good, needing no education, training, 

Figure 8: Doctors Without Borders, international humanitarian 
medical organization. Courtesy Doctors Without Border
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or religion to exercise virtue, are the happy few. Most 
people need the guidance of religion or moral codes. 
Aristotle writes, “For each state of character has its own 
ideas of the noble and the pleasant, and perhaps the 
good man differs from others most by seeing the truth 
in each class of things, being as it were the norm and 
measure of them.”[3] Secular humanists refer to these 
few when they proclaim that man is the measure of all 
things. Some materialistic and Epicurean philosophers of 
ancient Greece believed this to be the case. Plato and 
Aristotle denied it, and in their writings, criticized many 
of the materialistic philosophers who preceded them and 
the sophists who followed them.

Lucky few perhaps, but for the rest of common 
humanity, we must cultivate the moral virtues, achieve 
them through discipline, moderation, education, habit, 
contemplation, and religious morality as discussed by 
both the ancient Greek sages, Plato and Aristotle; the 
theologians, St. Augustine and St. Thomas Aquinas; as 
well as the medical ethicists, Sir Thomas Browne and 
Dr. Thomas Percival. Happiness and “the good life” come 
from good conduct and from exercising the moral and 
intellectual virtues, and never doing evil. This is also what 
the Judeo-Christian ethic and all good religions espouse 
and fortify in the people because religious morality not 
only provides spiritual solace but also promotes moral 
guidance and ethical behavior. Not all people will act 
virtuously of their own initiative. Those “brutish persons 
lacking self-control,” the intemperate, and the wicked, 
posited Aristotle, must be made to behave properly and 
punished for their crimes by the force of law. Aristotle 
writes, “[The] legislators.... punish and take vengeance on 
those who do wicked acts.”[3]

Thus, like St. Thomas Aquinas, Aristotle, and other 
realistic and sagacious Greco-Roman statesmen 
and medical ethicists we have mentioned, I prefer 
individualism, freedom, and humanitarianism, even if 
stemming from religious precepts, and at last resort, 
the law of the State; rather than to depend on the 
secular humanist notions of collectivist utopias and the 
purportedly intrinsic goodness and capabilities of rational 
man.[7,9,11,27] These are misguided notions that failing in 
their dreams of creating paradises on earth, have been 
conducive, as history has shown, to the expansion of 
government, the use of force, curtailment of liberty, 
censorship, collectivist statism, and veritable hells on 
earth.[6-8,26-28]
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