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EDITOR’S INTRODUCTION

William Jensen

Rudolf Steiner presented more than twenty lecture courses on
education and child development, each taking a somewhat dif-
ferent approach to the introduction of his insights and peda-
gogical methods. The important lectures in this volume were
presented in Dornach, Switzerland, to leading educators,
including many from England, led by Professor Millicent
Mackenzie, a pioneer in education from Cardiff University. As
a result of these talks, Steiner went
to Oxford, England, later that year,
where he expanded on many of the
themes begun in these lectures.

The setting for these lectures §
was the White Hall in the first ’
Goetheanum, where, because of
the large attendance and limited |
space, the audience was split into

two groups. Each lecture was pre-
sented twice, first to the German
speakers and then to those who
had traveled from England and

Speakers rostrum in the White Hall

1. Those lectures took place also under the guidance of Professor Mackenzie;
they are contained in The Spiritual Ground of Education (Anthroposophic Press,
2003), GA 305.
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Holland. The repeated second sessions are represented in this
volume. Consequently, in these lectures Steiner was speaking
mostly to English-speaking educators, many of whom were rel-
atively new to the ideas of spiritual science.

He begins by describing the development and movement of
anthroposophy as the necessary foundation for understanding
the principles behind Waldorf education. Again and again, he
states the need to understand the human being as a whole and
emphasizes the importance of basing all education on a deep
knowledge of children as continually developing beings of
body, soul, and spirit—an approach Steiner refers to in these
talks as “soul economy.” From this perspective, any enlightened
approach to education is always based on the teacher’s ability to
observe and respond to each stage of a child’s development.
This method considers the critical importance of doing the
right things at the right times as each stage of a child’s life
unfolds. It also takes into account each child’s unique tempera-
ment. In a very real sense, then, Steiner’s approach does not
present methods for the education of children; it shows us how
to educate individuals as whole human beings.

During the discussion periods that followed a couple of these
lectures, Steiner responded to questions and expanded on cer-
tain themes, including his views on the state of the Waldorf
education and the anthroposophic movement in general. He
presented these lectures with the great hope that his ideas on
education would soon be understood and practiced well
beyond Central Europe, bringing with them a lively impulse
for social and spiritual renewal in the world.



INTRODUCTORY NOTE

Rudolf Steiner

Before the conference began, Rudolf Steiner addressed the partici-
pants gathered in the White Hall of the Goetheanum:

Ladies and Gentlemen, before beginning this lecture course,
allow me to bring up an administrative matter. Originally, this
course was meant for a smaller group, but it has drawn such a
response that it has become clear that we cannot gather in this
tightly-packed hall. It would be impossible, and you would
soon realize this if you were to attend both the lectures and the
translations. Consequently, I have decided to present the lec-
tures twice—the first each day at ten A.M. and again at eleven,
for those who wish to hear it translated into English. For tech-
nical reasons this is the only way to proceed. Therefore, I will
begin the earlier lectures exactly at ten and second at eleven
o'clock. I will ask those who came from England, Holland, and
Scandinavia to attend the later lectures and everyone else to
attend the first.?

2. Only the repeated lectures were recorded in shorthand. They was presented in
two or three parts, each followed by George Adams’s English translations. The
text of this edition (apart from a few slight revisions) follows the version pro-
vided by Marie Steiner for its initial publication.






THE THREE PHASES
OF THE ANTHROPOSOPHIC MOVEMENT

December 23, 1921

First of all I would like to express my great joy at meeting so
many of you here in this hall. Anyone whose life is filled with
enthusiasm for the movement centered here at the Goet-
heanum is bound to experience happiness and a deep inner sat-
isfaction at witnessing the intense interest for our theme, which
your visit has shown. I would therefore like to begin this intro-
ductory lecture by welcoming you all most warmly. And I wish
to extend a special welcome to Mrs. Mackenzie, whose initia-
tive and efforts have brought about this course.! On behalf of
the anthroposophic movement, I owe her a particular debt of
gratitude.

I would like to add that it is not just a single person who is
greeting you here, but that, above all, it is this building, the
Goetheanum itself, that receives you. I can fully understand if
some of you feel critical of certain features of this building as a
work of art. Any undertaking that appears in the world in this
way must be open to judgment, and any criticism made in
good faith is appreciated—certainly by me. But, whatever your
reactions may be to this building, it is the Goetheanum itself

1. Millicent Mackenzie was a professor of education at Cardiff University (1910—
1915).
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that welcomes you. Through just its forms and artistic compo-
sition, you can see that the aim here was not to erect a building
for specific purposes, such as education, for example. The
underlying spirit and style of this building shows that it was
conceived and erected from the spirit of our time, to serve a
movement and destined to play its part in our present civiliza-
tion. And because education represents an integral part of
human civilization, it is proper for it to be nurtured here at this
center.

The close relationship between anthroposophic activities and
problems of education will occupy us in greater detail within
the next few days. Today, however, as part of these introductory
remarks, I would like to talk about something that really is a
part of any established movement. In a sense, you have come
here to familiarize yourselves with the various activities cen-
tered here at the Goetheanum, and in greeting you most
warmly as guests, I feel it right to begin by introducing you to
our movement.

The aims of this anthroposophic movement, which has been
in existence now for some twenty years, are only gradually
beginning to manifest. It is only lately that this movement has
been viewed by the world at large in ways that are consistent
with its original aims. Nevertheless, this movement has gone
through various phases, and a description of these may provide
the most proper introduction.

Initially, the small circle of its adherents saw anthroposophy
as a movement representing a very narrow religious perspective.
This movement tended to attract people who were not espe-
cially interested in its scientific background and were not
inclined to explore its artistic possibilities. Nor were they aware
of how its practical activities might affect society as a whole.
The first members were mainly those dissatisfied with tradi-
tional religious practice. They were the sort of people whose
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deepest human longings prompted them to search for answers
to the problems inherent in the human soul and spirit—prob-
lems that could not be answered for them by existing religious
movements.

For me it often was quite astonishing to see that what I had
to say about the fundamentals of anthroposophy was not at all
understood by members who, nevertheless, supported the
movement with deep sympathy and great devotion. When
matters of a more scientific nature was discussed, these initial
members extracted what spoke to their hearts and appealed to
their immediate feelings and sentiments. And I can truly say
that it was the most peaceful time within the anthroposophic
movement, though this was certainly not what I was looking
for. Because of this situation, during its first phase the anthro-
posophic movement was able to join another movement
(though only outwardly and mainly from an administrative
perspective), which you might know as the Theosophical Soci-
ety.

Unless they can discern the vital and fundamental differ-
ences, those who search with a simple heart for knowledge of
the eternal in human nature will find either movement equally
satisfactory. The Theosophical Society is concerned primarily
with a theoretical knowledge that embraces cosmology, philos-
ophy, and religion and uses the spoken and printed word as its
means of communication. Those who are satisfied with their
lives in general, but wish to explore the spirit beyond what tra-
ditional doctrines offer, might find either movement equally
satisfying. But (and only a few members noticed this) once it
became obvious that, in terms of cosmology, philosophy, and
religion, anthroposophic goals were never intended to be
merely theoretical but to enter social life in a direct and practi-
cal way according to the demands of the spirit of our times—
only then did it gradually become obvious that our movement
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could no longer work within the Theosophical Society. For in
our time (and this will become clear in the following lectures),
any movement that limits itself to theories of cosmology, phi-
losophy, and religion is bound to degenerate into intolerable
dogmatism. It was the futility of dogmatic arguments that
finally caused the separation of the two movements.

It is obvious that no one who is sensible and understands
western culture could seriously consider what became the crux
of these dogmatic quarrels that led to this split. These quarrels
were sparked by claims that an Indian boy was the reincarna-
tion of Christ.? Since such a claim was completely baseless, it
was unacceptable.

To waste energy and strength on theoretical arguments is not
the way of anthroposophy, which aims to enter life directly.
When it became necessary to work in the artistic, social, scien-
tific, and—above all—in the educational realm, the true aims
of anthroposophy made it necessary to separate from the Theo-
sophical Society. Of course, this did not happen all at once;
essentially, all that happened in the anthroposophic movement
after 1912 demonstrated that this movement had to fight for
its independence in the world, if it was going to penetrate ordi-
nary life.

In 1907, during a Theosophical Society congress in Munich,
I realized for the first time that it would be impossible for me
to work with this movement. Along with my friends from the
German section of the Theosophical Society, I had been given
the task of arranging the program for this congress. Apart from
the usual items, we included a performance of a mystery play

2. This refers to claims by leaders of the Theosophical Society that Christ had
reappeared in the person of Krishnamurti, who later on refuted those claims
himself. See Rudolf Steiner, From the History and Contents of the First Section of
the Esoteric School, 1904—1914 (Anthroposophic Press, 1998), part 2.
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by Edouard Schuré (1841-1929), The Sacred Drama of Eleusis.
We decided to create a transition from the movements reli-
gious theories to a broader view that would encourage artistic
activity. From our anthroposophic perspective, we viewed the
performance as an artistic endeavor. But there were people in
the movement who tried to satisfy their sometimes egotistical
religious feelings by merely looking for a theoretical interpreta-
tion. They would ask, What is the meaning of this individual
in the drama? What does that person mean? Such people
would not be happy unless they could reduce the play to theo-
retical terms.

Any movement that cannot embrace life fully because of a
lopsided attitude will certainly become sectarian. Spiritual sci-
ence, on the other hand, is not the least inclined toward sectar-
ianism, because it naturally tends to bring ideals down to earth
and enter life in practical ways.

These attempts to free the anthroposophic movement from
sectarianism by entering the artistic sphere represent the second
phase of its history. Gradually, as membership increased, a need
arose for the thought of philosophy, cosmology, and religion to
be expressed artistically, and this in turn prompted me to write
my mystery plays. And these must not be interpreted theoreti-
cally or abstractly, because they are intended to be experienced
directly on the stage. To bring this about, my plays were per-
formed in ordinary, rented theaters in Munich, from 1910 to
1913. And this led to an impulse to build a center for the
anthroposophic movement. The changing situation made it
clear that Munich was inappropriate for such a building, and so
we were led to Dornach hill, where the Goetheanum was built
as the right and proper place for the anthroposophic move-
ment.

These new activities showed that, in keeping with its true
spirit, the anthroposophic movement is always prepared to
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enter every branch of human life. Imagine that a different
movement of a more theoretical religious character had decided
to build a center; what would have happened? First, its mem-
bers would collect money from sympathizers (a necessary step,
unfortunately). Then they would choose an architect to design
the building, perhaps in an antique or renaissance style or in a
gothic or baroque or some other traditional style.

However, when the anthroposophic movement was in the
happy position of being able to build its own home, such a pro-
cedure would have been totally unacceptable to me. Anything
that forms an organic living whole cannot be assembled from
heterogeneous parts. What relationship could any words, spo-
ken in the spirit of anthroposophy, have had with the forms
around a listener in a baroque, antique, or renaissance build-
ing? A movement that expresses only theories can present only
abstractions. A living movement, on the other hand, must
work into every area of life through its own characteristic
impulses. Therefore, the urge to express life, soul, and spirit in
practical activity (which is characteristic of anthroposophy)
demanded that the surrounding architecture—the glowing col-
ors of the wall paintings and the pillars we see—should speak
the same language that is spoken theoretically in ideas and
abstract thoughts. All of the movements that existed in the
world previously were equally comprehensive; ancient architec-
ture was certainly not isolated from its culture, but grew from
the theoretical and practical activities of the time. The same
can be said of the renaissance—certainly of the gothic, but also
of the baroque.

To avoid a sectarian or theoretical ideology, anthroposophy
had to find its own architectural and artistic styles. As men-
tioned before, one may find this style unsatisfactory or even
paradoxical, but the fact is, according to its real nature, anthro-
posophy simply had to create its own physical enclosure. Let
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me make a comparison that may appear trivial but may, never-
theless, clarify these thoughts. Think of a walnut and its kernel.
It is obvious that both nut and shell were created by the same
forces, since together they make a whole. If anthroposophy had
been housed in an incongruous building, it would be as if a
walnut kernel had been found in the shell of a different plant.
Nature produces nut and shell, and they both speak the same
language. Similarly, neither symbolism nor allegory was needed
here; rather, it was necessary that anthroposophic impulses flow
directly into artistic creativity. If thoughts are to be expressed in
this building, they must have a suitable shell, from artistic and
architectural points of view. This was not easy to do, however,
because the sectarian tendency is strong today, even among
those looking for a broadening of religious ideals. But anthro-
posophy must not be influenced by people’s sympathies or
antipathies. It must remain true to its own principles, which
are closely linked to the needs and yearnings of our times, as
will be shown in the next few days.

And so anthroposophy entered the practical domain—as far
as this was possible in those days. At the time, I surprised some
members by saying, “Anthroposophy wants to enter all walks of
life. Although conditions do not allow this today, I would love
to open banks that operate according to anthroposophic prin-
ciples.” This may sound strange, but it was meant to show that
anthroposophy is in its right element only when it can fertilize
every aspect of life. It must never be seen merely as a philo-
sophical and religious movement.

We now come to the catastrophic and chaotic time of the
World War, which produced its own particular needs. In Sep-
tember 1913, we laid the foundation stone of this building. In
1914, when war broke out, we were building the foundation of
the Goetheanum. Here I want to say only that, at a time when
Europe was torn asunder by opposing nationalistic aspirations,



8 SouL ECONOMY

here in Dornach we successfully maintained a place where peo-
ple from all nations could meet and work together in peace,
united by a common spirit. This was a source of deep inner sat-
isfaction. Those war years could be considered as the second
phase in the development of our movement.

Despite efforts to continue anthroposophic work during the
war, the outer activities of the anthroposophic movement were
mostly paralyzed. But one could experience how peoples every-
where gradually came to feel an inner need for spiritual suste-
nance, which, in my opinion, anthroposophy was able to offer.
After 1918, when the war had ended, at least outwardly, there
was an enormous, growing interest in spiritual renewal, such as
anthroposophy wished to provide. Between autumn 1918 and
spring 1919, numerous friends—many from Stuttgart—came
to see me in Dornach. They were deeply concerned about the
social conditions of the time, and they wanted the anthropo-
sophic movement to take an active role in trying to come to
terms with the social and economic upheavals. This led to the
third phase of our movement.

It happened that Southern Germany—Wiirttemberg in par-
ticular—was open to such anthroposophic activities, and one
had to work wherever this was possible. These activities, how-
ever, were colored a little by the problems of that particular
region, problems caused by the prevailing social chaos. An inde-
scribable misery had spread over the whole of Central Europe at
the time. Yet, seen in a broader context, the suffering caused by
material needs was small compared to what was happening in
the soul realm of the population. One could feel that humanity
had to face the most fundamental questions of human exist-
ence. Questions once raised by Rousseau, which led to visible
consequences in the French Revolution, did not touch the most
basic human yearnings and needs as did the questions presented
in 1919, within the very realms where we wished to work.
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In this context, awareness of a specific social need began to
grow in the hearts of my friends. They realized that perhaps the
only way to work effectively toward a better future would be to
direct our efforts toward the youth and their education. Our
friend Emil Molt (who at the time was running the Waldorf-
Astoria Cigarette Factory in Stuttgart) offered his services for
such an effort by establishing the Waldorf school for his work-
ers’ children, and I was asked to help direct the school. People
were questioning everything related tothe organization of soci-
ety as it had developed over the past centuries from its tribal
and ethnic elements. This prompted me to present a short
proclamation concerning the threefold social order to the Ger-
man people and to the civilized world in general, and also to
publish my book Towards Social Renewal.

Many other activities connected with the social question also
occurred, at first in South Germany, which resulted from this
general situation and prevailing mood. It was essential then,
though immensely difficult, to touch the most fundamental
aspirations of the human soul. Despite their physical and men-
tal agony, people were called upon to search, quite abstractly,
for great and sublime truths; but because of the general
upheaval they were unable to do so. Many who heard my
addresses said to me later, “All this may be correct and even
beautiful, but it concerns the future of humanity. We have
faced death often during the last years and are no longer con-
cerned about the future; we must live from day to day. Why
should we be more interested in the future now than when we
had to face the guns every day?” Such comments characterize
the prevaling apathy of that time toward the most important
and fundamental questions of human development.

3. Towards Social Renewal: Rethinking the Basis of Society (Rudolf Steiner Press,
2000).
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Before the war, one could observe all sorts of educational
experiments in various special schools. It was out of the ques-
tion, however, that we would establish yet another country
boarding school or implement a certain brand of educational
principles. We simply wished to heal social ills and serve the
needs of humankind in general. You will learn more about the
fundamentals of Waldorf education during the coming lec-
tures. For now, I merely wish to point out that, as in every
field, anthroposophy sees its task as becoming involved in the
realities of a situation as it is given. It was not for us to open a
boarding school somewhere in a beautiful stretch of open
countryside, where we would be free to do as we pleased. We
had to fit into specific, given conditions. We were asked to
teach the children of a small town—that is, we had to open a
school in a small town where even our highest aspirations had
to be built entirely upon pragmatic and sound educational
principles. We were not free to choose a particular locality nor
select students according to ability or class; we accepted given
conditions with the goal of basing our work on spiritual knowl-
edge. In this way, as a natural consequence of anthroposophic
striving, Waldorf education came into existence.

The Waldorf school in Stuttgart soon ceased to be what it was
in the beginning—a school for the children of workers at the
Waldorf-Astoria Cigarette Factory. It quickly attracted students
from various social backgrounds, and today parents everywhere
want to send their children. From the initial enrollment of 140
children, it has grown to more than 600, and more applications
are coming in all the time. A few days ago, we laid the founda-
tion stone for a very necessary extension to our school, and we
hope that, despite all the difficulties one must face in this kind
of work, we will soon be able to expand our school further.

I wish to emphasize, however, that the characteristic feature
of this school is its educational principles, based on knowledge
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of the human being and its ability to adapt those principles to
external, given realities. If one can choose students according to
ability or social standing, or if one can choose a locality, it is
relatively easy to accomplish imaginary, even real, educational
reforms. But it is no easy task to establish and develop a school
on educational principles closely connected with the most fun-
damental human impulses, while also being in touch with the
practical demands of life.

Thus, during its third phase, our anthroposophic move-
ment has spread into the social sphere, and this aspect will
naturally occupy us in greater depth during the coming days.
But you must realize that what has been happening in the
Waldorf school until now represents only a beginning of
endeavors to bring our fundamental goals right down into
life’s practicalities.

Concerning other anthroposophic activities that developed
later on, I would like to say that quite a number of scientifically
trained people came together in their hope and belief that the
anthroposophic movement could also fertilize the scientific
branches of life. Medical doctors met here, because they were
dissatisfied with the ways of natural science, which accept only
external observation and experimentation. They were con-
vinced that such a limited attitude could never lead to a full
understanding of the human organism, whether in health or
illness. Doctors came who were deeply concerned about the
unnecessary limitations established by modern medical science,
such as the deep chasm dividing medical practice into pathol-
ogy and therapy.

These branches coexist today almost as separate sciences. In
its search for knowledge, anthroposophy uses not just methods
of outer experimentation—observation of external phenomena
synthesized by the intellect—but, by viewing the human being
as body, soul, and spirit, it also utilizes other means, which I
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will describe in coming days. Instead of dealing with abstract
thoughts, spiritual science is in touch with the living spirit.
And because of this, it was able to meet the aspirations of those
urgently seeking to bring new life into medicine. As a result, I
was asked to give two courses here in Dornach to university-
trained medical specialists and practicing doctors, in order to
outline the contribution spiritual science could make in the
field of pathology and therapy. Both here in Dornach and in
nearby Arlesheim, as well as in Stuttgart, institutes for medical
therapy have sprung up, working with their own medicines and
trying to utilize what spiritual science can offer to healing, in
dealing with sickness and health. Specialists in other sciences
have also come to look for new impulses arising from spiritual
science; thus, courses were given in physics and astronomy. In
this way, anthroposophic spirit knowledge was called upon to
bring practical help to the various branches of science.

Characteristic of this third phase of the anthroposophic
movement is the fact that gradually—despite a certain amount
of remaining opposition—people have come to see that spiri-
tual science, as practiced here, can meet every demand for an
exact scientific basis of working and that, as represented here, it
can work with equal discipline and in harmony with any other
scientific enterprise. In time, people will appreciate more and
more the potential that has been present during these past
twenty years in the anthroposophic movement.

Yet another example shows how the most varied fields of
human endeavor can be fructified through spiritual science,
through the creation of a new art of movement we call
eurythmy. It uses the human being as an instrument of
expression, and it aims toward specific results. So we try to let
anthroposophic life—not anthroposophic theories—flow into
all sorts of activities—for example, the art of recitation and
speech, about which you will hear more in the next few days.
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This last phase with its educational, medical, and artistic
impulses is the most characteristic one of the anthroposophic
movement. Spiritual science has many supporters as well as
many enemies—even bitter enemies. But now it has entered
the very stage of activities for which it has been waiting. And so
it was a satisfying experience during my stay in Kristiania
[Oslo], from November twenty-third to December fourth this
year to speak of anthroposophic life to educators and to gov-
ernment economists, as well as to Norwegian students and var-
ious other groups.4 All of these people were willing to accept
not theories or religious sectarian ideas, but what waits to
reveal itself directly from the spirit of our time in answer to the
great needs of humanity.

So much for the three phases of the anthroposophic move-
ment. As an introduction to our course I merely wanted to
acquaint you with this movement and to mention its name to
you, so to speak. Tomorrow, we will begin our actual theme.

Nevertheless, I want you to know that it is the anthropo-
sophic movement, with its deep educational interests, that
gladly welcomes you all here to the Goetheanum.

4. Two lectures on education were presented in Oslo: “Educational Methods
Based on Anthroposophy” (in two parts), in Waldorf Education and Anthroposo-
phy 1: Public Lectures, 1921-22 (Anthroposophic Press, 1995).



EDUCATION BASED ON
KNOWLEDGE OF THE HUMAN BEING
Part 1

December 24, 1921

The art of education (about which we will say a great deal dur-
ing this course of lectures) is based entirely on knowledge of
the human being. If such knowledge is to have a deep founda-
tion, however, it must be based on knowledge of the entire uni-
verse, because human beings, with all their inherent abilities
and powers, are rooted in the universe. Therefore true knowl-
edge of the human being can spring only from knowing the
world in its entirety. On the other hand, one can say that the
educational attitudes and ideas of any age reflect the general
worldview of that age. Consequently, to correctly assess current
views on education, we must examine them within the context
of the general worldview of our time. In this sense, it will help
to look at the ideas expressed by a typical representative of
today’s worldview as it developed gradually during the last few
centuries. There is no doubt that, since that time, humankind
has been looking with great pride at the achievements accom-
plished through intellectuality, and this is still largely true
today.!

1. The German word Intellektualismus as used here implies the parasitic nature
of an intellect that proliferates into “intellectuality.” — TRANS.
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Basically, educated people today have become very intellec-
tualized, even if they do not admit to it. Everything in the
world is judged through the instrument of the intellect. When
we think of names associated with the awakening of modern
thinking, we are led to the founders of modern philosophy and
of today’s attitudes toward life. Such individuals based all their
work on a firm belief in human intellectual powers. Names
such as Galileo, Copernicus, and Giordano Bruno come to
mind, and we easily believe that their mode of thinking relates
only to scientific matters; but this is not the case.

If one observes without prejudice the outlook on life among
the vast majority of people today, one finds a bit of natural sci-
entific thinking hidden almost everywhere, and intellectuality
inhabits this mode of thinking. We may be under the impres-
sion that, in our moral concepts or impulses and in our reli-
gious ideas and experiences, we are free from scientific
thinking. But we soon discover that, by being exposed to all
that flows through newspapers and popular magazines into the
masses, we are easily influenced in our thinking by an under-
tone of natural science.

People simply fail to see life as it really is if they are unaware
that today’s citizens sit down to breakfast already filled with sci-
entific concepts—that at night they take these notions to bed
and to sleep, use them in their daily work, and raise their chil-
dren with them. Such people live under the illusion that they
are free from scientific thinking. We even take our scientific
concepts to church and, although we may hear traditional
views expressed from the pulpit, we hear them with ears
attuned to natural scientific thinking. And natural science is
fed by this intellectuality.

Science quite correctly stresses that its results are all based on
external observation, experimentation, and interpretation.
Nevertheless, the instrument of the soul used for experiments



16 SouL ECONOMY

in chemistry or physics represents the most intellectual part of
the human entity. Thus the picture of the world that people
make for themselves is still the result of the intellect.

Educated people of the West have become quite enraptured
by all the progress achieved through intellectuality, especially in
our time. This has led to the opinion that, in earlier times,
humankind more or less lacked intelligence. The ancients sup-
posedly lived with naive and childish ideas about the world,
whereas today we believe we have reached an intelligent com-
prehension of the world. It is generally felt that the modern
worldview is the only one based on firm ground. People have
become fearful of losing themselves in the world of fantasy if
they relinquish the domain of the intellect. Anyone whose
thinking follows modern lines, which have been gradually
developing during the last few centuries, is bound to conclude
that a realistic concept of life depends on the intellect.

Now something very remarkable can be seen; on the one
hand, what people consider the most valuable asset, the most
important feature of our modern civilization—intellectuality—
has, on the other hand, become doubtful in relation to raising
and educating children. This is especially true among those
who are seriously concerned with education. Although one can
see that humanity has made tremendous strides through the
development of intellectuality, when we look at contemporary
education, we also find that, if children are being educated only
in an intellectual way, their inborn capacities and human
potential become seriously impaired and wither away. For
some, this realization has led to a longing to replace intellectu-
ality with something else. One has appealed to children’s feel-
ings and instincts. To steer clear of the intellect, we have
appealed to their moral and religious impulses. But how can we
find the right approach? Surely, only through a thorough
knowledge of the human being, which, in turn, must be the
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result of a thorough knowledge of the world as a whole. As
mentioned, looking at a representative thinker of our time, we
find the present worldview reflected in educational trends. And
if one considers all relevant features, Herbert Spencer could be
chosen as one such representative thinker.?

I do not quote Spencer because I consider his educational
ideas to be especially valuable for today’s education. I am well
aware of how open these are to all kinds of arguments and how,
because of certain amateurish features, they would have to be
greatly elaborated. On the other hand, Spencer, in all his con-
cepts and ideas, is firmly grounded in the kind of thinking and
culture developed during the last few centuries. Emerson wrote
about those he considered representative of the development of
humankind—people such as Swedenborg, Goethe, and Dante.
For modern thinking and feeling, however, it is Herbert Spen-
cer above all who represents our time. Although such thinking
may be tinged with national traits according to whether the
person is French, Italian, or Russian, Spencer transcends such
national influences. It is not the conclusions in his many books
on various aspects of life that are important, but the way he
reaches those conclusions, for his mode of thinking is highly
representative of the thinking of all educated people—those
who are influenced by a scientific view and endeavor to live in
accordance with it.

Intellectualistic natural science is the very matrix of all he has
to say. And what did he conclude? Herbert Spencer, who natu-
rally never loses sight of the theory that humankind evolved
gradually from lower life forms, and who then compares the
human being with animals, asks this question: Are we educat-
ing our youth according to our scientific ways of thinking? And
he answers this question in the negative.

2. Herbert Spencer (1820-1903). Steiner speaks of his book Education (1861).
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In his essay on education, he deals with some of the most
important questions of the modern science of education, such
as, Which kind of knowledge is most valuable? He critically
surveys intellectual, moral, and physical education. But the
core of all considerations is something that could have been
postulated only by a modern thinker, that we educate our chil-
dren so they can put their physical faculties to full use in later
life. We educate them to fit into professional lives. We educate
them to become good citizens. According to our concepts, we
may educate them to be moral or religious. But there is one
thing for which we do not educate them at all: to become edu-
cators themselves. This, according to Spencer, is absent in all
our educational endeavors. He maintains that, fundamentally,
people are not educated to become educators or parents.

Now, as a genuine natural scientific thinker, he goes on to
say that the development of a living creature is complete only
when it has acquired the capacity of procreating its own spe-
cies, and this is how it should be in a perfect education; edu-
cated people should be able to educate and guide growing
children. Such a postulate aptly illustrates the way a modern
person thinks.

Looking at education today, what are Spencer’s conclusions?
Metaphorically, he makes a somewhat drastic but, in my opin-
ion, very appropriate comparison. First he characterizes the
tremendous claims of education today, including those made
by Pestalozzi.®> Then, instead of qualifying these principles as
being good or acceptable, he asks how they are implemented in
practice and what life is actually like in schools. In this context,

3. Johann Heinrich Pestalozzi (1746—1827) was a Swiss humanitarian and edu-
cationalist. He believed that women are the first teachers of any infant, and pro-
moted education for girls. He wrote numerous books and articles on his
educational philosophy.
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he uses a somewhat drastic picture, suggesting we imagine
some five to six centuries from now, when archeologists dig up
some archives and find a description of our present educational
system. Studying these documents, they would find it difficult
to believe that they represent the general practice of our time.
They would discover that children were taught grammar in
order to find their way into their language. Yet we know well
that the grammar children are taught hardly teaches them to
express themselves in a living way later in life. Our imaginary
archeologists would also discover that a large portion of stu-
dents were being taught Latin and Greek, which, in our time,
are dead languages. Here, they would conclude that the people
of those documents had no literature of their own or, if they
did, little benefit would be gained by studying it.

Spencer tries to demonstrate how inadequately our present
curricula prepare students for later life, despite all the claims to
the contrary. Finally, he lets these archeologists conclude that,
since the document could not be indicative of the general edu-
cational practice of their time, they must have discovered a syl-
labus used in some monastic order. He continues (and of
course this represents his opinion) by saying that adults who
have gone through such educational practice are not entirely
alienated from society, behaving like monks, because of the
pressures and the cruel demands of life. Nevertheless, according
to our imaginary archeologists, when having to face life’s chal-
lenges, those ancient students responded clumsily, because they
were educated as monks and trying to live within an entirely
different milieu. These views—expressed by a man of the
world and not by someone engaged in practical teaching—are
in their own way characteristic of contemporary education.

Now we might ask, What value do people place on their lives
after immersion in a natural scientific and intellectualistic atti-
tude toward the world?
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With the aid of natural laws, we can comprehend lifeless
matter. This leads us to conclude that, following the same
methods, we can also understand living organisms. This is not
the time to go into the details of such a problem, but one can
say that, at our present state of civilization, we tend to use
thoughts that allow us to grasp only what is dead and, conse-
quently, lies beyond the human sphere. Through research in
physics and chemistry, we construct a whole system of concepts
that we then apply to the entire universe, albeit only hypothet-
ically. It is true that today there are already quite a few who
question the validity of applying laboratory results or the infor-
mation gained through a telescope or microscope to build a
general picture of the world. Nevertheless, a natural scientific
explanation of the world was bound to come and, with it, the
ways it affects human feelings and emotions. And if one uses
concepts from laboratory or observatory research to explain the
origin and the future of the earth, what happens then? One is
forced to imagine the primeval nebulae of the Kant-Laplace
theory, or, since views have changed since their time, some-
thing similar. But this notion of primeval nebulae makes sense
only when we apply to it the laws of acromechanics. Such laws,
however, contain nothing of a soul or spiritual character. Peo-
ple who long for such a soul and spiritual element, therefore,
must imagine that all sorts of divine powers exist along side the
aecromechanical view of the universe, and then these spirit
beings must be somehow blended skillfully into the image of
the nebulae. The human being, in terms of soul and spirit, is
not part of this picture, but has been excluded from that world-
view. Those who have gotten used to the idea that only an
intellectually based natural science can provide concrete and
satisfactory answers find themselves in a quandary when look-
ing for some sort of divine participation at the beginning of
existence.
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A hypothetical concept of the end of the cosmos is bound to
follow the laws of physics. In this context, we encounter the so-
called second fundamental law of thermodynamics. According
to this theory, all living forces are mutually transformable.
However, if they are transformed into heat, or if heat is trans-
formed into living forces, the outcome is always an excess of
heat. The final result for all earthly processes would therefore
be a complete transformation of all living forces into heat. This
destruction through heat would produce a desert world, con-
taining no forces but differences of temperature. Such a theory
conjures up a picture of a huge graveyard in which all human
achievements lie buried—all intellectual, moral, and religious
ideals and impulses. If we place human beings between a cos-
mic beginning from which we have been excluded and a cos-
mic end in which again we have no place, all human ideals and
achievements become nothing but vague illusions. Thus, an
intellectual, natural scientific philosophy reduces the reality of
human existence to a mere illusion. Such an interpretation may
be dismissed simply as a hypothesis, yet even if people today do
not recognize the way science affects their attitudes toward life,
the negative consequences are nevertheless real. But the major-
ity are not prepared to face reality. Nor do such theories remain
the prerogative of an educated minority, because they reach the
masses through magazines and popular literature, often in very
subtle ways.

And, against the background of this negative disposition of
soul, we try to educate our children, True, we also give them
religious meaning, but here we are faced above all with divi-
sion. For if we introduce religious ideas alongside scientific
ideas of life, which is bound to affect our soul attitude, we
enter the realm of untruth. And untruth extracts a toll beyond
what the intellect can perceive, because it is active through its
own inner power. Untruth, even when it remains concealed in
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the realm of the unconscious, assumes a destructive power over
life. We enter the realm of untruth when we refuse to search for
clarity in our attitudes toward life. This clarity will show us
that, given the prevailing ideas today, we gain knowledge of a
world where there is no room for the human being.

Let us examine a scientific discovery that fills us with pride,
as it should. We follow the chain of evolution in the animal
world, from the simplest and most imperfect forms via the
more fully developed animals, right up to the arrival of the
human being, whom we consider the most highly developed.
Does not this way of looking at evolution imply that we con-
sider the human being the most perfect animal? In this way,
however, we are not concerned with true human nature at all.
Such a question, even if it remains unconscious, diminishes
and sets aside any feeling we might have for our essential
humanity.

Again I wish to quote Herbert Spencer, because his views on
contemporary education are so characteristic, especially with
the latest attempts to reform education and bring it into line
with current scientific thinking. In general, such reforms are
based on concepts that are alien to the human spirit. Again,
Spencer represents what we encounter in practical life almost
everywhere. He maintains that we should do away with the
usual influences adults—parents or teachers—have on children.
According to him, we have inherited the bad habit of becoming
angry when a child has done something wrong. We punish chil-
dren and make them aware of our displeasure. In other words,
our reaction is not linked directly to what the child has done.
The child may have left things strewn all over the room and we,
as educators, may become angry when seeing it. To put it dras-
tically, we might even hit the child. Now, what is the causal link
(and the scientific researcher always looks for causal links)
between hitting the child and the untidy child? There is none.
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Spencer therefore suggests that, to educate properly, we should
become “missionaries of causal processes.” For example, if we see a
boy playing with fire by burning little pieces of paper in a flame, we
should be able to understand that he does this because of his natural
curiosity. We should not worry that he might burn himself or even
set fire to the house; rather, we should recognize that he is acting out
of an instinct of curiosity and allow him—with due caution, of
course—to burn himself a little, because then, and only then, will he
experience the causal connection. Following methods like this, we
establish causal links and become missionaries of causal processes.

When you meet educational reformers, you hear the opinion
that this principle of causality is the only one possible. Any
open-minded person will reply that, as long as we consider the
intellectualistic natural scientific approach the only right one,
this principle of causality is also the only correct approach. As
long as we adhere to accepted scientific thinking, there is no
alternative in education. But, if we are absolutely truthful,
where does all this lead when we follow these methods to their
logical extremes? We completely fetter human beings, with all
their powers of thinking and feeling, to natural processes.
Thoughts and feelings become mere processes of nature, bereft
of their own identity, mere products of unconscious, compul-
sory participation. If we are considered nothing more than a
link in the chain of natural necessity, we cannot free ourselves
in any way from nature’s bonds.

We have been opposed by people who, in all good faith, are
convinced that the ordinary scientific explanation of evolution
can be the only correct one. They equate the origin of every-
thing with the primeval nebulae, comprehensible only through
the laws of acromechanics. They equate the end of everything
with complete destruction by heat, resulting in a final universal
grave. Into this framework they place human beings, who
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materialize from somewhere beyond the human sphere, des-
tined to find that all moral aspirations, religious impulses, and
ideals are no more than illusions. This may seem to be the very
opposite of what I said a few minutes ago, when I said that,
when seen as the last link in evolution, human beings loses
their separate identity and are therefore cast out of the world
order. But because human identity remains unknown, we are
seen only as a part of nature. Instead of being elevated from the
complexities of nature, humankind is merely added to them.
We become beings that embody the causal nexus. Such an
interpretation casts out the human being, and education thus
places the human being into a sphere devoid of humanity; it
completely loses sight of the human being as such. People fail
to see this clearly, because they lack the courage. Nevertheless,
we have reached a turning point in evolution, and we must
summon the courage to face basic facts, because in the end our
concepts will determine our life paths.

A mood of tragedy pervades such people. They have to live
consciously with something that, for the majority of people,
sleeps in the subconscious. This underlying mood has become
the burden of today’s civilization. However, we cannot educate
out of such a mood, because it eliminates the sort of knowledge
from which knowledge of the human being can spring. It can-
not sustain a knowledge of the human being in which we find
our real value and true being—the kind of knowledge we need
if we are to experience ourselves as real in the world. We can
educate to satisfy the necessities of external life, but that sort of
education hinders people from becoming free individuals. If we
nevertheless see children grow up as free individuals, it happens
despite of our education, not because of it.

Today it is not enough just to think about the world; we
must think about the world so that our thinking gradually
becomes a general feeling for the world, because out of such
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feelings impulses for reform and progress grow. It is the aim of
anthroposophy to present a way of knowing the world that
does not remain abstract but enlivens the entire human being
and becomes the proper basis for educational principles and
methods.

Today we can already see the consequences of the mate-
rialistic worldview as a historical fact. Through a materialistic
interpretation of the world, humankind was cast out. And the
echo of what has thus lived in the thoughts of educated people
for a long time can now be heard in the slogans of millions
upon millions of the proletariat. The civilized world, however,
shuts its eyes to the direct connection between its own world-
view and the echo from the working classes. This mood of trag-
edy is experienced by discerning people who have decided that
moral ideas and religious impulses are an illusion and that
humanity exists only between the reality’s nebulous beginning
and its ultimate destruction by heat. And we meet this same
mood again in the views of millions of workers, for the only
reality in their philosophy is economic processes and problems.

According to the proletarian view of life, nothing is more
important than economics—economic solutions of the past,
labor and production management, the organization of buy-
ing and selling, and how the process of production satisfies the
physical needs of people. On the other hand, any moral aspi-
rations, religious ideas, or political ideals are viewed as an illu-
sory ideologies and considered to be an unrealistic
superstructure imposed on the reality of life—the processes of
material production. Consequently, something that was theo-
retical and, at best, a semi-religious conviction among certain
educated social circles has, among the proletariat, become the
determining factor for all human activity. This is the situation
that humankind faces today. Under these conditions, people
are trying to educate. To do this task justice, however, people
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must free themselves of all bias and observe and understand
the present situation.

It is characteristic of intellectuality and its naturalistic world-
view that it alienates people from the realities of life. From this
perspective, you only need to look at earlier concepts of life.
There you find ways of thinking that could very well be linked
to life—thoughts that people of the past would never have seen
as mere ideologies. They were rooted in life, and because of this
they never treated their thinking as though it were some sort of
vapor rising from the earth. Today, this attitude has invaded
the practical areas of most of the educated world. People are
groaning under the results of what has happened. Nevertheless,
humankind is not prepared to recognize that the events in Rus-
sia today, which will spread into many other countries, are the
natural result of the sort of teaching given at schools and uni-
versities. There one educates and while the people in one part
of the earth lack the courage to recognize the dire consequences
of their teaching, in the other part, these consequences ruth-
lessly push through to their extremes. We will not be able to
stop this wheel from running away unless we understand
clearly, especially in this domain, and place the laws of causality
in their proper context. Then we shall realize that the human
being is placed into a reality tht will leave him no room for
maneuvering as long as he tries to comprehend the world by
means of the intellect only. We will see that intellectuality, as an
instrument, does not have the power of understanding realities.

I once knew a poet who, decades ago, tried to imagine how
human beings would end up if they were to develop more and
more in a onesided, intellectualistic Way.4 In the district where
he lived, there was a somewhat drastic idea of intellectual peo-

ple; they were called “big heads” (grosskopfer). Metaphorically,

4. Hermann Rollett (1819-1904).
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they carried large heads on their shoulders. This poet took up
the local expression, arguing that human development was
becoming increasingly centered in the intellect and that, as a
result, the human head would grow larger and larger, while the
rest of the body would gradually degenerate into some sort of
rudimentary organs. He predicted only rudimentary arms,
ending in tiny hands, and rudimentary legs with tiny feet dan-
gling from a disproportionately large head—until the moment
when human beings would move by rolling along like balls. It
would eventually come about that one would have to deal with
large spheres from which arms and legs were hanging, like rudi-
mentary appendages. A very melancholic mood came over him
when he tried to foresee the consequences of one-sided intellec-
tual development.

Looking objectively at the phenomenon of intellectuality, we
can see that it alienates people from themselves and removes
them from reality. Consequently, an intellectual will accept
only the sort of reality that is recognized by the proletariat—
the kind that cannot be denied, because one runs into it and
suffers multiple bruises. In keeping with current educational
systems (even those that are completely reformed), such people
believe that one can draw conclusions only within the causal
complex. On the other hand, if they must suffer from depriva-
tion, again they limit their grasp of the situation to the laws of
causality. Those who are deprived of the necessities of life can
feel, see, and experience what is real only too well; but they are
no longer able to penetrate the true causes. While distancing
themselves from reality in this way, people become less and less
differentiated. Metaphorically, they are, in fact, turning into
the poet’s rolling sphere. We will need to gain insight into the
ways our universities, colleges, and schools are cultivating the
very things we abhor when we encounter them in real life,
which, today, is mostly the way it is. People find fault with
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what they see, but little do they realize that they themselves
have sown the seeds of what they criticize. The people of the
West see Russia and are appalled by events there, but they do
not realize that their western teachers have sown the seeds of
those events.

As mentioned before, intellectuality is not an instrument
with which we can reach reality, and therefore we cannot edu-
cate by its means. If this is true, however, it is important to ask
whether we can use the intellect in any positive way in educa-
tion, and this poignant question challenges us right at the
beginning of our lecture course.

We must employ means other than those offered by intellec-
tuality, and the best way to approach this is to look at a certain
problem so that we can see it as part of a whole. What are the
activities that modern society excels in, and what has become a
favorite pastime? Well, public meetings. Instead of quietly
familiarizing ourselves with the true nature of a problem, we
prefer to attend conferences or meetings and thrash it out
there, because intellectuality feels at home in such an environ-
ment. Often, it is not the real nature of a problem that is dis-
cussed, because it seems this has already been dealt with; rather,
discussion continues for its own sake. Such a phenomenon is a
typical by-product of intellectuality, which leads us away from
the realities of a situation. And so we cannot help feeling that,
fundamentally, such meetings or conferences are pervaded by
an atmosphere of illusion hovering above the realities of life.
While all sorts of things are happening down below at ground
level, clever discourses are held about them in multifarious
public conferences. I am not trying to criticize or to put down
people’s efforts at such meetings; on the contrary, I find that
brilliant arguments are often presented on such occasions. Usu-
ally the arguments are so convincingly built up that one cannot
help but agree with two or even three speakers who, in fact,



Education Based on Knowledge of the Human Being 29

represent completely opposite viewpoints. From a certain per-
spective, one can agree with everything that is said. Why?
Because it is all permeated by intellectuality, which is incapable
of providing realistic solutions. Therefore, life might as well be
allowed to assume its own course without the numerous meet-
ings called to deal with problems. Life could well do without
all these conferences and debates, even though one can enjoy
and admire the ingenuity on display there.

During the past fifty or sixty years, it has been possible to
follow very impressive theoretical arguments in the most var-
ied areas of life. At the same time, if life was observed quietly
and without prejudice, one could also notice that daily affairs
moved in a direction opposite to that indicated by these often
brilliant discussions. For example, some time ago, there were
discussions in various countries regarding the gold standard,
and brilliant speeches were made recommending it. One can
certainly say (and I do not feel at all cynical about this but am
sincere) that in various parliaments, chambers of commerce,
and so on, there were erudite speeches about the benefits of
the gold standard. Discriminating and intelligent experts—
and those of real practical experience—proved that, if we
accepted the gold standard, we would also have free trade, that
the latter was the consequence of the former. But look at what
really happened; in most countries that adopted the gold stan-
dard, unbearable import tariffs were introduced, which means
that instead of allowing trade to flow freely it was restricted.
Life presented just the opposite of what had been predicted by
our clever intellectuals. One must be clear that intellectuality
is alien to reality; it makes the human being into a big head.
Hence it can never become the basis of a science of education,
because it leads away from an understanding of the human
being. Because teaching involves a relationship between
human beings—between teacher and student—it must be
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based on human nature. This can be done only by truly know-
ing human nature. It is the aim of anthroposophy to offer

such knowledge.



EDUCATION BASED ON
KNOWLEDGE OF THE HUMAN BEING
Part 2

December 25, 1921

If you take what was presented to you yesterday and study it in
greater depth, you will find that today’s interpretation of the
world cannot lead to a real understanding of the human being,.
And if you go into further detail in your study of what could be
only briefly described here and relate it to specific problems of
life, you will find confirmation of all that was postulated in yes-
terday’s lecture.

Now, strangely, exponents of the modern worldview seem
unaware of what it means that they cannot reach the specifi-
cally human sphere. Nor are they willing to admit that, in this
sense, their interpretation of the universe is incomplete. This
fact alone is more than enough to justify all the efforts made by
spiritual scientific research. We can understand this all the
more clearly by observing characteristic examples. When quot-
ing Herbert Spencer, I did not intend to prove anything but
only wanted to illustrate modern thinking. Spencer had already
formulated his most important and fundamental ideas before
Darwinism spread. So-called Darwinism aptly demonstrates
how scientific, intellectualistic thinking approaches questions
and problems that result from a deep-seated longing in the
human soul.
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Charles Darwin’s Origin of the Species, published in 1859,
certainly represents a landmark in modern spiritual life.! His
method of observation and the way he draws conclusions are
exemplary for a modern conceptual discipline. One can truly
say that Darwin observed the data offered to his sense percep-
tions with utmost exactitude; that he searched for the underly-
ing laws in a very masterly way; and he considering everything
that such observations could bring to his powers of compre-
hension. Never did he allow himself to be deflected, not to the
slightest degree, by his own subjectivity. He developed the
habit of learning from the outer world in a way commensurate
with the human intellect.

Observing life in this way, Darwin found links between the
simplest, least developed organisms and the highest organism
on earth—humankind itself. He contemplated the entire range
of living organisms in a strictly natural scientific way, but what
he observed was external and not part of the essential nature of
human beings. Neither the true human being nor human spir-
itual aspirations were the object of his enquiry. However, when
Darwin finally had to face an impasse, his reaction was charac-
teristic; after having formulated his excellent conclusions, he
asked himself, Why would it have pleased the Divine Creator
any less to begin creation with a small number of relatively
undeveloped and primitive organic forms, which would be
allowed to develop gradually, than to miraculously conjure fully
developed forms right at the beginning of the world?

But what does such a response imply? It shows that those
who have made the intellectual and naturalistic outlook their
own, apply it only as far as a certain inner sensing will allow
and then readily accept these newly discovered boundaries

1. Charles Darwin (1809-1882), The Origin of the Species by Means of Natural
Selection (1859); The Descent of Man and Selection in Relation to Sex (1871).
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without pondering too much over whether it might be possible
to transcend them. In fact, they are even prepared to fall back
on traditional religious concepts. In a subsequent book, 7he
Descent of Man, Darwin did not fundamentally modify his
views. Apart from being typical of the time, Darwin’s attitude
reveals certain national features, characteristic of Anglo Ameri-
can attitudes and differing from those of Central Europe. If we
look at modern life with open eyes, we can learn a great deal
about such national traits.

In Germany, Darwinism was initially received with open
enthusiasm, which nevertheless spread to two opposite direc-
tions. There was, first of all, Ernst Haeckel, who with youthful
ardor took up Darwin’s methods of observation, which are
valid only in nonhuman domains.? But, according to his Ger-
manic disposition, he was not prepared to accept given bound-
aries with Darwin’s natural grace. Haeckel did not capitulate to
traditional religious ideas by speaking of an Almighty who had
created some imperfect archetypes. Using Darwin’s excellent
methods (relevant only for the non-human realm) as a basis for
a new religion, Ernst Haeckel included both God and the
human being in his considerations, thus deliberately crossing
the boundary accepted by Darwin.

Du Bois-Reymond took up Darwinism in another way.’
According to his views, naturalistic intellectual thinking can be
applied only to the nonhuman realm. He thus remained within
its limits. But he did not stop there, unquestioning and guided
by his feelings; he made this stopping point itself into a theory.
Right there, where Darwin’s observations trail off into vague-
ness, Du Bois-Reymond postulated an alternative, stating that
either there are limits or there are no limits. And he found two
such limits.

2. Ernst Haeckel (1834-1919); see The Riddle of the Universe (1899).
3. Emil Du Bois-Reymond (1818-1896); see Darwin versus Galiani (1876).



34 SouL ECONOMY

The first limit occurs when we turn our gaze out into the
world, and we are confronted with matter. The second is when
we turn our gaze inward, toward experiences of our conscious-
ness and find these also finally impenetrable. He thus con-
cluded that we have no way of reaching the suprasensory, and
made this into a theory: one would have to rise to the level of
“supernaturalism,” the realm where religion may hold sway, but
science has nothing to do with what belongs to this religious
sphere. In this way, Du Bois-Reymond leaves everyone free to
supplement, according to personal needs, everything confirmed
by natural science with either mystical or traditionally accepted
forms of religious beliefs. But he insists that such supernatural
beliefs could never be the subject of scientific scrutiny.

A characteristic difference between the people of Central
Europe and those of the West is that the latter lean naturally
toward the practical side of life. Consequently, they are quite
prepared to allow their thoughts to trail off into what cannot
be defined, as happens in practical life. Among Central Euro-
peans, on the other hand, there is a tendency to put up with
impracticalities, as long as the train of thought remains theoret-
ically consistent, until an either/or condition has been reached.
And this we see particularly clearly when fundamental issues
about ultimate questions are at stake.

But there is still a third book by Darwin that deals with the
expression of feeling.4 To those who occupy themselves with
problems of the soul, this work seems to be far more important
than his Origin of the Species and Descent of Man. Such people
can derive great satisfaction from this book—so full of fine
observations of the human expression of emotions—by allow-
ing it to work in them. It shows that those who have disci-
plined themselves to observe in a natural scientific way can also

4. The Expression of the Emotions in Man and Animals (1872).
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attain faculties well suited for research into the soul and spiri-
tual sphere of the human being. It goes without saying that
Darwin advanced along this road only as far as his instinct
would allow him to go. Nevertheless, the excellence of his
observations shows that a training in natural scientific observa-
tion can also lead to an ability to go into the suprasensory
realm. This fact lies behind the hope of anthroposophic work,
which, in any task that it undertakes, chooses not to depart by
a hair’s breadth from the disciplined training of the natural sci-
entific way of thinking. But, at the same time, anthroposophy
wishes to demonstrate how the natural scientific method can
be developed, thus transcending the practical limits established
by Darwin, crossed boldly by Haeckel’s naturalism, and stated
as a theory by Du Bois-Reymond. It endeavors to show how
the suprasensory world can be reached so that real knowledge
of the human being can finally be attained.

The first step toward such higher knowledge does not take
us directly into the world of education, which will be our cen-
tral theme during the coming days. Instead, we will try to build
a bridge from our ordinary conceptual and emotional life to
suprasensory cognition. This can be achieved if—using ordi-
nary cognition—we learn to apprehend the basic nature of our
sense-bound interpretation of the world.

To do this, first I would like you to assume two hypotheses.
Imagine that, from childhood on, the world of matter had been
transparent and clear to our understanding. Imagine that the
material world around us was not impermeable to our sight,
but that with ordinary sensory observation and thinking we
could fully penetrate and comprehend its nature. If this were
the situation, we would be able to comprehend the material
aspect of the mineral kingdom. We would also be able to
understand the physical aspect of human nature; the human
body would become completely transparent to our sight.
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If such a hypothesis were reality, however, you would have to
eliminate something from your mind that real life needs for its
existence; you would have remove from your thinking all that
we mean when we speak of love. For what is the basis of love,
whether it is love for another person, for humankind in gen-
eral, or for spiritual beings? Our love depends on meeting the
other with forces that are completely different from those that
illuminate our thinking. If transparent or abstract thoughts
were to light up as soon as we met another being, then even the
very first seeds of love would be destroyed immediately. We
simply would be unable to engender love. You need only to
remember how in ordinary life love ceases when the light of
abstract thought takes over. You need only to realize how cor-
rect we are to speak of abstract thoughts as cold, how all inner
warmth ceases when we approach the thinking realm. Warmth,
revealing itself through love, could not come into being if we
were to meet outer material life only with the intellect; love
would be extinguished from our world.

Now imagine that there is nothing to prevent you from look-
ing into your own inner structure; that, when looking inward,
you could perceive the forces and weaving substances within
you just as clearly as you see colors and hear tones in the outer
world. If this were to happen, you would have the possibility of
continuously experiencing your own inner being. However, in
this case, too, you would have to eliminate something from
your mind that human beings need to exist in the world as it is.
What is it that lights up within when you turn your sight
inward? You see remembered imagery of what you have experi-
enced in the outer world. In fact, when looking inward, you do
not see your inner being at all. You see only the reflection, or
memory, of what you have experienced in the world.

On the one hand, if you consider that, without this faculty
of memory, personal life would be impossible, and, on the
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other, consider that to perceive your own inner life you would
have to eliminate your memory, then you realize the necessity
of the built-in limits in our human organization. The possibil-
ity of clearly perceiving the essence of outer matter would pre-
suppose a person devoid of love. The possibility of perpetually
perceiving one’s own inner organization would presuppose a
human being devoid of memory. Thus, these two hypotheses
help us to realize the necessity of the two limits placed on ordi-
nary human life and consciousness. They exist for the devel-
opment of love and because human beings need personal
memories for an inner life. But, if there is a path beyond these
boundaries into the suprasensory world, an obvious question
arise. Can we walk this path without damaging our personal
life, on the one hand, and shunning a social life with others, on
the other?

Anthroposophy has the courage to say that, with the ordi-
nary established naturalistic approach, it is impossible to attain
suprasensory knowledge. At the same time, however, it must
ask, Is there any way that, when applied with the strict disci-
pline of natural science, will enable us to enter suprasensory
worlds? We cannot accept the notion that crossing the thresh-
old into the supernatural world marks the limit of scientific
investigation. It is the goal of anthroposophy to open a path in-
to the suprasensory, using means equally as exact as those used
by ordinary science to penetrate the sensory realm. In this way,
anthroposophy merely continues along the path of modern sci-
ence. Anthroposophy does not intend to rebel against present
achievements, but it endeavors to bring something that is
needed today and something contemporary life cannot provide
from its own resources.

If we look at Darwin’s attitude as I have presented it, we
might be prompted to say, If science can deal only with what is
perceptible to the senses, then we have to fall back on religious
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beliefs to approach the suprasensory, and we simply have to
accept the situation as inevitable. Such a response, however, can-
not solve the fundamental, urgent human problems of our time.

In this context, I would like to speak about two charac-
teristics of contemporary life, because, apart from sup-
plementing what has been said, they also illuminate
educational matters. They may help to illustrate how modern
intellectual thinking—which is striving for absolute lucidity—
is nevertheless prone to drift into the dark unconscious and
instinctive domains.

If you observe people’s attitudes toward the world in past
ages, you will find that ancient religion was never seen as mere
faith—this happened only in later times—but that religions
were based on direct experience and insight into spirit worlds.
Knowledge thus gained was considered to be as real as the
results of our modern natural scientific research. Only in subse-
quent ages was knowledge confined to what is sense percepti-
ble, and suprasensory knowledge was, consequently, relegated
to the religious realm. And so, the illusion came about that
anything pertaining to metaphysical existence had to be a mat-
ter of faith. Yet, as long as religions rested on suprasensory
knowledge, this knowledge bestowed great power, affecting
even physical human nature. Modern civilization cannot gen-
erate this kind of moral strength for people today. When reli-
gion becomes only a matter of faith, it loses power, and it can
no longer work down into our physical constitution. Although
this is felt instinctively, its importance is unrecognized. This
instinctive feeling and the search for revitalizing forces have
found an outlet that has become a distinctive feature of our civ-
ilization; it is a part of all that we call sports.

Religion has lost the power of strengthening the human
physical constitution. Therefore an instinctive urge has arisen in
people to gain access to a source of strength through outward,
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physical means only. As life tends toward polarity, we find that
people instinctively want to substitute the loss of invigoration,
previously drawn from his religious experiences, by cultivating
sports. I have no wish to harangue against sports. Neither do I
wish to belittle their positive aspects. In fact, I feel confident
that these activities will eventually develop in a healthy way.
Nevertheless, it must be said that sports will assume a com-
pletely different position in human life in the future, whereas
today it is a substitute for religious experience. Such a state-
ment may well seem paradoxical, but truth, today, is paradoxi-
cal, because modern civilization has drifted into so many
crosscurrents.

A second characteristic of our intellectual and naturalistic civ-
ilization is that, instead of embracing life fully, it tends to lead
to contradictions that destroy the soul. Thinking is driven along
until it becomes entangled in chaotic webs of thought and con-
tradictions, and the thinker remains unaware of the confusion
created. For example, a young child in a certain sense will go
through the various stages than humankind has passed through,
from the days of primitive humanity up to our present civiliza-
tion, and this fills certain naturalistic intellectuals with admira-
tion. They observe the somewhat turned-up nostrils of a young
child and the position of the eyes, which lie further apart than
in later life. They observe the formation of the forehead with its
characteristic curvature and also the shape of the mouth. All
these features remind people of those found in primitive tribes,
and so they see young children as “little savages.”

Yet, at the same time, sentiments such as those expressed by
Rousseau are trying to rise to the surface—sentiments that com-
pletely contradict what has just been said.”> When contemplating

5. Jean Jacques Rousseau (1712-1778), Swiss political philosopher and educa-
tionist; Discourse on the Origin and Foundation of Inequality among Mankind
(1755); The Social Contract (1762).



40 SouL ECONOMY

educational aims, some people prefer to “return to nature,” both
from a physical and a moral aspect. But, being under the influ-
ence of an intellectual atmosphere, they soon aim at arranging
educational ideas according to the principles of logic, for intellec-
tuality will always lead to logic in thinking. Observing many
illogical features in education today, they want to base it on prin-
ciples of logic, which, in their eyes, are entirely compatible with a
child’s natural development. Logic, however, does not meet the
needs of children at all. One close look at primitive races will
make one quickly realize that members of such tribes hardly
apply logical thinking to their ways of life.

And so some reformers are under the illusion that they are
returning to nature by introducing a logical attitude in edu-
cating the young, who are supposed to be little savages, an atti-
tude that is completely alien to a child. In this way, adherents
of Rousseau’s message find themselves caught in a strange con-
tradiction with an intellectualistic attitude; striving toward har-
mony with nature does not fit with an intellectualistic outlook.
And, as far as the education of the will is concerned, the intel-
lectualistic thinker is completely out of touch with reality.
According to this way of thinking, a child should above all be
taught what is useful in life. For example, such people never
tire of pointing out the impracticability of our modern mode
of dress, which does not satisfy the demands of utility. They
advocate a return to more natural ways, saying that we should
concentrate on the utilitarian aspects of life. The education of
girls is especially subjected to sharp criticism by such reformers.

So now they are faced with a paradox; did primitive human
beings—the stage young children supposedly recapitulate—
live a life of utility? Certainly not. According to archeologists,
they developed neither logical thinking nor utilitarian living.
Their essential needs were satisfied through the help of inborn
instincts. But what captivated the interest of primitive people?
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Adornment. They did not wear clothing for practical reasons,
but through a longing for self-adornment. Whatever the mem-
bers of such tribes chose to wear—or not to wear, in order to
display the patterns on their skin—was not intended for utility,
but as an expression of a yearning for beauty as they under-
stood it. Similar traits can be found in the young child.

Those who perceive these contradictions and imperfections
in modern life will be ready to look for their causes. They will
increasingly recognize how lopsided and limited the generally
accepted intellectualistic, naturalistic way of thinking is, which
does not see the human being as a whole at all. Usually only
our waking state is considered, whereas in reality the hours
spent in sleep are just as much part of human life as those of
daytime consciousness. You may object by saying that natural
science has closely examined the human sleeping state as well,
and indeed there exist many interesting theories about the
nature of sleep and of dreams. But these premises were made by
people while awake, not by investigators who were able to enter
the domains of sleep. If people who are interested in education
think in rational and logical ways and in terms of what is prac-
tical and useful in life, and if, on the other hand, they feel
pulled in the direction of Rousseau’s call to nature, they will
become victims of strange contradictions. What they really do
is pass on to children all that seems of value to themselves as
adults. They try to graft onto the child something that is alien
to the child’s nature. Children really do seek for beauty—
though not in the ways suggested by Rousseau—which for
them expresses neither goodness nor utility, but simply exists
for its own sake.

In the waking state, human beings not only have conscious-
ness but also experience an inner life and actively participate in
life. During sleep, on the other hand, people loses their ordi-
nary consciousness, and consequently they examine sleep while
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awake. A proper study of this phenomenon, however, requires
more than abstract theories. Entering sleep in full con-
sciousness is essential for understanding it.

By experiencing both wonder and astonishment when study-
ing the phenomena of sleep, a serious and unbiased investigator
is not likely to advance in ways that, for example, Greek philos-
ophy considered important. According to an ancient Greek
adage, every philosophy—as a path toward cognition—begins
with wonder. But this indicates only the beginning of the
search for insight. One must move on. One must progress from
wonder to knowledge.

However, the first step toward suprasensory knowledge must
be taken not with the expectation of being able to enter the
spiritual world directly, but with the intent of building a bridge
from the ordinary sensory world to suprasensory knowledge.
One way of achieving this is to apply the discipline we use to
observe the phenomena of the sensory world to the phenom-
ena we encounter from the realms of sleep and dreams. Mod-
ern people have certainly learned to observe accurately, but in
this case it is not simply a matter of observing accurately. To
gain insight, one must be able to direct observations toward
specific areas.

I would like to give you an example of how this can be done
when studying dream phenomena, which infiltrate our waking
life in strange and mysterious ways.

Occasionally one still encounters people who have remained
aware of the essential difference between waking and sleeping,
but their awareness has become only a dim and vague feeling.
Nevertheless, they are aware that an awake person is an alto-
gether different from one who is asleep. Therefore, someone
tells them that sleep is a waste of time and sleepers are idle and
lazy, these simple minds will say that, as long as we sleep, we are
free from sin. Thus, they try to say that people, whom they
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consider sinful while awake, are innocent while asleep. A good
instinctive wisdom is hidden in this somewhat naive attitude.
But to reach clarity, we need to train our own observation. I
would like to give you an example.

Surely there are some here—perhaps every one of you—who
have had dreams reminiscent of what might have happened to
you in daily life. For example, you may have dreamed that you
were taken to a river and that you had to get across somehow.
So you searched for a boat, which, after a great deal of trouble,
you managed to get hold of. Then you had to work hard to row
across. In your dream you might have felt the physical exertion
of plying the oars, until at last you managed to get across, just
as you might have in ordinary life. There are many such kinds
of dreams. Their contents are definite reminiscences of our
physical, sensory lives. But there are also other kinds of dreams
that do not echo waking life. For instance, someone again may
dream that it is necessary to get across a river. Wondering how
this urge could possibly be fulfilled, the dreamer is suddenly
able to spread wings and—presto!—simply fly across and land
safely on the opposite bank. This sort of dream is certainly not
a memory of something that could happen in waking life,
because, to my knowledge, this is hardly the way ordinary mor-
tals transport themselves across a river in real life. Here we have
something that simply does not exist in physical life.

Now, if we accurately observe the relationship between sleep
and being awake, we discover something very interesting; we
find that dreams in which we experience the toil and exhaus-
tion of waking life, which reflect waking life, cause us to awake
tired. On waking, our limbs feel heavy and tiredness seems to
drag on throughout the day. In other words, if strains and pains
of a life of drudgery reappear in our dreams, we awake weak-
ened rather than refreshed. But now observe the effects of the
other kind of dream; if you managed to fly—weightless and
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with hearty enthusiasm, with wings you do not possess in ordi-
nary life—once you have flown across your river, you awake
bright and breezy, and your limbs feel light. We need to
observe how these differing dreams affect the waking life with
the same accuracy we use to make observations in mathematics
or physics. We know quite well that we would not get very far
in these two subjects without it. Yet dreams do not generally
become the object of exact observations and, consequently, no
satisfactory results are achieved in this field. And such a situa-
tion hardly encourages people to strive for greater powers of
insight into these somewhat obscure areas of life.

This is not just a case of presenting isolated glimpses of some-
thing that seems to confirm previous indications. The more we
ponder over the relevant facts, the more the reciprocal links
between sleep and waking life become evident. For example,
there are dreams in which you may see some very tasty food that
you then enjoy with a hearty appetite. You will find that usually,
after having thus eaten in your dreams, you wake up without
much appetite. You may not even eat during the following day,
as though there were something wrong with your digestion. On
the other hand, if in your dream you had the experience of
speaking to an angel, and if you entered fully into a dialogue,
you will awake with a keen edge to your appetite, which may
persist during the whole day. Needless to say, partaking of food
in one’s dream represents a memory from waking life, for in the
spiritual world one neither eats nor drinks. Surely you will
accept this without further proof. Therefore, enjoying food in a
dream is a reminiscence of physical life, whereas speaking to an
angel—an event unlikely to occur to people these days—cannot
be seen as an echo of daily life.

Such an observation alone could show even an abstract
thinker that something unknown happens to us in sleep—
something that nevertheless plays into our daily lives. It is
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wrong to surmise that it is impossible to gain exact and clear
concepts in this realm. Is it not a clear discovery that dreams
echoing earthly reality—the kind so popular among naturalis-
tic poets, ever eager to imitate earthly life, never ready to enter
the suprasensory realms—have an unhealthy effect on our wak-
ing lives? If impressions from ordinary life reappear in dreams,
these dreams have an injurious effect upon our health. On the
other hand, if unrealistic dream images appear—the kind
scornfully dismissed as mystical rubbish by an intellectualistic
philistine—they make us feel bright and fresh upon awaking in
the morning. It is certainly possible to observe the strange
interplay and the reciprocal effects between dreaming and
sleeping.

And so we can say that something independent of the
human physical condition must be happening during sleep, the
effects of which we can observe in the person’s physical organ-
ism. Dreams cause astonishment and wonder to ordinary con-
sciousness, because they elude us in our waking state. The
more you try to collect such examples, the more you will find a
real connection between the human sleeping and waking state.

You only need to look closely at dreams to see that they are
different from our experiences during waking life. When
awake, we are able to link or separate mental images at will, but
we cannot do this when dreaming. Dream images are woven as
objective appearances beyond the influence of our will. In
dreams, the activities of the soul become passive, numb, and
immobile.

If we study dreams from yet another aspect, we find that
they can reveal other secret sides of human existence. Observe,
for instance, your judgment of people with whom you may
have a certain relationship. You might find that you keep your
full inner feelings of sympathy or antipathy from arising to
consciousness, and that your judgment of people is colored by
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various facts, such as their titles or positions in social life.
However, when you dream about such a person, something
unexpected may happen; you may find yourself giving some-
one a good beating. Such behavior, so completely at odds with
your attitude in waking life, allows you to glimpse the more
hidden regions of your sympathies and antipathies, some of
which you would never dare admit, even to yourself, but
which the dream conjures up in your soul. Subconscious
images are placed before the dreaming soul. They are relatively
easy to watch, but if you deeply investigate someone’s inexpli-
cable moods of ill temper or euphoria that seem unrelated to
outer circumstances, you find that they, too, were caused by
dreams, completely forgotten by those concerned. Experiences
in sleep and the revelations of dreams work into the uncon-
scious and may lead to seemingly inexplicable moods. Unless
we consider this other side of life, the hidden domain of our
sleep life, by making exact investigations, we cannot under-
stand human life in its wholeness.

All these reciprocal effects, however, happen without human
participation. Yet it is possible to lift what happens subcon-
sciously and involuntarily into a state of clear consciousness
equal to that of someone engaged in mathematics or other sci-
entific investigations. When achieving this, one’s powers of
observation are enhanced beyond the indeterminate relation-
ship between waking and sleeping to the fully conscious states
of imagination, inspiration, and intuition.®

6. Steiner uses the words imagination, inspiration, and intuition in very specific
ways to describe levels of initiation, or spiritual capacities. Therefore, to distin-
guish his use of these words from their more common meanings, they are itali-
cized in this volume. For clear descriptions of Rudolf Steiner’s use of these terms,
see his Stages of Higher Knowledge (Anthroposophic Press, 1967) and “Pneuma-
tosophy,” (lecture 3), in A Psychology of Body, Soul, and Spirit (Anthroposophic
Press, 1999).
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Only through these three capacities is it possible to attain
true knowledge of the human being. What life vaguely hints at
through the phenomenon of sleep can be developed in full
consciousness by applying methods given by anthroposophy,
which strive toward a real knowledge of the universe and the

human being.
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When trying to understand the world through a natural scien-
tific interpretation of its phenomena, whether through cog-
nition or through everyday life, people tend to consider
conditions only as they meet them in the moment. Such a
statement might seem incorrect to those who merely look at
the surface of things, but as we proceed, it will become evident
that this is indeed true. We have grown accustomed to inves-
tigate the human physical organism with the accepted methods
of biology, physics, and anatomy, but (though this may appear
wrong at first) in the results we find only what the present
moment reveals to us.

For example, we might observe the lungs of a child, of an
adult, and of an older person, in their stages from the begin-
ning to the end of life, and we reach certain conclusions. But
we do not really penetrate the element of time at all in this way,
because we limit ourselves to spatial observations, which we
then invest with qualities of time. We are doing the same thing,
to use a simile, when we read the time by looking at a clock.
We note the position of the hands in the morning, for example,
and positions in space indicate the time for us. We may look at
the clock again at noon and deduce the passage of time from
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the spatial changes of its hands. We take our bearing in the
course of time from the movements of the clock’s hands from
point to point in space. This has become our way of judging
time in everyday life. But through this method we cannot expe-
rience the true nature of time. Yet only by penetrating time
with the same awareness we use to experience space can we cor-
rectly assess human life between birth and death. I would like
to illustrate these theoretical remarks with examples to show
the importance of living into the dimension of time, especially
if you want to practice the art of education.

Let us take as our example a child who is full of reverence
toward adults. Anyone with a healthy instinct would consider
such an attitude in a child as something wholesome, especially
if such reverence is justified, as indeed it should be on the part
of the adult. However, people usually think no further, but
merely attribute a feeling of reverence toward adults to certain
aspects of childhood and leave it at that. But we cannot recog-
nize the importance of such reverence unless we include the
entire course of a human life in our considerations.

As we grows older, we may have the opportunity to observe
old people. We may discover that some of them have the gift of
bringing soul comfort to those who need it. Often it is not
what they have to say that acts as balm on a suffering soul, but
just the tone of voice or the way they speak. If now you follow
this old person’s life back to childhood, you find that, as a
child, that individual was full of reverence and respect for
adults. Naturally, this attitude of reverence will disappear in
later life, but only on the surface. Deep down, it will gradually
transform, only to reemerge later as the gift of bringing solace
and elevation to suffering and troubled minds.

One could also say it this way: If a young child has learned
to pray and has learned to develop an inner mood of prayer,
this mood will enter the subconscious and transform into the



50 SouL ECONOMY

capacity of blessing in the ripeness of old age. When we meet
old people whose mere presence radiates blessing upon those
around them, you find that in their childhood they experi-
enced and developed this inner mood of prayer. Such a trans-
formation can be discovered only if one has learned to
experience time as concretely as we generally experience space.
We must learn to recognize the time element with the same
awareness with which we experience space. Time must not be
experienced only in spatial terms, as when we look at a clock.
What I have been trying to illustrate regarding the moral
aspects of life needs to become very much a part of our concept
of the human being—certainly if we are going to develop a true
art of education. I would like to elaborate this in greater detail.

If we compare human beings with the animals, we find that
from the moment of birth, animals (especially the higher spe-
cies) are equipped with all the faculties needed for living. A
chick leaving its shell does not need to learn to walk and is
immediately adapted to its surroundings. Each animal’s organs
are firmly adapted to the specific needs of its species. This is
not at all true, however, of human beings, who come into this
world completely helpless. Only gradually do we develop the
capacities and skills needed for life. This is because the most
important period in our earthly life is between the end of child-
hood and the beginning of old age. This central period of
maturity is the most important feature of human life on earth.
During that time, we adapt our organism to external life by
gaining aptitudes and skills. We develop a reciprocal relation-
ship to the outer world, based on our range of experience. This
central period, when human organs maintain the ability to
evolve and adapt, is completely missing in the life of animals.
The animal is born in a state that is fundamentally comparable
to an old person, whose organic forms have become rigid. If
you want to understand the nature of an animal’s relationship
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to its surroundings, look at it in terms of our human time of
old age.

Now we can ask whether an animal shows the characteristics of
old age in its soul qualities. This is not the case, because 