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Preface 

This book is intended as an introduction to the thought and writ- 
ings of Rudolf Steiner, the Austrian-born philosopher, scientist, 

artist, and educator. The book consists of the editor’s introduction 

to Steiner's life and work, twenty-five selections from Steiner's 

writings, a sixty-four page guide to further reading, and a bibliog- 
raphy of books by Steiner and authors influenced by him. Since 
the 250 pages of Steiner's writings reprinted in this anthology 
comprise less than one one-hundredth of his writings available in 
English, such a selection is necessarily somewhat subjective. 

There could be a dozen or more “essential Steiner” anthologies 
without duplication. In the editor’s judgment, each selection in 
this so-called essential Steiner meets the following criteria: intelli- 
gible to a college-level reader; representative of an important seg- 
ment of Steiner's thought; interesting or revealing in its own 
right. Each selection, whether a chapter or a lecture, is reprinted 
in its entirety without omission or abridgment. 

The editor’s introduction discusses the reasons why Steiner is 

not yet well known among academics and informed American 
readers, and attempts to introduce the broad range of Steiner's 
contributions to thought and culture. Since the reader's under- 
standing of Steiner’s life and thought will necessarily be in- 
fluenced by the editor's introductions and choice of selections, a 
few words about his perspective and purpose might be useful. 
Unlike the editor’s introduction and guide to further reading, the 
remainder of this section is written in the first person, in conform- 

ity with the personal nature of the topic. 
With training in philosophy (Ph.D., Boston University), I have 

taught comparative philosophy and religion at Manhattanville 
College (1964-71) and Baruch College, The City University of 

t 
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New York (1971-82), and am presently assistant provost at Baruch 
College. I have published scholarly articles and books on modern 
religious thought, including The Essential Aurobindo (Schocken 
Books, 1973). It was not until 1975, after I had taught comparative 
philosophy and religion for eleven years, had read widely and 
‘traveled around the world twice, that I came across the name of 

Rudolf Steiner for the first time. 
During six years of daily walks between Grand Central Station 

and my office on 26th Street and Park Avenue South, I had 
managed not to visit the bookstore and national library of the 
Anthroposophical Society, then housed on the second floor of 211 
Madison Avenue at 35th Street. In the spring of 1975, when I was 
sent by a friend to purchase Theodor Schwenk’s Sensitive Chaos, 

I was astonished to find a bookstore featuring more than one hun- 
dred works on esoteric and spiritual subjects by a modern West- 
ern author whose name was entirely unknown to me. I was a bit 

suspicious to encounter an author of books on such diverse sub- 
jects as Goethe, education, sculpture, metals, bees, angels, art, 

western history, and farming. Since I regarded myself as an ex- 
pert on the Bhagavad Gita, I accepted the sensible advice of the 
librarian, Fred Paddock, and returned home with Steiner’s two 

books on the Bhagavad Gita, both of which proved to be fascinat- 
ing and impressive. 

I spent the next year (1975-76) as a senior Fulbright lecturer at 
the Open University in England, where I regularly attended lec- 
tures and discussions at Steiner House in London, took a course 

in Eurythmy, and began a serious study of Steiner's writings. 
Eight years and two hundred books later I can attest, with undi- 
minished surprise and delight, that I have yet to find a work by 

Rudolf Steiner that I consider derivative or pedestrian. 

In the summer of 1978 I attended the Rudolf Steiner Institute 

as a student, and had the good fortune of taking a course in the 
history of consciousness given by Stewart Easton. At the Rudolf 
Steiner Institute each summer since 1979, I have taught a course 
in history of Western philosophy from Steiner’s perspective, and 
I have had the opportunity to discuss Steiner's teaching and spiri- 
tual significance with professors and others steeped in An- 
throposophy. 
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There are hundreds of anthroposophists who know Steiner's 
writings and teachings far better than I. On the other hand, those 
whose lives are totally devoted to practical aspects of Steiner's 
teachings are simply too absorbed in the demands and rewards of 
their work in anthroposophical settings to bring this work to the 
attention of the academic and the larger reading public. Further, 
anthroposophists steeped in Steiner’s teachings, particularly those 
who live in constant contact with fellow anthroposophists, tend to 
lose contact with nonanthroposophical thinking. Since Steiner’s 
teachings are so broad and rich, with virtually unlimited scope for 
applications and expansions, groups dedicated to anthroposoph- 
ical ideals seem to me generally less parochial and intolerant than 
similar spiritual movements. It can hardly be denied, however, 
that such communities develop their own language, frame of ref- 
erence, shared assumptions, and limited contact with other 

modes of thought. This tendency toward a distinctinve set of as- 
sumptions and mode of discourse is further compounded by the 
fact that Steiner’s writings are so vast, his thought so complex and 
deep, that most of his disciples are unwilling to venture into print 
without the benefit of a lifetime of study. Predictably, individuals 
who have been studying Steiner for a lifetime can scarcely believe 
that someone armed with only a few years of study would attempt 
to edit a book audaciously entitled The Essential Steiner. Yet, 
many of these same lifelong anthroposophists are the ones who 
recognize both the need for such a book and the improbability 
that it will be produced by one whose entire life has been spent in 
anthroposophical communities. 

If some anthroposophists regard me as too new to Anthroposo- 
phy and too much in the academic world, academics and general 
readers may find me too enthusiastic about Steiner and An- 
throposophy. Bridge-building, particularly between the academic 
world and a spiritual-esoteric thinker, is a risky venture. Although 
not everyone who reads this book will accept its claims by and 
about Steiner, everyone can benefit by an honest confrontation 
with these claims. Given the extent to which the contemporary 
intellectual climate militates against acceptance of a spiritual phi- 
losophy, it would seem to be justified to present Steiner's teach- 
ings in a positive light. A more compelling reason for my positive 
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presentation is simply that Steiner's teachings seem to me well 
grounded and creatively applied. 

R. A. McD. 

Rye, New York 

Novemeber 1983 
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General Introduction: 

Rudolf Steiner's Life and Work 

Approaching Rudolf Steiner 

If, as his followers claim, Rudolf Steiner is a genius in twelve 

fields, why do we not come across his name in colleges, in schol- 
arly writings, and in the popular press? Experts in each of the 
fields in which he worked—including history, philosophy, 
science, art, social sciences, education, and Gospel commentary 

—seem equally unaware of his work. It is tempting to assume that 
the only possible reason for this neglect must be that Steiner's 
writings are either inferior or idiosyncratic. In fact, however, 
Steiner's contributions in these fields have not been rejected so 
much as ignored. Admittedly, readers of straight academic and 
mass-media materials have good reason to be wary of writings on 
such topics as karma and rebirth, etheric and astral bodies, and 

claims of knowledge of the cooperation between the Buddha and 

St. Francis in the spiritual world. Steiner’s claims to privileged 
knowledge immediately, and rightly, render his writings suspect. 
It is neither surprising nor unfortunate that occult or esoteric 
thinkers are subject to special scrutiny.! Steiner himself wel- 

1. In Unfinished Animal: The Aquarian Frontier and the Evolution of Conscious- 
ness (New York: Harper & Row, 1975), Theodore Roszak similarly observed: 

Conventional intellect continues to withhold its attentions from such gurus of 
the occult as Madame Blavatsky, Rudolf Steiner, and George Gurdjieff, for 
these are indeed eccentric minds that lack all the usual academic courtesies. 
Their philosophies draw with unrestricted license upon myth, legend, per- 
sonal vision, and antique lore; and each claims access to privileged sources of 
knowledge available only to loyal initiates and disciples—hardly a style cal- 
culated to win the favor of skeptics or positivist critics. 

Yet, if we search the strange mythological extrapolations of these occult 
evolutionists to discover the vision they offer of human potentiality, we may, 
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comed such scrutiny, and in fact insisted that his claims ought not 
be accepted as a matter of belief. He referred to his teaching as 
spiritual science precisely because he practiced and advocated a 
phenomenological, or empirical, approach to the spiritual world. 

Steiner would not object to an evaluation of his teachings on 
the basis of their practical applications in science, art, education, 

religion, and other areas where he has been influential. In the 

marketplace of truth and practical results, Steiner can afford to 
recommend his works and his followers with the same line as was 
used by Jesus concerning Christians: “By their fruits you shall 
know them.” Steiner’s followers worldwide number in the thou- 
sands, including many physicians, scientists, artists, teachers, and 

community workers. These individuals have created and maintain 
biodynamic farms, villages for people in need of special care, and 
thousands of schools including a recently founded German uni- 
versity with a doctoral program, law school, and medical school 
all approved by the Federal Republic of Germany. This list could 
be extended and elaborated. Suffice it to say that a quick survey 
of Steiner’s writings and activities based on his thought (see 
Guide to Further Reading) will provide a convincing overview of 
the extent to which Steiner’s Spiritual Science has proved produc- 
tive of significant practical works. 

The great religious figures, whether Buddha and Shankara or 
Jesus and St. Francis, did not seek primarily to found religious 
institutions and generate practical works, but to effect the kind of 
spiritual transformation for which practical works are the arena 
and the by-product. Similarly, Steiner's entire life may be seen as 
an attempt to solve the pressing problems of individual and social 
life, but his primary purpose was to show that long-range solu- 
tions require a spiritual foundation. It is primarily with respect to 
these foundations and secondarily their practical applications that 
Steiner wishes his followers to be empirical. In his lifelong at- 

at the very least, find them among the most innovative psychologists of our 
time. In their work we see the evolutionary image being used for the first 
time in the modern West as a new standard of human sanity—or rather, as a 
newly discovered standard, for to a degree that far surpasses the work of 
Nietzsche or Bergson, they remain unabashedly loyal to the schools of the 
Hidden Wisdom, and so link contemporary thought on human potentiality 
with a rich basis in tradition (pp. 115-16). 
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tempt to establish a spiritual mode of knowledge, he sought 
neither admiration for his work nor belief in his teachings. Steiner 
was sufficiently sober concerning human nature, and particularly 
the limitations of disciples, to know that all but a few of those who 
come upon his teachings will focus on their practical results and 
neglect the disciplined source of these works. Steiner knew that 
disciples would focus more on his ideas than on practicing the 
discipline of his method for verifying and advancing his findings. 
During his own lifetime he witnessed the extent to which disci- 
ples would neglect his ideas and focus on Steiner himself as a 
spiritual phenomenon to be quoted and used as a defense against 
the ravages of confusion and chaos. 

At every turn Steiner himself urged that his readers and others 
interested in his works look to the mode of spiritual perception 
that made both his knowledge and his work possible. He insisted 
that his distinctively contemporary Western spiritual teaching is 
committed to hard-earned spiritual and practical knowledge, not 
worshipful devotion, quiescent meditation, or traditional religious 
belief. On first view, it might appear that Steiner is simply re- 
peating the spiritual teachings of the great world religions, but a 
closer look at Spiritual Science, or Anthroposophy, shows that its 
purpose is to bring to humanity an entirely new capability— 
knowledge of the spiritual world by conscious sense-free thinking. 

Steiner regards his teaching as scientific because he maintains 
that anyone who conscientiously cultivates sense-free thinking 
will gradually attain knowledge of the higher or the spiritual 
world. At this point, we’face the same apparent contradiction as is 
found in all spiritual teachings: because all but a tiny minority of 
humanity is capable of pursuing a spiritual discipline such as has 
been taught by the Buddha, Krishna, or Jesus, it is necessary to 
begin with more ordinary, frankly selfish, means and ends. Pre- | 

dictably, most of Steiner's followers bring to his spiritual teaching 
a variety of lower-level perspectives such as admiration for his 
practical achievements or belief in his teachings. Ultimately, how- 
ever, followers and disciples will be limited to secondhand in- 
sights and experiences unless and until they pursue the disci- 

plines such as the ones Steiner recommends. As Gotama the 
Buddha and Krishna of the Bhagavad Gita well knew, disciples 
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want to emulate the spiritual power and wisdom of their masters, 
but they will not progress in this effort until they begin transform- 
ing ordinary motivations and activities. Similarly, followers of Ru- 
dolf Steiner will have to focus on the fact that his vast riches of 
knowledge and seemingly effortless power over diverse human 
activities are not the aim but the by-product of his painstaking 
spiritual discipline. 

Anthroposophy may be thought of as a lofty spiritual disclosure 
and methodology which can be reached by any one of several 
paths. At the present time in America, the greatest number who 
come to Steiner’s teachings do so through contact with Waldorf 
education. It is also possible to hear about Steiner through his 
contributions to farming, medicine, architecture, and eurythmy, 
or through the work of one of his interpreters such as Owen ‘Bar- 
field. Although Steiner recommended that the task of the present 
age is to replace faith or belief by spiritual knowledge, some 
amount of belief is necessary in order to take the initial step 
toward an inquiry concerning the basis of his myriad contribu- 
tions. A reader of these pages who confidently rejects the possi- 
bility of spiritual knowledge—the kind of knowledge which Stein- 
er apparently possessed and recommended to others—will 
presumably not read. this book with profit, and will probably not 
read it at all. Even readers impressed by Steiner's productivity 
may prefer to ignore the possibility of a supersensible source for 
novel theories concerning the phenomenon of color, soil prepara- 
tion, and the education of emotionally disturbed children. Close 
examination, however, will show the intimate relationship be- 
tween Steiner's spiritual power, his original teachings, his richly 
varied contributions, and his increasingly effective successors. 

Since the entire area of the esoteric or occult has been over- 
populated by claims and counterclaims for which we have no 
satisfactory criteria and little or no verification, it is difficult to 
distinguish the genuine clairvoyant (‘“clear-seer”’), or spiritual 
scientist, from the peddler of arrant nonsense. It is at this point 
that practical applications of Steiner’s teachings can be helpful. If 
a person comes to respect a system of education which includes 
several hundred schools, with dedicated and competent faculty, 
with impressively educated graduates, it becomes reasonable to 
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inquire about the basis of this educational system. Although most 
observers will no doubt settle for the educational results without 
regard to the theoretical basis of the curriculum and pedagogy, 
anyone who inquires further will gain some sense of how the same 
spiritual teacher who generated the Waldorf School Movement 
and dozens of volumes on the theory and practice of education, 
also generated hundreds of books on philosophy, psychology, 
science, art, and Christian exegesis. 

The same phenomenon occurs in other areas as well: many 
farmers and gardeners have concluded that Steiner's method of 
soil preparation (for a compost heap) seems to be demonstrably 
more effective than fertilizer or any other method, but fewer are 

inclined to take up Steiner’s teachings on the etheric or formative 
forces in the soil. In a more subtle way, it is also possible to read 
and marvel at Steiner's disclosures concerning great spiritual fig- 
ures such as Buddha, Krishna, Moses, Jesus, John the Beloved 

Disciple, St. Paul, and many others without seriously investigat- 
ing or attempting to imitate the method by which he was able to 
attain knowledge of past events recorded in the spiritual world. 

As a knowledge of Steiner's contributions to practical tasks is an 
aid to the study and appreciation of his spiritual significance, so is 
the study of Steiner’s life and teachings a helpful preparation for 
creative work in these practical areas. As interesting as the results 

of Steiner’s trained clairvoyance may be, however, it is the clair- 

voyance itself which accounts for the significance and neglect of © 
his teachings and works. For many observers, the idea of some- 

one tracking souls, reporting on Atlantis and on the historical 
function of spiritual beings such as Lucifer, Ahriman, and the 

Archangel Michael, tends to cast a suspicious shadow over even 
the most effective systems of education and farming. The shadow 
of skepticism concerning knowledge of spiritual reality (a skepti- 
cism which Steiner refers to as “negative superstition’) does not 
prevent the positive application of Steiner's teaching, but it does 
prevent a serious study of his spiritual experience and mission. In 
the hope of serving those receptive to Steiner's teachings and 
those who cast a skeptical shadow over all claims to esoteric 
knowledge, this book presents a selection of Steiner’s writings 
accompanied by introductions to his work and an extended survey 



6 The Essential Steiner 

of his writings. In approaching each of these three phases—life, 

teachings, applications—the mystery of spiritual knowledge will 
surely press us for a response at each step. Exactly how we re- 

spond to the spiritual mystery attending all aspects of Steiner's 
life, teaching, and influence will tell us as much about ourselves 

as about the spiritual world—and that is a primary purpose of this 
book. 

Life of an Initiate 

It is characteristic of Rudolf Steiner that in the last year and a 
half of his life, while in failing health, he wrote his autobiography 
in response to the urgent appeal of his friends and followers. All 
the works of his mature life were undertaken in response to re- 
quests for some kind: of help: his system of education was for- 
mulated in response to the workers at the Waldorf Astoria Tobac- 
co factory in Stuttgart whose children were in need of a school, 
and to the owner, Emil Molt, who wanted to begin such a school 

out of enthusiasm for Steiner's threefold social principles; his lec- 
tures on Spiritual Science and medicine were given in response to 
questions brought to him by a group of medical doctors; in re- 
sponse to the appeal of German and Swiss theologians and stu- 
dents, he provided a liturgy and a spiritual basis for The Christian 
Community, a modern Christian church which draws on Steiner’s 
esoteric interpretation of Christian revelation; in answer to similar 

requests, Steiner devised speech-and-movement-art therapies 
called eurythmy, an elaborate system of soil preparation called 
the biodynamic method, and a method for educating children 
with special spiritual and emotional needs. . 

As Steiner notes in his Autobiography, he tried to shape what 
he “had to say or felt obliged to do as demanded by the circum- 
stances, rather than by anything personal” (p. 17). The following 
summary of Steiner's life follows the lead of his Autobiography in 
that it attempts to meet the demands of circumstance—specifical- 
ly, our attempt to fathom a life capable of seeing into natural 
events and objects. 

Although less richly blended than in the last twenty-five years 
of his life, the combination of esoteric and exoteric elements in 

Steiner's life and work are clearly evident in his early years. At 
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the end of his life Steiner explained that the spiritual world was 
open to him from birth, but as a youth he had experienced some 
difficulty adjusting to the sense world. When he was eight, Stein- 
er experienced the discarnate apparition of a recently deceased 
relative. This experience, and other direct contacts with the spiri- 
tual world, forced him to distinguish between those experiences 
which could be safely communicated and those about which he 
maintained a strict silence. It was not until he was forty that 
Steiner made public the nature, or results, of his supersensible 

(clairvoyant) powers of perception. 

At age eight he borrowed a book on geometry from one of his 
teachers, and therein found a set of ideas, or experiences, which 

were both able to be shared and very close to his own sense-free 
way of knowledge. In his Autobiography Steiner pee his 
experience of geometry: 

In this early relation to geometry I recognized the first beginning of 

the view of the world and of life that gradually took shape within me. In 

childhood it lived in me more or less unconsciously; by my twentieth 
year it had assumed a definite, fully conscious form. 

I said to myself: The objects and events seen by means of the senses 

exist in space. This space is outside man, but within him exists a kind of 
soul-space, which is the setting for spiritual beings and events. It was 
impossible for me to regard thoughts as mere pictures we form of things. 

To me they were revelations of a spiritual world seen on the stage of the 

soul. To me, geometry was knowledge which man himself apparently 

produces, but its significance is completely independent of him. Of 

course, as a child I could not express this clearly to myself, but I felt that 

knowledge of the spiritual world must actually exist within the soul as an 
objective reality, just like geometry. 

That the spiritual world is a reality was as certain to me as the reality 
of the physical. But I needed some kind of justification for this assump- 

tion. I wanted to prove to myself that it is no more an illusion to experi- 
ence the spiritual world than it is to experience the physical. In regard to 

geometry I could say that one is privileged to know something which the 

soul experiences solely through its own power; this, I felt, justified me in 

speaking about the spiritual I experienced, just as I spoke about the 
physical. And I did speak of it that way. My mental pictures were of two 
kinds; I differentiated between things that were “seen” and things that 
were “not seen.” This, though as yet undefined, played an important 

role in my inner life even before my eighth year (pp. 28-29). 
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Geometry came easily and spoke directly to Steiner because of its 
independence from sense perception. By contrast, he had to work 
diligently at those subjects which require an easy rapport with the 
physical world. Presumably as a compensatory effort, Steiner at- 
tended a technical high school and college and worked primarily 
on physical and natural sciences until he was in his late thirties. 
His work as editor of Goethe’s writings on natural science, for 
example, which he began when he was twenty-two, offered a 
blend of esoteric and exoteric thinking such as he found in geome- 
try, but was even more significant because it brought his clairvoy- 
ant power to bear on the physical world. (Both the first chapter of 
this book and the second section of the Guide to Further Read- 
ings indicate the importance of Goethe for Steiner's attempt to 
gain knowledge of the world.) 
When we view Steiner's early life from the hindsight of the 

amazing powers made manifest in his later life, it is useful to focus 
on those special events which foreshadow his later achievements. 
Steiner's discovery of geometry at age eight is precisely the kind 
of experience that enables us to glimpse the inner workings of an 
Initiate in his formative years, prior to his initiation and the actual 
performance of his work. Steiner was eight when he was visited, 
in spirit form, by a relative who had died earlier that day, and 
who sought his protection as she entered the spiritual world. 
These and other secret spiritual experiences were apparently hid- 
den even from Steiner's parents, his brother and sister, and oth- 

ers around him. 
Most of what is known of the details of Steiner’s early life, both 

the externally observable and the inner spiritual, is due to the 
disclosures which he made in his An Autobiography, which he 
wrote during the last years of his life. Many of the details of life 
are summarized in the Chronology (see below, pp. 25-33). By 
way of summary, it may be said that he was born into a particular 
spiritual-cultural environment which seems, admittedly in retro- 
spect, entirely appropriate for his spiritual history and task: He 
was born to loving and generous parents, was nourished by the 

natural beauty of lower Austria, and was afforded the opportunity 
to develop a fine blend of religious, scientific, and artistic sen- 
sibilities. From an esoteric point of view, it is important to note 
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that the beginning of the Michaelic Age (or the age of the Arch- 
angel Michael, beginning in 1879) dawned as Steiner was ap- 
proaching adulthood, and the end of the Kali Yuga (or the begin- 
ning of the Age of Light in 1899), coincided with Steiner’s 
experience, at age thirty-nine, of the “Mystery of Golgotha.” 
Whatever relationship may exist between these momentous dates 
in the history of consciousness esoterically considered, such rela- 
tionships were not acknowledged by those around Steiner, and 
perhaps may not have been evident to Steiner himself. 

The first clearly observable manifestation Steiner's supersensi-. 
ble faculties occurred soon after he became a resident tutor with 
the Specht family. The youngest of the four Specht boys, Otto, 
suffered from an extreme autism (that is, a severe separation from 
reality). When Steiner accepted this “special pedagogical task,” 
this ten year old boy “was considered so abnormal in his physical 
and mental development that the family doubted he could be 
educated at all” (An Autobiography, p. 96). Within two years 
Steiner brought the abilities of his pupil up to age level. Soon 
after, Steiner taught him Latin and Greek, thus enabling him to 
attend a regular high school and college, after which he attended 

medical school and became a doctor. 
What Steiner learned while tutoring this boy became the basis 

of his entire philosophy of education for children in regular Stein- 
er schools and for children in need of special care: 

This pedagogical task became a rich source of learning for me. The 
educational methods I had to adopt gave me insight into the way man’s 
soul and spirit are connected with his bodily nature. It became my actual 
training in physiology and psychology. I came to realize that education 

and teaching must become an art, based upon knowledge of man (An 
Autobiography, p. 97). 

During these same years, while Steiner was in his early twen- 
ties, he began to edit Goethe’s Natural Scientific Writings for the 
Kuerschner edition. Throughout the 1880s, while Steiner was in 

his twenties, he continued to edit Goethe’s work, wrote his own 

interpretation of Goethe, and finished his doctorate with a disser- 
tation concerned primarily with the philosophy of Fichte. (Stein- 
ers unnamed initiator to the spiritual world, the Master, had in- 
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structed him to build on Fichte and to gain an understanding of 

the materialism which it was Steiner’s life task to transform.) As 

briefly chronicled in the Guide to Further Reading (Section 2: 
Early Writings), Steiner spent the last decade of the century, 

until he was forty, in Weimar, writing philosophy and lecturing. 

The major transformative experience of Steiner's life occurred in 
1899, when he found himself “standing in the spiritual presence 
of the Mystery of Golgotha in a most profound and solemn festival 

of knowledge” (An Autobiography, p. 319). 
With the exception of these remarkable spiritual experiences 

and an equally remarkable but generally unobservable spiritual 
capacity and destiny, Steiner apparently looked and acted very 
much like the son of a minor railway official and village peasant 
woman that he was. Although the usual conception of an Initiate 
probably connotes a life which is rarified and perhaps veiled in an 
obscure and distant past, Steiner's life was neither privileged nor 
unusual from an external point of view. As of every great spiritual 
figure, it should be said of Steiner that his life is observable on 
several levels, beginning with the most obvious biographical de- 
tails and advancing to the most profound and mysterious spiritual 
mission. Both kinds of information are in An Autobiography, but 
a careful reading of this volume and others in which Steiner re- 
veals his personal experience clearly indicates that the external 
details of his life may be important as background and props, but 
that the essential meaning of his life exists only on the spiritual 
level. With this in mind, it is worth reading carefully the follow- 
ing autobiographical sketch, which Steiner wrote in 1907 for his 
friend and occasional collaborator, Edouard Schuré. 

In this sketch, which is also known as the Barr Document be- 

cause Steiner wrote it at Barr at Alsace where he and Marie (von 
Sievers) Steiner were visiting with Schuré, Steiner offers some 

important revelations concerning his life and mission. In the first 
page of this document, Steiner refers to his meeting with a repre- 
sentative of the Master. Steiner was fifteen when he became ac- 
quainted with a herbalist whom he later recognized as a messenger 
from the Master who would be his initiator. As a precursor, the 
herbalist introduced young Steiner to the life of plants, and also to 
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their secret virtues. Schuré suggests that this herbalist “had spent 
his life in conversing with the unconscious and fluid soul of herbs 
and flowers. He had the gift of seeing the vital principle of plants, 
their etheric body, and what occultism calls the elementals of the 
vegetable world.” Partly as a result of this introduction, the next 
step on the path to initiation, meeting with his Master, was not 
difficult for Steiner. According to Schuré, Steiner was nineteen 
when he accepted his spiritual life mission from the one whom he 
refers to as the Master. In keeping with esoteric tradition, Steiner 
did not disclose his identity. 

During the time Rudolf Steiner spent with the Master, he 
came to understand that his task was to develop a new and deep 
synthesis of science and religion, or knowledge which is at once 

scientific and spiritual. Through this, as became evident after his 
experience of “The Mystery of Golgotha,” Steiner more specifical- 
ly understood his task to be the development of trained spiritually 
based thinking which showed the Christ, the Logos, to be the key 
to a new science of human and cosmic evolution. 

Without the addition of special characteristics such as intuition, 
affect, and will, the term knowledge is not adequate to Steiner’s 
mission and teaching. Although he is enormously knowledgeable, 
his task is not primarily the advancement of knowledge in the 
usual sense of the term. Rather, Steiner recommends the cultiva- 
tion of knowledge based on individual spiritual effort in coopera- 

tion with the spiritual world. He exhibits and teaches a knowl- 
edge which presupposes disciplined surrender, dedication, and 
love. 

The contents of this book—introductions, writings by Steiner, 
and Guide to Further Reading—present facets of Steiner’s legacy 
in terms of his three-part achievement and teaching (thinking, © 
feeling, and willing) and in terms of his teaching concerning kar- 
ma and rebirth in the context of the Christian experience of hu- 
man nature and cosmic evolution. As is evident in this inadequate 
attempt at summary, Steiner's vast spiritual legacy is not easily 

2. Edouard Schuré, “The Personality of Rudolf Steiner and Its Development,” The 
Way of Initiation, or How to Attain Knowledge of the Higher World, Foreword 
by Annie Besant (Chicago: The Occult Publishing Company, 1911), p. 26. 
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reduced to a few summary statements. Nor is this book an ade- 
quate summary. Rather, it should be regarded as one of many 
available essential first steps on the way to a study of Steiner's 
basic works. 



aoe 

Autobiographical Sketch 

by Rudolf Steiner* 

I 

I was directed very early to Kant. In my fifteenth and sixteenth 
years I studied Kant intensively, and before entering the Vienna 
college (Hochschule) I occupied myself intensively with Kant’s 
orthodox followers, belonging to the beginning of the nineteenth 
century, who are entirely forgotten by the official history of learn- 
ing in Germany and are hardly mentioned anymore. Then was 
added a thorough study of Fichte and Schelling. Into this period 
fell—and this belongs already to the external occult influences— 
full clarity.about the conception of time. This knowledge was in 
no way connected with my studies and was directed entirely from 
occult life. It was the knowledge that there is an evolution going 
in a backwards direction, interfering with that which goes for- 
wards; the first is the occult, astral evolution. This knowledge is 

the condition for spiritual perception. 
Then came the meeting with the representative of the M. 

[Master] 

Then an intensive study of Hegel. 
Then the study of more recent philosophy, as it had developed 

in Germany since the fifties, and in particular the so-called theory 
of knowledge in all its branches. 

My boyhood passed, without this being intended externally by 

* Written for Edouard Schuré at Barr in Alsace on September g, 1907. (Briefwechsel 
und Dokumente 1901-1925, Dornach 1967. Bibl. Nr.262, pp. 7-18). 

This essay is printed by permission of the holders of the author’s rights. The 
English translation of Part I is reprinted by permission of The Golden Blade, 
where it appeared in 1966. Parts II and III have been translated by Fred Pad- 
dock. 
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anyone, in such a way that nobody brought to me any supersti- 

tion; and if in my environment anyone spoke of superstitious mat- 

ters, it was never otherwise than with an emphatic rejection. I 
came indeed to know the ritual of the Church, as I was brought 

into ritual acts as a so-called server; but there was nowhere real 

piety or religious feeling, even among the priests I met. On the 
contrary, I saw continually certain shadow-sides of the Catholic 

clergy. 
I did not at once meet the M., but first someone sent by him 

who was completely initiated into the mysteries of the effects of 
all plants and their connection with the universe and with man’s 
nature. For him, converse with the spirits of nature was a matter 

of course, which he described without enthusiasm, thereby awak- 

ening enthusiasm all the more. 
My official studies were concerned with mathematics, chemis- 

try, physics, zoology, botany, mineralogy, and geology. These 
studies offered a much surer basis for a spiritual conception of the 
world than I could have gained, for instance, from history or liter- 
ature, which in the German academic world of that time had no 

definite method and no significant prospects. 
During my first years at the college in Vienna I came to know 

Karl Julius Schréer. First I heard his lectures about German po- 
etry from the time of Goethe’s first publications onwards, about 
Goethe and Schiller, about the history of German poetry in the 
nineteenth century, and about Goethe's Faust. Then I took part 
in his “exercises in lecturing and composition.” This was a special 
seminar, resembling that instituted by Uhland at Tubingen. 
Schroer had worked at German linguistics, and had made signifi- 
cant studies in the German dialects of Austria; his research was 

done in the style of the brothers Grimm, and in literary research 

he revered Gervinus. He had been, earlier, a director of the evan- 

gelical schools in Vienna. His father was the poet and outstanding 
educationalist, Christian Oeser. At the time when I came to know 

him, he was entirely concerned with Goethe. He wrote a widely 
read commentary on Goethe’s Faust and also on Goethe’s other 
plays. Before the decline of German Idealism he had studied at 
the universities of Leipzig, Halle, and Berlin. He was a living 

incorporation of the finest German culture. His humanity attract- 
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ed people to him. Soon I grew into friendship with him and was 
often in his house. With him one found an idealistic oasis in the 
dry desert of German materialism. In external life this period was 
filled with the struggle of the nationalities in Austria. Schroer 
himself was remote from the sciences concerned with nature. 

I worked from the beginning of 1880 onwards at Goethe’s stud- 
ies in natural science. 

Then Joseph Kirschner founded the comprehensive collection, 
German National Literature, for which Schréer edited Goethe’s 

dramas, with introductions and commentaries. Kirschner, on 

Schréer’s recommendation, gave me the task of editing Goethe's 
scientific writings. 

For this Schréer wrote a foreword, introducing me to the liter- 
ary public. 

For this collection I wrote introductions to Goethe’s Botany, 
Zoology, Geology, and Theory of Color. 

Anyone who reads these introductions can find in them theo- 
sophical ideas in the vesture of a philosophic Idealism. 

A discussion of Haeckel’s ideas is also in them. 
My Theory of Knowledge, worked out in 1886, is a philosophic 

rounding off of these. 
Then I was introduced, through my acquaintance with the Aus- 

trian poetess, M. E. delle Grazie, who had a fatherly friend in 

Professor Laurenz Miillner, into the circle of theological profes- 
sors in Vienna. Marie Eugenie delle Grazie wrote an epic, Robe- 
spierre, and a drama, Shadows. 

At the end of the eighties I became for a short time editor of 
the German Weekly in Vienna. This gave an opportunity for an 
intensive concern with the folk-souls of the different Austrian na- 
tionalities. A leading thread for a spiritual-cultural policy had to 
be found. 

In all this there could be no question of the publication of oc- 
cult ideas. The occult powers standing behind me gave only the 
counsel: “Everything in the clothing of Idealistic philosphy.” 

Simultaneously with all this my work as a teacher and private 
tutor went on, lasting for more than fifteen years. 

The first contact at the end of the eighties with theosophical 
circles in Vienna had to remain without any external effect. 
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During my last months in Vienna I wrote my short essay, “Goe- 
the as the Father of a New Aesthetics.” 

Then I was called to the Goethe and Schiller Archives in Wei- 
mar, which had then been founded in order to edit Goethe's 

scientific writings. I had no official position at the Archives; I was 
simply one of those working at the great Sophie edition of Goe- 

the’s works. 
My next aim was to give out the foundation of my understand- 

ing of the world in a purely philosophical form. This was done in 
the two books, Truth and Science, and The Philosophy of Spiri- 
tual Activity [also translated as Philosophy of Freedom]. 

The Goethe and Schiller Archives were visited by a long series 
of learned, literary, and otherwise outstanding personalities of 
Germany and other countries. I came to know many of these 
personalities, because I soon became friendly with the director of 
the Goethe and Schiller Archives, Professor Bernhard Suphan, 

and was often in his house. When Suphan had visitors to the 
Archives, he often invited me. On one such occasion I met 

Treitschke. 
A close friendship developed at that time with a German myth- 

ologist, Ludwig Laistner, author of The Riddle of the Sphinx, who 
died soon afterwards. 

I had many conversations with Hermann Grimm, who spoke 

often to me of his work which was never carried out, a “History of 
the German Imagination.” ; 

Then came the Nietzsche episode. 1 had actually written, not 
long before, opposing Nietzsche. 
My occult powers directed me to introduce into contemporary 

development in an inconspicuous way that which would lead 
towards the truly spiritual. One does not attain to knowledge by 
insisting absolutely on one’s own point of view, but through will- 
ingness to immerse oneself in alien spiritual streams. 

So I wrote my book about Nietzsche, entirely adopting Nietz- 
sche’s point of view. For this reason it is perhaps the most objec- 
tive book about Nietzsche written inside Germany. Nietzsche’s 
opposition to Wagner, and to Christianity, .is given its due there. 

For a time I was regarded as an unconditional “follower of 
Nietzsche.” 
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At this time the “Society for Ethical Culture” was founded in 
Germany. This Society wished for a morality entirely uncon- 
cerned with any conception of the world. A complete cloud-cas- 

tle, and a threat to education. I wrote against this foundation a 
critical article in the weekly journal, The Future. 

Strongly critical replies followed. And my previous concern 
with Nietzsche brought the consequence that a pamphlet ap- 
peared against me: Nietzschean Idiots. 

The occult point of view requires: “No unnecessary polemics,” 
and “Where possible, do not defend yourself.” 

I wrote in peace my book, Goethe’s World Conception, which 
formed the conclusion of my time at Wiemar. 

Immediately after my article in The Future, Haeckel ap- 
proached me..Two weeks later he contributed to The Future an — 
article in which he publicly adopted my view that ethics can de- 
velop only on the ground of a conception of the world. 

Not long afterwards was Haeckel’s sixtieth birthday, which was 
celebrated as a great festivity in Jena. Haeckel’s friends invited 
me. I then saw Haeckel for the first time. His personality is en- 
chanting. He is personally the entire opposite of the tone of his 
writings. If Haeckel had ever studied philosophy, even a little (in 
this he is not only a dilettante, but a child), he would certainly 

have drawn the highest spiritual conclusions from his epoch-mak- 
ing phylogenetic studies. 

In spite of all German philosophy, and in spite of all the rest of 
German culture, Haeckel’s conception of phylogenesis is the most 
significant fact of German spiritual life in the second half of the 
nineteenth century. There is no better scientific foundation for 
occultism than Haeckel’s teaching. The teaching of Haeckel is 
great, but Haeckel is the worst commentator upon it. One does 
not help civilization by pointing out Haeckel’s weaknesses to his 
contemporaries, but by demonstrating to them the greatness of 
his ideas about phylogenesis. This I did in the two volumes of my 
Conceptions of the World and of Life during the Nineteenth Cen- 
tury, which are dedicated to Haeckel, and in my booklet, Haeckel 

and His Opponents. 
In fact, the time of German spirituality lives on only in Haeck- 

el’s conception of phylogenesis. Philosophy is in a condition of the 
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most miserable infertility; theology is a network of hypocrisy 

without the remotest conception of its own untruthfulness; and 

the sciences, in spite of their great empirical development, have 

fallen into the bleakest philosophical ignorance. 
From 1890-1897 I was in Weimar. © 

In 1897 I went to Berlin to edit the Magazine for Literature. 
The writings, Conceptions of the World and of Life in the Nine- 
teenth Century and Haeckel and His Opponents, belong to my 
time in Berlin. My next task was to be: to bring into being an 
effectual spiritual stream in the literature of the time. I put the 
Magazine in the service of this task. It was an old, respected 
organ, having existed since 1832 and passed through very differ- 

ent phases. 
Gently and gradually I led over into esoteric paths. Carefully 

but definitely: while for Goethe’s 150th birthday I wrote an essay, 
“Goethe’s Secret Revelation,” containing no more than I had al- 
ready indicated in a public lecture in Vienna about Goethe’s fairy 
story, “The Green Snake and the Beautiful Lily.” 

In the nature of the case, a readership gathered only slowly for 
the direction I was giving to the Magazine. It gathered indeed— 
but not quickly enough for the publisher to find the financial pros- 
pects satisfactory. I wanted to give spiritual foundations to the 
young writers movement, and was indeed in the most lively con- 
tact with the most promising representatives of this movement. 
But on the one hand I was let down; on the other this movement 

soon sank into nothingness or naturalism. 

Meanwhile a connection with working men had developed. I 
had become a teacher at the Berlin Workers’ Educational Insti- 
tute. I taught history and also natural sciences. My thoroughly 
idealistic historical method and my way of teaching soon became 
acceptable and well understood among the workmen. The num- 
ber of students increased. I had to lecture almost every evening. 

The time came when I could say to myself, in harmony with the 
occult powers which stood behind me: 

You have provided a philosophical foundation for your concep- 
tion of the world; 

You have shown understanding for contemporary thought, 
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treating it as it could be treated only by someone who accepted it 
fully; 

No one will be able to say: this occultist speaks about the spiri- 
tual world because he does not know the philosophical and scien- 
tific achievements of the age. 
Now I had reached my fortieth year, before which no one 

should appear publicly as a teacher of occultism, according to the 
intention of the Masters. (Everywhere, when someone taught 
earlier, a mistake was made.) 
Now I could devote myself publicly to Theosophy. The first 

consequence was that on the insistence of some leaders of Ger- 
man Socialism a general meeting of the Workers’ Educational In- 
stitute was called, with the task of deciding between Marxism and 
me. But I was not ostracized. In the general meeting all the votes 
except four were in favor of retaining me as a teacher. 

But the attacks of the leaders brought the consequence that 
after three months I had to resign. In order not to compromise 
themselves, they made the excuse that the Theosophical Move- 
ment claimed so much of my attention that I had not enough time 
for the Workers’ Institute. 

Almost from the beginning of my Theosophical activity, Fraii- 
lein von Sievers was at my side. She saw, too, the last phases of my 
relationship with working men in Berlin. 

I 

In the first half of the fifteenth century Christian Rosenkreuz 
went to the Orient, in order to find a balance between the initia- 

tion of the East and that of the West. After his return, one conse- 

quence of this was the definitive founding of the Rosicrucian di- 
rection in the West. In this form, Rosicrucianism was to be the 

strictly secret school for the preparation of what was to become 
the public task of esotericism at the turning of the 19th and 20th 
centuries, after external natural science would have reached a 

provisional solution of certain problems. 
Christian Rosenkreuz marked these problems as follows: 

1.) The discovery of spectral analysis, bringing to light the 
material constitution of the cosmos. 
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2.) The introduction of material evolution into the science of 

the organic world. 
3.) The knowledge, gained through the recognition of hypnot- 

ism and suggestion, that there is a state of consciousness 

differing from the normal one. 

Only after these material insights in the sphere of natural 
science had matured, were certain Rosicrucian principles to be 

brought out of the realm of the occult and made public. 
Until that time the Christian-mystical initiation was given to 

the West in the form in which it flowed from the initiator, the 

“Unknown One from the Highlands,” to St. Victor, Meister Eck- 

hart, Tauler, etc. 

Within this whole stream the initiation of Manes, into which 

Christian Rosenkreuz was also initiated in 1459, was considered 
as a higher degree”: it consists of a true knowledge of the func- 
tion of evil. This initiation, with its background, must remain 

_ completely hidden from the masses for yet a long time to come. 
For where even the smallest ray of light escaped from it into 
literature, great harm resulted, as happened, for instance, in the 

case of the noble Guyau, whose pupil Friedrich Nietzsche 
became. 

Il 

As information, it cannot be directly said as yet in this form. 
The Theosophical Society was founded in 1875 in New York by 

H. P. Blavatsky and H. S. Olcott. This first founding had a pro- 
nounced Western character, as did the book Isis Unveiled, in 

which Blavatsky published a large number of occult truths. Con- 
cerning this writing, though, it must be said that the great truths 
revealed in it are rendered in a rather distorted, and often even 

caricatured, form. It is as if a well-proportioned face appeared 
completely distorted in a convex mirror. The things that are said 
in the Isis are true; but the way they are said is an uneven mirror- 

ing of the truth. The explanation for this is that the truths them- 
selves are inspired by the great Initiates of the West, who are also 
the initiators of Rosicrucian wisdom. The distortion is caused by 
the discordant manner in which these truths were taken up by the 
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soul of H. P. Blavatsky. Facts such as these should be proof to the 
educated world that these truths stem from a higher source of 
inspiration. For one who reproduced these truths in such a dis- 
torted way could never have come to them by herself. Because 
the initiators of the West now saw how little possibility they had 
of letting the stream of spiritual wisdom flow into mankind by this 
means, they decided to drop the whole project for the time being 
in this form. However, the gate was opened: Blavatsky’s soul was 
already prepared in such a way that spiritual wisdom could flow 
into it. Eastern initiators could seize upon her. At first these East- 

ern initiators had nothing but the best of aims. They saw how, 
through Anglo-Americanism, mankind was steering towards the 
dreadful danger of a completely materialistic way of thinking. 
They—these Eastern initiators—wanted to implant in the West- 
ern world their form of spiritual knowledge, which they had pre- 
served from ancient times. Under the influence of this stream the 
Theosophical Society took on an Eastern character, and it was this 
same influence that inspired Sinnett’s Esoteric Buddhism and Bla- 
vatsky's Secret Doctrine. Both of these, however, became again 

distortions of the truth. Sinnett’s work distorts the lofty revela- 
tions of the initiators by subjecting them to his philosophically 
inadequate intellectualism, and Blavatsky’s Secret Doctrine dis- 
torts them through the sheer chaos of her own soul. 

The consequence of this was that the initiators, including those 
of the East, gradually withdrew from the official Theosophical So- 
ciety, leaving it to become the arena for all sorts of occult powers 
to distort its high purpose. There was a short period in which 
Annie Besant, through her pure and high-minded way of thinking 
and living, was open to the stream of the initiators. This brief 
episode came to an end when Annie Besant surrendered to the 
influences of certain Hindus who mainly under the influence of 
German philosophical doctrines, which they interpreted falsely, 
produced a grotesque intellectualism. Such was the situation 
when I found it necessary to join the Theosophical Society. At its 
cradle had stood true initiators, and for this reason the Society— 
even though subsequent events leave much to be desired—can 
serve for the time being as an instrument of the spiritual life of the 
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present time. Continued successful development in the Western 
countries is dependent on how far it proves able to assimilate the 
principle of Western initiation. For Eastern initiations must, of 
necessity, leave untouched the Christ-principle as the central cos- 
mic factor of evolution. Yet without this principle the Theosoph- 
ical movement must remain without any decisive effect on West- 
ern culture, which has the life of Christ at its point of origin. In 
the West, the revelations of Oriental initiation would have to live 

as a mere sectarian alongside the living culture. Their only hope 
of affecting evolution would be if they could eradicate the Christ- 
principle from Western Culture. This, however, would be identi- 
cal with extinguishing the essential meaning of the earth, which 
lies in the knowledge and realization of the intentions of the living 
Christ. To make these intentions known in their full wisdom, 

beauty, and deed-forms is, however, exactly the deepest aim of 
Rosicrucianism. As to the study of the Eastern wisdom, one can 
only be of the opinion that this study is of highest value, for the 
Western peoples have lost a sense for the esoteric, while the 
Eastern peoples have retained it. About the introduction of the 
appropriate esotericism for the West, there can again be but one 
view—that this can only be the Rosicrucian-Christian, for this has 

given birth to Western life and through its loss mankind would 
deny the earth its meaning and purpose. Only in this esotericism 
can blossom the harmony of science and religion, whereas any 
melding of Western knowledge with Eastern esotericism can only 
breed such infertile hybrids as Sinnett’s Esoteric Buddhism. One 
can sketch the proper way thus: 

Primal Revelation 
Esoteric 

ite Rosicrucianism Se 

Synthesis: 
Christ Fruitful Modern 
ne Theosophy [Anthroposophy] 

Modern Western bi 
Materialistic Science 
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The wrong way, examples of which are Sinnett’s Esoteric Bud- 
dhism and Blavatsky’s Secret Doctrine: 

Primal Revelation 

: Development not 
“Noy, Participated in ' 

% by Eastern World 

ee Modern 
Materialistic Science 

Synthesis: eae \ 
Sinnett, Blavatsky 
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1861 

1863 —1868 

1868 —1878 

1879 

1883 

1886 

1888 

Chronology” 

Born on February 27, 1861, at Kraljevec on the Murr 

Island in Hungary (in present-day Yugoslavia). His 
father, Johann Steiner (1829-1910) was an employee 
of the Southern Austrian Railway; his mother was 

Franziska Steiner, Née Blie (1834-1918). Both par- 
ents came from Geras and Horn in Lower Austria. 
Spent his childhood at Pottschach, a station on the 
Southern Austrian Railway. 

Lived in Neudorfl, on the River Leitha in the Burgen- 

land. Entered the Oberrealschule (technical high 
school) at Wiener-Neustadt in 1872; was graduated in 
1879. 

Entered the Technische Hochschule (polytechnic 
college), Vienna, at 18; studied natural history, math- 

ematics, chemistry. Did extensive philosophical 
reading; attended philosophy lectures at the Univer- 
sity of Vienna by Karl Julius Schréer. Met Felix 
Kogutski, the herb gatherer. 
Through his professor Karl Julius Schréer began at 22 
to edit Goethe’s Natural Scientific Writings for Prof. 
Josef Kuerschner’s edition. 
At age 25 wrote his Theory of Knowledge Implicit in 
Goethe’s World Conception. Was tutor and friend of 
the Specht Family. Started foundations in relation to 
education and psychology. 
Read paper before the Goethe Society of Vienna: 

* Based on “A Chronological Survey (1861-1925), by Paul M. Allen (in Rudolf 
Steiner, An Autobiography, pp. 415-22), revised with the assistance of Dr. 
Stewart C. Easton. 
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1889 

1890 

1891. 

1892 

1893 

1894 

1895 

1897 

1898 

1899 
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“Goethe as the Father of a New Aesthetics” (Novem- 

ber 8). 
Made first visit to Germany; visited the Goethe-Schil- 

ler Archives at Weimar to discuss work he was to 
undertake for the Weimar Edition. In Vienna entered 
into friendship with Rosa and Karl Mayreder, Marie 
Lang, and the Theosophists of the time, including 

Friedrich Eckstein. 
Moved to Weimar. Worked in the Goethe-Schiller 
Archives “as a collaborating editor of the Natural 
Scientific Writings of Goethe for the Sophia Weimar 
Edition of Goethe’s Works. Developed friendships 
with Herman Grimm, von Treitschke, Helmholtz, 

Haeckel, Suphan, Ludwig Laistner, Gabrielle Reu- 
ter, Otto E. Hartleben, and others. 

Received his PH.D. at University of Rostock. Thesis: 
Die Grundfrage der Erkenntnistheorie (The Funda- 
mentals of a Theory of Cognition). 
Truth and Knowledge published. 
Lectured to Vienna Science Club (February 20). 

Became a member of the Goethe Society, Weimar. 
Struggled with Monism. 

The Philosophy of Spiritual Activity (The Philosophy 
of Freedom) published. Visited Friedrich Nietzsche 
at his home. 

Friedrich Nietzsche: Battler Against His Time pub- 
lished (also published in English, as Friedrich Nietz- 
sche: Fighter for Freedom). 
Goethe's Conception of the World Anbiishel at Wei- 
mar. Began work as editor of the Review of Litera- 
ture. Moved to Berlin as editor, critic, and writer. 

Inner life passed through “a severe test.” Articles in 
the Review showed seed of future work in the art of 
speech. Experienced the darkness of the time. 
Article on “Goethe's Fairy Tale” published (August 
1899). Married to Anna Eunicke (October 31). Began 
work as lecturer in the Workers’ School, Berlin. 

Taught courses in public speaking, literature, and 
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history. Spiritual struggle resolved when he found 
himself “standing in the spiritual presence of the 
Mystery of Golgotha in a most profound and solemn 
festival of knowledge” (An Autobiography, p. 319). 
Conceptions of the World and of Life in the Nine- 
teenth Century published (later incorporated into 
first edition of Riddles of Philosophy, 1914). Haeckel 
and His Opponents published. Gave address at the 
five hundredth anniversary of Gutenberg. Gave 
memorial address for Friedrich Nietzsche in the cir- 
cle of Die Kommenden (September 13). Gave first 
lecture in Brockdorff's Theosophical Library, Berlin, 
on Friedrich Nietzsche (September 22). Lectured on 
“Goethe’s Secret Revelation in His Fairy Tale” (Sep- 
tember 29). Gave lecture series in the Theosophical 
Library, published in 1901 as Mysticism at the 
Dawn of the Modern Age. Lectured in Giordano 
Bruno Bund. 
Gave series of lectures on “From Buddha to Christ,” 

and “Christianity as Mystical Fact” (published in 
1902) in the Theosophical Library. 
Founding of the German Section of the Theosophical 

Society, Berlin, October 19-20, 1902, with Rudolf 
Steiner as General Secretary and Marie von Sievers 

as Secretary, in the presence of Annie Besant. With 
Marie von Sievers, made his first visit to London in 

July to attend the Annual Meeting of the European 
Sections of the Theosophical Society. Goethe’s Stan- 
dard of the Soul published. 
Development of the Theosophical work in Berlin and 
other German cities. Establishment of Theosophical 
Headquarters at Motzstrasse 17. Attended the Gen- 
eral Assembly of the Federation of the European 
Sections of the Theosophical Society, London, July 
3-4. Reincarnation and Karma and How Karma 
Works published. The periodical Luzifer established 
(in 1904 renamed Luzifer-Gnosis). 

Theosophy: An Introduction to the Supersensible 
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Knowledge of the World and the Destination of Man 
published. In June attended Theosophical Congress 
at Amsterdam, lectured on mathematics and occul- 

tism. Made first large lecture tours through Germa- 
ny. From the Akashic Chronicle appeared serially in 
Luzifer-Gnosis (later to be published as Atlantis and 
Lemuria and subsequently as Cosmic Memory: Pre- 
history of Earth and Man). Schiller and Our Times 
appeared as first publication of the Philosophisch- 
Anthroposophischer Verlag, Berlin (later Dornach, 
Switzerland). Lectured throughout Germany and 
Switzerland on Richard Wagner. 
The Gates of Knowledge published as a series of arti- 
cles in Luzifeér-Gnosis (and later published as Stages 
of Higher Knowledge). Gave lecture series titled “At 
the Gates of Theosophy” in Stuttgart. Met with Edo- 
uard Schuré. 
Gave lecture series in Munich on “The Theosophy of 
the Rosicrucians.” Lecture on “The Education of the 
Child in the Light of Spiritual Science” (which con- 
tains fundamentals of Rudolf Steiner’s approach to 
education) published. Lecture tours continued in 
Germany, Czechoslovakia, and Switzerland. 

First two lecture tours to Norway and Sweden; addi- 

tional lectures in Germany, the Netherlands, Den- 

mark, Switzerland, Hungary, Austria, and Czecho- 
slovakia. Gave lecture series on “The Gospel of John” 
(Hamburg); “The Apocalypse of John” (Nuremberg); 
“Universe, Earth and Man” (Stuttgart); “Egyptian 
Myths and Mysteries” (Leipzig). Additional single 
lectures on “Kaspar Hauser,” “Jakob Boehme,” “The 
Meaning of Fairy Tales,” etc. 
Occult Science, An Outline, published. Gave lecture 
series on “The Spiritual Hierarchies” (Duesseldorf); 
“The Gospel of John in Relation to the Other Gos- 
pels” (Cassel); “The East in Light of the West” (Mu- 

nich;) “The Gospel of St. Luke” (Basel); “Metamor- 

phoses of the Soul” (Berlin); “Paths of Experience” 
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(Berlin); “The Christ Impulse and the Development 
of the Ego-Consciousness” (Berlin). Theosophical 
Congress at Budapest in May; last meeting between 
Rudolf Steiner and Annie Besant. 
The first Mystery Drama, The Portal of Initiation, 
performed at Munich (August). Lecture tours to 
Scandinavia, Austria, Italy, Denmark, and Switzer- 

land. Gave lecture series on “Macrocosm and Micro- 
cosm” (Vienna); “The Manifestations of Kar- 

ma (Hamburg); “The Mission of Folk Souls” (Oslo); 
“Genesis: Secrets of the Biblical Story of Creation” 
(Munich); “Gospel of Matthew” (Bern); “Back- 
grounds of Gospel of Mark” (Berlin); lectured in sev- 
eral cities on “The Reappearance of the Christ in the 
Etheric.” Lecture cycle on “Occult History” (Stutt- 
gart). 

The Second Mystery Drama, The Soul’s Probation. 
Gave first Faust lectures and lecture series in vari- 
ous cities on “Occult Physiology” (Prague); “Won- 
ders of the World” (Munich); “From Jesus to Christ” 
(Karlsruhe); “The Inner Realities of Evolution” (Ber- 

lin); “The World of the Senses and the World of the 
Spirit” (Hannover). Lectured at the International 
Philosophical Congress (April 8) on “The Psychologi- 
cal Foundations of Anthroposophy,” and on “The 
Spiritual Guidance of Man and Humanity” (Copen- 
hagen). Anna Eunicke Steiner died on March 17th. 
The third Mystery Drama, The Guardian of the 
Threshold, published. Publication of The Calendar 

1912/13 with The Calendar of the Soul and A Road 
to Self Knowledge. Gave lecture cycles on “The Mis- 
sion of Christian Rosenkreutz’ (Vienna); “Spiritual 
Beings in the Heavenly Bodies and the Kingdoms of 
Nature” (Helsinki); “Earthly and Cosmic Man” (Ber- 
lin); “Anthroposophical Ethics” (Norrkoeping); “Man 
in Light of Occultism, Theosophy, Philosophy” 
(Oslo); “The Gospel of Mark” (Basel); “Between 
Death and Rebirth” (Berlin); “The Bhagavad Gita 
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and the Epistles of St. Paul” (Cologne). The first 
beginnings of the art of Eurythmy. Initial prepara- 
tions for founding the Anthroposophical Society. 
The fourth Mystery Drama, The Souls’ Awakening, 
published. Publication of The Threshold of the Spir- 
itual World. Foundation of the Anthroposophical 
Society at Berlin (February 2-3). Gave lecture series 
on “The Mysteries of the East and of Christianity” 
(Berlin); “The Effect of Occult Development” (The 
Hague); “The Secrets of the Threshold” (Munich); 
“The Fifth Gospel” (Oslo); “Christ and the Spiritual 
World” (Leipzig). On September 20, laid the cor- 
nerstone of the Goetheanum Building at Dornach, 
Switzerland; as the world-wide center for the work 

of Anthroposophy. 
Conducted the Second General Meeting of the An- 
throposophical Society at Berlin in January and de- 
livered a cycle of lectures on “Human and Cosmic 
Thought.” The first edition of Riddles of Philosophy 
published, including Conceptions of the World and 
of Life in the Nineteenth Century. Delivered lecture 
series on “The Inner Nature of Man and Life be- 
tween Death and Rebirth” (Vienna); “Ways to a 

New Style of Architecture” (Dornach); “Christ and 
the Human Soul” (Norrkoeping). Visited Paris and 
Chartres with Edouard Schuré. When World War I 
began, gave short course at Dornach on first aid. 
Rudolf Steiner and Marie von Sievers were married 
on December 24th. 

With the events of World War I, long lecture ‘otis 
curtailed. Spent considerable time at Dornach work- 
ing on the construction of the Goetheanum building 
which, despite the war, continued. Lecture tours on 

“Eurythmy as Visible Speech” to Austria, parts of 
Germany, and Switzerland. 
Lectured on subjects related to the war and to spiri- 
tual impulses in history, on Goethe’s Faust, and on 

the working of karma and reincarnation. Gave lec- 
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ture series on “The History of Art.” The Riddles of 
Man published. | 
Von Seelenratseln (Riddles of the Soul) published, 
with the first statement on the fundamental prin- 
ciples of the threefold division of the human organ- 
ism. Gave lecture series on “Cosmic and Human 
Metamorphoses’ (Berlin); “Building Stones to a 
New Understanding of the Mystery of Golgotha” 
(Berlin); “The Karma of Materialism” (Berlin); “The 
Fall of the Spirits of Darkness” (Dornach). 
Work on the Goetheanum continued. Gave lecture 
series “Earthly Death and Cosmic Life” (Berlin); “An- 

throposophic Life-Gifts” (Berlin); “Occult Psychol- 
ogy (Dornach); “From Symptom to Reality” (Dor- 
nach); “The Social Needs of Our Time” (Dornach)); 
“How Can Mankind Find the Christ Again?” (Dor- 
nach). Movement for the Threefold Social Order 

begun. 
Threefold Commonwealth published. First Rudolf 
Steiner (Waldorf) School for Boys and Girls opened 
in Stuttgart, inaugurating a worldwide educational 

movement. Taught courses on pedagogy to the fac- 

ulty and took an active part in the initial stages of the 
school’s operation. Gave many lecture courses on 
social questions. The first comprehensive scientific 

course for scientists given (Dornach). Development 
of the methods of speech, drama, and eurythmy con- 
tinued. Lectured on Threefold Commonwealth ideas 
to workers in several of the large factories in Ger- 

many. Performances of Goethe’s Faust given at the 
Goetheanum. 
The opening of the Goetheanum Building. Courses 
included second course for scientists, first course for 

physicians, lectures on Thomas Aquinas, Threefold 
Commonwealth, pedagogy, recitation and declama- 

tion, color for painters, etc. 

Course on astronomy and for lecturers given (Stutt- 

gart). Die Drei published in Stuttgart. Courses in- 
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cluded color for painters, medicine and therapy for 

physicians, curative Eurythmy for physicians and 
eurythmists, pedagogy for teachers, two courses for 
theologians; courses also given at the request of and 
especially for the workmen at the Goetheanum. 

Scientific Research Laboratory established (Dor- 

nach). 

Toured through Germany, speaking before large 
audiences on “The Nature of Anthroposophy,” ac- 
companied by Eurythmy performances. Lectures in 
Holland and England; lecture series on “New Ideals 
in Education.” East-West Congress held in Vienna, 
June 1-12. Courses included “World Economy” 
(Dornach, July), “Man and the World of Stars,” and 
one on natural science. Lectured on “The Spiritual 
Foundations of Education” (Oxford University) and 

on “Cosmology, Religion and Philosophy” (Dornach); 
delivered lecture series to theologians that led to the 

founding of The Christian Community. The Pedagog- 

ical Youth Course given; the beginnings of Biodynam- 
ic Agriculture and Gardening made at Dornach. On 

New Year's Eve, 1922, and New Year's Day, 1923, 

the Goetheanum building burned to the ground. 
Preparation made for réorganization of the An- 
throposophical Society in many countries, including 

Germany, Switzerland, Austria, Norway, England, 

the Netherlands; and at Dornach. Courses on 

“Eurythmy as Visible Song,” pedagogy, music and 
art, history of the Anthroposophical Movement, the 
Four Archangels, the Nature of Man, and Mystery 

Centers. At Ilkley, England, a course on “Education 

and Modern Spiritual Life.” December 25-January 1, 

the Christmas Conference for the founding of the 
General Anthroposophical Society held, accom- 

panied by a course on “World History in the Light of 
Anthroposophy.” 

An Autobiography published in monthly install- 
ments. Anthroposophical Leading Thoughts, Letters 
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to the Members, and The Michael Mystery written 

during this year and the first months of 1925. 
Courses included medicine for physicians, curative 
education, pedagogy, Eurythmy, Anthroposophy, 
“Eurythmy as Visible Speech,” “Biodynamic 

_ Agriculture” (the Koberwitz Course), “Speech and 
Drama, “The Apocalypse,” as well as his magnum 
opus, eight volumes of lectures on “Karmic Rela- 
tionships.” Lecture tours to Germany, Czechoslo- 

vakia, France, the Netherlands, and England. Final 

lecture given at Michaelmas, on September 28, 

1924. 
Rudolf Steiner died in his studio at Dornach on March 

39, 1925. 
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Knowledge, Nature, and Spirit 

INTRODUCTION 

Goethe’s Worldview 

It is certainly appropriate that the first selection in a book of 
readings purporting to be “the essential Steiner” should be a 
chapter on Goethe, particularly one concerned with the role of 
the individual personality in the development of one’s worldview. 
Steiner's entire lifework powerfully exemplifies Goethe’s insis- 
tence that the self is the only proper standard of truth—scientific 
as well as artistic. Although their works are separated by a cen- 

tury—Goethe, 1749-1832; Steiner, 1861-1925— these two artist- 
philosophers of nature are at one in affirming the positive role of 
subjectivity, individuality, and volition in the process of attaining 
scientific knowledge. In light of this shared affirmation, Goethe 

and Steiner should be seen as an alternative, albeit an over- 

whelmingly neglected one, to the still prevalent view that ex- 
cludes the subjective from the attempt to gain scientific knowl- 

edge. 
Rudolf Steiner and the scientists influenced by his approach 

and contributions regard Goethe’s natural science as a desperately 
needed corrective to the Cartesian paradigm. Essentially, Carte- 

sianism stands for “the independence of mind and world,” or, 
more precisely, “the felt alienation of mind from extended bod- 
ies.” It is for this reason that the scientific observer separates, to 
the limit of his ability, “all mental elements from the observed 

world of material objects.”! Since Steiner's chapter on Goethe's 

1. Ronald Brady, “Goethe’s Natural Science: Some Non-Cartesian Meditations,” in 
Karl Schaefer et al., Toward a Man-Centered Medical Science, p. 139. This 
article is at once a brilliant exposition of Goethe's natural science and a plea for 
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natural science reprinted below is primarily concerned to establish 

a method of empirical science rooted in the knowing subject, it is 

worth pondering Ronald Brady’s summary of Goethe's living, im- 

mediate empiricism: 

In 1932 (the year of the centennial of Goethe’s death), during a speech at 
the Saxon Academy of Science, Werner Heisenberg remarked that as 
science progresses, “the claim of the scientist to an understanding of the 

world in a certain sense diminishes.” He meant, evidently, that the 

familiar world of experience is less and less the one studied by the scien- 

tist. The Cartesian paradigm has been, to be sure, the basis of extraordi- 

nary accomplishments, but these were increasingly bought at the cost of 

“renouncing the aim of bringing the phenomena of nature to our thinking 

in an immediate and living way.” Heisenberg then spoke of the work of 

Goethe in this regard, claiming that “the renouncing of life and immedia- 

cy, which was the premise for the progress of all natural science since 

Newton, formed the real basis for the bitter struggle which Goethe 

waged against the physical optics of Newton.” 

Even a cursory reader of Newton’s Optics and Goethe’s Farbenlehre 
will quickly discover the difference between the two works. Newton had, 
by his premises, to reduce color to the relations of primary qualities in 

order to explain it. His text is not about the experience of color but of the 

other angles of refraction of paths of light. In Goethe’s pages, however, 

we find considerations of color as given: felt polarities of tone, of bright- 

ness and darkness, of saturation. While Newton attempts to understand 

color in a reductionist manner, Goethe is performing that examination of 

immediate appearances that Husserl would term a “descriptive mor- 
phology.” Some hundred years before Husserl formulated the epistemo- 
logical principles of such a science, Goethe had already begun to practice 
he 

Along with other aspects of Goethean natural science, Goethe’s 
theory of color remains a neglected alternative to the Newtonian 
theory, except for the honored place it holds among scientists and 
artists influenced by the work of Rudolf Steiner. More important 
than the conclusions which they share, however, is their shared 

commitment to the unity of science and art in “life and immedia- 
”»> 

cy. 

the replacement of the Cartesian paradigm by the phenomenological approach 
exemplified by Goethe and Steiner. 

2. Ibid., pp. 149-50. 
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For Goethe, the physical world and all of nature is potentially 
open to understanding through the willing discipline of imagina- 
tion. He objects to the book by his friend Jacobi because its main 
thesis, “Nature conceals God,” contradicts Goethe’s conviction 

that he experiences the eternal or divine ideas in or through the 
study of nature. Scientists of the last three or four centuries, of 

course, agree with Jacobi against Goethe, and it must be admitted 
that an approach to science which requires even a modicum of 
supersensible perception is not likely to gain acceptance in the 
foreseeable future. It is no accident that Steiner, a clairvoyant 
from childhood, should be one of the few scientific thinkers of the 

present century who could take up Goethe’s determined attempt 
to derive ideas from the direct experience of natural phenomena. 
Eschewing the spectator role characteristic of modern science, 
the Goethean approach to science, like the Goethean approach to 
art—for the same reason—emphasizes the indispensable role of 
the imagination in integrating scientific knowing. For Goethe and 
Steiner, scientific knowing, and indeed all knowing, consists in 

experiencing, or more precisely, seeing, ideas. Goethe himself 
reports an experience that exemplifies this kind of knowing. In his 
excellent article on Goethean science, Hans Gebert recounts the 
following story: 

During his stay in Strasbourg, Goethe had been fascinated by the cathe- 

dral. He had examined it under all possible lighting conditions. Reflect- 
ing on the way in which its architecture combined the majestic with 
agreeable, he developed a view new to him about Gothic architecture in 
general and about its importance for Germany in particular. He not only 
observed and sketched the cathedral, but went so far as to use the tower 

to cure a predisposition to vertigo from which he suffered. Again and 
again he climbed to a small, unprotected platform just below the top of 
the tower, fighting the giddiness until it no longer occurred. He tried to 

experience the building in as many ways as he could. When he was about 

to leave Strasbourg he remarked to his friends that the tower was imcom- 
plete. He also sketched what it would have looked like had it been fin- 
ished. One of the friends confirmed from the original plans that Goethe 
was right in his projections. When asked who told him about the original 
design Goethe replied: “The tower itself. I observed it so long and so 
attentively and I bestowed on it so much affection that it decided at the 

end to reveal to me its manifest secret.” Through observation, exercise, 
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and mental effort he had penetrated to an imperceptible reality, to the 

idea of the architect.% 

Superficially, Goethe’s experience of the ideal, physically in- 
complete, steeple might be classified either as fantasy or mysti- 
cism, but both Goethe and Steiner maintain that such an experi- 
ence is exactly the kind of knowing which is possible and 
necessary in the present age. It is precisely because Goethe had 
the power to see the ideal form in the physical world that Steiner 
regarded him as the most modern soul of the present age. In 
Goethe, and in Steiner to a far greater degree, we find a mystical 
knowing in and through, rather than separate from, the external 
world. Steiner agrees with, and extends into many diverse 
sciences, Goethe's insistence that the individual “is the most pow- 
erful and exact physical apparatus there can be” by which to ob- 
serve the natural world. Goethe and Steiner agree that natural 
phenomena “reveal themselves fully to a person who approaches 
them with a free, unbiased spirit of observation and with a devel- 
oped inner life in which the ideas of things manifest themselves.” 
Another word for “developed inner life” is imagination—not fancy 
or fantasy, but the painstakingly trained process by which the 
sympathetic personal knower imaginatively gleans the ideal form 
of each physical object and natural process. 

As a young man, an enormous effort in imaginative observation 
enabled Goethe to see the ideal form of the cathedral in Stras- 
bourg; in later years, a most painstaking and exacting study of 
plant morphology revealed to him the Urphlanze, the ideal plant 
residing in each and every member of the plant kingdom. It is the 
combination or reunification of the material and spiritual which 
gives significance to the Goethe-Steiner approach to science and 
art. 

As will become obvious in the second and third selections in 
this chapter, and even more dramatically in later chapters in this 
book, Steiner enormously advanced Goethe’s elementary efforts 

at supersensible perception. We might say that Steiner begins 

3. Hans Gebert, “About Goetheanistic Science,” Journal for Anthroposophy 
(Spring 1979), pp. 45-46. 
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where Goethe leaves off. Steiner also makes this power systemat- 
ic and shareable. Ever the scientist of spirit, Steiner sought to use 
Goethe as a powerful example of the method and results of the 
spiritual knowledge necessary for true progress in science and art. 
Goethe, however, did not study his own powers of intuition, and 

did not develop a systematic methodology by which others could 
attain his gift. In fact, Goethe seemed a bit surprised and con- 
fused by his ability. Standard biographies of Goethe note that 
after a severe illness, at age eighteen, he turned to introspection, 
religious mysticism, and alchemy. Typically, Steiner offers an ex- 
planation at a deeper level: he explained that during this illness 
Goethe's etheric body was loosened from his physical body, and 
thereby, in a physical-spiritual realignment appropriate for his 
destiny, Goethe was better able to penetrate to the etheric level 
of the physical world. The explanation of this capability, however, 
awaited the greater spiritual power and systematic rendering of 
Rudolf Steiner. 

The Idea of Freedom 

Steiner's approach to morality is analogous to the approach to 
science and art which he shared with Goethe, but it is not in- 

fluenced by Goethe at all. Steiner's moral philosophy is based on 
-a step which Goethe did not take. By making the act of free or 
imaginative thinking the object of thought, and thereby tracing 

the origin of free ideas to the “I,” “inner self,” or “spirit,” Steiner 

went beyond Goethe in applying supersensible perception to the 
moral life. In this regard, he is more consistent than Goethe since 

his moral philosophy uses the same method and aims as his ap- 
proach to science and art. As the ideal scientific and artistic 
experience realizes the universal in the particular, so, according 
to Steiner, does the free moral agent combine individual will with 
universal law. The universal is not “out there,” but is the ideal 

realized by the deliberate, loving effort of the individual. In the 

chapter reprinted below, “The Idea of Freedom,” Steiner ex- 

plains that according to his moral point of view, which he terms 
ethical individualism, he acknowledges no external principles for 
moral action, but rather judges an action to be good -which the 
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individual intuitively loves. Contrary to popular linguistic fashion, 

one’s love of an action or deed is rooted not in instinct or passion, 

but in that part of oneself that Steiner calls “I,” or “ego,” or 

“spirit”: 

An action is felt to be free insofar as the reasons for it spring from the 

ideal part of my individual being; every other part of an action, irrespec- 

tive of whether it is carried out under the compulsion of nature or under 

the obligation of a moral standard, is felt to be unfree. 
Man is free insofar as he is able to obey himself in every moment of his 

life. A moral deed is my deed only if it can be called a free one in this 
sense. * 

Steiner’s position, then, is opposed to both standard utilitarian- 
ism and Kant’s categorical‘imperative. In opposition to utilitarian- 
ism, rightness or wrongness of an action is not determined pri- 
marily by its consequences (though consequences cannot be 
ignored), but rather by the source of the action—namely, that it 
arises in the part of my individuality, called “I” or “spirit,” by 
which I am both free and capable of imaginatively expressing the 
universal morality realizable through the spiritual world. The in- 
strument by which this process is attained is the imaginative crea- 
tion of mental pictures of ideal concepts which are stimulated by 
conflicts in ordinary experience but rooted in spiritual experi- 
ence. In opposition to Kant’s categorical imperative—act so that 
the maxim of your act may serve as a universal law—Steiner in- 
sists that his principle is rooted in free individual choice rather 
than an external conception of duty. 

Depending on one’s reading of Kant’s philosophical anthropolo- 

gy, however, it can be argued that Steiner’s ethics is not as far 
from Kant’s as he claims in this chapter. Both Kant and Steiner 
see the moral agent as capable of performing a free moral action 
by virtue of participation in what Kant calls the noumenal and 
Steiner calls the spiritual realm. But even if the similarity is 
granted, there is nevertheless an important difference between 

Kant’s and Steiner's moral philosophy. Whereas freedom for Kant 
is an experience rooted in the experience of obligation (“I can 

* Within the introductory sections, such unattributed quotations can be assumed 
to be taken directly from the Steiner material to follow. 
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because I ought”), freedom for Steiner is essentially a spiritual 
activity which can be verified, taught, and practiced as a way of 
life. For Steiner, acting in freedom is acting out of a pure love of 
the deed as one intuits the moral concept implicit in the deed. In 
his introduction to The Philosophy of Freedom, Michael Wilson 
offers the following helpful summary of this point: ” 

Man ultimately has his fate in his own hands, though the path to this 
condition of freedom is a long and a hard one, in the course of which he 

must develop merciless knowledge of himself and selfless understanding 

of others. He must, through his own labors, give birth to what St. Paul 

called “the second Adam that was made a quickening spirit.” Indeed 
Steiner himself has referred to his philosophy of freedom as a Pauline 
theory of knowledge. (xii) 

This connection between freedom and selfless, spiritual (Paul- 
ine) knowledge constitutes an essential background to the chap- 
ter, “The Idea of Freedom,” reprinted below. This chapter occurs 
in the second half of The Philosophy of Freedom, which is con- 
cerned with metaphysics and morality; the first half is concerned 
entirely with developing an epistemology which would support 
the experience and reality of freedom which Steiner regards as 
essential for contemporary morality. In the first half of the book, 
entitled “Knowledge of Freedom,” Steiner attempts to describe, 
and in the process to invite the reader to experience, the process 
of freethinking—thinking which can be experienced as originating 
in the free spiritual life. As imagination and intuition played an 
essential role in Steiner's approach to a new natural science and a 

new art, they are also essential for his work in epistemology and 
moral philosophy. Imagination is the faculty by which the individ- 
ual creates mental pictures of an idea or concept and, in turn, 

uses such pictures as a motive for a moral deed. This ability is 
akin to the remarkable power by which Goethe was able to see 
the Urpflanze (ideal plant form), and by which Steiner was able to 
see creative ideas behind all kinds of phenomena, including 
plants, animals, and human beings. Intuition refers to the process 
of immediately grasping a thought or idea: “Intuition is for think- 
ing what observation is for the percept.” In later writings, the 
term intuition refers to a far more advanced apprehension of real- 
ity, including the apprehension of spiritual beings independent of 
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their physical reality. In this chapter, he defines intuition as the 
conscious experience—in pure spirit—of a purely spiritual con- 
tent. Only through an intuition can the essence of thinking be 
grasped. It is not too much to say that Steiner's moral philosophy, 
like his methodology for science and art, is essentially an attempt 
to link the polarities of human life—inner/outer, physical/spiri- 
tual, individual/universal, and determined/free. As with all Stein- 

ers work and teaching, the preferred terms in these polarities can 
only be realized by diligent, willed action. And, as he argued 
persistently, such action is possible only when it is preceded by 
and based on a world-conception which allows for the possibility 
of knowing and realizing human freedom. 

The Path of Higher Knowledge 

Of the selections in this book, only the first two in this chapter, 

those from Goethe’s Conception of the World (1897) and from The 
Philosophy of Freedom (1894), were written prior to his experi- 
ence “around the turn of the century” whereby Steiner stood “in 
the spiritual presence of the Mystery of Golgotha in a most pro- 
found and solemn festival of knowledge” (An Autobiography, p. 
319). In 1900 Steiner began to offer cycles of lectures in the Theo- 

sophical Library in Berlin, the first of which was later published 
as Mysticism at the Dawn of the Modern Age, and the second, in 
1901, was Christianity as Mystical Fact. By 1904, when he pub- 
lished two of his major works, Theosophy and Knowledge of the 
Higher Worlds and Its Attainment, Steiner was beginning to re- 
veal a genuinely esoteric capability and systematic approach to 
knowledge. As a treatise on higher knowledge, Knowledge of the 
Higher Worlds is a basic indispensable text, whereas Theosophy 
is concerned with higher knowledge only briefly and secondarily. 
Knowledge of the Higher Worlds, however, was written in serial 
form, and consequently is less systematic than Theosophy, which, 
like Philosophy of Freedom and Occult Science, is one of Steiner’s 
most carefully constructed texts. The chapter from Theosophy re- 
printed below, “The Path of Knowledge,” well serves as a sys- 
tematic summary of descriptions, exercises, and rationales ar- 

ticulated in Knowledge of the Higher Worlds. Before turning to 
the summary account of supersensible knowledge in Theosophy, 
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it would be helpful to ponder the opening passage of Knowledge 
of the Higher Worlds: 

There slumber in every human being faculties by means of which he can 

acquire for himself a knowledge of higher worlds. Mystics, Gnostics, 
Theosophists—all speak of a world of soul and spirit which for them is 
just as real as the world we see with our physical eyes and touch with our 

physical hands. At every moment the listener may say to himself: that, of 

which they speak, I too can learn, if I develop within myself certain 

powers which today still slumber within me. There remains only one 
question—how to set to work to develop such faculties. For this purpose, 
they only can give advice who already possess such powers. As long as 

the human race has existed there has always been a method of training, 
in the course of which individuals possessing these higher faculties gave 

instruction to others who were in search of them. Such a training is called 
occult (esoteric) training, and the instruction received therefrom is called 

occult (esoteric) teaching, or spiritual science. This designation naturally 
awakens misunderstanding. The one who hears it may very easily be 
misled into the belief that this training is the concern of a special, privi- 
leged class, withholding its knowledge arbitrarily from its fellow crea- 
tures. He may even think that nothing of real importance lies behind 

such knowledge, for if it is true knowledge—he is tempted to think— 

there would be no need of making a secret of it; it might be publicly 
imparted and its advantages made accessible to all. Those who have been 
initiated into the nature of this higher knowledge are not in the least 
surprised that the uninitiated should so think, for the secret of initiation 

can only be understood by those who have to a certain degree experi- 

enced this initiation into the higher knowledge of existence. The ques- 

tion may be raised: how, then, under these circumstances, are the unini- 

tiated to develop any human interest in this so-called esoteric 
knowledge? How and why are they to seek for something of whose nature 
they can form no idea? Such a question is based upon an entirely errone- 

ous conception of the real nature of esoteric knowledge and proficiency. 
This esoteric knowledge is no more of a secret for the average human 

being than writing is a secret for those who have never learned it. And 
just as all who choose the correct method can learn to write, so, too, can 

all who seek the right way become esoteric students and even teachers. 

In one respect only do the conditions here differ from those that apply to 
external knowledge and proficiency. The possibility of acquiring the art 

of writing may be withheld from someone through poverty, or through 
the conditions of civilization into which he was born; but for the attain- 
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ment of knowledge and proficiency in the higher worlds, there is no. 

obstacle for those who earnestly seek them. (pp. 1-3) 

Several important principles are contained in this frequently 
quoted passage. First, only one who has personally experienced 
higher knowledge or knowledge of the spiritual world can speak 
authoritatively concerning such knowledge. Second, Steiner 
recognizes that the knower-seeker relationship (whether it be a 
relationship to a living teacher or a body of spiritual teachings) 
and various difficulties on the path towards spiritual knowledge 
will lead seekers to collaborate in their efforts to implement a 
method such as his. Third, Steiner, says that a person who pos- 
sesses a capacity for spiritual knowledge must be willing to advise 
others, to the extent of their capacities, independent of social or 

other external considerations. As a corollary to this principle, a 
spiritual teacher must not release spiritual knowledge to those 
who seem unable or unwilling to use such knowledge for spiritual | 

purposes. Finally, Steiner touches on the difficult topic of the 
degree to which esoteric knowledge is accessible to the average 
person. Steiner suggests that esoteric knowledge is secret in 
roughly the same way that writing is secret for an illiterate; 
throughout Knowledge of the Higher World, Theosophy, and 
other writings, he also indicates that although the average person 
can attain the knowledge of higher worlds, it is more difficult to 

do so than to learn to write, and more difficult than the attain- 
ment of any other mode of knowledge. So while esoteric knowl- 
edge may be continuous with other kinds of knowledge, it is quite 
dissimilar with respect to the obstacles in the way of its attain- 
ment. 

Turning now to “The Path of Knowledge,” Steiner repeats his 
assurance that “knowledge of the spiritual science presented in 
this book can be acquired by every human being for himself.” On 
the other hand, the requirements are such that not many will 
make a serious effort and even fewer will realize the level of at- 
tainment that Steiner recommends. To attain a vision of higher 
realities, one has to develop “the unprejudiced surrender to what 
is revealed by human life or by the world external.” Again: “Com- 
plete inner selflessness is necessary for this surrender to the reve- 
lations of the new world.” And again: 
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The seeker must be able to hold strict guard over both his thinking and 
his will. Thereby he becomes in all humility—without presumption—a 

messenger of the world of the True and Beautiful, and rises to be a 
participant in the Spirit-World. He rises from stage to stage of develop- 
ment. For one cannot reach the spiritual life by merely beholding it; it 
has to be attained through actual experience. 

“The Path of Knowledge” concludes with an affirmation of per- 
sonality and spiritual reality with which the chapter on Goethe’s 
worldview was also concerned, but in Theosophy this concern is 
at a higher level of spiritual knowledge and discipline. Steiner 
assures us that the personality is not lost in the service of the 
spirit-world. 



Goethe's Worldview* 

Man learns to know the external side of Nature through percep- 
tion; her more deeply lying forces are revealed in his own inner 
being as subjective experiences. In philosophical observation of 
the world, and in artistic feeling and production, the subjective 
experiences permeate thé objective perceptions. What had to 
divide into two in order to penetrate into the human spirit 
becomes again one whole. Man satisfies his highest spiritual 
needs when he incorporates into the objectively perceived world 
what that world reveals to him in his inner being as its deeper 
mysteries. Knowledge and the productions of art are nothing else 
than perceptions filled with man’s inner experiences. An inner 
union of a human soul-experience and an external perception can 
be discovered in the simplest judgment of an object or an event of 
the external world. When I say, “one body strikes the other,” I 
have already carried over an inner experience to the external 

world. I see a body in motion; it comes into contact with another 
body, and as a result this second body is also set in motion. With 
these words the content of the perception is exhausted. This, 
however, does not satisfy me, for I feel that in the whole 
phenomenon there is more than what is yielded by mere 
perception. I seek for an inner experience that will explain the 
perception. I know that I myself can set a body in movement by 
the application of force, by pushing it. I carry this experience over 

_ into the phenomenon and say: the one body pushes the other. 
“Man never realizes how anthropomorphic he is.” There are men 
who conclude from the presence of this subjective element in 
every judgment of the external world that the objective essence of 

* From H. Collison, ed., “Personality and View of the World,” Goethe's Concep- 
tion of the World (London: Rudolf Steiner Press, 1928), pp. 47-61. 
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reality is inaccessible to man. They believe that man falsifies the 
immediate, objective facts of reality when he introduces _ his 
subjective experiences into it. They say: because man is only able 
to form a conception of the world through the spectacles of his 
subjective life, therefore all his knowledge is only a subjective, 
limited human knowledge. Those, however, who become 

conscious of what reveals itself in the inner being of man will not 

want to have anything to do with such unfruitful statements. They 
know that truth results from the interpretation of perception and 
idea in the cognitional process. They realize that in the subjective 
there lives the truest and deepest objectivity. “When the healthy 
nature of man works as one whole, when he feels himself to 

exist in the world as in a great and beautiful whole, when the 

harmonious sense of well-being imparts to him a pure, free 
delight, the Universe—if it could be conscious of itself—having 
attained its goal, would shout for joy and admire the summit of its 

own becoming and being.” The reality accessible to mere 
perception is only the one-half of the whole reality; the content of 
the human spirit is the other half. If a man had never confronted 
the world, this second half would never come to _ living 
manifestation, to full existence. It would work, of course, as a 

hidden world of forces, but it would be deprived of the possibility 
of manifesting itself in its essential form. It may be said that 
without man the world would display a false countenance. It 
would exist as it does, by virtue of its deeper forces, but these 
deeper forces would remain veiled by what they themselves are 
bringing about. In the spirit of man they are released from their 
enchantment. Man is not only there in order to form for himself 
a picture of the finished world; nay, he himself cooperates in 
bringing the world into existence. 

Subjective experiences assume different forms in different 
men. For those who do not believe in the objective nature of the 
inner world, this is another reason for denying that man has the 

capacity to penetrate to the true essence of things. For how can 
that be the essence of things which appears in one way to one 
man and in another way to another man? For those who penetrate 
to the true nature of the inner world the only consequence of the 
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diversity of inner experiences is that Nature is able to express her 
abundant content in different ways. Truth appears to the individ- 
ual man in an individual garb. It adapts itself to the particular 
nature of his personality. More especially is this the case with the 
highest truths, truths that are of the greatest significance for man. 

In order to acquire these truths man carries over his most inti- 
mate spiritual experiences and with them at the same time the 
particular nature of his personality, to the world he has per- 
ceived. There are also truths of general validity which every man 
accepts without imparting to them any individual coloring. But 
these are the most superficial, the most trivial. They correspond 
to the common generic character of men, which is the same in 
them all. Certain attributes which are similar in all men give rise 
to similar judgments about objects. The way in which men view 
phenomena according to measure and number is the same in 
everyone—therefore all find the same mathematical truths. In the 
attributes, however, which distinguish the single personality from 
the common generic character, there also lies the foundation for 
the individual formulation of truth. The essential point is not that 
the truth appears in one man in a different form than in another, 
but that all the individual forms that make their appearances be- 
long to one single whole, the uniform ideal world. In the inner 

being of individual men truth speaks in different tongues and dia- 
lects; in every great man it speaks a particular language communi- 
cated to this one personality alone. But it is always the one truth 
that is speaking. “If I know my relationship to myself and to the 
external world, I call it truth. And so each one can have his own 

truth, and it is nevertheless always the same.”—This is Goethe’s 
view. Truth is not a rigid, dead system of concepts that is only 
capable of assuming one single form: truth is a living ocean in 
which the spirit of man dwells, and it is able to display on its 
surface waves of the most diverse form, “Theory per se is use- 
less except in so far as it makes us believe in the connection of 
phenomena,” says Goethe. A theory that is supposed to be con- 
clusive once and for all and purports in this form to represent an 
eternal truth, has no value for Goethe. He wants living concepts 
by means of which the spirit of the single man can connect the 
perceptions together in accordance with his individual nature. To 
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know the truth means, to Goethe, to live in the truth. And to live 

in the truth means nothing else than that in the consideration of 
each single object man perceives what particular inner experience 

comes into play when he confronts this object. Such a view of 

human cognition cannot speak of boundaries to knowledge, nor of 
a limitation to knowledge consequential upon the nature of man. 
For the questions which, according to this view, man raises in 

knowledge, are not derived from the objects; neither are they 
imposed upon man by some other power outside his personality. 
They are derived from the nature of the personality itself. When 
man directs his gaze to an object there arises within him the urge 
to see more than confronts him in the perception. And so far as 

this urge extends, so far does he feel the need for knowledge. 
Whence does this urge originate? It can indeed only originate 
from the fact than an inner experience feels itself impelled within 
the soul to enter into union with the perception. As soon as the 
union is accomplished the need for knowledge is also satisfied. 

The will-to-know is a demand of human nature and not of the 
objects. They can impart to man no more of their being than he 

demands from them. Those who speak of a limitation of the facul- 
ty of cognition do not know whence the need for knowledge is 
derived. They believe that the content of truth is lying preserved 
somewhere or other and that there lives in man nothing but the 
vague wish to discover the way to the place where it is preserved. 
But it is the being of the things itself that works itself out in the 
inner being of man and passes on to where it belongs: to the 
perception. Man does not strive in the cognitive process for some 

hidden element but for the equilibration of two forces that work 
upon him from two sides. One may well say that without man 
there would be no knowledge of the inner being of things, for 
without man there would exist nothing through which this inner 
being could express itself. But it cannot be said that there is 
something in the inner being of things that is inaccessible to man. 
Man only knows that there exists something more in the things 
than perception gives, because this other element lives in his own 

inner being. To speak of a further unknown element in objects is 
to spin words about something that does not exist. 
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Those natures who are not able to recognize that it is the 
speech of things that is uttered in the inner being of man hold the 
view that all truth must penetrate into man from without. Such 
natures either adhere to mere perception and believe that only 
through sight, hearing, and touch, through the gleaning of histori- 
cal events and through comparing, reckoning, calculating, and 
weighing what is received from the realm of facts, is truth able to 
be cognized; or else they hold the view that truth can only come 
to man when it is revealed to him through means lying beyond 
the scope of his cognitional activity; or, finally, they endeavor 
through forces of a special character, through ecstasy or mystical 
vision, to attain to the highest insight—insight which, in their 
view, cannot be afforded them by the world of ideas accessible to 
thought. A special class of metaphysics also range themselves on 
the side of the Kantian School and of one-sided mystics. They, 
indeed, endeavor to form concepts of truth by means of thought, 
but they do not seek the content of these concepts in man’s world 
of ideas; they seek it in a second reality lying behind the objects. 

They hold that by means of pure concepts they can either make 
out something definite about this content, or at least form concep- 
tions of it through hypotheses. I am speaking here chiefly of the 
first-mentioned category of men, the “fact fanatics.” We some- 
times find it entering into their consciousness that in reckoning 
and calculation there already exists, with the help of thought, an 
elaboration of the content of perception. But then, so they say, 
thought-activity is only the means whereby man endeavors to 

cognize the connection between the facts. What flows out of 
thought as it elaborates the external world is held by these men to 
be merely subjective; only what approaches them from outside 
with the help of thinking do they regard as the objective content 
of truth, the valuable content of knowledge. They imprison the 
facts within their web of thoughts, but only what is so imprisoned 
do they admit to be objective. They overlook the fact that what 
thought imprisons in this way undergoes an exegesis, an adjust- 
ment, and an interpretation that is not there in mere perception. 

Mathematics is a product of pure thought-processes; its content is 
mental, subjective. And the technician who conceives of natural 

processes in terms of mathematical relations can only do this on 
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the assumption that the relations have their foundation in the 
essential nature of these processes. This, however, means nothing 

else than that a mathematical order lies hidden within the percep- 
tion and is only seen by one who elaborates the mathematical laws 
within his mind. There is, however, no difference of kind but only 

of degree between the mathematical and mechanical perceptions 
and the most intimate spiritual experiences. Man can carry over 

other inner experiences, other regions of his world of ideas into 
his perceptions with the same right as the results of mathematical 
research. The “fact fanatic” only apparently establishes purely ex- 
ternal processes. He does not as a rule reflect upon the world of 
ideas and its character as subjective experience. And his inner 
experiences are poor in content, bloodless abstractions that are 
obscured by the powerful content of fact. The delusion to which 
he gives himself up can exist only so long as he remains stationary 
at the lowest stage of the interpretation of Nature, so long as he 
only counts, weighs, calculates. At the higher stages the true 
character of knowledge soon makes itself apparent. It can, how- 
ever, be observed in “fact fanatics” that they prefer to remain at 
the lower stages. Because of this they are like an aesthete who 
wishes to judge a piece of music merely in accordance with what 
can be counted and calculated in it. They want to separate the 
phenomena of Nature off from man. No subjective element ought 
to flow into observation. Goethe condemns this mode by proce- 
dure in the words: “Man in himself, in so far as he uses his 

healthy senses, is the most powerful and exact physical apparatus 
there can be. The greatest mischief of modern physics is that the 
experiments have, as it were, been separated off from the human 

being. Man wishes to cognize Nature only by what artificial in- 
struments show, and would thereby limit and prove what she can 
accomplish.” It is fear of the subjective—fear emanating from a 
false idea of the true nature of the subjective—that leads to this 
mode of procedure. “But in this connection man stands so high 
that what otherwise defies portrayal is portrayed in him. What is 
a string and all mechanical subdivisions of it compared with the 
ear of the musician? Yes, indeed, what are the elemental 

phenomena of Nature herself in comparison with man, who must 
first master and modify them in order in some degree to assimi- 
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late them.” In Goethe’s view the investigator of Nature should 
not only pay attention to the immediate appearance of objects, 
but what apearance they would have if all the ideal, moving forces 
active within them were also to come to actual, external manifes- 

tation. The phenomena do not disclose their inner being and con- 
stitution until the bodily and spiritual organism of man is there to 
confront them. Goethe’s view is that the phenomena reveal them- 
selves fully to a man who approaches them with a free, unbiased 
spirit of observation and with a developed inner life in which the 
ideas of things manifest themselves. Hence a world-conception in 
opposition to that of Goethe is one that does not seek for the true 
being of things within the reality given by experience but within 
a second kind of reality lying behind this. 

In F. H. Jacobi, Goethe encountered an adherent of such a 
world-conception. Goethe gives vent to his indignation in a re- 
mark in the Tag- und Jahresheft (1811): “Jacobi displeases me on 
the subject of divine things; how could I welcome the book of so 
cordially loved a friend in which I was to find this thesis worked 
out: Nature conceals God!—My pure, profound, inherent and 
practiced mode of conception has taught me to see God within 
Nature and Nature within God, inviolably; it has constituted the 
basis of my whole existence; how then could I fail to be forever 
spiritually estranged from a man of such excellence, whose heart 
I used to love and honor, when he makes such a strange—and to 

my mind—such an extraordinary, one-sided statement.” Goethe’s 
mode of conception affords him the certainty that he experiences 
Eternal Law in the penetration of Nature with ideas, and Eternal 

Law is to him identical with the Divine. If the Divine concealed 
itself behind the phenomena of Nature, although it is at the same 
time the creative element within them, it cuold not be perceived; 

man would have to believe in it. “God has afflicted you with the 
curse of metaphysics and has put a thorn in your flesh. He has 
blessed me with physics. I adhere to the atheist’s (Spinoza) wor- 

ship of the Godhead and relinquish to you all that you call—or 
would like to call—religion. You adhere to belief in God, I to 
vision. Where this vision ceases there is nothing for the human 
spirit to seek. In the Prose Aphorisms we read: “Man is in truth 
placed in the center of a real world and endowed with organs 
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enabling him to know and to bring forth the actual as well as the 
possible. All healthy men have the conviction of their own exis- 
tence and of a state of existence around them. There is, however, 

a hollow spot in the brain, that is to say, a place where no object 
is reflected, just as in the eye itself there is a minute spot which 
does not see. Ifa man pays special attention to this hollow place, 
if he sinks into it, he falls victim to a mental disease, and begins 

to divine things of another world, chimeras, without form or 

limit, but which as empty nocturnal spaces alarm and follow the 
man who does not tear himself free from them, like specters.” 
From the same sentiment comes the utterance: “The highest 

would be to realize that all ‘matters of fact’ are really theory. The 
blue of the heavens reveals to us the fundamental law of chromat- 
ics. Let man seek nothing behind the phenomena, for they them- 
selves are the doctrine.” 

Kant denies that man has the capacity to penetrate that region 
of Nature wherein her creative forces become directly percepti- 

ble. In his view concepts are abstract units into which human 
understanding groups the manifold particulars of Nature, but 
which have nothing to do with the living unity, with the creating 
whole of Nature out of which these perceptions actually proceed. 
In this grouping-together man experiences a subjective operation 

only. He can relate his general concepts to empirical perceptions, 
but these concepts are not in themselves living, productive, in 
such a way that it would ever be possible for man to perceive the 

emergence of the individual, the particular from them. A concept 
is to Kant a dead unit existing only in man. “Our understanding is 
a faculty of Concepts, i.e., a discursive understanding for which it 

obviously must be contingent on what kind and how very differ- 
ent the particular may be that can be given to it in Nature and 
brought under its concepts.” (Kant’s Critique of Judgment, para. 
77). This is Kant’s characterization of the Understanding. The fol- 
lowing is the necessary consequence: ‘It is infinitely important for 

Reason not to let slip the mechanism of Nature in its products and 
in their explanation not to pass it by, because without it no insight 
into the nature of things can be attained. Suppose it be admitted 
that a supreme Architect immediately created the forms of Nature 
as they have been from the beginning, or that he predetermined 
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those which in the course of Nature continually form themselves 
in the same model—our knowledge of Nature is not thus in the 
least furthered, because we cannot know the mode of action of 

that Being and the Ideas which are to contain the principles of the 
possibility of natural beings, and we cannot by them explain Na- 
ture as from above downwards.’ (Critique of Understanding, para. 
78). Goethe is convinced that in his world of ideas man has direct 
experience of the mode of action of the creative being of Nature. 
“When in the sphere of the moral, through belief in God, Virtue, 

and Immortality, we do indeed raise ourselves into a higher 
sphere where it is granted to us to approach the primordial Es- 
sence, so may it well be in the sphere of the Intellectual, that 

through the perception of an ever-lasting Nature we make our- 

selves worthy for a spiritual participation in her productions.” 
Man’s knowledge is, for Goethe, an actual “living into” the cre- 
ative activity and sovereignty of Nature. Knowledge is able “to 
investigate, to experience how Nature lives in creative activity.” 

It is contrary to the spirit of Goethe’s world-conception to 

speak of beings who lie outside the world of experience and the 
world of ideas accessible to the human mind, who, nevertheless, 

are supposed to contain the foundations of this world. Every kind 
of metaphysics is rejected by this world-conception. There are no 
questions of knowledge which, if rightly put, cannot also be an- 
swered. If science at any given time can make nothing of a certain 
region of phenomena, this is not due to the nature of the human 
spirit, but to the fortuitous circumstances that experience of this 

~ region is not yet complete. Hypotheses cannot be advanced in 
regard to things that lie outside the sphere of possible experience, 
but only in regard to such things as may at some time enter into 

this region. A hypothesis can never do more than assert: it is 
probable that within a region of phenomena this or that experi- 
ence will be made. Objects and processes that do not lie within 
the range of man’s sense-perception or spiritual perception cannot 
be spoken of by this mode of thinking. The assumption of a 
“thing-in-itself’ that brings about perceptions in man, but that 

can never itself be perceived, is an inadmissible hypothesis. “Hy- 
potheses are scaffoldings erected around the building and are tak- 
en away when the building is completed; they are indispensable 
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to the workman, only he must not take the scaffolding for the 
building.” In presence of a region of phenomena for which all the 
perceptions are given and which is permeated with ideas, the 
spirit of man declares itself satisfied. Man feels that a living har- 
mony of idea and perception resounds within him. 

The satisfying fundamental note which runs for Goethe through 
his world-conception is similar to that which may be observed in 
the mystics. Mysticism aims at finding the primordial principle of 
things, the Godhead within the human soul. Like Goethe, the 

mystic is convinced that the essential being of the world will be 
made manifest to him in inner experiences. But many mystics will 
not admit that penetration into the world of ideas constitutes the 
inner experience which is to them the essential thing. Many one- 
sided mystics have practically the same view as Kant of the clear 
Ideas of Reason. They consider that these clear Ideas of Reason 

lie outside the sphere of the creative whole of Nature and that 
they belong exclusively to the human intellect. Such mystics 
endeavor, therefore, to attain to the highest knowledge, to a 

higher kind of perception, by the development of abnormal con- 
ditions of perception, by the development of abnormal condi- 
tions, for example, by ecstacy. They deaden sense observation 

and rational thought within themselves and try to enhance their 
life of feeling. Then they think they directly feel active spirituality 
actually as the Godhead within themselves. When they achieve 
this they believe that God lives within them. The Goethean 
world-conception, however, does not derive its knowledge from 
experiences occurring when observation and thought have been 
deadened, but from these two functions themselves. It does not 

betake itself to abnormal conditions of man’s mental life but is of 
the view that the normal, naive methods of procedure of the mind 
are capable of being perfected to such an extent that man may 
experience within himself the creative activity of Nature. “It 
seems to me that ultimately it is only a question of the practical, 
self-rectifying operations of the general human intellect that has 
the courage to exercise itself in a higher sphere.” Many mystics 
plunge into a world of indefinite sensations and feelings; Goethe 
plunges into the crystal-clear world of ideas. One-sided mystics 
disdain clarity of ideas and think it superficial. They have no ink- 
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ling of what is experienced by men who are endowed with the gift 

of entering profoundly into the living world of ideas. They are 
chilled when they give themselves up to the world of ideas. They 
seek a world-content that radiates warmth. But the world-content 
which they find does not explain the world. It consists only of 

subjective stimuli, of confused representations. A man who 
speaks of the coldness of the world of ideas can only think ideas, 
he cannot experience them. A man who lives the true life of the 
world of ideas feels within himself the being of the world working 
in a warmth that cannot be compared with anything else. He feels 
the fire of the World Mystery light up within him. This is what 

Goethe felt when the vision of weaving Nature dawned in him in 
Italy. He then realised how the yearning that in Frankfort he 
expressed in the words of Faust, can be appeased: 

Where shall I grasp thee, infinite Nature, where? 

Ye breasts, ye fountains of all life whereon 

Hang Heaven and Earth, from which the withered heart 

For solace yearns... . 

For our cognition, the concept of the tree is conditioned by the 
percept of the tree. When faced with a particular percept, I can 
select only one particular concept from the general system of con- 
cepts. The connection of concept and percept is determined by 
thinking, indirectly and objectively, at the level of the percept. 
This connection of the percept with its concept is recognized after 
the act of perceiving; but that they do belong together lies in the 
very nature of things. 

The process looks different when we examine knowledge, or 
rather the relation of man to the world which arises within knowl- 
edge. In the preceding chapters the attempt has been made to 
show that an unprejudiced observation of this relationship is able 
to throw light on its nature. A proper understanding of this obser- 
vation leads to the insight that thinking can be directly discerned 
as a self-contained entity. Those who find it necessary for the 
explanation of thinking as such to invoke something else, such as 
physical brain processes or unconscious spiritual processes lying 
behind the conscious thinking which they observe, fail to recog- 
nize what an unprejudiced observation of thinking yields. When 
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we observe our thinking, we live during this observation directly 
within a self-supporting, spiritual web of being. Indeed, we can 
even say that if we would grasp the essential nature of spirit in the 

form in which it presents itself most immediately to man, we need 
only look at the self-sustaining activity of thinking. 



The Idea of Freedom* 

When we are contemplating thinking itself, two things coincide 

which otherwise must always appear apart, namely, concept and 

percept. If we fail to see this, we shall be unable to regard the 

concepts which we have elaborated with respect to percepts as 
anything but shadowy copies of these percepts, and we shall take 
the percepts as presenting to us the true reality. We shall, fur- 
ther, build up for ourselves a metaphysical world after the pattern 
of the perceived world; we shall call this a world of atoms, a world 

of will, a world of unconscious' spirit, or whatever, each according 
to his own kind of mental imagery. And we shall fail to notice that 
all the time we have been doing nothing but building up a meta- 
physical world hypothetically, after the pattern of our own world 
of percepts. But if we recognize what is present in thinking, we 
shall realize that in the percept we have only one part of the 
reality and that the other part which belongs to it, and which first 
allows the full reality to appear, is experienced by. us in the per- 
meation of the percept by thinking. We shall see in this element 
that appears in our consciousness as thinking, not a shadowy copy 
of some reality, but a self-sustaining spiritual essence. And of this 
we Shall be able to say that it is brought into consciousness for us 
through intuition. Intuition is the conscious experience—in pure 

spirit—of a purely spiritual content. Only through an intuition 
can the essence of thinking be grasped. 

Only if, by means of unprejudiced observation, one has wres- 

tled through to the recognition of this truth of the intuitive es- 
sence of thinking will one succeed in clearing the way for an in- 
sight into the psychophysical organization of man. One will see 

* From Michael Wilson, trans., “The Idea of Freedom,” The Philosophy of Free- 
dom: The Basis for a Modern World Conception, 7th English ed. (London: 
Rudolf Steiner Press, 1964), pp. 122-45. 
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that this organization can have no effect on the essential nature of 
thinking. At first sight this seems to be contradicted by patently 
obvious facts. For ordinary experience, human thinking makes its 
appearance only in connection with, and by means of, this organi- 
zation. This form of its appearance comes so much to the fore that 
its real significance cannot be grasped unless we recognize that in 
the essence of thinking this organization plays no part whatever. 
Once we appreciate this, we can no longer fail to notice what a 
peculiar kind of relationship there is between the human organi- 
zation and the thinking itself. For this organization contributes 
nothing to the essential nature of thinking, but recedes whenever 

the activity of thinking makes its appearance; it suspends its own 
activity, it yields ground; and on the ground thus left empty, the 
thinking appears. The essence which is active in thinking has a 
twofold function: first, it represses the activity of the human orga- 
nization; secondly, it steps into its place. For even the former, the 

repression of the physical organization, is a consequence of the 
activity of thinking, and more particularly of that part of this activ- 

ity which prepares the manifestation of thinking. From this one 
can see in what sense thinking finds its counterpart in the physical 
organization. When we see this, we can no longer misjudge the 
significance of this counterpart of the activity of thinking. When 
we walk over soft ground, our feet leave impressions in the soil. 
We shall not be tempted to say that these footprints have becn 
formed from below by the forces of the ground. We shall not 
attribute to these forces any share in the production of the foot- 
prints. Just as little, if we observe the essential nature of thinking 
without prejudice, shall we attribute any share in that nature to 
the traces in the physical organism which arise through the fact 
that the thinking prepares its manifestation by means of the body. 

An important question, however, emerges here. If the human 

organization has no part in the essential nature of thinking, what 
is the significance of this organization within the whole nature of 
man? Now, what happens in this organization through the think- 

ing has indeed nothing to do with the essence of thinking, but it 
has a great deal to do with the arising of the ego-consciousness out 
of this thinking. Thinking, in its own essential nature, certainly 
contains the real I or ego, but it does not contain the ego-con- 



62 Knowledge, Nature, and Spirit 

sciousness. To see this we have but to observe thinking with an 
open mind. The “I” is to be found within the thinking; the “ego- 
consciousness” arises through the traces which the activity of 
thinking engraves upon our general consciousness, in the sense 

explained above. (The ego-consciousness thus arises through the 
bodily organization. However, this must not be taken to imply 
that the ego-consciousness, once it has arisen, remains dependent 

on the bodily organization. Once arisen, it is taken up into think- 
ing and shares henceforth in thinking’s spiritual being.) 

The “ego-consciousness’ is built upon the human organization. 
Out of the latter flow our acts of will. Following the lines of the 
preceding argument, we can gain insight into the connections be- 
tween thinking, conscious I, and act of will, only by observing 
first how an act of will issues from the human organization. 

In any particular act of will we must take into account the mo- 
tive and the driving force. The motive is a factor with the char- 
acter of a concept or a mental picture; the driving force is the 
will-factor belonging to the human organization and directly con- 
ditioned by it. The conceptual factor, or motive, is the momen- 

tary determining factor of the will; the driving force is the perma- 
nent determining factor of the individual. A motive for the will 
may be a pure concept, or else a concept with a particular refer- 
ence to a percept, that is, a mental picture. Both general concepts 

and individual ones (mental pictures) become motives of will by 
affecting the human individual and determining him to action in a 
particular direction. But one and the same concept, or one and 
the same mental picture, affects different individuals differently. 
They stimlate different men to different actions. An act of will is 
therefore not merely the outcome of the concept or the mental 
picture but also of the individual makeup of the person. Here we 
may well follow the example of Eduard von Hartmann and call 
this individual makeup the characterological disposition. The 
manner in which concept and mental picture affects the charac- 
terological disposition of a man gives to his life a definite moral or 
ethical stamp. 

The characterological disposition is formed by the more or less 
permanent content of our subjective life, that is, by the content of 
our mental pictures and feelings. Whether a mental picture which 
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enters my mind at this moment stimulates me to an act of will or 
not, depends on how it relates itself to the contents of all my 

other mental pictures and also to my idiosyncrasies of feeling. But 
after all, the general content of my mental pictures is itself condi- 
tioned by the sum total of those concepts: which have, in the 
course of my individual life, come into contact with percepts, that 
is, have become mental pictures. This sum, again, depends on my 
greater or lesser capacity for intuition and on the range of my 
observations, that is, on the subjective and objective factors of 
experience, on my inner nature and situation in life. My charac- 

terological disposition is determined especially by my life of feel- 
ing. Whether I shall make a particular mental picture or concept 
into a motive of action or not, will depend on whether it gives me 
joy or pain. 

These are the elements which we have to consider in an act of 
will. The immediately present mental picture or concept, which 

becomes the motive, determines the aim or the purpose of my 
will; my characterological disposition determines me to direct my 
activity towards this aim. The mental picture of taking a walk in 
the next half hour determines the aim of my action. But this men- 
tal picture is raised to the level of a motive for my will only if it 
meets with a suitable characterological disposition, that is, if dur- 

ing my past life I have formed the mental pictures of the sense 
and purpose of taking a walk, of the value of health, and further, 
if the mental picture of taking a walk is accompanied in me by a 
feeling of pleasure. 
We must therefore distinguish (I) the possible subjective dispo- 

sitions which are capable of turning certain mental pictures and 
concepts into motives, and (2) the possible mental pictures and 
concepts which are in a position to influence my characterological 

disposition so that an act of will results. For our moral life the 
former represent the driving force, and the latter, its aims. 

The driving force in the moral life can be discovered by finding 
out the elements of which individual life is composed. 

The first level of individual life is that of perceiving, more par- 
ticularly perceiving through the senses. This is the region. of our 

individual life in which perceiving translates itself directly into 
willing, without the intervention of either a feeling or a concept. 
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The driving force here involved is simply called instinct. The 

satisfaction of our lower, purely animal needs (hunger, sexual in- 

tercourse, etc.) comes about in this way. The main characteristic 

of instinctive life is the immediacy with which the single percept 
releases the act of will. This kind of determination of the will, 

which belongs originally only to the life of the lower senses, may, 
however, become extended also to the percepts of the higher 
senses. We may react to the percept of a certain event in the 
external world without reflecting on what we do, without any 
special feeling connecting itself with the percept, as in fact hap- 

pens in our conventional social behaviour. The driving force of 
such action is called tact or moral good taste. The more often such 

immediate reactions to a percept occur, the more the person con- 

cerned will prove himself able to act purely under the guidance of 
tact; that is, tact becomes his characterological disposition. 

The second level of human life is feeling. Definite feelings ac- 
company the percepts of the external world. These feelings may 
become the driving force of an action. When I see a starving man, 
my pity for him may become the driving force of my action. Such 
feelings, for example, are shame, pride, sense of honor, humility, 
remorse, pity, revenge, gratitude, piety, loyalty, love, and duty. 

The third level of life amounts to thinking and forming mental 
pictures. A mental picture or a concept may become the motive of 
an action through mere reflection. Mental pictures become mo- 

tives because, in the course of life, we regularly connect certain 

aims of our will with percepts which recur again and again in 
more or less modified form. Hence with people not wholly devoid 
of experience it happens that the occurrence of certain percepts is 
always accompanied by the appearance in consciousness of mental 
pictures of actions that they themselves have carried out in a simi- 
lar case or have seen others carry out. These mental pictures float 

before their minds as patterns which determine all subsequent 
decisions; they become parts of their characterological disposi- 
tion. The driving force in the will, in this case, we can call practi- 
cal experience. Practical experience merges gradually into purely 
tactful behavior. This happens when definite typical pictures of 
actions have become so firmly connected in our minds with men- 

tal pictures of certain situations in life that, in any given instance, 
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we skip over all deliberation based on experience and go straight 
from the percept to the act of will. 

The highest level of individual life is that of conceptual thinking 
without regard to any definite perceptual content. We determine 
the content of a concept through pure intuition from out of the 
ideal sphere. Such a concept contains, at first, no reference to any 
definite percepts. If we enter upon an act of will under the influ- 
ence of a concept which refers to a percept, that is, under the 
influence of a mental picture, then it is this percept which deter- 
mines our action indirectly by way of the conceptual thinking. 
But if we act under the influence of intuitions, the driving force of 
our action is pure thinking. As it is the custom in philosophy to 
call the faculty of pure thinking “reason,” we may well be justified 
in giving the name of practical reason to the moral driving force 
characteristic of this level of life. The clearest account of this driv- 
ing force in the will have been given by Kreyenbihl. In my opin- 
ion his article on this subject is one of the most important contribu- 
tions to present-day philosophy, more especially to Ethics. 
Kreyenbihl calls the driving force we are here discussing, the 
practical a priori, that is, an impulse to action issuing directly 

from my intuition. 
It is clear that such an impulse can no longer be counted in the 

strictest sense as belonging to the characterological disposition. 

For what is here effective as the driving force is no longer some- 
thing merely individual in me, but the ideal and hence universal 
content of my intuition. As soon as I see the justification for taking 
this content as the basis and starting point of an origin, I enter 

upon the act of will irrespective of whether I have had the con- 
cept beforehand or whether it only enters my consciousness 

immediately before the action, that is, irrespective of whether it 

was already present as a disposition in me or not. 
Since a real act of will results only when a momentary impulse 

to action, in the form of a concept or mental picture, acts on the 
characterological disposition, such an impulse then becomes the 
motive of the will. 

The motives of moral conduct are mental pictures and con- 
cepts. There are moral philosophers who see a motive for moral 
behavior also in the feelings; they assert, for instance, that the 
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aim of moral action is to promote the greatest possible quantity of 

pleasure for the acting individual. Pleasure itself, however, can- 

not become a motive; only an imagined pleasure can. The mental 

picture of a future feeling, but not the feeling itself, can act on my 
characterological disposition. For the feeling itself does not yet 
exist in the moment of action; it has first to be produced by the 

action. 
The mental picture of one’s own or another's welfare is, how- 

ever, rightly regarded as a motive of the will. The principle of 
producing the greatest quantity of pleasure for oneself through 
one’s action; that is, of attaining individual happiness, is called 
egoism. The attainment of this individual happiness is sought 
either by thinking ruthlessly only of one’s own good and striving 
to attain it even at the cost of the happiness of other individuals 
(pure egoism), or by promoting the good of others, either because 
one anticipates a favorable influence on one’s own person in- 
directly through the happiness of others, or because one fears to 
endanger one’s own interest by injuring others (morality of pru- 
dence). The special content of the egoistical principles of morality 
will depend on the mental pictures which we form of what consti- 
tutes our own, or others’, happiness. A man will determine the 
content of his egoistical striving in accordance with what he re- 
gards as the good things of life (luxury, hope of happiness, deliv- 
erance from various evils, and so on). 

The purely conceptual content of an action is to be regarded as 
yet another kind of motive. This content refers not to the particu- 
lar action only, as with the mental picture of one’s own pleasures, 
but to the derivation of an action from a system of moral prin- 
ciples. These moral principles, in the form of abstract concepts, 

may regulate the individual’s moral life without his worrying him- 
self about the origin of the concepts. In that case, we simply feel 
that submitting to a moral concept in the form of a commandment 
overshadowing our actions, is a moral necessity. The establish- 
ment of this necessity we leave to those who demand moral sub- 

jection from us, that is, to the moral authority that we acknowl- 

edge (the head of the family, the state, social custom, the 
authority of the church, divine revelation). It is a special kind of 
these moral principles when the commandments is made known 
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to us not through an external authority but through our own inner 
life (moral autonomy). In this case we hear the voice to which we 
have to submit ourselves, in our own souls. This voice expresses 
itself as conscience. 

It is a moral advance when a man no longer simply accepts the 
commands of an outer or inner authority as the motive of his 
action, but tries to understand the reason why a particular maxim 
of behavior should act as a motive in him. This is the advance 
from morality based on authority to action out of moral insight. At 
this level of morality a man will try to find out the requirements 
of the moral life and will let his actions be determined by the 
knowledge of them. Such requirements are 

(1) the greatest possible good of mankind purely for its own 
sake; sags 

(2) the progress of civilization, or the moral evolution of man- 
kind towards ever greater perfection; 

(3) the realization of individual moral aims grasped by pure 
intuition. 

The greatest possible good of mankind will naturally be under- 
stood in different ways by different people. This maxim refers not 
to any particular mental picture of this “good” but to the fact that 
everyone who acknowledges this principle strives to do whatever, 
in his opinion, most promotes the good of mankind. 

The progress of civilization, for those to whom the blessings of | 
civilization bring a feeling of pleasure, turns out to be a special 
case of the foregoing moral principle. Of course, they will have to 
take into the bargain the decline and destruction of a number of 
things that also contribute to the general good. It is also possible, 

however, that some people regard the progress of civilization as a 
moral necessity quite apart from the feeling of pleasure that it 
brings. For them, this becomes a special moral principle in addi- 
tion to the previous one. 

The principle of the progress of civilization, like that of the 
general good, is based on a mental picture, that is, on the way we 
relate the content of our moral ideas to particular experiences 
(percepts). The highest conceivable moral principle, however, is 
one that from the start contains no such reference to particular 
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experiences, but springs from the source of pure intuition and 

only later seeks any reference to percepts, that is, to life. Here 

the decision as to what is to be willed proceeds from an authority 

very different from that of the foregoing cases. If a man holds to 

the principle of the general good, he will, in all his actions, first 
ask what his ideals will contribute to this general good. If a man 
upholds the principle of the progress of civilization, he will act 
similarly. But there is a still higher way which does not start from 
one and the same particular moral aim in each case, but sees a 

certain value in all moral principles and always ask whether in the 
given case this or that principle is the more important. It may 

happen that in some circumstances a man considers the right aim 
to be the progress of civilization, in others the promotion of the 
general good, and in yet.another the promotion of his own wel- 
fare, and in each case makes that the motive of his aciton. But if 

no other ground for decision claims more than second place, then 
conceptual intuition itself comes first and foremost into consider- 

ation. All other motives now give way, and the idea behind an 
action alone becomes its motive. 

Among the levels of characterological disposition, we have sin- 
gled out as the highest the one that works as pure thinking or 
practical reason. Among the motives, we have just singled out 
conceptual intuition as the highest. On closer inspection it will at 
once be seen that at this level of morality driving force and motive 
coincide; that is, neither a predetermined characterological dispo- 
sition nor the external authority of an accepted moral principle 
influences our conduct. The action is therefore neither a stereo- 
typed one which merely follows certain rules, nor is it one which 
we automatically perform in response to an external impulse, but 

it is an action determined purely and simply by its own ideal 
content. 

Such an action presupposes the capacity for moral intuitions. 
Whoever lacks the capacity to experience for himself the particu- 
lar moral principle for each single situation, will never achieve 
truly individual willing. 

Kant's principle of morality—Act so that the basis of your action 
may be valid for all men—is the exact opposite of ours. His prin- 
ciple means death to all individual impulses of action. For me, the 
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standard can never be the way all men would act, but rather 
what, for me, is to be done in each individual case. 

A superficial judgment might raise the following objection to 
these arguments: How can an action be individually made to fit 
the special case and the special situation, and yet at the same time 
be determined by intuition in a purely ideal way? This objection 
rests upon a confusion of the moral motive with the perceptible 
content of an action. The latter may be a motive, and actually is 
one in the case of the progress of civilization, or when we act from 
egoism, and so forth, but in an action based on pure moral intui- 

tion it is not the motive. Of course, my “I” takes notice of these 

perceptual contents, but it does not allow itself to be determined 
by them. The content is used only to construct a cognitive con- 
cept, but the corresponding moral concept is not derived by the 
“T’ from the object. The cognitive concept of a given situation 
facing me is at the same time a moral concept only if I take the 
standpoint of a particular moral principle. If I were to base my 
conduct only on the general principle of the development of civil- 
ization, then my way through life would be tied down to a fixed 
route. From every occurrence which I perceive and which con- 
cerns me, there springs at the same time a moral duty: namely, to 
do my little bit towards seeing that this occurrence is made to 
serve the development of civilization. In addition to the concept 
which reveals to me the connections of events or objects accord- 
ing to the laws of nature, there is also a moral label attached to 
them which for me, as a moral person, gives ethical directions as 

to how I have to conduct myself. Such a moral label is justified on 
its own ground; at a higher level it coincides with the idea which 
reveals itself to me when I am faced with the concrete instance. 
Men vary greatly in their capacity for intuition. In one, ideas 

just bubble up; another acquires them with much labor. The 
situations in which men live and which provide the scenes of their 

actions are no less varied. The conduct of a man will therefore 
depend on the manner in which his faculty of intuition works in a 
given situation. The sum of ideas which are effective in us, the 
concrete content of our intuitions, constitutes what is individual 
in each of us, notwithstanding the universality of the world of 
ideas. In so far as this intuitive content applies to action, it consti- 
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tutes the moral content of the individual. To let this content 
express itself in life is both the highest moral driving force and the 
highest motive a man can have, who sees that in this content all 
other moral principles are in the end united. We may call this 

point of view ethical individualism. 
The decisive factor of an intuitively determined action in any 

concrete instance is the discovery of the corresponding purely 
individual intuition. At this level of morality one can only speak of 
general concepts of morality (standards, laws) insofar as these re- 
sult from the generalization of the individual impulses. General 
standards always presuppose concrete facts from which they can 
be derived. But the facts have first to be created by human ac- 
tion. 

If we seek out the rules (conceptual principles) underlying the 
actions of individuals, peoples, and epochs, we obtain a system of 
ethics which is not so much a science of moral laws as a natural 
history of morality. It is only the laws obtained in this way that 
are related to human action as the laws of nature are related to a 
particular phenomenon. These laws, however, are by no means 
identical with the impulses on which we base our actions. If we 
want to understand how a man’s action arises from his moral will, 

we must first study the relation of this will to the action. Above 
all, we must keep our eye on those actions in which this relation 
is the determining factor. If 1, or someone else, reflect upon such 
an action afterwards, we can discover what moral principles come 
into question with regard to it. While I am performing the action 
I am influenced by a moral maxim insofar as it can live in me 
intuitively; it is bound up with my love for the objective that I 

want to realize through my action. I ask no man and no rule, 
“Shall I perform this action?’ —but-carry it out as soon as I have 
grasped the idea of it. This alone makes it my action. If a man acts 

only because he accepts certain moral standards, his action is the 

outcome of the principles which compose his moral code. He 
merely carries out orders. He is a superior automaton. Inject 

some stimulus to action into his mind, and at once the clockwork 
of his moral principles will set itself in motion and run its pre- 

scribed course, so as to result in an action which is Christian, or 

humane, or seemingly unselfish, or calculated to promote the 
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progress of civilization. Only when I follow my love for my objec- 
tive is it I myself who act. I act, at this level of morality, not 

because I acknowledge a lord over me, or an external authority, 

or a so-called inner voice; I acknowledge no external principle for 
my action, because I have found in myself the ground for my 
action, namely, my love of the action. I do not work out mentally 

whether my action is good or bad; I carry it out because I love it. 
My action will be “good” if my intuition, steeped in love, finds its 
right place within the intuitively experienceable world continu- 
um; it will be “bad” if this is not the case. Again, I do not ask 

myself, “How would another man act in my position?”—but I act 
as I, this particular individuality, find I have occasion to do. No 

general usage, no common custom, no maxim applying to all 
men, no moral standard is my immediate guide, but my love for 
the deed. I feel no compulsion, neither the compulsion of nature 
which guides me by my instincts, nor the compulsion of the moral. 

commandments, but I want simply to carry out what lies within 
me. / 

Those who defend general moral standards might reply to these 
arguments that if everyone strives to live his own life and ‘do what 
he pleases, there can be no distinction between a good deed and 
a crime; every corrupt impulse that lies within me has as good a 
claim to express itself as has the intention of serving the general 
good. What determines me as a moral being cannot be the mere 
fact of my having conceived the idea of an action, but whether I 
judge it to be good or evil. Only in the former case should I carry 

it out. 

My reply to this very obvious objection, which is nevertheless 
based on a misapprehension of my argument, is this: If we want to 
understand the nature of the human will, we must distinguish 

between the path which leads this will to a certain degree of 
development and the unique character which the will assumes as 
it approaches this goal. On the path towards this goal the stan- 
dards play their rightful part. The goal consists of the realization 
of moral aims grasped by pure intuition. Man attains such aims to 
the extent that he is able to raise himself at all to the intuitive 
world of ideas. In any particular act of will such moral aims will 

generally have other elements mixed in with them, either as driv- 
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ing force or as motive. Nevertheless intuition may still be wholly 
or partly the determining factor in the human will. What one 
should do, that one does; one provides the stage upon which obli- 
gation becomes deed; one’s own action is what one brings forth, 
from oneself. Here the impulse can only be wholly individual. 

And, in truth, only an act of will that springs from intuition can be 
an individual one. To regard evil, the deed of a criminal, as an 

expression of the human individuality in the same sense as one 
regards the embodiment of pure intuition is only possible if blind 
instincts are reckoned as part of the human individuality. But the 
blind instinct that drives a man to crime does not spring from 
intuition, and does not belong to what is individual in him, but 

rather to what is most general in him, to what is equally present 
_in all individuals and out*of which a man works his way by means 

. of what is individual in him. What is individual in me is not my 
organism with its instincts and its feelings but rather the unified 
world of ideas which lights up within this organism. My instincts, 
urges, and passions establish no more than that I belong to the 
general species man; it is the fact that something of the idea world 
comes to expression in a particular way within these urges, pas- 

sions, and feelings that establishes my individuality. Through my 
instincts and cravings, I am the sort of man of whom there are 

twelve to the dozen; through the particular form of the idea by 
means of which I designate myself within the dozen as “I,” I am 
an individual. Only a being other than myself could distinguish 
me from others by the difference in my animal nature; through 
my thinking, that is, by actively grasping what expresses itself in 
my organism as idea, I distinguish myself from others. Therefore 
one cannot say of the action of a criminal that it proceeds from the 
idea within him. Indeed, the characteristic feature of criminal 

actions is precisely that they spring from the nonideal elements in 
man. . 

An action is felt to be free insofar as the reasons for it spring 
from the ideal part of my individual being; every other part of an 
action, irrespective of whether it is carried out under the compul- 
sion of nature or under the obligation of a moral standard, is felt 
to be unfree. 

Man is free insofar as he is able to obey himself in every mo- 
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ment of his life. A moral deed is my deed only if it can be called 
a free one in this sense. We have here considered what conditions 
are required for an intentional action to be felt as a free one; how 
this purely ethically understood idea of freedom comes to realiza- 
tion in the being of man will be shown in what follows. 

Acting out of freedom does not exclude the moral laws; it in- 
cludes them, but shows itself to be on a higher level than those 
‘actions which are merely dictated by such laws. Why should my 
action be of less service to the public good when I have done it 
out of love than when I have done it only because I consider 
serving the public good to be my duty? The mere concept of duty 
excludes freedom becaue it does not acknowledge the individual 
element but demands that this be subject to a general standard. 
Freedom of action is conceivable only from the standpoint of eth- 
ical individualism. 

But how is a social life possible for man if each one is only 
striving to assert his own individuality? This objection is char- 
acteristic of a false understanding of moralism. Such a moralist 

believes that a social community is possible only if all men are 

united by a communally fixed moral order. What this kind of 
moralist does not understand is just the unity of the world of 
ideas. He does not see that the world of ideas working in me is no 
other than the one working in my fellow man. Admittedly, this 
unity is but an outcome of practical experience. But in fact it 

cannot be anything else. For if it could be known in any other 
way than by observation, then in its own sphere universal stan- 
dards rather than individual experience would be the rule. In- 
dividuality is possible only if every individual being knows of oth- 
ers through individual observation alone. I differ from my fellow 
man, not at all because we are living in two entirely different 
spiritual worlds, but because from the world of ideas common to 

us both we receive different intuitions. He wants to live out his 
intuitions, I mine. If we both really conceive out of the idea, and 

do not obey any external impulses (physical or spiritual), then we 

cannot but meet one another in like striving, in common intent. A 

moral misunderstanding, a clash, is impossible between men who 
are morally free. Only the morally unfree who follow their natural 
instincts or the accepted commands of duty come into conflict 
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with their neighbors if these do not obey the same instincts and 

the same commands as themselves. To live in love towards our 

actions, and to let live in the understanding of the other person’s 

will, is the fundamental maxim of free men. They know no other 

obligation than what their will puts itself in unison with intuitive- 

ly; how they will direct their will in a particular case, their faculty 

for ideas will decide. 
Were the ability to get on with one another not a basic part of 

human nature, no external laws would be able to implant it in us. 
It is only because human individuals are one in spirit that they 
can live out their lives side by side. The free man lives in confi- 

dence that he and any other free man belong to one spiritual 
world, and that their intentions will harmonize. The free man 

does not demand agreement from his fellow man, but expects to 
find it because it is inherent in human nature. I am not here 

referring to the necessity for this or that external institution, but 
to the disposition, the attitude of soul, through which a man, 

aware of himself among his fellows, most clearly expresses the 

ideal of human dignity. 
There are many who will say that the concept of the free man 

which I have here developed is a chimera nowhere to be found in 
practice; we have to do with actual human beings, from whom we 

can only hope for morality if they obey some moral law, that is, if 
they regard their moral task as a duty and do not freely follow 
their inclinations and loves. I do not doubt this at all. Only a blind 
man could do so. But if this is to be the final conclusion, then 
away with all this hypocrisy about morality! Let us then simply 
say that human nature must be driven to its actions as long as it is 
not free. Whether his unfreedom is forced on him by physical 
means or by moral laws, whether man is unfree because he fol- 
lows his unlimited sexual desire or because he is bound by the 
fetters of unconventional morality, is quite immaterial from a cer- 

tain point of view. Only let us not assert that such a man can 
rightly call his actions his own, seeing that he is driven to them by 
a force other than himself. But in the midst of all this framework 
of compulsion there arise men who establish themselves as free 
spirits in all the welter of customs, legal insofar as they obey only 
themselves, unfree insofar as they submit to control. Which of us 
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can say that he is really free in all his actions? Yet in each of us 
there dwells a deeper being in which the free man finds expres- 
sion. 

Our life is made up of free and unfree actions. We cannot, 
however, think out the concept of man completely without com- 
ing upon the free spirit as the purest expression of human nature. 
Indeed, we are men in the true sense only insofar as we are free. 

This is-an ideal, many will say. Doubtless—but it is an ideal 
which is a real element in us working its way to the surface of our 
nature. It is no ideal just thought up or dreamed, but one which 

has life, and which announces itself clearly even in the least per- 
fect form of its existence. If man were merely a natural creature, 
there would be no such thing as the search for ideals, that is, for 

ideas which for the moment are not effective but whose realiza- 
tion is required. With the things of the outer world, the idea is 
determined by the percept; we have done our share when we 
have recognized the connection between idea and percept. But 
with the human being it is not so. The sum total of his existence — 
is not fully determined without his own self; his true concept as a 
moral being (free spirit) is not objectively united from the start 
with the percept-picture “man” needing only to be confirmed by 
knowledge afterwards. Man must unite his concept with the per- 
cept of man by his own activity. Concept and percept coincide in 
this case only if man himself makes them coincide. This he can do 
only if he has found the concept of the free spirit, that is, if he has 
found the concept of his own self. In the objective world a divid- 
ing line is drawn by our organization between percept and con- 
cept; knowledge overcomes this division. In our subjective nature 
this division is no less present; man overcomes it in the course of 
his development by bringing the concept of himself to expression 
in his outward existence. Hence not only man’s intellectual but 

also his moral life leads to his twofold nature, perceiving (direct 
experience) and thinking. The intellectual life overcomes this 
twofold nature by means of knowledge, the moral life overcomes 
it through the actual realization of the free spirit. Every existing 
thing has its inborn concept (the law of its being and doing), but 

in external objects this concept is indivisibly bound up with the 
percept, and separated from it only within our spiritual organiza- 
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tion. In man concept and percept are, at first, actually separated, 
to be just as actually united by him. 

One might object: At every moment of a man’s life there is a 

definite concept corresponding to our percept of him just as with 

everything else. I can form for myself the concept of a particular 

type of man, and I may even find such a man given to me as a 

percept; if I now add to this the concept of a free spirit, then I 
have two concepts for the same object. 

Such an objection is one-sided. As object of perception I am 
subjected to continual change. As a child I was one thing, another 
as a youth, yet another as a man. Indeed, at every moment the 
percept-picture of myself is different from what it was the mo- 
ment before. These changes may take place in such a way that it 
is always the same man (the type) who reveals himself in them, or 

that they represent the expression of a free spirit. To such 
changes my action, as object of perception, is subjected. 

The perceptual object “man” has in it the possibility of trans- 
forming itself, just as the plant seed contains the possibility of 
becoming a complete plant. The plant transforms itself because of 
the objective law inherent in it; the human being remains in his 

incomplete state unless he takes hold of the material for transfor- 
mation within him and transforms himself through his own 
power. Nature makes of man merely a natural being; society 
makes of him a law-abiding being; only he himself can make of 

himself a free man. Nature releases man from her fetters at a 
definite stage in his development; society carries this develop- 
ment a stage further; he alone can give himself the final polish. 

The standpoint of free morality, then, does not declare the free 

spirit to be the only form in which a man can exist. It sees in the 
free spirit only the last stage of man’s evolution. This is not to 
deny that conduct according to standards has its justification as 

one stage in evolution. Only we cannot acknowledge it as the 
absolute standpoint in morality. For the free spirit overcomes the 
standards in the sense that he does not just accept command- 
ments as his motives but orders his action according to his own 
impulses (intuitions). 

When Kant says of duty: “Duty! Thou exalted and mighty 
name, thou that dost comprise nothing lovable, nothing ingratiat- 
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ing, but demandest submission,” thou that “settest up a law . . . 

before which all inclinations are silent, even though they secretly 
work against it (Kant’s Critique of Practical Reason, chap. iii), 
then out of the consciousness of the free spirit, man replies: 
“Freedom! Thou kindly and human name, thou that dost com- 
prise all that is morally most lovable, all that my manhood most 
prizes, and that makest me the servant of nobody, thou that set- 

test up no mere law, but awaitest what my moral love itself will 
recognize as law because in the face of every merely imposed law 
it feels itself unfree.” 

This is the contrast between a morality based on mere law and 
a morality based on inner freedom. 

The philistine, who sees the embodiment of morality in an ex- 
ternal code, may see in the free spirit even a dangerous person. 
But that is only because his view is narrowed down to a limited 
period of time. If he were able to look beyond this, he would at 
once find that the free spirit just as seldom needs to go beyond 
the laws of his state as does the philistine himself, and certainly 
never needs to place himself in real opposition to them. For the 
laws of the state, one and all, just like all other objective laws of 
morality, have had their origin in the intuitions of free spirits. 
There is no rule enforced by family authority that was not at one 
time intuitively grasped and laid down as such by an ancestor; 
similarly the conventional laws of morality are first of all estab- 
lished by definite men, and the laws of the state always originate 
in the head of a statesman. These leading spirits have set up laws 
over other men, and the only person who feels unfree is the one 
who forgets this origin and either turns these laws into extrahu- 
man commandments, objective moral concepts of duty indepen- 
dent of man, or else turns them into the commanding voice with- 

in himself which he supposes, in a falsely mystical way, to be 
compelling him. On the other hand, the person who does not 
overlook this origin, but seeks man within it, will count such laws 

as belonging to the same world of ideas from which he, too, draws 
his moral intuitions. If he believes he has better intuitions, he will 

try to put them into the place of the existing ones; if he finds the 
existing ones justified, he will act in accordance with them as if 
they were his own. 
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We must not coin the formula:.Man exists only in order to 
realize a moral world order which is quite distinct from himself. 

Anyone who maintains that this is so, remains, in his knowledge 

of man, at the point where natural science stood when it believed 
that a bull has horns in order to butt, Scientists, happily, have 
thrown out the concept of purpose as a dead theory. Ethics finds 
it more difficult to get free of this concept. But just as horns do 
not exist for the sake of butting, but butting through the presence 
of horns, so man does not exist for the sake of morality, but mo- 

rality through the presence of man. The free man acts morally 
because he has a moral idea; he does not act in order that morality 
may come into being. Human individuals, with the moral ideas 
belonging to their nature, are the prerequisites of a moral world 
order. 

The human individual is the source of all morality and the cen- 
_ter of earthly life. State and society exist only because they have 
arisen as a necessary consequence of the life of individuals. That 
state and society should in turn react upon individual life is no 
more difficult to comprehend than that the butting which is the 
result of the presence of the horns of the bull, which would 

become stunted through prolonged disuse. Similarly, the individ- 
ual would become stunted if he led an isolated existence outside 
human society. Indeed, this is just why the social order arises, so 
that it may in turn react favorably upon the individual. 



_ The Path of Knowledge* 

Knowledge of the spiritual science presented in this book can be 
acquired by every human being for himself. Descriptions of the 
kind given here present a thought-picture of the higher worlds 
and they are in a certain respect the first step towards personal 
vision. For man is a thinking being. He can find his path to 

» knowledge only when thinking is his starting-point. A picture of 
the higher worlds presented to his intellect is not fruitless for 
him, even if for the time being it is only like a narration of higher 
facts into which he has as yet no insight through his own vision. 
For the thoughts which are given him represent in themselves a 
force which works on further in his world of thought. This force 
will be active in him; it will awaken slumbering capacities. A man 

who is of the opinion that it is superfluous to occupy himself with 

such a thought-picture is mistaken; for he regards thought as 
something unreal and abstract. But thought is a living force. And 
just as in one who has knowledge thought is present as a direct 
expression of what is seen in the spirit, so the communication of 

this expression works in him to whom it is communicated as a 
seed, which brings forth from itself the fruit of knowledge. 
Anyone disdaining the application of strenuous intellectual ex- 

ertion in the effort to attain higher knowledge, and preferring to 
turn to other forces for that end, fails to take into account that 

thinking is the highest of the faculties possessed by man in the 
world of the senses. 

To one who asks, “How can I gain personal knowledge of the 
higher truths of spiritual science?” the answer must be given, 
“Begin by making yourself acquainted with what is communicated 

* From “The Path of Knowledge,” Theosophy: An Introduction to the Supersensi-_, 
ble Knowledge of the World and the Destination of Man, 4th ed. (London: 
Rudolf Steiner Press, 1973), pp. 130-47. 
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by others concerning such knowledge.” And should he reply, “I 

want to see for myself; I do not want to know anything about what 

others have seen,” the answer must be: “It is in the very as- 
similating of the communications of others that the first step 
towards personal knowledge consists.” And if he should retort: 
“Then I am compelled first of all to have blind faith,” one can only 

reply that in regard to some communications it is not a case of 
belief or disbelief, but merely of unprejudiced assimilation. The 

genuine spiritual investigator never speaks with the expectation of 
being met with blind credulity. He merely says, “I have experi- 

enced this in the spiritual regions of existence and I am narrating 
these experiences of mine.” But he knows, too, that the assimila- 

tion of these experiences by another and the fact that the thoughts 

of that other person are permeated by the account are living 
forces making for spiritual development. 

What is here to be considered will only be rightly eee by 
one who takes into account the fact that all knowledge of the 
worlds of soul and spirit slumbers in the depths of the human 
soul. It can be brought to light through treading the “path of 
knowledge.” But there can be insight not only into what one has 
oneself brought to light, but also into what someone else has 
brought up from the depths of the soul; and that, moreover, even 
when no actual preparation has yet been made for the treading of 
that path of knowlewdge. Genuine spiritual insight awakens the 
power of understanding in anyone whose inner nature is not 

clouded by preconceptions and prejudices. The unconscious 
knowledge rises to meet the spiritual facts discovered by another. 
This is not blind credulity but the right working of healthy human 
reason. This healthy comprehension should be considered a far 
better starting-point even for firsthand cognition of the spiritual 
world, than dubious mystical experiences and the like, which are 
often imagined to be more valuable than what healthy human 
understanding can recognize when confronted with the findings of 
genuine spiritual research. 

It cannot be emphasized strongly enough how necessary it is 
for anyone who wishes to develop his faculties for higher knowl- 
edge to undertake strenuous efforts to: cultivate his powers of 
thinking. This emphasis must be all the stronger because many 
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people who would become seers place too little value.on this 

earnest, self-denying labor of thinking. They say, “Thinking can- 
not help me to reach anything; what really matters is feeling or 
something similar.” In reply it must be said that no one can in the 
higher sense (and that means in truth) become a seer who has not 

previously worked his way into the life of thought. In the case of 
many people a certain inner laziness plays an injurious role. They 
do not become conscious of this laziness because it clothes itself in 
contempt for abstract thought, idle speculations, and the like. But 
thinking is completely misunderstood if it is confused with a spin- 
ning of idle, abstract trains of thought. This abstract thinking can 
easily kill supersensible knowledge; live and vigorous thinking 
can become its foundation. 

It would of course be more convenient if the power of higher 
seership could be acquired while shunning the labor of thinking. 
Many would like this to be possible. But in order to achieve 
higher seership an inner stability is necessary, an assurance of 
soul to which thinking alone can lead. Otherwise there merely 
results a meaningless flickering of pictures hither and thither, a 

distracting dislay of phenomena which indeed gives pleasure, but 
has nothing to do with a true penetration into higher worlds. 
Further, if we consider what purely spiritual experiences take 

place in a man who really enters the higher world, we shall real- 
ize that the matter has also another aspect. Absolute healthiness 
of the life of soul is essential in a seer. There is no better means 
of developing this healthiness than genuine thinking. In fact this 
health of soul may suffer seriously if the exercises for higher de- 
velopment are not based on thinking. Although it is true that the 
power of spiritual sight makes a healthy and rightly thinking man 
still healthier and more capable in life than he is without it, it is 
equally true that all attempts to develop while shirking the effort 

of thought, all vague dreamings in this domain, lend strength to 
fantasy-hunting and encourage a false attitude to life. No one who 
wishes to acquire higher knowledge has anything to fear if he pays 
heed to what is said here; but the attempt should only be made 

under the above premise. This premise has to do only with man’s 
soul and spirit; to speak of any kind of injurious influence upon 

the bodily health is absurd. 
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Unfounded disbelief is indeed injurious. It works in the recipi- 

ent as a repelling force. It hinders him from taking in the fruitful 

thoughts. Not blind faith, but the reception of the thought-world 

of spiritual science, is the prerequisite for the development of the 
higher senses. The spiritual investigator approaches his pupil with 
the injunction: “You are not to believe what I tell you but think it 
out yourself, make it part of the contents of your own thought- 

world; then my thoughts will themselves bring it about that you 
recognize them in their truth.” This is the attitude of the spiritual 
investigator. He gives the stimulus; the power to accept it as true 

springs from within the recipient himself. And it is in this sense 

that the views of spiritual science should be studied. Anyone who 
steeps his thoughts in them may be sure that sooner or later they 
will lead him to vision of his own. 

What has been said here already indicates one of the first quali- 
ties which everyone wishing to attain vision of higher realities has 
to develop in himself. It is the unreserved, unprejudiced surren- 
der to what is revealed by human life or by the world external to 
man. If from the outset a man approaches a fact in the world 
bringing with him judgment originating in his life hitherto, he 
shuts himself off through this judgment from the calm, all-round 
effect which the fact can have on him. The learner must be able at 
each moment to make himself a perfectly empty vessel into which 
the new world flows. Knowledge arises only in those moments 
when every criticism coming from ourselves is silent. For exam- 
ple, when we meet a person, the question is not at all whether we 
are wiser than he. Even the most unintelligent child has some- 
thing to reveal to the greatest sage. And if he approaches the 
child with his prejudgment, however wise it may be, his wisdom 
thrusts itself like a dulled glass in front of what the child ought to 
reveal to him. 

Complete inner selflessness is necessary for this surrender to 
the revelations of the new world. And if a man test himself to find 
out in what degree he has this power of surrender, he will make 
astonishing discoveries. Anyone who wishes to tread the path of 
higher knowledge must train himself to be able to obliterate him- 
self, together with all his preconceptions at any and every mo- 
ment. As long as he obliterates himself the other flows into him. 
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Only a high degree of such selfless surrender enables a man to 
imbibe the higher spiritual realities which surround him on all 
sides. This faculty can be consciously developed. A man can try 
for example to refrain from any judgment on people around him. 
He should obliterate within himself the gauge of attraction and 
repulsion, of stupidity or cleverness, which he is accustomed to 
apply, and try without this gauge to understand people purely 
through themselves. The most effective exercises can be made in 
connection with people for whom he has an aversion. He should: 
suppress this aversion with all his might and allow everything that 
they do to affect him without bias. Or, if he is in an environment 

that calls for this or that judgment, he should suppress the judg- 
ment and lay himself open to the impressions. | 

He should allow things and events to speak to him rather than 
speak about them. And this should also extend to his thought- 
world. He should suppress in himself whatever prompts this or 

that thought and allow only what is outside to give rise to the 
thoughts. Only when such exercises are carried out with the most 
solemn earnestness and perseverance do they lead to the goal of 
‘higher knowledge. He who undervalues such exercises knows 
nothing of their worth. And he who has experience in such things 
knows that selfless surrender and freedom from prejudice are true 
generators of power. Just as heat conducted to the steam boiler is 
transformed into the motive power of the locomotive, so do these 

exercises in selfless spiritual self-surrender transform themselves 
in man into the power of vision in the spiritual worlds. 

By this exercise a man makes himself receptive to everything 
that surrounds him. But to this receptivity must be added the 
faculty of correct estimation. As long as a man is still inclined to 
value himself too highly at the expense of the world around him, 
he bars all access to higher knowledge. One who in face of each 

thing or event in the world yields himself up to the pleasure or 
pain which they cause him, is enmeshed in this overvaluation of ' 
himself. For through his pleasure and his pain he learns nothing 
about the things, but merely something about himself. If I feel 
sympathy with a human being, I feel, to begin with, nothing but 
my relation to him. If I make myself dependent on this feeling of 
pleasure, of sympathy, in my judgment and my conduct, I am 
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placing my personality in the foreground: I am obtruding it upon 
the world. I want to thrust myself into the world just as I am, 
instead of accepting the world in an unbiased way and allowing it 
to play itself out in accordance with the forces working in it. In 
other words, I am tolerant only of what harmonizes with my per- 
sonality. Towards everything else I exert a repelling force. As 
long as a man is enmeshed by the sense-world, he works in a 

particularly repelling way on all nonmaterial influences. The 
learner must develop in himself the capacity to conduct himself 
towards things and people in accordance with their peculiar na- 
tures and to recognize the due worth and significance of each one. 
Sympathy and antipathy, liking and disliking, must be made to 
play quite new roles. Theré is no question of man’s eradicating 
these, of blunting himself to sympathy and antipathy. On the con- 
trary, the more a man develops in himself the capacity to refrain 
from allowing every feeling of sympathy and antipathy to be fol- 
lowed immediately by a judgment, an action, the more delicate 

_ will be the sensitiveness he develops. He will find that sympa- 
thies and antipathies assume higher forms in him, if he curbs 
those already in him. Even something that is at first utterly unat- 
tractive has hidden qualities; it reveals them if a man does not in 

_ his conduct obey his selfish feelings. He who has developed in 
this respect has more delicate feelings, in every direction, than 

one who is undeveloped, because he does not allow his own per- 
sonality to cause lack of receptivity. Each inclination that a man 
follows blindly blunts his power to see things in the environment 
in their true light. By obeying inclination we thrust ourselves 
through the environment, as it were, instead of laying ourselves 
open to it and feeling its true value. 

A man becomes independent of the changing impressions of 
the outer world when every pleasure, every pain, every sympathy 

and antipathy, no longer evoke in him an egotistical response and 
egotistical conduct. The pleasure he feels in a thing makes him at 
once dependent on it. He loses himself in the thing. A man who 
loses himself in the pleasure or pain caused by constantly chang- 
ing impressions cannot tread the path of higher knowledge. He 
must accept pleasure and pain with equanimity. Then he ceases 
to lose himself in them; he begins instead to understand them. A 
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pleasure to which I surrender myself devours my being at the 
moment of surrender. I ought to use the pleasure only in order 
through it to reach an understanding of the thing that arouses 
pleasure in men. The important point ought not to be that the 
thing has aroused the pleasure in me; I ought to experience the 
pleasure and through it the essential nature of the thing in ques- 
tion. The pleasure should only be an intimation to me that there 
is in the thing a quality calculated to give pleasure. This quality I 
must learn to understand. If I go no further than the pleasure, if 

I allow myself to be entirely absorbed in it, then it only feeds my 
own pleasures; if the pleasure is to me only an opportunity to 
experience a quality or property of a thing, I enrich my inner 
being through this experience. To the seeker, pleasure and dis- 
pleasure, joy and pain, must be opportunities for learning about 

things. The seeker does not thereby become blunted to pleasure 
or pain, but he raises himself above them in order that they may 
reveal to him the nature of things. He who develops in this re- 
spect will learn to realize what good instructors pleasure and pain 
are. He will feel with every being and thereby receive the revela- 
tion of its inner nature. The seeker never says to himself merely, 
“Oh, how I suffer!” or “Oh, how glad I am!” but always “How 
suffering speaks!” “How joy speaks!” He eliminates the element 
of self in order that pleasure and joy from the outer world may 
work upon him. By this means he develops a completely new way 
of relating himself to things. Formerly he responded to this or 

that impression by this or that action, only because the impres- 
sions caused him joy or dislike. But now he lets pleasure and 
displeasure also become the organs by which things tell him what 
they themselves truly are in their own nature. In him, pleasure 
and pain change from being mere feelings to organs of sense by 
which the external world is perceived. Just as the eye does not 
itself act when it sees something, but causes the hand to act, so do 

pleasure and pain bring about nothing in the spiritual seeker, 
insofar as he employs them as means of knowledge, but they re- 

ceive impressions, and what is experienced through pleasure and 
displeasure is that which brings about the action. When a man 
uses pleasure and displeasure in such a way that they become 
organs of transmission, they build up within his soul the actual 
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organs through which the soul-world reveals itself to him. The 
eye can serve the body only by being an organ for the transmis- 
sion of sense-impressions; pleasure and pain become eyes of the 
soul when they cease merely to have value for themselves and 
begin to reveal to a man’s own soul the soul outside it. 

Through the qualities named, the student induces in himself 
the condition which allows the realities present in the world 
around him to work upon him without disturbing influences ema- 
nating from his own personality. But he has also to fit himself into 
the surrounding spiritual world in the right way. As a thinking 
being he is a citizen of the spiritual world. He can be this in a 
right way only if during mental activity he makes his thoughts 
move in accordance with the eternal laws of truth, the laws of the 

Spiritland. For only so can that realm work upon him and reveal 
its facts to him. A man does not reach the truth as long as he gives 
himself up only to the thoughts continually coursing through his 
Ego. For if he does, these thoughts take a course imposed on 
them by the fact that they come into existence within the bodily 

nature. The thought-world of a man who gives himself up to a 
mental activity determined primarily by his physical brain ap- 
pears disorderly and confused. A thought enters it, breaks off, is 
driven out of the field by another. Anyone who tests this by lis- 
tening to a conversation between two people, or who observes 
himself frankly, will gain an idea of this mass of will-o’-the-wisp 

thoughts. As long as a man devotes himself only to the calls of the 
life of the senses, the confused course of his thoughts will always 
be set right again by the facts of reality. I may think ever so 
confusedly; but in my actions everyday facts force upon me the 
laws corresponding to the reality. My mental picture of a town 
may be utterly confused; but if I wish to walk along a certain 
street in the town I must accommodate: myself to existing facts. A 
mechanic may enter his workshop with a chaotic medley of ideas; 
but the laws of his machines compel him to adopt the correct 
procedure in his work. Within the world of the senses facts exer- 
cise, their continuous corrective on thought. If I think out a false 
opinion about a physical phenomenon or the shape of a plant, the 
reality confronts me and sets my thinking right. 

It is quite different when I consider my relations to the higher 
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regions of existence. They reveal themselves to me only if I enter 
them with strictly controlled thinking. There my thinking must 
give me the right, the sure impulse; otherwise I cannot find the 
proper paths. For the spiritual laws prevailing in these worlds are 
not sensibly perceptible, and therefore they do not exert on me 
the compulsion described above. I am able to obey these laws 
only when they are allied to my own as those of a thinking being. 
Here I must be my own sure guide. The student’s thinking must 
therefore be strictly regulated in itself. His thoughts must by de- 
grees disaccustom themselves entirely from taking the ordinary 
daily course. They must in their whole sequence take on the in- 
ner character of the spiritual world. He must be able constantly to 
keep watch over himself in this respect and have himself in hand. 
With him one thought must not link itself arbitrarily with an- 
other, but only in the way that corresponds with the actual con- 
tents of the thought-world. The transition from one idea to an- 
other must correspond with the strict laws of thought. As thinker, 
the man must be to a certain extent a constant copy of these 

thought-laws. He must shut out from his train of thought every- 
thing that does not flow out of these laws. Should a favorite 
thought present itself to him, he must put it aside if the right 
sequence will be disturbed by it. If a personal feeling tries to 
force upon his thoughts a direction not proper to them, he must 

suppress it. 

Plato required of those who wished to be admitted to his school 
that they should first have a mathematical training. And math- 
ematics, with its strict laws which are independent of the course 
taken by sense-phenomena, forms a good preparation for the 
seeker. If he wishes to make progress in the study of mathematics 

he must get rid of all personal arbitrariness, all elements of distur- 
bance. The student prepares himself for his task by overcoming 
through his own will all arbitrary thinking. He learns to follow 
purely the demands of thought. And so too he must learn to do ~ 
this in all thinking intended to serve spiritual knowledge. This 
thought-life itself must'be a reflection of undisturbed mathemati- 
cal judgment and inference. He must strive, wherever he goes 
and where he is, to be able to think in this way. Then the laws of 
the spirit-world flow into him, laws which pass over and through 
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him, without a trace as long as his thinking has the usual, con- 
fused character. Regulated thinking leads him from reliable start- 
ing-points to the most hidden truths. What has been said, how- 
ever, must not be understood in a one-sided way. Although 
mathematics acts as a good discipline, pure, healthy and vital 
thinking can be achieved without mathematics. 

The goal towards which the student must strive for his thinking 
must also be the same for his actions. He must be able to obey the 
laws of the nobly beautiful and the eternally true without any 
disturbing influences from his personality. These laws must be 
able to guide and direct him. If he begins to do something he has 
recognized as right and his personal feelings are not satisfied by 
the action, he must not for that reason abandon the path on 
which he has entered. But on the other hand he must not persist 
with it because it gives him joy, if he finds that it is not in har- 
mony with the laws of the eternally Beautiful and True. In every- 
day life people allow their actions to be determined by what satis- 
fies them personally, by what bears fruit for themselves. In so 
doing they force their personality upon the world’s events. They 
do not bring to realization the true that is already traced in the 
laws of the spirit-world, but simply the demands of their self-will. 
We act in harmony with the spiritual world only when we follow 
its laws alone. From what is done merely out of the personality, 
there result no forces which can form a basis for spiritual knowl- 
edge. The seeker must not ask only, “What brings me advan- 
tages, what will bring me success?” He must also be able to ask: 
“What have I recognized as the Good?” Renunciation of the fruits 
of action for his personality, renunciation of all self-will; these are 

the stern laws that he must prescribe for himself. Then he treads 
the paths of the spiritual world, his whole being is penetrated by 
these laws. He becomes free from all compulsion from the world 
of the senses; his spirit-nature raises itself out of the material 
sheath. Thus he makes actual progress on the path towards the 
spiritual and spiritualizes his own nature. One cannot say, “Of 
what use to me are the precepts to follow purely the laws of the 
True when I am perhaps mistaken as to what is the True?” What 
matters is the striving and the attitude to it. Even a man who is 

mistaken has in his very striving after the True a force which 
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diverts him from the wrong path. If he is mistaken, this force 
guides him to the right paths. Even the objection, “But I may be 
mistaken,” is harmful misgiving. It shows that the man has no 
confidence in the power of the True. For the important point is 
that he should not presume to decide on his aims and objects in 
life in accordance with his own egotistical views, but that he 
should selflessly yield himself up to the guidance of the spirit 
itself. It is not the self-seeking human will that can prescribe for 
the True; on the contrary, the True itself must become lord in the 

man, must penetrate his whole being, make him a mirror image 
of the eternal laws of the Spiritland. He must fill himself with 
these eternal laws in order to let them stream out into life. 

The seeker must be able to hold strict guard over both his 
thinking and his will. Thereby he becomes in all humility—with- 
out presumption—a messenger of the world of the True and 
Beautiful, and rises to be a participant in the Spirit-World. He 
rises from stage to stage of development. For one cannot reach 

the spiritual life by merely beholding it; it has to be attained 
through actual experience. | 

If the seeker observes the laws here described, those of his 

soul-experiences that relate to the spiritual world will take on an 
entirely new form. He will no longer live merely in them. They 
will no longer have a significance merely for his personal ‘life. 
They will develop into inner perceptions of the higher world. In 
his soul the feelings of pleasure and displeasure, of joy and pain, 
grow into organs of soul, just as in his body eyes and ears do not 
lead a life for themselves but selflessly allow external impressions 
to pass through them. And thereby the seeker gains the inner 
calmness and assurance that are necessary for investigation in the 
spirit-world. A great joy will no longer make him merely jubilant, 
but may be the messenger of qualities in the world which have 
hitherto escaped him. It will leave him calm; and through the 
calm, the characteristics of the joy-bringing beings will reveal 

themselves to him. Suffering will no longer merely oppress him, 
but will also be able to tell him about the qualities and attributes 
of the being which causes the suffering. Just as the eye does not 
desire anything for itself, but shows to man the direction of the 
path he has to take, so will joy and suffering guide the soul safely 
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along its path. This is the state of balance of soul which the seeker 
must attain. The less joy and suffering exhaust themselves in the 
waves which they throw up in his inner life, the more will they 
form eyes for the supersensible world. As long as a man lives 
wholly in joy and pain he cannot gain knowledge through them. 
When he learns how to live through them, when he draws out of 
them his feeling of self, then they become his organs of percep- 
tion; then he sees by means of them, cognizes by means of them. 

It is incorrect to think that the seeker becomes a dry, colorless 

being, incapable of joy or suffering. Joy and suffering are present 
in him, but—when he investigates in the spiritual world—in a 
different form; they have become “eyes and ears.” 

As long as we live in a ‘personal relationship with the world, 
things reveal only what links them with our personality. But that 
is the transitory part of them. If we withdraw ourselves from the 
transitory nature and live with our feeling of self, with our “I,” in 

our permanent nature, then the transitory parts of our nature 
become intermediaries; and what reveals itself through them is an 

imperishable reality, an eternal reality in the things. This rela- 

tionship between his own eternal nature and the eternal in the 
things must be established by the seeker. Even before he begins 
other exercises of the kind described, and also during them, he 

should direct his thought to this imperishable aspect. When I 
observe a stone, a plant, an animal, a man, I should be able to 

remember that in each of them an eternal reality expresses itself. 
I should be able to ask myself what is the permanent reality that 
lives in the transitory stone, in the transitory human being? What 
will outlast the transitory, physical appearance? It must not be 
thought that such a directing of the spirit to the eternal de- 
stroys the power of devoted observation and our feeling for the 
qualities of everyday affairs, and estranges us from the immediate 

realities. On the contrary. Every leaf, every little insect, will un- 
veil to us innumerable mysteries when not our eyes only, but 

through the eyes the spirit is directed upon them. Every sparkle, 
every shade of color, every cadence, will remain vividly percepti- 
ble to the senses; nothing will be lost; an infinitude of new life is 

gained in addition. Indeed a person who does not understand 
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how to observe with the eye even the tiniest thing will achieve 
only pale, bloodless thoughts, not spiritual sight. 

Everything depends upon our attitude of mind. How far we 
_ shall succeed will depend upon our capacities. We have only to 
do what is right and leave everything else to evolution. It must be 
enough for us at first to direct our minds to the permanent. If we 
do this, the knowledge of the permanent will thereby awaken in 
us. We must wait until it is given. And it is given at the right time 
to each one who waits with patience—and works. A man soon 
notices during such exercises what a mighty transformation takes 
place in him. He learns to consider each thing as important or 
unimportant only insofar as he recognizes it to be related to the 

permanent, to the eternal. His valuation and estimate of the 
world are different from those he has hitherto held. His feeling 
takes on a new relationship towards the whole surrounding world. 
The transitory no longer attracts him merely for its own sake, as 
formerly; it becomes for him a member, an image of the Eternal. 

And this eternal reality that lives in all things, he learns to love. 
It becomes familiar to him, just as the transitory was formerly 

familiar to him. Again this does not cause him to be estranged 
from life; he merely learns to value each thing according to its 
true significance. Even the trifles of life will not pass him by 
without trace; but, inasmuch as he is seeking the spiritual, he no 
longer loses himself in them but recognizes them at their worth. 
He sees them in their true light. Only an inferior seeker would go 
wandering in the clouds and lose sight of actual life; a genuine 
seeker will, from his high summit, with his power of clear survey 
and his just and healthy feeling for everything, know how to as- 
sign to each thing its proper place. 

Thus there opens out to the seeker the possibility of ceasing to 

obey only the incalculable influences of the external world of the 
senses, which turn his will now here, now there. Through knowl- 

edge he has seen the eternal nature in things. Through the trans- 
formation of his inner world he has gained the capacity to per- 
ceive this eternal nature. For the seeker, the following thoughts 
have special importance. When he acts from out of himself, he is 
conscious that he is also acting out of the eternal nature of things. 
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For the things give utterance in him to this nature of theirs. He is 
therefore acting in harmony with the eternal World Order when 
he directs his action from out of the Eternal within him. He 
knows himself to be no longer merely impelled by the things; he 
knows that he impels them according to the laws implanted in 
them which have become the laws of his own being. 

This ability to act out of his own inner being can only be an 
ideal towards which the seeker strives. The attainment of the goal 
lies in the far distance. But the seeker must have the will clearly 
to recognize this path. This is his will for freedom. For freedom is 
action out of one’s own inner being. And only a man who draws 
his motives from the Eternal may act from out of his inner being. 
One who does not do this; acts according to motives other than 
those inherent in the things. Such a man opposes the World Or- 
der. And this must then prevail against him. That is to say, what 
he plans to carry through by his will can, in the last resort, not 
take place. He cannot become free. The arbitrary will of the indi- 
vidual annihilates itself through the effects of its deeds. 

He who is able to work upon his inner life in such a way ad- 
vances from stage to stage in spiritual knowledge. The fruit of his 
exercises will be that certain vistas of the supersensible world will 
unfold to his spiritual perception. He learns the meaning of the 
truths that are communicated about this world; and he will re- 

ceive confirmation of them through his own experience. If this 
stage is attained, something approaches him which can become 
experience only through treading this path. In a manner whose 
significance now for the first time can become clear to him 
through the “great spiritual guiding Powers of the Human race” 
there is bestowed on him what is called consecration—Initiation. 
He becomes a “pupil of Wisdom.” The less such an Initiation is 
thought to consist in any outer human relationship, the more cor- 
rect will be the conception formed about it. What the seeker now 
experiences can only be indicated here. He receives a new home. 
He becomes thereby a conscious dweller in the supersensible 
world. The source of spiritual insight now flows to him from a 

higher sphere. The light of knowledge does not henceforward 
shine upon him from without but he is himself placed in the foun- 
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tainhead of this light. The problems which the world presents 
receive new illumination. Henceforth he no longer holds con- 
verse with the things which are fashioned through the spirit, but 
with the forming Spirit itself. The separate life of the personality 
only exists now, in the moments of spiritual knowledge, in order 
to be a conscious image of the Eternal. Doubts concerning the 
‘spirit which could formerly have arisen in him vanish away; for 
only he can doubt who is deluded by things regarding the spirit 
that rules in them. And since the “pupil of Wisdom” is able to 
hold intercourse with the spirit itself, every false form in which he 
had previously imagined the spirit, vanishes. The false form un- 
der which the spirit is conceived is superstition. The initiate has 
passed beyond all superstition, for he knows what the true form of 
the spirit is. Freedom from the preconceptions of the personality, 
of doubt and of superstition—these are the hallmarks of one who 
has attained to discipleship on the path of higher knowledge. This 
state in which the personality becomes one with the all-embrac- 
ing spirit of life, must not be confused with an absorption in the 
“All-Spirit” that annihilates the personality. No such annihilation 
takes place in a true development of the personality. Personality 
remains preserved as such in the relationship into which it enters 
with the spirit-world. It is not the subjection of the personality 
but its higher development that takes place. If we wish to have a 
simile for this coincidence or union of the individual spirit with 

the “All-Spirit,” we cannot choose that of different circles which, 

coinciding, are lost in the one, but we must choose the picture of 
many circles of which each has a distinct shade of color. These 
differently colored circles coincide, but each separate shade pre- 
serves its existence within the whole. Not one loses the fullness of 
its individual power. 

No further description of the path will be given here. It is 
contained, as far as is possible, in my Occult Science—an Outline 
which forms a continuance of this book. 

What has been said here about the path of spiritual knowledge 
can only too easily, if it is not properly understood, mislead the 

reader into regarding it as a recommendation of moods of soul 
that ring with them the tendency to turn away from the immedi- 

ate, joyous, active experience of life. As against this it must be 
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emphasized that the particular mood of the soul which renders it 
fit for direct experience of the reality of the spirit cannot be ex- 

tended over the whole of life. It is possible for the investigator of 
spiritual existence to bring his soul, for the purpose of that inves- 

tigation, into the necessary condition of withdrawal from the reali- 
ties of the senses, without being made in ordinary life into a man 
estranged from the world. On the other hand it must be recog- 
nized too that a knowledge of the spiritual world, not merely a 

knowledge gained by treading the path, but also a knowledge 
acquired through grasping the truths of spiritual science with 
ordinary, open-minded, healthy human understanding, leads to a 

higher moral status in life, to a knowledge of sensory existence 
that is in accord with the truth, to assurance in life and to inner 

health of the soul. 
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Spiritual Anthropology 

INTRODUCTION 

Theory of Human Nature 

Most. of Steiner’s later work, particularly his research and 
teachings concerning the arts, sciences, and education, are based 

on his theory of human nature. Although it is complex, and per- 
haps confusing in places, Steiner’s account of “the nature of man” 

in Theosophy (1904) remains his basic statement on this topic. All 
of his writings and lectures need to be thought through and con- 
templated to realize their full effect, and the foundation books— 
particularly Theosophy and Occult Science—present both an in- 
tellectual study and a spiritual challenge. Steiner urged that each 
sentence in these basic books be pondered meditatively. In addi- 
tion to the inherent difficulty of the material, some readers may 

be confused by references from other sources relating to one or 
more of the following sets of organizational categories for human 
nature and behavior: 

¢ Three powers or functions of the human being: thinking, 
feeling, and willing. 

¢ Three parts of the individual corresponding to the threefold 
social order: economic, political-rights, and cultural-spiritual. 

¢ Threefold (as well as four-/seven-/ninefold) constituent ele- 

ments in the human being: physical, etheric and soul or astral, 
spirit or “I” (see below). 

Before discussing the third of these organizational sets, we 
should briefly focus on the other two sets. Thinking (along with its 
lower counterpart, sensing), feeling, and willing are activities of 

psychological or soul life. The threefold social division—eco- 
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nomic, political rights, and cultural-spiritual—do not directly cor- 

respond to thinking, feeling, and willing or to the threefold (or 
fourfold) constituents of the human being, but do correspond to 
the three-part system of the physical organism: the economic 

sphere corresponds to the head and senses system; the rights 
sphere corresponds to the rhythmic system; and the cultural-spir- 

itual sphere corresponds to the metabolic system. The remainder 

of this discussion will concern the organization of the human be- 
ing as set forth in “The Nature of Man,” the first chapter in 

Theosophy. 
Characteristically, Steiner introduces his description of human 

nature by inviting the reader to make a simple observation. He 
uses the text by Goethe to lead the reader to recognize the three 
ways in which each individual is connected with the world: A 
reader who follows the words of Goethe thoughtfully and 
imaginatively will be led to the conclusion that he perceives the 
world about him, he receives impressions from it, and he gains 
knowledge about it; or, observes objects, impressions, and knowl- 

edge. Again: objects brought to him by his senses he accepts as 
fact; his impressions give the world a meaning for himself; knowl- 
edge is a goal toward which he must strive. These three experi- 
ences correspond to the three sides of human nature: body, soul, 

and spirit. It is through the body that one’s environment is re- 
vealed; it is through the soul that the indivdual experiences plea- 
sure and displeasure, desire and aversion, and other emotions in 

relation to the world; it is through the spirit that the individual 
experiences the world, in Goethe’s terms, as an objective “divine 

being.” 
In most contexts this threefold conception stands as Steiner's 

fundamental theory of human nature. It is an affirmation of, or 

return to, the conception of human nature held by the Christian 
Church until it was condemned as heresy by the Eighth 
Ecumenical Council held at Constantinople in 86g.! It also stands 
in opposition to the two-principle, or body-soul, conception of 
human nature which has largely dominated both Christian and 
post-Christian thinking. To be accurate, however, and to gain the 

1. See A. P. Shepherd, “The Battle for the Spirit: The Council of Constantinople, 
869 A.D.,” The Golden Blade (1963), pp. 22-36. 
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full benefit of Steiner's spiritual-scientific knowledge, we should 

recognize a fourth constituent of human nature, variously called 
life-body, ether-body, formative-force-body, or etheric-body. In 

itself, the physical body is lifeless and incapable of suporting the 
other two components of human nature, the soul or astral body, and 
spirit or Ego. The etheric-body provides life for the physical body 
and links it to soul and spirit. 

These four concepts, corresponding to the four constituent 

parts of the human being, will be more understandable if con- 
sidered in two other contexts: First, in relation to levels or modes 

of knowledge, and second, in relation to the experiences of sleep 
and death. The following discussion of the correspondence be- 
tween levels of knowledge and levels of the human being concern 
the path of higher knowledge described in the previous chapter 
and anticipate some of the more important concepts developed in 
subsequent chapters. The discussion of the fourfold conception of 
human nature in relation to sleep and death will serve as an intro- 
duction to the two chapters on “Spirit and Destiny” and “Facing 
Karma,’ in the present chapter. 

Human Nature and Higher Knowledge 

Throughout Steiner writings, and most systematically in 
Theosophy, Occult Science, and Stages of Higher Knowledge, 
Steiner describes four levels of apprehension corresponding to 

four levels of human nature. While the first level, sense percep-_ 

tion, is not itself knowledge, the three remaining levels are 
progressively higher stages of knowledge, as follows: 

¢ Sensory perception, made possible by the physical body; 

* Imaginative knowledge, made possible by the etheric body; 
* Inspirational knowledge, made possible by the astral or soul 

body; 

¢ Intuitive knowledge, made possible by spirit, or the “I.” 

If we bring to an analysis of sense perception Steiner's theory of 
imagination as presented in the previous chapter, it should be 
clear that our relation to the external world must be more than 
the simple reception of sense impressions. Rather, sense impres- 
sions provide the opportunity for the formation of imaginative 
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pictures or images. These pictures are made possible simultane- 

ously by the etheric forces of the object and knower, and signal 

the development of a capacity for spiritual thinking. Steiner's in- 
dications for a new science of biodynamic farming, to take but one 

of many possible examples, is due to his ability to see, or grasp 

the image of, the etheric formative forces working in the mineral 
and plant kingdoms. This ability to picture a spiritual form inde- 
pendent of the sensory level of perception is the first necessary 

step toward the kind of free, spiritual thinking that leads gradual- 
ly to a clairvoyant seeing into spiritual worlds. Seeing the etheric 
formative forces in the world of nature both cultivates and reveals 
the etheric body in the individual knower. 

In the section subtitled*“Preparation,” in Knowledge of the 
Higher Worlds, Steiner recommends that we take up the exercise 
of fixing our attention on objects and events in the natural world, 
paying attention particularly to all phenomena of growth and 

decay. He explains that it is by such observations and spiritual 
penetration of plant metamorphosis that we can begin to develop 
the first stages of clairvoyance. He also explains that from the 
ability to see images related to physical objects (such as the ether- 

ic body of a particular plant), it is a relatively short step to seeing 
etheric forces as independent realities. Steiner calls this latter 
seeing “Inspirational knowledge.” 

As imaginative knowledge is characterized by spiritual seeing, 
- specifically seeing the etheric bodies of plants, animals, and hu- 
man beings, inspirational knowledge is characterized by a spiri- 
tual hearing. At the level of imagination, images are closely tied 

to physical objects, but at the level of inspirational knowledge, 
spiritual forces and beings can be perceived independently of 
physical realities. In Occult Science, Steiner gives an exercise in 
imagination: meditating on the process of coming-into-being and 
dying-away of a plant. He continues: 

If we want to go further and reach the corresponding Inspiration, we 

shall have to do the exercise in another way. We shall have to concen- 

trate our attention on the activity of soul that we are ourselves engaged 
in, in order from the picture of the plant to arrive at the idea of the 

coming-into-being and dying-away. The plant has now to disappear en- 

tirely from consciousness, and we are left meditating upon what we have 
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been doing in our soul. Only by means of such exercises is the ascent to 
Inspiration possible. (p.269) 

This “ascent to Inspiration” is also an ascent to knowledge of one’s 
soul-body or astral body. This body, which is entirely spiritual, 
and capable of existing independently of one’s physical body and 
etheric body, is best understood as consciousness. It is the ve- 
hicle through which I consciously experience, remember, and 
gather to myself a personal identity which has an enduring signifi- 
cance. The astral body, and inspirational knowledge Of which it is 
distinctively capable, relates the physical and etheric ‘bodies to 
the Spirit or “I.” As the physical and etheric worlds work on the 
astral body from below, forcing it to deal with the limits of these 
lower realms, the spiritual world works on the soul, or astral 
body, from above downwards into it. 

The third level of knowledge, Intuition, corresponds to the 

fourth level or fourth constituent part of the human being. From 
our ordinary, commonsense vantage point, we might assume that 
the higher stages of knowledge are progressively more vague and 
obscure. Predictably, Steiner claims the reverse: Sensory knowl- 

edge (or sense perception, which is technically not knowledge at 
all) is only clear to the extent that we illumine the material world 
by the cognitive capacities of Imagination, Inspiration, and Intui- 
tion. More pointedly, we can truly understand our own self only 
if we ascend to the level of intuition. Or, in different terms which 

mean the same: we know our own self only if we see the physical 

body as an expression of the etheric, the etheric-body as an 
expression of the astral, and the astral as an expression of the “I.” 

In Stages of Higher Knowledge Steiner notes that the word “T” 
is peculiar in that it is the only term which no one outside myself 
can address to myself: 

In ordinary life man has only one “intuition’—namely, of Ego itself, for 

the Ego can in no way be perceived from without; it can only be experi- 

enced in the inner life. There is one word that each can apply only to 
himself. This is the word “I.” No other person can call me “I.” To anyone 
else I am a “you.” In the same way everyone is a “you” to me. Only I can 
say “I” to myself. This is because each man lives, not outside, but within 
the “I.” In the same say, in intuitive cognition, one lives in all things. 
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The perception of the ego is the prototype of all intuitive cognition. Thus 

to enter into all things, one must first step outside oneself. One must 
become “selfless” in order to become blended with the “self,” the “Ego” 

of another being. (pp. 9-10) 

By developing the ability to know intuitively, I can know my own 
self, the “I” on which my physical, etheric, and astral bodies are 

dependent: I can also know other beings who are entirely inde- 
pendent of the three lower parts of the person. Steiner does not 
prove the existence of the “I,” nor of other spiritual beings which 
he claims are knowable by the practice of Spiritual Science, but 

he ‘does describe what he sees through his own intuition, and 

insists that others can similarly work through imaginative and in- 
spirational knowledge to intuitive knowledge of higher beings. 
The most dramatic examples and details of Steiner's spiritual 
knowledge are the examples of sleep and death. 

‘Death, Rebirth, and Karma 

In the concluding three paragraphs of the chapter on “Spirit 
and Destiny,” Steiner explains that sleep is an apt image for death 
because while one sleeps events pursue their own course inde- 
pendently of one’s conscious life. “Our personality actually incar- 
nates anew every morning in our world of action. The activity of 
the soul after its earthly life parallels the activity of the soul dur- 
ing sleep. During the middle hours of daily sleep, the “I” and the 
astral body leave the physical and etheric bodies asleep on the 
bed, and themselves return to the spiritual world (see Roots of 
Education, below). Since waking consciousness consists in the in- 

teraction between the astral and etheric bodies, the departure of 
the astral body to a separate state of being allows the etheric body 
to repair the damage to the physical body incurred during its 
daytime activities. 

But the biography of the sleeping self is important in another 
respect: after death, the sleep biography is relived in a striking 
reversal of our earthly life. Steiner’s account of this phenomenon, 
which reads like a fascinating blend of Dante’s Purgatorio and 
science fiction, can best be grasped by recounting the sequence of 
events which constitute death. The death of the physical body is 
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immediate and irremediable, but the etheric, astral, and spirit 

bodies survive the death of the physical body for various periods. 
The etheric body, which has recorded all of the experiences of 
one’s lifetime, remains attached to the astral body for approxi- 
mately three days in order to present, in a vast, instantaneous 
panorama, the entire life which has just ended. Many individuals 
who have nearly died (as, for example, by drowning or from a 
heart attack), when restored to consciousness, recount similar 

experiences. 

Having absorbed the panoramic “report” of the etheric body, 
the astral body remains in existence for approximately one-third 
the duration of a person’s life-time. This is where sleep plays its 
significant and intriguing role. In this phase of the soul history, 
the “I” passes through a period called kamaloca. There are two 
major kamaloca experiences: during the first, the astral body, in 
which is embedded one’s desires and emotions, continues to seek 
the kinds of satisfaction it enjoyed on earth, but to the extent that 
it clings to physical satisfaction, it can only be frustrated. By living 
through the frustration, the astral body is gradually purified of its 
attachment to the physical life and is eventually dissolved. 

In the second kamaloca experience, the “I” relives its entire 
past life backwards—from death to birth. All of our past actions 
are now re-experienced, but with a painfully appropriate karmic 
twist: at this point, the soul or “I” receives the consequences of its 
earthly actions as they were experienced by the objects of those 
actions. Steiner describes this purgatorial experience in Theoso- 
phy and in one of his last and most profound works, Anthroposo- 
phy—An Introduction: 

We now see that, after a few days, we must begin to experience what we 

have left un-experienced; and this holds for every single deed we have 

done to other human beings in the world. The last deeds done before 

death are the first to come before us, and so backwards through life. We 
first become aware of what our last evil or good deeds signify for the 

world. Our experience of them while on earth is now eliminated; what 
we now experience is their significance for the world. 

And then we go farther back, experiencing our life again, but back- 

wards. We know that while doing this we are still connected with the 
earth, for it is only the other side of our deeds that we experience now. 
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We feel as if our life from now onwards were being borne in the womb 
of the universe. What we now experience is a kind of embryonic stage for 

our further life between death and a new birth; only, it is not borne by a 
mother but by the world, by all that we did not experience in physical 
life. We live through our physical life again, backwards and in its cosmic 
significance. We experience it now with a very divided consciousness. 

Living here in the physical world and observing the creatures around 
him, man feels himself pretty well as the lord of creation; and even 

though he calls the lion the king of beasts, he still feels himself, as a 

human being, superior. Man feels the creatures of the other kingdoms as 
inferior; he can judge them, but does not ascribe to them the power to 

judge him. He is above the other kingdoms of Nature. 

He has a very different feeling, however, when after death he un- 

dergoes the experience I have just described. He no longer feels himself 

confronting the inferior kingdoms of Nature, but kingdoms of the spiri- 
tual world that are superior to him. He feels himself as the lowest king- 

dom, the others standing above him. 
Thus, in undergoing all he has previously left unexperienced, man 

feels all around him-beings far higher than himself. They unfold their 

sympathies and antipathies towards all he now lives through as a conse- 

quence of his earthly life. In this experience immediately after death we 

are within a kind of “spiritual rain.” We live through the spiritual coun- 

terpart of our deeds, and the lofty beings who stand above us rain down 
their sympathies and antipathies. We are flooded by these, and feel in 

our spiritual being that what is illuminated by the sympathies of these 

lofty beings of the higher hierarchies will be accepted by the universe as 

a good element for the future; whereas all that encounters their antipa- 

thies will be rejected, for we feel it would be an evil element in the 

universe if we did not keep it to ourselves. The antipathies of these lofty 

beings rain down on an evil deed done to another human being, and we 

feel that the result. would be something exceedigly bad for the universe if 
we released it, if we did not retain it in ourselves. So we gather up all 

that encounters the antipathies of these lofty beings. In this way we lay 

the foundation of our destiny, of all that works on into our next earthly 
life in order that it may find compensation through other deeds. (pp. 
116-18) 

The content of the kamaloca experience is actually the history of 
our sleep life, with the important difference that it is fully con- 

scious. During sleep we relive our waking life in summary form. 
These summaries are then relived on the astral plane after death. 



Introduction 105 

Sleep time is also the occasion for the higher beings—whether 
angels, Buddhas, or avatars—to influence our unconscious life. 

The two phases of earthly life—waking and sleeping—interact 
with each other, as do the two phases of soul life—earthly and 
afterlife. Steiner teaches that if we do not take into account all 
four of these factors and the complex relations between them, our 
understanding of human nature and destiny, both individually 

and collectively considered, will necessarily be partial and, per- 
haps, counterproductive. 

Rebirth and karma are the proverbial chicken and egg of hu- 
man destiny: with the assistance of the Lords of Karma, the “I” 
chooses the personal and environmental conditions of its next life 
on the basis of attainments and limitations summarized by the 

astral life just prior to its dissolution. By keeping in mind Stei- 
ner s account of the four-part human nature, as well as his account 
of kamaloca, we can follow his fascinating description of the tran- 
sition from the end of one life to the beginning of another. In one 
sense, this transition is the work of the “I,” the spirit principle, 
but it could be understood equally well as the dynamic working of 
the law of karma. The “I” receives the impress of the astral body’s 
summary and in turn presents it to its own spirit self. It is the 
karmic condition of the “I” at this point which largely determines 
the components of the next life—for example, one’s parents, one’s 

body, disposition, and capacities, as well as important intellectual 
and cultural influences. Steiner refers to the precise moment of 
transition from the end of one karmic life to the beginning of the 
next as the “cosmic midnight hour’; at this time the full effect of 
one’s life has been finally gathered and sorted, and the “I” then 
begins the slow process of translating those credits and debits into 

the next earthly life. 
The most mysterious aspect of the transition to the next life is 

the way in which karma uses the influence of higher beings and 
heavenly bodies. The various parts of our next body will be 
formed with the aid of planetary beings and forces. First, the 

astral body is formed as the soul travels past and absorbs the 
influence of the sun and stars. Second, the etheric body is formed 

under the influence of moon beings and forces. Finally, astral and 
etheric bodies join with the physical seed in the womb—chosen 
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in advance with the aid of higher beings. In this threefold body 
the human being begins a life in union with its soul and spirit. 
When this life comes to an end, the entire process will begin 
again, but in the course of this life the “I” which reincarnates will 
have changed and, one hopes, improved its karmic capacities and 
destiny. 



Theory of Human Nature* 

The following words of Goethe point in a beautiful manner to the 
starting point of one of the ways by which the nature of man can 
be known. “As soon as a person becomes aware of the objects 
around him, he considers them in relation to himself, and rightly 
“so, for his whole fate depends on whether they please or dis- 
please, attract or repel, help or harm him. This quite natural way 
of looking at or judging things appears to be as easy as it is neces- 
sary. Nevertheless, a person is exposed through it to a thousand 
errors which often make him ashamed and embitter his life. A far 
more difficult task is undertaken by those whose keen desire for 
knowledge urges them to observe the objects of nature in them- 
selves and in their relations to each other; for they soon feel the 
lack of the test which helped them when they, as men, regarded 
the objects in reference to themselves personally. They lack the 
test of pleasure and displeasure, attraction and repulsion, useful- 
ness and harmfulness. This they must renounce entirely: they 
ought as dispassionate and, so to speak, divine beings, to seek and 
examine what is, and not what gratifies. Thus the true botanist 
should not be moved either by the beauty or by the usefulness of 
the plants. He has to study their formation and their relation to 
the rest of the vegetable kingdom; and just as they are one and all 
enticed forth and shone upon by the sun, so should he with an 
equable, quiet glance look at and survey them all and obtain the 
test for this knowledge, the data for his deductions not out of 
himself, but from within the circle of the things which he 
observes.” 

The thought thus expressed by Goethe directs man’s attention 

* From “The Nature of Man,” Theosophy: An Introduction to the Supersensible 
Knowledge of the World and the Destination of Man, 4th ed. (London: Rudolf 
Steiner Press, 1973), pp. 17-45. 
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to three kinds of things. First, the objects concerning which infor- 
mation continually flows to him through the portals of his senses, 
the objects which he touches, smells, tastes, hears, and sees. Sec- 

ond, the impressions which these make on him, characterizing 
themselves through the fact that he finds the one sympathetic, 
the other abhorrent; the one useful, the other harmful. Third, the 

knowledge which he, as a “so-to-speak, divine being,” acquires 

concerning the objects—that is, the secrets of their activities and 

their being which unveil themselves to him. 
These three regions are distinctly separate in human life. And 

man thereby becomes aware that he is interwoven with the world 
in a threefold way. The first way is something that he finds 
present, that he accepts as a given fact. Through the second way 

he makes the world into his own affair, into something that has a 
meaning for himself. The third way he regards as a goal towards 
which he has unceasingly to strive. 
Why does the world appear to man in this threefold way? A 

simple consideration will explain it. I cross a meadow covered 
with flowers. The flowers make their colors known to me through 
my eyes. That is the fact which I accept as given. I rejoice in the 
splendor of the colors. Through this I turn the fact into an affair of 
my own. Through my feelings I connect the flowers with my own 
existence. A year later I go again over the same meadow. Other 

flowers are there. New joy arises in me through them. My joy of 

the former year will appear as a memory. It is in me; the object 
which aroused it in me is gone. But the flowers which I now see 

are of the same kind as those I saw the year before; they have 
grown in accordance with the same laws as did the others. If I 
have informed myself regarding this species and these laws, then 
I find them in the flowers of this year again just as I found them 
in those of last year. And I shall perhaps muse as follows: “The 
flowers of last year are gone; my joy in them remains only in my 
remembrance. It is bound up with my existence alone. That, 
however, which I recognized in the flowers of last year and recog- 
nize again this year, will remain as long as such flowers grow. 

That is something that has revealed itself to me, but is not depen- 
dent on my existence in the same way as my joy is. My feelings of 
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joy remain in me; the laws, the being of the flowers remain out- 
side me in the world.” 

Thus man continually links himself in this threefold way with 
the things of the world. One should not for the time being read 
anything into this fact, but merely take it as it stands. There fol- 

lows from it that man has three sides to his nature. This and 
nothing else will for the present be indicated here by the three 
words body, soul, and spirit. Whoever connects any preconceived 
opinions, or even hypotheses with these three words will neces- 
sarily misunderstand the following explanations. By body is here 
meant that through which the things in man’s environment reveal 
themselves to him; as in the above example, the flowers of the 

meadow. By the word soul is signified that by which he links the 
things to his own being, through which he experiences pleasure 
and displeasure, desire and aversion, joy and sorrow in connec- 
tion with them. By spirit is meant that which becomes manifest in 
him when, as Goethe expressed it, he looks at things as a “so-to- 

speak, divine being.” In this sense the human being consists of 
body, soul, and spirit. ; 

Through his body man is able to place himself for the time 
being in connection with things; through his soul he retains in 
himself the impressions which they make on him; through his 
spirit there reveals itself to him what the things retain for them- 
selves: Only when one observes man in these three aspects can 
one hope to be enlightened about his nature. For these three 
aspects show him to be related in a threefold way to the rest of 
the world. 

Through his body he is related to the objects which present 
. themselves to his senses from without. The materials from the 

outer world compose this body of his; and the forces of the outer 
world also work in it. And. just as he observes the things of the 

outer world with his senses, so he can also observe his own bodily 
existence. But it is impossible to observe the soul-existence in the 
same way. Everything in me which is bodily process can be per- 
ceived with my bodily senses. My likes and dislikes, my joy and 
pain, neither I nor anyone else can perceive with bodily senses. 
The region of the soul is one which is inaccessible to bodily per- 
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ception. The bodily existence of a man is manifest to all eyes; the 

soul-existence he carries within himself as. his own world. 

Through the spirit, however, the outer world is revealed to him 

in a higher way. The mysteries of the outer world, indeed, unveil 

themselves in his inner being; but he steps in spirit out of himself 

and lets the things speak about themselves, about that which has 
significance not for him but for them. Man looks up at the starry 
heavens; the delight his soul experiences belongs to him; the 

eternal laws of the stars which he comprehends in thought, in 
spirit, belong not to him but to the stars themselves. 

Thus man is citizen of three worlds. Through his body he be- 
longs to the world which he also perceives through his body; 
through his soul he constructs for himself his own world; through 
his spirit a world reveals itself to him which is exalted above both 
the others. 

It seems obvious that because of the essential differences of 
these three worlds, a clear understanding of them and of man’s 
share in them can only be obtained by means of three different 
modes of observation. 

1. The Corporeal Being of Man 

We learn to know the body of man through bodily senses. And 
the way of observing it can differ in no way from that by which we 
learn to know other objects perceived by the senses. As we ob- 
serve minerals, plants, animals, so can we observe man also. He 

is related to these three forms of existence. Like the minerals he 
builds his body out of the materials of Nature; like the plants he 
grows and propagates his species; like the animals, he perceives 
the objects around him and builds up his inner experiences on the 
basis of the impressions they make on him. We may therefore 
ascribe to man a mineral, a plant, and an animal existence. 

The difference in structure of minerals, plants, and animals cor- 

responds to the three forms of their existence. And it is this struc- 
ture—the shape—which we perceive through the senses, and 

which alone we can call body. Now the human body is different 
from that of the animal. This difference everybody must recog- 

nize, whatever he may think in other respects regarding the rela- 
tionship of man to animals. Even the most thoroughgoing materi- 
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alist, who denies all soul, cannot but admit the truth of the 

following sentence which Carus utters in his Organon der Natur 
und des Geistes: “The finer, inner construction of the nervous 

system, and especially of the brain, still remains an unsolved 
problem for the physiologist and the anatomist; but that this con- 
centration of the structures increases more and more in the ani- 
mal, and in man reaches a stage unequaled in any other being, is 
a fully established fact; a fact which is of the deepest significance 
in regard to the mental evolution of man, of which, indeed, we 

may go so far as to say it is really in itself a sufficient explanation. 
Where, therefore, the structure of the brain has not developed 

properly, where smallness and poverty are revealed as in the case 
of microcephalics and idiots, it goes without saying that we can as 
little expect the apearance of original ideas and of knowledge, as 
one can expect propagation of the species from persons with com- 

pletely stunted organs of generation. On the other hand, a strong 
and beautifully developed build of the whole man, and especially 
of the brain, will certainly not in itself take the place of genius, 
but it will at any rate supply the first and indispensable condition 
for higher knowledge.” 

Just as we ascribe to the human body the three forms of exis- 
tence, mineral, plant, animal, so we must ascribe to it a fourth, 

the distinctively human form. Through his mineral existence man: 
is related to everything visible; through his plantlike existence, to 

all beings that grow and propagate their species; through his ani- 
mal existence, to all those that perceive their surroundings, and 
by means of external impressions have inner experiences; through 

his human form of existence he constitutes, even in regard to his 
body alone, a kingdom by himself. 

2. The Soul-Being of Man 

Man’s soul-nature as his own inner world is different from his 
bodily nature. That which is his very own comes at once to the 
fore, when attention is turned to the simplest sensation. Thus no 
one can know whether another person perceives even such a sim- 
ple sensation in exactly the same way as one does oneself. It is 
known that there are people who are color-blind. They see things 
only in different shades of grey. Others are partially color-blind. 
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They are unable, because of this, to perceive certain shades of 

colors. The picture of the world which their eyes give them is 
different from that the so-called normal persons. And the same 
holds good more or less in regard to the other senses. It will be 
seen, therefore, without further elaboration, that even simple 

sensations belong to the inner world. I can perceive with my 
bodily senses the red table which another person also perceives; 
but I cannot perceive his sensation of red. Sensation must there- 
fore be described as belonging to the soul. If we grasp this fact 
alone quite clearly, we shall soon cease to regard inner experi- 
ences as mere brain processes or something similar. Feeling is 

closely allied to sensation, One sensation causes man pleasure, 
another displeasure. These are stirrings of his inner, his soul-life. 

In his feelings man creates a second world in addition to that 
which works on him from without. And a third is added to this— 
the will. Through the will man reacts on the outer world. And he 
thereby stamps the impress of his inner being on the outer world. 
The soul of man as it were flows outwards in the activities of his 
will. The actions of the human being differ from the occurrences 

of outer nature in that they bear the impress of his inner life. 
Thus the soul as that which is man’s very own stands in contradis- 

tinction to the outer world. He receives from the outer world the 
incitements, but he creates in response to these incitements a 
world of his own. The body becomes the foundation of the soul- 
being of man. 

3. The Spiritual Being of Man 

The soul-being of man is not determined by the body. alone. 

Man does not wander aimlessly and without a purpose from one 
sense impression to another; neither does he act under the influ- 
ence of every casual incitement which plays upon him either from 
without or through the processes of his body. He reflects upon his 
perceptions and his acts. By reflecting upon his perceptions he 
gains knowledge of things: by reflecting upon his acts he in- 
troduces a reasonable coherence into his life. And he knows that 
he will fulfill his duty as a human being worthily only when he 
lets himself be guided by correct thoughts in knowing as well as 
in acting. The soul of man, therefore, is confronted by a twofold 

necessity. By the laws of the body it is governed by natural neces- 
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sity; but it allows itself to be governed by the laws which guide it 
to exact thinking because it voluntarily acknowledges their neces- 
sity. Nature subjects man to the laws of metabolism, but he sub- 
jects himself to the laws of thought. By this means he makes 
himself a member of a higher order than that to which he belongs 
through his body. And this order is the spiritual. The spiritual is 
as different from the soul as the soul is different from the body. As 
long as we speak only of the particles of carbon, hydrogen, nitro- 
gen, and oxygen which are in motion in the body, we have not got 
the soul in view. The soul-life begins only when within the mo- 
tion of these particles, the feeling arises: “I taste sweetness” or “I 
feel pleasure.” Just as little have we the spiritual in view as long 
as we consider merely those soul-experiences which course 

through a man who gives himself over entirely to the outer world 
and his bodily life. This soul-life is rather the basis of the spiritual 
just as the body is the basis of the soul-life. The scientist, or 
investigator of nature, is concerned with the body, the investiga- 
tor of the soul (the psychologist) with the soul, and the investiga- 
tor of the spirit with the spirit. To make clear to oneself through 
thought upon and observation of one’s own self the difference 
between body, soul, and spirit, is a demand which must be made 

upon those who seek by thinking to enlighten themselves regard- 
_ ing the nature of man. 

4. Body, Soul, and Spirit 

Man can only come to a true understanding of himself when he 
grasps clearly the significance of thinking within his being. The 
brain is the bodily instrument for thinking. Just as man can only 
see colors with a properly constructed eye, so the suitably con- 
structed brain serves him for thought. The whole body of man is 
so formed that it receives its crown in the organ of the spirit, the 
brain. The construction of the human brain can be understood 
only by considering it in relation to its task, which consists in 
being the bodily basis for the thinking spirit. This is borne out by 
a comparative survey of the animal world. Among the amphibians 
we find the brain small in comparison with the spinal cord; in 

mammals it is proportionately larger; in man it is largest in com- 
parison with the rest of the body. 

Many prejudices are prevalent regarding such statements about 



114 Spiritual Anthropology 

thinking as are brought forward here. Many persons are inclined 

to undervalue thinking, and to place higher the warm life of feel- 

ing or emotion. Some, indeed, say it is not by sober thinking, but 

by warmth of feeling, by the immediate power of the emotions, 
that one raises oneself to higher knowledge. People who talk thus 
fear to blunt the feelings: by clear thinking. This certainly does 
result from the ordinary thinking that is concerned only with mat- 

ters of utility; but in the case of thoughts that lead to higher 
regions of existence, the opposite happens. There is no feeling 

and no enthusiasm to be compared with the sentiments of 
warmth, beauty, and exaltation enkindled through the pure, crys- 
tal-clear thoughts which relate to higher worlds. For the highest 

feelings are as a matter of fact not those which come of them- 
selves, but those which are achieved by enérgetic and persever- 

ing work in the realm of thought. 
The human body is so built as to be adapted to thinking. The 

same materials and forces which are present in the mineral king- 
dom are so combined in the human body that by means of this 
combination thought can manifest itself. This mineral construc- 

tion, built up in accordance with its task, will be called in the 

following pages'the physical body of man. 
This mineral structure, which is organized with reference to 

the brain as its central point, comes into existence through propa- 
gation and reaches its fully developed form through growth. 
Propagation and growth man shares in common with plants and 
animals. Through propagation and growth what is living differen- 
tiates itself from the lifeless mineral. Life gives rise to life by 
means of the germ. Descendant follows forefather from one living 
generation to another. The forces through which a mineral origi- 
nates are directed upon the substances of which it is composed. A 
quartz crystal is formed through the forces inherent in the silicon 

and oxygen which are combined in the crystal. The forces which 
shape an oak tree must be sought for in an indirect way in the 
germ in the mother and father plants. The form of the oak is 
preserved through propagation from forefather to descendant. 
There are inner determining conditions innate in all that is living. 
It was a crude view of Nature which held that lower animals, even 

fishes, could evolve out of mud. The form of the living passes 
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itself on by means of heredity. How a living being develops de- 
pends on what father or mother it has sprung from, or in other 
words, on the species to which it belongs. The materials of which 
it is composed are continually changing; the species remains con- 
stant during life, and is transmitted to the descendants. Therefore 
the species is that which determines the combination of the mate- 
rials. This force which determines species will be here called Life- 
force. Just as the mineral forces express themselves in the crys- 
tals, so the formative life-force expresses itself in the species or 
forms of plant and animal life. 

The mineral forces are perceived by man by means of his bodily 
senses and he can perceive only that for which he has such 
senses. Without the eye there is no perception of light, without 
the ear no perception of sound. The lowest organisms have only 
one of the senses belonging to man: a kind of sense of touch. 
Nothing can be perceived by such organisms, in the way a human 
being perceives, except those mineral forces which make them- 
selves known through the sense of touch. In proportion as the 
other senses are developed in the higher animals does their sur- 
rounding world, which man also perceives, become richer and 
more varied. It depends, therefore, on the organs of a being 
whether that which exists in the outer world exists also for the 
being itself, as perception, as sensation. What is present in the air 
as a certain motion becomes in man the sensation of hearing. Man 

does not perceive the manifestations of the life-force through the 
ordinary senses. He sees the colors of the plants; he smells their 
perfume; the life-force remains hidden from this form of observa- 
tion. But the ordinary senses have just as little right to deny that 
there is a life-force as has the man born blind to deny that colors 

exist. Colors are there for the person born blind as soon as he has 

been operated upon; in the same way, the objects, the various 
species of plants and animals created by the life-force (not merely 
the individual plants and.animals) are present to man as objects of 
perception as soon as the necessary organ unfolds within him. An 
entirely new world opens out to man through the unfolding of this 
organ. He now perceives, not merely the colors, the odors, etc., 

of the living beings, but the life itself of these beings. In each 
plant, in each animal, he perceives, besides the physical form, 
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the life-filled spirit-form. In order to have a name for this spirit- 
form let it be called the ether-body, or life-body.* 

To the investigator of spiritual life, this matter presents itself in 
the following manner. The ether-body is for him not merely a 
product of the materials and forces of the physical body, but a real 
independent entity which first calls forth these physical materials 

and forces into life. It is in accordance with Spiritual Science to 
say: a purely physical body, a crystal for example, has its form 
through the action of the physical formative forces innate in that 
which is lifeless. A living body has its form not through the action 
of these forces, because the moment life has departed from it and 
it is given over to the physical forces only, it falls to pieces. The 
ether-body is an organism which preserves the physical body 
every moment during life from dissolution. In order to see this 
body, to perceive it in another being, one requires the awakened 
“spiritual eye.” Without this, its existence can be accepted as a 
fact on logical grounds, but one can see it with the spiritual eye as 
one sees color with the physical eye. Offense should not be taken 

* The author of this book, long after it was written, applied to what is here called 
etheric or life-body, the name “formative-force-body” (also cf. Das Reich, 4th 
book of the first year’s issue). He felt moved to give it this name because he 
believes that one cannot do enough to prevent the misunderstanding due to 
confusing what is here meant by etheric body with the “vital force” of older 
natural science. In what concerns the rejection of this older concept of a vital 
force in the sense of modern natural science, the author shares in a certain 

respect the standpoint of those who are opposed to assuming such a vital force. 
For the purpose of assuming such a vital force was to explain the special mode of 
working in the organism of the inorganic forces. But that which works inorgani- 
cally in the organism, does not work there in any other way than it does in the 
inorganic world. The laws of inorganic nature are in the organism no other than 
they are in the crystal, and so forth. But in the organism there is present some- 
thing which is not inorganic: the formative life. The etheric body or formative- 
force-body lies at the base of this formative life. By assuming its existence, the 
rightful task of natural science is not interfered with: viz., to observe the work- 
ings of forces in inorganic nature and to follow the workings into the organic 

. world: and further, to refuse to think of these operations within the organism as 
being modified by a special vital force. The spiritual investigator speaks of the 
etheric body in so far as there manifests in the organism something other than 
what shows itself in the lifeless. In spite of all this the author does not here feel 
impelled to replace the term “etheric body” by the other “formative-force- 
body,” since within the whole connected range of what is said here, any misun- 
derstanding is excluded for everyone who really wants to see. Such a misunder- 
standing can only arise when the term is used in a development which cannot 
exhibit this connection. 



Theory of Human Nature 117 

at the expression “ether-body.” Ether here designates something 
different from the hypothetical ether of the physicist. It should be 
regarded simply as a name for what is described here. And just as 
the physical body of man in its construction is a kind of reflection 
of its purpose, so is this also the case with man’s etheric body. 
Moreover, it can be understood only when considered in relation 
to the thinking spirit. The etheric body of man differs from that of 
plants and animals, through being organized to serve the pur- 
poses of the thinking spirit. Just as man belongs to the mineral 
world through his physical body, he belongs through his etheric 
body to the life-world. After death the physical body dissolves 
into the mineral world, the ether-body into the life-world. By the 
word “body” is denoted that which gives any kind of being shape 
or form. The term “body” must not be confused with a bodily 
form perceptible to the physical senses. Used in the sense im- 
plied in this book the term “body’ can also be applied to such 
forms as soul and spirit may assume. 

In the life-body we still have something external to man. With 
the first stirrings of sensation the inner self responds to the stimu- 
li of the outer world. You may trace ever so far what one is justi- 
fied in calling the outer world, but you will not be able to find 
sensation. Rays of light stream into the eye, penetrating it till 
they reach the retina. There they call forth chemical processes (in 
the so-called visual-purple); the effect of these stimuli is passed on 
through the optic nerve to the brain where further physical pro- 
cesses arise. Could one observe these, one would simply see 
physical processes, just as elsewhere in the physical world. If I 
were able to observe the ether-body, I should see how the physi- 
cal brain-process is at the same time a life-process. But the sensa- 
tion of blue color, which the recipient of the rays of light has, I 
can find nowhere in this manner. It arises only within the soul of 
the recipient. If, therefore, the being of this recipient consisted 
only of the physical body and the ether-body, sensation could not 
exist. The activity by which sensation becomes a fact differs es- 
sentially from the operations of the formative life-force. It is an 
activity by which an inner experience is called forth from these 
operations. Without this activity there would be a mere life-pro- 
cess, such as is to be observed in plants. If one pictures a man 
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receiving impressions from all sides, one must think of him at the 
same time as the source of the above-mentioned soul-activity 
which flows out from him to all the directions from which he is 
receiving the impressions. In all directions soul-sensations arise in 
response to the physical impacts. This fountain of activity shall be 
called the sentient soul. This sentient soul is just as real as the 
physical body. If a man stands before me, and I disregard his- 
sentient soul by thinking of him as merely a physical body, it is 
exactly as if I were to call up in my mind, instead of.a painting— 
merely the canvas. 

A similar statement has to be made in regard to perceiving the 
sentient soul, as was previously made in reference to the ether- 
body. The bodily organs are blind to it. And blind to it also is the 
organ by which life can be perceived as life. But just as the ether- 
body is seen by means of this organ, so through a still higher 
organ can the inner world of sensation become a special kind of 
supersensible perception. A man would then not only sense the 
impressions of the physical and life-world, but would behold the 
sensations themselves. Before a man with such an organ, the sen- 

sation world of another being is spread out like an external reality. 
One must distinguish between experiencing one’s own world of 

sensation, and. looking at that of another person. Every man of 
course can look into his own world of sensation; only the seer with 

the opened spiritual eye can see another person’s world of sensa- 
tion. Unless a man be a seer, he knows the world of sensation 

only as an inner one, only as the peculiar hidden experiences of 
his own soul; with the opened spiritual eye there shines out be- 
fore the outward-turned spiritual gaze what otherwise lives only 
in the inner being of another person. 

In order to prevent misunderstanding, it may be expressly 
stated here that the seer does not simply experience in himself _ 
what the other being has within him as content of his world of 
sensation. That being experiences the sensations in question from 
the point of view of his own inner being; the seer becomes aware 
of a manifestation of the world of sensation. 

The sentient soul depends, as regards its activity, on the ether- 
body. For it draws from it that which it will cause to gleam forth 
as sensation. And since the ether-body is the life within the physi- 
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cal body, therefore the sentient soul is also indirectly dependent 
on the latter. Only with properly functioning and well-con- 

structed eyes are correct color sensations possible. It is in this 
way that the nature of the body affects the sentient soul. The 

latter is thus determined and limited in its activity by the body. It 
lives within the limitations fixed for it by the nature of the body. 
The body accordingly is built up of mineral substances, is vital- 
ized by the ether-body, and limits even the sentient soul. A man, 

therefore, who has the above-mentioned organ for seeing the sen- 
tient soul, knows it to be conditioned by the body. But the 
boundary of the sentient soul does not coincide with that of the 
physical body. It extends somewhat beyond the physical body. 
From this one sees that it proves itself to be greater than the 
physical body. Nevertheless the force through which its limits are 
set proceeds from the physical body. Thus between the physical 
body and the ether-body, on the one hand, and the sentient soul 

on the other, there inserts itself another distinct member of the 

human being. This is the soul-body or sentient body. One can 
express this in another way. One part of the ether-body forms a — 
unity with the sentient soul, whereas the coarser part forms a kind 
of unity with the physical body. Nevertheless, the sentient soul 
extends, as has been said, beyond the soul-body. 
What is here called sensation is only a part of the soul-being. 

(The expression sentient soul is chosen for the sake of simplicity.) 
Connected with sensations are the feelings of desire and aversion, 

impulses, instincts, passions. All these bear the same character of 

individual life as do the sensations, and are, like them, dependent 

on the bodily nature. 

Just as the sentient soul enters into mutual action and reaction 
with the body, so does it also in thinking, with the spirit. In the 
first place thinking serves the sentient soul. Man forms thoughts 
about his sensations. He thus enlightens himself regarding the 
outside world. The child that has burnt itself thinks it over and 

reaches the thought “fire burns.” Nor does man follow blindly his 
impulses, instincts, passions; his thinking about them brings 
about the opportunity through which he can gratify them. What is 
called material civilization moves entirely in this direction. It con- 
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sists in the services which thinking renders to the sentient soul. 
An immeasurable amount of thought-power is directed to this 
end. It is thought-power that has built ships, railways, telegraphs, 
telephones; and by far the greatest proportion of all this serves 

only to satisfy the needs of sentient souls. 
Thought-force permeates the sentient soul in a similar way to 

that in which the formative-life-force permeates the physical 
body. The formative-life-force connects the physical body with 
forefathers and descendants, and thus brings it under a system of 
laws with which the purely mineral body is in no way concerned. 
In the same way thought-force brings the soul under a system of 
laws to which it does not belong as mere sentient soul. 

Through the sentient soul man is related to the animal. In ani- 
mals, also, we observe the presence of sensations, impulses, in- 

stincts, and passions. But the animal obeys these immediately. 
They do not, in its case, become interwoven with independent 

thoughts, transcending the immediate experiences. This is also 
the case to a certain extent with undeveloped human beings. The 
mere sentient soul is therefore different from the evolved higher 

member of the soul which brings thinking into its service. This 
soul that is served by thought will be termed the intellectual soul. 
One could also call it the mind-soul. 

The intellectual soul permeates the sentient soul. He who has 
the organ for “seeing” the soul sees, therefore, the intellectual 
soul as a separate entity, in relation to the mere sentient soul. 

By thinking, man is led above and beyond his own personal 
life. He acquires something that extends beyond his soul. He 
comes to take for granted his conviction that the laws of thought 
are in conformity with the laws of the world. And he feels at home 
in the world because this conformity exists. This conformity is one 
of the weighty facts through which man learns to know his own 
nature. Man searches in his soul for truth, and through this truth 

it is not only the soul that speaks, but the things of the world. 
That which is recognized as truth by means of thought has an 
independent significance which refers to the things of the world, 

and not merely to one’s own soul. In my delight at the starry 
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heavens I live in my own inner being; the thoughts which I form 
for myself about the paths of heavenly bodies have the same sig- 
nificance for the thinking of every other person as they have for 
mine. It would be absurd to speak of my delight were I not in 
existence; but it is not in the same way absurd to speak of my — 
thoughts, even without reference to myself. For the truth which 
I think today was true also yesterday, will be true tomorrow, 
although I concern myself with it only today. If a piece of knowl- 
edge gives me joy, the joy has significance just so long as it lives 
in me; the truth of the knowledge has its significance quite inde- 
pendently of this joy. By grasping the truth the soul connects 
itself with something that carries its value in itself. And this value — 
does not vanish with the feeling in the soul any more than it arose 
with it. What is really truth neither arises nor passes away; it has 
a significance which cannot be destroyed. This is not contradicted 
by the fact that certain human truths have a value which is transi- 
tory, inasmuch as they are recognized after a certain period as 
partial or complete errors. A man must say to himself that truth 
exists in itself, and that his conceptions are only transient forms of 
eternal truths. Even he who says, like Lessing, that he contents 

himself with the eternal striving towards truth because the full, 
pure truth can, after all, exist only for a God, does not deny the 

eternity of truth but establishes it by such an utterance. For only 
that which has an eternal significance in itself can call forth an 
eternal striving after it. Were truth not it itself independent, if it 
acquired its value and significance through the feelings of the 
human soul, then it could not be the only unique goal for all 
mankind. One concedes its independent being by the very fact 
that one sets oneself to strive after it. 

And as it is with the true, so it is with the truly good. Moral 
goodness is independent of inclinations and passions, inasmuch as 
it does not allow itself to be commanded by, but commands them. 

Likes and dislikes, desire and loathing belong to the personal soul 
of man; duty stands higher than likes and dislikes. Duty may 
stand so high in the eyes of a man that he will sacrifice his life for 
its sake. And a man stands the higher the more he has ennobled 

his inclinations, his likes and dislikes, so that without compulsion 
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or subjection they themselves obey what is recognized as duty. 

Moral goodness has, like truth, its eternal value in itself, and does 

not receive it from the sentient soul. 
By causing the self-existent true and good to come to life in his 

inner being, man raises himself about the mere sentient soul. The 
eternal spirit shines into it. A light is kindled in it which is imper- 
ishable. Insofar as the soul lives in this light, it is a participant of 
the eternal. It unites therewith its own existence. What the soul 
carries within itself of the true and the good is immortal in it. Let 
us call that which shines forth in the soul as eternal the 
consciousness-soul.* We can speak of consciousness even in 
connection with the lower soul-stirrings. The most ordinary 
everyday sensation is a matter of consciousness. To this extent 
animals also have consciousness. By consciousness-soul is meant 
the kernel of human consciousness, the soul within the soul. The 

consciousness-soul is thus distinguished as a distinct member of 
the soul from the intellectual soul. This latter is still entangled in 
the sensations, the impulses, the passions, etc. Everyone knows 

how at first he counts as true that which he prefers in his feelings, 
and so on. Only that truth, however, is permanent which has 

freed itself from all flavor of such sympathy and antipathy of 
feeling. The truth is true, even if all personal feelings revolt 
against it. The part of the soul in which this truth lives will be 
called consciousness-soul. 

Thus three members have to be distinguished in the soul as in 
the body: sentient soul, intellectual soul, consciousness-soul. And 

just as the body works from below upwards with a limiting effect 
on the soul, so the spiritual works from above downwards into it, 

expanding it. For the more the soul fills itself with the true and 
the good, the wider and the more comprehensive becomes the 
eternal in it. To him who is able to “see” the soul, the radiance 

which proceeds from a human being because his eternal element 
is expanding, is just as much a reality as the light which streams 
out from a flame is real to the physical eye. For the seer the 
corporeal man counts as only part of the whole man. The physical 
body, as the coarsest structure, lies within outers, which mutually 

* Bewusstein-Seele (consciousness-soul) may also, as indicated by Dr. Steiner, be 
translated “spiritual soul.” —Trans. 
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interpenetrate both it and each other. The ether-body fills the 
physical body as a life-form; extending beyond this on all sides is 
to be perceived the soul-body (astral form). And beyond this, 
again, extends the sentient soul, then the intellectual soul which 

grows the larger the more it receives into itself of the true and the 
good. For this true and good cause the expansion of the intellec- 
tual soul. A man living only and entirely according to his inclina- 
tions, his likes and dislikes, would have an intellectual soul whose 

limits coincide with those of his sentient soul. These formations, 

in the midst of which the physical body appears as if in a cloud, 
may be called the human aura. The aura is that in regard to 
which the being of man becomes enriched, when it is seen as this 

book endeavors to present it. 

In the course of his development as a child, there comes the 

moment in the life of a man in which, for the first time, he feels 

himself to be an independent being distinct from the whole of the 
rest of the world. For finely strung natures it is a significant 
experience. The poet Jean Paul says in his autobiography: “TI shall 
never forget the event which took place within me, hitherto nar- 
rated to no one, and of which I can give place and time, when I 
stood present at the birth of my self-consciousness. As a very 
small child I stood at the door of the house one morning, looking 
towards the woodpile on my left, when suddenly the inner vision, 
‘Lam an [ came upon me like a flash of lightning from heaven and 
has remained shining ever since. In that moment my ego had 

seen itself for the first time and forever. Any deception of mem- 
ory is hardly to be conceived as possible here, for no narrations by 
outsiders could have introduced additions to an occurrence which 
took place in the holy of holies of a human being, and of which the 

novelty alone gave permanence to such everyday surroundings.” 
It is well known that little children say of themselves, “Charles is 

good,” “Mary wants to have this.” One feels it to be right that 
they speak of themselves as if of others, because they have not yet 
become conscious of their independent existence, because the 

consciousness of the self is not yet born in them. Through self- 
consciousness, man describes himself as an independent being, 

separate from all others, as “I.” In “I” man includes all that he 
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experiences as a being with body and soul. Body and soul are the 
carriers of the ego or “I”; in them it acts. Just as the physical body 

has its center in the brain, so has the soul its center in the ego. 

Man is aroused to sensations by impacts from without; feelings 
manifest themselves as effects of the outer world; the will relates 

itself to the outside world in that it realizes itself in external ac- 
tions. The “I” as the essential being of man remains quite invisi- 
ble. Excellently, therefore, does Jean Paul call a man’s recogni- 
tion of his ego an occurrence taking place only in his veiled holy 
of holies; for with his “I” man is quite alone. And this “I” is the 
man himself. That justifies him in regarding his ego as his true 
being. He may, therefore, describe his body and his soul as the 
sheaths or veils within which he lives; and he may describe them 
as bodily conditions through which he acts. In the course of his 
evolution he learns to regard these instruments ever more and 
more as servants of his ego. The little word “I” is a name which 
differs from all other names. Anyone who reflects in an appropri- 
ate manner on the nature of this name, will find that in so doing 
an avenue to the understanding of the human being in the deeper 
sense is revealed. Every other name can be applied to its corre- 
sponding object by all men in the same way. Everybody can call 
a table “table” or a chair “chair.” This is not so with the name “I.” 
No one can use it in referring to another person; each one can call 

only himself “I.” Never can the name “I” reach my ears from 
outside when it refers to me. Only from within, only through 
itself, can the human being refer to himself as “I.” When the 

human being therefore says “I” to himself, something begins to 
speak in him that has nothing to do with any one of the worlds 
from which the sheaths so far mentioned are taken. The “I” 
becomes ever more and more ruler of body and soul. This also 
expresses itself in the aura. The more the “I” is lord over body 
and soul, the more definitely organized, the more varied and the 
more richly colored is the aura. 

The effect of the “I” on the aura can be seen by the “seeing” 
person. The “I” itself is invisible even to him; this remains truly 
within the veiled “holy of holies.” But the “I” absorbs into itself 
the rays of the light which flashes up in a man as eternal light. As 

he gathers together the experiences of body and soul in the “I,” 
so too he causes the thoughts of truth and goodness to stream into 
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the “I.” The phenomena of the senses reveal themselves to the 

“T’ from the one side, the spirit reveals itself from the other. 
Body and soul yield themselves up to the “I” in order to serve it; 
but the “I” yields itself up to the spirit in order that the spirit may 
fill it to overflowing. The “T” lives in body and soul; but the spirit 
lives in the “I.” And what there is of spirit in the “I” is eternal. 
For the “I” receives its nature and significance from that with 
which it is bound up. In so far as it experiences itself in the 
physical body, it is subject to the laws of the mineral world; 
through its ether-body to the laws of propagation and growth; by 
virtue of the sentient and intellectual souls to the laws of the 
soul-world; insofar as it receives the spiritual into itself it is sub- 
ject to the laws of the spirit. That which the laws of mineral and 
of life construct, comes into being and vanishes; but the spirit has 

nothing to do with becoming and perishing. 

The “TI” lives in the soul. Although the highest manifestation of 
the “I” belongs to the consciousness-soul, one must nevertheless 

say that this “I,” raying out from it, fills the whole of the soul, and 
through the soul exerts its action upon the body. And in the “I” 
the spirit is alive. The spirit sends its rays into the “I” and lives in 

it as in a sheath or veil, just as the “I” lives in its sheaths, the 

body and soul. The spirit develops the “I” from within, outwards; 
the mineral world develops it from without, inwards. The spirit 
forming an “I” and living as the “I” will be called Spirit-self, 
because it manifests as the “I,” or ego, or self of man. The differ- 

ence between the Spirit-self and the consciousness-soul can be 
made clear in the following way. The consciousness-soul is in 

touch with the self-existent truth which is independent of all an- 
tipathy and sympathy; the Spirit-self bears within it the same 
truth, but taken up into and enclosed by the “I,” individualized 
by the latter and absorbed into the independent being of the 
man. It is through the eternal truth becoming thus individualized 
and bound up into one being with the “I,” that the “I” itself 
attains to eternity. 

The Spirit-self is a revelation of the spiritual world within the 
“I,” just as from the other side sensations are a revelation of the 

' physical world within the “I.” In what is red, green, light, dark, 

hard, soft, warm, cold, one recognizes the revelations of the cor- 
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poreal world; in what is true and good, the revelations of the 
spiritual world. In the same sense in which the revelation of the 
corporeal world is called sensation, let the revelation of the spiri- 
tual be called intuition. Even the most simple thought contains 
intuitions, for one cannot touch it with the hands or see it with 

the eyes; its revelation must be received from the spirit through 
the “I.” If an undeveloped and a developed man look at a plant, 
there lives in the “I” of the one something quite different from 
that which is in the “I” of the other. And yet the sensations of 
both are called forth by the same object. The difference lies in 
this, that the one can form far more perfect thoughts about the 
object than can the other. If objects revealed themselves through 
sensation alone, there could be no progress in spiritual develop- 
ment. Even the savage is affected by Nature; but the laws of 
Nature reveal themselves only to the thoughts, fructified by intui- 
tion, of the more highly developed man. The stimuli from the 
outer world are felt even by the child as incentives to the will; but 

-the commandments of the morally good disclose themselves to 

him only in the course of his development, in proportion as he 

learns to live in the spirit and understand its revelations. 
Just as there could be no color sensations without physical 

eyes, so there could be no intuitions without the higher thinking 
of the Spirit-self. And as little as sensation creates the plant on 
which the color appears, does intuition create the spiritual reali- 
ties about which it is merely giving information. 

The “I” of a man, which comes to life in the soul, draws into 

itself messages from above, from the spirit-world, through intui- 
tions, just as through sensations it draws in messages from the 
physical world. And in so doing it fashions the spirit-world into 
the individualized life of its own soul, even as it does the physical 

world by means of the senses. The soul, or rather the “I” lighting 
up in it, opens its portals on two sides: towards the corporeal and 
towards the spiritual. 

Now just as the physical world can only give information about 
itself to the ego by building out of physical materials and forces a 
body in which the conscious soul can live and possess organs to 
perceive the corporeal world outside itself, so does the spirit- 

world build, with its spirit-substances and spirit-forces, a spirit- 
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body in which the “I” can live and, through intuitions, perceive 
the spiritual. (It is evident that the expressions spirit-substance, 
spirit-body contain a contradiction, according to the literal mean- 
ing of the words. They are used only in order to direct attention 
to what, in the spiritual, corresponds to the physical body of 
man.) 

Just as within the physical world each human body is built up 
as a separate physical being, so is the spirit-body within the spirit- 
world. In the spirit-world there is an “inner” and an “outer” for 
man just as there is in the physical world. As man takes in the 
materials of the physical world around him and assimilates them 
in his physical body, so does he take up the spiritual from the 
spiritual environment and make it into his own. The spiritual is 
the eternal nourishment of man. And as man is born out of the 
physical world, so is he born out of the spirit through the eternal 
laws of the true and the good. He is separated from the spirit- 
world outside him, as he is separated from the whole physical 
world, as an independent being. This independent spiritual being 
will be called the Spirit-man. 

If we investigate the human physical body, we find the same 
materials and forces in it as are to be found outside it in the rest 
of the physical world. It is the same with the Spirit-man. In it 
pulsate the elements of the external spirit-world; in it the forces of 

the rest of the spirit-world are active. As within the physical skin 
a being is enclosed and limited which is alive and feels, so also is 

it in the spirit-world. The spiritual skin, which separates the 
Spirit-man from the homogeneous spirit-world, makes him an in- 
dependent being within it, living a life within himself and per- 

ceiving intuitively the spiritual content of the world—let us call 
this spiritual skin (auric sheath) the spirit-sheath. Only it must be 

kept clearly in mind that the spiritual skin expands continually 
with advancing human evolution, so that the spiritual individual- 
ity of man (his auric sheath) is capable of enlargement to an un- 

limited extent. 
The Spirit-man lives within this spirit-sheath. It is built up by 

the spiritual life-force. In a similar way to that in which one 
speaks of an ether-body, one must therefore speak of an ether- 
spirit in reference to the Spirit-man. Let this ether-spirit be 
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called Life-spirit. The spiritual being of man therefore is com- 

posed of three parts, Spirit-man, Life-spirit, and Spirit-self. 

For one who is a seer in the spiritual regions, this spiritual 
being of man is a perceptible reality as the higher, truly spiritual 
part of the aura. He sees the Spirit-man as Life-spirit within the 
spirit-sheath, and he sees how this Life-spirit grows continually 
larger, by taking in spiritual nourishment from the spiritual exter- 
nal world. Further, he sees how the spirit-sheath continually in- 
creases, widens out through what is brought into it, and how the 

Spirit-man becomes ever larger and larger. Insofar as this becom- 
ing larger is seen spatially, it is, of course, only a picture of the 
reality. In spite of this, man’s soul is directed towards the corre- 
sponding spiritual reality in conceiving this picture. For the dif- 
ference between the spiritual and the physical being of man is 
that the latter has a limited size while the former can grow to an 
unlimited extent. Whatever of spiritual nourishment is absorbed 
has an eternal value. The human aura is accordingly composed of 
two interpenetrating parts. Color and form are given to the one 
by the physical existence of man, and to the other by his spiritual 
existence. The ego marks the separation between them in such 
wise that the physical, after its own manner, yields itself and 
builds up a body that allows a soul to live within it; and the “I” 
yields itself and allows to develop in it the spirit, which now, for 
its part, permeates the soul and gives it the goal in the spirit- 
world. Through the body the soul is enclosed in the physical; 
through the Spirit-man there grow wings for its movement in the 
spiritual world. 

In order to comprehend the whole man, one must think of him 
as put together out of the components mentioned above. The 
body builds itself up out of the world of physical matter in such 
wise that its construction is adapted to the requirements of the 
thinking ego. It is penetrated with life-force, and thereby 
becomes the etheric or life-body. As such it opens itself through 
the sense-organs towards the outer world and becomes the soul- 
body. This the sentient soul permeates and becomes a unity with. 
The sentient soul does not merely receive the impact of the outer 



Theory of Human Nature 129 

world as sensations; it has its own inner life which it fertilizes 

through thinking, on the one hand, as it does through sensations 
on the other. It thus becomes the intellectual soul. It is able to do 
this by opening itself to intuitions from above, as it does to sensa- 
tions from below. Thus it becomes the consciousness-soul. This is 
possible for it because the spirit-world builds into it the organ of 
intuition, just as the physical body builds for it the sense-organs. 
As the senses transmit to the human organism sensations by 
means of the soul-body, so does the spirit transmit to it intuitions 
through the organ of intuition. The Spirit-self is thereby linked 
into a unity with the consciousness-soul, just as the physical body 
is with the sentient soul in the soul-body. Consciousness-soul and 
Spirit-self form a unity. In this unity the Spirit-man lives as Life- 
spirit, just as the etheric body forms the bodily basis for the soul- 
body. And as the physical body. is enclosed in the physical skin, so 
is the Spirit-man in the spirit-sheath. The members of the whole 
man are therefore as follows: 

Physical body 
Ether-body or life-body 
Soul-body 
Sentient soul 
Intellectual soul 
Consciousness-soul 

Spirit-self 
Life-spirit 
Spirit-man cr mOUM OO > 

Soul-body (C) and sentient soul (D) are a unity in the earthly 

man; in the same way are consciousness-soul (F) and Spirit-self 
(G) a unity. Thus there come to be seven parts in the earthly man: 

Physical body 
Etheric or life-body 
Sentient soul-body 
Intellectual soul 

Spirit-filled Consciousness-soul 
Life-spirit 
Spirit-man tro dat os gee 
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In the soul the “I’ flashes forth, receives the impetus from the 

spirit and thereby becomes the bearer of the Spirit-man. Thus 

man participates in the three worlds, the physical, the soul, and 

the spiritual. He is rooted in the physical world through his physi- 
cal body, ether-body, and soul-body and blossoms through the 
Spirit-self, Life-spirit, and Spirit-man up into the spiritual world. 
The stalk, however, which takes root in the one and blossoms in 

the other, is the soul itself. 

This arrangement of the members of man can be expressed in a 
simplified way, but one entirely consistent with the above. Al- 
though the human “I” lights up in the consciousness-soul it 
nevertheless penetrates the whole soul-being. The parts of this 
soul-being are not at all as distinctly separate as are the limbs of 
the body: they interpenetrate each other in a higher sense. If 
then one regards the intellectual soul and the consciousness-soul 
as the two sheaths of the “I” that belong together, with the “T” 
itself as their kernel, then one can divide man into physical body, 
life-body, astral body, and “I.” The expression astral body desig- 
nates here what is formed by soul-body and sentient soul to- 
gether. This expression is found in the older literature, and may 
be applied here in a somewhat broad sense to that in the constitu- 
tion of man which lies beyond the sensibly perceptible. Although 
the sentient soul is in certain respects energized by the “I,” it is 
still so intimately connected with the soul-body that, in thinking 
of both as united, a single expression is justified. When, now, the 

“T’ saturates itself with the Spirit-self, then this Spirit-self makes 
its appearance in such wise that the astral body is worked over 
from within the soul. In the astral body there are primarily active 
the impulses, desires, and passions of man, insofar as they are felt 
by him; sense-perceptions are also active in it. Sense-perceptions 

arise through the soul-body as a member in man which comes to 
him from the external world. Impulses, desires, and passions, 

etc., arise in the sentient soul, insofar as it is energized from 

within, before this “inner” has yielded itself to the Spirit-self. If 
the “I” saturates itself with the Spirit-self, then the soul energizes 
the astral body with this Spirit-self. This expresses itself in the 
illumination of the impulses, desires, and passions by what the 
“T’ has received from the spirit. The “I” has then, through its 
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participation in the spiritual world, become ruler in the world of 

impulses, desires, etc., To the extent to which it has become this, 

the Spirit-self manifests in the astral body. And the astral body is 
thereby transmuted. The astral body itself then appears as a two- 
fold body—in part untransmuted and in part transmuted. There- | 
fore, the Spirit-self, as manifested in man, can be designated as 

the trasmuted astral body. 

A similar process takes place in a man when he receives the 
Life-spirit into his “I.” The life-body then becomes transmuted. It 
becomes penetrated with the Life-spirit. This manifests itself in 
such wise that the life-body becomes quite other than it was. For 
this reason one can also say that Life-spirit is the transmuted life- 
body. And if the “I” receives the Spirit-man, it thereby receives 
the necessary force with which to permeate the physical body. 
Naturally, that part of the physical body, thus transmuted, is not 
perceptible to the physical senses. For it is just that part of the 
physical body which has been spiritualized that has become the 
Spirit-man. The physical body is then present to the physical 
sesnses as physical, but in so far as this physical is spiritualized, it 

must be perceived by spiritual faculties of perception. To the ex- 
ternal senses the physical, even when permeated by the spiritual, 
appears to be merely sensible. 

Taking all this as basis, the following arrangement of the mem- 
bers of man may also be given: 

Physical body 
Life-body 
Astral body 
“T’ as soul-kernel 
Spirit-self as transmuted astral body 
Life-spirit as transmuted life-body 
Spirit-man as transmuted physical body pt er a cane ae 
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Midway between body and spirit lives the soul. The impressions 
which come to it through the body are transitory. They are 
present only as long as the body opens its organs to the things of 
the outer world. My eye perceives the color of the rose only as 
long as the rose is in front of it and my eye is itself open. The 
presence of the things of the outer world as well as of the bodily 
organs is necessary in order that an impression, a sensation, or a 

perception can occur. But what I have recognized in my intellect 
as truth concerning the rose does not pass with the present 
moment. And as regards its truth, it is not in the least dependent 

on me. It would be true even though I had never stood before the 
rose. What I know through the spirit is rooted in an element of 
the soul-life through which the soul is linked with a world-content 
that manifests itself in the soul independently of its bodily basis. 
The point is not whether what manifests itself is essentially 
imperishable, but whether its manifestation for the soul takes 

place in such a way that the soul’s perishable bodily basis takes no 

part, but only that which is independent of the perishable 
element. The enduring element in the soul comes under 
observation at the moment one becomes aware that the soul has 
experiences which are not bounded by its perishable factor. Again 
the important point is not whether these experiences come to 
consciousness primarily through perishable processes of the 
bodily organization, but the fact that they contain something 
which does indeed dwell in the soul, but yet in its truth is 
independent of the transient process of the perception. The soul 
is placed between the present and duration in that it holds the 

* From “Re-embodiment of the Spirit and Destiny,” Theosophy: An Introduction 
to the Supersensible Knowledge of the World and the Destination of Man, 4th 
ed. (London: Rudolf Steiner Press, 1973), pp. 46-67. 
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middle place between body and spirit. But it also mediates 
between the present and duration. It preserves the present for 
remembrance. It thereby rescues the present from the 
impermanence, and takes it up into the duration of its own 
spiritual being. It also stamps that which endures upon the 
temporal and impermanent by not merely yielding itself up in its 
own life to the transitory incitements, but by determining things 
from out of its own initiative, and embodying its own nature in 
them in the shape of the actions it performs. By remembrance the 
soul preserves the yesterday; by action it prepares the tomorrow. 
My soul would always have to preceive afresh the red of the 

rose, in order to have it in consciousness, if it could not retain it 

through remembrance. What remains after an external impres- 
sion, what can be retained by the soul, can again become a con- 
ception, independently of the external impression. Through this 
power of forming conceptions, the soul makes the outer world so 
into its own inner world that it can then retain the latter in the 
memory—for remembrance—and, independent of the impres- 
sions acquired, lead therewith a life of its own. The soul-life thus 
becomes the enduring result of the transitory impressions of the 
external world. 

But action also receives permanence when once it is stamped 
on the outer world. If I cut a twig from a tree, something has 
taken place through my being, which completely changes the 
course of events in the outer world. Something quite different 
would have happened to the branch of the tree-if I had not inter- 
fered by my action. I have called into life a series of effects which, 
without my existence, would not have been present. What I have 
done today endures for tomorrow; it becomes lasting through the 
deed, as my impressions of yesterday have become permanent for 
my soul through memory. 

For this fact of becoming permanent through action we do not, 
in our ordinary consciousness, form a definite conception like that 
which we have for memory for the becoming permanent of an 
experience which has occurred as the result of a perception. But 
will not the “I” of a man be just as much linked to the alteration 
in the world resulting from his deed as it is to a memory resulting 
from an impression? The “I” judges new impressions differently, 
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according as it has or has not this or that other recollection. But as 

“T’ it has also entered into a different relation to the world accord- 
ing as it has performed one deed or another. Whether in the 
relation between the world and my “I” a certain something new is 
present or not, depends upon whether or not I have made an 
impression on another person through an action. I am a different 
man in relation to the world after having made an impression on 

my surroundings. : 
The fact that what is here indicated is not so generally noticed 

as is the change in the “I” through the acquiring of a recollection, 
is solely due to the circumstance that the recollection unites it- 
self, immediately on being formed, with the soul-life, which man 
always feels to be his own;.but the external effects of the deed are 
independent of soul-life and work out in consequences which 
again are something different from what is retained in the recol- 
lection. But apart from this it must be admitted that, after a deed 

has been accomplished, there is something in the world which 
the ego has sealed with its own character. If one really thinks out 
what is here being considered, the question must arise as to 
whether the results of a deed on which the “TI” has stamped its 
own nature might not retain a tendency to return to the “I,” just 

as an impression preserved in the memory revives in response to 

some external inducement. What is preserved in the memory 
waits for such an inducement. Could not that which has retained 

_the imprint of the “I” in the external world wait also, so as to 

approach the human soul from without, just as memory, in re- 
sponse to a given inducement, approaches it from within? This 

matter is put forward here only as a question, for certainly it 
might happen that the opportunity would never occur, through 
which the results of a deed, bearing the impress of the ego, could 
meet the human soul. But that these results do exist, as such, and 

that, through their presence, they determine the relation of the 

world to the “I,” is seen at once to be a possible conception when 
one really follows out in thought the matter before us. In the 

following considerations, we shall inquire whether there is any- 
thing in human life which, starting from this possibility, points to 
a reality. 
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Let us first consider memory. How does it originate? Evidently 
in quite a different way from sensation or perception. Without the 
eye I cannot have the sensation “blue.” But through the eye I in 
no way have the remembrance of blue. If the eye is to give me 
this sensation now, a blue thing must come before it. The body 
would allow all impressions to sink back again into nothing were it 
not that whilst the present image is being formed through the act 

of perception, something is also taking place in the relationship 
between the outer world and the soul, as a result of which the 

man is able, subsequently, to form, through his own inner pro- 

cesses, a fresh image of that which he received in the first place as 
an image from outside himself. (Anyone who has acquired prac- 
tice in observing the life of the soul will be able to realize how 
erroneous it is to say that a man has a perception today, and 
tomorrow, through memory, the same perception appears again, 
having meanwhile remained somewhere or other within him. No; 

the perception which I now have is a phenomenon which passes 
away with the “now.” When recollection takes place, a process 
occurs in me which is the result of something that happened, in 
addition to the calling forth of the actual present image, in the 
relation between the external world and me. The image called 
forth through remembrance is a new one, and not the old one 
preserved. Recollection consists in the fact that one can make a 
fresh mental image to oneself, and not that a former image can 

revive. What appears again in recollection is something different 
from the original image itself. These remarks are made here be- 
cause in the domain of Spiritual Science it is necessary that more 
accurate conceptions should be framed than is the case in ordi- 
nary life (and indeed in ordinary science). I remember; that is, I 
experience something which is itself no longer present. I unite a 
past experience with my present life. This is the case with every 
remembrance. Let us say for instance, that I meet a man and 

recognize him again because I met him yesterday. He would be a 
complete stranger to me were I not able to unite the picture 

which I made yesterday by perception with my impression of 
him today. The picture of today is given me by the sense-percep- 
tion, that is to say, by my sense-organization. But who conjures 
yesterday’s picture into my soul? It is the same being in me that 
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was present during my experience yesterday, and is also present 

in that of today. In the previous explanations it has been called 

soul. Were it not for this faithful preserver of the past, each exter- 
nal impression would be always new to a man. Clearly the process 
by which perception becomes a recollection is that the soul im- 
prints it upon the body, as though it were stamped upon it. But 
the soul must both make the impression and also itself perceive 

the impression it has made, just as it perceives any object outside 
itself. It is in this way that the soul is the preserver of memory. 

As preserver of the past, the soul continually gathers treasures 
for the human spirit. That I can distinguish what is correct from 
what is incorrect depends on the fact that I, as a human being, am 
a thinking being, able to grasp the truth in my spirit. Truth is 
eternal, and it could always reveal itself to me again in things, 
even if I were always to lose sight of the past and each impression 
were to be a new one to me. But the spirit within me is not 
restricted to the impressions of the present alone; the soul ex- 

tends its horizon over the past. And the more it is able to bring to. 
the spirit out of the past, the richer does it make the spirit. Thus 
the soul hands on to the spirit what it has received from the body. 
The spirit of man therefore carries at each moment of its life a 
twofold possession within itself: first, the eternal laws of the good 

and the true; second, the remembrance of the experiences of the 

past. What it does, it accomplishes under the influence of these 
two factors. If we want to understand a human spirit we must 
therefore know two different things about it: first, how much of 

the eternal has revealed itself to it; second, how much treasure 

from the past lies stored up within it. 
These treasures by no. means remain in the spirit in an un- 

changed form. The impressions man acquires from his experi- 
ences fade gradually from the memory. Not so their fruits. One 
does not remember all the experiences one lived through during 
childhood while acquiring the faculties of reading and writing. 
But one could not read or write if one had not had the experi- 
ences, and if their fruits had not been preserved in the form of 
abilities. And that is the transmutation which the spirit effects on 
the treasures of memory. It consigns whatever can merely lead to 
pictures of the separate experiences to their fate and extracts from 
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them only the force necessary for enhancing its own abilities. Thus 

not one experience passes by unutilized; the soul preserves each 
one as memory, and from each the spirit draws forth all that can 
enrich its abilities and the whole content of its life. The human 
spirit grows through assimilated experiences. And although one 
cannot find the past experiences in the spirit as it were in a store- 
room, one nevertheless finds their effects in the abilities which 

the man has acquired. 
Spirit and soul have thus far been considered only within the 

period lying between birth and death. One cannot stop there. 
Anyone wishing to do so would be like a man who observes the 
human body also within the same limits. Much can certainly be 
discovered within these limits, but the human form can never be 

explained by what lies between birth and death. It cannot build 
itself up directly out of mere physical substances and forces. It 
can descend only from a form like its own, which arises as the 
result of what has been handed on by heredity. The physical 
materials and forces build up the body during life; the forces of 

propagation enable another body, a body which can have the 
same form, to proceed from it; that is to say, one which is able to 

be the bearer of a similar life-body. Each life-body is a repetition 
of its forefather. Only because it is such a repetition does it ap- 
pear, not in any chance form, but in that passed on to it by 
heredity. The forces which make possible my human form lay in 
my forefathers. But the spirit of a man appears also in a definite 

form (the word “form” is naturally used in a spiritual sense). And 
the forms of the spirit are the most varied imaginable in different 
persons. No two men have the same spiritual form. Investigations 
in this region should be made in just as quiet'and matter-of-fact a 
manner as in the physical world. It cannot be said that the differ- 
ences in human beings in a spiritual respect arise only from the 
differences in their environment, their upbringing, etc. This is by 
no means the case; for two people under similar influences as 
regards environment, upbringing, etc., develop in quite different 
ways. One must therefore admit that they have entered on their 
path of life with quite different qualities. Here one is brought 
face-to-face with an important fact which, when its full bearing is 
recognized, sheds light on the being of man. A person who is set 
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upon directing his outlook exclusively towards material happen- 

ings could indeed assert that the individual differences of human 

personalities arise from differences in the constitution of the 
material germs. (In view of the laws of heredity discovered by 
Gregor Mendel and further developed by others, such a view can 
say much that gives it the appearance of justification, even to a 

scientific judgment.) One who judges in this way only shows, 
however, that he has no insight into the real relation of man to his 

experience. For it is obvious to careful observation that external 

circumstances affect different persons in different ways, because 
of something which is not the direct result of their material devel- 

opment. To the really accurate investigator in this domain it 
becomes apparent that what proceeds from the material basis can 

be distinguished from that which, it is true, arises through the 

mutual interaction of the man with his experiences, but which can 
only take shape and form in that the soul itself enters into this 
mutual interaction. It is clear that the soul stands here in relation 

to something within the external world, which, by virtue of its 

very nature, cannot be connected with the material, germinal ba- 
sis. 

Human beings differ from their animal fellow-creatures on the 
earth through their physical form. But in respect of this form they 
are, within certain limits, like one another. There is only one 

human species. However great may be the differences between 
races, tribes, peoples, and personalities, as regards the physical 
body, the resemblance between man and man is greater than 
between man and any animal species. Everything that finds 
expression in the human species is conditioned through inheri- 
tance from forefathers to descendants. And the human form is 
bound to this heredity. As the lion can inherit its physical form 
only through lion forefathers, so can the human being inherit his 
physical body only through human forefathers. 

Just as the physical similarity of men is clear to the eye, so does 
the difference of their spiritual forms reveal itself to the unprejud- 

iced spiritual gaze. There is one very evident fact through which 
this is expressed. It consists in the existence of the life history of 
a human being. Were a human being merely a member of a spe- 
cies, no life history could exist. A lion, a dove, lay claim to inter- 
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est insofar as they belong to the lion or the dove species. The 
single being in all its essentials has been understood when one 
has described the species. It matters little whether one has to do 
with father, son, or grandson. What is of interest in them, father, 

son, and grandson have in common. But what a human being 
signifies begins, not where he is merely a member of a species, 
but where he is a single individual being. I have not in the least 
understood the nature of Mr. Smith if I have described his son or 
his father. I must know his own life history. Anyone who reflects 
on the nature of biography becomes aware that in respect of the 
spiritual each man is a species for himself. Those people, to be 
sure, who regard a biography merely as a collection of external 
incidents in the life of a person, may claim they can write the 
biography of a dog in the same way as that of a man. But anyone 
who depicts in a biography the real individuality of a man grasps 
the fact that he has in the biography of one human being some- 
thing that corresponds to the description of a whole species in the 
animal kingdom. The point is not—and this is quite obvious—that 
one can relate something in the nature of a biography about an 
animal, especially clever ones, but the point is that the human 
biography does not correspond to life history of the individual 
animal but to the description of the animal species. Of course 

there will always be people who will seek to refute what has been 
said here by urging that owners of menageries, for instance, know 
how single animals of the same species differ from one another. 

The man who judges thus shows, however, that he is unable to 

distinguish the difference between individuals from a difference 
which reveals itself as acquired only through individuality. 
Now if genus or species in the physical sense becomes intelligi- 

ble only when one understands it as conditioned by heredity, so 
too the spiritual being can be understood only through a similar 
spiritual heredity. 1 have received my physical human form be- 
cause of my descent from human forefathers. Whence have I that 
which finds expression in my life history? As physical man, I re- 
peat the shape of my forefathers. What do I repeat as spiritual 
man? Anyone claiming that what is comprised in my life history 
required no further explanation, but has just to be accepted as 
such, must be regarded as being also bound to maintain that he 



140 Spiritual Anthropology 

has seen, somewhere, an earthmound on which the lumps of mat- 
ter have, quite by themselves, conglomerated into a living man. 

As physical man I spring from other physical men, for I have 
the same shape as the whole human species. The qualities of the 
species, accordingly, could thus be acquired within the species 
through heredity. As spiritual man I have my own form as I have 
my own life history. I can therefore have obtained this form from 
no one but myself. And since I entered the world not with unde- 
fined but with defined soul-predispositions, and since the course 
of my life, as it comes to expression in my life-history, is deter- 
mined by these predispositions, my work upon myself cannot 
have begun with my birth. I must, as spiritual man, have existed 
before my birth. In my forefathers I certainly did not exist, for 
they, as spiritual human begins, are different from me. My life 
history is not explainable through theirs. On the contrary, I must, 
as spiritual being, be the repetition of someone through whose 
life history mine can be explained. The only thinkable alternative 
would be this: that I owe the form of the content of my life history 
to a spiritual life only, prior to birth (or more correctly to concep- 

tion). But one would only be entitled to hold this idea if one were 
willing to assume that what acts upon the human soul from its 
physical surroundings is of the same nature as what the soul re- 
ceives from a purely spiritual world. Such an assumption con- 
tradicts really accurate observation. For what affects the human 
soul out of its physical environment works in the same way as a 
later experience works on a similar earlier experience in the same 
life. In order to observe these relations correctly, one must ac- 
quire a perception of how there are operating in human life im- 
pressions whose influence upon the aptitudes of the soul is like 
standing before a deed that has to be done, in contrast to what has 

already been practiced in physical life. But the soul does not 
bring faculties gained in this immediate life to meet these impres- 
sions, but aptitudes which receive the impressions in the same 
way as do the faculties acquired through practice. Anyone who 
penetrates into these matters arrives at the conception of earth- 
lives which must have preceded this present one. He cannot in 
his thinking stop at purely spiritual experiences preceding this 
present earth-life. The physical form which Schiller bore, he in- 
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herited from his forefathers. But just as little as Schiller’s physical 
form can have grown directly out of the earth can his spiritual 
being have arisen directly out of a spiritual environment. He — 
must himself be the reembodiment of a spiritual being through 
whose life history his own will be explicable, just as his physical 
human form is explicable through human propagation. In the 
same way, therefore, as the physical human form is again and 
again a repetition, a reembodiment, of the distinctively human 
species, so too the spiritual human being must be a reembodi- 
ment of the same spiritual human being. For, as spiritual human 
being, each one is in fact his own species. 

It might be objected to what has been stated here that it is a 
mere spinning of thoughts, and such external proofs might be 
demanded as one is accustomed to demand in ordinary natural 
science. The reply to this is that the reembodiment of the spiri- 
tual human being is, naturally, a process which does not belong to 
the domain of external physical facts, but is one that takes place 
entirely in the spiritual region. And to this region no other of our 
ordinary powers of intelligence ‘has entrance, save that of think- 
ing. He who will not trust to the power of thinking, cannot in fact 
enlighten himself regarding higher spiritual facts. For him whose 
spiritual eye is opened, the above trains of thought act with exact- 
ly the same force as does an event that takes place before his 
physical eyes. Anyone who ascribes to a so-called proof, con- 
structed according to methods of natural science, greater power 
to convince than the above observations concerning the signifi- 
cance of life history may be in the ordinary sense of the word a 
great scientist; but from the paths of true spiritual investigation 
he is very far distant. 

One of the most dangerous assumptions consists in claiming to 
explain the spiritual qualities of a man by inheritance from father, 
mother, or other ancestors. Anyone who is guilty of the assump- 
tion, for example, that Goethe inherited what constituted his es- 
sential being from father or mother will at first be hardly accessile 
to argument, for there lies within him a deep antipathy to un- 
prejudiced observation. A materialistic spell prevents him from 
seeing the mutual connections of phenomena in the true light.- 

In such observations as the above, the antecedents are pro- 
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vided for following the human being beyond birth and death. 
Within the boundaries formed by birth and death, the human 

being belongs to the three worlds—of the bodily element, of soul, 
and of spirit. The soul forms the intermediate link between body 
and spirit, inasmuch as it endows the third member of the body, 
the soul-body, with the capacity for sensation, and inasmuch as it 
permeates the first member of the spirit, the Spirit-self, as con- 
sciousness-soul. Thus it takes part and lot during life with the 
body as well as with the spirit. This comes to expression in its 
whole existence. It will depend on the organization of the soul- 
body, how the sentient soul can unfold its capabilities. And on the 
other hand, it will depend on the life of the consciousness-soul to 
what extent the Spirit-selfcan develop within it. The more highly 
organized the soul-body is, the more complete is the intercourse 

which the sentient soul will be able to develop with the outer 
world. And the Spirit-self will become so much the richer and 
more powerful, the more the consciousness-soul brings nourish- 
ment to it. It has been shown that during life this nourishment is 
supplied to the Spirit-self through assimilated experiences and 
the fruits of those experiences. For the interaction of soul and 
spirit described above can, of course, only take place where soul 
and spirit are within each other, penetrating each other, that is, 
within the union of Spirit-self with consciousness-soul. 

Let us consider first the interaction of the soul-body and the 
sentient soul. The soul-body, as has become evident, is the most 

finely elaborated part of the body; but it nevertheless belongs to 
the body and is depesdent on it. Physical body, ether-body, and 
soul-body compose, in a certain sense, one whole. Hence the 

soul-body is also involved in the laws of physical heredity through 
which the body receives its shape. And since it is the most mobile 
and, so to speak, the most volatile form of body, it must also 

exhibit the most mobile, volatile manifestations of heredity. 

While, therefore, the difference in the physical body correspond- 
ing to races, peoples, and tribes is the smallest, and while the 

ether-body shows, on the whole, a preponderating likeness, al- 
though a greater divergence as between single individuals, in the 

soul-body the difference is already a very considerable one. In it 
is expressed what is felt to be the external, personal peculiarity of 
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a man. It is therefore also the bearer of that part of this personal 
peculiarity which is passed on from parents, grandparents, etc., 
to their descendants. True, the soul as such leads a complete life 
of its own; it shuts itself up with its inclinations and disinclina- 
tions, its feelings and passions. But as a whole it is nevertheless 
active, and therefore this whole comes to expression also in the 
sentient soul. And because the sentient soul interpenetrates and, 
as it were, fills the soul-body, the latter forms itself according to 
the nature of the soul and can in this way, as the bearer of heredi- 

ty, pass on inclinations, passions, etc., from forefathers to chil- 

dren. On this fact rests what Goethe says: “From my father I have 
stature and the serious manner of life, from my mother a joyous 
disposition and the love of telling stories.” Genius, of course, he 
did not receive from either. 

In this way we are shown what part of a man’s soul-qualities he 
hands over, as it were, to the line of physical heredity. The sub- 
stances and forces of the physical body are in like manner present 
in the whole circle of external, physical Nature. They are continu- 
ally being taken up from it and given back to it. In the space of a 
few years the substance which composes our physical body is en- 
tirely renewed. That this substance takes the form of the human 
body, and that it is perpetually renewed within this body, de- 
pends upon the fact that it is held together by the ether-body. 
And the form of the latter is not determined by events between 
birth—or conception—and death alone, but is dependent on the 
laws of heredity which extend beyond birth and death. That soul- 
qualities also can -be transmitted by heredity, that is, that the 
progress of physical heredity receives an impulse from the soul, is 
due to the fact that the soul-body can be influenced by the sen- 
tient soul. 
Now how does the interaction between soul and spirit proceed? 

During life, the spirit is bound up with the soul in the way shown 
above. The soul receives from it the gift of living in the good and 
true and of thereby bringing, in its own life, in its tendencies, 
impulses, and passions, the spirit itself to expression. The Spirit- 
self brings to the “I,” from the world of the spirit, the eternal laws 

of the true and good. These link themselves through the con- 
sciousness-soul with the experiences of the soul’s own life. These 
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experiences themselves pass away but their fruits remain. The 

Spirit-self receives an abiding impression by having been linked 

with them. When the human spirit meets with an experience 
similar to one to which it has already been linked, it sees in it 

something familiar and is able to adopt a different attitude 
towards it from the one it would adopt if it were facing it for the 
first time. This is the basis of all learning. And the fruits of learn- 

ing are acquired capacities. The fruits of the transitory life are in 
this way graven on the eternal spirit. And do we not see these 
fruits? Whence spring the innate predispositions and talents de- 
scribed above as characteristic of the spiritual man? Surely only 
from capacities of one kind or another which the human being 
brings with him when he begins his earthly life. These capacities, 

in certain respects, exactly resemble those which we can also ac- 
quire for ourselves during our earthly life. Take the case of a 
genius. It is known that Mozart, when a boy, could write out from 
memory a long musical work after hearing it only once. He was 
able to do this only because he could survey the whole at once. 
Within certain limits, a man is also able during life to increase his 

capacity of rapid survey, of grasping connections, so that he then 
possesses new faculties. Lessing has said of himself that through a 
talent for critical observation he had acquired for himself some- 
thing that came near to genius. One has either to regard such 
abilities founded on innate capacities as a miracle or to consider 

them as fruits of experiences which the Spirit-self has had through 

a soul. They have been graven on this Spirit-self, and since they 
have not been implanted in this life, they must have been in a 
former one. The human spirit is its own species. And just as man, 
as a physical being belonging to a species, transmits his qualities 
within the species, so does the spirit within its species, that is, 

within itself. In each life the human spirit appears as a repetition 

of itself with the fruits of its former experiences in previous lives. 
This life is consequently the repetition of others, and brings with 
it what the Spirit-self has, by work, acquired for itself in the 
previous life. When the Spirit-self absorbs something that can 
develop into fruit, it saturates itself with the Life-spirit. Just as 
the life-body reproduces the form, from species to species, so 



Spirit and Destiny 145 

does the Life-spirit reproduce the soul from personal existence to 
personal existence. 

The preceding considerations give validity to that conception 
which seeks the reason for certain life processes of man in re- 
peated earth-lives. That conception can really only receive its full 
significance by means of observations which spring from spiritual 
insight such as can be acquired by following the path of knowl- 
edge described at the close of this book. Here the only intention 
was to show that ordinary observation, rightly orientated by 
thinking, already leads to this conception. But observation of this 
kind, it is true, will at first leave the conception to become some- 

thing like a silhouette. And it will not be possile to defend the 
conception entirely against the objections advanced by observa- 
tion which is neither accurate nor rightly guided by thinking. But 
on the other hand it is true that anyone who acquires such a 
conception through ordinary thoughtful observation makes him- 
self ready for supersensible observation. To a certain extent he 
develops something that one needs must have prior to this super- 
sensible observation, just as one must have eyes prior to observ- 

ing through the senses. Anyone who objects that through the for- 
mation of such a conception one can readily suggest to oneself the 

supersensible observation proves only that he is incapable of en- 
tering into the reality and that it is he himself who is thereby 
suggesting his objections. 

Thus the experiences of the soul become enduring not only 
within the boundaries of birth and death, but beyond death. The 
soul does not stamp its experiences, however, only on the spirit 
which flashes up in it; it stamps them on the outer world also, 
through its action. What a man did yesterday is today still present 
in its effects. The relationship between cause and effect in this 

connection is illustrated by the parallel relation between death 
and sleep. Sleep has often been called the younger brother of 
death. I get up in the morning. My consecutive activity has been 
interrupted by the night. Now under ordinary circumstances, it is 
not possible for me to begin my activity-again just as I like. I must 

connect it with my doings of yesterday, if there is to be order and 
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coherence in my life. My actions of yesterday are the conditions 
predetermining those actions which fall to me today. I have 

created my fate of today by what I did yesterday. I have separated 

myself for a while from my activity; but this activity belongs to me 
and draws me again to itself, after I have withdrawn myself from 
it for a while. My past remains bound up within me; it lives on in 
my present, and will follow me into my future. If the effects of my 
yesterday were not to be my fate today, I should have had, not to 
wake this morning, but to be newly created out of nothing. It 
would be absurd if under ordinary circumstances I were not to 

occupy a house that I have had built for me. 
The human spirit is as little newly created when it begins its 

earthly life as a man is newly created every morning; let us try to 
make clear to ourselves what happens when entrance into this life 
takes place. A physical body, receiving its form through the laws 
of heredity, comes upon the scene. This body becomes the bearer 
of a spirit which repeats a previous life in a new form. Between 

the two stands the soul, which leads a self-contained life of its 

own. Its inclinations and disinclinations, its wishes and desires, 

minister to it; it presses thought into its service. As sentient soul, 

it receives the impressions of the outer world and carries them to 
the spirit, in order that the spirit may extract from them the fruits 
that are to endure. It plays, as it were, the part of intermediary; 

and its task is fulfilled when it is adequate to this part. The body 
forms impressions for the sentient soul which transforms them 
into sensations, retains them in the memory as conceptions, and 

hands them over to the spirit to hold permanently. The soul is 
really that through which man belongs to his whole earthly life. 
Through his body he belongs to the physical human species. 
Through it he is a member of this species. With his spirit he lives 
in a higher world. The soul binds the two worlds together for a 
time. 

But the physical world into which the human spirit enters is no 
strange field of action to it. On that world the traces of its own 
former actions are imprinted. Something in this field of action 

belongs to this spirit. It bears the impress of its being. It is re- 
lated to it. As the soul in the first place transmitted impressions 
from the outer world to the human spirit in order that they might 
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remain enduringly within it, so later the soul, as the organ of the 
human spirit, converted the faculties bestowed on it by the spirit 
into deeds which in their effects are also enduring. Thus the soul 
has actually immersed itself in these actions. In the effects of his 
deeds a man’s soul lives further a second life of its own. Now this 
provides us with a motive for examining life from this angle in 
order to perceive how the processes of fate enter into it. Some- 
thing happens to a man. He is probably at first inclined to regard 
such a happening as something coming into his life by chance. 

But he can become aware of how he himself is the outcome of 
such chances. Anyone who studies himself in his fortieth year and 
in the search after his soul-nature refuses to be content with an 
unreal abstract conception of the “I,” may well say to himself: “I 
am indeed nothing else whatever than what I have become 
through what has happened to me according to fate up to the 
present. Should I not be a different man, if, for example, I had 

had a certain series of experiences when twenty years old instead 
of those that I did have?” The man will then seek his “I,” not only 
in those educative impulses which came to him from within out- 
wards, but also in what has formatively thrust itself into his life 
from without. He will recognize his own “I” in that which hap- 
pens to him. If one gives oneself up unreservedly to such a per- 
ception, then only a further step of really intimate observation of 
life is needed in order to see, in what comes to one through 
certain experiences of destiny, something which lays hold upon 
the “I” from without, just as memory works from within in order 
to make a past experience flash up again. Thus one can make 
oneself able to perceive in the experiences of fate how a former 
action of the soul finds its way to the ego, just as in memory an 
earlier experience finds its way into the mind as a conception, if 
called forth by an external cause. It has already been alluded to as 
a possible conception, that the consequences of a deed may meet 
the human soul again. A meeting of this kind in regard to certain 
consequences of action is out of the question in the course of one 
earth-life, because that earth-life was particularly arranged for the 
carrying out of the deed. Experience is derived from its accom- 
plishment. A definite consequence of that action can as little react 
upon the soul in that case as one can remember an experience 
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while one is still in the midst of it. It can only be a question here 

of the experience of the results of actions which do not confront 
the ego while it has the same soul-content which it had during the 
earth-life in which the deed was committed. One’s gaze can only 
be directed to the consequences of action from another earth-life. 

As soon as one realizes that what happens to one seemingly as a 
destined experience is bound up with the “I,” just as much as 
what shapes itself from out of the inner being of that “I’—then 

one is forced to the conclusion that in such a destined experience 

one is concerned with the consequences of action from previous 

earth-lives. One sees that one is thus led, through an intimate 

grasp of life, guided by thinking, to what for the ordinary con- 
sciousness is the paradoxical assumption—namely, that the des- 
tined experiences of one earth-life are linked with the actions of 
preceding earth-lives. This conception again can only receive its 
full content through supersensible knowledge; lacking this it re- 
mains a mere silhouette. But once more, this conception, derived 

from the ordinary consciousness, prepares the soul so that it is 
enabled to behold its truth in actual supersensible observation. 

Only the one part of my deed is in the outer world: the other is 
in myself. Let us make clear by a simple example taken from 
natural science this relation of “I” to deed. Creatures that once 
could see, migrated to the caves of Kentucky, and through their 

life in them have lost their power of sight. Existence in darkness 

has put the eyes out of action. Consequently the physical and 
chemical activity that is present when seeing takes place is no 
longer carried on in these eyes. The stream of nourishment, 

which was formerly expended on this activity, now flows to other 
organs. These creatures can now live only in these caves. They 
have by their act, by the immigration, created the conditions of 

their later lives. The immigration has become a part of their fate. 
A being that once acted has united itself with the results of the 
action. It is so also with the human spirit. The soul could only 
mediate and make over certain capacities to the spirit through 

being active itself. And these capacities correspond to the actions. 

Through an action which the soul has performed, there lives in 

the soul the predisposition, full of energy, to perform another 

action, which is the fruit of that first action. The soul carries this 

as a necessity within itself, until the latter action has come to 
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pass. One might also say: through an action, the necessity has 
been imprinted upon the soul to carry out the consequences of 
that action. 

By means of its actions, the human spirit has really brought 
about its own fate. In a new life it finds itself linked to what it did 
in a former one. One may ask, “How can that be, when the hu- 

man spirit on reincarnating finds itself in an entirely different 
world from that which it left at some earlier time?” This question 
is based on a very superficial conception of the linkings of fate. If 
I change my scene of action from Europe to America I also find 
myself in new surroundings. Nevertheless, my life in America 
depends entirely on my previous life in Europe. If I have been a 
mechanic in Europe, my life in America will shape itself quite 
differently from the way in which it would had I been a bank 
clerk. In the one case I should probably be surrounded in Amer- 
ica by machinery, in the other by banking arrangements. In each 
case my previous life decided my environment; it attracts to itself, 
as it were, out of the whole surrounding world, those things that 

are related to it. So it is with the Spirit-self. It inevitably sur- 
rounds itself in a new life with that to which it is related from 
previous lives. And on that account sleep is an apt image for 
death, because the man during sleep is withdrawn from the field 
of action in which his fate awaits him. While one sleeps, events in 
this field of action pursue their course. One has for a time no 
‘influence on this course of events. Nevertheless, our life in a new 

day depends on the effects of the deeds of the previous one. Our 
personality actually incarnates anew every morning in our world 
of action. What was separated from us during the night is spread 
out, as it were, around us during the day. So it is with the actions 

of the former embodiments of man. They are bound up with him 
as his destiny, as life in the dark caves remains bound up with the 
creatures who, through migration into them, have lost their 
power of sight. Just as these creatures can only live in the sur- 
roundings in which they have placed themselves, so the human 

spirit can live only in the surroundings which by its acts it has 
created for itself. That I find in the morning a state of affairs 

which I created on the previous day is brought about by the di- 
rect progress of the events themselves. That I, when I reincar- 
nate, find surroundings which correspond with the results of my 
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deeds in a previous life, is brought about by the relationship of 
my reincarnated spirit with the things in the world around. From 
this one can form a conception of how the soul is set into the 
constitution of man. The physical body is subject to the laws of 
heredity. The human spirit, on the contrary, has to incarnate over 
and over again; and its law consists in its bringing over the fruits 
of the former lives into the following ones. The soul lives in the 
present. But this life in the present is not independent of the 
previous lives. For the incarnating spirit brings its destiny with it 
from its previous incarnations. And this destiny determines its 
life. What impressions the soul will be able to have, what wishes 

it will be able to have gratified, what sorrows and joys shall grow 
up for it, with what individuals it shall come into contact—all this 
depends on the nature of the actions in the past incarnations of 
the spirit. Those people with whom the soul was bound up in one 
life, the soul must meet again in a subsequent one, .because the 

actions which have taken place between them must have their 

consequences. When this soul seeks reembodiment, those others, 

who are bound up with it, will also strive towards their incarna- 
tion at the same time. The life of the soul is therefore the result of 
the self-created destiny of the human spirit. The course of man’s 
life between birth and death is therefore determined in a three- 
fold way. And thereby he is dependent in a threefold way on 

factors which lie on the other side of birth and death. The body is 
subject to the law of heredity; the soul is subject to its self-created 
fate. Using an ancient expression, one calls this fate, created by 
the man himself, his karma. And the spirit is under the law of 
reembodiment, repeated earth-lives. One can accordingly express 
the relationship between spirit, soul, and body in the following 
way as well: the spirit is immortal; birth and death reign over the — 
body according to the laws of the physical world; the soul-life, 
which is subject to destiny, mediates the connection of both dur- 
ing an earthly life. All further knowledge about the being of man 
presupposes acquaintance with the three worlds to which he be- 
longs. These three worlds are dealt with in the following pages. 

A thinking which frankly faces the phenomena of life, and is not 
afraid to follow out to their final consequences the thoughts re- 
sulting from a living, vivid contemplation of life, can, by pure 
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logic, arrive at the conception of the law of destiny and repeated 
incarnations. Just as it is true that for the seer with the opened 
spiritual eye, past lives, like an opened book, lie before him as 
experience, so it is true that the truth of all this can become obvi- 
ous to the unbiased reason which reflects upon it. 



Facing Karma* 

At the end of the two public lectures I have given in this city,** 

I emphasized that Anthroposopy should not be considered a 
theory or mere science, nor as knowledge in the ordinary sense. 
It is rather something that grows in our souls from mere knowl- 
edge and theory into immediate life, into an elixir of life. In this 
way, Anthroposophy not only provides us with knowledge, but 
we receive forces that help us in our ordinary lives during physi- 
cal existence as well as in the total life that we spend during 
physical existence and the nonphysical existence between death 
and a new birth. The more we experience Anthroposophy as 
bringing to us strength, support, and life-renewing energies, the 
more do we understand it. 

Upon hearing this, some may ask, “If Anthroposophy is to 
bring us a strengthening of life, why do we have to acquire so 
much of what appears to be theoretical knowledge? Why are we 
virtually pestered at our branch meetings with descriptions about 
the preceding planetary evolutions of our earth? Why do we have 
to learn about things that took place long ago? Why do we have to 
acquaint ourselves with the intimate and subtle laws of reincarna- 
tion, karma, and so on?” 

Some people may believe that they are being offered just an- 
other science. This problem, which forces itself upon us, de- 
mands that we eliminate all easy and simplistic approaches toward 
answering it. We must carefully ask ourselves whether, in raising 
this question, we are not introducing into it some of the easygoing 
ways of life that become manifest when we are reluctant to learn 
and to acquire something in a spiritual way. This is an uncomfort- 

* From Dietrich von Asten, trans., Facing Karma (New York: Anthroposophical 
Press, 1975), pp. 1-20. 

** Vienna, 1912. —ED. 
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able experience for us and we are forced to wonder whether 
something of this attitude of discomfort does not find expression 
in the question that is being asked. As it is, we are led to believe 
that the highest goal that anthroposophy may offer us can be at- 
tained on easier roads than on that taken by us through our own 
literature. 

It is often said, almost nonchalantly, that man has only to know 

himself, that all he has to do in order to be an anthroposophist is 
to be good. Yes, it is profound wisdom to know that to be a good 
person is one of the most difficult tasks, and that nothing in life 
demands more in the way of preparation than the realization of 
this ideal to be good. The problem of self-knowledge, however, 

cannot be solved with a quick answer (as many are inclined to 
believe). Therefore, today, we will shed light on some of these 
questions that have been raised. We then will come to see how 
Anthroposophy meets us, even if only by appearance, as a teach- 
ing or as a science, but that it also offers in an eminent sense a 

path toward self-knowledge and what may be called the pilgrim- 
age toward becoming a good person. To accomplish this we must 

consider from different points of view how Anthroposophy can be 
fruitful in life. 

Let us take a specific question that does not concern scientific 

research, but everyday life—a question known to all of us. How 
can we find comfort in life when we have to suffer in one way or 
another, when we fail to find satisfaction in life? In other words, 

let us ask ourselves how Anthroposophy can offer comfort and con- 

solation when it is really needed. Obviously, what can be said 
here only in general terms must always be applied to one’s own 
individual case. If one lectures to many people, one can only 
speak in generalities. 
Why do we need comfort, consolation in life? Because we may 

be sad about a number of events, or because we suffer as a result 

of pains that afflict us. It is natural that, at first, man reacts to pain 
as though he is rebelling inwardly against it. He wonders why he 
has to stand pain. “Why am I afflicted by this pain? Why is life not 
arranged for me in such a way that I don't suffer pain, that I am . 
content?” These questions can be answered satisfactorily only on 
the basis of true knowledge concerning the nature of human kar- 
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ma, of human destiny. Why do we suffer in the world? We refer 

here to outer as well as to inner sufferings that arise in our psy- 

chic organization and leave us unfulfilled. Why are we met by 

such experiences that leave us unsatisfied? 
In pursuing the laws of karma, we shall discover that the under- 

lying resons for suffering are similar to what can be described by 
the following example relating to the ordinary life between birth 
and death. Let us assume that a youngster has lived until his 
eighteenth year at the expense of his father. Then the father loses 
all his wealth and goes into bankruptcy. The young man must now 
learn something worthwhile and make an effort to support him- 
self. As a result, life hits him with pain and privation. It is quite 
understandable that he does not react sympathetically to the pain 
that he has to go through. 

Let us now turn to the period when he has reached the age of 
fifty. Since, by the necessity of events, he had to educate himself 
at an early age, he has become a decent person. He has found a 
real foothold in life. He realizes why he reacted negatively to pain 
and suffering when it first hit him, but now he must think differ- 

ently about it. He must say to himself that the suffering would not 
have come to him if he had already acquired a sense of maturity— 
at least, to the limited degree that an eighteen-year-old can attain 
one. If he had not been afflicted by pain, he would have remained 
a good-for-nothing. It was the pain that transformed his shortcom- 
ings into positive abilities. He must owe it to the pain that he has 
become a different man in the course of forty years. What was 
really brought together at that time? His shortcomings and his 
pain were brought together. His shortcomings actually sought 
pain in order that his immaturity might be removed by being 
transformed into maturity. 

Even a simple consideration of life between birth and death can 
lead to this view. If we look at the totality of life, however, and if 

we face our karma as it has been explained in the lecture two days 
ago, we will come to the conclusion that all pain that hits us, that 
all suffering that comes our way, are of such a nature that they are 

being sought by our shortcomings. By far the greater part of our 
pain and suffering is sought by imperfections that we have 
brought over from previous incarnations. Since we have these 
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imperfections within ourselves, there is a wiser man in us than we 
ourselves are who chooses the road to pain and suffering. It is, 
indeed, one of the golden rules of life that we all carry in us a 
wiser man than we ourselves are, a much wiser man. The one to 

whom we say, “I,” in ordinary life is less wise. If it was left to this 

less wise person in us to make a choice between pain and joy, he 

would undoubtedly choose the road toward joy. But the wiser 
-man is the one who reigns in the depth of our unconscious and 
who remains inaccessile to ordinary consciousness. He directs our 

gaze away from easy enjoyment and kindles in us a magic power 
that seeks the road of pain without our really knowing it. But 
what is meant by the words: Without really knowing it? They 
mean that the wiser man in us prevails over the less wise one. He 
always acts in such a way that our shortcomings are guided to our 
pains and he makes us suffer because with every inner and outer 
suffering we eliminate one of our faults and become transformed 
into something better. 

Little is accomplished if one tries to understand these words 
theoretically. Much more can be gained when one creates sacred 
moments in life during which one is willing to use all one’s energy 
in an effort to fill one’s soul with the living content of such words. 
Ordinary life, with all its work, pressure, commotion, and duties 
provides little chance to do so. In this setting, it is not always 
possible to silence the less wise man in us. But when we create a 
sacred moment in life, short as it may be, then we can say, “I will. 
put aside the transitory effect of life; I will view my sufferings in 
such a way that I feel how the wise man in me has been attracted 
by them with a magic power. I realize that I have imposed upon 
myself certain experiences of pain without which I would not 
have overcome some of my shortcomings.” A feeling of blissful 
wisdom will overcome us that makes us feel that even if the world 
appears to be filled with suffering, it is, nevertheless, radiating 
pure wisdom. Such an attitude is one of the fruits of Anthroposo- 
phy for the benefit of life. What has been said may, of course, be 

forgotten, but if we do not forget it, but practice such thoughts 
regularly, we will become aware of the fact that we have planted 
a seed in our soul. What we used to experience as feelings of 
sadness and attitudes of depression will be transformed into posi- 
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tive attitudes toward life, into strength and energy. Out of these 

sacred moments in life will be born more harmonious souls and 

stronger personalities. 
We may now move on to another step in our experience. The 

anthoposophist should be determined to take this other step only 
after he has comforted himself many times with regard to his 
sufferings in the way just described. The experience that may 
now be added consists of looking at one’s joys and at everything 
that has occurred in life in the way of happiness. He who can face 
destiny without bias and as though he had himself wanted his 
sufferings, will find himself confronted by a strange reaction when 
he looks at his joy and happiness. He cannot face them in the 
same way that he faced his sufferings. It is easy to see how one 

can find comfort in suffering. He who does not believe this only 
has to expose himself to the experience. 

It is difficult, however, to come to terms with joy and happi- 
ness. Much as we may accept the attitude that we have wanted 
our suffering, when we apply the same attitude to joy and happi- 
ness, we cannot but feel ashamed of ourselves. A deep feeling of 
shame will be experienced. The only way to overcome this feeling 
is to realize that we were not the ones who gave ourselves our 
joys and happiness through the law of karma. This is the only 
cure, as otherwise the feeling of shame can become so intense 

that it virtually destroys us in our souls. Relief can only be found 
by not making the wiser man in us responsible for having driven 
us toward our joys. With this thought, one will feel that one hits 
the truth, because the feeling of shame will disappear. It is a fact 
that our joy and happiness come to us in life as something that is 
bestowed upon us, without our participation, by a wise divine 
guidance, as something we must accept as grace, as something 
that is to unite us with the universe. Happiness and joy shall have 
such an effect upon us in the sacred moments in our lives and in 
our intimate hours of introspection that we shall experience them 

as grace, as grace from the divine powers of the world who want 
to receive us and who, as it were, embed us in their being. 

While our pain and suffering lead us to ourselves and make us 
more genuinely ourselves, we develop through joy and happi- 
ness, provided that we consider them as grace, a feeling that one 
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can only describe as being blissfully embedded in the divine 
forces and powers of the world. Here the only justified attitude 
toward happiness and joy is one of gratitude. Nobody will under- 
stand joy and happiness in the intimate hours of self-knowledge 
when he ascribes them to his karma. If he involves karma, he 

commits an error that is liable to weaken and paralyze the spiri- 
tual in him. Every thought to the effect that joy and happiness are 
deserved actually weakens and paralyzes us. This may be a hard 
fact to understand because everyone who admits that his pain is 
inflicted upon himself by his own individuality would obviously 
expect to be his own master also with regard to joy and happiness. 
But a simple look at life can teach us that joy and happiness have 
an extinguishing power. Nowhere is this extinguishing effect of 
joy and happiness better described than in Goethe’s Faust in the 
words, “And thus I stagger from desire to pleasure. And in plea- 
sure I am parched with desire.” Simple reflection upon the influ- 
ence of personal enjoyment shows that inherent in it is something 
that makes us stagger and blots out our true being. 

‘No sermon is here being delivered against enjoyment, nor is an 
invitation extended to practice self-torture, or to pinch ourselves 
with red-hot pliers, or the like. If one recognizes a situation in the 
right way, it does not mean that one should escape from it. No 
escape, therefore, is suggested, but a silent acceptance of joy and 
happiness whenever they appear. We must develop the inner 
attitude that we experience them as grace—and the more the 
better. Thus'do we immerse ourselves the more in the divine. 
Therefore, these words are said not in order to preach asceticism, 

but in order to awaken the right mood toward joy and happiness. 
If it is thought that joy and happiness have a paralyzing and 

extinguishing effect, and that therefore man should flee from 
them, then one would promote the ideal of false asceticism and 
self-torture. In this event, man, in reality, would be escaping 
from the grace that is given to him by the gods. Self-torture prac- 

ticed by ascetics, monks, and nuns is nothing but a continuous 
rebellion against the gods. It behooves us to feel pain as some- 

thing that comes to us through our karma. In joy and happiness, 
we can feel that the divine is descending to us. 

May joy and happiness be for us a sign as to how close the gods 
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have attracted us, and may our pain and suffering be a sign as to 

how far removed we are from what we are to become as good 
human beings. This is the fundamental attitude toward karma 
without which we cannot really move ahead in life. In what the 
world bestows upon us as goodness and beauty, we must conceive 

the world powers of which it is said in the Bible, “And he looked 
at the world and he saw that it was good.” But inasmuch as we 

experience pain and suffering, we must recognize what man has 
made of the world during its evolution, which originally was a 
good world, and what he must contribute toward its betterment 
by educating himself to bear pain with purpose and energy. 

What has now been described are two ways to confront karma. 
To a certain extent, our karma consists of suffering and joys. We 
relate ourselves to our karma with the right attitude when we can 
consider it as something we really wanted and when we can con- 
front our sufferings and joys with the proper understanding. But 
a review of karma can be extended further, which we shall do 

today and tomorrow. 

Karma not only shows us what is related to our lives in a joyful 
and painful manner. But as the result of the working of karma, we 
meet many people during the course of our lives with whom we 
only become slightly acquainted, and people with whom we are 
connected in various ways during long periods of our lives as rela- 
tives and friends. We meet people who either cause us pain 
directly, or as a result of some joint undertaking that runs into 
obstructions. We meet people who are helpful, or to whom we 
can be helpful. In short, many relationships are possible. If the 
effects of karma, as described the day before yesterday, are to 
become fruitful, then we must accept the fact that the wiser man 

in us wants certain experiences, He seeks a person who seems 
accidentally to cross our paths. He is the one who leads us to 
other people with whom we get engaged in this or that way. What 

_ is really guiding this wiser man in us when he wants to meet this 
or that person? What is he basing himself on? In answer, we have 
to say to ourselves that we want to meet him because we have 
met him previously. It may not have happened in the last life; it 
could have happened much earlier. The wiser man in us leads us 
to this person because we had dealings with him in a previous 
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life, or because we may have incurred a debt in one way or an- 
other. We are led to this person as though by magic. 

We are now reaching a manifold and intricate realm that can be 
covered only by generalities. The indications here stem from 
clairvoyant investigation. They can be useful to anybody since 
they can be applied to many special situations. 

A strange observation can be made. We all have experienced or 
observed how, toward the middle of our lives, the ascending 

growth-line gradually tilts over to become a descending line, and 
our youthful energies begin to decline. We move past a climax 
and from there on we move downward. This point of change is 
somewhere in our thirties. It is also the time in our lives when we 
are living most intensively on the physical plane. In this connec- 
tion, we can fall prey to a delusion. The events that from. child- 

hood precede this climax were brought with us into this incarna- 
tion. They were, so to speak, drawn out of a previous existence. 
The forces that we have brought along with us from the spiritual 
world are now placed outside ourselves and used to fashion our 
lives. These forces are used up when we reach this middle point. 

In considering the descending curve of our lives, we perceive 
the lessons that we have learned in the school of life, that we have 

accumulated and have worked over. They will be taken along into 
the next incarnation. This is something we carry into the spiritual 

world; previously, we took something out of it. This is the time 

when we are fully engaged on the physical plane. We are 
thoroughly enmeshed with everything that comes to us from the 
outside world. We have passed our training period; we are fully 
committed to life and we have to come to terms with it. We are 
involved with ourselves, but we are primarily occupied with ar- 
ranging our environments for ourselves, and in finding a proper 
relationship to the world in which we live. The human capacities 
that are seeking a relationship to the world are our power of rea- 
soning and that part of our volitional life that is controlled by 
reason. What is thus active in us is alien to the spiritual world, 
which withdraws from us and closes up. It is true that in the 

middle of our lives we are the farthest removed from the reality of 

the spirit. 
Here occult investigation reveals a significant fact. The people 
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with whom we meet, and the acquaintances we make in the mid- 
dle period of our lives are, curiously enough, the very people 
with whom we were engaged during the period of early childhood 
in one of our previous incarnations. It is an established fact that, 
as a general rule, although not always, we meet in the middle 
period of our lives, as a.result of karmic guidance, the very people 
who were once our parents. It is unlikely that we meet in early 
childhood the persons who were once our parents. This happens 
during the middle of life. This may appear as a strange fact, but 
this is the way it is. When we attempt to apply such rules to the 
experience of life, and when we direct our thoughts accordingly, 
then we can learn a great deal. When a person at about the age of 
thirty establishes a relationship to another, either through the 
bonds of love or of friendship, or when they get involved in con- 
flict, or in any other experience, we will understand a great deal 
more about these relationships if we consider hypothetically that 
the person may have once been related to the other as a child is 
to his parents. 

In reversing this relationship, we discover another remarkable 
fact. The very people with whom we have been associated in our 
early childhood, such as parents, sisters and brothers, playmates 
and other companions, as a rule are the very people whom we 
have met in the previous or one of our previous incarnations 
around our thirtieth year. These people frequently appear as our 
parents, sisters, or brothers in the present incarnation. 

Curious as this may appear to us at first, let us try to apply it to 
life. The experience of life becomes enlightened if we look at it in 
this way. We may, of course, err in our speculation. But if, in 

solitary hours, we look at life so that it is filled with meaning, we 
can gain a great deal. Obviously, we must not arrange karma to 

our liking; we must not choose the people we like and assume 
that they may have been our parents. Prejudices must not falsify 
the real facts. You realize the danger that we are exposed to and 
the many misconceptions that may creep in. We must educate 
ourselves to remain open-minded and unbiased. 

You may now ask what the relation is to the people we meet 
during the declining curve of our lives. We have discovered that 
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at the beginning of our lives, we meet people with whom we were 

acquainted during the middle period of a previous life, while 
now, during the middle of our lives, we recognize those with 
whom we were involved at the beginning of previous existences. 
But how about the period of our descending life? The answer is 
that we may be led to people with whom we were involved in a 
previous life, or we may not yet have been involved with them. 
They will have been connecnted with us in a previous life if we 
are meeting under special circumstances that occur at decisive 

junctures of a life span, when, for example, a bitter disappoint- 
ment confronts us with a serious probation. In such a situation, it 
is likely that we are meeting during the second period of our lives 
people with whom we were previously connected. Thereby con- 

ditions are dislodged and experiences that were caused in the past 
can be resolved. 

Karma works in many ways and one cannot force it into definite 
patterns. But as a general rule, it can be stated that during the 

second half of our lives we encounter people with whom the kar- 
mic connections that are beginning to be woven cannot be re- 

solved in one life. Let us assume that we have caused suffering to 
someone in a previous life. It is easy to assume that the wiser man 

in us will lead us back to this person in a subsequent life in order 
that we may equalize the harm that we have done. But life condi- 
tions cannot always permit that we can equalize everything, but 
perhaps only a part of it. Thereby matters are complicated, and it 
becomes possible that such a remainder of karma may be correct- 
ed in the second half of life. Looking at it this way, we are placing 
our connections and communications with other people in the 
light of this karma. 

But there is something else that we can consider in the course 
of karma. This is what I have called in my two recent public 
lectures the process of maturing and the acquisition of life experi- 
ences. These terms may be used with utter modesty. We may 
take into account the process by which we become wiser. Our 
errors may render us wiser and it is really best for us when this 
happens because during one lifetime we do not often have the 
opportunity to practice wisdom. For this reason, we retain the 
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lessons that we have learned from our errors as strength for a 

future life. But what really is the wisdom and the life experience 

that we can acquire? 

Yesterday I referred to the fact that our ideas cannot be taken 

immediately from one life to another. I pointed to the fact that 
even a genius like Plato could not carry the ideas of his mind into 
a new incarnation. We carry with us our volitional and soul pow- 
ers, but our ideas are giver. s anew in every life, just as is the 

faculty of speech. The gr ater part of our ideas live in speech. 
Most of our ideas are derived from our faculty to express our- 

selves in a language. The ideas we conceive during the time be- 
tween birth and death are always related to this particular earthly 

existence. This being so, it is true that our ideas will always de- 
pend on the where and how of our incarnations, no matter how 
many we have to live through. Our wealth of ideas is always 

derived from the outer world, and depends on the way karma has 
placed us into race, family, and speech relationships. 

In our ideas and concepts we really know nothing of the world 
except what is dependent on karma. A great deal is said with this 
statement. This means that everything we can know in life and 
acquire in the form of knowledge is something quite personal. We 
never can transcend the personal level with regard to everything 
we may acquire in life. We never come quite as far as the wiser 
man in us, but we always remain with the less wise man. If some- 
one believes that he can, by himself, know more about his higher 

self from observations in the outer world, he is being led by his 
laziness into an unreal world. Thereby we are saying nothing less 
than that we know nothing of our higher self as a result of what we 
acquire in life. 

How can we gain an understanding of our higher self; how do 
we come to such knowledge? To find an answer, we must ask 

ourselves the simple question, “What do we really know?” First 
of all, we know what we have learned from experience. We know 
this and nothing else. Anyone who wants to know himself and 
does not realize that he carries in his soul nothing but a mirror of 
the outer world may delude himself into believing that he can 
find his higher self by introspection. What he finds within, how- 

ever, is nothing else than what has come in from outside. Lazi- 
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ness of thinking has no place in this quest. So we must inquire 
about the other worlds into which our higher self is embedded, 
and thereby we learn about the various incarnations of the earth 
and the world picture described by spiritual science. 

Just as we try to understand a child’s soul with regard to its 
outer life conditions by examining the child’s surroundings, so 
must we ask what the environment of the higher self is. Spiritual 
science gives us insight into the worlds in which our higher self 
lives by its accounts of the evolution of Saturn and all its secrets, 
of the Moon and Earth evolution, of reincarnation and karma, of 

devachan* and kamaloka, and so on. This is the only way we can 

learn about our higher self, about that self that extends beyond 

the physical plane. He who refuses to accept these secrets is as 
playful as a little kitten in regard to himself. It is not by petting 
and caressing oneself that one can discover the divine man in 
oneself. Only what is experienced in the outer world is stored 
inside, but the divine man in us can be found only when we 
search in our soul for the mirrored world beyond the physical. 

The very things that are uncomfortable to learn make up 
knowledge of self. In reality, true Anthroposophy is true knowl- 
edge of self. Properly received, the science of the spirit enlight- 
ens us about our own self. Where is this self? Is it within our skin? 
No, it is poured into the entire world, and what is in the world is 

linked to the self; also, what once was in the world is connected 

with this self. Only if we get to know the world can we also get to 
know the self. 

Anthroposophical knowledge, although it may appear first as 
mere theory, points to nothing less than a path to self-knowledge. 
He who wants to find himself by staring into his inner being may 
be motivated by the noble desire to be good and unselfish. But in 
reality, he becomes more and more selfish. In contrast to this, the 
struggle with the great secrets of existence, the attempt to eman- 
cipate oneself from the complacent personal self, the acceptance 

of the reality of the higher worlds and the knowledge that can be 
obtained from them, all lead to true self-knowledge. 

*In his early lectures, Steiner used sanskrit terms: devachan for spirit-land or 

spiritual world, and kamaloca, the period equaling approximately one-third of a 
person’s life on earth in which the soul relives the experience of its nights spent 
in sleep. —Ep. 
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While contemplating Saturn, Sun, and Moon, we lose our- 

selves in cosmic thoughts. Thus, a soul thinking in Anthroposo- 
phy exclaims, “In thy thinking cosmic thoughts are living.” He 
then adds to these words, “Lose thyself in cosmic thoughts.” 

A soul creating out of Anthroposophy says, “In thy feeling cos- 
mic forces are weaving,” and adds in the same breath, “Feel thy- 
self through cosmic forces.” These universal powers will not re- 
veal themselves when we expect them to be flattering or when we 
close our eyes and pledge to be a good human being. Only when 
we open our spiritual eye and perceive how “cosmic forces” work 
and create, and when we realize that we are embedded in these 

forces, will we have an experience of our own self. 

- Thus, a soul that draws strength from Anthroposophy will say, 
“In thy willing cosmic beings are working,” and he will quickly 
add, “Create thyself through beings of will.” 

The meaning of these words can be realized if self-knowledge is 
practiced in the right way. If this is done, one recreates oneself 
out of the cosmic forces. 

These thoughts may appear to be dry and abstract, but they are 
not mere theory. They have the inherent power of a seed planted 
in the earth. It sprouts and grows; life shoots in all directions and 
the plant becomes a tree. Thus it is with the experiences we 
receive through the science of the spirit that we become capable 
of transforming ourselves. “Create thyself through beings of will.” 
Thus, Anthroposophy becomes an elixir of life. Our view of spirit 
worlds opens up, we draw strength from these worlds and once we 
can fully absorb them, they will help us to know ourselves in all 
our depth. Only when we imbue ourselves with world knowledge 
can we take hold of ourselves and gradually move from the less 
wise man in us, who is split off by the guardian of the threshold, 
to the wise man in us. This, which remains hidden to the weak, 

can be gained by the strong through Anthroposophy. 

In thy thinking cosmic thoughts are living; 
Lose thyself in cosmic thoughts. 

In thy feeling cosmic forces are weaving; 

Feel thyself through cosmic forces. 
In thy willing cosmic beings are working; 
Create thyself through beings of will. 
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Historical Vision 

INTRODUCTION 

Consciousness Determines Events 

As the previous chapter presents Steiner's claims for a super- 
sensible knowledge of natural phenomena, or knowledge of spirit 
in nature, this chapter presents Steiner's claims for a knowledge 
of spirit in (or behind, or beneath) history. Both his attempt to see 
the inner form or force of natural phenomena and his attempt to 
see the consciousness at the source of historical events are specific 
examples of Steiner's spiritual science. According to his esoteric 
or supersensible reading of planetary and human evolution, the 
observable, or external, events chronicled by historians are the 
expression of a mode of consciousness characteristic of each age. 
This view of history, based on consciousness rather than observ- 
able and largely environmental factors, has not been in favor 
among Western historians since the philosophy of Hegel was 
largely eclipsed by historians of a more empiricist bent—Marx- 
ists, Freudians, pragmatists, and other social historians who shun 
the highly speculative, idealistic philosophies of history such as 
those of Hegel or Steiner. For most academic historians, Steiner's 
philosophy of history is even less acceptable than Hegel’s: 
whereas Hegel interprets the content of world history according 
to the logic of thought, Steiner claims to present and interpret 
historical processes by a kind of spiritual seeing. The first selec- 
tion in this chapter, “The Akashic Record,” establishes the dis- 

tinctive basis of Steiner's approach to history. Steiner claims to 
see spiritually, or read supersensibly, an eternal summation of all 

historical events called the Akashic Record or the Akasha Chroni- 
cle. Cosmic Memory (1904), perhaps the most vivid example of 
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Steiner's radically ambitious and generally suspect claims to his- 
torical knowledge, begins with a discussion of the Atlantean civili- 
zation which purportedly lasted a million years before it ended 
approximately in the tenth millenium B.c. Readers who are new 
to spiritual science and to esoteric thought may well find Steiner's 
writings on such topics either unfounded, or ludicrous, or both. 

Happily, Steiner recognizes the difficulty which some readers will 
experience on encountering his claims for knowledge of events in 

remote prehistory: 

The author of this present book in no way claims that he should be 
believed blindly: He merely wishes to report what his best efforts have 

enabled him to discover. He will welcome any correction based on 

competent knowledge. He feels obliged to communicate these events 

concerning the development of mankind because the signs of the times 
urge it. Moreover, a long period of time had to be described in outline 

here in order to afford a general view. Further details on much that is 
only indicated now will follow later. 

Only with difficulty can the writings in the Akasha Chronicle be trans- 

lated into our colloquial language. They are more easily communicated in 

the symbolical sign language used in mystery schools, but as yet the 

communication of this language is not permitted. Therefore the reader is 

requested to bear with much that is dark and difficult to comprehend, 
and to struggle toward a generally understandable manner of presenta- 

tion. Many a difficulty in reading will be rewarded when one looks upon 

the deep mysteries, the important human enigmas which are indicated. 

A true self-knowledge of man is, after all, the result of these “Akashic 

Records,” which for the scientist of the spirit are realities as certain as are 

mountain ranges and rivers for the eye of sense. An error of perception 
is, of course, possible here and there. (pp.112-113) 

Most readers of Steiner's Cosmic Memory, particularly those of 
us trained academically, will indeed experience what Steiner here 

refers to as “many a difficulty in reading.” He also suggests, how- 
ever, that the rewards of this effort will be a deeper understand- 

ing of the mysterious process by which human nature and human 
history have been formed and continue to evolve. One of the 
more difficult and persistent enigmas which is illumined by Stein- 
er’s reading of history concerns the particular changes in aware- 
ness from age to age and culture to culture. Specifically, anyone 
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studying history will want to know, at some point, why modern 
Western science developed when it did, and why it did not de- 
velop in the Middle Ages or in Asia. There are, of course, tenta- 

tive beginnings of science, or what appears to be science, in 
Greece, during the sixth century B.c., in the medieval Arabic 

world, and in medieval China (for example as chronicled and bril- 
liantly analyzed by Joseph Needham in his multivolume study, 
Science and Civilization in China). Anyone who studies the note- 
books of Leonardo da Vinci must wonder, why were these : 
sketches and plans for remarkable inventions not implemented 
sooner? Stewart Easton gives the example of Hero of Alexandria, 
who probably lived in the second century of the Christian era, 
and who invented a steam engine of a primitive kind (Man and 
World, p. 21). The usual explanation for this phenomenon is sim- 
ply that the cultural environment of Hero's or Leonardo’s inven- 
tions was unfavorable for application at that time. Steiner and 

historians who accept his reading of the evolution of conscious- 
ness, by contrast, argue that the cultural environment is itself a 
by-product of a soul configuration of a particular epoch. 
When Steiner describes transformative events in history, he is 

essentially describing transformations of consciousness. He reads 
particular social, physical, and artistic developments as expres- 
sions of particular states of consciousness. On first hearing, Stein- 
er’s terms (or the English translations of the terms)—such as in- 

tellectual soul or consciousness-soul—are not altogether 
compelling, but with the help of examples such as are included in 
the following pages, these terms can take on vivid meaning and 
can be very instructive. All of the readings in the following chap- 
ter relate back to the consciousness manifested in the Fourth 
Post-Atlantean epoch, which Steiner dates from the middle of the 
eighth century B.C. to the early fifteenth century A.D. This pe- 
riod, which Steiner refers to as the age of the Intellectual Soul, 

includes the convergence of the Greco-Roman tradition, Hebraic 

tradition, early Christian experience, and the synthesis of these 

three traditions in European Christianity. 
Steiner expects that like the other Post-Atlantean epochs, the 

present epoch, called the age of the Consciousness Soul, will also 
last for approximately 2,160 years, from early fifteenth century to 
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mid thirty-sixth century. The focus of the first, second, and fifth 

parts of this book are concerned with modern and contemporary 

modes of consciousness, and consequently are examples of Fifth 

Post-Atlantean consciousness; the present part and the one fol- 

lowing, on esoteric Christianity, focus entirely on the Fourth 
Post-Atlantean epoch. Steiner’s reading of the evolution of con- 
sciousness throughout the Fourth Post-Atlantean epoch, particu- 

larly the radical transformation of consciousness wrought by the 
intervention of the Christ Being in the first century, is revealing 

for an understanding of our present situation. 
According to Steiner, the present age will be more intelligible, 

more humane and creative, to the extent that humanity recog- 
nizes its tasks and possibilities in light of the evolution of con- 
sciousness. Specifically, he identifies the task of the present age 
as the reunification of scientific knowledge with spiritual wisdom. 
He argues that a spiritual mode of knowing is not only compatible 
with contemporary science, but necessary for the next phase of 

scientific advancement. It is important to keep in mind what 
Steiner is not saying: he is not recommending a two-truth theory, 
whereby science and religious, or spiritual, knowledge will 
cohabitate. Nor is he recommending a return to medieval Chris- 
tian faith. Rather, he sees the present age as a unique opportunity 
for the cultivating of a single capacity, called imagination or intui- 
tion, which will generate both scientific and spiritual knowledge 
—or, scientific-spiritual knowledge of both the material and the 
spiritual worlds. Further, he sees this possibility as the appropriate 

and logical achievement within the evolution of consciousness. In 
fact, according to Steiner, the task of the present age is only fully 
intelligible when seen in the light of the steady decrease in the 
ancient, atavistic clairvoyance and proportionate increase in ra- 

tional, intellectual thinking which has characterized the evolution 

of consciousness at least from Atlantis through the Four Post- 
Atlantean epochs to the present. Beginning in the present cen- 
tury, and presumably for centuries and epochs to come, Steiner 
foresees the development of a distinctively modern clairvoyant 
capability. Steiner recommends that we contemplate _ this 
thought-picture and recognize the present need to deepen and 
purify the scientific impulse by applying the kind of spiritual see- 
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ing of which the ancient world was capable; but which has not yet 
been applied to the external or natural world studied by contem- 
porary scientific consciousness. 

Ancient Wisdom 

As historians of civilization tend to view the two examples 
cited above, Hero of Alexandria and Leonardo, as having the 

same capabilities and mode of consciousness as contemporary 
humanity, historians of philosophy do not ordinarily consider the 
possibility that ancient Greek philosophers possessed a different 
kind of intellectual or psychic capability. Steiner maintains, how- 
ever, that by virtue of exhibiting the fourth-century-B.c. mode of 

consciousness, and as a result of having been a remarkable genius 
who was also initiated in Greek mystery wisdom, Plato represents 
an extraordinary combination in the evolution of human thought. 
In the academic study of philosophy, Plato is regarded as the first 
great thinker to attempt systematic answers to fundamental ques- 
tions by the method of reason alone. Steiner does not deny Plato’s 
importance in this respect, but says it is equally important to 

understand that Plato was also the heir to the Greek mystery 
tradition; and as such experienced, or saw, ideas in a way that is 

entirely foreign to our sense-bound mode of perception. Whereas 
modern scholarship tends to regard Plato’s references to the 
“Ideas” as either metaphoric or simply mistaken, Steiner con- 
tends that Plato lived at a time when ideas could be grasped by 
intellectual vision. At the same time, Plato did not see ideas with 

the ease or strength that had been possible during the Third Post- 
Atlantean epoch, prior to the eighth century B.C. For an initiate 
such as Homer, in the ninth century B.c., the Olympian gods, 

though nonphysical, were objects of a kind of sight which had 
largely been lost by the time of Plato, and which was entirely 
impossible in the early centuries of the Christian era. Similarly, 
the vision of the ideal forms had become increasingly difficult 
during the three centuries from Pythagoras to Plato—and for each 
successive century thereafter. During the Middle Ages, a direct 
perception of the spiritual world became less and less possible, 
and was replaced by faith, an assent which is rooted in neither 
direct vision nor understanding. Steiner's writings on the evolu- . 
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tion of consciousness, of which the present chapter is but a 
minute sample, traces the steady loss of clairvoyance from the 
Indian and Egyptian epochs through the crucial transition period, 
beginning with Plato when clairvoyance was gradually replaced 
by a rationality so powerfully intellectual as to be incapable of 
spiritual insight. As important as Plato is for understanding the 
transtion from clairvoyance and mystery wisdom to rational 
thought, Steiner maintains that this transition would not have 

been realized without the consciousness of individuality made 
possible by the Christ Being. According to Steiner, the Christ 
and early Christianity continued the mystery tradition of the 
Greeks, but with the significant difference that the Christ became 
the new initiator of secret knowledge and power. By entering and 
transforming the human body, the Christ Being created the possi- 
bility of experiencing the divine in individual terms. In this 
sense, the descent of the cosmic Christ Being, according to Stein- 

er, reversed the descent into matter by bringing into human con- 
sciousness the spiritual Ego or “I,” which is the source of free- 
thinking and free moral action (as described in the previous 
chapter). This entire historical drama can be diagramed, albeit 
crudely, as shown on the following page. 

This entire cycle, covering 10,800 years, has had as its primary 

task the perfection of the physical, rational, and ego powers of 
humanity in combination with the spiritual powers possessed by 
the Atlanteans and those born in the early epochs of the present 
cycle. The kind of consciousness described in Steiner's Philosophy 
of Freedom, Knowledge of Higher Worlds, and Theosophy is pos- 
sible in this century because human freedom can at last be real- 
ized both in the physical and the spiritual realm. Without an ade- 
quate understanding of the evolution of the spiritual and material 
components of human nature and consciousness, however, the 

task of the present age will be neither understood nor realizable. 
Consequently, Steiner spends as much time explaining the period 
from Plato to early Christianity as he does explaining the present 
age. It is also the reason that this chapter, which concerns Stein- 
ers historical vision, or his understanding of the evolution of con- 
sciousness, focuses almost exclusively on that astonishing period 
in human history. 
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The Akashic Record* 

By means of ordinary history man can learn only a small part of 
what humanity experienced in prehistory. Historical documents 
shed light on but a few millennia. What archaeology, paleon- 
tology, and geology can teach us is very limited. Furthermore, 
everything built on external evidence is unreliable. One need 
only consider how the picture of an event or people, not so much 
remote from us, has changed when new historical evidence has 
been discovered. One need but compare the descriptions of one 
and the same thing as given by different historians, and he will 
soon realize on what uncertain ground he stands in these matters. 
Everything belonging to the external world of the senses is 

~ subject to time. In addition, time destroys what has originated in 
time. On the other hand, external history is dependent on what 
has been preserved in time. Nobody can say that the essential has 
been preserved, if he remains content with external evidence. 

Everything which comes into being in time has its origin in the 
eternal. But the eternal is not accessible to sensory perception. 
Nevertheless, the ways to the perception of the eternal are open 
for man. He can develop forces dormant in him so that he can 
recognize the eternal. In Knowledge of the Higher Worlds and Its 
Attainment, I refer to this development. These present essays will 
also show that at a certain high level of his cognitive power, man 
can penetrate to the eternal origins of the things which vanish 
with time. A man broadens his power of cognition in this way if 
he is no longer limited to external evidence where knowledge of 
the past is concerned. Then he can see in events what is not ~ 
peceptible to the senses, that part which time cannot destroy. He 

* From Karl E. Zimmer, trans., “From the Akasha Record,” Cosmic Memory: 
Prehistory of Earth and Man (New York: Harper & Row, 1981), pp. 38-42. 
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penetrates from transitory to nontransitory history. It is a fact that 
this history is written in other characters than is ordinary history. 
In gnosis and in theosophy it is called the “Akasha Chronicle.” 
Only a faint conception of this chronicle can be given in our lan- 
guage. For our language corresponds to the world of the senses. 
That which is described by our language at once receives the 
character of this sense world. To the uninitiated, who cannot yet 
convince himself of the reality of a separate spiritual world 
through his own experience, the initiate easily appears to be a 
visionary, if not something worse. 

The one who has acquired the ability to perceive in the spiri- 
tual world comes to know past events in their eternal character. 
They do not stand before him like the dead testimony of history, 
but appear in full life. In a certain sense, what has happened takes 
place before him. 

Those initiated into the reading of such a living script can look 
back into a much more remote past than is represented by exter- 
nal history; and—on the basis of direct spiritual perception—they 
can also describe much more dependably the things of which his- 

tory tells. In order to avoid possible misunderstanding, it should 
be said that spiritual perception is not infallible. This perception 
also can err, can see in an inexact, oblique, wrong manner. No 

man is free from error in this field, no matter how high he stands. 
Therefore one should not object when communications emanating 
from such spiritual sources do not always entirely correspond. But 
the dependability of observation is much greater here than in the 
external world of the senses. What various initiates can relate 
about history and prehistory will be in essential agreement. Such 
a history and prehistory does in fact exist in all mystery schools. 
Here for millennia the agreement has been so complete that the 
conformity existing among external historians of even a single 
century cannot be compared with it. The initiates describe essen- 
tially the same things at all times and in all places. 

Following this introduction, several chapters from the Alasha 
Chronicle will be given. First, those events will be described 
which took place when the so-called Atlantean Continent still ex- 
isted between America and Europe. This part of our earth’s sur- 
face was once land. Today this forms the floor of the Atlantic 
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Ocean. Plato tells of the last remnant of this land, the island 

Poseidon, which lay westward of Europe and Africa. In The Story 
of Atlantis and Lost Lemuria, by W. Scott-Elliott, the reader can 

find that the floor of the Atlantic Ocean was once a continent, that 

for about a million years it was the scene of a civilization which, to 
be sure, was quite different from our modern ones, and the fact 
that the last remnants of this continent sank in the tenth millenni- 
um B.C. In this present book the intention is to give information 
which will supplement what is said by Scott-Elliott. While he 
describes more the outer, the external events among our Atlan- 

tean ancestors, the aim here is to record some details concerning 
their spiritual character and the inner nature of the conditions 

under which they lived. Therefore the reader must go back in 
imagination to a period which lies almost ten thousand years be- 
hind us, and which lasted for many millennia. What is described 
here, however, did not take place only on the continent now 
covered by the waters of the Atlantic Ocean, but also in the 

neighboring regions of what today is Asia, Africa, Europe, and 
America. What took place in these regions later developed from 
this earlier civilization. 

Today I am still obliged to remain silent about the sources of 
the information given here. One who knows anything at all about 
such sources will understand why this has to be so. But events 

can occur which will make a breaking of this silence possible very 
soon. How much of the knowledge hidden within the theosoph- 
ical movement may gradually be communicated, depends entirely 
on the attitude of our contemporaries. 



Osiris, Buddha, and Christ* 

“When, set free from the body, you rise up into the free aether, 
you become an immortal god, having escaped from death.” 

In these words Empedocles epitomizes what the ancient Egyp- 
tians thought about the eternal element in man and its connection 
with the divine. A proof of this can be found in the so-called Book 
of the Dead, which has been deciphered by the diligence of nine- 
teenth-century scholars. It is “the greatest coherent literary work 
which has come down to us from ancient Egypt.” It embraces all 
kinds of instructions and prayers which were placed in the tomb 
of a deceased person to serve as a guide when he was released 
from his mortal tenement. The most intimate ideas’ of the Egyp- 
tians about the Eternal and the origin of the world are contained 
in this work. They point to conceptions of the gods similar to 
those held by Greek mysticism. 

Osiris gradually became the favorite and most widely recog- 

nized of the various deities worshipped in different parts of 
Egypt. The ideas about the other divinities were brought to- 
gether in him. Whatever the majority of the Egyptian people may 
have thought about Osiris, the Book of the Dead indicates that 
priestly wisdom saw in him a being who might be found in the 
human soul itself. Everything said about death and the dead 
shows this plainly. While the body is given to earth and preserved 
there, the eternal part of man enters upon the path to the eternal 

Primality. It comes to judgment before Osiris, who is surrounded 
by forty-two judges of the dead. The fate of the eternal part of 
man depends upon the verdict of these judges. If the soul has 

* Editor’s title. From Charles Davy and Adam Biddleston, trans., “Egyptian Mys- 
tery Wisdom,” Christianity as Mystical Fact and the Mysteries of Antiquity, 2nd 
ed. (London: Rudolf Steiner Press, 1972) pp. 83-93. 
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confessed its sins and is deemed reconciled to eternal justice, 

invisible powers approach it and say: “The Osiris N. has been 

purified in the pool which lies south of the field of Hotep and 
north of the field of Locusts, where the gods of verdure purify 

themselves at the fourth hour of the night and the eighth hour of 
the day with the image of the heart of the gods, passing from 
night to day.” Thus, within the eternal cosmic order, the eternal 

part of man is addressed as an Osiris. After the name Osiris comes 

the deceased person’s own name. And the person who is being 
united with the eternal cosmic order also calls himself “Osiris.” “I 
am the Osiris N. Growing under the blossoms of the fig-tree is 

the name Osiris N.” 
So man becomes an Osiris. Being Osiris is only a perfected 

stage of human development. It seems obvious that even the Osi- 
ris who is a judge within the eternal cosmic order is no more than 
a perfected man. Between human existence and divine existence 
there is a difference in degree and in number. At the root of this 
is the view of the Mysteries concerning the secret of “number.” 

Osiris as a cosmic being is One; therefore he is present undivided 
in each human soul. Each person is an Osiris, yet the One Osiris 

must be represented as a separate being. Man is engaged in de- 
velopment; his evolutionary course will culminate in his existence 
as a god. In this context we must speak of divinity, rather than of 
a separate divine being, complete in himself. 

There can be no doubt, according to this view, that a person 

can really enter upon the Osiris existence only if he has already 
reached the portals of the eternal cosmic order as an Osiris. 
Hence the highest life a man can lead must consist in changing 
himself into Osiris. Even during mortal life, a true man will live 
as a perfect Osiris as far as he can. He becomes perfect when he 
lives as an Osiris, when he passes through the experiences of 
Osiris. Thus we see the deeper significance of the Osiris myth. It 
becomes the ideal of the man who wishes to awaken the eternal 
within him. 

Osiris had been torn to pieces, killed by Typhon. The frag- 
ments of his body were cherished and cared for by his consort, 
Isis. After his death he caused a ray of his own light to fall upon 
her, and she bore him Horus. Horus took up the earthly tasks of 
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Osiris. He is the second Osiris, still imperfect, but progressing 
towards the true Osiris. 

The true Osiris is in the human soul, which is at first of a 

transitory nature but is destined to give birth to the eternal. Man 
may therefore regard himself as the tomb of Osiris. The lower 
nature (Typhon) has killed the higher nature in him. The love in 
his soul (Isis) must- cherish the dead fragments of his body, and 

then the higher nature, the eternal soul (Horus) will be born, 

which can progress to Osiris life. A man who is aspiring to the 
highest form of existence must repeat in himself, as a microcosm, 

the macrocosmic Osiris process. That is the meaning of Egyptian 
initiation. What Plato describes as a cosmic process—that the 
Creator has stretched the soul of the world on the body of the 
world in the form of a cross, and that the cosmic process is the 

release of this crucified soul—this process had to be enacted in 
man on a smaller scale if he was to be qualified for the Osiris 
existence. The candidate for initiation had to develop himself in 

such a way that his soul-experience, his becoming an Osiris, 
blended into one with the cosmic Osiris process. 

If we could look into the temples of initiation where persons 
underwent the transformation into Osiris, we should see that 

what took place represented in microcosm a process of world- 
evolution. Man, who is descended from the “Father,” was to give 

birth in himself to the Son. The divinity he bears within him, 
hidden under a spell, was to become manifest in him. This divini- 
ty is suppressed by the power of his earthly nature; this lower 
nature must first be buried in order that the higher nature may 
arise. 

Thus we are able to interpret what we are told about the inci- 

dents of initiation. The candidate was subjected to secret pro- 
cesses, by means of which his earthly nature was killed and his 
higher part awakened. It is not necessary to study these processes 

in detail, so long as we understand their meaning. This is con- 
veyed in the confession that every one who went through initia- 
tion could make. He could say: “Before me hovered the endless 
perspective, at the end of which is the perfection of the divine. I 
felt that the power of the divine is within me, I buried all that 
holds down this power. I died to earthly things. I was dead. I had 
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died as a lower man; I was in the underworld. I had intercourse 

with the dead: that is, with those who had already become part of 
the eternal cosmic order. After my sojourn in the underworld, I 
rose from the dead. I overcame death, but now I have become a 

different person. I have nothing more to do with perishable na- 
ture: in me it has become permeated with the Logos. I now be- 
long to those who live eternally, and who will sit at the right hand 
of Osiris. I myself shall be a true Osiris, part of the eternal cosmic 

order, and judgment of life and death will be placed in my 
hands.” The candidate for initiation had to submit to the experi- 
ence which made such a confession possible for him. It was thus 
an experience of the highest order. 

Let us now imagine that a noninitiate hears of such experi- 
ences. He cannot know what has really taken place in the initia- 
te’s soul. In his eyes, the initiate died physically, lay in the grave, 
and rose again. Something which is a spiritual reality at a higher 
stage of existence appears in the realm of sense-reality as an event 
which breaks through the order of nature. It is a “miracle.” Initia- 
tion was a “miracle” in this sense. Anyone who really wished to 
understand it must have awakened inner powers to enable him to 
stand on a higher plane of existence. He must have approached 
these higher experiences through a course of life specially adapt- 
ed for the purpose. In whatever way these prepared experiences 
were enacted in individual cases, they are always found to be of a 
quite definite type. And so an initiate’s life is a typical one. It may 
be described independently of any single personality. Or rather, 
an individual could be described as being on the way to the divine 
only if he had passed through these typical experiences. 

Such a personality was Buddha, living in the midst of his disci- 
ples. As such a one did Jesus appear at first to his circle of follow- 
ers. Nowadays we know of the parallelism between the biogra- 
phies of Buddha and of Jesus. Rudolf Seydel has shown it 
convincingly in his book, Buddha und Christus. (Compare also 
the excellent essay by Dr. Hiibbe-Schleiden, Jesus ein Buddhist.) 
We have only to follow out the two lives in detail in order to see 
that all objections to the parallelism are invalid. 

The birth of Buddha is announced by a white elephant, which 
overshadows the queen, Maya, and tells her that she will bring 
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forth a divine man, who “will attune all beings to love and friend- 
ship, and will unite them in a close inward bond”. We read in St. 
Luke’s Gospel: “. . . to a virgin betrothed to a man whose name 
was Joseph, of the house of David; and the virgin’s name was 
Mary. And the angel came to her, and said, “Hail, thou that are 

highly favored. . . . Behold, thou shalt conceive in thy womb, and 
bring forth a son, and shalt call his name Jesus. He will be great, 
and will be called the Son of the Most High’.” 

The Brahmins, or Indian priests, who know what the birth of a 

Buddha means, interpret Maya's dream. They have a definite, 
typical idea of a Buddha, to which the life of the personality about 
to be born will have to correspond. Similarly we read in Matthew 
2:4, that when Herod “had gathered all the chief priests and 
scribes of the people together, he inquired of them where the 

Christ was to be born.” The Brahmin Asita says of Buddha: “This 
is the child who will become Buddha, the redeemer, the leader to 

immortality, freedom, and light.” Compare with this Luke 2:25: 
“And behold, there was a man in Jerusalem, whose name was 

Simeon; and this man was just as devout, looking for the consola- 
tion of Israel: and the Holy Spirit was upon him... . And when 
the parents brought in the child Jesus, to do for him after the 
custom of the law, he took up the child in his arms, and blessed 
God, and said, Lord, now lettest thou thy servant depart in 

peace, according to thy word: for mine eyes have seen thy salva- 
tion, which thou hast prepared before the face of all people; a 
light to lighten the Gentiles, and for glory to thy people Israel.” 

It is related of Buddha that at the age of twelve he was lost, and 

found again under a tree, surrounded by poets and sages of that 
ancient time, whom he was teaching. With this incident the fol- — 
lowing passage in St. Luke corresponds: “Now his parents went to 
Jerusalem every year at the feast of the Passover. And when he 
was twelve years old, they went up to Jerusalem according to the 
custom of the feast. And when the feast was over and they were 
returning, the boy Jesus stayed behind in Jerusalem; and Joseph 
and his mother knew not of it. But they, supposing him to have 
been in the company, went a day's journey; and they sought him 
among their kinsfolk and acquaintance. And when they found him 
not, they turned back to Jerusalem, seeking him. And it came to 
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pass that after three days they found him in the temple, sitting 
among the teachers, listening to them and asking them questions. 
And all who heard him were astonished at his understanding and 
answers” (Luke 2:41—47). 

After Buddha had lived in solitude, and returned, he was re- 

ceived by the benediction of a virgin; “Blessed is thy mother, 
blessed is thy father, blessed is the wife to whom thou belongest.” 
But he replied, “Only they are blessed who are in Nirvana’—i.e., 
those who have entered the eternal cosmic order. In St. Luke’s 
gospel (11:27), we read: “And it came to pass, as he spoke these 
words, a certain woman in the crowd lifted up her voice and said 
to him, ‘Blessed is the womb that bare thee, and the paps which 
thou hast sucked.’ But he Said, ‘Blessed rather are those who hear 

the word of God, and keep it’.” 
In the course of Buddha’s life, the tempter comes to him and 

promises him all the kingdoms of the earth. Buddha refuses 
everything with the words: “I know well that I am destined to 
have a kingdom, but I do not desire an earthly one. I shall 
become Buddha and make all the world exult with joy.” The 
tempter has to admit, “My reign is over.” Jesus answers the same 
temptation with the words: “Get thee hence, Satan, for it is writ- 

ten, Thou shalt worship the Lord they God, and him only shalt 
thou serve. Then the devil left him” (Matthew 4:10, 11). This 

account of the parallelisms might be extended to many other 
points, with the same results. 

The life of Buddha ended sublimely. During a journey he felt 
ill; he came to the river Hiranja, near Kuschinagara. There he lay 
down on a carpet spread for him by his favorite disciple, Ananda. 
His body began to shine from within. He died transfigured, as a 
body of light, saying, “Nothing endures.” 

The death of Buddha corresponds with the transfiguration of 
Jesus. “And it came to pass about eight days after these sayings, 
he took Peter and John and James, and went up on to a mountain 
to pray. And as he prayed, the fashion of his countenance was 
altered, and his raiment became dazzling white.” 

Buddha's earthly life ends at this point, but it is here that the 
most important part of the life of Jesus begins—His suffering, 
death, and resurrection. The difference between Buddha and 
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Christ lies in the necessity that required the life of Christ to con- 
tinue beyond that of Buddha. Buddha and Christ will not be un- 
derstood simply by mixing them together. (Later chapters will 
make this clear.) Other accounts of Buddha’s death will not be 

considered here, although they reveal profound aspects of the 
subject. 

The agreement in these two redemptive lives leads to an un- 
equivocal conclusion, indicated by the narratives themselves. 

When the priest-sages hear what kind of birth is to take place, 
they know what is involved. They know they have to do with a 
divine man; they know beforehand what kind of personality is 
appearing. And therefore the course of his life must correspond 
with what they know about the life of a divine man. In the wis- 
dom of their Mysteries such a life is traced out for all eternity. It 
can be only as it must be; it comes into manifestation like an 
eternal law of nature. Just as a chemical substance can behave 
only in a quite definite way, so a Buddha or a Christ can live only 
in a quite definite way. The true course of his life is not described 
by writing an episodic biography, but far better by relating the 
typical features which are contained for all time in the wisdom of 
the Mysteries. The Buddha legend is no more a biography in the 
ordinary sense than the Gospels are meant to be a biography in 
the ordinary sense of Christ Jesus. In neither is the merely acci- 
dental given; both relate the course of life marked out for a world- 

redeemer. The source of the two accounts is to be found in the 
Mystery traditions, not in external history. For those who have 
recognized their divine nature, Buddha and Jesus are initiates in 

the most eminent sense. (Jesus is an initiate through the indwell- 
ing of the Christ Being in him.) Hence their lives are lifted out of 
transitory things, and what is known about initiates applies to 
them. The casual incidents in their lives are not narrated. Of such 
it might be announced “In the beginning was the Word, and the 
Word was with God, and the Word was a God and the Word was 
made flesh and dwelt among us.” 

But the life of Jesus contains more than that of Buddha. Bud- ° 
dha’s life ends with the Transfiguration; the most momentous part 
of the life of Jesus begins after the Transfiguration. In the lan- 
guage of initiates this means that Buddha reached the point at 
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which divine light begins to shine in men. He is on the verge of 

earthly death. He becomes the cosmic light. Jesus goes farther. 
He does not die physically at the moment when the cosmic light 
shines through him. At that moment he is a Buddha. But at that 
same moment he enters upon a stage which finds expression in a 
higher degree of initiation. He suffers and dies. The earthly ele- 
ment disappears. But the spiritual element, the cosmic light, does 
not. His resurrection follows. He is revealed to his followers as 
Christ. Buddha, at the moment of his Transfiguration, flows into 

the blissful life of the Universal Spirit. Christ Jesus awakens the 
Universal Spirit once more, but in a human form, in present exis- 

tence. Such an event had formerly taken place in a pictorial sense 
during the higher stages of initiation. Those initiated in the spirit 
of the Osiris myth attained to such a resurrection in their con- 
sciousness as a pictorial experience. In the life of Jesus, this 
“great” initiation was added to the Buddha initiation, not as an 
imaginal experience but as a reality. Buddha showed by his life 
that man is the Logos, and that he returns to the Logos, to the 
light, when his earthly part dies. In Jesus, the Logos itself 

became a person. In him the Word was made flesh. 
The ritual enacted in the inner recesses of the ancient Mystery 

temples was therefore transmuted, through Christianity, into a 
fact of world history. His community recognized Christ Jesus as 

an initiate who had been initiated in a uniquely great way. He 
proved to them that the world is divine. For the community of 
Christians, the wisdom of the Mysteries was indissolubly bound 
up with the personality of Christ Jesus. That which man had 
previously sought to attain through the Mysteries was now re- 
placed by the belief that Christ had lived in earth, and that the 
faithful belonged to Him. 

Henceforth, part of what had formerly been attainable only 

through mystical methods could be replaced, for Christian adher- 
ents, by the conviction that the divine had been manifested in the 
Word present among them. The sole decisive factor now was not 
something for which each individual soul had to undergo a long 
preparation, but what had been seen and heard, and was handed 

down by those who were with Jesus. “That which was from the 
beginning, which we have heard, which ... our hands have 
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touched, concerning the Word of life . . . that which we have seen 
and heard we declare to you, so that you may have fellowship 
with us.” Thus do we read in the first Epistle of St. John. And this 
immediate reality is to embrace all future generations in a living 
bond of union, and as a church is to extend mystically from race to 
race. It is in this sense that the words of St. Augustine are to be 
understood: “I should not believe the Gospels if I were not 
moved thereto by the authority of the Catholic Church.” Thus the 
Gospels do not contain within themselves evidence for their 
truth, but they are to be believed because they are founded on 
the personality of Jesus, and because the Church mysteriously 
draws from that personality the power to make the truth of the 
Gospels manifest. 

The Mysteries handed down traditionally the means of arriving 
at truth; the Christian community itself propagates the truth. To 
the confidence in the mystical forces which light up in the inner 
being of man during initiation, was to be added confidence in the 
One, primal Initiator. 

The mystics sought to become divine; they wished to experi- 

ence divinity. Jesus was made divine; we must hold fast to Him, 
and then we shall become partakers of His divinity, in the com- 
munity founded by Him—that became the Christian conviction. 
That which became divine in Jesus was made so for all His follow- 
ers. “Lo, I am with you always, even unto the end of the world” 

(Matt. 28:20). He who was born in Bethlehem has an eternal char- 
acter. Thus the Christmas antiphon speaks of the birth of Jesus as 
if it took place each Christmas: “Christ is born today; the Savior 

has come into the world today; today the angels are singing on 

earth.” . 
In the Christ-experience is to be seen a definite stage of initia-. 

tion. When the mystic of pre-Christian times passed through this 
Christ-experience, he was, through his initiation, in a state which 

enabled him to perceive spiritually, in the higher worlds, some- 
thing to which no fact in the world of sense corresponded. He 
experienced that which comprises the Mystery of Golgotha in the 
higher world. If the Christian mystic goes through this experience 
by initiation, he beholds the historical event which took place on 
Golgotha, and at the same time he knows that this event, enacted 
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in the physical world, has the spiritual content that could former- 
ly be found only in the supersensible facts of the Mysteries. Thus 
there was poured out on the Christian community, through the 
Mystery of Golgotha, that which had formerly been poured out 
on the mystics within the temples. And initiation gives Christian 
mystics the possibility of becoming conscious of what is contained 
in the Mystery of Golgotha, whereas faith makes man an uncon- 
scious partaker of the mystical stream which flowed from the 
events depicted in the New Testament and has ever since per- 
meated the spiritual life of humanity. 



Greek Mystery Wisdom* 

Numerous facts combine to show that the philosophical wisdom of 
the Greeks rested on the same convictions as mystical knowledge 
does. We understand the great philosophers only when we 
approach them with: feelings gained through study of the 
Mysteries. With what veneration does Plato speak in the Phaedo 
of the “secret teachings.” “It appears,” he says, “that those who 
established the Mysteries for us were not unenlightened; for a 
long time they have been enjoining upon us that anyone who 
reaches the underworld without having been initiated and 
sanctioned falls into the mire; but that he who arrives there 

purified and consecrated will dwell with the gods. For those who 
have to do with the Mysteries say that there are many 
thyrsusbearers, but few truly inspired. ‘These latter are, in my 
opinion, none other than those who have devoted themselves in 
the right way of wisdom. I myself have not neglected the task of 
becoming one of them, as far as I was able, but have striven after 

this in every way.” 
It is only a man who places his search for wisdom entirely at the 

service of the condition of soul created by initiation who could 
speak thus of the Mysteries. And there is no doubt that a flood of 
light is shed on the words of the great Greek philosophers when 
they are illuminated from the Mysteries. 

The relation of Heraclitus of Ephesus (535-475 B.C.) to the 
Mysteries is plainly indicated in a traditional saying about him— 
that his thoughts “were an impassable road”: anyone coming upon 
them without being initiated found only “disease and darkness,” 
but they were “brighter than the sun” for anyone introduced to 

them by a mystic. And when it is said of his book that he depos- 

* From Charles Davy and Adam Biddleston, trans., “The Greek Sages Before Plato 
in the Light of Mystery Wisdom,” Christianity as Mystical Fact and the Myster- 
ies of Antiquity, 2nd ed. (London: Rudolf Steiner Press, 1972) pp. 33-45. 
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ited it in the temple of Artemis, this means that initiates alone 

could understand him. Heraclitus was called “The Obscure,” be- 

cause it was only through the Mysteries that light could be 

thrown on his views. 
Heraclitus comes before us as a man who took life with the 

utmost earnestness. We see plainly from his characteristics, if we 
know how to reconstruct them, that he bore within him intimate 

knowledge which he knew that words could only indicate, not 
express. Out of such temper of mind arose his celebrated utter- 

ance, “All things flow away,” which Plutarch explains thus: “No 
one can dip twice in the same stream, or touch twice the same 

mortal being. For they are all in flow, dispersed and gathered 
together, suddenly and swiftly, and not so much at different times 
as simultaneously, a perpetual gathering and releasing, coming 
and going.” 

A man who thinks in this way has seen through the nature of 
transitory things, for he has felt compelled to characterize the 
essence of transitoriness itself in the clearest terms. Such a de- 
scription could not be given unless the transitory were being 
measured by the eternal, and in particular it could not be extend- 
ed to man without having seen into his inner nature. Heraclitus 

has indeed extended his characterization to men. “Life and death, 

waking and sleeping, youth and age are the same; this changes 
into that, and that again into this.” These words show full knowl- 
edge of the illusory nature of the lower personality. He says still 
more forcibly, “Life and death are found in our living, even as in 

our dying.” What does this mean but that if we value life more 
than death, we are under the spell of the transitory? Dying is to | 
perish, in order to make way for new life, but the eternal is living 

in the new life as in the old. The same eternal appears in transito- 
ry life as in death. When we grasp this eternal, we look upon life 
and death with the same feeling. Life has a special value only 
when we have not been able to awaken the eternal within us. The 
saying, “All things flow away,” might be repeated a thousand 
times, but unless said with this feeling it is an empty sound. The 
knowledge of eternal becoming is valueless if it fails to lift us out 
of our attachment to the transitory. 

A turning away from that thirst for life which binds us to the 
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transistory is indicated by Heraclitus when he says, “How can we 
say about our daily life, ‘we are,’ when from the standpoint of the 
eternal we know that ‘we are and are not’?” (cf. Fragments of 
Heraclitus, No. 81). “Hades and Dionysus are one and the same,” 

another Fragment says. Dionysus, the god of joy in life, of germi- 
nation and growth, to whom the Dionysiac festivals were dedicat- 
ed, is, for Heraclitus, the same as Hades, the god of destruction 

and annihilation. Only one who sees death in life and life in 
death, and in both the eternal, high above life and death, can 

view the merits and demerits of existence in the right light. Then 
even imperfections become justified, for in them too lives the 
eternal. What they are from the standpoint of the limited lower 
life, they are only in appearance: “It is not always best for men to 
have their wishes gratified. Illness makes health sweet and good; 
hunger makes food appreciated, and toil, rest. ... The sea con- 

tains the purest and impurest water. Drinkable and wholesome 
for fishes, it is undrinkable and injurious for human beings.” Here 
Heraclitus is not drawing attention primarily to the transitoriness 
of earthly things, but to the splendor and majesty of the eternal. 

Heraclitus speaks vehemently against Homer and Hesoid, and 
the learned men of his day. He wished to show up their way of 
thinking, which remains bound to the transistory only. He did not 

want gods endowed with qualities taken from a perishable world, 
and he could not regard as the highest form of science one that 
investigates the becoming and passing away of things. For him, 
the eternal speaks out of the perishable, and for this eternal he 
has a profound symbol. “The harmony of the world arises from 
opposites held in tension, as in the lyre and the bow.” What 
depths are hidden in this image! By the harmonizing of divergent 
forces, unity is attained. One tone contradicts another, yet to- 

gether they produce harmony. If we apply this to the spiritual 
world, we have the thought of Heraclitus: “The immortal is mor- 
tal; the mortal, immortal; death is immortal life for mortals; for 

immortals, mortal life is death.” 

A primal fault for man is to fix his cognition on the transitory. 
Thereby he turns away from the eternal, and life becomes a dan- 
ger for him. Whatever happens to him comes through life, but 
these happenings lose their sting if he ceases to set absolute value 
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on life. His innocence is then restored. It is as though he were 
able to return from the so-called seriousness of life to his child- 
hood. An adult takes seriously much that for a child is merely 
play, but anyone who attains to real knowledge becomes like a 
child. “Serious” values lose their value, looked at from the stand- 

point of eternity. Life then seems like play. On this account Hera- 
clitus says: “Eternity is a child at play; it is the reign of a child.” 
Where does the original fault lie? In taking with the utmost seri- 
ousness much that does not deserve to be so taken. God has 
poured Himself into the universe of things. If we make use of 
these things with no reference to God, we are treating them quite 
seriously as “the tombs of God.” We should play with them like a 
child, and should devote oir earnestness to awakening the Divine 
element which sleeps spellbound within them. 

Contemplation of the eternal acts like a destroying fire on ordi- 
nary assumptions about the nature of things. The spirit dissolves 
thoughts of sensuality; it consumes them. That is the higher 
meaning of the Heraclitean thought, that fire is the primary ele- 
ment of all things. This thought is certainly to be taken first as an 
ordinary physical explanation of the phenomena of the universe. 
But no one understands Heraclitus who does not think of him in 
the same way that Philo, living in the early days of Christianity, 
thought of the laws of the Bible. “There are people,’ he says, 
“who take the written laws merely as symbols of spiritual teach- 
ing; they diligently search for the latter, but despise the laws 
themselves. I can only blame such people, for they should pay 
heed both to discerning the hidden meaning and to observing the 
obvious one.” If we argue whether Heraclitus meant by “fire” 
physical fire, or whether fire for him was only a symbol of eternal 
spirit which dissolves and reconstitutes all things, that is putting a 
wrong construction upon his thought. He meant. both, and yet 
neither. For spirit was also alive, for him, in ordinary fire, and the 

force which is physically active in fire lives on a higher plane in 

the human soul, which melts in its crucible mere sense-knowl- 

edge, so that out of this the contemplation of the eternal may 
arise. 

It is very easy to misunderstand Heraclitus. He makes strife 
the “Father of things,” but only of “things,” not of the eternal. If 
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there were no contradictions in the world, if the most multifarious 
interests were not in conflict with one another, the world of be- 

coming, of transitory things, would not exist. But what is revealed 
in this antagonism, what is diffused in it, is not strife but har- 

mony. Just because there is strife in all things, the spirit of the 
wise should pass over them like a breath of fire, and change them 
into harmony. 

At this point there shines forth one of the great thoughts of 
Heraclitean wisdom. What is man as a personal being? From the 
above point of view Heraclitus derives the answer. Man is com- 
posed of the conflicting elements into which divinity has poured 
itself. In this state he finds himself, and beyond it he becomes 
aware of the spirit within him—the spirit which is rooted in the 
eternal. But the spirit is born, for man, out of the conflict of 

elements, and it has itself to calm them. In man, nature surpasses 

herself. The same universal force which created antagonism and — 
the mixture of elements has afterwards to do away with the con- 
flict through its wisdom. 

Here we arrive at the eternal dualism which lives in man, the 
perpetual antagonism between the temporal and the eternal. 
Through the eternal he has become something quite particular, 
and out of this he has to create something higher. he is both 
dependent and independent. He can participate in the eternal 
Spirit he contemplates only in proportion to the compound of 

elements which the eternal Spirit has brought about within him. 
And it is just on this account that he is called upon to fashion the 
eternal out of the temporal. The spirit works within him, but in a 
special way. It works out of the temporal. It is the peculiarity of 
the human soul that something temporal should be able to work 
and gain strength like something eternal. That is why the soul is 
akin both to a god and to a worm. Man, because of this, stands 

between God and animals. The dynamic force within him is his 
daimonic element; the element which strives out beyond himself. 
In a striking phrase—“Man’s daimon is his destiny’ —Heraclitus 
refers to this fact. “Daimon” is here meant in the Greek sense. In 

modern language one would say “spirit.” The personality is the . 
vehicle of the daimonic element. This element is not confined 
within the limits of the personality, and for it the birth and death 
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of the personality are of no significance. What is the relation of 

‘the daimonic element to the personality which comes and goes? 

The personality is only a form of appearance for the daimon. 

Anyone who has arrived at this knowledge looks beyond him- 
self, backwards and forwards. His experience of the daimonic 
within himself testifies to his own immortality. And he can no 
longer limit his daimon to the one function of filling out his per- 
sonality, for his personality can be no more than one of the forms 
in which the daimon is manifest. The daimon cannot limit himself 
to one personality; he has power to animate many. He is able to 

move from one personality into another. The great thought of 
reincarnation springs as a matter of course from the Heraclitean 
premises, and not only the thought but the experience of the fact. 
The thought only paves the way for the experience. Anyone who 
becomes conscious of the daimonic element in himself does not 
find it to be a newborn innocent. He finds that it has character- 
istics. Whence do they come? Why have I certain natural apti- 
tudes? Because other personalities have already worked upon my 
daimon. And what becomes of the work which I accomplish in the 
daimon if I am not to assume that its task ends with my own 
personality? I am working for a future personality. Between me 
and the cosmic unity something interposes which reaches beyond 
me, but is yet not the same as divinity. This something is my 
daimon. My today is only the outcome of yesterday, my tomorrow 
will be the outcome of today; in the same way my life is the 
outcome of a former life and will be the foundation of a future 
one. Just as mortal man looks back to innumerable yesterdays and 
forward to many tomorrows, so does the soul of the sage look 
upon many lives in his past and many in the future. The thoughts 
and aptitudes I acquired yesterday I am using today. Is it not the 
same with life? Do not people come to the horizon of existence 
with the most diverse capacities? Whence this difference? Does it 
proceed from nothing? 

Natural science takes much credit for having banished miracle 
from our view of organic life. David Frederick Strauss, in his Die 
alte und die neue Glaube [The Old and New Faith] considers it a 

great achievement that we no longer think of a complete organic 
being as a miracle created from nothing. We understand its per- 
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fection when we are able to explain it as a development from 
imperfection. The structure of an ape is no longer a miracle if we 
assume its ancestors to have been primitive fishes which have 
been gradually transformed. Let us at least agree to accept as 
reasonable in the domain of spirit what seems to us to be right in 
the domain of nature. Is the perfected spirit to have the same 
preconditions as the imperfect one? Does a Goethe have the same 
antecedents as any Hottentot? The antecedents of an ape are as 
unlike those of a fish as the antecedents of Goethe’s mind are 
unlike those of a savage. The spiritual ancestry of Goethe’s soul is 
different from that of the savage soul. The soul has grown as well 
as the body. The spiritual ancestry of Goethe is richer than that of 
a savage. Let us take the doctrine of reincarnation in this sense, 

and we shall no longer find it unscientific. We shall be able to 
explain in the right way what we find in our souls, and we shall 
not take what we find as if created by a miracle. If I can write, it 

is because I learned to write. No one who has a pen in his hand 
for the first time can sit down and write. But if someone has come 
into the world with “the stamp of genius,” must he owe it to a 
miracle? No, even the “stamp of genius” must be acquired. It 
must have been learned. And when it appears in a person, we call 
it a spiritual element. But this element had first to learn; it will 
have acquired in a former life the talent it shows in a later one. 

In this form, and in this form only, did the thought of eternity 

pass before the mind of Heraclitus and other Greek sages. They 
never spoke of a continuance of the immediate personality after 
death. Compare some verses of Empedocles (490-430 B.C.). He 
says of those who accept the data of experience as miracles: 

Foolish and ignorant they, and do not reach far with their thinking, 
Who suppose that what has not existed can come into being, 
Or that something may die away wholly and vanish completely; 
Impossible that any beginning can come from Not-Being, 

Impossible also that being can fade into nothing; 

For wherever a being is driven, it will there continue to be, 

Never will any believe, who have been in these matters instructed, 
That spirits of men live only as long as so-called life endures, 

That only so long do they live, receiving their joys and their sorrows, 
Or that ere they were born and when they are dead, they are nothing. 
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The Greek sage did not even raise the question whether there 

was an eternal part in man, but asked only in what this eternal 

element consisted and how man can nourish and cherish it in 

himself. For it was clear to him from the outset that man is an 
intermediate creation between the earthly and the divine. It was 
not a question of the divine outside and beyond the world. The 
divine lives in man, but in a human way. It is the force urging 
man to make himself ever more and more divine. Only one who 

thinks in this way can say with Empedocles: 

When, set free from the body, you rise up into the free aether, 

You became an immortal God, having escaped from death. 

What may be done for ashuman life from this point of view? It 
may be initiated into the encircling order of the eternal. For in 
man there must be forces which merely natural life does not de- 
velop. And his life might pass away unused if the forces remained 
idle. To unlock them, and so to make man akin to the divine— 

that was the task of the Mysteries. And this was also the mission 
which the Greek sages set before themselves. In this way we can 
understand Plato’s saying, that “he who passes unsanctified and 

uninitiated into the underworld will lie in the mire, but he who 

arrives there after initiation and purification will dwell with the 
gods.” We have to do here with a conception which treats the 
significance of immortality as being closely bound up with the 
Universe. Everything man undertakes in order to awaken the 
eternal within him, he does in order to enhance the value of the 

world’s existence. The knowledge he gains does not make him an 
idle spectator of the universe, forming images for himself of what 
would be there just as much if he did not exist. The force of his 

cognition is a higher, creative force of nature. What flashes up 
within him spiritually is something divine which was previously 
under a spell; without his cognition it would have lain idle, wait- 

ing for another deliverance. Thus a human personality does not 
_ live in and for itself, but for the world. Life when looked at in this 
way extends far beyond individual existence. In this light we can 
understand utterances such as that of Pindar, giving a vista of the 
eternal: “Happy is he who has seen the Mysteries before de- 
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scending under the hollow earth. He knows the end of life, and 
he knows the beginning promised by Zeus.” 

We can understand also the proud traits and solitary nature of 
sages such as Heraclitus. They were able to.say of themselves that 
much had been revealed to them, for they did not attribute their 
knowledge to their transitory personality, but to the eternal dai- 
mon within them. Their pride was of necessity stamped with 
humility and modesty, expressed in the words, “All knowledge of 
perishable things is in perpetual flux, like the things themselves.” 
Heraclitus calls the eternal universe a game; he could also call it 

the most serious of realities. But the word “serious” has been 
worn out by being applied to earthly experiences. On the other 

hand, a realization of “the play of the eternal” gives man a secu- 
rity in life which he cannot have if he takes transitory things too 
seriously. 

A conception of the universe different from that of Heraclitus 
grew up, on the ground of the Mysteries, in the community 
founded by Pythagoras during the sixth century B.c. in Southern 
Italy. The Pythagoreans saw the basis of things in the numbers 
and geometrical figures whose laws they investigated by means of 
mathematics. Aristotle says of them: “They were the first to ad- 
vance the study of mathematics and were so engrossed in it that 

they took the elements of mathematics to be the elements of all 
things. Now as numbers are naturally the first thing in mathemat- 

ics, and they thought they saw many resemblances in numbers to 
things and processes, and certainly more in numbers than in fire, 
earth, and water, so, for them, one type of number came to mean 
justice; another, the soul and spirit; another, time, and so on with 

all the rest. Moreover they found in numbers the characteristics 
and relations of harmony; and so everything else, in accordance 
with its whole nature, seemed to be a reflection of numbers, and 

numbers seemed to be the first thing in nature.” 
The mathematical and scientific study of natural phenomena 

must always lead to a certain Pythagorean habit of thought. When 
a string of a certain length is struck, a particular note is produced. 
If the string is shortened in certain numerical proportions, other 
notes will be produced. The pitch of the notes can be expressed 
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in numbers. Physics also expresses color-relations in figures. 

When two bodies combine into one substance, it always happens 
that a certain definite quantity of one of them, expressible in 
numbers, combines with a certain definite quantity of the other. 
The Pythagoreans studied these orderings of measures and num- 
bers in nature. Geometrical figures play a similar role. Astrono- 
my, for instance, is mathematics applied to the heavenly bodies. 

One fact, above all, impressed the Pythagoreans. This was that 
man, quite alone and purely through his mental activity, discov- 
ers the laws of numbers and figures, and yet, when he looks 
abroad into nature, he finds that things are obeying the same laws 
which he has ascertained for himself in his own mind. Man forms 
the idea of an ellipse and ascertains the laws of ellipses; and the 
heavenly bodies move according to the laws he has established. 
(It is not, of course, a question here of the astronomical views of 
the Pythagoreans. Anything that may be said of these can equally 
be said of Copernican views in our present context.) Hence it 
follows directly that the achievements of the human soul are not 
an activity apart from the rest of the world, but that in them 
cosmic laws are: expressed. The Pythagoreans ‘said: The senses 
show us physical phenomena, but not the harmonious order they 
obey. The human mind must first find these rules of harmony 
within itself, if it wishes to behold them in the outer world. The 

deeper meaning of the world, that which bears sway within it as 
an eternal, law-abiding necessity—this makes its appearance in 
the human soul and becomes a present reality there. 

The meaning of the world is revealed in the soul. This meaning 
is not to be found in what we see, hear, and touch, but in what 

the soul brings to light from its own depths. The eternal laws are 
thus hidden in the depths of the soul. If we descend there, we 
shall find the Eternal. God, the eternal harmony of the Cosmos, 

is in the human soul. The soul-element is not confined to the 
bodily substance enclosed within the skin, for in the soul are born 

the laws by which worlds circle in celestial space. The soul is not 
in the personality. The personality serves only as the organ 
through which the order which pervades cosmic space may 
express itself. There is something of the spirit of Pythagoras in a 
saying by one of the Fathers, Gregory of Nyssa: “We are told that 
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human nature is small and limited, and that God is infinite, and it 

is asked how the finite can embrace the infinite. But who dares to 
say that the infinity of the Godhead is limited by the boundary of 
the flesh, as though by a vessel? For not even during our lifetime 
is the spiritual nature confined within the boundaries of the flesh. 
The material body, it is true, is limited by neighboring parts, but 
the soul reaches out freely into the whole of creation through the 
activities of thought.” 

The soul is not the personality; the soul belongs to infinity. 
From such a point of view the Pythagoreans must have con- 

sidered that only fools could imagine the soul-force to be all used 
up in the personality. 

For them too, as for Heraclitus, the essential point was the 

awakening of the eternal in the personal. Knowledge for them 
meant intercourse with the eternal. The more a man brought the 
eternal element within him into existence, the more highly were 
they bound to value him. Life in their community consisted in 
cultivating intercourse with the eternal. The object of Py- 
thagorean education was to lead the members of the community 
to this intercourse. The education was therefore a philosophical 
initiation, and the Pythagoreans might well say that by their man- 
ner of life they were aiming at a goal similar to that of the Myster- 
ies. 



Plato as Mystic* 

The importance of the Mysteries for the spiritual life of the 
Greeks can be seen in Plato’s conception of the universe. There is 
only one way of understanding him thoroughly: he must be 
placed in the light which streams forth from the Mysteries. 

Plato’s later disciples, the Neoplatonists, credit him with a se- 
cret doctrine which he imparted only to those who were worthy, 
and then under the “seal of secrecy.” His teaching was looked 
upon as secret in the same sense as the wisdom of the Mysteries. 
Even if Plato’s seventh letter was not the work of Plato himself, 

as has been claimed, this makes no difference for our present 
purpose. It need not concern us whether Plato or someone 
else expressed the attitude of mind set forth in this letter, for 
this attitude was inherent in Plato’s conception of the world. In 
the letter we read as follows: “This much I may say about all those 
who have written or may hereafter write as if they knew the aim 
of my endeavor—no credence is to be attached to their words, 
whether they obtained their information from me or from others, . 
or invented it themselves. I have written nothing on this subject, 
nor would it be allowable to do so. A teaching of this kind cannot 

be expressed in words, as other teachings can be; it needs a long 

study of the subject and a making oneself with it. Then it is as 
though a spark leaps forth and kindles a light in the soul; a light 
which thereafter is able to sustain itself.” This utterance might 
indicate only the writer's powerlessness to express his meaning in 
words—a mere personal weakness—if the idea of the Mysteries 
were not to be found in them. The subject on which Plato had not 
written, and would never write, must be something about which 

* From Charles Davy and Adam Biddleston, trans., “Plato as a Mystic,” Christianity 
as Mystical Fact and the Mysteries of Antiquity, 2nd ed. (London: Rudolf Stein- 
er Press, 1972), pp. 47-62. 
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all writing would be futile. It must be a feeling, a sentiment, an 
experience, which is not gained by momentary communication, 
but by making oneself with it, in heart and soul. The reference is 
to the inner education which Plato was able to give to his chosen 
pupils. For them, fire flashed forth from his words; for others, 

only thoughts. 

The manner of our approach to Plato's Dialogues is not a matter 
of indifference. They will mean more or less to us, according to 
our spiritual condition. Much more passed from Plato to his disci- 
ples than the literal meaning of his words. In the place where he 
taught, his listeners lived in the atmosphere of the Mysteries. His 
words awoke overtones which vibrated in tune with them, but 

these overtones needed the atmosphere of the Mysteries, or they 
died away without having been heard. 

In the center of the world of the Platonic Dialogues stands the 
personality of Socrates. We need not here touch upon the histori- 
cal aspect of his personality. We are concerned with the character 
of Socrates as it appears in Plato. Socrates is a person consecrated 
by his having died for the truth. He died as only an initiate can 
die, as one to whom death is merely a moment of life like other 
moments. He approaches death as he would any other event in 
existence. His attitude towards it was such that even in his friends 
the feelings usual on such an occasion were not aroused. Phaedo, 
in the Dialogue on the Immortality of the Soul,* says: “Truly I 
found myself in a strange state of mind. I felt no compassion for 
him, as is usual at the death of a dear friend. So happy did the 
man appear to me in his demeanor and speech, so steadfast and 
noble was his end, that I was confident that he was not going to 
the underworld without a divine mission, and that even there it 

would be well with him, if it ever is with anyone. No tender- 

hearted emotion overcame me, as might have been expected at 
such a mournful event, nor on the other hand was I in a cheerful 

mood, as is usual during philosophical pursuits, although our 
conversation was of this nature; but I found myself in a wondrous 
state of mind, an unwonted blending of joy and grief, when 
reflecting that this man was about to die.” The dying Socrates 

*Phaedo —ED. 
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instructs his disciples about immortality. His personality, having 

learnt by experience the worthlessness of life, furnishes a kind of 
proof quite different from logic and arguments founded on reason. 
It seems as if it were not a man speaking, for this man was passing 
away, but the voice of eternal truth itself, which had taken up its 

abode in a perishable personality. Where the temporal dissolves 
into nothing, there seems to be a breath of the air in which the 

eternal can resound. 
We hear from Socrates no logical proofs of immortality. The 

whole discourse is designed to lead his friends to where they may 
behold the eternal. Then they will need no proofs. Would one 
have to prove that a rose is red to someone who has a rose before 
him? Why should one neéd to prove that the spirit is eternal to 
someone whose eyes we have opened to behold the spirit? Socra- 
tes points to experiences, inner events, and first of all to the 
experience of wisdom itself. 

What is denied by someone who aspires after wisdom? He 
wishes to free himself from all that the senses offer him in every- 
day perception. He seeks for the spirit in the sense-world. Is not 
this a fact which may be compared with dying? “For,” according 
to Socrates, “those who occupy themselves with philosophy in the 
right way are really striving after nothing else than to die and be 
dead, without this being noticed by others. If this is true, it would 
be strange if, after having aimed at this all through life, when 
death itself comes they should be indignant at something for 
which they have so long striven and exerted themselves.” To cor- 
roborate this, Socrates asks one of his friends: “Does it seem to 

you fitting for a philosopher to take trouble about so-called plea- 
sures of the senses, such as eating and drinking? Or about sexual 
pleasures? And do you think that such a man pays much heed to 
other bodily needs, or to fine clothes, shoes and other adorn- 

ments? Do you think he values or despises them any more than 
his bare needs require? Does it not seem to you that it should be 
such a man’s whole preoccupation not to turn his thoughts to the 
body, but as much as possible away from it and towards the soul? 
Therefore the first mark of the philosopher is that he, more than 
all other men, frees his soul from association with the body.” 

Socrates is then entitled to say that aspiration after wisdom has 
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this much in common with dying: it turns man away from the 
physical. But whither does he turn? Towards the spiritual. But 
can he desire the same from the spirit as from the senses? On 
this, Socrates says: “But how is it with rational knowledge itself? 
Is the body a hindrance or not, if we take it as a companion in our 

search for knowledge? I mean, do sight and hearing bring us 
truth? Or are the poets wrong in always telling us that we never 
see or hear anything accurately. ... When does the soul catch 
sight of truth? For when it tries to examine something with the 
help of the body, the body evidently deceives it.” 

Everything we perceive through our bodily senses comes and 
goes. And this coming into being and passing away is the cause of 
our being deceived. But if we look with rational insight more 
deeply into things, the eternal element in them is revealed to us. 
Thus the senses do not offer us the eternal in its true form. The 
moment we trust them implicitly, they deceive us. They cease to 
deceive us if we confront them with our thoughtful insight and 
submit what they tell us to its examination. 

But how could our thoughtful insight sit in judgment on the 

reports of the senses unless there were something living within it 
which transcends sense-perception? Therefore the truth or falsity 
in things is decided by something within us which opposes the 
physical body and so is not subject to its laws. Above all, this 
something cannot be subject to the laws of growth and decay, for 
it bears truth within itself. Now truth cannot have a yesterday and 
a today; it cannot be one thing one day and another the next, as 

happens with objects of sense. Therefore truth must be some- 
thing eternal. And when the philosopher turns away from the 
perishable things of sense and towards truth, he is turning 
towards an eternal element that lives within him. If we immerse 
ourselves wholly in spirit, we shall live wholly in truth. The 
things of sense around us are no longer present merely in their 
physical form. “And he accomplishes this most perfectly,” says 
Socrates, “who approaches everything as much as possible with 
the spirit only, without either looking around when he is think- 
ing, or letting any other sense interrupt his reflecting; but, mak- 

ing use of pure thought only, he strives to grasp everything as it 
is in itself, separating it as much as possible from eyes and ears, in 
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short from the whole body, which only disturbs the soul and does 

not allow it to attain truth and insight when associated with the 

soul. . .. Now is not death the release and separation of the soul 
from the body? And it is only true philosophers who are always 

striving to release the soul as far as they can. This, therefore, is 

the philosopher’s vocation, to deliver and separate the soul from 
the body... . Hence it would be foolish if a man, who all his life 
has taken measures to be as near death as possible, should rebel 

against it when it comes. . . . In fact the real seekers after wisdom 

aspire to die, and of all men they are those who least fear death.” 

Moreover, Socrates bases all higher morality on liberation from 
the body. A man who follows only the demands of his body is not 
moral. Who is valiant? asks Socrates. He is valiant who does not 
obey his body but the demands of his spirit when these demands 
imperil the body. And who is self-controlled? Is it not he who 
“does not let himself be carried away by desires, but maintains an 
indifferent and seemly demeanor towards them? Therefore is not 
self-control most typical of those who set least value on the body 
and live in the love of wisdom?” And so it is, in the opinion of 
Socrates, with all the virtues. 

Socrates goes on to characterize rational insight. How do we 
come to know something? Undoubtedly, by forming judgments. I 
form a judgment about some object; for instance, I say to myself 

that the thing in front of me is a tree. How do J arrive at saying 
that? I can do it only if I already know what a tree is. I must recall 
my image of a tree. A tree is a material thing. If I remember a 
tree, I am therefore remembering a material thing. I say of some- 
thing that it is a tree if it resembles other things I have previously 
observed and know to be trees. Memory is the key to this knowl- 
edge. It enables me to compare all sorts of material things with 
one another. But this does not exhaust my knowledge. If I see 
two similar things, I form a judgment and say they are alike. 
Now, in reality two things are never exactly alike. I can find a 
likeness only in certain respects. The idea of a perfect similarity 
therefore arises within me although it has no counterpart in the 
external world. And this idea helps me to form a judgment, just as 
memory helps me towards judgment and knowledge. Just as one 
tree reminds me of others, so am I reminded of the idea of 
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similarity by looking at two things in relation to each other. With- 
in me, therefore, thoughts and memories arise which are not due 

to physical reality. 

All kinds of knowledge not borrowed from sense-reality are 
grounded on such thoughts. The whole of mathematics consists of 
them. It would be a bad geometrician who could bring into math- 
ematical relations only what he can see with his eyes and touch 
with his hands. Thus we have thoughts which do not orignate in 
perishable nature; but arise out of the spirit. And it is these that 
bear in them the mark of eternal truth. The findings of mathemat- 
ics will be eternally true, even if the whole cosmic system were to 
collapse tomorrow and an entirely new one were to arise. In an- 
other cosmic system conditions might prevail to which our 
present mathematical truths would not be applicable, but they 
would still be true in themselves. 

It is when the soul is alone with itself that it can bring forth 
these eternal truths. It is then related to the true and eternal, and 

not to the ephemeral and apparent. Hence Socrates says: “When 
the soul, returning into itself, reflects, it goes straight to what is 
pure and everlasting and immortal and like unto itself; and being 
related to this, cleaves to it when the soul is alone, and is not 

hindered. And then the soul rests from its mistakes, and is in 

communion with that which is like unto itself. And this state of 
soul is called wisdom. ... Look now whether it does not follow, 

from al] that has been said, that the soul is most like the divine, 

immortal, reasonable, unique, indissoluble, unchanging; while 

the body is most like the human and mortal, the unreasonable, 
multiform, dissoluble and everchanging. . . . If, therefore, this is 
so, the soul goes to what is like itself, to the immaterial, to the 

divine, immortal, reasonable. There it attains to bliss, freed from 

error and ignorance, from fear and undisciplined love and all 
other human evils. There it lives, as the initiates say, through all 
aftertime truly with God.” 

It is not within the scope of this book to indicate all the paths 
along which Socrates leads his friend to the eternal. These paths 
all breathe the same spirit. They all tend to show that man finds 
one thing when he goes the way of transitory sense-perception, 
and another when his spirit is alone with itself. It is to this origi- 
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nal nature of spirit that Socrates points his hearers. If they find it, 
they see with their own spiritual eyes that it is eternal. The dying 
Socrates does not prove the immortality of the soul; he simply 
lays bare the nature of the soul. And then it comes to light that 
growth and decay, birth and death, have nothing to do with the 
soul. The essence of the soul lies in the true, and this can neither 

come into being nor perish. The soul has no more to do with 
becoming than the straight has with the crooked. But death be- 
longs to the process of becoming. Therefore the soul has nothing 
to do with death. Must we not say of what is immortal that it 
admits of mortality as little as the straight admits the crooked? 
Must we not say, Socrates continues, that “if the immortal is im- 

perishable, it is impossible for the soul to come to an end when 
death arrives? For from what has been already shown, it does not 
admit of death, nor can it die any more than three can be an even 
number.” 

Let us trace the whole development of this dialogue, in which 
Socrates brings his hearers to behold the eternal in human per- 
sonality. The hearers accept his thoughts, and they look into 
themselves to see if they can find in their inner experiences some- 
thing which assents to his ideas. They make the objections which 
strike them. What has happened to the hearers when the dia- 
logue is finished? They have found something within them which 
they did not possess before. They have not merely accepted an 
abstract truth; they have gone through a development. Something 
has come to life in them which was not living in them before. Is 
not this to be compared with an initiation? And does not this 
throw a light on why Plato set forth his philosophy in the form of 
conversation? These dialogues are meant to be nothing else than 

a literary form of the events which took place in the sanctuaries of 
the Mysteries. We are convinced of this from what Plato himself 
says in many passages. As a teacher of philosophy, he wished to 
be what the initiator into the Mysteries was, as far as this was 

possible in a philosophical style of communication. How clear it is 

that Plato feels himself to be in harmony with the Mysteries! He 
thinks he is on the right path only when it is taking him where the 
mystic should be led. He expresses this in the Timaeus: “All those 
who are of right mind invoke the gods for their small or great 
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enterprises; but we who are concerned with teachings about the 
universe—how far it is created or uncreated—have the special 
duty, if we have not quite lost our way, to call upon and implore 
the gods and goddesses that we may teach everything first in 
conformity with their spirit, and next in harmony with ourselves.” 
And Plato. promises those who follow this path that the Godhead, 
as savior, will ensure that their inquiry, so prone to error and 
ranging so far from the beaten track, will lead them finally to an 
illuminating teaching. 

It is especially the Timaeus that reveals to us how the Platonic 
cosmogony is connected with the Mysteries. At the very begin- 
ning of this dialogue an “intiation” is referred to. Solon is “initi- 
ated” by an Egyptian priest into the formation of worlds, and the 
way in which eternal truths are symbolically expressed in tradi- 
tional myths. “There have already been many and various de- 
structions of part of the human race,” says the Egyptian priest to 
Solon, “and there will be more in the future; the most extensive 

by fire and water and lesser ones through countless other causes. 
It is related also in your country that Phaeton, the son of Helios, 

once mounted his father’s chariot, and as he did not know how to 

drive it, everything on the earth was burnt up, and he himself 
slain by lightning. This sounds like a fable, but the truth in it 
concerns changes in the movements of the celestial bodies revolv- 
ing round the earth and of the destruction of everything on the 
earth by fierce fire. This annihilation happens periodically, after 
the lapse of certain long periods of time.” This passage gives a 
clear indication of the attitude of the initiate towards folk-myths. 
He recognizes the truths hidden in their images. 

The drama of the creation of the world is brought before us in 
the Timaeus. Whoever wishes to follow the traces which lead 
back to this creation will come to the point of divining the primor- 
dial force from, which all things have sprung. “Now to find the 
Creator and Father of the universe is difficult indeed, and then, 

having found Him, to speak about Him so that all may understand 
is impossible.” The mystic knew what this “impossible” means. It 
signifies the drama of Divinity. God is not present for him in the 

materially comprehensible world. There He is present only as 
nature, where He is spell-bound. Only one who awakens the di- 
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vine within himself is able to approach Him. Thus He cannot at 

once be made comprehensible to everyone. But even to one who 
approaches Him, He does not Himself appear. The Timaeus says 
this also. The Father made the universe out of the body and soul 
of the world. He mixed together, in harmony and perfect propor- 

tions, the elements which came into being when, pouring Him- 
self out, He gave up His separate existence. Thereby the body of 
the world came into being, and stretched upon it, in the form of 

a cross, is the soul of the world. It is the divine element in the 

world. It met with the death on the cross so that the world might 
come into existence. Plato can therefore call nature the tomb of 
the divine; a grave, however, in which there lies nothing dead, 

but rather the eternal, to-which death only gives the opportunity 
of bringing to expression the omnipotence of life. And man sees 
nature in the right light when he approaches it in order to release 
the crucified soul of the world. It must rise again from its death, 
from its spell. Where can it come to life again? Only in the soul of 
the initiated man. Then wisdom finds its right relation to the 
cosmos. The resurrection, the liberation, of God—that is what the 

attainment of true knowledge means. 
In the Timaeus the development of the world is traced from the 

imperfect to the perfect. An ascending process is represented 
imaginatively. Beings develop. God reveals Himself in their de- 
velopment. The process of evolution is the resurrection of God 
from the tomb. Within evolution, man appears. Plato shows that 
with man something special comes in. True, the whole world is 

divine, and man is not more divine than other beings. But in 
other beings God is present in a hidden way; in man, God is 
manifest. At the end of the Timaeus we read: “And now we might 
say that our discourse concerning the universe has reached its 
end, for after the world has been provided with mortal and im- 
mortal living beings and thereby fulfilled, it becomes itself a visi- 

ble being embracing everything visible, and an image of the 
Creator. This one and only begotten world has become the God 
perceptible to the senses, and the greatest and best world, the 

fairest and most perfect there could be.” But this one and only 
begotten world would not be perfect if the image of its Creator 
were not to be found among the images it contains. This image 
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can be engendered in the human soul. Not the Father Himself, 
but God's offspring, the Son, living in the soul and like unto the 
Father—he it is who can be born of man. 

Philo, of whom it was said that he was Plato, reborn, character- 

ized as the “Son of God” the wisdom born of man, which lives in 

the soul and has as content the reason present in the world. This 
cosmic reason, or Logos, appears as the book in which “every- 
thing enduring in the world is recorded and engraved.” It also 
appears as the Son of God: “following in the paths of the Father, 
he creates forms, while contemplating their archetypes.” Philo, 
the Platonist, addresses this Logos as though he were speaking of 
the Christ: “As God is the first and only king of the universe, the 
way to Him is rightly called the ‘royal road.’ Consider this road as 
philosophy . . . the road taken by the ancient company of ascetics, 
who turned away from the entangling fascination of pleasure and 
devoted themselves to a noble and earnest cultivation of the 
beautiful. The Law names this royal road, which we call true 
philosophy, the Word and Spirit of God.” 

It is like an initiation for Philo when he enters upon this path, 
‘in order to meet the Logos who, for him, is the Son of God. “I do 
not shrink from relating what has happened to me innumerable 
times. Often when I wished to put my philosophical thoughts in 
writing in my accustomed way, and saw quite clearly what was to 
be set down, I found my mind barren and rigid, so that I was 

obliged to give up without having accomplished anything, and 
seemed to be beset with idle fancies. At the same time I marveled 
at the power of the reality of thought, with which it rests to open 
and close the womb of the human soul. At other times, however, 

I would begin empty and arrive, without any trouble, at fullness. 
Thoughts came flying like snowflakes or grains of corn invisibly 
from above, and it was as though divine power took hold of me 
and inspired me, so that I did not know where I was, who was 

with me, who I was, or what I was saying or writing; for then a 
flow of ideas was given me, a delightful clearness, keen insight, 
and lucid mastery of material, as if the inner eye were now able to 

see everything with the greatest clarity.” 
This is a description of a path to knowledge so expressed that 

we see how anyone taking it is conscious of flowing in one current 
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with the divine when the Logos becomes alive within him. This is 
again put clearly in the words: “When the spirit, moved by love, 
takes its flight into the most holy, soaring joyfully on divine 
wings, it forgets everything else and itself. It holds to and is filled 
only with the Power of which it is the follower and servant, and to 

this it offers the incense of the most sacred and chaste virtue.” 
For Philo there are only two ways. Either man follows the 

world of sense, open to observation and intellect, in which case 

he limits himself to his personality and withdraws from the cos- 
mos; or he becomes conscious of the universal cosmic force, and 

experiences the eternal within his personality. “He who wishes to 
escape from God falls into his own hands. For there are two 
things to be considered, the universal Spirit, which is God, and 

one’s own spirit. The latter flees to and takes refuge in the univer- 
sal Spirit, for one who goes out beyond his own spirit says to 
himself that it is nothing and relates everything to God; but one 
who turns away from God discards Him as First Cause, and 
makes himself the cause of everything that happens. 

The Platonic view of the universe sets out to be a form of 
knowledge which by its very nature is also religion. It brings 
knowledge into relation with the highest to which man can attain 
through his feelings. Plato allows knowledge to hold good only 
when it completely satisfies human feelings. It is then not a 
knowledge merely of images; it is the very substance of life. It is 
a higher man within man, that man of which the personality is 
only an image. Within man is born a being who surpasses him, a 
primordial, archetypal man; and this is another secret of the Mys- 
teries brought to expression in the Platonic philosophy. Hip- 
polytus, one of the early Fathers, alludes to it: “This is the great 
secret of the Samothracians (the guardians of a certain Mystery 
cult); an ineffable secret which only the initiates know. They 
speak in detail of Adam as the primordial, archetypal man.” 

_ Plato’s dialogue on love, the Symposium, also represents an 
initiation. Here love appears as the herald of wisdom. If wisdom, 
the eternal word, the Logos, is the Son of the eternal creator of 

the cosmos, love is related to the Logos as a mother. Before even 

a spark of the light of wisdom can flash up in the human soul, an 
obscure impulse, a longing for the divine, must be present. Man 
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must be drawn unconsciously towards the experience which, 
when it is raised into his consciousness, will constitute his su- 

preme happiness. What Heraclitus calls the “daimon” in man is 
connected with the idea of love. In the Symposium, people of the 
most various ranks and with the most diverse views of life speak 
about love—the ordinary man, the politician, the learned man, 

the satiric poet Aristophanes and the tragic poet Agathon. Each 
has his own view of love, in keeping with their different experi- 

ences of life. How they express themselves shows the stage at 
which their “daimon” stands. By love one being is drawn to an- 
other. The manifold diversity of the things into which divine uni- 
ty has been poured aspires towards unity and harmony through 
love. Hence love has something divine in it, and so each individ- 
ual can understand it only as far as he participates in the divine. 
After these men at different stages of maturity have set forth 

their ideas about love, Socrates takes up the discussion. He con- 

siders love from the point of view of a man in search of knowl- 
edge. For him, love is not a divinity, but something which leads 
man to God. Eros, or love, is for him not divine. God is perfect, 

and therefore possesses the beautiful and good; but Eros is only 
the desire for the beautiful and good. Eros thus stands between 
man and God. He is a “daimon,” a mediator between the earthly 
and the divine. 

It is significant that Socrates does not claim to be giving his own 

thoughts when speaking of love. He says he is only relating what 
a woman once imparted to him as a revelation. It was through 
mantic art that he came to his conception of love. Diotima, the 
priestess, awakened in Socrates the daimonic force which was to 
lead him to the divine. She “initiated” him. 

This passage in the Symposium is highly suggestive. Who is the 

“wise woman’ who awakened the daimon in Socrates? She is 
more than a merely poetic mode of expression. For no wise 
woman on the physical plane could awaken the daimon in the 
soul, unless the daimonic force were latent in the soul itself. It is 

surely in Socrates’ own soul that we must look for this “wise 
woman.” But there must be a reason why that which brings the 
daimon to life within the soul should appear as a real external 

being. This force cannot work in the same way as the forces we 
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can observe in the soul as belonging to and native to it. Clearly, 

it is the soul-force which precedes the coming of wisdom that 

Socrates represents as a “wise woman.” It is the mother-principle 

which gives birth to the Son of God, Wisdom, the Logos. The 

unconscious soul-force which brings the divine into consciousness 

is here represented as a feminine element. The soul which as yet 
is without wisdom is the mother of that which leads to the divine. 
This brings us to an important conception in mysticism. The soul 

is recognized as the mother of the divine. Unconsciously it leads 
man to the divine, with the inevitability of a natural force. 

This conception throws light on the view of Greek mythology 
taken in the Mysteries. The world of the gods is born in the soul. 
Man looks upon the images he himself creates as his gods. But he 
must force his way through to another conception. He must trans- 
mute into divine images the divine force which is active within 
him before the creation of those images. Behind the divine ap- 
pears the mother of the divine, which is nothing else than the 
original force of the human soul. So man places goddesses side by 
side with the gods. 

Let us look at the myth of Dionysus in this light. Dionysus is 
the son of Zeus and a mortal mother, Semele. Zeus wrests the 

still immature infant from its mother when she is slain by light- 
ning, and shelters it in his own thigh until it is ready to be born. 
Hera, the mother of the gods, incites the Titans against Dionysus 
and they dismember the body. But Pallas Athene rescues his 
heart, which is still beating, and brings it to Zeus. Out of it he 
engenders his son for the second time. _ 

In this myth we can accurately trace a process which is enacted 
in the depths of the human soul. Interpreting it in the manner of 
the Egyptian priest who instructed Solon about the nature of 

myths, we might say: It is related that Dionysus was the son of a 
god and of a mortal mother, that he was torn in pieces and after- 
wards born again. This sounds like a fable, but it contains the 
truth of the birth of the divine and its destiny in the human soul. 
The divine unites itself with the earthly, temporal human soul. As 
soon as the divine, Dionysiac element stirs within the soul, it 

feels a vehement desire for its own true spiritual form. Ordinary 
consciousness, which again appears in the form of a female god- 
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dess, Hera, becomes jealous at the birth of the divine out of the 
higher consciousness. It stirs up the lower nature of man (the 
Titans). The still immature divine child is torn in pieces. Thus the 
divine child is present in man as dismembered material science. 
But if there be enough of the higher wisdom (Zeus) in man to be 
active, it nurses and cherishes the immature child, which is then 

born again as a second son of God (Dionysus). Thus from knowl- 
edge, the fragmented divine force in man, is born undivided wis- 

dom, the Logos, the son of god and of a mortal mother, who is the 

transitory human soul, which unconsciously aspires after the di- 
vine. As long as we see in all this merely a process in the soul and 
look upon it as a picture of this process, we are a long way from 
the spiritual reality which is enacted in it. In this spiritual reality 
the soul is not merely experiencing something in itself; it has 
been entirely released from itself and is taking part in a cosmic 

event, which in reality is not enacted within the soul, but outside ° 

it. 

Platonic wisdom and Greek myths are closely linked together; 
so too are the myths and the wisdom of the Mysteries. The 
created gods were the object of popular religion; the history of 

their origin was the secret of the Mysteries. No wonder that it 
was held to be dangerous to “betray” the Mysteries, for thereby 
the origin of the gods of the people was “betrayed.” And a right 
understanding of that origin is salutary; a misunderstanding of it is 
destructive. 



Human Evolution and the 

Christ Principle* 

We have seen that we come closer to the profound meaning of the 
Gospel of St. John when we seek to approach it from various 
sides, and yesterday we were able from a certain point of view to 
indicate one of the most significant mysteries of this Gospel. In 
order that we may gradually reach a complete understanding of 
the mystery presented yesterday, it will not be necessary to 
consider the advent of Christ-Jesus in our Post-Atlantean period. 
We have gathered together the most varied material in order that 
we might trace the evolution of the human being and within it the 
Christ Principle. Today we shall try to understand why, just at 
this point of time in our evolution, the Christ appeared as a 
human being walking upon the earth, and we shall in this way 
form a connection with what we have already heard in part in the 
last lectures. Now we shall have to consider especially the 
evolution of our humanity in the Post-Atlantean period. 
We have repeatedly stated that at a time very far in the past 

our forefathers dwelt out there in the west in a region now oc- 
cupied by the Atlantic Ocean. Our forebears dwelt upon old At- 
lantis. In the lecture of the day before yesterday we were able to 
call attention especially to the external bodily appearance of these 
our Atlantean forefathers. We have seen that the physical body, 
visible now to the external human sense organs, only slowly and 
gradually reached the present density of flesh which it now pos- 
sesses. We said that not until the last part of the Atlantean period 

* Editor's title. From Maud B. Monges, trans., “Human Evolution in its Relation 
to the Christ Principle,” The Gospel of St. John (Hamburg Cycle, 1908), rev. ed. 
(New York: Anthroposophic Press, 1962), pp. 123-36. 
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did men bear some resemblance to their present form. Even 
toward the last third of the Atlantean period they were still essen- 
tially very different creatures from the men of today, although to 
the external senses they appeared much the same. We can best 
make clear what progress the human being has made, if we com- 
pare him in his present state with any of the existing higher ani- 
mals. However highly developed the animal may be, it must now 
be clear for various reasons how the human being differs essen- 
tially from the animal. We find that upon the physical plane or in 
the physical world, every animal consists of physical body, ether 
or life body and astral body; that these three parts compose its 
animal being in the physical world. 

You must not imagine that only what is physical exists in the 
physical world. It would be a great mistake if you were to seek all 
that is etheric or in fact all that is astral only in the supersensible 
world. It is true you can see only what is physical with the physi- 
cal senses in the physical world, but that is not because only what 
is physical exists here. No, the ether and astral bodies of the 
animals are present in the physical world and the clairvoyantly 
endowed person can see them. It is only when he wishes to reach 
the real ego of the animal that he can no longer remain in the 
physical world; he must then mount into the astral regions. There 
the group-soul or group-ego of the animals is to be found and the 
difference between the human being and the animal consists in 
the ego of the former also being present here below in the physi- 
cal world. This means that here in the physical world, the human 
creature consists of a physical, ether and astral body and an ego, 
although the three higher members, from the ether body up- 
wards, are only perceptible to clairvoyant consciousness. This dif- 
ference between the human being and the animal is expressed 
clairvoyantly in a certain way. Let us suppose that a person en- 
dowed with clairvoyance is observing a horse and a man. Extend- 
ing beyond the horse’s head, which is lengthened out to a muzzle, 

he finds an etheric appendage. This etheric head protrudes 
beyond the physical head of the horse and is magnificently orga- 
nized; these two do not coincide in the horse. But he finds that in 

the human being of the present, the etheric head corresponds 
almost exactly in form and size to the physical. Clairvoyantly ob- 
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served, the elephant makes an extremely grotesque appearance 
with its extraordinarily huge etheric head; it is, indeed, etherical- 
ly a very grotesque animal. In the human beings of the present, 
the physical and etheric heads coincide and in form and size they 
are very nearly alike. This, however, has not always been the 
case. We find it so only in the last third of the Atlantean period. 
The ancient Atlanteans’ etheric head protruded far beyond his 
physical head, then by degrees these two grew together and it 
was in the last third of the Atlantean period that the physical and 

the etheric heads exactly coincided. In the brain, near the eyes, 

there is a point which coincides with a very definite point in the 
etheric head. These points were apart in ancient times; the ether- 

ic point was outside of the brain. These two important points have 
drawn together and only when this occurred did the human being 
learn to say “I” to himself. Then appeared what we yesterday 
called the “Consciousness Soul.” Through the coincidence of the 

etheric and physical heads, the appearance of the human head 
changed very greatly, for the head of the ancient Atlantean was 
still very different in appearance from the head of present human 
beings. If we wish to understand how the present evolution 
became possible, we must consider a little the physical conditions 
in ancient Atlantis. 

If you had been able to walk through ancient Atlantis, out there 
in the west, you would not have been able to experience the 
conditions of rain, fog, air, and sunshine that we have now in our 

present earth. At that time mists pervaded especially the north- 
ern regions, west of Scandinavia. Those human beings who lived 
in ancient Atlantis, in the region where Ireland now stands and 

even further to the West, never saw rain and sunshine as separate 
phenomena as is now the case. They were always immersed in 
mist and only with the Atlantean Flood did the time come when 
the fog banks separated from the air and were precipitated into 
the ocean. You might have searched through the whole of Atlantis 
and you would not have found that spectacle which is now well 
known to you all as an extraordinary phenomenon of nature; it 
would have been impossible to discover a rainbow. That is only 
possible through a separation of rain and sunshine such as can 
now exist in the atmosphere. On Atlantis before the Flood, you 
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would have found no rainbow. ‘Only gradually, after the Flood, 
did this phenomenon appear, that is, it became a physical possi- 
bility. If after having received these communications of Spiritual 
Science, you recall that the memory of the Atlantean Flood is 
preserved in the various sagas and myths of the Deluge and that 
after the Deluge, Noah came forth and first saw the rainbow, then 

you will get some idea of how literally and profoundly true the 
religious documents are. It is a fact that human beings first saw a _ 
rainbow after the Atlantean Flood. These are the experiences 
which can be had by one who acquaints himself with occultism, 
and then bit by bit learns to understand how literally the religious 
documents must be taken. Of course one must first learn to un- 
derstand the alphabet. 

Towards the end of the Atlantean period, the external and in- 
ternal human conditions proved to be most favorable in a certain 
region of the earth’s surface which was in the vicinity of present 
Ireland. This region is now covered with water. At that time the 
conditions there were especially favorable and in this region the 
most highly gifted of the Atlantean races developed, a race that 
was especially endowed with the capacity to rise to an indepen- 
dent human self-consciousness. The leader of this people, which 
in Spiritual Science literature is usually designated the ancient 
Semites, was a great initiate who sought the most highly devel- 
oped individuals of this people and migrated with them to the 
East through Europe as far as Asia into a region occupied now by 
the present Tibet. Thither migrated a relatively small but spiri- 
tually very highly developed fraction of the Atlantean peoples. 
Toward the end of the Atlantean period, it so happened that 
gradually the westerly portions of Atlantis disappeared and 
became covered by the sea. Europe in its present form gradually 
arose. In Asia, the great Siberian regions were still covered with 
extensive bodies of water, but, especially in the south of Asia, 
there were regions of land which had already appeared, differntly 
formed, however. Some of the less advanced of the great mass of 
people joined with this germinal group which migrated from west 
to east. Many went with them a long distance, others not so far. 
But the peopling of ancient Europe came about for the most part 
through the migrations of great hordes of people out of Atlantis 
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who settled there. Other great groups of people who had been 

driven from other parts of Atlantis, even some from ancient 
Lemuria, had come into Asia at a still earlier period and now 
encountered each other during this migration. Thus peoples vari- 
ously endowed and of very different spiritual capacities settled in 
Europe and Asia. The small number who were led by that great 
spiritual individuality, Manu, settled there in Asia in order to 

foster the greatest possible spirituality. From there streams of 
culture flowed out into the various regions of the earth and among 

the various peoples. 
The first cultural stream flowed down into India and through 

the impulse given by the spiritual mission of that great individual- 
ity, Manu, there developed what we may call the ancient Indian 
civilization. We are not speaking now of that Indian culture of 
which we have only echoes in those wonderful books of the 
Vedas, nor are we speaking of what has been handed down to 
posterity as tradition. Previous to all that can be known of this 
external culture, there existed a much more glorious and more 
ancient culture, that of the ancient Holy Rishis, those great teach- 

ers who in the far distant past gave to mankind the first Post- 
Atlantean civilization. Let us transplant ourselves into the souls of 
the people of this first Post-Atlantean cultural stream. This was 
the first really religious human culture. Those Atlantean cultural 
periods which preceded this one were not religious cultural 
epochs in the true sense of the word. Religion is, in fact, a char- 

acteristic of the Post-Atlantean age. You will ask, why is this the 
case? 

Let us see how Atlanteans lived. Since the etheric head was 
still outside of the physical head, the ancient hazy clairvoyance 
was not yet completely lost. Therefore, at night, when the Atlan- 
tean was outside of his physical body, he could look into the fur- 
thest reaches of the spiritual world. Although during the day— 
when he dipped down into his physical body—he saw physical 
things here in the physical world, at night he still saw, to a certain 
degree, the regions of the spiritual world. Transfer yourselves 
now for a moment into the middle or first third of the Atlantean 
period. What was the condition of the human being then? He 
awakened in the morning and his astral body was drawn into his 
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physical and ether bodies. At that time the objects of the physical 
world were not yet so sharply and clearly contoured as they are 
now. When a city is enveloped in fog, and you observe the lan- 
terns in the evening as though surrounded by an aura of color 
with undefined edges and streams of color, you have in this a 
picture of how things appeared at that time on Atlantis. The out- 
lines were not clearly defined, but it was like seeing the lanterns 
in the mist. Hence, there was likewise no such sharp division 
between the clear day-consciousness and the unconsciousness of 

the night as. appeared after the Atlantean period. During the 
night the astral body slipped out of the ether and physical bodies, 
but since the ether body still remained partly united with the 
astral body, there were always reflections of the spiritual world; 
the human being could always have a hazy clairvoyance, could 
live within the spiritual world and could behold about him spiri- 
tual beings and spiritual activities. The scholars who sit in their 
studies say that the common people have composed, for example, 
the Germanic myths and sagas out of their folk phantasy. Wotan 
and Thor and all the other gods were only personifications of na- 
ture forces. There are complete mythological theories which deal 

in this way with the folk creative phantasy. When one hears such 

a thing, it is easy to believe that such a learned individual is like 
the Homunculus in Goethe’s Faust, born out of a retort, who had 

never seen a real human being. For anyone who has really ob- 
served the people, it is not possible to speak in this way of the | 
creative folk imagination. The legends of the gods are nothing less 
than what remains of actual events which people of earlier ages 
really beheld clairvoyantly. This Wotan really existed. During the 
night human beings wandered about among the gods in the spiri- 
tual world and knew Wotan and Thor there as well as they knew 
people of flesh and blood like themselves here upon the earth. 
What primitive people of that age beheld, for a long time dimly 
and clairvoyantly, has now become the content of myth and sage, 
especially of those of the Germans. 

People who at that time migrated from west to east into the 
regions later called Germany were those who had retained, more 
or less, some degree of clairvoyance and who were still able at a 

certain time to perceive in the spiritual world. And simultaneous- 
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ly with the migrations of that greatest of initiates and his followers 

into Tibet, whence he sent forth the first cultural colony into 

India, initiates who fostered the Spritual Life in the Mysteries 

were left behind everywhere among the peole of Europe. Myster- 

ies existed among these people, the Druid Mysteries, for exam- 
ple, but men no longer have any knowledge of them—for what is 
recounted is merely fantastic rubbish. It is a significant fact that at 
that time when the higher worlds were mentioned among the 
Druids or among the peoples of the regions of western Russia and 
Scandinavia where the Mysteries of the Trotts existed, there was 

always a large number who knew of these spiritual worlds. When 
they spoke of Wotan or of the incidents that occurred between 
Baldur and Hodur, they were not talking of something wholly 

unknown to them. There were many who had themselves experi- 
enced such incidents in special states of consciousness, and those 
not having the experiences themselves heard it from their neigh- 
bor in whom they had confidence. Wherever you might have 
gone in Europe, you would still have found vivid memories of 

_ what existed in Atlantis. What did exist there? Something one 
might call a natural, living companionship with the beings of the 
spiritual world, with what is today called Heaven. The human 

being continually entered into the spiritual world and lived there. 

In other words he needed no special religion to point out to him 
the existence of a spirit-land. 

What is the meaning of “religion”? It signifies union, union of 
the physical world with the spiritual. At that time the human 
being needed no special means of union with the spiritual world, 
because for him it was a world of natural experience. Just as there 
is no need now for anyone to impart to you a belief in the flowers 
of the field or in the beasts of the forest, because you see them 
with your own eyes, so similarly the Atlanteans “believed” in the 
gods and spiritual beings, not through religion, but because they 
experienced them. As human evolution progressed, mankind ac- 
quired a clear day-consciousness. It was in the Post-Atlantean age 
that people acquired this clear waking consciousness and they 
gained it by renouncing their ancient clairvoyant consciousness. 
It will be theirs again in the future in addition to the present clear 
day-consciousness. For our ancestors here in Europe, the sagas 
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and myths often aroused memory-pictures of the distant past. — 
One might ask, what was the nature of these most developed 

human beings? Strange as it may sound, these highly developed 
individuals whom the leader guided eastward into Tibet were for 
the most part advanced, because they had lost their ancient, 
dreamlike consciousness. 
What does it signify to progress from the fourth over into the 

fifth root-race? It means becoming day-conscious; it means losing 
the ancient clairvoyance. The great initiate and guide led away 
the members of his little group in order that they might not have 
to live among people who were still at the stage of the ancient 
Atlanteans. Among the first, only those could be guided into the 

higher worlds who had been trained artificially, who had gone 

artificially through an occult training. It may be asked, what did 
the people of the first Post-Atlantean epoch have left of that an- 
cient relationship with the spiritual, divine world? Only the long- 
ing for the spirit world, the door to which had been closed. They 
felt that there had been a time—for they heard it in their sagas— 
when their forefathers had gazed into the spirit world, had lived 
there among spirits and gods and had discovered themselves. in 
the midst of deep spiritual realities. “Oh, could we but experi- 
ence this too!” they said and out of this longing the ancient Indian 
way of initiation was created. This method of initiation arose out 
of the longing for what was past and caused the pupil to lose, for 
a time, the clear day-consciousness which he had acquired in or- 
der that he might force himself back in consciousness to his for- 
mer state. “Yoga” is the method of the ancient Indian initiation 
which, through its technique and exercises, restored what had 
been lost in a quite natural way. 

Imagine, for example, an ancient Atlantean whose ether head 
protruded far beyond his physical head. When the astral body 

withdrew, a large part of the ether head was still united with it. 
Therefore what it experienced could be imprinted upon the ether 
body and thus he became conscious of his experiences. When, in 
the last part of the Atlantean period, the ether part of the head 
was drawn wholly into the physical head, the astral body left the 
ether body entirely each night. Thus in the ancient initiations, 

the teacher had to try to draw out the ether body of his pupil by 
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artificial means; in other words, the pupil had to be brought into 
a sort of lethargic condition, into a kind of deathlike sleep which 
lasted about three and a half days. During this time the ether 
body protruded from the physical body and was loosened from it. 
What the astral body then experienced was impressed upon the 
ether body. Then when the ether body was redrawn into the 
physical body, the pupil knew what he had experienced in the 
spiritual world. 

That was the ancient method of initiation, the Yoga initiation, 

by means of which the pupil was lifted out of the world wherein 
he found himself in order to be transported back again into the 
spiritual world. And the cultural mood which resulted from this 
kind of initiation found its echo in the later Indian culture. It was 
this mood that gave rise to the words: Truth, Reality, Being exist 
only in the spiritual world, in that world into which a person 
enters when he lifts himself out of the physical sense-world. Here 
he is in the midst of the physical world, surrounded by the miner- 
al, plant and animal kingdoms. But what surrounds him is not 
reality, it is only an outer semblance; he lost the reality ages ago 
and now lives in a world of appearance, of illusion, of Maya. 

The world of the physical, therefore, was the world of Maya for 
the ancient Indian civilization. We must comprehend this, not as 
a dull theory, but in accordance with the cultural mood itself—in 

accordance with the feelings of the people themselves of that 
time. When the ancient Indian wished to be especially holy, the 
world of illusion became worthless to him. This physical world 
became to him an illusion; the true world existed for him when he 

withdrew from the physical, when through Yoga he was permit- 
ted to live again in the world in which his forefathers still lived 
during the Atlantean period. 

The significance of further evolution consists in the human be- 
ing of this Post-Atlantean period becoming gradually accustomed 
to value the physical world which is allotted to him, according to 
its worth and meaning. The second epoch, the next step after the 
ancient Indian period, is also a prehistoric cultural epoch which is 
named after the people who later lived in the region of Persia; we 
designate it the primitive Persian civilization: However, we have 
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not the later Persian civilization in mind, but a prehistoric cul- 
ture. 

The second period differs very essentially in its mood, in its 
feeling-content from the primeval Indian period. It became more 
and more difficult to loosen the ether body during initiation, but 
it was still possible and in a certain way it was always done even 
up to the time of Christ»Jesus. But there was one thing these men 
of the primitive Persian civilization had attained; they began to 
appreciate Maya or illusion as something of value. The ancient 
Indian was happy when he could flee from illusion. For the Per- 
sian, it became a sphere of activity. It is true, illusion still con- 

tinued to appear to him as something hostile, something which 
must be overcome. Later this gave rise to the myth of the battle 
between Ormuzd and Ahriman in which the human being allied 
himself with the good gods against the power of the gods of evil 
existing in matter. Out of this, the mood of that age was created. 

The Persian was still not fond of this physical “reality” (Maya), but 
he no longer fled from it like the ancient Indian; he worked upon 
it and considered it a stage upon which he could be active, a place 
where there was something that must be overcome. In this sec- 
ond cultural stage, a step in the conquest of the physical world 
had been made. 
Then came the third cultural stage. We are now approaching 

closer and closer to historical times. This cultural period is desig- 
nated in Occult Science the Chaldaic-Babylonian-Assyrian-Egyp- 

tian civilization. All these civilizations were founded by colonies 
sent out under the guidance of great leaders. The first colony 
founded the civilization of the ancient Indians, the second found- 

ed what we have just described as the ancient Persian cultural 
center and a third cultural stream traveled still further to the 
West and laid their the foundation of the Babylonian-Chaldaic- 
Assyrian-Egyptian civilization. Thus an important step was taken 
in the conquest of the physical world. To the Persian it still 
seemed an intractable mass which he had to manipulate if he 
wished to work in it with those Beings whom he considered the 

good Spirits of the true Spiritual Reality. He had now become 
more familiar, more intimate with physical reality. Just consider 
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the ancient Chaldean astronomy. It is one of the most extraordi- 
nary and tremendous creations of the human spirit of the Post- 
Atlantean age. There you see how the course of the stars was 
explored, how the laws of the heavens were examined. The an- 
cient Indian would have looked out at this heaven and said: The 
course of the stars with its laws is not worth the trouble to investi- 
gate! To the people of the third cultural epoch it was even then 
very important to penetrate into these laws. To those belonging 

to the Egyptian civilization, it was of special importance to exam- 

ine the earthly relationships and to develop the science of geome- 
try. Maya or illusion was explored and physical science came into 
being. Men studied the thoughts of the gods and felt that they 
must make a connection between their own individual activity 
and what they found inscribed in matter as the script of the gods. 

If you were to investigate spiritually the earlier conditions of 
Egyptian political life, you would gain a concept of a political 
organism very different from any that people of the present day 

can possibly imagine. The individualities who directed and guid- 
ed those political states were wise men who knew the laws gov- 

erning the course of the stars, of the movements of the cosmic 
bodies, and at the same time they knew that everything in the 
cosmos must mutually correspond. They had studied the course 
of the stars and knew that there must be a harmony between what 

_ was taking place in the heavens and what was happening upon the 
earth. According to the events in the heavens they decreed what, 
in the course of time, is to occur on earth. Even in the earliest 

part of the Roman period (the fourth cultural epoch) there still 
existed the consciousness that what transpires upon the earth 
must correspond to what is happening in the heavens. For long 
periods in the ancient Mysteries it was known at the beginning of 
a new epoch what events would transpire in the following period. 

It was known through the Mystery-wisdom, for example, at the 
beginning of Roman history that a period would follow in which 
the most varied historical events would be enacted and that they 
would take place in the region of Alba Longa. For anyone who 
can read it, it is clear that a deeply symbolical expression is sug- 
gested here and that it was, so to say, priestly wisdom that laid 

out or planned the civilization of ancient Rome. “Alba Longa” was 
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the long priestly garment. In these ancient regions the future 
historical events were in this way laid out—if we may be allowed 
to use a technical expression. They knew that seven epochs must 
follow one after another in succession. The future was divided 
according to the number seven and an outline of the future his- 
tory was foretold. I could easily show you how prophetic historical 
plans were concealed in the story of the seven Kings of Rome 
which had already been inscribed in the Sibylline Books even as 
early as the beginning of the Roman epoch. In those days people 
knew that they had to live through what was written there and on 

important occasions they consulted the Holy Books. This then 
accounts for the holy and mysterious character of the Sibylline 
Books. 

Thus humanity of the third cultural epoch worked Spirit into 
Matter, permeated the outer world with Spirit. There are count- 
less historical evidences of this concealed in the development of 
the epochs of this third cultural stream—this Assyrian-Babylo- 
nian-Chaldean-Egyptian civilization. Our ownage can be under- 
stood only when we know the important relationships which exist 
between that age and our own. I should like now to call attention 
to one of the relationships between these two epochs, in order 
that you may see how wonderfully things are connected for any- 
one who can penetrate more deeply into them and who knows 
that what is called egotism and utilitarianism has now reached its 
culmination. Never before was a cultural epoch as purely egotistic 
and unidealistic as our own and it will become even more so in 
the near future. For, at the present time, spirit has descended 
completely into a materialistic civilization. Tremendous spiritual 
forces have had to be employed by men in the great discoveries 

and inventions of the new age, that is, of the nineteenth century. 

Just think, for instance, how much spiritual force exists in the 
telephone, in the telegraph, in the railroads, etc.! How much 

spiritual force has been materialized, crystallized in the commer- 
cial relationships of the earth! How much spiritual energy it re- 
quires to cause a sum 2f money to be paid, let us say in Tokyo, by 
means of a piece of paper, a check written here in this place! Thus 
one may ask: Does the use of this spiritual force mean spiritual 
progress? Whoever faces the fact must acknowledge the following: 
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You build railroads indeed, but they carry, practically, only what 
you need for your stomachs; and when you yourself travel, you do 
so only because of something that has to do with your physical 

needs. 
Does it make any difference from the standpoint of Spiritual 

Science whether we grind our own corn with a few stones or 
obtain it from a distance by means of the telegraph, ships, etc.? A 
tremendous spiritual force is employed, but it is used in an en- 
tirely personal sense. What then will be the meaning of what men 
thus negotiate? Apparently not Anthroposophy, in other words, 
not spiritual realities. When the telegraph and steamships are 
used, it is in the first place a question of how much cotton will be 
ordered to be sent from America to Europe, etc.; in other words 

it is a question of something that has to do with personal needs. 
Mankind has descended to the profoundest depths of personal 
necessity, of physical personality. But just such a egotistic, 
utilitarian principle had to come sometime, because through it, 
the ascening course of all human evolution will be facilitated. 
What has happened to cause the human being to attach so much 
importance to his own personality, thus causing him to feel him- 
self so much a separate individual? And, moreover, what was it 

that prepared him for this strong feeling of self in his life between 
birth and death? 

In the third period of civilization a most important preparation 
was made for this, in the desire to retain the form of the physical 
body beyond death in the “mummy,” in the wish to prevent the 
dissipation of the form of the body by embalming it. Thus, this 
holding fast to the separate individuality became imprinted upon 
the soul in such a way that now it appears again in another incar- 
nation as the feeling of personality. That this feeling of personality 
is so strong today is the result of the embalming of the body in the 
Egyptian period. So we see that in human evolution everything is 
correlated. The Egyptians mummified the bodies of the dead in 
order that people of the fifth epoch might have the greatest possi- 
ble consciousness of their own personality. Certainly, profound 
mysteries exist within human evolution. 

Thus you see how the human being has gradually descended 
deeper and deeper into Maya and has permeated matter with 
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what he is able to achieve. In the fourth cultural period, the 
Greco-Latin age, he placed his inner being out in the external 

world. Thus you see in Greece how he objectified himself in mat- 
ter and form. He concealed his own form in the figures of the 
Grecian gods. In Aeschylus there still resounds, in dramatic form, 
men’s desire to convert their own individuality into artistic form. 
They step out upon the physical plane and create a copy of them- 
selves. In the Roman period men created an image of themselves 
in the institutions of the State. It is a sign of the greatest dilettan- 
tism when one traces what is now called Jurisprudence back 
beyond the Roman period. What existed previously is, in con- 
cept, something quite different from jus or “justice,” “right” 
(Recht), for the concept of the human being as an outer personal- 
ity, the concept of human rights did not exist prior to that time. 
In ancient Greece there was the polis, the little municipal state, 
and men felt themselves as members of it. It is difficult for people 
to enter into the consciousness of the Greek epoch. In the Roman 
epoch, the path into the physical world had been trod so far that 
the individual human personality—as a Roman citizen—appears 

also as possessing rights. Everything progresses by stages and we 
shall trace in detail how the personality emerges by degrees and 
how at the same time the physical world is being conquered more 
and more with the progress of history, and how the human being 
is plunging deeper and deeper into matter. 

Our own epoch is the first after the Greco-Latin; in other 
words, it is the fifth epoch of the Post-Atlantean age. There will 
follow after it a sixth and a seventh epoch. The fourth, the Greco- 
Latin, is the middle period, and during this middle period, 
Christ-Jesus came upon the earth. This event was prepared for 
within the third Post-Atlantean epoch, because everything in the 
world has to be prepared beforehand. The third epoch made 
ready for that greatest of all events which was to be enacted upon 
the earth during the fourth Post-Atlantean epoch at a time when 
men had progressed far enough in their feeling of personality to 
step outside themselves and create their gods in their own image. 
In the art of the Grecian period, men created a world of gods after 
their own image. They repeated this in the form of the State. An 
understanding of physical matter was reached even to the degree 
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of the union of Maya (the world of illusion, matter) and Spirit. 
This is the moment when men also attained an understanding of 
personality. You will comprehend that this was also the time 
when they were able to understand God as a personal manifesta- 
tion, the time when the spirit belonging to the earth also pro- 

- gressed to the point of becoming a personality. Thus we see how 
in the middle of the Post-Atlantean civilization God Himself ap- 
peared as a man, as a separate personality. When we see how in 
Greek art the human being fashioned an image of himself, we 
may say: What happened in the middle of the Post-Atlantean 
civilization appears to us as an image. When we pass from the 
Greek to the Roman period and observe the types of human be- 
ings of the great Roman “Empire, does it not actually seem as 
though the Greek images of the gods had descended from their 
pedestals and were walking about in their togas? One can fairly 
see them! 

Thus the human creature had progressed from the time he felt 
himself as a member of the Godhead to a feeling of himself as a 
personality. He could comprehend as a personality even the God- 
head Itself which, embodied in the flesh, had descended and 

dwelt among men. 

It has been our desire here to picture to our souls the reason 
for the appearance of Christ-Jesus just at this period of human 
evolution. How this mystery developed further, how in the ear- 
lier evolutionary periods it shone forth prophetically, and how it 
works prophetically into the distant future, we shall consider next 
time. 
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Christ—Representative of Mankind. Sculpture by Rudolf 
Steiner. 



Esoteric Christianity 

INTRODUCTION 

Esoteric Christianity and the Gospel of St. John 

When one first looks into the life and teaching of Rudolf Stein- 
er, it is perhaps unclear whether he is in fact a Christian, and 
whether Spiritual Science and Anthroposophy follow from or are 
compatible with Christianity. Steiner and his teaching would pre- 
sumably have to be read in Christian terms if only because of his 
experience, described in An Autobiography, of “standing in the 
spiritual presence of the Mystery of Golgotha in a most profound 
and solemn festival of knowledge” (p. 319). Further, he delivered 
more than a dozen lecture cycles on the Gospels, and in response 
to a plea for help, transmitted the ideas for a spiritual organization 
and the words and actions for a ritual which are the root of The 
Christian Community. On the other hand, Steiner's approach to 
the various sciences, arts, and education are not explicitly Chris- 

tian and apparently can be practiced with some measure of suc- 
cess by individuals with little or no Christian commitment. The 
readings in this chapter will clarify the relationship between Ru- 
dolf Steiner’s life and teaching on the one side and Christian prac- 
tice and teaching on the other. The present introduction and the 
following three lectures from Steiner's The Gospel of St John are 
intended as a brief introduction to the esoteric stream of Chris- 
tianity which is the aim as well as the source of Steiner’s Spiritual 
Science. 

First, the troublesome term esoteric: although it is little known 
to the vast majority of Christian believers, a tradition of esoteric 
Christianity based on the writings and influence of John and Paul 

has existed alongside institutional Christianity from the time of 
Jesus to the present. When the Christian Church became the 
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established religion of Europe, esoteric Christian groups and 
their teachings were opposed by Rome. Throughout the Middle 
Ages esoteric communities were persecuted as heretical. During 

the last several centuries, esoteric Christianity, to the extent that 

it has survived at all, has existed in monastic orders (for example, 

as practiced by the Eastern Orthodox monks in the monastery on 
Mt. Athos), and in a very small number of esoteric Christian 
teachers such as Emanuel Swedenborg. Because he is thoroughly 
modern in his approach to knowledge in general, and in his ap- 
proach to knowledge of Christian mysteries in particular, Steiner 
would seem to be one of the few sources of an esoteric Christian 
revelation which is generated by and intended for the present 
age. ; 

The earlier chapters in this book prepare the reader for the fact 
that it is the esoteric, or secret, spiritual dimension of Christianity 

with which Steiner is primarily concerned. And anyone who has 
seriously studied the Christian scriptures will have noticed the 
many references to knowledge or teachings which are intended 
for some but not for all. The specific purpose of this chapter, 
however, is to show the intimate, and essential, relationship be- 

tween the esoteric and exoteric levels of meaning. In the follow- 
ing lectures, Steiner contends that the Gospel of St. John, pre- 
cisely because of its unrivaled spiritual profundity, is not likely to 
be understood by a modern reader without the aid of esoteric 
schooling such as is provided by Spiritual Science. 

In the opening statement of the first lecture, Steiner explains 
the ideal positive relationship between the spiritual truths con- 
tained in the Gospel of St John and the knowledge of higher 
worlds made possible by Spiritual Science: 

Our lectures upon the Gospel of St. John will have a double purpose. 
One will be the deepening of the concepts of Spiritual Science them- 
selves and their expansion in many directions, and the other will be to 

make this great document itself comprehensible by means of the 

thoughts that will arise in our souls in consequence of these deepened 
and expanded concepts. (p. 15) 

To the extent that a follower of Steiner were to succeed in the 

practice of Spiritual Science, he or she would come to know the 
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truths of this Gospel in the same way, and perhaps approximately 
to the same depth, as Steiner himself did. When reading these 

lectures, it is worth remembering that they are not the results of 
scholarly research, but issued directly from Steiner's power of 
spiritual perception. As we read his account of the raising of Laza- 
rus, and of the “Holy Spirit” overshadowing Virgin Sophia, we 
might also wish to picture Rudolf Steiner standing before fewer 
than a dozen members of the Theosophical Society as he articu- 
lates the living ideas contained in the Gospel of St. John which 
are inaccessible to all but those few Christians who can penetrate 
its mysteries. It is worth asking, why should such an important 
document be so difficult to understand? In that connection, Stein- 

er asks: 

Should the most profound mysteries of the world be expressed in trivial 
language? Is it not:a strange point of view, a real insult to what is holy 

when one says, for example, that in order to understand a watch, one 

must penetrate deeply into the nature of the thing with the understand- 

ing, but for a comprehension of the divine in the world, the simple, 

plain, naive human intelligence should suffice? It is a very bad thing for 

present humanity that it has reached the point of saying, when reference 

is made to the profoundness of religious documents: Oh! Why all these 

complicated explanations? It should all be plain and simple. However, 
only those who have the good intention and good will to plunge down 
into the great cosmic facts can penetrate into the deep meaning of such 
words as those at the very beginning of the most profound of the Gos- 

pels, this Gospel of St. John, words that are in fact a paraphrase of Spiri- 
tual Science. 

Let us now translate the introductory words of this Gospel: 
In the beginning was the Word and the Word was with God and the 

Word was a God (or divine). This was in the beginning with God. 

Through the same all things were made and save through this Word, 

nothing was made. In It was Life, and Life became the Light of men. 
And the Light shone into the darkness. But the darkness comprehended 
it not. 

How the darkness, little by little; comes to an understanding of the 

Light is recounted later on in the Gospel. (p. 42) 

Showing the way by which the darkness comes to the under- 
standing of the Light is the aim not only of the Gospel of St. John, 
but equally of the Spiritual Science of Rudolf Steiner, and for 
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both spiritual teachings, the concept and experience of initiation 

are fundamental. In the lecture, “The Raising of Lazarus,” Stein- 

er explains that the profoundly mysterious account of the raising 
of Lazarus, which appears only in the Gospel of St. John, is in fact 
an esoteric account of Christian initiation. 

Lazarus and Initiation 

In “Christian Initiation,” Steiner characterizes an initiate as one 

who is able to transcend the outer physical world and experience 
the spiritual worlds directly, as ordinary people experience the 
physical world through their senses. Second, the initiate is able to 
transcend the feelings and sensations which belong to the physical 
world but which have no place in the spiritual worlds. In sum, the 
initiate of all ages is characterized by direct knowledge of the 
spiritual world and absolute objectivity. Both of these character- 
istics are evident in the experience and teachings of the great 
yogis, exemplars of what Steiner refers to as the first of three 
main types of initiation. These characteristics are also evident in 

the Gospel of St. John, written by the one whom the Christ Him- 
self initiated as the archetypal representative of the Christian eso- 

teric tradition. Spiritual knowledge and objectivity are also char- 
acteristic of the spiritual experience and teachings of Rudolf 
Steiner, the foremost exponent-exemplar of the modern, Rosicru- 
cian type of Christian initiation. To understand the combination 
of Christian and modern in Steiner's teaching concerning initia- 
tion, it is important to build on an understanding of Christian 
initiation as revealed by the Christ to the author of the Gospel of 
St. John. 

In the lecture “The Raising of Lazarus” Steiner explains the 
meaning of the words “love” and “beloved” in this Gospel: These 
words are used for only two individuals, Lazarus and the Beloved 

Disciple who is the author of the Gospel of St. John. He also 
explains that the statement by Jesus, “this sickness is not unto 
death,” refers to the three-and-a-half day deathlike sleep during 
which the initiate undergoes a radical. spiritual transformation. 
Steiner emphasizes that the first ten chapters of the Gospel of St. 

John presents a kind of ordinary spiritual knowledge available to 
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informed, or even inspired observers such as the writers of the 
three synoptic Gospels and other followers of Jesus. Beginning 
with chapter 11, however, the writer of the Fourth Gospel re- 
veals a spiritual knowledge available only to one who has been 
initiated by a spiritual master such as the Christ. This is precisely 
the experience which John, then known as Lazarus, underwent 
when he was initiated (raised from “the dead”). We may refer to 
first ten chapters as Lazarus consciousness, and chapters 11 to 21 
as “Beloved Disciple” or initiate consciousness. 

In the same lecture, Steiner also describes John the Baptist as 

an initiate whose access to the spiritual world enabled him to 
recognize Jesus as the Christ. In the third of the following three 
lectures, Steiner explains that Mary Magdalene, one of the closest 
disciples of the Christ, “had received through the Event of Pales- 
tine the powerful force needed for spiritual perception.” Mary 
Magdalene had received the clairvoyance which enabled her to 
see the resurrected Christ and to see the two spiritual forms (an- 
gels) that Steiner says are clairvoyantly visible on either side of a 
recently deceased individual. 

These great spiritual figures at the beginning of the Christian 
tradition—John the Baptist, Lazarus-John, Mary Magdalene— 
represent, in the technical terms articulated in Steiner’s Theoso- 
phy (chapter 2, above), the transforming power of the ego within 
the astral body. Beginning with Christian initiation, and continu- 
ing thereafter with increasing force and effect, the human ego has 
had the ability to influence the astral body during sleep when 

both the ego and the astral body are separated from the physical 
and etheric bodies. In time, the ego will be able to work its way 
down into the etheric and the physical bodies as well. This kind of 
multilayered transformation is, of course, one of the essential 

aims of Rudolf Steiner’s Spiritual Science. As Steiner's spiritual 
teaching begins with an affirmation of the etheric or formative 
forces in the physical world, his work and mission culminate in 
the affirmation of the working in the etheric of the resurrected 
Christ. According to recent anthroposophical teaching, it is the 

resurrected Christ appearing in the etheric who can be perceived 

by increasing numbers of people within the realm of formative 
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forces. Steiner argues that although science and traditional Chris- 
tianity are inadequate interpretations of the physical and spiritual 
worlds, both have been necessary building blocks, representative 
of the powers and limitations of recent stages of the evolution of 
consciousness. 



The Raising of Lazarus* 

From the three foregoing lectures, it should have become some- 
what clear that in the Gospel of St. John the truths of Spiritual 
Science can be found again. However, it must be very clear that 
in order to discover these truths, it will be necessary to weigh 
every word thoroughly. In fact the important thing in a 
consideration of this religious document is that the true, exact 

meaning be perfectly understood, for as we shall see in particular 
instances everything in it has the deepest possible significance. 
Moreover, not only the wording of special passages is of 
importance, but something else must be considered, namely, the 
division, the composition, the structure of the document. As 

a matter of fact, people no longer have the right feeling for such 
things. Authors of the past—if I may so designate them— 
introduced into their works much more of an architectural 
structure, much more of an inner arrangement than is usually 
imagined. You need only to recall from among them a relatively 
modern poet, Dante, to find this confirmed. Here we see that the 

Divine Comedy is architecturally composed of parts based upon 

the number three. And it is not without meaning that each 
division of Dante’s Comedia closes with the word “Stars.” This I 
mention only to suggest how architecturally ancient writers 

constructed their works, and especially in the great religious 
documents we should never lose sight of this architectural form, 
because in certain cases the form signifies a very great deal. To be 
sure, we must first discover this meaning. 

Here at the end of the 10th Chapter of this Gospel of St. John 
we should recall the following verse, which we should keep clear- 
ly in mind. In the 41st verse we read: 

* From Maud B. Monges, trans., “The Raising of Lazarus,” The Gospel of St. John 
(Hamburg Cycle, 1908), rev. ed. (New York: Anthroposophic Press, 1962), pp. 
60-77 
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And many came to him and said: John performed no miracles, but all 

that he said of this man is true. 

This means that we find in this verse of the 10th chapter an 

indication that the testimony given of Christ Jesus by John is true. 
He expresses the truth of this testimony in very special language. 
Then we come to the end of the Gospel and there we find a 
corresponding verse. Here we read in the 24th verse of the 21st 

chapter: 

This is the disciple which testifieth of these things, and wrote these 
things: and we know that his testimony is true! 

Here at the end of the entire Gospel, we have a statement that 

the testimony of the one who reported these things is a true one. 
The coincidence that something very special is being said, here 
and there, by means of some particular word, is never without 

significance in ancient writings and just behind this coincidence is 
concealed something very important. We shall proceed with our 
considerations in the right manner if we direct our attention to 

the reason for this. 
In the middle of the Gospel of St. John a fact is presented 

which, if not understood, would render this Gospel incomprehen- 

sible. Directly following the passage in which these words are 
introduced as confirmation of the truth of the testimony of John 
the Baptist stands the chapter concerning the raising of Lazarus. 
With this chapter the whole Gospel falls into two parts. At the 
end of the first part it is pointed out that the testimony of John the 
Baptist should be accepted for everything that is maintained and 
affirmed concerning Christ Jesus and at the very end of the Gos- 
pel it is pointed out that all that follows the chapter on the raising 
of Lazarus should be accepted on the testimony of the Disciple 
whom we have often heard designated as “the Disciple whom the 
Lord loved.” What then is the real meaning of the “raising of 
Lazarus?” 

Let me remind you that following the narration of the raising of 
Lazarus there stands an apparently enigmatical passage. Let us 

picture the whole situation: Christ Jesus performs what is usually 

called a miracle—in the Gospel itself it is called a “sign’— 
namely, the raising of Lazarus. And subsequently we find many 
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passages which attest that “this man performs many signs,” and 
all that follows indicates that the accusers did not wish to have 
intercourse with Him because of these signs. If you read these 
words, whatever their translation (this has already been referred 
to in my book Christianity as Mystical Fact), you would need to 
ask: What is really at the bottom of it all? The raising of some one 
provoked the enemies of Christ Jesus to rise up against Him. 
Why should just the raising of Lazarus so provoke these oppo- 
nents? Why does the persecution of Christ Jesus begin just at this 
stage? One who knows how to read this Gospel will understand 
that a mystery lies hidden within this chapter. The mystery con- 
cealed therein is, in truth, concerned with the actual identity of 

the man who says all that we find written there. In order to un- 

derstand this, we must turn ‘our attention to what in the ancient 

Mysteries is called “initiation.” How did these initiations in the 
ancient Mysteries take place? 

A man who was initiated could himself have experiences and 
personal knowledge of the spiritual worlds and thus he could bear 
witness of them. Those who were found sufficiently developed for 
initiation were led into the Mysteries. Everywhere—in Greece, 
among the Chaldeans, among the Egyptians and the Indians— 
these Mysteries existed. There the neophytes were instructed for 
a long time in approximately the same things which we now learn 
in Spiritual Science. Then when they were sufficiently instructed, 
there followed that part of the training which opened up to them 
the way to a perception of the spiritual world. However, in an- 
cient times this could only be brought about by putting the neo- 
phyte into a very extraordinary condition in respect of his four 
principles—his physical, ether and astral bodies, and his ego. The 
next thing that occurred to the neophyte was that he was put into 
a deathlike sleep by the initiator or hierophant who understood 
the matter and there he remained for three-and-a-half days. Why 
this occurred can be seen if we consider that in the present cycle 
of evolution, when the human being sleeps in the ordinary sense 
of the word, his physical and ether bodies lie in bed and his astral 

body and ego are withdrawn. In that condition he cannot observe 
any of the spiritual events taking place about him, because his 
astral body has not yet developed the spiritual sense organs for a 
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perception of the world in which he then finds himself. Only 
when his astral body and ego have slipped back into his physical 
and ether bodies, and he once more makes use of his eyes and 
ears, does he again perceive the physical world, that is, he per- 

ceives a world about him. Through what he had learned, the neo- 
phyte was capable of developing spiritual organs of perception in 
his astral body and when he was sufficiently evolved for the astral 
body to have formed these organs, then all that the astral body 
had received into itself had to be impressed upon the ether body 
just as the design on a seal is impressed upon the sealing wax. 
This is the importent thing. All preparations for initiation depend- 
ed upon the surrender of the man himself to the inner processes 
which reorganized his astral body. 

The human being at oné time did not have eyes and ears in his 
physical body as he has today, but undeveloped organs instead— 
just as animals who have never been exposed to the light have no 
eyes. The light forms the eye, sound fashions the ear. What the 
neophyte practiced through meditation and concentration and 
what he: experienced inwardly through them acted like light 
upon the eye and sound upon the ear. In this way the astral body 
was transformed and organs of perception for seeing in the astral 
or higher world were evolved. But these organs are not yet firmly 
enough fixed in the ether body. They will become so when what 
has been formed in the astral body will have been stamped upon 
the ether body. However, as long as the ether body remains 
bound to the physical, it is not possible for all that has been ac- 
complished by means of spiritual exercises to be really impressed 
upon it. Before this can happen, the ether body must be drawn 

out of the physical. Therefore when the ether body was drawn out 
of the physical body during the three-and-a-half days deathlike 
sleep, all that had been prepared in the astral body was stamped 
upon the ether body. The neophyte then experienced the spiri- 
tual world. Then when he was called back into the physical body 

by the Priest-Initiator, he bore witness through his own experi- 
ence of what takes place in the spiritual worlds. This procedure 
has now become unnecessary through the appearance of Christ- 

Jesus. This three-and-a-half day deathlike sleep can now be re- 
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placed by the force proceeding from the Christ. For we shall soon 
see that in the Gospel of St. John strong forces are present which 
render it possible for the present astral body, even though the 
ether body is still within the physical, to have the power to stamp 
upon the etheric what had previously been prepared within it. 
But for this to take place, Christ-Jesus must first be present. Up 
to this time without the above characterized procedure, humanity 
was not far enough advanced for the astral body to be able to 
imprint upon the ether body what had been prepared within it 
through meditation and concentration. This was a process which 
often took place within the Mysteries; a neophyte was brought 
into a deathlike sleep by the Priest-Initiator and was guided 
through the higher worlds. He was then again called back into his 
physical body by the Priest-Initiator and thus became a witness of 
the spiritual world through his own experience. 

This took place always in the greatest secrecy and the outer 
world knew nothing of the occurrences within these ancient Mys- 

‘teries. Through Christ-Jesus a new initiation had to arise to re- 
place the old, an initiation produced by means of forces of which 
we have yet to speak. The old form of initiation must end, but a 
transition had to be made from the old to the new age and to 
make this transition, someone had once more to be initiated in 

the old way, but initiated into Christian Esotericism. This only 
Christ-Jesus Himself could perform and the neophyte was the one 
who is called Lazarus. “This sickness is not unto death,” means 

here that it is the three-and-a-half day deathlike sleep. This is 
clearly indicated. é: 

You will see that the presentation is of a very veiled character, 
but for one who is able to decipher a presentation of this kind it 
represents initiation. The individuality Lazarus had to be initiated 
in such a way that he could be a witness of the spiritual worlds. 
An expression is used, a very significant expression in the lan- 

guage of the Mysteries, “that the Lord loved Lazarus.” What does 
“to love” mean in the language of the Mysteries? It expresses the 
relationship of the pupil to the teacher. “He whom the Lord 
loved” is the most intimate, the most deeply initiated pupil. The 
Lord Himself had initiated Lazarus and as an initiate Lazarus 
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arose from the grave, which means from his place of initiation. 
This same expression “Whom the Lord loved” is always used later 
in connection with John, or perhaps we should say in connection 
with the writer of the Gospel of St. John, for the name “John” is 
not used. He is the “Beloved Disciple” to whom the Gospel re-. 

fers. He is the risen Lazarus himself and the writer of the Gospel 
wished to say: “What I have to offer, I say by virtue of the initia- 
tion which has been conferred upon me by the Lord Himself.” 
Therefore the writer of the Gospel distinguishes between what 
occurred before and what occurred after the raising of Lazarus. 
Before the raising, an initiate of the old order is quoted, one who 

has attained a knowledge of the Spirit, one whose testimony is 
repeatedly announced to be true. “However, what is to be said 
concerning the most profound of matters, concerning the Mystery 
of Golgotha, I myself say, I the Risen One; but only after I have 
been raised, can I speak concerning it!” And so we have in the 
first part of the Gospel, the testimony of the old John—in the 
second half, the testimony of the new John whom the Lord Him- 
self had initiated, for this is the risen Lazarus. Only thus do we 
grasp the real meaning of this chapter. These words are written 
there because John wished to say: I call upon the testimony of my 
supersensible organs, my spiritual powers of perception. What I 
have related I have not seen in the ordinary physical world, but in 
the spiritual world in which I have dwelt by virtue of the initia- 
tion which the Lord has conferred upon me. 

Thus we must attribute the characterization of Christ-Jesus, 
which we find in the first chapters of the Gospel of St. John as far 
as the end of the 10th Chapter, to the knowledge which might be 
possessed by any one who had not yet, in the deepest sense of the 
word, been initiated through Christ-Jesus Himself. 

Now, you will say: “Yes, but we have already in these lectures 

listened to profound words about Christ-Jesus as the incarnated 
Logos, the Light of the World, etc.” It is no longer surprising that 
these profound words concerning Christ-Jesus were spoken even 
in the very first chapters, for in the ancient Mysteries, Christ- 
Jesus, who was to appear in the world at a future time, in other 
words, the Christ, was not perhaps an unknown being. And all 
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the Mysteries point to One who was to come. For this reason the 
ancient initiates were called “prophets” because they prophesied 

concerning something that was to take place. Thus the purpose of 
initiation was to let it be clearly understood that in the future of 
mankind the Christ would be revealed, and in what he had al- 

ready learned at that time, the Baptist found the truth which 
made it possible to state that He, who had been spoken of in the 

Mysteries, stood before him in the person of Christ-Jesus. 

How all this is connected and what the relationship was be- 

tween the so-called Baptist and Christ-Jesus will become clearer 
to us if we answer two questions. One of these questions is the — 
following: What was the position of the Baptist in his own age? 
The other leads back to the explanation of various passages at the 
beginning of the Gospel. 

What was the position of the Baptist in his own age? What, in 
fact, was the Baptist? He was one of those who—like others in 
their initiation—had received indications of the coming Christ, 
but he was represented as the only one to whom the true mystery 
concerning Christ-Jesus had been revealed, namely, that He who 
had appeared was the Christ Himself. Those who were called 
Pharisees or were designated by other names saw in Christ-Jesus 
some one who in fact opposed their old principles of initiation, 

one who in their eyes did things to which they in their conserva- 

tism could not accede. Just because of their conservatism they 
said: We must adhere to the old principles of initiation. And this 
inconsistency of constantly speaking about the future Christ, yet 
never admitting that the moment had arrived when He was really 
present, was the reason for their conservatism. Therefore when 
Christ-Jesus initiated Lazarus, they looked upon it as a violation 
of the ancient Mystery-traditions. “This man performs many 
signs! We can have no intercourse with him!” According to their 
understanding, He had betrayed the Mysteries, had made public 
what should be confined within their secret depths. Now we can 
see how to them this was like a betrayal and seemed to be a valid 
reason for rising up against Him. From that time because of this, 
a change takes place; the persecution of Christ-Jesus begins. 
How did the Baptist represent himself in the first chapters of 
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this Gospel? In the first place, as one who was well acquainted 

with the Mystery-truths of the Christ Who was to come; as one 

who knew very well that the writer of the Gospel of St. John 
himself could repeat all that he, the Baptist, already knew, having 

become convinced of its truth through what we are now about to 

learn. 
We have heard what the very first words of the Gospel mean. 

We shall now consider for a moment what is said there about the 
Baptist himself. Let us present it once more in the best possible 
translation. Thus far we have only read the very first words: 

In the beginning was the Word, and the Word was with God and the 

Word was a God. 
The same was in the beginning with God. 

All things came into being through It and save through It was not 

anything made that was made. 
In It was Life and Life was the Light of men. 

And the Light shown into the darkness but the darkness comprehend- 
ed it not. 

There was a man; he was sent from God, bearing the name John. 

The same came as a witness in order to bear witness of the Light that 
through him all might believe. 

He was not the Light but was a witness of the Light. 

For the true Light which lighteth every man should come into the 
world. 

It was in the world and the world came into being through It, but the 

world knew It not. 

It entered into individual men (that is, the ego-men); but individual 
men (the ego-men) received it not. 

But they who received it could reveal themselves as Children of God. 

They who trusted in His name were not born of the blood, nor of the 

will of the flesh, nor of the will of man—but of God. 

And the Word was made flesh and dwelt among us and we have heard 
His teaching, the teaching of the once-born Son of the Father filled with 
Devotion and Truth. 

John bore witness of Him and proclaimed clearly: He it was of whom 
I said: He will come after me, who was before me. For He is my forerun- 
ner. 

For out of His fullness have we all received Grace upon Grace. 
For the law was given through Moses, but Grace and Truth came 

through Jesus-Christ. 
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Hitherto hath no one beheld God with his eyes. The once-born Son, 
who was in the bosom of the Universal Father, has become the leader of 

this beholding. (1:1-18) 

These are the words which give again approximately the mean- 
ing of those first verses of the Gospel of St. John. However, be- 
fore we come to their interpretation, we must add something 
else. How did John describe himself? You will remember that 
people were sent to discover who John the Baptist was. Priests 
and Levites came to him to ask him who he was. Why he gave the 
foregoing answer, we have yet to discover. Just at present we 

shall only consider what he said. 
He said, “I am the voice of one calling in solitude.” These are 

the words which stand there. “I am the voice of one calling in 
solitude.” “In solitude” stands there quite literally. In Greek, the 
word eremet signifies the “solitary one.” You can then understand 
that it is more correct to say, “I am the voice of one calling in 

solitude,” than “I am the voice of one preaching in the wilder- 
ness.” We shall better understand all that is presented in the 
opening words of the Gospel, if we call to mind John’s own char- 
acterization of himself. Why does he call himself “the voice of one 

calling in solitude?” 
‘We have seen that in the course of human evolution, the true 

Earth-mission is the evolution of love, but that love is only con- 
ceivable when it is given as a voluntary offering by self-conscious 
human beings. We have also seen that the human being little by 
little gains control of his ego and that slowly and gradually this 

ego sinks into human nature. We know that the animal, as such, 
has no individual ego. If the individual lion were able to say “TI” to 
itself, the individual animal would not be meant thereby, but the 

group-ego in the astral world. All lions would say “I” to this 
group-ego. Thus whole groups of animals of like form say “I” to 
the supersensibly perceptible group-ego in the astral world. The 
great advantage human beings have over the animals is that of 
possessing an individual ego. The latter, however, only evolved 
by degrees, for human beings also began with a group-ego, with 
an ego belonging to a whole group of individuals. 

If you were to go back to ancient peoples, to ancient races, you 
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would find that originally human beings were everywhere formed 

into little groups. With the Germanic peoples you would not 

need to go very far back. In the writing of Tacitus it is quite 

evident that the German thought more of his whole tribe than of 
himself as an individual. The individual felt himself more as a 
member of the Cheruskian or of the Sigambrian tribe than as a 
separate personality. Therefore he partook of the fate of the whole 

tribe and when an individual member or the entire tribe received 
an affront, it did not matter who was the avenger. 

Then in the course of time it happened that individual per- 
sonalities gave up their tribal membership, and this resulted at 
last in the breaking up of the tribes so that they no longer held 
together. Human beings also evolved out of this group-soul char- 
acteristic and little by litde they developed to a point where they 
could experience the ego in their own individual personalities. 
We can only understand certain things, especially religious docu- 
ments, when we understand this mystery of the group-souls, of 
the group-egos. For those peoples who had come already to a 
certain conception of the individual ego, there still always existed 
a greater ego that spread out not only over groups living contem- 
poraneously in a certain place, but also far beyond these groups. 
Human memory at the present time is of such a character that the 

individual remembers only his own youth. But there was a time 
when a different kind of memory existed, a time when the human 
being not only remembered his own deeds but also those of his 
father and of his grandfather as though they were his own. Mem- 
ory reached out beyond birth and death as far as the blood rela- 
tionship could be traced. The memory of an ancestor whose 
blood, as it were, flowed down through generations was pre- 
served for centuries in this same blood, and a descendant or off- 

spring of a tribe said “I” to the deeds and the thoughts of his 
forebears as though to himself. He did not feel himself limited by 
birth and death, but he felt himself as a member of a succession of 

generations, the central point of which was the ancestor. For 
what held the ego together was the fact that the individual 
remembered the deeds of the fathers and of the grandfathers. In 
ancient times this had its outer expression in the giving of names. 
The son remembered not only his own deeds but also those of his 
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father and of his grandfather. Memory extended far back through 
generations and all that the memory thus encompassed was called 
in ancient times, for example, Noah or Adam. The individual hu- 

man beings were not meant by these names, but the egos which 

for centuries had preserved the memory. This mystery was also 
concealed behind the names of the Patriarchs. Why did the Pa- 
triarchs live so long? It would never have occurred to the people 
of ancient times to denominate an individual human being by a 
special name during his life between birth and death. Adam was 
looked upon as a common memory, because the limits of time and 
space in ancient days played no part in the giving of names. 

By degrees the human individual ego slowly freed itself from 
the group-soul, from the group-ego. The human being came 
gradually to a consciousness of his own individual ego. Formerly 
he felt his ego in his tribal membership, in the group of human 
beings to whom he was related through the blood tie, either as to 
time or space; hence the expression, “I and Father Abraham are 
one,” which means one ego. The individual felt himself safe with- 
in the whole, because a common blood ran through the veins of 
all of the members of his particular people. Evolution progressed 

and the time became ripe for individuals right within their race to 
feel their own separate egos. It was the mission of the Christ to 

give to human beings what they needed in order that they might 
feel themselves secure and firm within their separate individual 

egos. In this way we should also interpret those words which can 
be so easily misunderstood, namely, “He who does not deny wife 
and child, father and mother, brother and sister, cannot be my 

disciple!” We must not understand this in the trivial sense of 

instruction to run away from the family. But it means that every 
_ one should feel that he is an individual ego and that this individ- 

ual ego is in direct union with the spiritual Father who pervades 
the world. Formerly a follower of the Old Testament said, “I and 

Father Abraham are one,” because the Ego felt itself resting with- 
in the blood relationship. At that moment this feeling of oneness 

with the spiritual Father-Substance had to become independent; 
no longer should the blood relationship be a guarantee of mem- 
bership in the whole, but the knowledge of the pure spiritual 
Father-Principle in whom all are one. 
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Thus we are told in the Gospel of St. John that the Christ is the 
great bestower of the Impulse which gives to men what is needed 

to make them feel themselves forever within their own separate, 
individual egos. This is the transition from the Old Testament to 
the New, for the old had always something of a group-soul char- 
acter in which one ego felt itself associated with the others, but in 
reality never felt either itself or the other egos. Instead, it experi- 
enced the folk or tribal ego within which they all had a common 

shelter. 
What must be the feeling of an ego that has become so matured 

that it no longer feels the connection with the other individual 
personalities of the group-soul? What must have been the feelings 
of the individualized ego in a period in which it could be said, 
“The time is now past when union with other persons, union with 
all egos belonging to.a group-soul, can be felt as an actual life- 
reality; first, however, One must come who will give the spiritual 
Bread of Life to the soul from which the individual ego may re- 
ceive nourishment’? This separate ego had to feel itself solitary, 
and the forerunner of the Christ was compelled to say: I am an 
ego that has broken away, that feels itself alone, and just because 
I have learned to feel solitary, I feel like a prophet to whom the 
ego gives real spiritual nourishment in solitude. Therefore the 
herald had to designate himself as one calling in solitude, which 
means the individual ego isolated from the group-soul calling for 
what can give it spiritual sustenance. “I am the voice of one call- 
ing in solitude.” Thus we hear again the profound truth: Each 
human individual ego is one wholly dependent upon itself; I am 
the voice of the ego that is freed, seeking a foundation upon 
which it, as an independent ego, can rest. Now we understand 
the passage, “I am the voice of one calling in solitude.” 

In order that we may accurately understand the words of the 
Gospel, we shall need to familiarize ourselves a little with the way 
names and designations were then usually given. The giving of 
names at that time was not so abstract and devoid of meaning as 
it is at present, and if the exponents of biblical documents would 
only consider a little how much is expressed in this way, many 
trivial interpretations would never come to the light of day. I have 
already pointed out that when the Christ said, “I am the Light of 
the World,” He really meant that He was the first to give expres- 
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sion to the “I AM” and was the Impulse for it. Therefore in the 
first chapters wherever “I AM” is to be found, it must be espe- 
cially emphasized. All names and designations in ancient times in 
a certain sense are very real—yet at the same time they are used 
in a profoundly symbolical manner. This is often the source of 
tremendous errors made in two directions. From a superficial 
point of view, many say that according to such an interpretation a 
great deal is meant symbolically, but with such an explanation in 
which everything has only a symbolical meaning, they wish to 
have nothing to do, since historical, biblical events then disap- 
pear. On the other hand, those who understand nothing at all of 
the historical events may say: “This is only meant symbolically.” 
Those, however, who say such things, understand nothing of the 

Gospel. : 

The historical reality is not denied because of a symbolic expla- 
nation, but it must be emphasized that the esoteric explanation 
includes both, the interpretation of the facts as historical and the 
symbolic meaning which we ascribe to them. Of course, if anyone 
sees only the prosaic external facts, namely, that a man was born 
somewhere, at some particular time, he will not understand that 
this man is something more than just a person with a particular 

- name whose biography can be written. But whoever knows the 
spiritual relationship will learn to understand that besides being 
born in some particular place this living human being is also a 
symbol of his age and that what he signifies for the evolution of 
humanity is expressed in his name. It is something symbolic and 
historical at the same time, not simply the one or the other. This 
is the important thing in a true interpretation of the Gospel. 
Therefore in almost all of the events and allusions, we shall see’ 

that John—or the author of the Gospel bearing his name—really 
has a supersensible perception; he sees at one and the same time 
the outer events and the manifestation of deep spiritual truths. 
He has in mind the historical figure of the Baptist; he is consider- 
ing the historical figure. But the true historical figure is for him at 
the same time a symbol for all men who were in ancient times 
called upon to receive the imprint of the Christ Impulse upon 
their egos, a symbol for those into whose individual egos the 
Light of the World might shine, although they had just started on 
the path. It was not, however, a symbol for those who in their 
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darkness were not yet able to apprehend the Light of the World. 
What appeared as Life, Light, and Logos in Christ-Jesus has al- 
ways shone in the world, but those who were first to become 
matured did not recognize it. The Light was always there, for had 
it not been there, the germ of the ego could not possibly have 

come into existence. 

Only the physical, ether, and astral bodies of the present hu- 
man being existed within the Moon Evolution; there was no ego 
in them. Only because the Light became transformed into that 
light which now shines down upon the earth did It have the 
power to enkindle the individual egos and to bring them gradual- 
ly to maturity. “The Light shone in the darkness but the darkness 
could not yet comprehend it.” It entered into the individual hu- 
man being—right into thé human ego—for an ego-humanity 
could not have come into existence at all, had not the Light been 

rayed into it by the Logos. However, ego-humanity as a whole 
did not receive It, but only certain individuals, the initiates. They 
raised their souls to the spiritual worlds and they always bore the 
name “Children of God,” because they possessed knowledge of 
the Logos, of the Light, and of Life and could always bear witness 
of These. There were certain ones who already knew of the spiri- 
tual worlds through the ancient Mysteries. What was present 
there in these initiates? It was the eternal human living within 
them in full consciousness. In the mighty words, “I and the Fa- 
ther are one,” they felt, in fact, I and the great Primal Cause are 
one! And the most profound thing of which they were conscious, 

their individual ego, they received not from father and mother 
but through their initiation into the spiritual world. Not from the 
blood nor from the flesh did they receive it, nor from the will of 
father or mother, but “from God,” which means from the spiritual 

world. 

Here we have an explanation of why it was that although the 
majority of mankind had already received the rudiments of an 
ego-being they could not as individuals receive the Light which 
had only descended, in fact, as far as the group-ego. Those, how- 
ever, who received the Light—and they were few, indeed—could 

by means of it make themselves “Children of God.” Those who 
put their trust in the Light were through initiation born of God. 
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This gives us a clear picture. But in order that all men might 
perceive the living God, with their earthly senses, He, the 

Christ, had to appear upon earth in a way that made it possible 
for Him to be seen with physical eyes; in other words, He had to 
take on a form of flesh, because only such a form can be seen with 
physical eyes. Prior to this, only the initiates could perceive Him 
through the Mysteries, but now He took on a physical form for 
the salvation of every soul. “The Word or the Logos became 
flesh.” Thus the writer of the Gospel of St. John links the histori- 
cal appearance of Christ-Jesus together with the whole of evolu- 
tion. “We have heard His teaching—the teaching of the once- 
born Son of the Father!” What manner of teaching is this? How 
were other men born? 

In the ancient times in which the Gospels were written, those 

who were born of the flesh were called “twice-born.” They were 
called twice-born—let us say—because of the intermingling of the 
blood of father and mother. Those who were not born of flesh and 
did not come into existence through a human act or through the 
mingling of blood, were “born of God,” that is to say, they were 

“once-born.” Those who were previously called “Children of 
God” were always in a certain sense the “once-born” and the 
teaching about the Son of God is the teaching of the “once-born.” 
The physical man is “twice-born,” the spiritual man is “once- 
born.” You must not understand it to mean born in to (hineinge- 
boren)—no, “once-born” (eingeboren) is the antithesis of “twice- 

born” (zweigeboren). These words point to the fact that besides 

the physical birth, the human being can experience also a spiri- 
tual birth, namely, union with the Spirit, a birth through which 
he is “once-born,” a child or a son of the Godhead. 

Such a teaching had first to be heard from Him who represent- 
ed the Word-made-Flesh. Through Him this teaching became 
general— this teaching of the once-born Son of the Father, filled 
with Devotion and Truth.” Devotion is the better translation 
here, because we have to do not only with being born out' of the 
Godhead, but also with continued union with It, with the removal 

of all illusions which only come from being “twice-born” and 
which surround men with sense-deceptions. On the contrary it is 
a teaching, the truth of which is substantiated by Christ-Jesus 
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Himself, living and dwelling among men as the incarnated Logos. 

John the Baptist called himself—literally interpreted—the fore- 
runner, the precursor, the one who goes before as herald of the 

ego. He designated himself as one who knew that this ego must 
become an independent entity in each individual soul, but he also 

had to bear witness of Him who was to come, in order that this be 

brought about. He said very clearly, “That which is to come is the 
‘AM, which is eternal, which can say of Itself, “Before Abraham 

was, was the 1 AM.” John could say, “The I (the ego) which is 
spoken of here existed before me. Although I am Its forerunner, 
yet It is at the same time my Forerunner. | bear witness of what 
was previously present in every human being. After me will come 
One Who was before me.” 

At this point in the Gospel very significant words are spoken: 
“For of His Fullness have we all received grace upon grace.” 
There are men who call themselves Christians, who pass over this 
word, “Fullness,” thinking that nothing very special is meant by 
it. “Pleroma” in Greek means “Fullness.” We find this word also 
in the Gospel of St. John: “For from the Pleroma have we all 
received grace upon grace.” I have said that if we wish really to 
understand this Gospel, every word must be weighed in the bal- 
ance. What is then, Pleroma, Fullness? He alone can understand 

it who knows that in the ancient Mysteries Pleroma or Fullness 
was referred to as something very definite. For at that time it was 
already being taught that when those spiritual beings manifested 
themselves who during the Moon period evolved to the stage of 

divinity, namely, the Elohim, one of them separated from the oth- 
ers. One remained behind upon the Moon, and thence reflected 
the power of Love until humanity was sufficiently matured to be 
able to receive the direct Light of the other six Elohim. Therefore 
they distinguished between Jahve, the individual God, the reflec- 
tor, and the Fullness of the Godhead, “Pleroma,” consisting of 

the other six Elohim. Since the full consciousness of the Sun 
Logos meant to them the Christ, they called Him the “Fullness of 

the Gods” when they wished to refer to Him. This profound truth 
was concealed in the words: “For out of the Pleroma, we have 

received grace upon grace.” 
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Now let us continue by transplanting ourselves back into the 
age of the group-souls, when each individual felt his own ego as 
the group-ego. Let us now consider what kind of a social organiza- 
tion existed in the group. As far as they were visible human be- 
ings, they lived as individuals. They felt inwardly the group-ego, 
but outwardly they were individuals. Since they did not yet feel 
themselves as separate entities, they were also unable yet to 
experience inner love to its fullest extent. One person loved an- 
other because he was related to him through blood. The blood 
relationship was the basis of all love. First those related by blood 
loved each other and all love, as far as it was not sex-love, sprang 

from this blood relationship. Men must free themselves more and 
more from this group-soul love and proffer love as a free gift of 

the ego. . 
At the end of the earth evolution, a time will come for mankind 

when the ego, now become independent, will receive into its 
inner being, in full surrender, the impulse to do the right and 
good. Because the ego possesses this impulse, it will do the right 
and the good. When love becomes spiritualized to such a degree 
that no one will wish to follow any other impulse than this, then 

that will be fulfilled which Christ-Jesus wished to bring into the 
world. For one of the mysteries of Christianity is that it teaches 
the seeker to behold the Christ, to fill himself with the power of 

His image, to.seek to become like Him, and to follow after Him. 

Then will his liberated ego need no other law; it will then, as a 

being free in its inner depths, do the good and the true. Thus 

Christ is the bringer of the impulse of freedom from the law, that 

good may be done, not because of the compulsion of any law, but 
as an indwelling Impulse of Love within the soul. This Impulse 
will still need the remainder of the Earth period for its full devel- 
opment. The beginning has been made through Christ-Jesus, and 
the Christ figure will always be the power which will educate 
humanity to it. As long as men were not yet ready to receive an 

independent ego, as long as they existed as members of a group, 
they had to be socially regulated by an outwardly revealed law. 
And even today men have not, in all things, risen above the 

group-egos. 
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In how many things in the present are men not individual hu- 
man beings, but group-beings? They are already trying to become 

free, but it is still only an ideal. (At a certain stage of esoteric 
discipleship, they are called the homeless ones.) The man who 
voluntarily places himself within the cosmic activities is an indi- 
vidual; he is not ruled by law. In the Christ Principle lies the 
victory over law. “For the law was given by Moses, but Grace 
through Christ.” According to the Christian acceptance of the 
word, the soul’s capacity for doing right out of the inner self was 
called Grace. Grace and an inner recognition of truth came into 
being through the Christ. You see how profoundly this thought 
fits into the whole of human evolution. 

In earlier ages, those who were initiated developed higher spir- 
itual organs of perception; previously no one ever saw God with 
physical eyes. The once-born Son who rests in the bosom of the 
Father is the first who made it possible for us to behold a God in 
the way we see a human being upon earth with the physical 
earthly senses. Previously God had remained invisible. He re- 
vealed Himself in the supersensible world through dreams or in 
other ways in the places of Initiation. Now God has become an 
historical fact, a form in the flesh. We read this in the words: 

“Before this no one had beheld God. The once-born Son who 
dwelt in the bosom of the Universal Father became the guide to 
this perceiving.” He brought mankind to the point where it could 
behold God with earthly senses. 

Thus we can see how sharply and clearly the Gospel of St. John 
points to the historical event of Palestine and in what exemplary 
and concise words which must be accurately weighed in the bal- 
ance if we wish to use them for an “understanding of Esoteric 
Christianity. 

Now we shall see in the following lectures how this theme is 
further developed and at the same time how it is shown that the 

Christ is not only the guide of those who are united with the 

group-soul, but how He enters into each individual human being 
and endows the individual ego itself with His Impulse. The 
blood-tie indeed remains, but the spiritual aspect of love is added 
to it, and to this love which passes over from one individual, 

independent ego to another. He gives His Impulse. 
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Day by day, one truth after another was revealed to the neo- 
phyte in the. course of his initiation. A very important truth is 
always disclosed, for example, on the third day. Then it is that 
one learns fully to understand that there is a point in the evolu- 
tion of the earth when physical love, bound up with the blood, 
becomes ever more spiritualized. This point of time is the event 
which demonstrated the transition from a love dependent upon 
the blood-tie to a spiritualized form of love. In significant words 
Christ-Jesus makes reference to this when He says: “A time will 
come which is my time, a time when the most important things 
will no longer be accomplished by men bound by the tie of blood, 
but by those who stand alone by themselves. This time however 
is yet to come.” 

The Christ Himself, who gave the first impulse, says on one 
important occasion that this ideal will sometime be fulfilled, but 
that His time is not yet come. He prophetically points to this 
when His mother stands there and asks Him to do something for 
mankind, hinting that she has the right to induce Him to an im- 
portant deed for humanity. He then replies, “What we are able to 
do today is still connected with the blood bond, with the relation- 
ship between thee and me, for My time is not yet come.” That 
such a time will come when each must stand alone is expresed in 
the narrative of the Marriage at Cana when the announcement: 
“They have no wine,” was answered by-Jesus with the words: 
“That is something that has still to do with thee and me, for My 
time is not yet come.” Here we have the words, “between thee 
and me’ and “My time is not yet come.” What stands there in the 
text refers to this mystery. Like many others, this passage also is 
usually very roughly translated. It should not read: “Woman, 
what have I to do with thee? “but: “This has to do with me and 
thy blood relationship.” The text is very fine and subtle, but com- 
prehensible to those who have the will to understand it. But 
when, in our age, these religious documents are repeatedly inter- 
preted by all kinds of people, one would like to ask, have those 
who call themselves Christians then no feeling for all this, that 
they make the Christ utter the words, incorrectly translated, 

“Woman, what have I to do with thee?” 

In much that today calls itself Christianity which rests upon the 
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teaching of the Gospel, we are inclined to ask, Do they really 
possess the Gospel? The important thing is that they should first 
possess it. And with such a profound document as the Gospel of 
St. John every word must be weighed in order that its proper 
value be recognized. . 



Christian Initiation* 

If in this whole lecture course we are to concentrate our efforts on 
gaining a deeper understanding of the words “Father and Mother 
of Jesus,” and consequently of the essence of Christianity in 
general according to the Gospel of St. John, we must first acquire 
the material for an understanding of the concept, Mother and 
Father, in its spiritual sense, as it is intended in this Gospel and 
at the same time in its actual meaning. For it is not a question of 
an allegorical or a symbolic explanation. 
We must first understand what it means to unite oneself with 

the higher spiritual worlds, to prepare oneself to receive the 
higher worlds. We must at the same time consider the nature of 
initiation, especially in regard to the Gospel of St. John. Let us 
ask: What is an initiate? 

In all ages of the Post-Atlantean human evolution, an initiate 
has been a person who could lift himself above the outer physical 
sense-world and have his own personal experiences in the spiri- 
tual worlds, a person who could experience the spiritual worlds 
just as the ordinary human being experiences the physical sense- 
world through the outer sénses, eyes, ears, etc. Such an initiate 

becomes then a witness of those worlds and their truths. That is 
one aspect. But there is also something else very essential which 
every initiate acquires as a very special characteristic during his 

initiation, that is, he lifts himself above the feelings and sensa- 

tions which are not only justified but also very necessary within 

the physical world, but which cannot, however, exist in the same 

way in the spiritual world. 
Do not misunderstand what is said here and imagine that any- 

* From Maud B. Monges, trans., “Christian Initiation,” The Gospel of St. John 
(Hamburg Cycle, 1908), rev. ed. (New York: Anthroposophic Press, 1962), pp. 
164-173. 
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one who is able, as an initiate, to experience the spiritual world as 
well as the physical world must give up all other human feelings 
and sensations which are of value here in the physical world and 
exchange them for those of the higher worlds. This is not so. He 
does not exchange one for the other, but he acquires one in addi- 
tion to the other. If, on the one hand, he has to spiritualize his 

feelings, he must, on the other, strengthen much more those feel- 
ings which are of use for working in the physical world. In this 
way we must interpret those words used in connection with an 
initiate, namely, that he must, in a certain sense, become a home- 

less person. It is not meant that in any sense he must become 
estranged from his home and his family as long as he lives in the 
physical world, but these words have at least this much signifi- 

cance, that by acquiring the corresponding feelings in the spiri- 
tual world, the feelings for the physical world will experience a 
finer, more beautiful development. 

What does it mean to be homeless? It means that one without 
this designation cannot, in the true sense of the word, attain 

initiation. To be a homeless man, means that he must develop no 
special sympathies in the spiritual world similar to those he pos- 
sesses here in the physical world for special regions or relation- 
ships. The individual human being in the physical world belongs 
to some particular folk or to some particular family, to this or that 
community of the state. That is all quite proper. He does not 
need to lose this; he needs it here. If, however, he wished to 

employ these feelings in the spiritual world, he would bring a 
very bad dowry to that world. There, it is not a question of devel- 
oping sympathy for anything, but of allowing everything to work 
upon him objectively, according to its inherent worth. It could 
also be said, were this generally understood, that an initiate must 
be, in the fullest sense of the word, an objective human being. 

It is just through its evolution upon the earth that humanity has 

emerged out of a former homeless state connected with the an- 
cient dreamy, clairvoyant consciousness. We have seen how man- 
kind has descended out of the spiritual spheres into the physical 
world. In the primal spiritual spheres, patriotism and such things 

did not exist. When humanity descended from the spiritual 
spheres, one part peopled the earth in one region and another 
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part in another region, and thus the individual groups of human 
beings of different regions became stereotype copies of those re- 
gions. Do not imagine that the negro became black solely from : 
inner reasons; he became black also through adapting himself to 
the region of the earth in which he lived. And so it was also with 
the white people. Just as the great differences of colour and race 
came into existence because human beings have acquired some- 
thing through their connection with their environment, so is it 
also true in respect of the smaller differences in folk individuality. 
But this has again to do with. the specialization of love upon the 
earth. Because men became dissimilar, love was at first estab- 

lished in small communities. 
Only gradually will humanity be able to evolve out of the small 

communities into a large community of love which will develop 
concretely through the very implating of the Spirit-Self. The initi- 
ate had to anticipate whither human evolution is tending in order 
to overcome and bridge over all barriers and bring about great 
peace, great harmony and brotherhood. In his homelessness, he | 
must always, at the very beginning, receive the same rudiments 
of great brotherly love. This was symbolically expressed in an- 
cient times in the descriptions of the wanderings experienced by 
the initiate, such as those, for example, of Pythagoras. Why was 
this described? In order that the initiate might become objective 
toward every thing in the feelings he had developed within the 

heart of the community. It is the task of Christianity to bring to 
the whole of humanity the Impulse of this Brotherhood which the 
initiate always possessed as an individual impulse. 

Let us hold clearly in mind that most profound idea of Chris- 
tianity, that the Christ is the Spirit of the earth and that the earth 
is His body or vesture. And let us take it literally, for we have said 

that we must weigh in the balance each separate word of such a 
document as the Gospel of St. John. What do we learn with re- 
spect to the “vesture of the earth” when we make a survey of 
evolution? We learn, first of all, the fact that the vesture of the 

earth—that is, the solid parts of it—was divided. One person took 
possession of this part, another of that part. This part belonged to 
one person, that part to another. Possession, i.e., the extension of 
the personality through the acquisition of property, is in a certain 
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sense that into which the garment worn by the Christ, the Spirit 

of the earth, has, in the course of time, been divided. One thing 

alone could not be divided, but belonged to all; this was the airy 

envelope surrounding the earth. And from this airy covering, the 
breath of life was breathed into the human being, as we are 
shown in the myths of Paradise. Here we have the first rudiments 

of the ego in the physical body. The air cannot be divided. Let us 
try to find out whether the one who described Christianity most 

profoundly in the Gospel of St. John has anywhere indicated this: 
And they parted His garments; but His coat they did not divide. 

Here you have the words which give you an explanation of how 
the earth asa whole, together with its airy envelope, is the body 
or garment, and the coat of the Christ. The garments of the Christ 
were divided into continents and regions; but not the coat. The 
air has not been divided; it remains a common possession of all. It 

is the external, material symbol for the love which is hovering 
about the earthly globe, which will later be realized. 

And in many other connections, Christianity must bring man- 
kind to an acceptance of some of the ancient principles of initia- 
tion. If we wish to understand this, we must now characterize 
initiation. It will suffice, if we consider especially the three main 
types of initiation; the ancient Yoga, the really specific Christian 
initiation, and that initiation which is entirely appropriate for men 
of the present day, the Christian-Rosicrucian initiation. We in- 
tend now to describe what course initiation, in general, takes in 

all three of these forms; what it is and what it represents. 

How does a human being become capable of perception in spir- 
itual worlds? First, let me ask, how have you become capable of 
observing in the physical world? The physical body has sense- 
organs that make this possible. If you trace human evolution very 
far back, you will find that in primeval times, the human creature 
did not yet possess eyes for seeing and ears for hearing in the 
physical world, but that, as Goethe says, all organs were still un- 
differentiated. As proof of this, just recall how certain lower ani- 
mals today still have these undifferentiated organs. Certain lower 
animals have points through which they can distinguish only light 
and darkness, and out of these undifferentiated organs, eyes and 
ears have been moulded and formed. They have been worked 
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into the plastic substance of the physical body. Because your eye 
has been moulded, there exists for you a world of color, and be- 

cause your ear has been sculptured, a world of tone is audible to 

you. No one has the right to say that a world does not really exist; 
he may only say, “I do not perceive it.” For to see the world in 
the true sense of the word, means that I have the organs with 

which to perceive it. One may say: “I know only this or that 
world,” but one may not say: “I do not admit of the existence of a 
world that someone else perceives.” A person who speaks in this 
manner demands that others too should perceive only just what 
he himself perceives, but nothing else; he claims authoritatively 
that only what he perceives is true. 

__ When at present someone appears and says: “That is all An- 

throposophical imagining, what Anthroposophists declare exists, 
does not exist,” he only proves that he and those like him do not 
perceive these worlds. We take the positive standpoint. Whoever 
grants only the existence of what he himself perceives, demands 
not only that we acknowledge what he knows, but he wishes to 

make an authoritative decision about something of which he 
knows nothing. There is no greater intolerance than that shown 
by official science toward Spiritual Science, and it will become 
even worse than it has ever been before! It appears in the most 
varied forms. People are not all conscious of saying something 
which they should not allow themselves to say. In many gather- 
ings of very good Christians, one can hear it said: “Anthroposoph- 
ists talk of some kind of an esoteric Christian teaching, but Chris- 

tianity needs no esoteric teaching; for only that can be true which 
a simple, unpretentious mind can perceive and understand,” 
which means, of course, only what the speaker can perceive and 
understand. He therefore requires that no one should perceive 
and understand anything different from what he himself perceives 
and understands. The infallibility of the Pope is quite properly 
not acknowledged in such Christian assemblies, but the infallibili- 
ty of the individual is claimed today in the widest circles even by 
the Christians. Anthroposophy is attacked as a result of this papal 
standpoint in consequence of which each individual sets himself 
up as a kind of little pope. 

If we consider that the physical sense-world exists for us be- 
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cause the individual organs have been carved into the physical 
body, it will no longer seem extraordinary when it is said that 
perception in a higher world rests upon the fact that higher or- 
gans have been formed in the higher members of the human or- 
ganism, in the ether and astral bodies. The physical body is, in 
this way, already provided with its sense organs, but the ether 
and astral bodies are not yet so provided; these have still to be 
carved into them. When this has been done, there exists what is 

called perception in the higher worlds. 
We shall now speak of the way in which these organs are built 

into the ether and astral bodies. We have said that in anyone who 
aspires to initiation and has attained it, higher organs have been 
developed. How is this accomplished? It is a matter of under- 
standing the human astral body in the state in which it exists in its 
purity. During the day this astral body is immersed in the physi- 
cal body. There the forces of the physical body act upon it; it is 
not then free. It carries out the demands of the physical body; 
hence it is impossible to begin the development of these higher 
organs during the day. It can be begun when the astral body is 
out of the physical body, in sleep; only then can the astral body 
be molded. The human astral body can only have its higher sense 
organs developed when they are carved into it during sleep, 
while outside the physical body. But we cannot manipulate a 
sleeping human being; that would not be possible for the modern 
man, if he wishes to perceive what is happening to him in sleep. 
If you have him in an unconscious condition, then he cannot ob- 
serve this. Here there seems to be a contradiction, for the astral 

body is not conscious of its connection with the physical body 
during sleep. But indirectly it is possible that during the day the 
physical body is acted upon and the impressions which it then 
receives remain within the astral body when this is withdrawn at 
night. 

Just as the impressions which the astral body receives from the 
surrounding physical world have been impressed upon it, so in 
like manner we must do something quite specific with the physi- 

cal body, in order that this something be imprinted upon the 
astral body and then be formed in it in the proper manner. This 
happens when the human being ceases to live in his customary 
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way during the day, allowing random impressions to enter his 
consciousness, and takes his inner life in hand by means of a 
methodical schooling in the manner described. This is called 
Meditation, Concentration, or Contemplation. These are exer- 

cises which are as strictly prescribed in the schools for the pur- 
pose, as microscopy is prescribed in the laboratories. If a person 
carries out these exercises, they act so intensely upon him that 
the astral body is plastically reshaped when it withdraws during 
sleep. Just as this sponge adapts itself to the form of my hand as 
long as I hold it there, but forms itself again according to the 
forces inherent in it as soon as I release it, so in like manner is it 

with the astral body; when in sleep it withdraws from the corpor- 
ality, it follows the astral forces invested in it. Thus it is during 
the day that we must undertake those spiritual activities by means 

of which the astral body, during the night, is plastically formed so 
that organs of higher perception are developed in it. 

Meditation can be regulated in a threefold manner. 1. There 
can be more consideration given to the thought-matter, to the 
so-called elements of Wisdom, the pure element of thought. This 
is the Yoga training which deals especially with the element of 

thought, Contemplation. 2. One can work more upon the feeling 
through its special cultivation. This is the specifically Christian 
course. 3. Again one can work through a combination of feeling 
and will. This is the Christian-Rosicrucian method. To consider 
the Yoga practice would carry us too far, and it would also have no 
relationship to the Gospel of St. John. We shall consider the 
specifically Christian initiation and explain its basis. You must 
think of this form of initiation as one which a person belonging to 
the present social order could hardly undergo. It demands a tem- 
porary isolation. The Rosicrucian method, however, is the 

method by which we can work ourselves into the higher worlds 
without interfering with our duties. What, however, is applicable 

in principle, we can also fully explain by means of Christian initia- 

tion. 

This method of initiation has to do exclusively with the feelings, 
and I shall now have to enumerate seven experiences of the feel- 

ing-life; seven stages of feeling, through the experiencing of 
which the astral body is actually so affected that it develops its 
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organs during the night. Let us describe how the Christian neo- 

phyte must live in order that he may pass through these stages. 

The first stage is called “Washing the Feet.” Here the teacher 
says to the pupil: “Observe the plants. They have their roots in 
the ground; the mineral earth is a lower being than the plant. If 
the plant were able to contemplate its own nature, it would have 
to say to the earth: it is true I am a higher being, but if thou wert 
not there, I could not exist; for from thee, O earth, I draw most of 

my sustenance. If the plant were able to translate this into feel- 
ing, it would then bow itself down to the stone and say: I bow 
myself before thee, O stone, thou humbler being, for I am in- 

debted to thee for my very existence! Then if we ascend to the 
animal, it would have to behave in a similar manner toward the 

plant and say: Indeed it is true, I am higher than the plant, but to 
the lower kingdoms I owe my existence! If in this manner we 
mount higher and reach the human being, then each individual 
who stands somewhat higher in the social scale must incline him- 

self to the lower and say: To those on the lower social level I owe 
my existence! This continues on up to Christ-Jesus. The Twelve 

who are about Him are at a level lower than Christ-Jesus; but as 
the plant develops out of the stone, so does the Christ grow out of 
the Twelve. He bows down to the Twelve and says: I owe you My 
existence.” 
When the teacher had explained this to the pupil, he then said 

to him: “For weeks must thou surrender thyself to this cosmic 

feeling of how the superior should incline to the inferior and 
when thou hast thoroughly developed this feeling within thee, 
then wilt thou experience an inner and an outer symptom!” These 
are not the essential things, they only indicate that the pupil has 
practiced sufficiently. When the physical body was sufficiently 
influenced by the soul, this was indicated to him by an external 
symptom in which he feels as though water were lapping over his 
feet. That is a very real feeling! And he has another very real 

feeling in which the “Washing of the Feet” appears to him as in a 
mighty vision in the astral, the inclining of the Higher Self to the 

lower. Thus the occult student experiences in the astral world 
what is found depicted in the Gospel of St. John as an historical 
fact. 
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At the second stage, the pupil is told: “Thou must develop 
within thyself yet another feeling. Thou must picture how it 
would be were all the suffering and sorrow possible in the world 

to come upon thee; thou must feel how it would be wert thou 
exposed to the piling up of all possible hindrances, and thou must 
enter into the feeling that thou must stand erect even though all 
the adversity of the world were to bear down upon thee!” Then 
when the pupil has practiced this exercise for a sufficient length of 
time, there are again two symptoms; in the first he has the feeling 
of being beaten from all sides, and in the second he has an astral 
vision of the “Scourging.” I am relating what hundreds of people 
have experienced whereby they have acquired the ability to 
mount into the higher worlds. 

In the third exercise, the pupil had to imagine that the holiest 
thing that he possesses, which he defends with his whole ego- 
being, is subjected to jeers and gibes. He must say to himself: 
“Come what may, I must hold myself erect and defend what is 
holy to me.” When he had accustomed himself to this, he felt 
something like pricking upon his head, and he experienced the 
“Crown of Thorns’ as an astral vision. Again it must be said that 
the important thing is not the symptoms; they appear as a result 
of the exercises. Care was also taken that there was no question of 
suggestion and autosuggestion. 

In the fourth exercise, the pupil’s body must become as foreign 
to his feelings as any external object—a stick of wood for example 
—and he must not say “I” to his body. This experience must 
become so much a.part of his feelings that he says: “I carry my ~ 
body about with me as I do my coat.” He connects his ego no 
longer with his body. Then something occurs which is called the 
Stigmata. What in many cases might be a condition of sickness is 

in this case a result of Meditation, because all sickness must be 

eliminated. On the feet and hands and on the right side of the 
breast appear the so-called Stigmata; and as an inner symptom, 
he beholds the “Crucifixion” in an astral vision. 

The fifth, sixth and seveth grades of feeling, we can afily briefly 
describe. The fifth grade consists of what is called “The Mystical 

Death.” Through feelings which the pupil is permitted to experi- 
ence at this stage, he feels as though, in an instant, a black curtain 
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were drawn before the whole physical, visible world and as 
though everything had disappeared. This moment is important 

because of something else that must be experienced, if one 
wishes to push on into Christian initiation, in the true sense of the 
word. The pupil then feels that he can plunge into the primal 
causes of evil, pain, affliction, and sorrow. And he can suffer all 

the evil that exists in the depths of the human soul, when he 
descends into Hell. That is the “Descent into Hell.” When this 
has been experienced, it is as though the black curtain had been 
rent asunder and he looks into the spiritual world. 

The sixth step is what is called the “Interment and Resurrec- 
tion.” This is the stage at which the pupil feels himself one with 
the entire earthbody. He feels as though he were laid within and 
belonged to the whole earth planet. His life has been extended 
into a planetary existence. 

The seventh experience cannot be described in words; only one 

could describe it who is able to think without the physical brain 
instrument—and for that there is no language, because our lan- 
guage has only designations for the physical plane. Therefore, 
only a reference can be made to this stage. It surpasses anything 
that the human being can possibly conceive. This is called the 
“Ascension or the complete absorption into the spiritual world. 

This completes the gamut of feelings into which the pupil, dur- 
ing waking day-consciousness, must place himself with complete 
inner equanimity. When the pupil has surrendered himself to 
these experiences, they act so strongly upon the astral body that, 
in the night, inner sense organs are developed, are plastically 
formed. These seven steps of feeling are not practiced in the Rosi- 
crucian initiation, but the result is the same as that of which we 

have just spoken. 

Thus you see that the important thing in initiation is to influ- 
ence the astral body in such a way by the indirect means of the 
day-experiences, that it may, when it is wholly free during the 
night, take on a new plastic form. When the human being in this 
manner, as an astral being, has given himself a plastic form, the 
astral body has become actually a new member of the human 
organism. He is then wholly permeated by Manas or Spirit-Self. 
When the astral body is thus divided, that part which has in 
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this way been plastically formed is brought over into the ether 

body. And just as you press the seal upon the sealing wax, and the 
name on the seal appears not only on the seal, but on the wax as 
well, so too must the astral body dip down into the ether body 
and impress upon it whatever it may now possess. The inner pro- 

cess, the working over of the astral body, is the same in all meth- 
ods of initiation. Only in the method of transmission into the 
ether body do the individual methods differ. We shall speak to- 
morrow of these differences and show how the three methods of 
initiation, which have proved to be the most profound evolution- 
ary impulses in the course of the Post-Atlantean age, differ from 
each other and what significance initiation, in general, has for 

human evolution. Then these parts of the Gospel of St. John upon 
which we have not yet been able to touch will also become clear. 



Virgin Sophia and the 

Holy Spirit* 

Yesterday we reached the point of discussing the change which 
takes place in the human astral body through meditation, 
concentration, and other practices which are given in the various 
methods of initiation. We have seen that the astral body is 
thereby affected in such a way that it develops within itself the 
organs which it needs for perceiving in the higher worlds and we 
have said that up to this point, the principle of initiation is 
everywhere really the same—although the forms of its practices 
conform wholly to the respective cultural epochs. The principal 
difference appears with the occurrence of the next thing which 
must follow. In order that the pupil may be able actually to 
perceive in the higher worlds, it is necessary that the organs 
which have been formed out of the astral part, impress or stamp 
themselves upon the ether body, be impressed into the etheric 
element. 

The refashioning of the astral body indirectly through medita- 
tion and concentration, is called by an ancient name “katharsis,” 
or purification. Katharsis or purification has as-its purpose the 
discarding from the astral body all that hinders it from becoming 
harmoniously and regularly organized, thus enabling it to acquire 
higher organs. It is endowed with the germ of these higher or- 

gans; it is only necessary to bring forth the forces which are 
present in it. We have said that the most varied methods can be 
employed for bringing about this katharsis. A person can go very 

* From Maud B. Monges, trans. , “The Nature of the Virgin Sophia and of the Holy 
Spirit,” The Gospel of St. John (Hamburg Cycle, 1908), rev. ed. (New York: 
Anthroposophic Press, 1962), pp. 174-192. 
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far in this matter of katharsis if, for example, he has gone through 
and inwardly experienced all that is in my book, Philosophy of 
Freedom, and feels that this book was for him a stimulation and 

that now he has reached the point where he can himself actually 
reproduce the thoughts just as they are there presented. If a per- 
son holds the same relationship to this book that a virtuoso, in 
playing a selection on the piano, holds to the composer of the 
piece, that is, he reproduces the whole thing within himself— 
naturally according to his ability to do so—then through the 
strictly built up sequence of thought of this book—for it is written 
in this manner—katharsis will be developed to a high degree. For 
the important point in such things as this book is that the 
thoughts are all placed in such a way that they become active. In 
many other books of the present, just by changing the system a 
little, what has been said earlier in the book can just as well be 
said later. In the Philosophy of Freedom this is not possible. Page 
150 can as little be placed fifty pages earlier in the subject matter 
as the hind legs of a dog can be exchanged with the forelegs, for 
the book is a logically arranged organism and the working out of 
the thoughts in it has an effect similar to an inner schooling. 
Hence there are various methods of bringing about katharsis. If a 

person has not been successful in doing this after having gone 
through this book, he should not think that what has been said is 
untrue, but rather that he has not studied it properly or with 
sufficient energy or thoroughness. 

Something else must now be considered, namely, that when 

this kastharsis has taken place, when the astral organs have been 
formed in the astral body, it must all be imprinted upon the ether 
body. In the pre-Christian initiation, it was done in the following 
manner. After the pupil had undergone the suitable preparatory 
training, which often lasted for years, he was told: The time has 

now come when the astral body has developed far enough to have 
astral organs for perception, now these can become aware of their 
counterpart in the ether body. Then the pupil was subjected to a 
procedure which today—at least for our cultural epoch—is not 

only unnecessary, but is not in all seriousness feasible. He was 
put into a lethargic condition for three-and-a-half days, and was 
treated during this time in such a way that not only the astral 
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body left the physical and ether bodies—a thing that occurs every 
night in sleep—but to a certain degree the ether body also was 
lifted out; but care was taken that the physical body remained 
intact and that the pupil did not die in the meantime. The ether 
body was then liberated from the forces of the physical body 
which act upon it. It had become, as it were, elastic and plastic 

and when the sensitory organs that had been formed in the astral 
body sank down into it, the ether body received an imprint from 
the whole astral body. When the pupil was brought again into a 
normal condition by the hierophant, when the astral body and 
ego were again united with the physical and ether bodies—a pro- 
cedure which the hierophant well understood—then not only did 
he experience katharsis, but also what is called Illumination or 
Photismos. The pupil could then not only perceive in the world 
around him all those things that were physically perceptible, but 
he could employ the spiritual organs of perception, which means, 
he could see and perceive the spiritual. Initiation consisted essen- 
tially of these two processes, purification or purging, and illumi- 
nation. 

Then the course of human evolution entered upon a phase in 
which it gradually became impossible to draw the ether body out 
of the physical without a very great disturbance in all its func- 
tions, because the whole tendency of the Post-Atlantean evolution 
was to cause the ether body to be attached closer and closer to the 
physical body. It was consequently necessary to carry out other 
methods of initiation which proceed in such a manner that with- 
out the separating of the physical and ether bodies, the astral 
body, having become sufficiently developed through katharsis 
and able of itself to return again to the physical and etheric bod- 
ies, was able to imprint its organs on the body in spite of the 
hindrance of the physical body. What had to happen was that 
stronger forces had to become active in meditation and concentra- 
tion in order that there might be the strong impulse in the astral 
body for overcoming the power of resistance of the physical body. 
In the first place there was the actual specifically Christian initia- 
tion in which it was necessary for the pupil to undergo the proce- 
dure which was described yesterday as the seven steps. When he 
had undergone these feelings and experiences, his astral body had 
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been so intensely affected that it formed its organs of perception 
plastically—perhaps only after years, but still sooner or later— 

and then impressed them upon the ether body, thus making of 
the pupil one of the Illuminati. This kind of initiation which is 
specifically Christian could only be described fully if I were able 
to hold lectures about its particular aspects every day for about a 
fortnight instead of only for a few days. But that is not the impor- 
tant thing. Yesterday you were given certain details of the Chris- 
tian initiation. We only wish to become acquainted with its prin- 
ciple. ; 

By continually meditating upon passages of the Gospel of St. 
John, the Christian pupil is actually in a condition to reach initia- 
tion without the three-and-a-half day continued lethargic sleep. If 
each day he allows the first verses of the Gospel of St. John, from 
“In the beginning was the Word” to the passage “full of devotion 
and truth,” to work upon him, they become an exceedingly sig- 
nificant meditation. They have this force within them, for this 
Gospel is not there simply to be read and understood in its entire- 
ty with the intellect, but it must be inwardly fully experienced 
and felt. It is a force which comes to the help of initiation and 
works for it. Then will the “Washing of the Feet,” the “Scourg- 
ing’ and other inner processes be experienced as astral visions, 
wholly corresponding to the description in the Gospel itself, be- 
ginning with the 13th Chapter. 

The Rosicrucian initiation, although resting upon a Christian 

foundation, works more with other symbolic ideas which produce 
katharsis, chiefly with imaginative pictures. That is another 
modification which had to be used, because mankind had pro- 
gressed a step further in its evolution and the methods of initia- 
tion must conform to what has gradually evolved. 
We must understand that when a person has attained this 

initiation, he is fundamentally quite different from the person he 
was before it. While formerly he was only associated with the 
things of the physical world, he now acquires the possibility like- 
wise of association with the events and beings of the spiritual 
world. This presupposes that the human being acquires knowl- 
edge in a much more real sense than in that abstract, dry, prosaic 
‘sense in which we usually speak of knowledge. For a person who 
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acquires spiritual knowledge finds the process to be something 
quite different. It is a complete realization of that beautiful 
expression, “Know thyself.” But the most dangerous thing in the 
realm of knowledge is to grasp these words erroneously and today 

this occurs only too frequently. Many people construe these 

words to mean that they should no longer look about the physical 
world, but should gaze into their own inner being and seek there 
for everything spiritual. This is a very mistaken understanding of 

the saying, for that is not at all what it means. 
We must clearly understand that true higher knowledge is also 

an evolution from one standpoint, which the human being has 

attained, to another which he had reached previously. If a person 
practices self-knowledge only by brooding upon himself, he sees 
only what he already possesses. He thereby acquires nothing 
new, but only knowledge of his own lower self in the present 
meaning of the word. This inner nature is only one part that is 
necessary for knowledge. The other part that is necessary must be 
added. Without the two parts, there is no real knowledge. By 

means of his inner nature, he can develop organs through which 
he can gain knowledge. But just as the eye, as an external sense 
organ, would not perceive the sun by gazing into itself, but only 
by looking outward at the sun, so must the inner perceptive or- 
gans gaze outwardly, in other words, gaze into an external spiri- 
tual in order actually to perceive. The concept “Knowledge” had 
a much deeper, a more real meaning in those ages when spiritual 
things were better understood than at present. Read in the Bible 
the words, “Abraham knew his wife!” or this or that Patriarch 

“knew his wife.” One does not need to seek very far in order to 
understand that by this expression fructification is meant. When 
one considers the words, “Know thyself,” in the Greek, they do 

not mean that you stare into your own inner being, but that you 

fructify yourself with what streams into you from the spiritual 
world. “Know thyself” means: Fructify thyself with the content of 
the spiritual world! 

Two things are needed for this, namely, that the human being 

prepare himself through katharsis and illumination, and then that 
he open his inner being freely to the spiritual world. In this con- 
nection we may liken his inner nature to the female aspect, the 
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outer spiritual to the male. The inner being must be made sus- 
ceptible of receiving the higher self. When this has happened, 
then the higher human self streams into him from the spiritual 
world. One may ask: Where is this higher human self? Is it within 
the personal man? No, it is not there. On Saturn, Sun, and Moon, 

the higher self was diffused over the entire cosmos. At that time 
the Cosmic Ego was spread out over all human kind, but now 
men have to permit it to work upon them. They must permit this 
Ego to work upon their previously prepared inner natures. This — 
means that the human inner nature, in other words, the astral 

body, has to be cleansed, purified and ennobled, and subjected to 
katharsis, then a person may expect that the external spirit will 
stream into him for his illumination. That will occur when the 
human being has been so well prepared that he has subjected his 
astral body to katharsis, thereby developing his inner organs of 
peception. The astral body, in any case, has progressed so far that 
now when it dips down into the ether and physical bodies, illumi- 
nation or phocismos results. What actually occurs is that the astral 
body imprints its organs upon the ether body, making it possible 
both for the human being to perceive a spiritual world about him 
and for his inner being, the astral body, to receive what the ether 
body is able to offer it, what the ether body draws out of the 
entire cosmos, out of the Cosmic Ego. 

This cleansed, purified astral body, which bears within it at the 
moment of illumination none of the impure impressions of the 
physical world, but only the organs of perception of the spiritual 
world, is called in esoteric Christianity the “pure, chaste, wise 
Virgin Sophia.” By means of all that he receives during katharsis, 
the pupil cleanses and purifies his astral body so that it is trans- 
formed into the Virgin Sophia. And when the Virgin Sophia en- 
counters the Cosmic Ego, the Universal Ego which causes illumi- 
nation, the pupil is surrounded by light, spiritual light. This 

second power that approaches the Virgin Sophia is called in eso- 
teric Christianity—is also so called today—the “Holy Spirit.” 
Therefore according to esoteric Christianity, it is correct to say 
that through his processes of initiation the Christian esotericist 
attains the purification and cleansing of his astral body; he makes 
his astral body into the Virgin Sophia and is illuminated from 
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above—if you wish, you may call it overshadowed—by the “Holy 
Spirit,” by the Cosmic, Universal Ego. And a person thus illu- 

mined, who, in other words, according to esoteric Christianity 

has received the “Holy Spirit” into himself, speaks forthwith in a 
different manner. How does he speak? When he speaks about 
Saturn, Sun, and Moon, about the different members of the hu- 

man being, about the processes of cosmic evolution, he is not 
expressing his own opinion. His views do not at all come into 
consideration. When such a person speaks about Saturn, it is Sat- 
urn itself that is speaking through him. When he speaks about the 
Sun, the Spiritual Being of the Sun speaks through him. He is the 
instrument. His personal ego has been eclipsed, which means 
that at such moments it has become impersonal and it is the Cos- 
mic Universal Ego that is using his ego as its instrument through 
which to speak. Therefore, in true esoteric teaching which pro- 
ceeds from esoteric Christianity, one should not speak of views or 
opinions, for in the highest sense of the word this is incorrect; 
there are no such things. 

According to esoteric Christianity, whoever speaks with the 
right attitude of mind toward the world will say to himself, for 
instance: If I tell people that there were horses outside, the im- 
portant thing is not that one of them pleases me less than the 
other and that I think one is a worthless horse. The important 
point is that I describe the horses to the others and give the facts. 
In like manner, what has been observed in the spiritual worlds 
must be described irrespective of all personal opinions. In every 
spiritual-scientific system of teaching, only the series of facts must 
be related and this must have nothing to do with the opinions of 
the one who relates them. 

Thus we have acquired two concepts in their spiritual signifi- 

cance. We have learned to know the nature of the Virgin Sophia, 
which is the purified astral body, and the nature of the “Holy 
Spirit,” the Cosmic Universal Ego, which is received by the Vir- 
gin Sophia and which can then speak out of this purified astral 
body. There is something else to be attained, a still higher stage, 
that is the ability to help someone else, the ability to give him the 
impulse to accomplish both of these. Men of our evolutionary 
epoch can receive the Virgin Sophia (the purified astral body) and 
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the Holy Spirit (illumination) in the manner described, but only 

Christ Jesus could give to the earth what was necessary to accom- 
plish this. He has implanted in the spiritual part of the earth 
those forces which make it possible for that to happen which has 
been described in the Christian initiation. You may ask how did 
this come about? 
Two things are necessary to understanding this phenomenon. 

First we must make ourselves acquainted with something purely 
historial, that is, with the manner of giving names which was 
quite different in the age in which the Gospels were written from 
the way in which it is done at present. 

Those who interpret the Gospel at present do not at all under- 
stand the principle of giving names at the time the Gospels were 
written and therefore they do not speak as they should. It is, in 
fact, exceedingly difficult to describe the principle of giving 
names at that time. We can, however, make it comprehensible 

even though we only indicate it in rough outlines. Let us sup- 
pose, in the case of someone whom we meet, that instead of hold- 

ing te the name which does not at all fit him, and which has been 
given to him in the abstract way customary today, we were to 
harken to and notice his most distinguishing characteristics, were 
to notice the most prominent attribute of his character and were 
in a position to discern clairvoyantly the deeper foundations of his 

being, and then were to give him his name in accordance with 
those most important qualities which we believe should be attrib- 
uted to him. Were we to follow such a method of giving names, | 
we should be doing something at a lower elementary stage, simi- 
lar to what was done at that time by those who gave names in the 
manner of the writer of the Gospel of St. John. In order to make 
very clear his manner of giving names, let us consider the follow- 
ing: 

The author of the St. John’s Gospel regarded the physical, his- 
toric Mother of Jesus in her most prominent characteristics and 
asked himself, Where shall I find a name for her which will 

express most perfectly her real being? Then, because she had, by 
means of her earliest incarnations, reached those spiritual heights 
upon which she stood; and because she appeared in her external 
personality to be a counterpart, a revelation of what was called in 
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esoteric Christianity, the Virgin Sophia, he called the Mother of 

Jesus the “Virgin Sophia,” and this is what she was always called 
in the esoteric places where esoteric Christianity was taught. 

Esoterically he leaves her entirely unnamed in contradistinction 

to those others who have chosen for her the secular name, Mary. 
He could not take the secular name for he had to express in the 
name the profound, world historic evolution. He does this by 
indicating that she cannot be called Mary, and what is more, he 
places by her side her sister Mary, wife of Cleophas and calls her 
simply the “Mother of Jesus.” He shows thereby that he does not 
wish to mention her name, that it cannot be publicly revealed. In 
esoteric circles, she is always called the “Virgin Sophia.” It was 

she who represented the “Virgin Sophia” as an external historical 

personality. i 
If we now wish to penetrate further into the nature of Chris- 

tianity and its founder, we must take under consideration yet an- 
other mystery. We should understand clearly how to make a dis- 
tinction between the personality who, in Esoteric Christianity, 
was called “Jesus of Nazareth” and Him who was called “Christ 
Jesus,” the Christ dwelling within Jesus of Nazareth. 

Now what does this mean? It means that in the historical per- 
sonality of Jesus of Nazareth, we have to do with a highly devel- 
oped human being who had passed through many incarnations 

and after a cycle of high development was again reincarnated; a 
person who, because of this, was attracted to a mother so pure 
that the writer of the Gospel could call her the “Virgin Sophia.” 
Thus we are dealing with a highly developed human being, Jesus 
of Nazareth, who had progressed far in his evolution in his previ- 
ous incarnations and in this incarnation had entered upon a highly 
spiritual stage. The other evangelists were not illuminated to such 
a high degree as the writer of this Gospel. It was more the actual 
sense-world that was revealed to them, a world in which they saw 

their Master and Messiah moving about as Jesus of Nazareth. The 
mysterious spiritual relationships, at least those of the heights 
into which the writer. of the Gospel of St. John could peer, were 
concealed from them. For this reason they laid special emphasis 
upon the fact that in Jesus of Nazareth lived the Father, who had 
always existed in Judaism and was transmitted down through the 



Virgin Sophia and the Holy Spirit 275 

generations as the God of the Jews. And they expressed this when 
they said: “If we trace back ther ancestry of Jesus of Nazareth 

through generation after generation, we are able to prove that the 
same blood flows in Him that has flowed down through these 
generations.” 

The evangelists give the genealogical tables and precisely show 
at what different stages of evolution they stand. For Matthew, the 
important thing is to show that in Jesus of Nazareth we have a 
person in whom Father Abraham is living. The blood of Father 
Abraham has flowed down through the generations as far as Jesus. 
He thus traces the genealogical tables back to Abraham. He has a ° 
more materialistic point of view than Luke. The important thing 
for Luke was not only to show that the God who lived in Abraham 
was present in Jesus, but that the ancestry, the line of descent, 
can be traced back still further, even to Adam. Adam was a son of 

the very Godhead, which means that he belonged to the time 
when humanity had just made the transition from a spiritual to a 
physical state. Both Matthew and Luke wished to show that this 
early Jesus of Nazareth has His being only in what can be traced 

back to the divine Father-power. This was not a matter of impor- 
tance for the writer of the Gospel of St. John who could gaze into 
the spiritual world. The important thing for him was not the 
words, “I and Father Abraham are one,” but that at every mo- 

ment of time, there exists in the human being an Eternal which 
was present in him before Father Abraham. This he wished to 
show. In the beginning was the Word which is called the “1 AM.” 
Before all external things and beings, He was. He was in the 

beginning. For those who wished rather to describe Jesus of Naz- 
areth and were only able to describe him, it was a question of 
showing how from the beginning the blood flowed down through 
the generations. It was important to them to show that the same 
blood flowing down through the generations flowed also in Jo- 
seph, the father of Jesus. 

If we could speak quite esoterically it would naturally be neces- 
sary to speak of the idea of the so-called “virgin birth,” but this 
can be discussed only in the most intimate circles. It belongs to 
the deepest mysteries that exist and the misunderstanding con- 
nected with this idea arises because people do not know what is 
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meant by the “virgin birth.” They think that it means there was 

no fatherhood. But it is not that; a much more profound, a more 

mysterious something lies at the back of it which is quite compati- 
ble with what the other disciples wish to show, that is, that Jo- 

- seph is the father of Jesus. If they were to deny this, then all the 
trouble they take to show this to be a fact would be meaningless. 
They wish to show that the ancient God exists in Jesus of Naza- 
reth. Luke especially wished to make this very clear, therefore he 

traces the whole ancestry back to Adam and then to God. How 
could he have come to this conclusion, if he really wished only to 
say: I am showing you that this genealogical tree exists, but Jo- 
seph, as a matter of fact, had nothing to do with it. It would be 

very strange if people were to take the trouble to represent Jo- 
seph as a very important personality and then were to shove him 
aside out of the whole affair. 

In the event of Palestine, we have not only to do with this 

highly developed personality, Jesus of Nazareth, who had passed 
through many incarnations, and had developed himself so highly 
that he needed such an extraordinary mother as the Virgin 
Sophia, but we have also to do with a second mystery. When 
Jesus of Nazareth was thirty years of age, he had advanced to such 
a stage through what he had experienced in his present incarna- 
tion that he could perform an action which it is possible for one to 
perform in exceptional cases. We know that the human being 
consists of physical, ether and astral bodies, and an ego. This 
fourfold human being is the human being as he lives here among 
us. If a person stands at a certain high stage of evolution, it is 
possible for him at a particular moment to draw out his ego from 
the three bodies and abandon them, leaving them intact and en- 
tirely uninjured. This ego then goes into the spiritual worlds and 
the three bodies remain behind, We meet this process at times in 
cosmic evolution. At some especially exalted, enraptured mo- 
ment, the ego of a person departs and enters into the spirit world 
—under certain conditions this can be extended over a long pe- 
riod—and because the three bodies are so highly developed by 
the ego that lived in them, they are fit instruments for a still 
higher being who now takes possession of them. In the thirtieth 
year of Jesus of Nazareth, that Being whom we have called the 
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Christ took possession of his physical, ether and astral bodies. 
This Christ-Being could not incarnate in an ordinary child’s body, 
but only in one which had first been prepared by a highly devel- 
oped ego, for this Christ-Being had never before been incarnated 
in a physical body. Therefore from the thirtieth year on, we are 
dealing with the Christ in Jesus of Nazareth. 

What in reality took place? The fact is that the corporality of 
Jesus of Nazareth which he had left behind was so mature, so 
perfect, that the Sun Logos, the Being of the six Elohim, which 

we have described as the spiritual Being of the Sun, was able to 
penetrate into it. It could incarnate for three years in this corpor- 
ality, could become flesh. The Sun Logos Who can shine into 
human beings through illumination, the Sun Logos Himself, the 
Holy Spirit, entered. The Universal Ego, the Cosmic Ego, en- 
tered and from then on during three years, the Sun Logos spoke 
through the body of Jesus. The Christ speaks through the body of 
Jesus during these three years. This event is indicated in the 
Gospel of St. John and also in the other Gospels as the descent of 
the dove, of the Holy Spirit, upon Jesus of Nazareth. In esoteric 
Christianity it is said that at that moment the ego of Jesus of 
Nazareth left his body, and that from then on the Christ is in him, 
speaking through him in order to teach and work. This is the first 
event, according to the Gospel of St. John. We now have the 
Christ within the astral, ether and physical bodies of Jesus of 
Nazareth. There He worked as has been described until the Mys- 

tery of Golgotha occurred. What occurred on Golgotha? Let us 
consider that important moment when the blood flowed from the 
wounds of the Crucified Savior. In order that you may understand 
me better, I shall compare what occurred with something else. 

Let us suppose we have here a vessel filled with water. In the 
water, salt is dissolved and the water becomes quite transparent. 
Because we have warmed the water, we have made a salt solu- 

tion. Now let us cool the water. The salt precipitates and we see 
how the salt condenses below and forms a deposit at the bottom of 
the vessel. That is the process for one who sees only with physical 
eyes. But for a person who can see with spiritual eyes, something 
else is happening. While the salt is condensing below, the spirit 
of the salt streams up through the water, filling it. The salt can 
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only become condensed when the spirit of the salt has departed 
from it and become diffused into the water. Those who under- 
stand these things know that wherever condensation takes place, 
a spiritualization also always occurs. What thus condenses below 
has its counterpart above in the spiritual, just as in the case of the 
salt, when it condenses and is precipitated below, its spirit 
streams upward and disseminates. Therefore, it was not only a 
physical process that took place when the blood flowed from the 
wounds of the Savior, but it was actually accompanied by a spiri- 
tual process; that is, the Holy Spirit which was received at the 
Baptism united Itself with the earth; that the Christ Himself 
flowed into the very being of the earth. From now on, the earth 

was changed, and this is the reason for saying to you, in earlier 
lectures, that if a person had viewed the earth from a distant star, 

he would have observed that its whole appearance was altered 
with the Mystery of Golgotha. The Sun Logos became a part of 
the earth, formed an alliance with it and became the Spirit of the 
Earth. This He achieved by entering into the body of Jesus of 
Nazareth in this thirtieth year, and by remaining active there for 
three years, after which He continued to remain on the earth. 

Now, the important thing is that this Event must produce an 
effect upon the true Christian; that it must give something by 
which he may gradually develop the beginnings of a purified as- 
tral body in the Christian sense. There had to be something there 
for the Christian whereby he could make his astral body gradually 
more and more like a Virgin Sophia, and through it, receive into 
himself the Holy Spirit which was able to spread out over the 
entire earth, but which could not be received by anyone whose 
astral body did not resemble the Virgin Sophia. There had to be 
something which possesses the power to transform the human 
astral body into a Virgin Sophia. What is this power? It consists in 
the fact of Christ Jesus entrusting to the Disciple whom He loved 
—in other words to the writer of the Gospel of St. John—the 
mission of describing truly and faithfully through his own illumi- 
nation the events of Palestine in order that men might be affected 
by them. If men permit what is written in the Gospel of St. John 
to work sufficiently upon them, their astral body is in the process 
of becoming a Virgin Sophia and it will become receptive to the 
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Holy Spirit. Gradually, through the strength of the impulse which 
emanates from this Gospel, it will become susceptible of feeling 
the true spirit and later of perceiving it. This mission, this charge, 
was given to the writer of the Gospel by Jesus Christ. You need 
but read the Gospel. The Mother of Jesus—the Virgin Sophia in 
the esoteric meaning of Christianity—stands at the foot of the 
Cross, and from the Cross the Christ says to the Disciple whom 
He loved: “Henceforth, this is thy Mother” and from this hour 
the Disciple took her unto himself. This means: “That force which 
was in My astral body and made it capable of becoming bearer of 
the Holy Spirit, I now give over to thee; thou shalt write down 
what this astral body has been able to acquire through its devel- 
opment.” “And the Disciple took her unto himself’; that means 

he wrote the Gospel of St. John. And this Gospel of St. John is 
the Gospel in which the writer has concealed powers which de- 
velop the Virgin Sophia. 

At the Cross, the mission was entrusted to him of receiving that 

force as his mother and of being the true, genuine interpeter of 
the Messiah. This really means that if you live wholly in accor- 

dance with the Gospel of St. John and understand it spiritually, it 
has the force to lead you to Christian katharsis. It has the power 
to give you the Virgin Sophia. Then will the Holy Spirit, united 
with the earth, grant you illumination or phocismos according to 
the Christian meaning. And what the most intimate disciples 
experienced there in Palestine was so powerful that from that 
time on they possessed at least the capacity of perceiving in the 
spiritual world. The most intimate disciples had received this ca- 
pacity into themselves. Perceiving in the spirit, in the Christian 
sense, means that the person transforms his astral body to such a 
degree through the power of the Event of Palestine that what he 
sees need not be before him externally and physically sensible. 
He possesses something by means of which he can perceive in the 
spirit. There were such intimate pupils. 

The woman who anointed the feet of Christ Jesus in Bethany 
had received through the Event of Palestine the powerful force 
needed for spiritual perception, and she is, for example, one of 

those who first understood that what had lived in Jesus was 
present after His death, that is, had been resurrected. She pos- 
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sessed this faculty. It may be asked: Whence came this possibil- 
ity? It came through the development of her inner sense organs. 
Are we told this in the Gospel? We are indeed; we are told that 
Mary Magdalene was led to the grave, that the body had disap- 
peared and that she saw there two spiritual forms. These two 
spiritual forms are always to be seen when a corpse is present for 
a certain time after death. On the one side is to be seen the astral 
body, and on the other, what gradually separates from it as ether 
body, then passing over into the cosmic ether. Wholly apart from 
the physical body, there are two spiritual forms present which 

belong to the spiritual world. 

Then the disciples went away again into their own home. But Mary stood 
without at the sepulchre weeping; and as she wept she stooped down and 
looked into the sepulchre, and seeth two angels in white sitting. 

She beheld this because she had become clairvoyant through the 
force and power of the Event of Palestine. And she beheld some- 
thing more: she beheld the Risen Christ. Was it necessary for her 
to be clairvoyant to be able to behold the Christ? If you have seen 
a person in physical form a few days ago, do you not think you 
would recognize him again if he should appear before you? 

And when she had thus said, she turned herself back and saw Jesus 
standing and knew not that it was Jesus. 

Jesus saith unto her, Woman why weepest thou? Whom seekest thou? 
She, supposing it to be the gardener .. . 

And in order that it might be told to us as exactly as possible, it 
was not only said once, but again at the next appearance of the 
Risen Christ, when Jesus appeared at the sea of Gennesareth. 

But when the morning was now come, Jesus stood on the shore: but the 

disciples knew not that it was Jesus. 

The esoteric pupils find Him there. Those who had received the 
full force of the Event of Palestine could grasp the situation and 

see that it was the Risen Jesus who could be perceived spiritually. 
Although the disciples and Mary Magdalene saw Him, yet 

there were some among them who were less able to develop clair- 
~ 
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voyant power. One of these was Thomas. It is said that he was not 

present the first time the disciples saw the Lord, and he declared 
he would have to lay his hands in His wounds, he would have to 
touch physically the body of the Risen Christ. You ask: What 
happened? The effort was then made to assist him to develop 
spiritual perception. And how was this done? Let us take the 
words of the Gospel itself: 

And after a week His disciples were again within, and Thomas with them: 
then came Jesus the doors being shut, and stood in their midst, and said, . 

Peace be unto you. ' 
Then saith He to Thomas, reach hither thy fingers and behold My 

hands, and reach hither thy hand and thrust it into My side: and be not 
faithless, but believing. And thou shalt behold something if thou dost not 
rely upon the outer appearance, but art impregnated with inner power. 

This inner power which should proceed from the Event of Pales- 
tine is called “Faith.” It is no ordinary force, but an inner clair- | 

voyant power. Permeate thyself with inner power, then thou 
needest no longer hold as real that only which thou seest external- 
ly; for blessed are they who are able to know what they do not see 
outwardly! 

Thus we see that we have to do with the full reality and truth of 
the Resurrection and that only those are fully able to understand 
it who have first developed the inner power to perceive in the 
spirit world. This will make comprehensible to you the last chap- 
ter of the Gospel of St. John in which again and again it is pointed 

out that the closest followers of Christ Jesus have reached the 
stage of the Virgin Sophia because the Event of Golgotha had 
been consummated in their presence. But when they had to stand 
firm for the first time, had actually to behold a spiritual event, 

they were still blinded and had first to find their way. They did 
not know that He was the same One Who had earlier been among 
them. Here is something which we must grasp with the most 

subtle concepts; for the grossly materialistic person would say: 
“Then the Resurrection is undermined!” The miracle of the 
Resurrection is to be taken quite literally, for He said: “Lo, I 

remain with you always, even unto the end of the age, unto the 

end of the cosmic age.” 
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He is there and will come again, although not in a form of flesh, 

but in a form in which those who have been sufficiently devel- 

oped through the power of the Gospel of St. John, can actually 
perceive Him and possessing the power to perceive Him, they 

will no longer be unbelieving. The mission of the Spiritual 
Science Movement is to prepare those who have the will to allow 

themselves to be prepared for the return of the Christ upon 
earth. This is the cosmo-historical significance of Spiritual 
Science, to prepare mankind and to keep its eyes open for the 
time when the Christ will appear again actively among men in the 

sixth cultural epoch, in order that that may be accomplished for a 
great part of humanity which was indicated to us in the Marriage 
of Cana. e 

Therefore, the world concept obtained from Spiritual Science 
appears like an execution of the testament of Christianity. In or- 
der to be lead to real Christianity, the men of the future will have 
to receive that spiritual teaching which Spiritual Science is able to 
give. Many people may still say today: Spiritual Science is some- 
thing that really contradicts true Christianity. But those are the 
little popes who form opinions about things of which they know 
nothing and who make into a dogma: What I do not know does 
not exist. 

This intolerance will become greater and greater in the future 
and Christianity will experience the greatest danger just from 

those people who, at present, believe they can be called good 
Christians. The Christianity of Spiritual Science will experience 
serious attacks from the Christians in name, for all concepts must 

change if a true spiritual understanding of Christianity is to come . 
about. Above all, the soul must become more and more conver- 

sant with and understanding of the legacy of the writer of the 
Gospel of St. John, the great school of the Virgin Sophia, the St. 
John’s Gospel itself. Only Spiritual Science can lead us deeper 
into this Gospel. 

In these lectures, only examples could be given showing how 
Spiritual Science can introduce us into the Gospel of St. John, for 
it is impossible to explain the whole of it. We read in the Gospel 
itself: 
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And there are also many other thing which Jesus did; and I suppose that 

were they all written down one after the other, the world could not 

contain all the books that would have to be written. 

Just as the Gospel itself cannot go into all the details of the 
Event of Palestine, so too is it impossible for even the longest 
course of lectures to present the full spiritual content of the Gos- 
pel. Therefore we must be satisfied with those indications which 

could be given at this time; we must content ourselves with the 
thought that through just such indications in the course of human 
evolution, the true testament of Christianity becomes executed. 
Let us allow all this to have such an effect upon us that we may 
possess the power to hold fast to the foundation which we recog- 
nize in the Gospel of St. John, when others come to us and say: 
You are giving us too complicated concepts, too many concepts 

which we must first make our own in order to comprehend this 
Gospel. The Gospel is for the simple and naive, and one dare not 
approach them with many concepts and thoughts. Many say this 
today. They perhaps refer to another saying: “Blessed are the 
poor in spirit, for theirs is the kingdom of heaven.” One can 
merely quote such a saying as long as one does not understand it, 

for it really says: “Blessed are the beggars in spirit, for they shall 
reach the kingdom of heaven within themselves.” This means that 
those who are like beggars of the spirit, who desire to receive 

more and more of the spirit, will find in themselves the kingdom 
of heaven! 

At the present time the idea is all too prevalent that everything 
religious is identical with all that is primitive and simple. People 

say: We acknowledge that science possesses many and compli- 
cated ideas, but we do not grant the same to faith and religion. 
Faith and religion—so say many “Christians’—must be simple 
and naive! They demand this. And many rely upon a conception | 
which is little quoted perhaps, but which in the present is haunt- 
ing the minds of men and which Voltaire, one of the great teach- 
ers of materialism, has expressed in the words: “Whoever wishes 
to be a prophet must find believers, for what he asserts must be 
believed, and only what is simple, what is always repeated in its 
simplicity, that alone finds believers.” 
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This is often so with the prophets, both true and false. They 

take the trouble to say something and to repeat it again and again 
and the people learn to believe it because it is constantly re- 
peated. The representative of Spiritual Science desires to be no 
such prophet. He does not wish to be a prophet at all. And al- 
though it may often be said: “Yes, you not only repeat, but you 
are always elucidating things from other sides, you are always 
discussing them in other ways.” When they speak thus to him, he 
is guilty of no fault. A prophet wishes that people believe in him. 
Spiritual Science has no desire to lead to belief, but to knowledge. 
Therefore let us take Voltaire’s utterance in another way. He says: 
“The simple is believed and is the concern of the prophet.” Spiri- 
tual Science says: the manifold is known. Let us try to understand 
more and more that Spiritual Science is something that is mani- 
fold—not a creed, but a path to knowledge, and consequently it 
bears within it the manifold. Therefore let us not shrink from 
collecting a great deal in order that we may understand one of the 
most important Christian documents, the Gospel of St. John. 
We have attempted to assemble the most varied material which 

places us in the position of being able to understand more and 
more the profound truths of this Gospel; able to understand how 
the physical mother of Jesus was an external manifestation, an 
external image of the Virgin Sophia; to understand what spiritual 
importance the Virgin Sophia had for the pupil of the Mysteries, 
whom the Christ loved; again to understand how, for the other 
Evangelists—who view the bodily descent of Jesus as important— 
the physical father plays his significant part when it was a ques- 
tion of the external imprint of the God-idea in the blood; and 
further, to understand what significance the Holy Spirit had for 
John, the Holy Spirit through which the Christ was begotten in 
the body of Jesus and dwelt therein during the three years and 
which is symbolized for us in the descent of the Dove at the 
Baptism by John. 

If we understand that we must call the father of Christ Jesus 
the Holy Spirit who begot the Christ in the bodies of Jesus, then 
if we are able to comprehend a thing from all sides, we shall find 
it easy to understand that those disciples who were less highly 
initiated could not give us so profound a picture of the Events of 
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Palestine as the Disciple whom the Lord loved. And if people, at 
present, speak of the Synoptics—which are the only authoritative 
Gospels for them—this only shows that they do not have the will 
to rise to an understanding of the true form of the Gospel of St. 
John. For everybody resembles the God he understands. If we 
try to make into a feeling, into an experience, what we can learn 
from Spiritual Science about the Gospel of St. John, we shall then 
find that this Gospel is not a text-book, but a force which can be 
active within our souls. 

If these short lectures have aroused in you the feeling that this 
Gospel contains not only what we have been discussing here, but 
that indirectly, through the medium of words, it contains the 
force which can develop the soul itself further, then what was 
really intended in these lectures has been rightly understood. 
Because in them, not only was something intended for the under- 

standing, for the intellectual capacity of understanding, but that 
which takes its roundabout path through this intellectual capacity 
of understanding should condense into feelings and inner experi- 
ences, and these feelings and experiences should be a result of 
the facts that have been presented here. If, in a certain sense, this 

has been rightly understood, we shall also comprehend what is 
meant when it is said that the Movement for Spiritual Science has 
the mission of raising Christianity into Wisdom, of rightly under- 
standing Christianity, indirectly through spiritual wisdom. We 
shall understand that Christianity is only in the beginning of its 
activity, and its true mission will be fulfilled when it is understood 
in its true spiritual form. The more these lectures are understood 
in this way, the more have they been comprehended in the sense 
in which they were intended. 
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Society and Education 

INTRODUCTION 

The Spiritual Basis of Society and Education 

According to Rudolf Steiner, society, or the social order, con- 

sists of three separate but mutually dependent spheres: eco- 
nomic, political or rights, and the cultural-spiritual. This third 
sphere includes religion, science, arts, and education. The essen- 

tial characteristic of the cultural-spiritual realm, and therefore of 

education, is human freedom. Within ‘the cultural-spiritual 
sphere, education requires, and in turn enhances, the individual’s 
freedom within the economic and political spheres. In Steiner’s 
view, all three spheres of society benefit from education but only 
the cultural-spiritual sphere should exercise influence over educa- 
tion and then only in a way compatible with a true understanding 
of human development. Although Steiner argues that the needs of 
society will be ideally met by a system of education such as Wal- 
dorf, the basis and aim of his pedagogy is the child. All of Stei- 
ners suggestions for curriculum and pedagogy issue from his 
understanding of child development. If his suggestions seem 
unusual, and perhaps controversial, the difference of opinion will 
rightly revolve around conflicting interpretations of the inner life 

of the child. Similarly, objections to Steiner's social theories will 
ultimately focus on his contention that the ideal social order is, or 
ought to be, determined by the spiritual needs of each individual. 

With respect to both education and society, Steiner's suggestions 
are concrete, detailed, and consistently based on his reading of 
spiritual developments. 
Two examples, one concerning child development and one con- 
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cerning the mission of the child in the adult world, may prove 

instructive. One of the best known, and least understood, fea- 

tures of Waldorf education is its reluctance to teach reading to 
children until they are seven years old, or more accurately until 
their teeth begin to change. Obviously, this is a topic which lends 

itself to ridicule: critics and skeptics have no doubt noted that 
children do not read with their teeth. What now appears to be 
dogma was presented by Steiner as a supersensible observation of 

what is happening in the inner life, and reflected in the physical 
life of the child. The change of teeth is not significant in itself, but 
it signals the important change taking place in the child at this 
time. The inner significance of the change of teeth, which is an 
important topic in the three chapters from The Roots of Educa- 
tion reprinted below, is well summarized at the beginning of the 
fourth lecture in the same book: 

We have been speaking of how reading and writing can be taught in 

accordance with the needs of the soul and spirit of the child. Now if you 
can come to an inner understanding of the relationship of soul and spirit_ 

to the physical body at the change of teeth, then you will not only see the 
truth of what has been said, but you will be able to work it out in practi- 

cal details. 
Up to the change of teeth the child lives entirely in his senses. He 

gives himself up to his environment and is thus by nature religious. But 

at the change of teeth the senses, which permeate the whole being of the 
little child, now come to the surface; they separate off from the rest of the 

organism and go on their separate ways, as it were. This means that the 

soul and spirit are freed from the physical body and the child can develop 

its own inner nature. The soul and spirit become independent, but you 
must remember that the soul and spirit are not really intellectual until 
puberty, for the intellect does not take its natural place in the child’s 
development until then. Before that time the child has no power to meet 
an appeal to the intellect. His powers of comprehension and whole activ- 
ity of soul between the change of teeth and puberty have a pictorial 
quality. It is a kind of aesthetic comprehension which we may character- 
ize in the following way: Up to the change of teeth the child wants to 

imitate what is happening around him, what is being done in front of 
him. He exerts his activities in such a way, both in general and in indi- 

vidual instances, that he enters into an inward and loving relationship 
with all that is around him. This alters at the change of teeth, for then the 
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child no longer goes by what he sees, but by what is being revealed in 
the teacher’s feelings and mood of soul. (pp. 66-67) 

Steiner's discussion of the significance of the change of teeth at 
age seven is but one of many examples of his attempt to explain 

an inner spiritual development by reference to physical change. 
Puberty, of course, is another important example concerning 

which Steiner lectured at length. Steiner also offered many im- 
portant observations concerning the transformation which takes 
place between age twenty and twenty-one—specifically, the birth 
of the “I,” or spirit, in the individual, and the consequent ability 
to chart one’s free spiritual life. Steiner discussed from a spiritual 
perspective all of the stages of transition beginning with birth and 
proceeding every seven years through the change of teeth at age 
seven, puberty at age fourteen, descent of spirit at age twenty- 
one, and through each seven-year phase until death. All of these 
phases, and the appropriate educational processes which ought to 
accompany them, take place in a social context which Steiner also 
reads from the vantage point of spiritual perception. 
We turn now to the second example of Steiner's inner view, 

this one concerned with the social significance of the special mes- 
sage brought to humanity through the spiritual instrumentality of 
the child. In the first lecture in The Inner Aspect of the Social 
Question, the volume from which the second lecture is reprinted 
below, Steiner explains the inner meaning of the deep and re- 
warding relationship between adults and the child. We are all 
familiar with the special relationship that can develop between 
the child and an older adult. We are as capable of observing this 
special relationship as we are of observing the change of teeth in 
a seven-year-old. The outer meaning in both cases is clear, and 
for most observers entirely satisfying. For those who wish an in- 
ner, spiritual meaning, Steiner offers an account of the adult-child 
relationship which is based on his reading of spiritual destiny in 
the same way that his understanding of the change of teeth is 
based on his understanding of the spiritual progression of the in- 
dividual. Briefly, Steiner indicates that as a kind of substitute for 
the old clairvoyance, entirely lost to our contemporary state of 
consciousness, the child brings to humanity, specifically to the 
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individuals who enter into a loving relationship with a child, some 

indication of the spiritual sense which humanity needs and which 
it can observe in or through the child. He writes: 

A great deal that was formerly revealed through atavistic clairvoyance 

now remains hidden from a person who pays attention only to himself, 

who seeks for knowledge: only within himself. It remains hidden from the 

cradle to the grave. This is also a consequence of the state of conscious- 
ness belonging to our age. We can strive for clear insight, yet much 

remains hidden—and precisely in the realm where we need to see clear- 
ly. This is a special characteristic of our time: we enter the world as 

children bearing some quality which is important for the world, for the 
social life of humanity, for the understanding of history. But we cannot 

reach a knowledge of this, not in childhood, or in maturity, or in old age, 

if we remain shut up in ourselves. Knowledge of it, however, can be 

reached in a different way. We can reach it if we look at the child with 

finely-tuned perception, and realize that in the child is revealed some- 

thing which the child does not and cannot ever know, but which can be 

understood by the soul of another person who in old age gazes on the 

child. It is something revealed through the child—not to the child him- 
self and not to the man or woman who the child becomes but to the other 
person who from a later age looks with real love on his youngest contem- 
poraries. 

I draw special attention to this, my dear friends, so that from this 

characteristic of our age you may see how a social impulse, in the broad- 

est sense, weaves and surges through our time. Is there not something 
profoundly social in this necessity: the necessity which ordains that life 

becomes fruitful only when age seeks its highest goal through fellowship 

with youth—the fellowship not merely of this or that man with another, 
but of the old with the very young? (pp. 21-22). 

This is the second example, among many possible examples, of 
Steiner's reading an inner or spiritual meaning in externally 
observable phenomena. As in all of Steiner's thought and work, 
his indications for spiritual truth in the two areas of society and 
education are intended as disclosures which await verification by 
future observers. Steiner in effect says: let future spiritual scien- 
tists observe the validity of my spiritual perception, and let the 
scientist limited to empirical observation note the extent to which 

observable phenomena not only correspond to, but are illumined 
by, the insights of Spiritual Science. This approach will become 
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more obvious both in the following selections and in the discus- 
sions of Steiner's theories of society and education found in the 
Guide to Further Reading (“Social Sciences” and “Education’”). 

Applications in Society and Education 

In his Foreword to Rudolf Steiner's The Boundaries of Natural 
Science, Nobel Laureate Saul Bellow states that we cannot begin 
to think of social renewal until we begin to attain knowledge of 
the spiritual and raise to consciousness what we would otherwise 
do unconsciously. Bellow agrees with Steiner and Owen Barfield 
in viewing the modern West as a world of outsides without in- 
sides. Bellow recommends Steiner as an initiate whose experi- 
ence and teaching will help the West to move beyond the bound- 
aries of materially bound scientific thinking to the imaginative and 
free experience of psychic and spiritual forces. He warns that fail- 
ure to develop a closer, truer relation to the external world and to 

the interior self will leave a civilization characterized by quanti- 
ties without qualities, of souls devoid of mobility and of commu- 
nities which are more dead than alive. 

Throughout his writings on society and education, as well as in 
his lectures of 1920 recently published as The Boundaries of Nat- 
ural Science, Steiner seeks to solve the double problem of society 
and education by recommending imagination, inspiration, and in- 
tuition. As explained in Steiner’s basic works, imagination is cul- 
tivated by the etheric body, inspiration by the astral body, and 
intuition by the Ego or “I.” In its attempt to enable the student to 
learn in a way appropriate to his or her development, Waldorf 
education treats these three progressively advanced modes of 

knowledge as the distinctive goals of the second, third, and fourth 

seven-year stages of development. The curriculum and pedagogy 
of the second stage, ages seven to fourteen, emphasizes imagina- 

tion. The teacher’s task in working with students of this age-range 
is to transform, with the aid of pictures, stories, and imaginative 

experience, the intellectual content of the elementary school cur- 
riculum. For children of these ages, science and history, as well 

as music and art, ought to be activities rich in personal and 
imaginative experience. This approach, under the direction of a 
teacher who advances through each grade with his or her class, 
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the feeling for knowledge is rooted in exact imagination which 
will prepare each student in later years for the scientific study of 

the facts and laws of life. 
With the development of the astral body during puberty, the 

student is capable of inspired knowledge—scientific and artistic 
knowledge rooted in direct experience of laws and relationships 
underlying phenomena (the same phenomena experienced in the 
earlier grades through stories). Again, the arts and sciences, liter- 

ature and history, are treated as complementary ways of enabling 

the student to develop an imaginative and inspired knowledge of 
the world, and of his or her own rapidly changing personal his- 
tory. When, approximately at age twenty-one, the “T’ incarnates 
in the person, one gains the capacity and responsibility for self- 
education. However imperfectly, the young adult enters in a new 
way on the double task of harmonizing the self and developing a 
creative relationship to the external world. This life task, which 
Steiner refers to as intuition, is at once the aim of Waldorf educa- 

tion and the restoration of a holistic, integral thinking so needed 

in the contemporary world. In this respect, the details of Waldorf 
pedagogy issue from, serve, and impact on the larger question of 
social values. A few examples will’ be useful. 

If, as Steiner and others agree, personal and social life in the 
modern West are disabled by several dualisms, including think- 

ing/feeling, inner/outer, physical/spiritual, scientific/artistic, then 
the teaching of physics through acoustics, and acoustics through 
the experience of qualitatively different sounds, might have a sig- 
nificance that transcends a Waldorf high school classroom. In the 
classroom of an intuitive and well-trained Waldorf teacher, stu- 

dents can experience the interplay of the threefold social order 
through a disciplined exercise with primary colors. In earlier 
grades, these students learn to take responsibility for the artistic 
as well as organizational and conceptual quality of their work by | 
generating their own textbooks. Instead of monotonous work- 
books, the children listen to stories, read and perform them, and 

write their own stories accompanied by drawings and watercolor 
paintings. As they learn rhythm and pattern by knitting, and 
sound qualities by playing recorders that they craft in shop, they 
combine botany and art by rendering leaves, plants, and other 
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living forms in artistic creations. In later classes, they will study 
projective as well Euclidean geometry, and express the complex 
visual relationships through equally complex and artful drawings. 
These and countless other examples help to show the myriad 
ways in which the scientific, social, and artistic aspects of experi- 
ence and knowledge are given their distinctive and interdepen- 
dent functions. 

For many adults stifled by conventional educational methods, it 

may prove difficult to develop a capacity for intuition, or even 
imagination. More shocking, however, are the lost and failed op- 
portunities for growth in a preschool child whose imagination, 
whose attention to sight and sound, whose ability to focus and 
take responsibility for learning, are already limited by television, 
mechanical toys, and the standard retinue of automatic, unengag- 
ing substitutes for the world of play and imagination. 

These examples of Waldorf curriculum and pedagogy are im- 
portant not in themselves, but as a way of pointing back to a 
spiritual base and ahead to practical applications. Steiner re- 
garded Waldorf education as an example of the kind of educa- 
tional advance that is possible when teacher and educational phi- 
losophy are rooted in a spiritual awareness of the child and the 
learning process. He did not intend the Waldorf School move- 
ment to spread worldwide, or to become an enormous system, 
but rather he wanted his countless pedagogical and curriculum 
indications to serve as a model for future experiments in educa- 
tional processes based on the true development of the child. 
Whether or not Steiner would have been pleased or impressed by 
the fact that fifty thousand students are now educated in five hun- 
dred Waldorf schools, and that new schools are being founded at 
an astonishing rate, he would surely have insisted that the real 
test of Waldorf education lies in the degree to which its students 

learn to replace the dead thinking of modern Western scientism 
and commercialism by a thinking that is alive, whole, imagina- 
tive, and socially sensitive. Like Spiritual Science, of which it is a 

practical application, Waldorf education should be judged by the 
quality of its influence on individuals and on society. 

Interestingly, a high percentage of the parents of Waldorf 
School students know as little about Steiner or his philosophy, 



206 Society and Education 

spiritual or educational, as do their grade-school children. In Wal- 
dorf schools, students neither read Steiner's writings nor learn of 
his ideas—except, ordinarily, that he developed the discipline of 
movement called eurythmy, which is taught in all Waldorf 
schools. The following selections from Steiner's The Roots of Edu- 
cation provide an introductory account for parents and others in- 
terested in Waldorf education. However, without the spiritual 
base, a commitment to imagination (scientific as well as artistic) 

and a concern for the inner development of each child, Waldorf 
education will seem another method, another technique, another 
one-sided experiment—precisely the fate that Rudolf Steiner and 
the vast majority of Waldorf School teachers have sought to avoid. 

‘N 



The Inner Aspect of the 

Social Question” 

A week ago I was saying that we here, as anthroposophists, are 
able to grasp in a much deeper sense all that is necessary for 
reaching a judgment on the burning questions of the present day. 
We can do much more in this way than is possible in wider 
circles. In a sense we can look on ourselves as a kind of leaven—if 
I may use the biblical word—so that everyone in his own situation 
may try to contribute something, out of a strong warmth of 
impulse, towards the needs of the time. 

If we recall what has been said as the keynote of the public 
lectures, we shall appreciate that the immediate essential is to 
strive towards a certain differentiation—a certain “membering’— 
of the social organism. I say always “strive towards’—there is no 
question of wanting to effect a revolutionary change overnight. 
We must strive towards a differentiation of a great deal which 
under modern influences has become centralized. What we must 
work for—instead of the so-called unitary State—is that a certain 
realm of society, embracing all that has to do with spiritual life, 

should unfold freely and independently alongside the other 
realms. This realm will include the upbringing of children, educa- 
tion, art, literature, and also (as I have remarked already and shall 

mention in the public lecture tomorrow) everything concerned 
with the administration of civil and criminal law. 

As a second “limb” of the social organism we should recognize, 
but in a restricted sense, that which has been known as the 

“State.” It is precisely on the shoulders of this “State” that men 

*From Charles Davy, trans., The Inner Aspect of the Social Question (London: 
Rudolf Steiner Press, 1974), pp. 23-47. 
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nowadays want to pile as much as possible—State schools, State 

childcare, and so on. That has been the great tendency of the last 

four hundred years. And today, under the influence of social ideas 

and socialistic thinking, people want to weld economic life into a 
single whole with political life. These two realms must be sepa- 
rated once more. The political State must stand on its own inde- 
pendent ground, as the second sphere of society; and the same 

relative independence must distinguish the realm of domestic 

economy, where commodities circulate—that is, economic life. 

Now, my dear friends, we will look at this question from a point 
of view not easily reached by anyone outside our movement. And 
we will carry the matter-to a certain culmination, so that out of 

this culmination a deeper understanding of the human situation 
today may spring forth. 

Let us look first at what is called, in an earthly sense, spiritual 
life. Spiritual life in this earthly sense embraces everything which 
in one way or another lifts us out of our solitary egoism and draws 
us into community with other human beings. Let us take, as the 
most important manifestation of earthly spiritual life for most 
people still, that aspect of it which should bring us into relation 
with superearthly spirtitual life—I mean the practice of religion, 
as this takes its course in the various congregations. 

In the human soul are needs which cause people to seek each 
other out; people are united by experiencing similar needs. The 
upbringing of a child means that one soul is caring for another. 
Anyone who reads a book is drawn out of the egoistic circle of his 
individual life, for it is not he alone who absorbs the author’s 

thoughts; even when he is only halfway through a book he is 
already sharing these thoughts with a great company of other 
readers. And so, through this kinship of soul-experience, a certain 

human community is formed. This is an important characteristic 

of spiritual life: it has its springs in freedom, in the individual 
initiative of the single human being, and yet it draws men to- 
gether, and forms communities out of what they have in common. 

Here, for anyone who seeks deeper understanding, is a fact to 

be kept in mind—a fact which brings every kind of human fellow- 
ship into relation with the central event of earth-evolution—the 
Mystery of Golgotha. For since the Mystery of Golgotha every- 
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thing concerned with human fellowship belongs in a sense to the 
Christ Impulse. That is the essential thing—the Christ Impulse 
belongs not to single men but to the fellowship of men. In truth, 
according to the mind of Christ Himself, it is a great mistake to 
suppose that the solitary individual can establish a direct relation 
with Christ. The essential thing is that Christ lived and died, and 
rose from the dead, for humanity as a whole. Since the Mystery of 
Golgotha, therefore, the Christ Event is immediately relevant 
(we shall return to this point) wherever human fellowship unfolds. 
And accordingly, for anyone who really understands the world, 
the earthly spiritual life which springs from the most individual 
source, from personal circumstances and gifts, leads to the Christ 

Event. 

Let us now first consider this earthly spiritual life—religion, 
education, art and so forth—on its own account. We gain through 
it a certain connection with other human beings. Here we must 

distinguish between the connections we form through our indi- 
vidual destiny and karma, and those which in this narrow sense 
are not dependent on our karma. Some of the connections we 
establish in the course of life are the direct outcome of relation- 
ships formed in earlier lives; some will bear karmic fruit in future 

lives. Human beings form connections with one another in mani- 
fold ways. The connections formed directly through our karma 
must be distinguished from the wider connections that arise when 
we meet people through joining a society, or a religious body or 
a fellowship of belief, and also from those that come through read- 
ing the same book or through common enjoyment of a work of art, 
and so on. The people we encounter in these ways on earth are 
not always related to us karmically from an earlier life. Certainly, 
there are communities which point to a common destiny in earlier 
lives; but with the wider groupings of which I have just spoken it 
is generally not so. This brings us to a further point. 

Towards the end of our time in the supersensible world, be- 

tween death and a new birth, when we reach the period just 
before our next incarnation, we enter into relations—as far as we 

are ripe for them—with Angels, Archangels and Archai, and with 

the higher Hierarchies as well. But also we come near to other 
human souls, due to be incarnated later than ourselves—souls 
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which have to wait longer, one may say, for their incarnations. 
During this period we have a whole range of supersensible 
experiences to go through, according to our individual stage of 
development, before we are plunged again into earthly life. And 
the forces we thus receive place us on earth in the situation which 
will enable us to find, our way into those experiences of earthly 

spiritual life of which I have just spoken. 
The essential point to grasp is that our spiritual life on earth— 

all that we experience through religion, or through upbringing 
and education, through artistic impressions and so on—is not de- 
termined solely by earthly circumstances. Our earthly spiritual 
life takes its character from the experiences we have had in super- 
sensible realms before birth. Just as an image in a mirror indicates 
what is being reflected, so does earthly spiritual life point to what 
the human being has experienced before entering his physical 
body. 

Nothing on earth stands towards the supersensible world in so 
intimate, real ands living a relationship as this earthly spiritual 
life—which indeed shows aberrations, many aberrations ... but 

these very aberrations have a relation full of meaning to all that 
we experience—certainly, in a quite different way—in the super- 
sensible. This connection with pre-earthly life places spiritual life 
on earth in a quite special situation. Nothing else in earthly life is 
so closely bound up with our life before birth! 

This is a fact to which the spiritual investigator is bound to draw 
particular attention. He distinguishes spiritual life from man’s 
other earthly activities, because supersensible observation shows 
him that spiritual life on earth has its roots and impulse in the life 
before birth. So for the spiritual investigator this earthly spiritual 
life marks itself off from other human experiences. 

It is different with what can be called, in a strict sense, political 

life, the life of civic rights, which brings administrative order into 
human affairs. You see, however hard one may try to discover, 
with the most exact methods of spiritual science, the deeper con- 
nections of political life . . . one can find no relation between this 
political life and the supersensible. Political life is entirely of the 
earth! We must clearly understand what this signifies. 

For example, what shall we take as a preeminently earthly type 
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of legal relationship? The relation to property, to ownership. If I 
own a plot of land, then it is solely by political means that I am 
given an exclusive right and tenure of the land. It is this which 
enables me to exclude all others from using the land, building on 
it, etc. So it is with everything that has to do with public law. The 
sum total of public law, together with the means taken to protect 
a society from external interference—all that makes up political 
life in the strict sense. 

This is the genuine earth-life—the life connected solely with 
impulses which take their course between birth and death. How- 
ever much the State may imagine itself to be God-given . . . the 
truth to which all religious creeds, in their deeper meaning, bear 
witness is as follows. The first truth was conveyed by Christ Jesus 

when in the old phraseology he said: “Render unto Caesar the 
things that are Caesar's, and to God the things that are God’s.” 
Faced with the pretensions of the Roman Empire, He wished 
above all to separate everything to do with political life from all 
that bears the imprint of the supersensible. But when the purely 
earthly State seeks to make itself the bearer of a superearthly 
impulse—when, for example, the State seeks to assume responsi- 
bility for religious life, or for education (this last responsibility, 
unfortunately, is taken for granted in our day)—then we have the 
situation characterized by the deeper teachings of religion, when 
they said: Wherever an attempt is made to mix the spiritual-su- 
persensible with the earthly-political, there rules the usurping 
Prince of this world. 
What is the meaning of the “usurping Prince of this world?” 

You know, perhaps, my dear friends, that people have thought a’ 
great deal about this, without getting anywhere. Only through 
spiritual science can one reach the meaning. The usurping Prince 
of this world rules whenever an authority which should be con- 
cerned only with the ordering of earthly affairs arrogates to itself 
the spiritual—and seeks also, as we shall see later, to assimilate 
economic life. The rightful Prince of this world is he for whom the 
political realm includes only those things which belong wholly to 
the life between birth and death. 

So we have come to an understanding of the second “limb” of 
the social organism, in the sense of spiritual science. It is the 
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realm orientated towards those impulses which run their course 

between birth and death. 
Now we come to the third, the economic realm. Just think, my 

dear friends, how economic life draws us into a particular relation 
with the world. You will readily understand what this relation is if 
you compel yourselves to imagine that it were possible for us to 
be entirely absorbed in economic life. If that could happen, what 
should we be like? We should be thinking animals, nothing else. 
We are not thinking animals for the reason that besides economic 
life we have a life of rights—a political life—and a knowledge of 
the spirit, an earthly spiritual life. Through economic life we are 
thus plunged, more or less, into the midst of human relation- 
ships. And because of this, interests are kindled. Precisely in this 
field of human relations we are able to develop interests which in 
the true sense of the word are fraternal. In no other realm than 

that of economic life are fraternal relationships so easily and obvi- 
ously developed among human beings. 

In the spiritual life ... what is the ruling impulse in earthly 
spiritual life? Fundamentally, it is personal interest—an interest 
arising out of the soul-nature, certainly, but none the less ego- 
istic. Of religion, people demand that it shall make them holy. Of 
education, that it shall develop their talents. Of any kind of artis- 
tic representation, that it shall bring pleasure into their lives, and 
perhaps also stimulate their inner energies. As a general rule, it is 
egoism, whether of a grosser or more refined sort, which leads a 

person—quite understandably—to seek in spiritual life whatever 
satisfies himself. 

In the political life of rights, on the other hand, we have to do 

with something which makes us all equal before the law. We are 
concerned with the relation of man to man. We have to ask what 
our rights should be. No question of rights exists among animals. 
In this respect, also, we are raised above the animals, even in our 

earthly affairs. But if we are connected with a religious commu- 
nity, or with a group of teachers, then—just as much as in civic 

relationships—we come up against personal claims, personal 
wishes. In the economic sphere, it is through the overcoming of 
self that something valuable, not derived from personal desires, 

comes to expression—brotherhood, responsibility for others, a 
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way of living so that the other man gains experience through us. 
In the spiritual life we receive according to our desires. In the 

sphere of rights we make a claim to something we need in order 
to make sure of a satisfactory human life as an equal among 
equals. And in the economic sphere is born that which unites 
men in terms of feeling: that is, brotherhood. The more this 

brotherhood is cultivated, the more fruitful economic life 

becomes. And the impulse towards brotherhood arises when we 
establish a certain connection between our property and ano- 
ther’s, between our need and another’s, between something we 
have and something another has, and so on. 

This fraternity, this brotherly relation between men which 
must radiate through economic life if health is to prevail there, 

may be thought of as a kind of emanation rising from the eco- 
nomic sphere—and in such a way that if we absorb it into our- 
selves we are able to take it with us through the gate of death and 
carry it into the supersensible life after death. 

-On earth, economic life looks like the lowest of the three social 

spheres, yet precisely from this sphere arises an impulse which 

works on into superearthly realms after death. That is how the 
third member of the social organism presents itself in the light of 
Spiritual Science. Its character is such that in a certain sense it 
drives us into regions below the human level; yet in fact this is a 

blessing, since from the fraternity of economic life we carry 
through the gate of death something which remains with us when 
we enter the supersensible world. Just as earthly spiritual life 
points backward, like a mirrored image, to supersensible spiritual 
life before birth, so does economic life, with all that arises from its 

influence on men—social interests, feeling for human fellowship, 
brotherhood—so does economic life point forward to supersensi- 
ble life after death. 

Thus we have distinguished the three social spheres, in the 
light of spiritual science: spiritual life, pointing back to supersen- 
sible life before birth; political life, bound up with the impulses 
which take their course between birth and death; and economic 

‘life pointing forward to the experiences we shall encounter when 
we have passed through the gate of death. 

Now, just as it is true that the being of man belongs not only to 
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earthly but to superearthly realms—that he bears in himself the 

fruits of his prenatal life in the supersensible, and develops in 
himself the seeds (if I may use this image) of the experiences that 
will be his in the life after death—just as it is true that in this 
connection human life is threefold, unfolding on earth between 

these two reflections of the superearthly, so in truth must the 
social organism be itself “three-membered” if it is to serve as 

foundation for human soul-life as a whole. 
For those, accordingly, who through Spiritual Science under- 

stand man’s place in the cosmos, there are much deeper reasons 
for recognizing that the social organism must have a threefold 
structure, and that if everything is centralized, if everything is 
piled on to a chaotically jumbled social life, then man is bound to 
degenerate . . . as indeed in modern life he has, in some respects, 
which has led on to the frightful catastrophe of the last four 
years. * 

- You see: to grasp human life in such a way as to realize that 
every human fellowship is inwardly related to the whole of 
humanity and to the wider world—this is what ought more and 
more to come home to men from the deepening of spiritual-scien- 
tific knowledge. This is also the true Christ-Knowledge for our 
time and the immediate future. That is what we shall learn if we 
are willing, today, to listen to the Christ. He Himself said—I 
have often quoted it: “I am with you always, even unto the end of 
the world.” This means: Christ did not speak only during His 
time on earth; His utterance continues, and we must continue to 

listen for it. We should not wish merely to read the Gospels 
(though certainly they ought to be read over and over again); we 
should listen to the living revelation that springs from His con- 
tinued presence among us. In this epoch He declares to us: 
“Make new your ways of thinking” (as His forerunner, John the 
Baptist said: “Change your thinking”), so that they may reveal to 
you man’s threefold nature which demands also that your social 
environment on earth shall have a threefold membering.” 

You see, it is absolutely true to say: The Christ died and rose 
again for the whole of mankind; the Mystery of Golgotha is an 

* World War I. —Eb. 
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event which concerns the whole of humanity. At the present time 
it is particularly necessary to be aware of that—at this time when 
nation has risen against nation in savage struggle, and when even 

now, after events have led on to a crisis, we find no thoughtful- 

ness, no consciousness of the community of mankind, but on 

manifold sides a delirium of victory! Make no mistake: all that we 
have lived through in the last four years, all that we are experi- 

encing now and have still to experience—to anyone who looks 
below the surface all this shows that mankind has reached a kind 
of crisis with regard to knowledge of the Christ. And the reason 
for this is that the true spirit of fellowship, the true relationship 
between men, has been lost. And it is very necessary that men 
should ask themselves: How can we find our way again to the 
Christ-Impulse? 

A simple fact will show that the way is not always found. Before 
the Christ-Impulse entered into earth-evolution through the 
Mystery of Golgotha, the people from whom Christ Jesus was 
born looked on themselves as the chosen people, and they be- 
lieved that happiness would come to the world only if all other 
peoples were to die away, and their own stock to spread over the 
entire face of the earth. In a certain sense that was a well-founded 
belief, for Jehovah, the God of this people, had chosen it as his — 

people, and Jehovah was regarded as the one and only God. In 
the time before the Mystery of Golgotha this was a justified per- 
ception for the old Hebrew people, since out of this old Hebrew 

people Christ Jesus was to emerge. But with the enactment of the 
Mystery of Golgotha this way of thinking should have come to an 
end. After that, it was out of date: in place of the recognition of 

Jehovah should have come the recognition of Christ—the recogni- 
tion which compels one to speak always of humanity, just as, for 
those who looked up to Jehovah, one people only was in question. 
Not to have understood that is the tragic fate of the Jewish 
people. Today, however, we are coming up against all sorts of 
reversions. What is it but a reversion when every nation—though 
it may suppose itself to be doing something quite different and 
may use other names—wants to worship a sort of Jehovah, a 
special national goal of its own! 

Certainly, the old religious formulae are no longer used, but 
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the outcome of present-day mentality is that every nation wants 
to set up its own national god and so confine itself within a strictly 
national existence. And the inevitable result is that nation rages 
against nation! We are experiencing a reversion to the old Jeho- 
vah-religion—with the difference that the Jehovah-religion is 
breaking up into a multitude of Jehovah-religions. Today we are 
really confronted with an atavistic reversion to the Old Testa- 
ment. Humanity is bent on dividing itself up into separate sec- 
tions all over the earth—quite contrary to the spirit of Christ 
Jesus, who lived and stood for the whole of humanity. Humanity 
is trying to organize itself under the sign of national deities, Jeho- 
vah fashion. Before the Mystery of Golgotha that was quite 
proper; now it is a reversion. This must be clearly understood: the 
way of nationalism is a reversion to the Old Testament. 

This reversion is preparing heavy ordeals for mankind, and 
against it only one remedy will suffice: to draw near once more to 
the Christ by the path of the spirit. 

Those concerned with Spiritual Science are therefore bound 
essentially to ask the question: How, out of the depths of our own 
hearts and souls, under the conditions of the present time, shall 

we find Christ Jesus? 
This is a very serious question (I have often spoken of it before 

from other points of view in this group), as you can see from the 
fact that many official exponents of Christianity have lost the 
Christ! There are plenty of well-known parsons, pastors, etc., 
who talk about the Christ. The burden of their discourse is that 
men can reach the Christ through a certain deepening of the in- 
ner life, a certain inner experience. But if one comes close to 
what these people mean by the Christ, one finds that no distinc- 
tion is made between this Christ and God in general—the Father- 
God, in the sense of the Gospels. 

You will agree that Harnack, for example, is a celebrated 

theologian. He is emulated by many here in Switzerland. Har- 
nack has published a small book, The Nature of Christianity; in it 

he speaks a great deal about the Christ. But what he says con- 
cerning Christ ... why should it apply to Christ? It could apply 
just as well to the Jehovah-God. For this reason the whole book, 
The Nature of Christianity, is inwardly untruthful. It would 
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become truthful only if it were hebraicized—if it were so trans- 
lated that wherever the word “Christ” stands, “Jehovah” were 
written instead. 

This is a truth of which people today have scarcely any inkling. 
From countless pulpits all over the world Christ is spoken of, and 

people believe simply because they hear the word ‘Christ,’ that 
the preacher is really speaking about the Christ. They never 
come to the point of thinking: “Strike out the word ‘Christ’ from 
what the pastor says and substitute ‘Jehovah —that and nothing 

less will make it right!” You see, a definite untruth lies at the root 
of the deepest ailments of our time. 

Do not think that in saying this I want to accuse or criticize any 
individual. That is not so. My wish is simply to bring out the 
facts. For those persons who often fall into the deepest inner 
untruth—one could even say, into an inner lie—have thoroughly 
good intentions, in their own way. It is hard today for humanity to 
reach the truth, since what I have called an inner untruth has an 

exceptionally strong backing of tradition. And this inner untruth, 
which has come to prevail in immeasurably wide circles, gives 
rise to another, so that in the most diverse realms of life the 

question is asked: Is anything still true? Where is any genuine 
truth left? 

For this reason, those who are striving along the path of Spiri- 
tual Science are specially moved to ask earnestly: How shall I find 
the true way to the Christ—to that unique Divine Being Who 
may rightly be called the Christ? 

Indeed, if here on earth our soul-life follows customary lines of 
development from birth to death, then we have no inducement to 

come to the Christ. We may be as spiritual as we like: we have no 
inducement to come to the Christ! 

If, without doing a certain thing—which I will indicate in a 
moment—we simply pass on from birth to death, as most people 
do today, we remain far from the Christ. How, then, do we come 

to the Christ? ; 
The impulse to take the way to the Christ—even though it be 

ofttimes an impulse rising from the subconscious or from an ob- 
scure realm of feeling—must come from ourselves. Any person 
who is normally healthy can come to the God whom we have 
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identified with the Jehovah-principle. Not to find the Jehovah- 
God is nothing else than a sort of illness in mankind. To deny 
God, to be an athiest, means that you are in some way ill. Anyone 
who has developed normally and healthily cannot be a denier of 
God, for it is merely laughable to believe that the healthy human 
organism can have other than a divine origin. The Ex Deo Nas- 
cimur is something which declares itself to a healthily developed 
man in the course of human life. For if he does not recognize—I 
am born out of the Divine—then he must have some defect, 
which expresses itself in the fact that he becomes an athiest. But 
to come to that generalized conception of the Divine, which out 
of inner falsehood is called Christ by modern pastors—that is not 
to come to the Christ. _ 
We come to the Christ only—and here I am speaking with 

special reference to the immediate present—if we go beyond cus: 
tomary conditions of health, given by nature. For we know that 
the Mystery of Golgotha was enacted on earth because mankind 
would not have been able to maintain a worthy human status 
without the Mystery of Golgotha—that is, without finding its way 

to the Christ-Impulse. And so we must not merely discover our 
human nature between birth and death: we must rediscover it, if 

we are to be Christians in the true sense, able to draw near to the 

Christ. And this rediscovery of our human nature must take place 
in the following way. We must strive for the inner honesty—we 
must nerve ourselves to the inner honesty—to say: “Since the 
Mystery of Golgotha we have not been born free from prejudice 
with regard to our world of thought—we are all born with certain 
prejudices.” If we regard the human being as perfect, after the 
manner of Rousseau or in any other way, we can by no means find 
the Christ. This is possible only if we know that the human being 
living since the Mystery of Golgotha has a certain defect, for 
which he must compensate through his own activity during his 
life here on earth. I am born a prejudiced person, and freedom 
from prejudice in my thinking is something I have to achieve 
during life. 

And how can I achieve it? The one and only way is this: instead 
of taking an interest merely in my own way of thinking, and in 
what I consider right, I must develop a selfless interest in every 
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opinion I encounter, however strong I may hold it to be mistaken. 
The more a man prides himself on his own dogmatic opinions and 
is interested only in them, the further he removes himself, at this 
moment of world-evolution, from the Christ. The more he devel- 

ops a social interest in the opinions of other men, even though he 
considers them erroneous—the more light he receives into his 
own thinking from the opinions of others—the more he does to 
fulfill in his inmost soul a saying of Christ, which today must be 
interpreted in the sense of the new Christ-language. 

Christ said: “Inasmuch as ye have done it unto one of the least 
of these my brethren, ye have done it unto me.” The Christ never 
ceases to reveal Himself anew to men—even unto the end of 
earthly time. And thus He speaks today to those willing to listen: 
“In whatever the least of your brethren thinks, you must recog- 
nize that I am thinking in him; and that I enter into your feeling, 

whenever you bring another's thought into relation with your 
own, and whenever you feel a fraternal interest for what is passing 
in another's soul. Whatever opinion, whatever outlook on life, 
you discover in the least of your brethren, therein you are seeking 
Myself.” 

So does the Christ speak to our life of thought—the Christ Who 
desires to reveal Himself in a new way—the time for it is drawing 
near—to the men of the twentieth century. Not in such a way that 
people should speak in Harnack’s style of the God who may 
equally well be the Jehovah-God, and is in fact nothing else, but 
so that it may be known: Christ is the God for all men. We shall 

_not find Him if we remain egotistically bound up with our own 
thoughts, but only if we relate our own thoughts to those of other 
men, if we expand our interest to embrace, with inner tolerance, 
everything human, and say to ourselves: “Through the fact of my 
birth I am a prejudiced person; only through being reborn into an 
all-embracing feeling of fellowship for the thoughts of all men 
shall I find in myself the impulse which is, in truth, the Christ- 
Impulse. If I do not look on myself alone as the source of every- 
thing I think, but recognize myself, right down into the depths of 
my soul, as a member of the human community —then, my dear 
friends, one way to the Christ lies open. This is the way which 
must today be characterized as the way to the Christ through 
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thinking. Earnest self-training so that we gain a true perception 
for estimating the thoughts of others, and for correcting bias in 
ourselves—this we must take as one of life’s serious tasks. For 
unless this task finds place among men, they will lose the way to 
the Christ. This today is the way through thinking. 

The other way is through the will. Here, too, people are much 
addicted to a false way, which leads not to the Christ but away 
from Him. And in this other realm we must find again the way to 
the Christ. Youth still keeps some idealism, but for the most part 
humanity today is dry and matter-of-fact. And men are proud of 
what is often called practical technique, though the expression is 
used in a narrow sense. Humanity today has no use for ideals 
which are drawn from the fountain of the spirit. Youth still has 
these ideals. Never was the life of older people so sharply severed 
from the life of the young as it is today. Lack of understanding 
among human beings is indeed the great mark of our time. 

Yesterday I spoke of the deep gulf which exists between the 
proletariat and the middle class. Age and youth, too—how little 
they understand each other today! This is something we ought to 
take most seriously into account. We may try to reach an under- 
standing with youth on the ground of its idealism. Yes, that is all 
very well, but today efforts are made to drive the idealism out of 
young people. The aim is to do this by depriving youth of the 
imaginative education which is given by fairytales and legends, by 
all that leads away from dry, external perceptions. All the same— 
it will not be too easy to drive all the youthful, natural, primitive 
idealism out of young people! But what is this youthful idealism? 
It is a beautiful thing, a great thing—but it ought not to be all- 
sufficient for human beings, for this youthful idealism is in fact 
bound up with the Ex Deo Nascimur, with that aspect of the 
Divine which is identical with the Jahve aspect. And that is just 
what must not remain sufficient, now that the Mystery of Golgo- 

tha has been enacted on earth. Something further is required— 
idealism must spring from inner development, from self-educa- 
tion. Besides the innate idealism of youth, we must see to it that 
in human society something else is achieved—precisely an 
achieved idealism: not merely the idealism that springs from the 
instincts and enthusiasm of youth, but one that is nurtured, 
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gained by one’s own initiative, and will not fade away with the 
passing of youth. This is something which opens the way to the 

_ Christ, because—once more—it is something acquired during the 
life between birth and death. 

Feel the great difference between instinctive idealism and 
achieved idealism! Feel the great difference between youthful en- 
thusiasm and the enthusiasm which springs from taking hold of 
the life of the spirit and can be ever and again kindled anew, 
because we have made it part of our soul, independently of the 
course of our bodily existence—then you will grasp this second 
idealism, which is not merely the idealism implanted in us by 
nature. This is the way to the Christ through willing, as distinct 
from the way through thinking. 

Do not ask today for abstract ways to the Christ; ask for these 
concrete ways. Seek to understand the way through thinking, 
which consists in becoming inwardly tolerant towards the opin- 
ions of mankind at large, and developing social interest for the 
thoughts of other men. Seek also for the way through willing— 
there you will find nothing abstract, but an inescapable need to 
cultivate idealism in yourselves. And if you cultivate this ideal- 
ism, or if you introduce it into the education of young people— 
which is particularly necessary—then you will have something 
which inspires men not to do only what the outer world impels 
them to do. For from this idealism arises the resolve to do more 
than the sense-world suggests—to act out of the spirit. When our 
actions spring from this achieved idealism we are acting in accor- 
dance with the intentions of the Christ, Who did not descent from 

worlds above the earth in order to achieve merely earthly ends, 
but came down to the earth from higher realms in order to fulfill 
a superearthly purpose. We shall grow towards Him only if we 
cultivate idealism in ourselves, so that Christ, Who represents 
the superearthly within the realm of earth, can work through us, 
Only in achieved idealism can there be realized the intention of 
the Pauline saying about Christ: “Not I, but Christ in me.” 

Anyone who refuses to develop this second idealism through a 
rebirth of his moral nature can say only: “Not I, but Jehovah in 
me.” But whoever cultivates this second idealism, which must 

essentially be cultivated, he can say: “Not I, but Christ in me.” 
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These are the two ways through which we can find the Christ. 
If we pursue them, we shall no longer speak in such a way that 
our speech is an inward lie. Then we shall speak of Christ as the 
Divine Power active in our rebirth—while Jehovah is the Divine 

Power active in our birth. 
People today must learn to appreciate this distinction, for it is 

this which leads also to genuine social feeling, a genuine interest 
in our fellowmen. Whoever develops an achieved idealism in 
himself, he will have love for humankind. You may preach as 
much as you like from pulpits, telling men they ought to love one 
another: it is like preaching to a stove. The most excellent exhor- 
tations will not persuade the stove to heat the room. It will heat 
the room all right if you stoke it with coal—there is no need to 
preach to it that its ovenly duty is to heat the room. In just the 
same way you can keep on preaching to men—love, love, love 
... that is mere sermonizing, mere words. Strive rather that men 

should experience a rebirth of idealism, that besides instinctive 
idealism they should achieve in their souls an idealism which per- 
sists throughout life, then ... then you will kindle a warmth of 

soul in the love of man for man. For as much as you nurture an 
idealism in yourselves, by so much will you be led in your soul 
life away out of egoism towards a concern for other men. 

And if you follow this twofold way, the way through thinking 
and the way through willing, which I have shown you with regard 
to the renewal of Christianity, there is one thing you will certainly 
experience and discover. Out of a thinking which is inwardly tol- 
erant and interested in the thoughts of others, and out of a willing 
reborn through the achievement of idealism, something unfolds. 
And this can be described only as a heightened feeling of respon- 
sibility for every action one performs. 

Anyone with an inclination to examine the unfolding of his soul 
will feel in himself, if he follows the two ways—it is a feeling 
different from anything encountered in the course of an ordinary 
life which does not follow the two ways—this heightened and 
refined sense of responsibility towards everything one thinks and 
does. This heightened feeling of responsibility will impel one to 
say: Can I justify this that I am doing or thinking, not merely with 
reference to the immediate circumstances of my life and environ- 
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ment, but in the light of my responsibility towards the supersen- 
sible spiritual world? Can I justify it in the light of my knowledge 
that everything I do here on earth will be inscribed in an akashic 
record of everlasting significance, wherein its influence will work 
on and on? Oh, it comes powerfully home to one, this supersensi- 
ble responsibility towards all things! It strikes one like a solemn 

warning, when one seeks the twofold way to Christ—as though a 
Being stood behind one, looking over one’s shoulder and saying 
repeatedly: “Thou are not responsible only to the world around 
thee but also to the Divine-Spiritual, for all thy thoughts and all 
thy actions.” 

But this Being who looks over our shoulder, who heightens and 
refines our sense of responsibility and sets us on a new path—he 
is the one who first directs us truly to the Christ, Who went 
through the Mystery of Golgotha. It is of this Christ-Way, how it 

may be found and how it reveals itself through the Being I have — 
just described, that I wanted to speak to you today. For this 
Christ-Way is most intimately connected with the deepest social 
impulses and tasks of our time. 



The Roots of Education* 

Lecture 1 

After having so often spoken to you, here in Bern, about An- 
throposophy in general, it is a special pleasure to be able to speak 
to you now, out of the spirit of Anthroposophy, on the subject of 
education—that sphere of life which must above all things lie 
close to the heart of man. For it is essential that we should 
develop an art of eduction which will lead us out of the social 
chaos into which we have fallen during the last few years and 
decades. And the only way out of this social chaos is to bring 
spirituality into the souls of men through education, so that out of 
the spirit itself men may find the way to progress and the further 
evolution of civilization. 
We know in our hearts that this is true, for the world is created 

in spirit and comes forth out of spirit, and so also human creation 

can only be fruitful if it springs forth from the fountain head of 
spirit itself. But to achieve such fruitful creation out of spirit, man 
must be educated and taught in the spirit also. And as I believe 
that Anthroposophy has indeed much to say about the nature of 
education and teaching, it affords me great satisfaction to be able 
to give these lectures here. 

Now there are numbers of people all over the world who feel 
that in education and teaching a new impetus of some kind is 
needed. True, in the course of the Nineteenth Century, which 
was full of progressive ideas, a great deal was done in the cause of 
education, but the tendency of recent civilization is such that man 

is seldom brought into touch with man himself. For many centu- 
_ries we must record the most wonderful progress in the domain of 

* From Helen Fox, trans., The Roots of Education (London: Rudolf Steiner Press, 
1968), pp. 13-65. Some stylistic revisions by editor. 



The Roots of Education 315 

natural science and all the technical knowledge which has grown 
out of it. We have also seen how a kind of world conception has 
gradually been crystallized out of this scientific progress in civili- 
zation. We have seen how in the whole structure of the world 
man is thought of exclusively in terms of what the senses can 
teach us about the phenomena of nature, and what the intellect, 
which is connected with the brain, is able to state about the world 

of the senses. But all the knowledge that has been acquired in 
recent times about the world of nature does not really lead us to 
man himself. This fact is not clearly recognized today, for al- 
though great numbers of people feel that it is true they are not 
prepared to admit it. 

And this impossibility of approaching man himself must espe- 
cially be felt when we try to understand the growing human being 
—the child. We feel that a barrier is set up between the teacher 
and the child. Anthroposophy on the basis of a true and compre- 
hensive knowledge of man would give ear to this appeal which 
comes to us from all sides, give ear to it, not by setting up theo- 
ries about education and teaching but by showing men and 
women how to enter as teachers into the practical life of the 
school. Anthroposophical education is in reality school life in 
practice, and our lectures must include practical details of how to 
deal with this or that in teaching. But something else must come 
first, for if we were to begin by speaking of practical details in this 

way, then the spirit out of which all this is born would not be able 
to reveal itself. Therefore you must kindly allow me to speak to- 
day about this spirit of anthroposophical education as a kind of 
introduction. We shall speak of it out of a comprehensive knowl- 
edge of man, a truly penetrating knowledge of man, the active 
force of Anthroposophy in education. 

A penetrating knowledge of man! What does this mean to us? If 
we have a growing human being before us, a child, it is not 
enough, as I have said, to have certain rules of how he should be 

taught and educated, and then just conform to the rules as one 
does in a technical science. This will never lead to good teaching. 
We must bring an inner fire, an inner enthusiasm, to our work; 

we must have impulses which are not intellectually transmitted 
from teacher to child according to certain rules, but which pass 
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over from teacher to child in an intimate way. The whole of our 
being must work in us as educators, not only the thinking man; 
the man of feeling and the man of will must also play their part. 

The mode of thought and world conception of natural science 
has taken possession of man in recent times more than he thinks. 
Even those who have not had a specially scientific training exer- 
cise their thinking, feeling, and willing in a scientific way. This is 
impossible for a teacher, for the scientific mode of thought only 
gives one an understanding of one member of the whole human 
being, namely, the physical body and body of the senses. But this 
is only one member of the whole human being. It is Antroposo- 
phy which shows us that if we have a true knowledge of man, we 
see that the human being possesses three clearly distinguished 
members: the physical body, the soul, and the spirit. We can only 
see the whole man if we have the wisdom and knowledge to 
recognize the soul in its true nature as clearly as we recognize the 
physical body; and, further, if we are able to recognize the spirit 
in man as an independent being. But the connections between 
body, soul and spirit in the child are different from those of the 
grown man. And it is just this loosening of the connection with 
the physical body that allows us to observe the soul and spirit of 
the child as the greatest wonder of knowledge and practical life to 
be found in human existence. 

Let us look for a moment at the tiny child, and see how he is 

born into the world. Here we see a truly magical process at work. 
We see how spirit, welling forth out of the innermost being of the 

little child, flows into his undefined features, his chaotic move- 

ments, into all his actions that seem as yet so disjointed and dis- 
connected. Order and form enter into his glance, into the move- 
ments of his face and the other members of the human body, his 
features gain more and more in expression. Increasingly in the 
eye and other features the spirit manifests itself, working from 
within towards the surface, and the soul which permeates the 
whole bodily nature is revealed. We must take a serious and un- 
prejudiced view of these things and we can see how they come 
about by observing the growing child and thereby gazing rever- 
ently into the wonders and the riddles of cosmic and human exis- 
tence. If we watch the child’s development in this way we shall 
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see that his life is divided into clearly differentiated epochs, and 
the only reason why these epochs are not usually so distinguished 
is that this depends on a deep and intimate knowledge, and men 
of today with their cruder scientific ideas are not going to give 

themselves the trouble of acquiring an intimate knowledge of this 
kind. 

The first significant change in the life of a child occurs round 
about the seventh year when his second teeth appear. The out- 
ward physical process of the coming of the second teeth is in itself 
of great interest: first we have the milk teeth, then the others 
force their way through and the first ones are pushed out. A 
superficial view of this process will not get further than the actual 
changing of the teeth. But if we look into it more deeply with the 
means which will be described in this course of lectures, then we 

shall discover that this transformation can be observed in the 
whole body of the child, though in a more delicate manner than 
in the change of teeth itself. The changing of the teeth is the most 
physical and fundamental expression of a fine process which actu- 
ally takes place in the whole body. For what is it. that really hap- 
pens? You can all see how the human organism develops; you cut 
your nails, you cut your hair, you find that your skin peels off. All 
this shows that the physical substance is cast off on the surface, 
and is being pushed out from within. This pushing from within, 
which we observe in the changing of the teeth, is present in the 

whole human body. A more exact knowledge will show us that in 
point of fact the child has gradually driven forth the body which 
he received by inheritance—he has cast it out. Just as the first 
teeth are driven forth, so the whole first body is driven forth. 

At the time of the change of teeth the child stands before us 
with a body which, in contrast to the body he was born with, is 
entirely newly formed. The body of his birth has been cast forth 
like the first teeth, and a new body is formed. What is this more 
intimate process which has taken place? The child received his 
first body by inheritance. It is, so to speak, the product of the 
working together of father and mother, and is formed out of the 
physical conditions of the earth. But what is it, this physical body? 
It is the model that the earth gives to man for his true develop- 
ment as a human being. For the soul and spiritual part of man 
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descends from a world of soul and spirit in which it lived before 

the events of conception and birth. Before we became earthly 

man in a physical body, we were all beings of soul and spirit in a 
soul and spirit world. And that which our parents give us in inher- 
ited physical substance unites itself in the embryonic life with 
what descends as pure spirit and soul from a higher world. The 

spirit and soul lay hold of the physical body that has its origin in 
the stream of inheritance. This physical body becomes its model, 
and on this model an entirely new human organism is formed, 

and the inherited organism is thereby driven out. So that when 
we consider the child between birth and the change of teeth we 

must say: the physical body owes its existence to physical inheri- 

tance alone, but there are then two forces which combine to- 
gether to work upon this physical body: the first is the force of 
what the human being himself brings with him on to the earth, 

and the second is what he assimilates from the matter and sub- 
stance of the earth itself. With the change of teeth man has fash- 
ioned a second body on the model of the inherited body, and this 
second body is the product of the soul and spiritual being of man. 

Those who come to such conclusions as I have spoken of out of 
a more intimate observation of man will of course be aware of the 
objections which can be raised against them. These objections are 
obvious. One is bound to hear it said: Can you not see that a 
likeness to the parents often appears after the change of teeth, 
and that therefore man is still subject to the laws of inheritance 
even after the change of teeth has taken place? Many such objec- 
tions could be raised. But now consider the following: We have a 
model that comes from the stream of inheritance. On this model 
the spirit and soul work out the second man. But just as when 
something is being built up on a model, so it must be clear that 
the spirit and soul of man make use of the presence of the model 
to build up the second human organism in likeness to it. Never- 
theless, if you are able to perceive and recognize what really hap- 
pens you will make the following discovery. There are certain 
children who show in their ninth, tenth, or eleventh year how 

their second organism, which has already come into being, is al- 
most exactly similar to the first inherited organism. With other 
children, one sees how dissimilar this second organism is to the 
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first, how something quite different from the first inheritance is 
working itself out from the center of their being. Every variation 
between these two extremes can appear in human life. For when 
the spiritual soul part of man is working out the second organism 
it strives, above all, to obey the being which it brings with it 
when it descends from the world of spirit and soul. A conflict 
arises between that which has to work out the second organism 
and that which the first organism received by inheritance. And 
according to whether the human being has been stronger or 
weaker in his spiritual and soul existence (in the following lec- 
tures we shall see why this is so) he can either give his second 
organism an individual form, strongly impregnated with soul 
forces, or, if he descends with weaker forces from the spiritual 

world he will keep as near as possible to the model. 
But just consider what it is we have to deal with if we are to 

educate the child in the first epoch of life from birth to the change 
of teeth. With what reverence we are inspired when we see how 
the divine spiritual powers work down out of supersensible 
worlds! We see them at work from day to day, from week to 
week, from month to month and year to year in the first epochs of 

the life of the child, and we see how their work carries them right 
on to the formation of a second individual body. In education we 
take part in this work of the spirit and soul, we continue for man’s 
physical existence what the divine spiritual forces have begun. 
We take part in a divine labor. Such things should not be com- 
prehended with the intellect alone, but with the whole person. 
Then indeed, brought face to face, as we are, with the creative 

powers of the world, we can come to a feeling of the magnitude of 
the task of education, especially in the early years. But I should 
like to point out to you that the way in which the spirit and soul 
enter upon the work of creating a second human organism shows 
us how in the child the formation of the body, the working of the 

soul and the creation of the spirit are a unity. 
All that comes to pass in the forming of the new organism and 

the casting forth of the old is in the child a unity of spirit, soul and 
body. For this reason the child reveals himself quite differently 
from the adult. This can be clearly observed in single instances. 

When we as adults have something sweet to eat, it is the tongue 
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and palate that perceive the sweetness, and the perception of 

sweetness then ceases. As adults we no longer follow its further 

course with our taste. With the child this is different. In the child 

the taste permeates the whole organism; he does not taste with 
tongue and palate alone, he tastes with his whole organism; he 
draws the sweetness through his whole organism. The child is 

indeed completely an organ of sense. Of what does the essence of 
a sense organ consist? Let us take the human eye. Impressions of 

color are made on the eye. In considering the act of sight in the 
human being, anyone who regards will and perception as one in 
the human eye does not get beyond the surface, the periphery of 
the human being. 

In the first years of life, from birth to the change of teeth, this 

activity permeates the whole organism, albeit in a delicate man- 
ner. The whole organism of the child looks upon itself as a com- 
prehensive sense organ. That is why all impressions which work 
on the child from his environment affect him quite differently 
from the adult. What is going on in the environment and can be 
seen with the eye is the expression of the soul element in man, of 
human morality. Subconsciously, or even unconsciously, the 
child has a delicate and intimate capacity for perceiving what is 
being expressed in every movement and every action of those 
around him. If a choleric person gives rein to his fury in the 
presence of a child and lets the child see what he is doing in the 
unconscious way I have spoken of, then believe me, we are quite 

mistaken if we think that the child only sees the outward move- 
ments. The child has a clear impression of what lies within these 
moral actions, even if it is an unconscious impression. The sense 

impressions of the eye are also unconscious. All impressions 
which are not of the senses, but which are expressions of the 
moral and soul life, stream into the child just as colors stream into 

his eye, because the organism of the child is a sense organ. 
But this organism is of such a delicate structure, that every 

impression permeates the whole of it. The first impression that 
the child receives from any moral manifestation is an impression 
of the soul. But in the child the soul always works down into the 
bodily nature. Whether it be terrors that a child experiences in 
his environment, or whether it be joy and delight—all this passes 
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over, not crudely but in a fine and delicate manner, into the 

processes of growth, circulation, and digestion. A child who lives 
in constant terror of what may come to him as expressions of fury 
and anger from a choleric person, experiences something in his 
soul which immediately penetrates the breathing, the circulation 
of the blood and even the digestive activities. This is of great 
significance: in the age of childhood it is impossible to speak of 
bodily education alone, because soul education is also an educa- 

tion of the body, and the whole of the soul element is metamor- 
phosed into the body—it becomes body. And we shall only real- 
ize the significance of this when, out of a real knowledge of man, 

we do not merely look at the child and imprint certain educational 
maxims upon him, but when we consider the whole earthly life of 
man. This is not so easy as merely to observe the child as he is. In 

doing the latter we record what his memory is like, his power of 
thought, the sense impressions of the eye, the ear, and so on. 

These records are made for the moment or, at the most, over a 

short space of time. But this has in no way helped us to a true 
knowledge of man himself. For just as with the plant, in the seed 
which becomes root there already lies something which after a 

long time will appear as blossom and fruit, so in the child up to 
the change of teeth, when his bodily nature is susceptible to influ- 
ences of the soul, there lies the germ of happiness and unhappi- 
ness, health and sickness, for his whole earthly life right up to the 
time of his death. And what we as teachers and educators allow to 
flow into the child in the first epoch of his life, which works down 
into the blood, the breathing and digestion, is like a germ which 
may perhaps only come to fruition in the form of health or sick- 
ness in the man of forty or fifty years. This is indeed true, that the 
way in which the educator behaves to the little child predisposes 
his inward tendencies to happiness or unhappiness, sickness or 
health. 

This is especially noticeable if out of the facts of life we make a 
detailed observation of these effects of the teacher on the child. 
These facts can be observed just as well as the facts of botany or 
physics in the laboratories, only we seldom find this being done. 
Let us take single instances. Let us for instance consider what the 
teacher is like in his relationship to the child in school. Take the 
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temperament of the teacher. We know that according to his tem- 

perament the teacher can be a man of energy but also of quick 

temper and anger—a choleric; or he can be one who withdraws 

inwardly into himself, gazes into his own nature, feels things in an 
inward manner, and shuns the world—a melancholic; or again he 

can be someone who is very quick to receive outward impres- 

sions, and flies from one impression to the next—a sanguine; or 

he is one who lets everything slide, is indifferent to it all, who is 

not affected by outward impressions but lets them pass by unno- 
ticed—a phlegmatic. 

Let us suppose, for the moment, that the Teachers’ Training 
College had not concerned itself with modifying such tempera- 

ments and thereby giving the teachers their right place in the 
school life, but that these temperaments were allowed full and 
complete expression, without rein or curb. Take the choleric tem- 
perament: let us imagine that in the age before the change of 
teeth a child is exposed to a choleric temperament. If a teacher or 
educator lets himself go with a temperament of this kind, it will 
have a permanent effect on the soul of the child, leaving its mark 
on his circulation and all that constitutes his inner rhythmic life. 
These effects do not at first penetrate very deeply, they are really 
only there in germ, but this germ grows and grows, as all germs 

do. It can sometimes happen that in the fortieth or fiftieth year of 
life circulatory disorders of the rhythmic system can appear as 
direct effects of the unbridled choleric temperament of the 
teacher. For indeed we do not only educate the child for the age 
of childhood, we educate him for his whole earthly existence, and 

even, as we shall see later, for the time beyond. Or let us suppose 
that the melancholic gives rein to his temperament; not having 

found the impulse to harmonize it during his training and bring it 
into his work with the children in the right form, he gives himself 
up to his own melancholy in his intercourse with the children. 
But by living, feeling and thinking this kind of melancholy within 
him, he is continually withholding from the child just what ought 
to be flowing out from teacher to child, namely, warmth. This 

warmth which is so often lacking in education, works, first of all as 

warmth of soul, but then passes into the body and chiefly into the 
digestive system, and quickens the germ of certain tendencies 
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which appear in later life in all kinds of disorders, and diseases of 
the blood. 

Or take the phlegmatic, who is indifferent to what he does with 
the child. A very peculiar relationship arises between them. It is 

not exactly of the nature of coldness, but an exceedingly watery 
element exists in the realm of soul between the child and a 
teacher of this kind. There is not a strong enough basis for a right 
kind of interplay of soul between teacher and child. The child is 

not sufficiently aroused to inward activity. If you observe a person 
who had to develop under the influence of phlegma, of a phleg- 
matic temperament, and follow the course of his life right on into 

his later years, you will often notice how a tendency to brain 
weakness, a bloodless condition of the brain, or a dulling of the 

brain activity occurs in later life. And now let us see how a san- 
guine person who gives rein to his sanguinity affects the child. He 
gives himself up to every impression, but the impressions pass 
quickly by. True, he also lives within himself in a special way, but 
he takes his own nature right out into the things around him. The 
child cannot keep up with him, he hastens from one impression to 
the next, and thereby fails to stimulate the child in the right way, 
for in order to arouse sufficient inward activity in the child the 
teacher must hold him lovingly to one impression for a certain 

length of time. If we observe a child who grows up under the 
influence of uncontrolled sanguinity we shall see that in later life 
he will lack a certain vital force. He will have too little strength 
and content in his life. 

' So that if we have the power to see it (and education depends 
on the capacity for fine perception), we can recognize different 
types of men in their fortieth or fiftieth year of life and we can say: 
this man has been influenced by the temperament of his teacher, 
melancholic, phlegmatic, choleric, or sanguine. 

I am mentioning this in the introduction to my lectures, not in 
order to give instructions as to how these things should be worked 
out in the training of teachers, but because I want to show you 
how what we do with the child in his soul life does not remain in 
the soul but passes over completely into his bodily nature. To 
educate the child in his soul life means to educate him for his 
whole earthly life in his bodily nature too. Anthroposophy is often 
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criticized for wanting to speak of spirit in addition to the soul, 

Many people today are very critical and antagonistic if they even 

hear spirit spoken of, and Anthroposophy is easily taken to be just 
another of these fantastic ideas. In Anthroposophy the reality of 
the sense world is supposed to be reduced to a kind of misty 

abstraction, and people who speak rationally of spiritual things do 
not need to concern themselves with this kind of abstraction. The 
truth is that what Anthroposophy strives for in educational prac- 

tice is to apply the right principles for bodily education, because 

we know that it is just in the first epoch of life that the whole - 

bodily nature of the child is influenced by the impulses of soul. 
Let anyone but seek consciously to discover how all bodily activ- 

ity rests fundamentally on a basis of soul and spirit, and then he 
can be a materialist if he will, and in the development of the child 
from birth to the change of teeth he can work on the material 

nature alone, for in the very way matter works in the child he is 
a unity of soul and spirit. No one can understand matter in the 
child unless he attaches these values to soul and spirit. But soul 
and spirit are indeed revealed in what appears outwardly as mat- 
ter. 

To be educators we must have a sense of responsibility. This 
sense of responsibility is very strongly aroused by such consider- 

ations as I have put before you, and must lay hold of your hearts. 
For if you take up educational work knowing that what affects the 
young child will continue through the whole of life as happiness 
or unhappiness, sickness or health, then at first this knowledge 
may seem a burden on your souls, but it will also spur you on to 
develop forces and capacities and above all an attitude of mind as 
a teacher strong enough to sow “seeds of the soul” in the young 
child which will only blossom later in life, perhaps even in old 

age. This is the knowledge of man which Anthroposophy sets 
forth as the basis of the art of education. It is not only the knowl- 
edge of what we find in man in one special epoch of his life, for 

instance, in childhood, but it springs from the contemplation of 
the whole earthly life of man. For what indeed is man in his life 
on earth? When we view him as he stands before us at any given 
moment, we say that he is an organism, because every single 
detail in him is in harmony with the formation of the whole. If a 
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man can gain an insight into the inner connections of size or form 
in the single members of the human organism, how they fit in 
with each other, are harmonized one with the other and form a 

unity but at the same time a multiplicity within this unity—if a 
man can gain an insight of this kind, then let him look, for in- 

stance, at the little finger. Now even though he is only looking at 
the little finger he will have some idea of the shape of the lobe of 
the ear as well: for the form of the lobe of the ear will have a 
certain connection with the form of the little finger, and so on. 

The smallest and the largest members of the human organism 
take their shape from the whole, but are also related in form to 

every other member, so that we cannot understand, let us say, an 

organ in the head of man unless we see it in connection and 
_ harmony with an organ in the leg or the foot. This is the case with 
the space organism, the organism that is spread out in space. But 
besides the space organism man has also a time organism. We 
have seen that within the space organism the lobe of the ear, for 
instance, takes it shape from the whole body and also from ‘the 
form of, let us say, the little finger, or the knee. But the time 

organism must come into consideration also. A man’s configura- 
tion of soul in his fiftieth year, his physical health or sickness, 
cheerfulness or depression, clarity or dullness of mind—all this is 
most intimately bound up with what he bore within him in the 
tenth, seventh or fourth year of his life. Just as the members of 

the space organism bear a certain relationship to each other, so 
also do the members of the time organism which are separated 
from each other in time. From a certain point of view we can 
assert that when we are five years old that which we bear within 
us is already in harmony with what we shall be when we are forty. 
(Of course the trivial objection that we might die young does not 
hold good, as in this case other considerations enter in). Besides 
being an organism of space, man is also an organism of time. And 

if you should ever find a finger lying about somewhere, this sev- 
ered finger could still be a finger only if it had been just cut off; it 
would very soon be a finger no longer. A limb separated from the 
organism for long shrivels up, and ceases to be a human limb. A 
finger separated from the human organism is not a finger at all. It 
could never live apart from the body, it becomes nothing; it can- 
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not exist on its own, it is not a reality. It can only be a reality 
when it is united with the whole physical body between birth and 

death. 
These considerations will make it clear to us that in all our 

teaching we must take this time-organism into account. Imagine 
what would happen to the space-organism if it were influenced in 

_ the same way as a man often influences his organism of time. Let 
us suppose that we put into a man’s stomach some substance that 
destroys his head, but that we only examined the stomach. We 
did not look to see what happened to this substance when it was 
dispersed in the organism and came at last to the head. To under- 
stand the human organism you must be able to examine the pro- 
cess that the substance undergoes in the human stomach and see 

what significance it has for the head. In passing from the stomach 
to the head the substance must continually be altered and 
changed, it must be mobile. In the time organism we are continu- 
ally committing sins against the child. We teach him to have 
clear, sharply defined ideas; we are not satisfied if his ideas are 
elastic and not so sharply defined. Our aim is to teach the child 
something in such a way that he can keep it in his mind and retell 
it to us in the same form. We are often particularly gratified if we 
can teach a child something that he can reproduce in the same 
form several years later. But this is just as though we were to 
have a pair of shoes made for a child of three and expect him to 
wear them when he is ten, 

In reality our task is to give the child living, flexible ideas 
which can grow in his soul as the outward physical limbs grow in 
his body. It is much less trouble to give the child definitions of 
this and that to memorize and keep in mind, but this is like ex- 

pecting the shoes of a child of three to fit a child of ten. We must 
ourselves partake in the inward activities of the child’s soul, and 
we must count it a joy to give him something that is inwardly 
flexible and elastic. Just as he grows with his physical limbs so he 
can grow up with these ideas, feelings, and impulses, and in a 
short time he himself can make something else out of what we 
have given him. For this we need to have an inward joy in growth 
and change. We have no use for pedantry or sharply defined ideas 
about life. All we have use for is active, life-forming forces, the 
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forces of growth and increase. And a teacher who has a feeling for 
this growing, creative life has already found a relationship to the 
child, because he has life within him, and this life can then pass 

over to the child who demands it of him. This is what we need 
above all. Much that is dead in our pedagogy and educational 
systems must be transformed into life. We need a knowledge of 
man therefore which does not only say: man is like this or like 
that; man is this, that and the other. We need a knowledge of 

man which works on the whole human being, as physical nourish- 
ment works on the blood. The blood circulates in man. We need 
a kind of human knowledge which gives us blood in our souls too, 
which not only makes us sensible, clever, and intelligent, but 
which can also make us enthusiastic and inwardly mobile, which 

can enkindle love in us—for an art of education which springs 
forth from a true knowledge of man must be borne by love. 

Such are the introductory remarks I wanted to make about the 
fundamental ideas which an art of education must receive at the 
hands of Anthroposophy. In the further lectures we shall see how 
in the details of school practice the spirit of anthroposophical edu- 
cation can be realized. 

Lecture 2 

You will have seen that education must he based on a more 

intimate knowledge of man than can be found in natural science. 

For natural science, the basis of all present-day knowledge, can- 

not lead us to a real knowledge of man himself. The world is 
permeated by spirit, and true knowledge of the world must be 
spiritual knowledge. Anthroposophy can give us this spiritual 
knowledge of the world, and with it a spiritual knowledge of man, 
which alone can lead us to a true art of education. But do not 
imagine—this is a mistake which can easily arise—that we have 

any intention of founding “anthroposophical” schools in the sense 
that Anthroposophy as such, as a world conception, should be 
taught in them in the place of other world conceptions of today, 
whether these be inspired more by intellect or by feeling. It is 
important to realize that this is in no way our intention. The kind 
of education we are speaking about here only wishes to concern 
itself with questions of method and teaching practice. Men and 
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women who go deeply into Anthroposophy are rightly of the opin- 
ion that through the knowledge of man that it can give they can 
come to really practical rules for the treatment of children, and 
therefore it may also be assumed that in Anthroposophy the ways 
of teaching, the methods, and the whole treatment of our educa- 

tional work may receive what they need. 
Now in the Waldorf School at Stuttgart we have for many years 

been able to pursue an art of education based on Anthroposophy, 
and we have always made it clear to the outside world that An- 
throposophy as such was never taught in the school. The Roman 
Catholic children have their religious instruction from a priest, 
the Protestant children from a Protestant pastor. It is only for 
those children whose parents specially wish it that we ourselves 
provide religion lessons in which a freer religious instruction is 
given on an anthroposophical basis. Our own anthroposophical 
conception of the world as such has really no place in the actual 
school work. 

Moreover, I should like to point out to you that the real aim 
and object of our anthroposophical education is not to found as 
many anthroposophical schools as possible. It is of course neces- 
sary that there should be certain model schools where the meth- 
ods are carried out in detail. It is a crying need of our days that 
there should be such schools. But our education concerns itself 
with the methods of teaching, and is essentially a new way and art 
of education, so every teacher can bring it into his work, in what- 
ever kind of school he happens to be. There can be no question 
whatever of creating revolutions in existing institutions. Our task 

is rather to give indications of a way of teaching arising out of our 
anthroposophical knowledge of man. 

Now, as you know, we need to acquire a more intimate obser- 
vation of man than is customary at the present day. In certain 
spheres of life a very exact kind of observation is certainly taught, 
éspecially that which brings things nearer to the human eye. You 
find it for instance in the observation of the stars through the 
telescope, in surveying, and in many other spheres of knowledge, 
and it arises out of a feeling for exact observation in a mathemati- 
cal sense. But the kind of intimate observation that reveals fine 
and delicate changes in man’s soul or his bodily structure, does 



x 

The Roots of Education 329 

not evolve out of the scientific ideas of the last three or four cen- 
turies, nor is it to be found in the civilized life of today. That is 
why such important changes as those which happen at the chang- 
ing of the teeth, at puberty, and again after the twentieth year, 
are simply not observed at all. These changes are spoken of, it is 
true, but only as they affect the more superficial dependence of 
the soul on this physical body. People have but little to say about 
the difference in the whole physical organization of a child before 
the changing of the teeth as against the period between the 
change of teeth and puberty. This requires a much more delicate 
method of observation. Now Anthroposophy takes its start by 
looking upon the world as an expression of spiritual forces (a fact 
which is seldom acknowledged today), and exercises are given for 
the soul-life by which a man may be trained to acquire an insight 
into the spiritual world itself. There are some who by reason of 
their destiny are not yet able to reach this point of seeing the 
spiritual facts for themselves, but the power of Anthroposophy is 
such that if they will only make a beginning with these exercises, 
this in itself will help them to acquire a much more delicate and 
intimate observation of man. For you must remember that all 
spiritual research depends upon the fact that in our soul and 
spirit, in that part of us which, as we have seen, descends, from a 

pre-earthly existence to unite itself with the inherited physical 
body, in this higher, supersensible part of us we have supersensi- 
ble eyes and ears, organs of the soul like the eyes and ears of our 
physical body, so that we can come to certain perceptions inde- 
pendently of the body. 

Every night in sleep man is unconsciously in a similar condition 
to that which is necessary for spiritual investigation. On falling 
asleep the soul and spirit of man leave the physical body and 
reenter it on awakening. In his waking life man uses his eyes and 
ears, and sets his limbs in motion, and the power to do these 

things proceeds from the spiritual and soul part of his being. A 
true knowledge of nature (which has not yet been acquired) 
would also affirm that in waking life physical actions are directed 
by soul and spirit, and that sleep is but an interruption of this 
activity. Here again, this is too fine a difference to be perceived 
by the methods of modern scientific thinking—that way of think- 
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ing on which the education of today is based, even for the earliest 

years of childhood. In sleep man is wholly given up to those ac- 

tivities of his organization to which plant and mineral are also 

subject. In Anthroposophy and Spiritual Science, however, we 

must be exact and accurate, and it would certainly not be true to 

say that man is a plant in his sleeping life. In a human being the 

mineral and plant substances have been raised to the stage of 
animal and man. Man’s organization is not that of a plant, for a 
plant has no muscles and nerves, and man of course has both 

muscles and nerves, even in sleep. But the significant thing is 
this: the vegetable activity of the plant has nothing to do with 
nerves and muscles. In man this activity is united with muscles 

and nerves, and thereby transcends the physical; thus even the 
sleep activity of man is not merely a vegetable activity. (In a cer- 

tain sense this applies to the animal, but this cannot be dealt with 

here.) 

Although the same impulses are there in the plant as in the 
sleeping human being, yet something different from the plant life 
happens in the sleeping man. In his waking life man is permeated 
by soul and spirit. This soul and spirit has a certain similarity to 

the cosmos, the whole universe, but we must remember that it is 

only a similarity, and a careful observation of plant growth will 
show us the following: in spring, when the snow has melted, we 
see the plants springing forth from the earth and unfolding their 
being. Up to now the plant growth has been controlled by the sun 
forces within the earth, the stored up sunshine of the previous 
year. In spring the plants are, as it were, released by these earth- 

ly sun-forces and, as they shoot up out of the earth, they are 
received by the outward sunlight and guided through the summer 
time until the seeds are ripe. Then the plant growth is once more 
given over to the earth. Throughout the summer the forces of the 
sun gradually descend into the earth to be treasured up there, 
and the earth is always permeated by these accumulated sun 
forces. We have only to remember that the sun forces millions of 
years ago shone upon the plants, which then became coal in the 
earth, so that the sunlight is in reality now being burnt in our 

stoves. In the same way, though for a much shorter time, the. 
sun-forces are preserved in the earth from one summer to the 
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next. All through the winter the plants absorb the sun-forces 
which they find in the earth. In summer the sun pours its rays 
upon them straight out of the cosmos. So there is really a rhythm 
in the life of the plants: earthly sun-forces, cosmic sun-forces, 

earthly sun-forces, cosmic sun-forces, and so on. The plant life 

swings from one to the other like the pendulum of a clock. 
Now let us turn to the human being. When he falls asleep he 

leaves behind in his body what is of a mineral and plant nature, 
although, as we have seen, the plant nature of man, in contrast to 

the plant itself, is organized in such a way that spirit and soul can 
dwell within it. What is thus left behind in sleep is wholly given 
over to its own plantlike activity. It begins to blossom and sprout, 

and when we fall asleep it is actually true that it is springtime 
within us. When we awaken, the plant-forces are driven back, 

and it is autumn within us. With the arising of soul and spririt on 
awakening, autumn enters into us. From the point of view of 

external analogies it is often said that waking is like spring and 
sleeping like autumn. But this is not so. True spiritual insight into 
human nature will show us that in the first moments of sleep 

spring-life sprouts and blossoms in us, and when we awaken au- 
tumn sinks into us like the setting sun. In waking life, when we 
are making use of all the faculties of the soul, then it is winter 

within us. Here again we have a rhythm, as in plant-life. In the 
growth of the plants we distinguish between earth activity and 
sun activity. In man there is fundamentally the same activity, in 
imitation of the plant; falling asleep—summer activity, awakening 
—winter activity, and so round again to summer activity, winter 
activity, only it takes place in the course of twenty-four hours. 

_ Man has condensed the rhythm of a year into the course of a day 

and a night. One rhythm is similar to the other but it is not 
identical. This is because the life of the soul and spirit in man is 
not of the same duration as the life of the spirit in the world of 
nature. For a year is but a day in the life of those spirits who 

pervade the cosmos and permeate the whole course of the year, 
as the soul and spirit of man directs the course of his day. 

I must warn you that what I am now going to say may seem 
quite fantastic to you, but I put it forward as a hypothesis to show 

you more clearly what I mean. Let us suppose that a man falls 
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asleep, and has within him what I have described as the summer 
activity. Let us suppose that he goes on and on sleeping and does 
not awaken. What happens then? The plant element within him 

—the element that is not of soul and spirit—would eventually 
pass over into the rhythm of the plant realm. It would pass from 
the rhythm of the day into the rhythm of the year. Such a rhythm 
does not of course exist in the human being, so that if the physical 
body were to go on sleeping in the way I have described, man 
would no longer be able to keep it together, and death would 
ensue. The spirit would be subject to other laws of nature if there 
were only a plant activity within it. In this case the man’s body 
would fall away from soul and spirit, and in passing over to the 
rhythm of the year he would become a plant. We can conceive of 
physical death, the destruction of his organism, as follows: man is 
born out of the cosmos into a physical body and thereby passes 
over from the greater rhythm into the smaller. If he is left to 
himself and cannot arouse the soul and spirit within him, as he is 
not directly able to find his place in the cosmic rhythm, he will 
fall prey to the forces of destruction. 
We shall see that if we can develop a more delicate faculty of 

observation, we can really gain an insight into the true essence of 
human existence. That is why I said that those who have entered 
on the path of spiritual knowledge, though they may not yet have 
attained spiritual vision for themselves, will yet feel within them- 
selves the stirrings of forces which lead to spiritual insight, and 
these selfsame forces are the messengers and mediators of all the 
spirits which work in the cosmos. For in the cosmos is spirit, and 
there we find the beings who guide the life cycle of the year. This 
is a new world to us but when we observe a human being we can 
see how soul and spirit are present in all human life, and here we 
are on familiar ground. For this reason, it is always easier to exer- 
cise a fine faculty of perception with regard to the soul and spiri- 

tual qualities of man than to perceive the workings of the spirit in 
the world itself. When we think in ordinary life, this thinking, 
this forming of mental images, perpetually escapes us. When we 
knock against something, or feel an object with our fingers—a 
piece of silk or velvet, for instance—then we perceive at once that 
we have come up against the object in question and can feel its 
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shape by touching its surface. We know then that as human be- 
ings we have made a contact with our environment. But when we 
think, we do not appear to touch the objects around us in this 

way. When we have thought about something and made it our 
own we can say that we have “apprehended” or “grasped” it (be- 
greifen). What is this apprehending? If the outside objects are 
foreign to us, as is mostly the case with our thinking, then we do 
not say we have grasped them. If for instance the chalk is lying 
there and I am standing here and move my hand as one does 
when speaking, then we do not say, “I have grasped the chalk.” 
But if we really take hold of the chalk with our hand, then we can 
say we have grasped it. 

The men of former times knew better what thinking really was, 
and out of this knowledge words and expressions flowed into the 
languages which expressed the real thing far better than our mod- 
ern abstractionists are aware of. If we have had a mental picture 
of something, we say we have grasped it. This means we have 
come into touch with the object, we have seized upon it (“er- 
fasst,” another word for “grasp”). Today man no longer knows that 
he can come into intimate contact with the objects of his environ- 
ment even in the expressions he uses for his mental life. We have 

for example a word in the language of today which conceals its 
own meaning in a quite hypocritical fashion. We say “Begriff” 
(concept—from “begreifen” to grasp, see above). I have a “Be- 
griff.” The word “greifen” (to seize) is contained within it! I have 
something that I have grasped, seized upon. We have only got 
the word left now, the life has gone out of what the word 
indicates.* Such things, taken from everyday life, can show us the 
aim and purpose of the exercises you will find described as 
anthroposophical methods of research in my books, Knowledge of 
the Higher Worlds, or in the later half of Occult Science; or in 

other works. Take the exercises in mental imagery. Certain 

thoughts are held in the mind, so that the concentration on these 
thoughts may strengthen the life of the soul. These exercises are 
founded neither on superstition nor on mere fantasy, but on clear 
thinking and deliberation as exact as that used in mathematics, 

* Compare our English word concept, from Latin concipio, to lay hold of com- 
pletely. —Trans. 
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and they lead man to develop his capacity of thought in a much 
more lively and active way than is found in the abstract-minded 
people of today. If these people work with their arms and legs all - 
day, then they feel a necessity to sleep off their fatigue, for they 
know that when they move their arms and legs, their own real 
being has been active. What they do not know is that when they 
think, their own being is just as active. They cannot see that when 
they think, their own being streams out actively, and seizes hold 
of the objects of their thinking. This is because they do not 
perceive the lowest supersensible member of the human being, 
the etheric body, that lives within the physical body, just as the 
physical body lives within the outside world. 

The etheric body can actually be perceived at the moment 

when, by carrying out the exercises I have referred to, man de- 
velops the eye of the soul and the ear of the spirit. He can then 
see how thinking, which is principally an activity of the etheric 
body, is really a spiritual grasping, a spiritual handling (begreifen, 
befithlen”) of the objects around us. When we have condensed 
and concentrated our thoughts by means of the exercises men- 
tioned above, we come to experience the spiritual in such a way 
that we no longer have the abstract feeling so prevalent today that 
objects are far away from us. Rather, we have a true feeling about 
them which arises out of our practiced, concentrated thinking. 
Then thinking too will bring fatigue, and particularly after using 
our powers of thought we shall want to sleep. It is not the actual 
materialistic ideas which are the worst product of this age of 
materialism in which we live. The educator must consider an- 
other aspect of it. He may be comparatively indifferent to the 
degree of fatigue which results from the activities of, let us say, a 
Monist. Such things can be put right when men have become a 

little more sensible. But the very worst thing for the educator is 
to see how a child can go through his school life and receive no 
other nourishment for his soul and spirit than that which bears 
the stamp of natural science, that is, of material things. This does 
not apply only to actual science lessons in the schools; all educa- 
tion today, even in the lowest classes, is based on a scientific way 

of thinking. It is absorbed by the child, grows up within him and 
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works into his whole physical organizaition in such a way that in 
later years it appears as a condition of insomnia. 

What is the cause of this sleeplessness in our materialistic age? 
The cause is that when we only think materialistically, this activ- 
ity of thought, this “grasping” or “handling” in our environment 
through thought, does not allow the corresponding organs of the 
etheric body to become tired. In this case it is only the physical 
body which tires; the physical body can fall asleep, but the etheric 
begins to fidget and be restless, and cannot sleep. It draws the 
soul and spirit back into it, and this condition must gradually 
develop into an epidemic of insomnia. This is already taking place 
today. Only by considering such facts as these can we understand 
the significance of the materialistic age. 

It is bad enough that men think materialistic theoretical 
thoughts, but this is not so serious. It is worse still that in their 
moral and economic actions they experience the consequences of 
materialism. But the worst thing of all is that through materialism 
they ruin the whole of their childhood and thereby come to the 
point where they can no longer take in any moral or spiritual 
impulses at all. These things must be known by all who recognize 
the necessity of transforming our teaching and education. For 
such transitions as we have spoken of, such as those which take 
place at the change of teeth and at puberty, can be understood 
only by an intimate observation of the human being. We have to 
see how man is inwardly active, so that the feelings man has about 
his physical body also apply to the etheric, and he must know that 
when he thinks about any particular object he is really carrying 
out in the etheric what is otherwise carried out in the physical 
body of man. If I want to know what an object is like I feel it, I 
make a contact with it, and thereby I gain a knowledge of its 
surface. If I think about it afterwards, I do the same thing with 

my etheric body. I “feel” (“befuhlen”) in an etheric, supersensi- 
ble way the object which I want to “grasp,” of which I want to 
make a concept. The etheric body is as active as the physical, and 
it is only out of this knowledge and consciousness of the activity of 
the etheric body that a right knowledge of man and his develop- 
ment can proceed. 
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If we can make our thinking active in this way, and then with 
this inwardly active thinking watch a very young child, we shall 
see how every action that is performed in his environment, every 
look which is the expression of some moral impulse (for in the 
moral quality of the look lies that which passes over to the child as 
an imponderable force)—how every such action and look streams 
right into the child and continues to work on in the breathing and 
the circulaton of the blood. The clearest and most concrete state- 
ment that we can come to with regard to the child is as follows: 
The child is an imitative being through and through. The way a 

child breathes or digests in the more delicate and intimate pro- 
cesses of breathing or digesting is a reflection of how the people 
around him are behaving. The child is completely given up to his 
environment. In adult life the only parallel to this devotion is in 
religion, expressed in the soul and spirit of man. In the religious 
life we are spiritually given up to our environment. The religious 

life unfolds rightly if with our own spirit we pass out of ourselves 
and give ourselves up to a spiritual world order. We should flow 
out into a divine and world order. The religious life of an adult 
depends on the emancipation of his soul and spirit from the physi- 
cal body. His own soul and spirit are given up to the divine spirit 
of the world. The child gives up his whole being to his environ- 
ment. In the adult the activities of breathing, digestion, and cir- 
culation are within himself, cut off from the outside world. In the - 

child all these activities are given up to his environment and are 
therefore by nature religious. This is the essential feature of the 
life of the child between birth and the change of teeth: his whole 
being is permeated with a kind of “natural-religious” element, 
and even the physical body is in religious mood. 

But the child is not only surrounded by good forces, such as can 

inspire religious devotion in later life. There are bad spiritual 
forces also, proceeding from human beings around him and from 
other spiritual powers in the world, so that this natural-religious 
element in the physical body of the child can also be exposed to 
evil in his environment. He can come up against evil forces, and 
when I say that even the physical body of a little child is of a 
religious nature, that does not mean that children cannot be little 
demons! Many children are little demons, because they have giv- 
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en themselves up to evil spiritual forces around them. It is our 
task to overcome and drive out these forces, by applying the right 
methods for this age. As long as the child is an imitative religious 
being, admonitions are of no avail. Words can only be listened to 
when the soul is to some extent emancipated, and can direct its 

attention to itself. Words of reproof cannot help us with a little 
child. What does help us is what we ourselves do in the presence 
of the child, for when the child sees this it flows right into him 
and becomes sense-perception. But our actions must contain a 
moral quality. When a color blind person looks at a colored sur- 
face he sees only grey, and in the same way a grownup person ~ 
looks at a man’s actions, his look, gestures, or the movement of 

his limbs. He observes the speed or manner of his movements, 

but all this is only physical. He no longer sees the moral qualities 
of a man’s actions. But the child sees these, even if only uncon- 
sciously, and we must see to it that in the presence of the child 
we not only do no actions which he should not imitate, but that 
we think no thoughts which should not have entry into the child’s 
soul. This education through thinking is the most important part 
of a child’s first seven years of life, and we must not allow our- 
selves to think any impure, ugly, or angry thoughts when we are 
with little children. You may say: But I can think what I like, this 
alters nothing in my outward behaviour; the child cannot see it or 
be influenced by it. In this connection it is interesting to consider 
those very peculiar and rather stupid shows which were given at 
one time with so-called thinking horses—horses which could 
count, and other animals performing intelligence tricks. These 
things were interesting, but not in the way that most people 
thought. 

I have not seen the Elberfeld horses (I only want to speak out 

of my own observation), but I did see the horse which belongs to 
Herr von Osten, and I could observe how it gave answers to its 

master. Its master gave it sums to do, not very complicated, it is 

true, but difficult enough for a horse. It had to add and subtract 
and gave the correct answers by stamping with its feet. Now you 

can either look at this from the point of view of a scientific man of 
today as, for instance, the professor who wrote a lengthy book 
about the horse, or else you can look at it from an anthroposoph- 
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ical standpoint. Now the professor began by repudiating all lay 

opinions on the matter. (Please do not think that I want to speak 

against natural science in any way, for indeed I know its value.) 

Then at the end he says that the horse was able to perceive very 

delicate movements that the man made, the slight twitching of an 

eyelid, the most delicate vibrations of certain muscles, and the 
like. And from this he gradually learnt what answers correspond- 

ed to certain vibrations, and could give the requisite number of 

stamps with his feet. This is a very clever and intelligent hypoth- 
esis. Then he comes to the inevitable question of whether these 

things have actually been observed. He puts this question him- 
self, for indeed people are learning to be most conscientious in 
their research. But he answers it by saying that the human senses 

are not organized to perceive such fine delicate movements and 
vibrations, but the horse can see them. In point of fact all he 
proves by this is that a horse can see more in a man than a profes- 

sor can. But for me there was something else which was impor- 
tant: the horse could only give the correct answers when Herr 

von Osten stood beside him and talked to him. And all the time 
he talked he kept taking lumps of sugar and putting them in the 
horse’s mouth. The horse was permeated by a taste of sweetness 

all the time. This is the important thing, that the horse felt him- 

self “inwardized” by the sweetness. In this condition even a horse 

can experience things that it could not otherwise have done. Ac- 
tually I should like to put it like this: In the “horse of sweetness” 

which, as etheric horse, had permeated the physical horse, Herr 

von Osten himself was constantly living. His thoughts lived and 
were diffused there, just as they were in his own body. The 
thoughts lived on in the horse. It was not because a horse has a 
finer perception than a professor but because he is not yet so 
highly organized and is therefore susceptible to influences from 

outside while his physical body is continually absorbing the 
sweetness. 

There are indeed such influences which pass from man to man, 
aroused by things which are almost if not wholly imperceptible to 
men today. These things occur in the intercourse between men 
and animals, and they occur also in man to an enhanced degree 
when the soul and spirit are not yet free of the body, namely, in 
early childhood. The little child can really perceive the morality 
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which underlies every look and gesture of the people around him, 
though this may be no longer possible for those who are older. It 
is therefore of the utmost importance that we should never allow 
ourselves to think ugly thoughts in the presence of the child, for 
not only will this live on in his soul, but will work right down into 

his physical body. 
True, the addresses delivered by doctors and others from the 

standpoint of modern science can be of great interest to us. But 
the time will come when there will be something quite new in 
this domain. Let me give you a concrete example to show you 
what I mean. There will come a time when a man may write a 
thesis for his doctor's degree, in which he shows that a disease 
occurring, let us say, in the forty-eighth year of life, can be traced 

back to certain evil thoughts in the environment of the child in his 
fourth or fifth year. This way of thought can bring us to a real 

understanding of man, and to the capacity for seeing the life of a 
human being as a whole. 

Thus we have gradually to learn that it is not so much a ques- 
tion of inventing, out of our abstract thoughts, all kinds of things 
for little children to do, such as stick-laying and the like. The 
child does not do things like this out of himself. His own powers 
of soul must be aroused, and then he will imitate what the adults 

are doing. A little girl plays with her doll because she sees her 
mother nursing the baby. What is to be seen in adults is present 

in the child as the tendency to imitation. This tendency must be 
taken into account in the education of children up to the seventh 
year. But we must remember that what we are educating is sub- 
ject to change in the organism of the child. In the child every- 
thing is carried out in a more living and animated way than with 
the adult, because the child is still a unity in body, soul, and 
spirit. In the adult the body has been freed from the soul and 
spirit, and the soul and spirit from the body. Body, soul, and 
spirit stand side by side as single entities; in the child they are 
firmly united. This unity even penetrates into the thinking. You 

can see this quite clearly from the following example. A little 
child is often given what is regarded as a beautiful doll, a painted 
creature with glass eyes, made to look just like a human being. 

These little horrors are made to open and shut their eyes and do 
all kinds of other things, and then they are given to children as 
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“beautiful dolls.” Even from an artistic point of view they are 

hideous, but I will not enlarge upon that now. But just consider 
what really happens to a child when I give him a doll of this kind, 
a doll that can open its eyes and what not. At first he will love it 
because it is a novelty, but that does not last. Compare this with 

what happens to a child if I just take a piece of rag and make a doll 
out of that. Tie it together for a head, make two dots for eyes, and 

perhaps a big nose, and there you have it. Give this to the child 
and then, in his imagination, in the soul and spirit, which are so 

closely bound up with the body, he can fill out all the rest for 
himself. Then every time he plays with his doll he awakens in- 
wardly and remains inwardly active and alive. If you make these 

experiments you will see what a difference there is in giving a 
child playthings that leave as much as possible to his own power 
of imagination, or in giving him finished toys which leave nothing 

over for his own inner activity. Handwork for little children 

should only give indications, leaving much for the child’s own 
imagination to carry out. To work in set forms which can perfectly 

well remain as they are, awakens no inward activity in the child, 
because his imagination cannot get beyond what lies open to his 
senses. 

This throws light on what kind of teachers and educators we 
ought to be if we really want to approach the child in the right 
way. We need an art of teaching which is based on a knowledge of 
man—a knowledge of the child. Such an art of education can arise 
when we find a doctor's thesis dealing with a case of diabetes at 
the age of forty which he traces back to the harmful effects of a 
wrong kind of play in the third or fourth year. For then people 

will see what it means when we say that man consists of body, 
soul, and spirit, and that in the child the body, soul, and spirit are 
still a unity. Later the spirit and soul become freed from the 
body, and a trinity is formed. In the grown man body, soul, and 
spirit are, as it were, pushed asunder, and only the body pre- 
serves what was absorbed into the man in his early development 
as the germ of his later life. Now the strange thing is this: in the 

soul the consequences sink down into the unconscious and we 
then experience them physically in the body when we are seven 

or eight times as old. If you educate a child of three or four years 
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old in such a way that you give him what will influence his soul 
life, then the effect of this will appear in his eighth year. People 
are still careful to avoid doing anything with a child of four or five 
which may affect his soul life in an unhealthy way in his eighth or 
ninth year. The effect on the physical body takes much longer to 
manifest itself because it has to free itself from the soul and spirit. 
An influence on the soul life at four or five may come to fruition 
in the physical body when the man is seven or eight times as old, 
let us say in the thirty-fifth year. Thus a man may have an illness 
in the late thirties or early forties which is caused by bad influ- 
ences in his play which affected his soul life as a child of three or 
four. If you wish to understand the whole human being you must 
also realise that the freeing of the body from soul and spirit in the 

grown man, as against the unity of body, soul, and spirit in the 
child, is not an abstract theory, but a matter of concrete knowl- 

edge, for it protracts the time when various influences take effect 
in a man’s life. The time that the body takes to work anything out 
becomes longer and longer compared with the time taken by the 
soul. The physical body remains behind, and harmful influences 
are manifested much later in the body than in the soul. So one 
can often see that if one transgresses against a little child in his 
very early years, then many wrong things will show themselves in 
his soul life when he is a teenager. But this can be made good. It 
is not so difficult to find means of helping even apparently ungov- 
ernable children in their teens. They may even become quite 

good and respectable citizens later on. That is not so serious. But 
the body develops more and more slowly as life goes on and the 
end will be long after all the soul difficulties of early youth have 
been overcome. Physical effects will gradually emerge, and in 
later life a man will have to contend with gout and other illnesses. 

A concrete knowledge of man is of the utmost importance in 
human life. With its power of seeing right into man himself, a 
concrete knowledge of man is the only possible basis for a true art 
of education—an art of education whereby men may find their 
place in life, and subject to the laws of their own destiny develop 
all their powers to the full. Education should never work against 
a person’s destiny, but should achieve the full development of his 
own predispositions. The education of a man today so often lags 
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behind the talents and tendencies which his destiny has implant- 

ed in him. We must keep pace with these powers to such an 

extent that the human being in our care can win his way to all that 
his destiny will allow—to the fullest clarity of thought, the most 

loving deepening of his feeling, and the greatest possible energy 

and ability of will. 
This can only be done by an art of education and teaching 

which is based on a real knowledge of man. We will speak more 
of this in the next lectures. 

Lecture 3 

In the preceding lectures I have repeatedly shown you how 
important it is for a teacher to consider the drastic changes that 
take place in the life of a child at, for instance, the change of 

teeth, or at puberty. Observation of these changes is net fully 
developed at the present day, because one is only accustomed to 
notice the more obvious external expressions of man’s nature ac- 
cording to so-called natural laws, while what concerns the teacher 

springs in reality from the innermost center of the child’s being. 
What the teacher can do for the child works right into this inner 
nature. Thus we must pay special attention to the fact that at this 
significant changing of the teeth, for instance, the soul itself un- 
dergoes a transformation. Let us examine just one aspect of this 
soul life—the memory, the capacity for remembering. The mem- 
ory of a child before and after the change of teeth is quite a differ- 
ent thing. The transitions and developments in a child’s life take 
place of course only slowly and gradually, and therefore a fixed 
time such as the changing of the teeth can only be approximate. 
But this point of time stands in the middle of the child’s develop- 
ment, and we must consider very intensively what takes place 
then. If we observe a very young child, we shall find that in effect 
his capacity to remember has the quality of a habit in the soul. 
When, during the first period of life up to the change of teeth, a 
child remembers something, this remembering is a kind of habit 
or skillfulness. So we may say that when as a child I acquire a 

certain accomplishment—let us say, writing—this arises very 
largely out of a certain suppleness of my physical constitution—a 
suppleness which I have gradually acquired. If you watch a little 
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child grasping something you will find that in this the concept of 
habit can be grasped. The child gradually finds out how to move 
his limbs this way or that way, and this becomes habit and skill. 
Out of the child’s imitative actions the soul develops skillfulness, 
which permeates his finer and more delicate organism. A child 
imitates something one day. The next day, and the day following, 
he does it again, and the action is not only performed outwardly 
but right into the innermost parts of his physical body. This is the 
basis of memory in the early years. After the change of teeth the 
memory is quite different, for then, as I have said, the spirit and 
soul are freed from the body, and a picture content can arise of 

what has been experienced in the soul, a formation of images 
which are not of a bodily nature. And every time we meet the 

_same thing or same process, whether through an outward or an 
inward cause, then the same picture is called to mind. The little — 
child does not yet make these inward pictures. No image emerges 
for him when he remembers something. With the older child a 

thought or an idea which he has experienced rises up again for 
him as a remembered thought, a thought “made inward.’* A 

child under seven lives in his habits which are not inwardly 
pictured in this way. This fact is significant for the whole life of 
man. 

If you observe man’s development with the means of inner 
vision of which I have already spoken—with the eyes and ears of 
the soul—then you will see that man does not consist only of a 
physical body which you can see with your eyes and touch with 
your hands, but that he also has supersensible members of his 
being. I have already drawn your attention to the first so-called 
“supersensible man,’ living within the physical body, namely, the 
etheric man. There is also a third member of man’s nature. One 
need not be put off by names—it is, after all, always necessary to 
have a certain terminology—and we call this third member the 
astral body, which develops the capacity of feeling. The plant has 
an etheric body; the animal has an astral body in common with 
man, and has feeling and sensation. Man, standing alone, as the 

crown of earthly creation, has within him a fourth member—the 

* The German word for remember, “erinnern,” means literally to “make inward.” 
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ego. These four members are entirely different from each other, 

but because they play into one another, the ordinary observer 

does not usually distinguish them. The ordinary observation nev- 
er goes so far as to recognize the revelation of human nature in 
the etheric body, the astral body, or the ego. But it is not really 
possible to teach and educate without a knowledge of these 
things. One hesitates to make such a statement, for it would be 

regarded as fantastic and absurd in the widest circles of society 
today. But it is the truth, and an unprejudiced knowledge of man 
can raise no objection to it. 

Now the way in which the nature of man works through the 
etheric and astral bodies and the ego is something peculiar to 
itself and is of significance for the educator. As you know, we are 
accustomed to find out about the physical body by making obser- 
vations on the body, either living or dead, and by using our intel- 
lect which is connected with the brain, to elucidate what we have 

thus perceived with our senses. But with this kind of observation 
we shall never come to know the higher members of man’s na- 
ture. They are inaccessible to methods of observation based on 
mere sense perception and the activity of the intellect. If you 
think only in terms of natural laws you will, for instance, never 

understand the etheric body. For this reason new methods should 

be introduced into the training colleges and universities. The ob- 
servation of the senses and the work of the intellect connected 
with the brain can only enable man to observe the physical body. 
Quite a different university training is needed to enable him to 
perceive, for example, how the etheric body manifests itself in 
man. This is really a necessity, not only for teachers of all sub- 
jects, but also particularly for doctors. The first thing would be to 
learn to model, as a sculptor models, from within outwards, ac- 
cording to the unfolding of man’s own nature, so that one could 
really come to the point of creating forms out of their own inner 
laws. The form of a muscle or of a bone can never be com- 
prehended by the methods of present-day anatomy and physiolo- 
gy. Only a true sense of form can reveal to you what the forms of 
the human body really are. Now if we say such things we shall 

immediately be considered half-crazy. But Copernicus was con- 
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sidered half-mad in his day, and even as late as 1828 there were 
some leaders of the Church who considered the Copernican theo- 
ries madness and forbade the faithful to believe in them! 
Now the physical body is heavy. It has weight and is subject to 

the laws of gravity. The etheric is not subject to gravity. On the 
contrary, it is always trying to get away—it always has the ten- 

dency to disperse and be scattered into the far spaces of the cos- 
mos. And this is what actually happens immediately after death. 
The first experience after death is that the etheric body is dis- 
persed. The dead physical body follows the laws of earth when it | 
is lowered into the grave, or if it is cremated it burns according to 
physical laws just like any other physical body. This is not the 
case with the etheric body, which strives away from the earth just 
as much as the physical body strives towards the earth. But the 
etheric body does not necessarily extend equally in all directions, 
nor does it strive away from the earth in a uniform manner. Here 

we come to what may seem to you very peculiar, but it can truly 

be perceived by the kind of observation of which I have spoken. 
If you look up into the heavens you will see that the stars are 

collected together into definite groups and that these groups are 
all different from each other. It is these groups of stars which 
attract the etheric body of man; they draw it out into the far 
spaces. Let us imagine that a man is here in the center (see dia- 

gram). 
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Now different groups of stars are drawing out his etheric body in 

varying degrees. There is a much stronger attraction from one 

group of stars than from another, so that the etheric body is not 

drawn out equally on all sides, but in varying degrees in the dif- 
ferent directions of space. The result is that the etheric body does 
not have a spherical form, but through this dispersion of the 
etheric certain definite forms can arise in man through the cosmic 

forces working down from the stars. These forms remain in us as 
long as we live on earth and bear an etheric body within us. If we 
take for example the upper part of the thigh we shall see that 
what forms both the muscle and the bone comes from the stars. 
We have to discover how these different forms can arise from all 
directions of cosmic space. We must try to model these varying 

forms out of clay, and then we shall find that in one particular 
form the cosmic forces work to produce length; in another the 
form is rounded off sooner. Examples of the latter are the round 

bones, of the former the tubular bones. 

We must be sculptors and as such we must develop a feeling for 
the world, the kind of feeling that was present in the humanity of 
olden times as a sort of instinctive consciousness. It was clearly 
expressed in the orientalism of prehistoric times, thousands of 
years before our era, but we still find it in Greek culture. Just 

think how the materialistic artists of today are often baffled by the 
forms of the Greek sculptors. They are baffled because they think 
that the Greeks worked from models, which they examined from 
all sides. But the Greeks still had a feeling that man is born out of 
the cosmos, and that the cosmos itself forms the human being. 
When the Greeks created their Venus de Milo (which is the de- 

spair of modern sculptors), then they took what streamed out of 
the cosmos, and although this could only reveal itself imperfectly 
in any earthly work, they strove to express it in the human form 
they were creating as far as they were able to do so. The point is 
that if you really set out to mould the form of a man according to 
nature, you cannot possibly do it by slavishly following a model, 
which is the method of the studios of today. 

You must be able to turn to the great cosmic sculptor who 
forms man out of the “feeling for space” which man himself can 
also acquire. This then is the first thing you have to develop. 
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People imagine that they can gauge the form of a man by drawing 
a line through him like this, another through his outstretched 
arms and another so. But in doing this they are slaves to the three 
dimensions of space, and this is pure abstraction. If you draw a 
line through a man in the right way you will see that it is subject 
to many different forces of attraction, this way or that, in all direc- 
tions of space. This “space” of geometry—about which Kant pro- 
duced such unhappy definitions and spun out such abstract theo- 
ries—is in reality an organism, putting forth varied forces in all 
directions. Man is apt to develop only his grosser physical senses, 
and he does not come to the point of unfolding within himself this 
fine delicate feeling for space which can be experienced in all 
directions. If he can only let this feeling for space hold sway, then 
the true image of man will arise. Out of an active inward feeling 
you will see how man arises in a modeled form. A feeling for the 
handling of soft plastic substance in this way will give you the 
right conditions for an understanding of the etheric body, just as 
the activity of man’s intelligence, which is bound up with the 
brain, gives him the right conditions for an understanding of the 
physical body. 
We have first to create a new method of acquiring knowledge, 

namely, a kind of plastic perception, together with an inward 
plastic activity. Unless we have this our knowledge stops short at 
the physical body, for we can only get to know the etheric body 
through pictures, and not through ideas. For truly, we can only 
understand these etheric images if we are able to refashion them 
ourselves in some way, in imitation of the cosmic fashioning. 

Now we pass on to the next highest member of man. What is 
the thinking on this topic today? On the one hand we have the 

exponents of natural science who have become the authority for 
human knowledge in contemporary life. On the other hand we 
find anthroposophists isolated and misrepresented because they 
speak of the existence of etheric and astral bodies and describe 
them, and people try to understand the descriptions with the 
same methods of thought which they apply to an understanding of 
the physical body. This cannot be done. True, the astral body 
expresses itself in the physical body, and this physical expression 

of it can be comprehended according to the laws of natural 
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science. But the astral body itself in its true inner being and func- 

_tion cannot be grasped by these laws. It can only be comprehend- 

ed by an understanding of music, not only an outward but an 
inner understanding such as could be found in the East, and in a 

modified form was still present in Greek culture. In modern 
times it has disappeared altogether. Just as the etheric body 
works out of cosmic sculpture, so the astral body works out of 
cosmic music, cosmic melodies. The only thing that is earthly 
about the astral body is the time, the musical measure. Rhythm 
and melody come direct from the cosmos, and the astral body 

consists of rhythm and melody.* It is of no use to approach the 
astral body with what we know of the laws of natural science. We 
must approach it with what we have acquired for ourselves as an 
inner understanding of music. Then you will find, for example, 

that when the interval of a third is played it can be felt and 
experienced in the inner nature of man. So you can have a major 
and minor third, and considerable variations in the feeling life of 
man can be aroused by this division of the scale. This is still 

something inward in man. When we come to the fifth, we 
experience this on the surface, on the boundary of ourselves, as 

though with the fifth we were only just inside ourselves. The sixth 
and seventh we feel to be pursuing their way outside us. With the 
fifth we pass out of ourselves, and as we enter into the sixth and 

the seventh we experience them as something external, whereas 

the third is completely inward. This is the work of the astral body 

which is a musician in every human being, and imitates the music 

of the cosmos. And all this is again active in man and finds 
expression in the human form. If we can really come near to such 
a thought in striving to comprehend the world, it can be a 
stupendous experience for us. 

You see, we are speaking now of something which we can study 
quite objectively—something which flows out of the astral body 
into the human form, arising in this case not out of cosmic sculp- 

ture, but out of the fact that the impulse of music streams into 
man from his astral body. Here again, we must take our start from 

an understanding of music, just as a plastic understanding was 
necessary for studying the’ activities of the etheric body. If you 

* Cf. John Dryden: A Song for St. Cecilia’s Day. —Trans. 
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take that part of man which goes from the shoulderblades to the 
arms, that is the work of what lives in man as the tonic, the 

keynote. In the upper arm we find the interval of the second (you 
can see all this in Eurythmy), and in the lower arm the third 
(major and minor as we have it in music). When you come to the 
third you find two bones in the lower arm, and so on right down 

into the fingers. This may sound like mere words and phrases, but 
by means of a real observation of man founded on Spiritual 
Science one can see these things just as exactly as a mathemati- 
cian sees his mathematical problems. You cannot arrive at this 
through an inferior kind of music. You must investigate it with 
exactitude. If students of medicine and education are really to 
comprehend these things, their college training should be based 
on an inner understanding of music. Such an understanding, per- 
meated by clear conscious thinking, can lead one back to the 
musical understanding of Oriental times, even before Greek cul- 
ture began. Oriental architecture can be comprehended only if 
we understand how religious perception, as it were, flashed into 
the form. As music lends expression only in experiences of time, 
so architecture in experiences of space. The astral and etheric 
bodies of man must be grasped in the same contrasting way. You 
can never explain the life of feeling and passion by natural laws 
and so-called psychological methods. You can understand it only 
if you consider man himself in terms of music. 

There will come a time when a diseased condition of the soul 
life will not be described as it is today by the psychologists, but it 
will be spoken of in musical terms, as one would speak, for in- 

stance, of a piano that was out of tune. Please do not imagine that 
Anthroposophy is not aware of what the difficulties will be of put- 
ting forth such a view at the present day. I can very well under- 
stand that there may be many people who will consider what I 
have set forth as purely fantastic if not half-crazy. But a’so-called 
“reasonable” way of thinking can unfortunately never portray man 
as he really is. We have to develop a new and wider reasonable- 
ness in these things. In this connection it is extraordinary how 
people look at Anthroposophy today. They cannot imagine that 
there could be anything which their powers of comprehension 

cannot presently reach but could reach eventually. 
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Not long ago I read a very interesting book by Maeterlinck 
translated into German. In it there was a chapter about me, and 
it ended up in an extraordinary and also very amusing way. He 
says: “If you read Steiner's books you will find that the early chap- 
ters are logically correct, intelligently thought out, and presented 
in a perfectly scientific form. But if you read on further you will 
get the impression that the author has gone mad.” Now Maeter- 
linck has a perfect right to his opinions. Why should he not have 
the impression that the writer was a clever man when he wrote 
the first part of the book, but went mad when he wrote the later 

part? But, now just consider what the situation really is. Maeter- 
linck believes that in the first chapters of these books the author 
was clever, but in the last chapters he had gone mad. So we get 
the following extraordinary fact. This man writes several books, 
one after the other. This means that in the first few chapters he 
seems to be quite clever, in the later chapters he seems mad, 

then clever again, then mad, and so on. You see how ridiculous it 

is when one has such an untrue picture. When writers, deserved- 

ly famous, write in such a way, people do not notice what non- 
sense it is. It just shows how hard it is even for such an enlight- 
ened personality as Maeterlinck to reach reality. On the firm 
basis of Anthroposophy we have to speak of a reality which today 
is considered unreal. 

Now we come to the ego. As the astral body in music, so the 
true nature of the ego-organization can be studied in language. It 
may be assumed that everyone, even the doctors and teachers, 
accept the form of language of today as a finished product. If this 
is their standpoint they can never understand the inner configura- 

tion of language. This can only be understood if you regard lan- 
guage not as the product of our modern mechanism but as that in 

which the genius of language works in a living and spiritual way. 
You can do this if you set yourself to understand the way in which 
a word is formed. In words there lies untold wisdom, far beyond 
the grasp of man. All men’s characteristics are expressed in the 
way in which they form their words, and the special peculiarities 

of any nation can be recognized in their language. Take for in- 
stance the German word “Kopf” (head). This is originally connect- 
ed with the rounded form of the head which you also find in the 
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word “Kohl” (cabbage), and in the expression “Kohlkopf” (head of 
cabbage). Thus the word arises out of a feeling for the form of the 
head. Here you see the ego has quite a different conception of the 
head from what we find, for instance, in “testa,” the word for 

head in the Romance languages, which comes from “testifying,” 
“bearing witness.” So that in this case the feeling out of which the 
word is formed-comes from quite a different source. If you under- 
stand language in this inward way, then you will see how the 
ego-organisation works. There are some districts where lightning 
is not called “Blitz” but “Himmlitzer.” This is because the people 
there do not think of the single flashes of lightning so much as the 
snakelike form. People who say “Blitz” picture the single flash 
and people who say “Himmlitzer” picture the zig-zag form. This 
then is how man really lives in language as far as his ego is con- 
cerned, although in the civilization of today he has lost connection 
with his language, which has consequently become something ab- 
stract. I do not mean to say that if you have this understanding of 

language you will already have attained inward clairvoyant con- 
sciousness, whereby you will be able to behold beings similar to 
the ego. But you will be on the way to such a perception if you 
accompany your speaking with inner understanding. 

Thus our education in medical schools and teachers’ training 

colleges should be fostered in the direction I have indicated so 
that the students’ training may arouse in them an inner feeling for 
space, an inner relationship to music and an inner understanding 
of language. Now you will say: The lecture halls are already so 
empty, and in the end the teachers’ training colleges will be just 
as empty if you put in all the things you have spoken of. What will 
all this lead to? And the medical course is always being made 
longer and longer. If you go on with your present methods a man 
will not be qualified till he is sixty. This does not arise out of the 
inner conditions. themselves, but because these inner conditions 

are not fulfilled. If you fail to pass over from abstract conceptions 
to a conceiving of things plastically and musically and to an under- 
standing of the cosmic word, that is, if you stop at abstract ideas, 
then your horizon will be endless. You will go on and on and 
never come to a boundary, to a point whence you can survey the 

whole. The understanding which will arise from an inward com- 
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prehension of modeling and music will make men inwardly more 

rational, and then, believe me, their training will in fact be ac- 

celerated rather than delayed. And so such an inner course of 

development will be the right method of training for education- 
ists, and not only for the teachers but for those who have so much 
to contribute to educational work—the doctors. 

From what was said in the introductory lectures about the con- 
nection between the methods of education and the physical 
health of the children it will be clear to you that true education 
cannot possibly be developed without having regard to medicine. 
The teacher should be able to judge the different conditions of 
health or disease among his children. Otherwise there will arise 
what is already being felt, namely, the need for a doctor in the 
schools. This is strongly felt, and the doctor is brought in from 
outside, which is the worst possible method that could be adopt- 
ed. How does such a doctor stand in relation to the children? He 
does not know them, nor does he know, for example, what mis- 

takes the teacher has made with them, and so on. The only possi- 

bility is to cultivate an art of education which has so much therapy 
within it that the teacher will constantly be able to see whether 
his methods are having a good or bad influence on the health of 
the children. But no reform is effected by bringing a doctor into 
the school from outside, necessary though this may appear to be. * 
With the kind of training which is given to doctors at the present 
day, they do not know what to do when they are sent into the 
schools. 

In aiming at an art of education we must provide a training 
which is based on a knowledge of man. One hesitates to say these 
things because they are so difficult to grasp. But it is an error to 
believe that the ideas which have arisen from natural science can 
give us an understanding of man, and to be sensible concerning 
this error is one of the vital conditions for the progress of the art 
of education. It is only when one looks at the child from this point 
of view that one can see, for example, what radical and far-reach- 

* Dr. Steiner means a doctor fron: outside the school with no knowledge of its 
methods. A doctor working with his methods of therapy, who was also a teacher, 
played an important part in the first Waldorf School. —TRANS. 
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ing changes occur with the coming of the second teeth, when the 
memory becomes a pictorial memory and is no longer attached to 
the physical body but to the etheric body. For what is it that 
really brings forth the second teeth? It is the fact that up to this 
time the etheric is almost completely bound up with the physical 
body, and when the first teeth are driven forth something is sepa- 
rated from the physical body. If it were not so, we should get new 

teeth every seven years. (As people’s teeth decay so rapidly nowa- 
days this would seem to be quite a good thing, and dentists would 
have to look for another job!) 
When the etheric body is separated off, then what formerly 

worked in the physical body now works in the realm of soul. If 
you have a perception for these things and can examine a child’s 

mouth without his knowledge, you will see for yourself that it is 
so. It is always better that a child does not know that he is being 
observed. This is why experimental psychology so often fails, be- 
cause the child knows what is being done. You examine the 
child’s second teeth which have been formed by the etheric body 
into a modeled image of the memory, and the shape of the teeth 
created by the etheric will be an indication of how the memory of 
the child will develop. With the exception of slight alterations of 
position, here or there, you cannot materially change the second 
teeth once they are through, unless you can really go so far as, for 
example, the dentist professor Romer has done. On the lines of a 
new art of medicine based on anthroposophical principles he has 
written a book on dentistry, where he speaks of certain changes 
which can be effected even when the second teeth are all 
through. 

Physical 

Psychological 
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But this need not concern us further. When at the change of teeth 
the etheric body is loosened and stands alone, then the building 
up of the memory is separated off from the physical, and remains 
almost entirely in the element of soul, and this fact can really put 
the teachers on the right track. For before this change the soul 
and spirit formed a unity with the physical and etheric. After this 
the physical, which formerly worked together with the soul, is 
expressed in the form of the second teeth, and what collaborated 
with the physical in this process is separated off and is revealed as 
an increase in the power of forming ideas, and in the formation 

and reliability of the memory. If you have acquired this insight 
into human nature you will discover a great deal that will help 
you in your teaching. You must permeate yourselves with this 
spiritual knowledge of man in a living way, and then your obser- 
vations of the child will inspire you with ideas and methods for 
your teaching, and this inner inspiration and enthusiasm will pass 
over into your practical work. The:rules laid down in introductory 
books on education only produce an abstract activity of the soul, 
whereas what arises out of an anthroposophical knowledge pene- 
trates into the teacher's will and into his work, and becomes the 

impulse for all that he does in the classroom. 
A living knowledge of man brings life and order into the soul of 

the teacher, but if he studies only methods which arise out of 
natural science then he may get some clever ideas of what to do 
with the child but he will not be able to carry them out. The 
teacher's skill and practical handling of the child must arise out of 
the living spirit which is within him, and here purely scientific 
ideas can find no place. If the teacher can acquire a true knowl- 
edge of man, then he will notice how, when the etheric body is 
freed at the change of teeth, the child has an inner urge to receive 
everything in the form of pictures. In his own inner being he 
himself wants to become “picture.” In the first epoch of life the 
impressions have not this picture-forming tendency but are con- 
verted into habit and skill in the child. Memory itself is habit and 
skill. The child wants to imitate, in the movements of his limbs, 

everything that he sees going on around him. He has no desire to 

form any inward pictures. But after the change of teeth you will 
notice how the child comes to know things quite differently. Now 
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he wants to feel that pictures are arising in his soul, and therefore 
the teacher must bring everything into a pictorial element in his 
lessons. This creating of pictures is what the teacher has to under- 
stand above everything else. 

But when we begin to look at the facts we are immediately 
confronted with certain contradictions. The child has to learn to 
read and write, and when he comes to school we take it for 

granted that he will learn to read first and then to write in con- 
nection with his reading. But let us consider the nature of the 
letters which we use when we take pen to paper and try to 
express in writing what is in our mind. What relationship have 
the printed letters of today to the original picture-language of 
olden times? How were we taught these things? We have to teach 
the children what a capital “A” and a small “a” are like, but what- 

ever in the world have these letters to do with the sound “A” (as 
in “father’)? There is no connection at all between the form of the 
letter A and the sound A. At the time when the art of writing 
arose, things were different. In certain parts of the world pictorial 
signs were used, and a kind of pictorial painting was employed. 
True, this became conventionalized later, but to begin with, 

these drawings were copies of the process and feeling of the 
sounds, so that what one had on the paper was to a certain extent 

a reproduction of what was living in the soul. But the modern 
characters are alien to the nature of the little child, and it is small 

wonder that when certain primitive peoples first saw printed let- 
ters they had a peculiar effect on them. When the civilized people 
of Europe came amongst the Red Indians of America and showed 
them how they expressed their thoughts on paper, the Red Indi- 
ans were quite alarmed and thought it was the work of the devil. 
They were terrified of the little demons who were lurking behind . 
the written letters. They immediately concluded that the Euro- 
peans dealt in black magic, for people have a habit of attributing 
to black magic whatever they cannot understand. 
How should this topic be understood today? We know that 

when we utter the sound “Ah” we express wonder, admiration. 
Now it is quite a natural thing to try to reproduce this sound with 

your whole body and express it in this gesture of your arms. If 
you copy this gesture (stretching the arms obliquely above the 
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head) then you get the capital A. In your teaching you can for 
instance begin with such a feeling of wonder, and proceed with 
the children to a kind of painting-drawing, and thus you can bring 
their inward and outward experiences into this painting-drawing 
and drawing-painting. 

Now take another example. I tell the child to think of a fish, 

and I get him to paint it (awkward though this may be). He must 
do it in a special way, or just anyhow as he might like to, but with 
the head in front, like this, and the rest of the fish here. The child 

paints the fish, and thus, by a kind of painting-drawing, drawing- 
painting, he has produced a written character. You then tell him 
to pronounce the word “fish” —f-i-sh. Now take away the “i-sh,” 
and from “fish” you have passed over to his first written letter, 

LITE 
In this way the child will come to understand how pictorial writ- 
ing arose, and how it developed into the writing of the present 
day. The forms were copied and the pictures were abandoned. 
This is how the drawing of the different sounds arose. You do not 
need to make a special study of how these things evolved. This is 
not absolutely necessary for a teacher, for he can develop them 

out of his own intuition and power of fancy. 

Or take for instance the mouth. Let the child paint the upper 
lip and then pronounce the word “mouth.” Leave out the “outh,” 
and you get the “M.” 

i 

In this way you can relate all the written characters to some real- 
ity, and the child will constantly be developing a living, inward 
activity. So you should teach the children writing first, and let the 
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abstract letters of our present-day writing arise out of concrete 

reality. If a child learns to write in this way his whole being is 
engaged in the process. Whereas if you start with reading, then 

only the head organization takes part, in an abstract way. In writ- 
ing the hand must participate also, and the whole human being is 
roused into activity. Thus if you begin with writing, a writing 
which is developed out of this shaping in pictures, drawing in 
forms, then in your teaching you will approach the whole being of 
the child. After this you can proceed to the teaching of reading, 
and what the child has developed out of his whole being, in this. 
painting-drawing, can then be understood by the head. This 
method of teaching writing and reading will of course take longer, 
but it will have a far greater health-giving effect on the whole 
earthly life from birth to death. 

These things can be done when the practical work of the school 
flows out of a real spiritual knowledge of man. Such a knowledge 
can, out of its own inner force, become the teaching method in 

our schools. It is this which lives in the desires of those who are 
earnestly seeking for a new art of education, but it can only be 
found in its true inner being if we are not afraid to seek after a full 
knowledge of the human being, body, soul, and spirit. 
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INTRODUCTION 

Anyone coming to the teachings or writings of Rudolf Steiner for the 

first time cannot help but be bewildered, and perhaps incredulous, in 
the face of a bibliography of several hundred volumes. Without counting 
lectures in typescript or booklets and pamphlets, Steiner's publications in 
the authoritative Gesamtausgabe (Collected Works) edition in German 

number 354 volumes. Thus far approximately 200 volumes have been 

translated into English. Many are new editions rather than exact equiva- 
lents of the German editions. Approximately twenty volumes were writ- 

ten by Steiner as books; the remaining volumes consist of lecture cycles. 

It is important to recognize that most of the lecture courses have been 
published as they were delivered—without the benefit of Steiner's edit- 

Note: Full bibliographic information current through 1983 on the volumes dis- 
cussed below, as well as on other anthroposophical literature, can be found in the 
Bibliography. 
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ing. By contrast, Steiner wrote the following foundation works with great 

care and expected them to withstand careful scrutiny: Philosophy of 

Freedom (or Philosophy of Spiritual Activity), Knowledge of the Higher 

“Worlds and Its Attainment, Theosophy, and Occult Science. These 

works, to which Christianity as Mystical Fact (also titled Christianity and 
Occult Mysteries of Antiquity) is sometimes added, serve as the carefully 
constructed base on which all of Steiner’s lectures were built. In his 
Autobiography, Steiner offers the following explanation of the two forms 

of his published works: 

The results of my anthroposophical work are, first, the books available to the 

general public; second, a great number of lecture-courses, originally regarded as 

private publications and sold only to members of the Theosophical (later An- 

throposophical) Society. The courses consist of more or less accurate notes taken at 
my lectures which, for lack of time, I have not been able to correct. I would have 

preferred the spoken word to remain the spoken word, but the members wished 
to have the courses printed for private circulation. Thus they came into existence. 

Had I been able to correct them, the restriction “for members only,” would have 

been unnecessary from the beginning. As it is, the restriction was dropped more 

than a year ago [Christmas Conference, 1923]. 

He continues: 

In these private circles I could formulate what I had to say in a way I should 

have been obliged to modify had it been planned initially for the general public. 
Thus the public and the private publications are in fact two quite different 

things, built upon different foundations. The public writings are the direct result 

of my inner struggles and labors, whereas the privately printed materials included 

the inner struggle and labor of the members. I listened to the inner needs: of the 

members, and my living experience of this determined the form of the lectures. 
(An Autobiography, pp. 386-88) 

The following annotated review of approximately 150 books by Steiner 

and fifty by other anthroposophic authors cannot claim to be comprehen- 
sive, but it does cover all of the basic works and many of the more 
revealing volumes of lectures. In the following pages, the basic books are 

not given attention proportionate to their importance because selections 

from these books are reprinted in this. volume, and because their main 
ideas are discussed in the introductions to previous chapters. Since the 
primary purpose of the bibliography, and of this book, is to render Stein- 
er more accessible and intelligible to students and the general reading 
public, the following pages contain many suggestions concerning the or- 
der in which to approach Steiner's vast and complex writings. While 
these suggestions may prove to be helpful in some cases, it is neverthe- 
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less true that many individuals have come to Steiner’s writings through 
some unlikely routes, while others, armed with good intentions and good 
advice, sample and then move on. Reading (or not reading) in such mate- 
rials is, above all, a personal choice. 

1. LIFE AND WORK 

By the usual standards of bibliographical guidance to Steiner’s writ- 
ings, the first work listed should probably be either An Autobiography or 

one of his basic works such as Theosophy or Knowledge of the Higher 
Worlds. Any one of these three works will well serve as an introduction 
to Steiner’s teaching. Furthermore, no secondary source will be in the 

long run as rewarding as Steiner's own basic works, most of which de- 

serve to be reread at regular intervals. Despite these reservations, how- 

ever, readers new to Steiner’s thinking may best be introduced to Stein- 

er and Anthroposophy by the expert assistance provided in Stewart C. 

Easton’s Man and World in the Light of Anthroposophy. This work effec- 
tively surveys all of the major areas of Steiner's thought: history of con- 

sciousness, human freedom, knowledge of higher worlds, karma and 

rebirth, esoteric Christianity, spirit and nature, art, social theory, educa- 

tion, biodynamic agriculture, medicine, nutrition, and the An- 

throposophical Society. As Man and World in the Light of Anthroposo- 
phy is the best introduction in English to Anthroposophy in its basic 

teaching and varied applications, Stewart Easton’s biography, Rudolf 
Steiner: Herald of a New Epoch, recreates, to the extent possible, the 
unique personal and spiritual drama of Rudolf Steiner's life. In contrast 
to Steiner’s autobiography, which chronicles his life only until 1907, Eas- 
ton’s biography offers a detailed account of Steiner's entire life, culminat- 
ing in a moving description of his last year, “The Annus Mirabilis of 
1924.” Easton’s biography ably introduces and supplements Steiner's 
autobiographical account—written in his last year—of his childhood, 
education, intellectual development, spiritual experience, and the early: 
years of his public mission. 

Steiner's autobiography is available in two editions: The Course of My 
Life and An Autobiography. The more readable translation by Stebbing 
and the editorial notes by Paul M. Allen make the second far preferable 

to the earlier version. Regrettably, neither edition has an index. Valuable 
information is to be found in a minutely detailed out-of-print work by 
Guenther Wachsmuth, The Life and Work of Rudolf Steiner: From the 
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Turn of the Century to His Death. Friedrich W. Rittelmeyer’s Rudolf 
Steiner Enters My Life describes Steiner's influence on a Protestant pas- 
tor who later founded The Christian Community with Steiner's help. 
Frans Carlgren’s Rudolf Steiner: 1861-1925 offers a summary sketch of 

Rudolf Steiner’s life, writings, and practical activities, along with photo- 

graphs. In A Scientist of the Invisible: An Introduction to the Life and 
Work of Rudolf Steiner, A. P. Shepherd, an Anglican clergyman, offers 

an informed and enthusiastic introduction to Steiner and Anthroposophy. 
Since Easton’s Man and World is more than 500 pages, some readers 

will prefer Francis Edmunds’s Anthroposophy—A Way of Life, a clear 
introduction to Steiner's life, theory of human nature, historical vision, 

and interpretation of Christianity—all in readable prose and in less than 

200 pages. George [Kaufman] Adams’s Fruits of Anthroposophy: An In- 
troduction to the Work of Rudolf Steiner, the first of many introductions, 
contains a sixty-page essay by George Adams, specialized essays by Caro- 

lyn Heydebrand, Eugen Kolisko, and Arild Rosenkrantz, as well as a 
bibliography and a survey of Anthroposophic activities up to 1922. 

The following two works are collections of essays on the varied appli- 
cations of Steiner's teaching, and will serve to complement the second 
half of Easton's Man and World in the Light of Anthroposophy. A. C. 

Harwood’s The Faithful Thinker: Centenary Essays on the Work and 
Thought of Rudolf Steiner, 1861-1925 contains essays by leading an- 
throposophists such as Owen Barfield, Alfred Heidenreich, A. C. Har- 

wood, George Adams, Karl Kénig, and Michael Wilson, and covers such 

topics as evolution, the Cosmic Christ, natural science and human free- 

dom, color, architecture, the child with Down’s Syndrome, farming, and 

the threefold commonwealth. A more recent volume, John Davy’s Work 
Arising: From the Life of Rudolf Steiner, covers a similar range of topics: 
education, medicine, agriculture, arts, architecture, and industry—all 

theoretical and practical works based on the thought of Rudolf Steiner. 

As appropriate, there will be references in each section to individual 
chapters in Easton's Man and World, and to various articles in Har- 

wood’s Faithful Thinker and Davy’s Work Arising. 

2. EARLY WRITINGS 

Goethe and Philosophy 

Steiner wrote the material for his first book, Goethe the Scientist, from 

1883, when he was twenty-two years old, until 1896. This work, which 
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consists of essays on chapters of the Kuerschner edition of Goethe’s natu- 
ral science, is less systematic than The Theory of Knowledge Based on 

Goethe's World-Conception (1886). In 1897 Steiner published a second 
substantial work on Goethe’s natural science and philosophy, Goethe’s 
Conception of the World, a chapter of which is published in the present 
volume. Between his two major works on Goethe (1886 and 1897), Stein- 

er published Truth and Knowledge, an enlarged version of his doctoral 
dissertation, his major work in philosophy, The Philosophy of Freedom: 

The Basis for a Modern World Conception. The philosophical attitude 
and some of the specific points in The Philosophy of Freedom are intro- 
duced in Truth and Knowledge: Introduction to Philosophy of Freedom, 
first published in 1892. In its first English translation, this work was 

entitled Truth and Science and published with Philosophy of Freedom in 
The Philosophy of Spiritual Activity. Philosophy of Freedom has often 
been published as Philosophy of Spiritual Activity. This was Steiner's 
recommendation for the English title which would at that time give the 

fullest meaning to his conception of freedom and which he hoped would 

most effectively impress on English-speaking people their need for a 

fuller realization of freedom. This work has two main sections: “Knowl- 

edge of Freedom,” Steiner's epistemology based on Goethe and his own 

supersensible perception, and “The Reality of Freedom,” Steiner’s meta- - 
physics and ethics of freedom. It is also a path of spiritual development 
capable of leading to supersensible perception solely through thinking. 
Steiner remarked that Philosophy of Freedom would outlast all of his 
other works. Although not all readers of Steiner are likely to be as en- 
gaged by Philosophy of Freedom as Steiner hoped, many others, both 

with and without philosophical training, may join those who regard it as 

the single most profound and personally influential book in their library. 
Steiner's statements on the importance he attached to Philosophy of 

Freedom are collected in Otto Palmer's Rudolf Steiner on His Book “The 
Philosophy of Freedom.” This volume would be helpful to anyone at- 
tempting to work through The Philosophy of Freedom on one’s own, 
although it does assume a prior acquaintance with Anthroposophy. In 
addition to presenting Steiner's explanations concerning the origin, aim, 

and specific meaning of The Philosophy of Freedom, Palmer offers help- 
ful explanations concerning both Steiner's comments and the use to 
which the book should be put. Palmer’s book complements an earlier 
work with the same intent: Olin D. Wannamaker’s Rudolf Steiner's Phi- 
losophy of Spiritual Activity [Philosophy of Freedom]: Man’s Freedom of 
Will—A Student’s Introduction and Analysis. This ninety-two-page book- 
let provides an outline and explanation for each chapter of The Philos- 
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ophy of Freedom. As helpful as Palmer, Wannamaker, and other second- 
ary sources may be, Philosophy of Freedom deserves and needs to be 
read on its own. The exercise of pondering this book is intended by 

Steiner as one of the surest methods for the development of a spiritually- 

based (inner, free) mode of thinking. 
Carl Unger’s Principles of Spiritual Science and Steiner’s first course in 

the Goetheanum, Boundaries of Natural Science, with a lucid introduc- 

tion by Nobel prize-winning author Saul Bellow, help to create a bridge 

from the earlier epistemological work to its later restatement and expan- 

sion as Anthroposophy. 

Nietzsche 

During this same period Steiner wrote a substantial study of Nietz- 

sche, whom he visited and admired: Friedrich Nietzsche: Battler Against 
His Time (1895). At first glance, Steiner and Nietzsche might seem an 
odd combination, but it was the spiritual depth of Nietzsche that im- 

pressed Steiner, and on which Steiner’s book focuses. Steiner refers to 
this book as “no more than a mere stammering,” but one that is never- 

theless inspired by his meeting with Nietzsche, a meeting which affords 

a revealing glimpse of Steiner's clairvoyance at work. 

Ordinarily there would be little to be gained by a visit to Nietzsche 

during the last decade of his life when he was already insane and incapa- 

ble of meaningful conversation. But Steiner's visit confirmed his belief 

that Nietzsche was to be revered more for his suffering than for his ideas. 
Steiner concludes his book with a memorial address, “The Personality of 

Friedrich Nietzsche,” the last paragraph of which reads: 

Nietzsche has produced no new ideas for a world conception. One will always 
recognize that his genius does not lie in the production of new ideas. But he 

suffered deeply because of the thought surrounding him. In compensation for this 

suffering he found the enraptured tones of his Zarathustra. He became the poet of 
the new world conception, the hymns in praise of the problems and results of the 

more recent natural science. All that the Nineteenth Century produced in ideas, 

would also have been produced without Nietzsche. In the eyes of the future he 
will not be considered an original philosopher, a founder of religions, or a prophet; 

for the future he will be a martyr of knowledge, who in poetry found words with 
which to express his suffering. (p. 212) 

In subsequent writings, particularly in Karmic Relationships (Vol. 1, 
pp. 153-58) and in his Autobiography, Steiner recounts the clairvoyant 
vision of Nietzsche’s soul tenuously related to his body. Steiner also saw 
with his “inner perception” the kind of soul history that he would later 
establish as one of the essential goals of Anthroposophy. 



Guide to Further Reading 365 

In inner perception I saw Nietzsche's soul as if hovering over his head, infinitely 
beautiful in its spirit-light, surrendered to the spiritual worlds it had longed for so 

much, but had been unable to find before illness had clouded his mind; the soul 

was still fettered to the body that had known it only when filled with yearning for 

the spirit.. Nietzsche’s soul was there still, but able to hold the body together only 

outside, the body in which it had met such strong resistance to the unfolding of its 
spiritual powers. 

Previously I had read Nietzsche. Now I saw the actual bearer of ideas from the 

highest spirit-realms, ideas that even here shone in beauty despite having lost 

their original radiance on the way. A soul who had brought from former lives on 

earth golden riches of great spirituality but was unable to let it shine fully in the 

present life. I admired what Nietzsche had written; now I saw his radiant spirit 

behind what I so greatly admired. 
Only in stammering words could I express what I thus beheld; this stammering 

became my book, Friedrich Nietzsche: Battler Against His Time. That the book is 

no more than a stammering conceals the nevertheless true fact that it was inspired 

by Nietzsche himself. (An Autobiography, p. 223) 

Depending on the degree of our understanding and acceptance of Stein- 

ers clairvoyance, the phrase “inspired by Nietzsche” can refer to a visit 

to a deranged, dying philosopher or to an inner vision of a soul-history 
suffering the torments of human blindness and cruelty. 

Steiner slowly came to accept the fact that his clairvoyant reading of a 
thinker such as Nietzsche would not find favor with readers who reject 
the possibility of an interpretation based on spiritual experience. In the 

foreword to a work published in 1901, on mystics of the Renaissance, 

Steiner recounts some of the criticisms of his “world of ideas.” While he 
dismisses these criticisms as unimportant in themselves, he nevertheless 

sees them as revealing “symptoms” of the serious resistance to a mode of 

thinking aiming at or based on higher knowledge. This work, variously 

titled Eleven European Mystics, Mysticism at the Dawn of the Modern 
Age, and Mystics of the Renaissance and Their Relation to Modern 
Thought, is Steiner's first work after his “experience of the mystery of 
Golgotha” which profoundly altered his spiritual and intellectual per- 
spective. Writings after 1900—specifically works beginning with Chris- 

tianity as Mystical Fact (1902)—all reflect Steiner's experience of the 
Christ event both in his own consciousness and in human history. In 
Christianity as Mystical Fact, which is also published as Christianity and 
Occult Mysteries of Antiquity, Steiner treats some of the themes which 
form the core of his spiritual teaching, including the centrality of the 
Christ event in the evolution of human consciousness, the preparatory 

function of ancient Egyptian, Greek, and Buddhist spiritual streams, and 

the esoteric dimension of early Christianity. This brief book is one of the 
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most accessible and vivid of Steiner’s works but it should not be taken as 

representative of his mature work on the histery of consciousness or on 

Christology (for which see “The Evolution of Consciousness” and “Eso- 

teric Christianity,” below). 

3. SPIRITUAL ANTHROPOLOGY 

Basic Books 

In 1904 Rudolf Steiner published two works which remain basic to his 
entire teaching. Although neither is explicitly concerned with the impact 

of the Christ event which he experienced in 1899, they do show the 

decisive effect of this spiritual experience and clearly mark the beginning 
of his esoteric-spiritual or anthroposophic teaching. Knowledge of the 

Higher Worlds and Its Attainment, which was published serially in Luci- 

fer-Gnosis (1904),* may seem to some readers rather disorganized and 

occasionally obscure, but nevertheless it is one of the surest 

introductions to the method and effects of Steiner's spiritual discipline. A 
partial list of its contents accurately reflects its centrality to Steiner's 

entire teaching: method for attaining knowledge of the higher worlds, 

states of initiation, training, meeting the guardian of ‘the threshold, 

death, and afterlife. The Stages of Higher Knowledge (previously The 
Gates of Knowledge) is a continuation of the series of articles that became 
Knowledge of the Higher Worlds, to which it forms a kind of sequel. 
When anthroposophists are asked, as they invariably are, for the one 

book which most adequately represents the essential core of Steiner’s 
teaching, most recommend Theosophy: An Introduction to the Supersen- 

sible Knowledge of the World and the Destination of Man. Accordingly, 
three of the four chapters of this basic work have been reprinted in this 
anthology. 

Occult Science—An Outline is perhaps equally basic as a summary of 
anthroposophic teaching, but far more detailed and demanding of the 
reader. In addition to presenting Steiner's definitive articulation of his 

theory of human nature (in chapters 2 and 3), Occult Science contains his 

most systematic account of past, present, and future evolution, initiation, 

and other topics in spiritual science. As do Knowledge of the Higher 
Worlds and Theosophy, Occult Science will require repeated readings, 
ideally supplemented by works on more specific and applied topics, the 

* Steiner also pulished Cosmic Memory: Prehistory of Earth and Man in Luzifer- 
Gnosis, a periodical which he edited at irregular intervals from 1903 to 1908. 
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most central of which are those dealing with karma and rebirth, initiation 

and spiritual discipline. 

In Theosophy of the Rosicrucian, Steiner lectured on some of the same 
topics treated in Theosophy and Occult Science—specifically, theory of 
human nature, and initiation—in a briefer and less systematic fashion. As 
with most lecture series, this volume can be used effectively not as a 
substitute but as an introduction or supplement to such basic works as 
Theosophy and Occult Science. The lectures collected in Reincarnation 
and Immortality may be useful individually, but they are entirely un- 

related (despite the title, reincarnation and immortality are barely dis- 
cussed). Such disparate collections require the systematic framework 

provided by a more basic work, such as At the Gates of Spiritual Science 
or a secondary source such as Easton’s Man and World. 

Karma and Rebirth 

Steiner wrote at great length on all aspects of the double topic of karma 

and rebirth. Perhaps the best place to start, after the second chapter of 
Theosophy (reprinted in this volume) is chapter four of Easton’s Man and 
World. Most readers would do well to follow these readings with one or 
more of the following: Reincarnation and Karma: Their Significance in 
Modern Culture; Eugen Kolisko’s Reincarnation and other Essays; Ru- 
dolf Frieling’s Christianity and Reincarnation; and René Querido’s, 

Questions and Answers on Karma and Reincarnation. Manifestations of 
Karma consists of eleven lectures on karma in individual life, including 
disease, accidents, freewill, and karma in relation to higher beings. Each 

of these volumes argues for the reality and spiritual significance of both 

karma and rebirth, with examples and explanations that avoid the sim- 

plistic mechanical view prevalent in writings on this topic. Each affords a 

glimpse of the inner workings of karma and rebirth available to a spiritual 
seer of Steiner's power. 

Steiner's most complete and fascinating account of the passage of the 
discarnate human individuality through the planetary spheres after death 
is to be found in Between Death and Rebirth (Berlin, 1912-1913; not to 

be confused with Life Between Death and Rebirth, ‘various cities, 1912- 
1913, discussed below). This cycle contains some of Rudolf Steiner's most 
advanced explanations concerning the relation between earth and other 
planets, and the complex influences on the individual during, after, and 
on the return to earthly life. Lecture 5, “Christian Rosenkreutz and Bud- 

dha” (22 December 1912), complements the lectures in From Buddha to 
Christ (1909-1912). Steiner explains that Between Death and Rebirth 
provides the cosmic dimension of afterlife, while his book Theosophy 
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depicts the afterlife “more from within by means of pictures which relate 

more to inward soul conditions” (p. 118). Between Death and Rebirth is 

ideally complemented by The Inner Nature of Man and Life between 

Death and a New Birth, six lectures delivered in Vienna in 1914. Since 
this especially beautiful lecture cycle has long been out of print, it is 

worth listing the lecture titles: “The Four Spheres of Man’s Life of Soul 

and Their Strengthening in Space,” “Emergence from the Body in 
Time,” “Phantoms and. the Store of Memories,” “Experiences in the 

Spiritual World after Death: The True Relationship to Christ,” “The Life 
after Death until the Cosmic Midnight Hour,” “The Awakening through 
the Holy Spirit.” Supersensible Man (five lectures given at The Hague, 

1923) supplements both of the above-mentioned cycles by depicting the 

individual soul in the afterlife as it appears to higher beings. In this 

respect, Stewart Easton suggests, Supersensible Man may be unique in 
all of Rudolf Steiner’s writings. 

In contrast to the three ‘books recommended above, all of which are 

out of print, Life Between Death and Rebirth, the one book in print 
which superficially appears to cover some of the same topics, is marred 
by an almost verbatim repetition of lengthy sections of several lectures, 
with virtually the same content, given in different cities. 

The most important of Steiner's writings on karma and rebirth is the 

remarkable eight-volume series, Karmic Relationships: Esoteric Studies. 
Stewart Easton describes these highly revealing and potentially misunde- 

stood esoteric studies as “the very culmination and crown of Rudolf 

Steiner's life work,” and explains why they should not be read selectively 
or out of sequence: 

It is really essential for any student who wishes to study these lectures to begin 

with Volume 1 and work carefully through it. This volume gives a wealth of infor- 

mation about karma as a whole, whereas most of the later volumes deal with 

specific personalities, and Steiner on numerous occasions tells us that no generali- 

zations can be made from the successive incarnations of the particular personalities 

he has chosen. If after thoughtful study of Volume 1, the student wishes to pursue 

his study further, he should read the entire series as a whole, the only exception 

to this being perhaps the second lecture of Volume 3 given on July 4, 1924, which 

contains a moving and beautiful discussion of the role of the various hierarchies in 

man’s life between death and rebirth. (Man and World, p. 171) 

Some of the ideas contained in the second lecture of Volume 3 are sum- 
marized in the introduction to chapter 2, “Spiritual Anthropology,” 
above. 

A careful reading of Karmic Relationships, and some of the more intro- 
ductory works on karma and rebirth cited in this section, will eventually 



Guide to Further Reading 369 

disclose the extent to which an understanding of both karma and rebirth 

require an understanding of spiritual discipline and intuition; they must 
also be understood in relation to cosmic and historical forces. There are 
at least three lecture series in which Steiner discusses karma and rebirth 
in relation to these larger themes. (For a bibliographical survey of Stein- 

ers works on spiritual beings, cosmic forces, and patterns of historical 
evolution, see sections 4 and 5.) The Karma of Vocation in Connection 
with the Life of Goethe opens with an account, from a spiritual-scientific 
perspective, of how Goethe’s relationship to the spiritual world enabled 
him to create Faust. Steiner explains how and why “Faust constantly 
grows beyond Goethe” (p. 39). The second half of this lecture series 
focuses on modern esoteric movements, particularly on the Theosophical 
Society, the need for a christianization and sacramentalization of labor 

and social life, and on the relation of human experience to spiritual forces 
and cosmic realities. There are also three earlier lecture series which 
cover some of the same topics—karma, spiritual beings, heavenly bodies, 

and initiation: The Influence of Spiritual Beings upon Man (unfortunately 
marred by a substandard translation) discusses from the perspective of 

spiritual science various facts and beings of the higher worlds and their 
connection with man, including the influence of planets and spiritual 
hierarchies on human experience; Initiation, Eternity and the Passing 

Moment contains seven lectures concerned primarily with initiate con- 
sciousness, and includes a discussion of the importance of a relation to 
the Christ as a preparation for the vision and recognition of the Christ 
Being in the higher worlds (p. 43); The Being of Man and His Future 

Evolution discusses the theme of karma and destiny as it concerns the 

human body, with particular emphasis on illness, sin, and the rhythms in 
the physical, etheric, and astral bodies. 

Man: Hieroglyph of the Universe treats broadly the spiritual relation- 
ship between the human constitution and the earth, planets and fixed 
stars. The Wisdom of the Soul, and of the Spirit; Anthroposophy, Psy- 
chosophy, Pneumatosophy is difficult reading but it is highly suggestive. 

Spiritual Development 

Steiner delivered many lecture cycles on the method and effects of 
spiritual discipline, but perhaps none are quite so compelling as The 

Effects of Spiritual Development, which describes the influences of an- 
throposophical life on the whole organization of the human being: 

The physical body, the etheric body, the astral body, and the true Self of man are 
transformed in a certain way when he really assimilates Anthroposophy. I propose 

to discuss in turn the modifications which the human sheaths undergo under the 
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influence of esotericism or through the exoteric study of Anthroposophy when 

taken seriously. (p. 7) 

Anyone who takes seriously the promised results of anthroposophic 

discipline will be interested in a judiciously edited collection of lectures 
by Steiner on the method for attaining supersensible knowledge, or 
knowledge of the higher worlds, Esoteric Development (1982). In his 

brief but helpful introduction, Alan Howard describes both the nature of 

the thinking process that Steiner teaches and the subtle self-transforma- 

tion at which it aims. A portion of Howard's good advice is worth quoting 

at length: 

The reader should also be aware of what will be happening to him if he decides to 

follow this path, and although Steiner makes this abundantly clear, it will not hurt 

to underline one thing. One is engaged in transforming the soul into an organ of 

perception, and one is doing this largely as the result of exercises based on think- 

ing. We usually imagine perception and thinking to be two entirely different ac- 

tivities, but we cannot really keep them apart. One need only recall how, after a 

strenuous bout of thinking, when the concept for which we are searching at last 

appears, we invariably say, “Ah! Now I see!” to realize that perceiving (in this 

case, perceiving concepts) is closely interwoven with thinking. One does “see” the 
concept that has appeared in consciousness; and it is this seeing in thinking that 

the aspirant will be exercising in everything he does. “As color is to the eye,” says 

Steiner in Goethe the Scientist, “and sound to the ear, so are concepts and ideas 

to thinking: it [thinking] is an organ of perception.” (ix) 

Additional works on the method and effects of Anthroposophy as a 
spiritual discipline include the following shorter paperbacks: The Spiri- 
tual Guidance of Man, The Spiritual Foundation of Morality: Francis of 
Assisi and the Mission of Love, A Road to Self-Knowledge and the 
Threshold of the Spiritual World, and two collections of significant but 
internally unrelated lectures, Methods of Spiritual Research and Results 
of Spiritual Investigation. 

There are several lectures in which Steiner concretely explicates the 
differences between ancient Oriental practices for self-realization (e.g., 
yoga) and modern requirements: “The Change in the Path to Supersensi- 
ble Knowledge” (published as a booklet), the first lecture in The Tension 
between East and West, and the first three lectures of The Spiritual 
Ground of Education. 

Another instrument for the daily exercise of spiritual discipline is pro- 
vided by Rudolf Steiner's Calendar of the Soul, consisting of a brief verse 
or mantram for each week of the year. In his preface to the second 
edition of the Calendar, reprinted below, Rudolf Steiner explains the 
purpose and use of these verses: 
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The year’s round has a life of its own, a life the human soul can share. Let the soul 
be influenced by the life of the year as it changes week by week and it will rightly 

be able to find itself. It will feel how forces spring up that strengthen it inwardly. 
It will perceive that such forces yearn to be awakened in it that can lead to an 
understanding of the workings of the world as they unfold in the course of time. 

The soul will then come to realize which of those delicate but meaningful threads 

connect it with the world into which it has been born. 
In this Calendar an appropriate mantram is given for each week, enabling the 

soul to experience what that week fulfills as its part of the life of the year. The 
mantrams are meant to express what resounds in the soul when it rightly unites 

itself with that life. They were designed with the thought in mind that, from a 

healthy feeling of unity with nature, a strong sense of one’s being can arise, and 

also with the belief that, when the soul truly understands itself, it longs to experi- 
ence the workings of the world through the means of such mantrams. 

Several secondary works on spiritual anthropology—karma and 
rebirth, initiation, and spiritual discipline—all by accomplished followers 

of Rudolf Steiner, are especially recomended: Carl Unger, a close col- 

laborator of Rudolf Steiner, has written Steiner's Theosophy: Notes on the 
Book “Theosophy,” a brief, helpful commentary on Theosophy. Karl K6- 
nig, founder of the Camphill Movement, is author of The Human Soul 

(also published as part of Aspects of Curative Education, an exceptionally 
clear spiritual physiology covering many of the topics treated in Theoso- 
phy and Occult Science); Guenther Wachsmuth, who was Rudolf Stei- 

ner’s private secretary, first treasurer of the Anthroposophical Society, 
and author of The Life and Work of Rudolf Steiner, is also author of a 
detailed study of rebirth, Reincarnation as a Phenomenon of Metamor- 
phosis; Paul Eugen Schiller’s Rudolf Steiner and Initiation: The An- 
throposophical Path of Inner Schooling—A Survey is one of the clearest 
introductory surveys of Steiner's spiritual discipline, including prepara- 
tion (particularly the preparation of thinking, feeling, and willing), 

schooling (particularly meditation practice), initiation, and levels of 

knowledge (imagination, inspiration, and intuition); and Francis Ed- 
munds, founder of Emerson College, a center of adult education in En- 

gland based on Steiner’s teachings and pedagogy, and author of Rudolf 
Steiner Education, has recently written Anthroposophy—A Way of Life, 
a wise and compelling introduction to Steiner's teachings and their prac- 
tical applications. It is probably safe to say that this work by Edmunds is 
the best introduction to Steiner and Anthroposophy short of Easton’s 
larger and more comprehensive introduction, Man and World in the 
Light of Anthroposophy. 

It is not accidental that basic secondary works such as Easton’s Man 

and World and Edmunds’s Anthroposophy are cited here as well as in 
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the first and tenth sections. A survey of Steiner’s spiritual anthropology— 
including karma, rebirth, initiation, and spiritual discipline—cannot help 
but overlap with an introduction to Steiner’s life and work and his found- 
ing a movement and society for the sharing and application of his teach- 

ing. 

4. THE SPIRITUAL COSMOS 

Steiner's most systematic account of the evolution of the earth and of 

human nature is to be found in the fourth chapter of Occult Science, 

“Man and the Evolution of the World” (pp. 102-221). In 1904, at the 
same time as he was writing Theosophy and Knowledge of the Higher 

Worlds, Steiner also published in Lucifer-Gnosis a series of articles con- 
cerning the earliest stages of prehistory. In 1939 these articles were 

translated as Atlantis and Lemuria; in 1959 they were published as Cos- 

mic Memory: Prehistory of Earth and Man. Although many readers will 
find this work unusual and difficult to assess, others will find it a vividly 
written account of the early evolution of earth and humanity. Most of 
Steiner's works on the topic of evolution (and on virtually all other topics) 

consist in lecture series, few of which offer the systematic coherence of 

written works such as Occult Science and Cosmic Memory. 
The works listed in the remainder of this section, all of which consist of 

lecture series, cover a wide range of topics, from the spiritual function of 

planets and stars to the nature and significance of spiritual beings. It is 
probably safe to conject that readers unfamiliar with Anthroposophy, or 
the kind of subjects treated in spiritual and esoteric studies, will find the 

material covered in these works the most startling of all Steiner’s writ- 

ings. In a culture which generally denies spiritual realities, writings con- 

cerning the spiritual influence of planets or significance of angels in hu- 

man affairs will typically be regarded as speculative nonsense. That such 

speculation should come from one so sane and productive of prized prac- 
tical creations, however, may give some readers pause to consider the 

possibility that the kind of link between the cosmos and human con- 
sciousness central to the ancient world may still have validity. Readers 

not open to this possibility may want to omit this section and most of the 

works listed in the next two sections, “Evolution of Consciousness” and 

“Esoteric Christianity.” If so, skip to sections on practical works—Social 
Sciences (section 7), Education (section 8), Arts (section g), and Natural 
Sciences (section 10). 
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Planets 

Perhaps the first work to be recommended after Cosmic Memory and 
Occult Science is The Spiritual Hierarchies and Their Reflection in the 
Physical World: Zodiac, Planets, Cosmos. In this series of ten lectures, | 

Steiner discusses the realm of invisible beings above man which can be 
investigated by supersensible cognition. A supplement to this wide-rang- 
ing work might be a course of five lectures entitled The Inner Realities of 
Evolution. In this series Steiner discusses the evolutionary stages of the 
“embodiment of the earth” by heavenly bodies, understood from a spiri- 
tual point of view. This highly esoteric series of lectures concludes with 

an argument for the impact on the physical earth of the Mystery of Gol- 

gotha. The Influence of Spiritual Beings Upon Man discusses both the 
influence of heavenly bodies (Saturn, Sun, Moon) on earth and man, and 

the influence of elemental beings such as nymphs, undines, and gnomes. 

Planetary Spheres, and Their Influence on Man’s Life on Earth and in 
the Spiritual Worlds includes six lectures delivered in London, 1922: 
“The Threefold Sun and the Risen Christ,” “The Cosmic Origin of the 

Human Form,” “Man’s Life in Sleep and After Death,” “Life in the 

Spiritual Spheres and the Return to Earth,” “Luciferic and Ahrimanic 
Powers Wrestling for Man,” and “Christ and the Metamorphosis of Kar- 
ma. 

The following seven volumes consist of cycles of lectures on such topics 
as stars and planets, the formation of the human body, and the relation 

between cosmic and human evolution. In this set of seven volumes, as in 

general, the later lecture series are the more advanced and revealing. 
True and False Paths in Spiritual Investigation, for example, a cycle of 
eleven lectures which Steiner delivered at Torquay, England, in August 

1924, less than a year before he died, is a powerful series which presup- 
poses familiarity with anthroposophical teachings concerning the spiritual 

world. The seven volumes, in order of delivery, are as follows: Mac- 

rocosm and Microcosm (1912), The Spiritual Beings in the Heavenly Bod- 

ies and in the Kingdoms of Nature (1912), The World of the Senses and 
the World of the Spirit (1912), Man and the World of the Stars; The 
Spiritual Communion of Mankind (1922), Man as Symphony of the Cre- 
ative Word (1923), Man’s Being, His Destiny, and World Evolution 
(1923), and the work noted above, True and False Paths in Spiritual 
Investigation (1924). 

Spiritual Beings 

In addition to stars, planets, the hierarchies, and elemental beings, 

Steiner’s account of the spiritual cosmos includes elaborate descriptions 
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of three spiritual beings intimately involved in the course of human his- 

tory: Lucifer, Ahriman, and the Archangel Michael. With the possible 

exception of Steiner’s account of the two Jesus children (section 6), writ- 

ings on Lucifer and Ahriman are perhaps the most likely to be ridiculed, 

or at least avoided, by readers new to his teachings. Steiner most effec- 

tively presents the spiritual functions of Lucifer and Ahriman in his de- 

scription of the temptation of Christ at the start of Christ’s mission, in his 
Mystery dramas, and his sculpture, “Christ—Representative of Man’.” 

As Steiner reads the Akashic Record, the Christ was tempted not by 
one being, but by two, Lucifer and Ahriman. He explains that Lucifer is 
another name for the Devil; Ahriman is another name for Satan. In the 

gospels and the Christian tradition generally these two beings are col- 

lapsed into one and their two names are used interchangeably. Steiner 

insists that evil is actually polar and that the function and powers of these 
two beings are quite different, both in the temptation scene (as in The 
Fifth Gospel, section 6) and in human evolution. In the temptation 

scene, and throughout the course of history, Lucifer plays on human 

pride and offers the delusion of divinity. Ahriman takes the opposite 
tack, tempting man to deny his link with divinity and to live entirely on 
the material plane (Ahriman tries to tempt the Christ to turn stone into 
bread and thereby to lower His power to the material plane). Although 
they are tempters, and their own aims must be regarded as essentially 

evil, the workings of Lucifer and Ahriman nevertheless serve the pur- 
poses of higher gods and in any case are necessary for human progress. In 

the books listed below, Steiner emphasizes the positive function as well 

as the dangers of Lucifer and Ahriman. In fact, the primary intent of 

these writings is to show the proper balance between these competing 

forces. The second picture which might help render Lucifer and Ahriman 

intelligible is Steiner's thirty-foot wood sculpture of the Christ as the 
“Representative of Man” balancing the competing influence of Lucifer 
and Ahriman (see p. 228). 

Probably the best introduction to Steiner’s conception of Lucifer and 
Ahriman is a booklet containing three lectures, The Balance in the World 

and Man: Lucifer and Ahriman. Also to be recommended are: The Se- 
crets of the Threshold, a course of eight lectures delivered in 1913; a 
six-lecture cycle entitled Three Streams in the Evolution of Mankind: 
The Connection of the Luciferic-Ahrimanic Impulses with the Christ- 
Jahve Impulse; The Deed of Christ and the Opposing Spiritual Powers: 
Lucifer, Ahriman, Mephistepheles, Asuras; and The Influences of Lucifer 
and Ahriman: Man’s Responsibility for the Earth. In all of these works 
Steiner emphasizes that although each individual, as well as the entire 
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course of human history, are at least partly the result of Luciferic and 
Ahrimanic influences, it is the free choice of man which determines the 

exact nature and extent of such influences. Lucifer and Ahriman exert a 
negative and evil effect on humanity because man allows their influence 
to be misplaced and one-sided. 

The third spiritual being important for an understanding of Steiner's 
teaching on man’s place in the cosmos is the Archangel Michael, whose 

function is explained in, among other places, The Mission of the Arch- 

angel Michael, in Stewart C. Easton’s And Another Strong Angel: A 
Study of the Cosmic Mission of the Archangel Michael in Antiquity and 
Now According to the Teachings of Anthroposophy, and most authorita- 
tively, in Anthroposophical Leading Thoughts, Rudolf Steiner’s letters to 

members in 1924, subtitled “The Michael Mystery.” In the last of these 

three works, Rudolf Steiner describes the mission of Michael on behalf of 

humanity in relation to Ahriman, Lucifer, and the Christ: “Michael- 

Christ will stand in future as the guiding word at the entrance to the path 

upon which man may arrive at his world-goal, in a way that is cosmically 

right, between the Luciferic and Ahrimanic powers” (p. go). The concept 

Michael-Christ is a way of expressing “the most perfect” accord between 

the Mystery of Golgotha and the Being and Mission of Michael (p. 93). In 

this same work, in a section entitled “First Study: At the Gates of the 

Spiritual Soul (Consciousness-Soul)—How Michael in the Spiritual 

World is Preparing for His Earth-Mission through the Conquest of Luci- 
fer,” Steiner offers the following summary of Michael's mission: 

Michael is already at this time active for humanity from the spiritual world. He is 

preparing his later work from out of the supersensible. He is giving humanity 

impulses which preserve the former relation to the Divine-Spiritual world, with- 
out this preservation adopting a Luciferic character. 

Then in the last third of the nineteenth century Michael himself presses forward 

into the physical earthly world with the activities which he has exercised in prepa- 

ration from out of the supersensible, from the fifteenth to the nineteenth century. 

Humanity had to undergo a period of spiritual evolution for the purpose of 

freeing itself from that relation to the spiritual world which threatened to become 

an impossible one. Then the evolution was guided, through the Michael Mission, 

into paths which brought the progress of Earth-humanity once more into a good 
and healthy relation to the spiritual world. 

Thus Michael stands in his activity between the Luciferic World-picture and the 

Ahrimanic World-intellect. The World-picture becomes through him a World- 

revelation full of wisdom, which reveals the World-intellect as Divine World- 

activity. And in this World-activity lives the care of Christ for humanity—even in 
the World-activity which can thus reveal itself to the heart of man out of Michael's 
World-revelation. (pp. 110-11) 
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Seasons and Festivals 

Given his deep affinity with the Mystery traditions, the esoteric Chris- 
tian tradition, and the rhythms of the cosmos, Steiner could not help but 

be sensitive to the spiritual dimension of the seasons and calendar of 

spiritual events. This concern is evidenced by a major collection of this 

work on the subject, The Festivals and Their Meaning, which includes 
thirty lectures on the four principal spiritual seasons: Christmas, Easter, 

Ascension and Pentecost (or Whitsun), and Michaelmas (the festival cele- 

brating the epoch of the Archangel Michael). These lectures provide a 
comprehensive explanation of the spiritual significance of the four festival 
seasons both in their origin and in contemporary experience. The Four 

Seasons and the Archangels is a lecture series given at Dornach in 1923 

which treats “the experience of the course of the year in four cosmic 

imaginations’: the Michael Imagination, the Christmas Imagination, the 
Easter Imagination, and the St. John Imagination. 

5. EVOLUTION OF CONSCIOUSNESS 

Steiner's historical writings and lectures are essentially exercises in 
imaginative thinking and enlivened perception on the model of the Goe- 

thean scientific-artistic world conception. Steiner reads history the way 

Goethe read the plant world: the phenomena are important but can be 
adequately understood only as symptoms of deeper processes. In this 

sense, all of Steiner's historical writings are an attempt to reveal the 

spiritual forces which fashion the particular and observable. The preced- 
ing section annotates those writings in which Steiner attempts to disclose 

changes wrought by planets, stars, spiritual hierarchies, and spirit be- 

ings; the next section, “Esoteric Christianity,” lists works in which he 

interprets the history of the West in light of the ongoing struggle for and 

against freethinking made possible by the incarnation of the Christ. 

Consequently, it could be argued that by academic standards, Steiner 
does not write (external) history at all. Rather, he approaches the histori- 

cal process with the same method and capability as he approaches all 
other pursuits—in order to penetrate to the level or source at which he 
believes the real, or the more effectual, action is taking place. 

Perhaps the best brief introduction to Steiner's historical method and 
vision is the second chapter of Easton’s Man and World. Easton, who is 

a former professor of history at The City College of New York and the 
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author of two textbooks on modern Western history, is at his best form in 

this one-hundred-page chapter, “History and the Evolution of Human 
Consciousness.” In addition to this chapter by Easton, a particularly con- 
vincing application of Steiner’s historical-spiritual method is to be found 
in several works by Owen Barfield, whose writings are annotated at the 

conclusion of this section. As for general or introductory works, any of 
the following four books, three by Steiner and one by a distinguished 
anthroposophist, will serve as an example of Steiner's supersensible read- 
ing of the evolving modes of human awareness and thought. 

Ancient World 

First, Egyptian Myths and Mysteries offers some important insights on 

Isis and Osiris, but the value of this book for an understanding of the 
evolution of consciousness lies in its comparisons between ancient and 

modern cultural streams and corresponding qualities of the human body. 

The second work worthy of special mention is Christianity as Mystical 

Fact (or Christianity and Occult Mysteries of Antiquity), cited in section 
1 and to be discussed again in section 7. This early but seminal book, 

from which three chapters have been reprinted in the present work, 
offers Steiner’s distinctive interpretation of the Greek esoteric tradition 
from Homer to Plato, Egyptian and Buddhist traditions, and several re- | 

vealing chapters on early Christianity. The entire book exemplifies Stein- 

ers attempt to locate and explain the role of spiritual knowledge in the 
dynamics of cultural change. — 

The third book to be recommended is Riddles of Philosophy, an un- 
even but occasionally powerful history of Western philosophy which 
traces the varieties of thinking (rather than philosophical systems) char- 

acteristic of each epoch from the Presocratics to the early twentieth cen- 
tury. This book consists of two unequal parts. Part 1 was written in 1914 

both as a historical outline of philosophic expression of the evolution of — 

consciousness and as a way of providing a historical context for his earlier 
work, World and Life Conceptions of the Nineteenth Century, first pub- 
lished in 1901 and republished as Part 2 of Riddles of Philosophy. This 
unusual process of composition of Riddles of Philosophy explains why 
more than 300 of its 470 pages are devoted to nineteenth-century 

philosophers, mostly German, including, of course, Kant and Goethe as 

well as some philosophers entirely neglected by contemporary scholar- 

ship. Fewer than one-hundred pages are devoted to the twenty-five cen- 

turies from Thales to Kant. Anglo-American philosophy is barely men- 
tioned. Therefore, as a history of philosophy, this work has serious 

limitations. But it is generally successful as an example of Steiner's eso- 
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teric capability addressed to the exoteric history of thought. A fourth 

work which typifies Steiner’s esoteric historical method, and does so in a 
readable style, is Frederick Hiebel, The Gospel of Hellas: The Mission of 
Ancient Greece and the Advent of Christ. This fascinating work, unfortu- 
nately long out of print, offers a Steinerian interpretation of the mode of 
consciousness exhibited by Greek religion, arts, philosophy, the Hellenic 

character of both Paul’s epistles (particularly his conception of con- 

science), and The Gospel of John. 
The remainder of this section consists in a listing of approximately 

twenty works in which Steiner offers an interpretation of epochs or 
strands in the evolution of human consciousness. These volumes are ar- 
ranged in the approximate chronological order of their subject matter, 
from ancient Egypt to the modern West. The last component in this 
section is a survey of writings by Owen Barfield on the evolution of 

consciousness. 2 

Ancient Myths: Their Meaning and Connection with Evolution covers 
some of the same historical periods as Egyptian Myths and Mysteries. In 

addition to many individual lectures, Steiner also delivered a lecture 
series on Hebrew consciousness: Genesis: Biblical Secrets of Creation— 
The Six Days’ Work in the First Book of Moses. For highly suggestive 
interpretations of the Hebrew scriptures based on Steiner, see Emil 

Bock’s Genesis: Creation and the Patriarchs and Valentin Tomberg’s An- 
throposophical Studies of the Old Testament. Steiner's Turning Points in 
Spiritual History contains six lectures, one each on Zarathustra, Hermes, 

Buddha, Moses, Elijah, and Christ. His Wonders of the World, Ordeals 

of the Soul, Revelations of the Spirit discusses the significance of the 
gods, mythology, and mystery centers of the ancient world. 

Mystery Knowledge and Mystery Centers briefly describes the evolu- 
tion of the earth, plants, and animals, and the relation of each to humani- 

ty. Fascinating accounts follow on the ancient mysteries of Artemis at 

Ephesos, Hibernia, Eleusis, Samothrace, and the Rosicrucian Mystery of 

the Middle Ages. The ancient mysteries, from Zarathustrian and Her- 

metic to the Grail tradition of the Christian Middle Ages, are also de- 

scribed in The Mysteries of the East and of Christianity and The East in 
the Light of the West. All three of the previously mentioned works make 
excellent complements to Christianity as Mystical Fact. In The Mission 
of the Individual Folk Souls in Relation to Teutonic Mythology, Steiner 
describes the place of the folk spirits in relation to the distinctive char- 
acter of a nation or people, in this case focusing on the development of 
the ancient Germanic peoples. 
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Buddha, Krishna, and Christ 

Steiner delivered two lecture cycles and several individual lectures on 
early Indian spirituality, specifically on Buddha and the Bhagavadgita, 

each of which warrants special emphasis. The five lectures on Buddha 
and Christianity collected in From Buddha to Christ date from 1909-12, 
the years during which Steiner was also lecturing on the Christian scrip- 

tures. These five lectures trace some of the spiritual (and startling) links 

between the Buddha and the Christ, as well as between Buddha and St. 

Francis of Assisi and Christian Rosenkreutz (a spiritual personality impor- 
tant to Steiner’s mission). 

In The Occult Significance of the Bhagavad Gita, Steiner depicts 
Krishna as that being who has been working since the eighth century 

B.C. to make the human organism capable of entering the epoch of self- 

consciousness. Steiner also indicates that although Krishna was able to 
guide individuals (such as Arjuna of the Gita) to the self-consciousness of 

their divine natures, it remained for the Christ to lead the whole of 

humanity to this possibility by absorbing into his consciousness the limi- 

tation of self-salvation at the expense of the world (pp. 134-37). The 
Bhagavad Gita and the Epistles of Paul includes five lectures on the 
spiritual streams running through the Gita—Veda, Sankhya and Yoga— 

and their relationship of the Christian stream in the person and mission 

of the Apostle Paul. As a result of his own clairvoyant perception, Steiner 

describes the sublime mystery by which the Christ took Krishna as his 
own soul sheath, which sheath was perceived by Paul in his conversion 

experience on the road to Damascus. Thus, in experiencing the light 

enveloping the Christ, the spiritual message and power of the Gita 
streamed from the resurrected soul of the Christ into Paul and thereby 
into Christianity. Steiner concludes: “So much in the revelations of the 
Testaments, even if in scattered fragments, comes from the ancient 

teaching of Krishna” (p. 98). These are not the only books by Steiner 
depicting the intricate relationships among Krishna, Buddha, and Chris- 

tian figures such as the Christ, John the Evangelist, Paul the Apostle and 

St. Francis. All of these figures, as well as Moses, Zarathustra, and others 

are woven throughout Steiner's many volumes of lectures on the gospels 

(section 6). 
Some of these same topics are covered in two popularized accounts by 

Edouard Schuré: The Great Initiates: A Study of the Secret History of 
Religions and a less reliable—perhaps even unreliable—work, From 

Sphinx to Christ: An Occult History. 
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Christianity and the Modern World 

If Steiner’s writings on esoteric Christianity were not a separate sec- 

tion, this survey of his writings on successive epochs would turn at this 

point to writings concerning the impact on the evolution of human con- 

sciousness wrought by the Christ and the history of Christianity. An 
account of this transformation, as interpreted in Rudolf Steiner’s lectures 7 

on the Gospels (section 6), would describe the mission of the Hebrew 

people as the agent of the law for which Christ would be the fulfillment 
in freedom. Such an account would also describe the way in which the 

Christ impulse toward thinking and freedom used the philosophic prow- 
ess and mystery traditions of the Greeks. Some of these themes are brief- 
ly discussed in the chapters from Christianity as Mystical Fact and The 
Gospel of St. John reprinted in this book, as well as in Christ and the 
Spiritual World: The Search for the Holy Grail. 

Steiner’s lecture cycle Occult History: Historical Personalities and 

Events in the Light of Spiritual Science offers revealing insights on an- 
cient cultures and on both ancient and Christian thinkers from Homer to 
Nicolas of Cusa. Steiner offers a few works on the medieval and renais- 
sance experiences, and several on modern European thought. One work 

which covers both periods, though only briefly, is Riddles of Philosophy 
(cited above). The cursory treatment of medieval thought in Riddles of 

Philosophy is compensated for in The Redemption of Thinking: A Study 
in the Philosophy of Thomas Aquinas. The title of this important series of 
three lectures is rather misleading in that only the second lecture is 
concerned with Aquinas; the first lecture concerns Neoplatonism and 

Augustine and the third traces Thomism from the time of Aquinas to the 
early twentieth century. A lengthy epilogue relating Steiner’s spiritual 

science to Thomism is provided by M. R. Nicoll and A. P. Shepherd. 

The Driving Force of Spiritual Powers in World History includes 
seven brief lectures which serve as a transition from Steiner’s lectures on 
the Renaissance mystics (in Eleven European Mystics/Mysticism at the 

Dawn of the Modern Age, section 3) to the modern period. Far more 
substantial lectures on the same period, approximately from the fifteenth 

to the early twentieth century, are in the cycle entitled From Symptom 

to Reality in Modern History. This work is especially valuable for its 

discussions of the rise of modern science, Goethe, modern European 

Christianity, and Steiner's comments on his Philosophy of Freedom. In 
The Occult Movement in the Nineteenth Century and Its Relation to 
Modern Culture, Steiner discusses the materialist character of nine- 

teenth-century thought in relation to the efforts by some of the promi- 
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nent esoteric movements, particularly the Theosophical Society, to stem 
the advance of materialism. 

The Tension between East and West discusses the sciences and social 
structures of Asia and Europe (and briefly, America). These lectures on 

the conflicting philosophies of Eastern in relation to Western Europe and 
America have gained rather than lost relevance during the sixty. years 

since they were delivered. The East in the Light of the West traces the 
history of consciousness and esoteric teaching from the Oriental to the 
European and American cultures and emphasizes the nature and function 

of the Christ influence in this evolution. 

There are two additional lecture series on history and the evolution of 

consciousness, both of which Steiner delivered during the last two years 

of his life. Clearly intended for an audience well-versed in Anthroposo- 
phy, they are: World History in the Light of Anthroposophy and The 
Evolution of Consciousness as Revealed through Initiation-Consciousness 
(originally, and more accurately, titled: The Evolution of the World and 

Humanity). The latter lecture cycle, delivered in 1923, at Penmaen- 

mawr, Wales, consists of thirteen esoterically advanced lectures on the 

complex relationships between human and cosmic history. 

Owen Barfield’s Contribution 

Both Steiner and the case for the evolution of consciousness have been 

blessed by the rare blend of scholarship, precise argumentation, and 
brilliant writing found in the works of Owen Barfield. In Romanticism 

Comes of Age, Barfeld explains the reasons why his writings owe “a para- 

mount debt to Rudolf Steiner” (p. 7). He also chides the literary and 
philosophical community for their “unwonted irresponsibility” in dis- 

missing the thought of Rudolf Steiner without investigation. He includes 

in this criticism his lifelong friend, C. S. Lewis (p. 17). (For a fascinating 

account of the disagreement between Barfield and Lewis on Steiner and 
Anthroposophy, see Lionel Adey’s C. S. Lewis's “Great War” with Owen 
Barfield.) In addition to the implicit presence of Steiner’s teachings in all 
of Barfield’s works, some of his writings are explicitly concerned with 
Steiner: “The Time-Philosophy of Rudolf Steiner” and “Rudolf Steiner's 

Concept of Mind,” both in Romanticism Comes of Age, and his “Intro- 
duction” to The Case for Anthroposophy. Barfeld’s most widely read 
work, Saving the Appearances: A Study in Idolatry, offers a carefully 
argued defense of a spiritually-based interpretation of the evolution of 
consciousness; it is also effective as a critique of the modern Western 

scientistic mind-set. 
Important works by Barfield, written throughout the past fifty years 
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(1928-79), include the following: Poetic Diction: A Study in Meaning, 

first published in 1928, is a highly praised study in the theory and experi- 

ence of language, metaphor and meaning; first published in 1944, 

Romanticism Comes of Age, since the expanded 1966 edition, has in- 
cluded two essays on Steiner, one each on Coleridge and Goethe, as well 

as essays on thinking, imagination, and literature; Worlds Apart: A Dia- 

logue of the 1960s (1963) consists of a lively intellectual exchange be- 
tween the exponents of ‘eight diverse points of view—a professor of his- 

torical theology and ethics, a young man employed at a rocket research 

station, a professor of physics, a retired teacher, a research biologist, an 

analytic philosopher, a psychiatrist, and a lawyer interested in philology 
(Barfield himself): Unancestral Voice (1965), another work in dialogue 

form, is a kind of sequel to Worlds Apart. 
The Case for Anthroposophy (1970), consisting of selections from 

Steiner's Von Seelénritseln (“Riddles of the Soul”), includes eight brief 

but demanding chapters on philosophical psychology and an equally sub- 

stantial introduction by Barfield. In his informed and rigorously argued 

defense of spiritual science, Barfield characteristically begins with the 
“isolation of matter from mind as a philosophical principle.” This isolation 

is traceable to Descartes and the methodology of natural science which 

has issued from Cartesian dualism and the disentanglement of matter 

from nonmaterial factors realized during the scientific revolution. He also 

argues, however, that the freedom of operation and ensuing success on 

the side of scientific thinking has not been attained by thinkers such as 
Rudolf Steiner, who have attempted to create a science which systemati- 

cally excludes all physical qualities from thinking. Barfield’s summary of 
this development is worth quoting: 

It might have been expected, then, that by meticulously disentangling itself 

from all reference, explicit or implicit, to material factors, the immaterial, as a 

field of knowledge, would also gain inestimable advantages. That is what did not 

happen. But it will be well to state at once that it is nevertheless precisely this 

correlative epistemological principle that is the basis of Rudolf Steiner's An- 

throposophy. It belongs to the post-Aristotelian age for the same reason that natu- 

ral science does; but in the opposite way. Thus, the parallel terms, “spiritual 

science” and “occult science,” which he also used, do not betoken a fond belief 
that the methodology of technological science can be applied to the immaterial. 

The methodology of technological science is rightly based on the exclusion of all 

occult qualities from its thinking. The methodology of spiritual science is based on 

an equally rigorous exclusion of all “physical qualities” from its thinking. That is 
one of the things I hope this book will help to make clear. (pp. 8-9) 

What Coleridge Thought (1971) is a major original study of the philo- 
sophical thought of Samuel Taylor Coleridge, which in the process re- 
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veals Barfield’s philosophical and literary roots and affinities. The Redis- 

covery of Meaning, and Other Essays (1977) presents nineteen of Bar- 
field’s essays exemplifying the full range of his scholarly work: meaning, 

language, allegory, matter and spirit, and philosophical theology. Bar- 

field’s next book, History, Guilt and Habit (1979) may be described as a 
three-part study of the past, present, and future, or more specifically: the 

evolution of consciousness, the idolatrous one-sidedness of contemporary, 
thought and culture, and a recommendation for the future that we must 

individually and collectively develop and practice the kind of imagination 

which Barfield describes as “thinking with a bit of will in it” (pp. 80). 

Anyone who works through several of these volumes will then want to 
return to Barfield’s challenging and most systematic work, Saving the 
Appearances: A Study in Idolatry. Shirley Sugarman’s The Evolution of 
Consciousness: Essays in Honor of Owen Barfield includes a dozen arti- 
cles on topics prominent in Barfield’s thought, as well as an extended 
interview with him (pp. 3-28) and a complete bibliography of his writings 

until 1974. 

6. ESOTERIC CHRISTIANITY 

Steiner delivered more than a dozen volumes of lectures on the events 
depicted in the Christian scriptures, all of which continue to be largely 
ignored by scripture scholars. Since Christian exegetes ordinarily are 
thought to be comfortable with talk about matters of spirit, it might be 
assumed that Steiner’s volumes of lectures on the Gospels would be stud- 

ied, if only to be criticized and rejected. In fact, however, Steiner’s inter- 

pretations of the personalities and events depicted in the Gospels are 
largely neglected by Christian exegetes. This neglect may not be a func- 
tion of content at all, but owing simply to the fact that these writings, 

none of which have been published by mainline publishers, have not 

come to the attention of the academic world. While some of the books 
cited in this section require a background in Steiner's teaching and a 
receptivity to esoteric and spiritual teaching, others can be read profita- 

bly by both skeptics and orthodox believers. 
Once again Christianity as Mystical Fact can be recommended as an 

excellent introduction to esoteric Christianity. This work is valuable be- 

cause it traces a spiritual line from pre-Christian (particularly Greek) 

mysteries to the mystery content in early Christianity, notably as evi- 

denced in the “raising,” or initiation, of Lazarus (whom Steiner identifies 
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as John the Evangelist, the Beloved Disciple, so called after his initiation 

experience). An excellent complement to Christianity as Mystical Fact is 

the chapter on “Anthroposophy and Christianity” in Easton’s Man and 

World (pp. 173-216). This chapter covers five topics: Jesus of Nazareth, 

the Christ Being, the Mystery of Golgotha and the powers of evil (partic- 

ularly concerning the nature and function of Lucifer and Ahriman), 

Christianity and reincarnation, and the Etheric Christ and the Second 

Coming. 

The second work to be recommended as an introduction to esoteric 
Christianity, one far more sophisticated and substantial than Christianity 

as Mystical Fact, is The Gospel of St. John, a series of nine lectures 

delivered to a handful of Theosophists in a living room in Hamburg, 

18-31 May 1908. A list of chapter topics conveys the central importance 
of this work in Steiner's representation of the spiritual events described 

in the Gospels: The doctrine of the Logos, raising (initiation) of Lazarus, 
seven degrees of initiation, “I AM,” the Mystery of Golgotha, human 

evolution and the Christ principle, as well as the three chapters reprint- 
ed in this volume. 

Perhaps the second gospel lecture series to be recommended is The 

Gospel of St. Luke. This series is noted for its treatment of the influence 
of the Buddha on the principle of love as depicted in the Gospel of Luke, 

the mission of the Hebrews, and the contribution of Zarathustra. It also 

introduces one of Steiner's most radical and controversial theses, the two 

Jesus-Children. This teaching, which Steiner develops in several lecture 

series, is too subject to misunderstanding to be summarized here; it is 
most clearly developed in The Spiritual Guidance of Man and Mankind 
and From Jesus to Christ, lecture 8. The Gospel of St. Matthew focuses 
on the physical and etheric sheaths of the Christ: “Through St. Mat- 
thew’s Gospel we learn to know how the forces of the Cosmos worked 
through the human body borne by Christ and what He accomplished 

through His descent into the nature of man” (p. 16; cf. p. 204). The 
Gospel of St. Mark emphasizes the relationship between the new im- 
pulse of the gospels and the impulses of the ancient world, Asian and 
Western, signified by such personalities as Krishna and Moses; it also 

depicts the relationship between the Christ and His twelve disciples. 
In addition to these lecture series on each of the four Gospels, Steiner 

delivered a second series on the Gospels of St. Matthew and St. Mark 
and several cycles on the Gospel of St. John. The Gospel of St. John and 
Its Relation to the Other Gospels treats, among other topics, the meaning 
of the baptism of Jesus by John the Baptist, the meaning of the Myster- 
ies, prophecies, and miracles in the Gospels, particularly in the Gospel of 
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St. John. Background to the Gospel of St. Mark focuses on the continuity 
between the ancient Mystery teachings and the Gospel of St. Mark. 
Deeper Secrets of Human History in the Light of the Gospel of St. Mat- 
thew similarly traces some of the more important esoteric streams 
preparatory to the Christ event. Finally, this survey of Steiner’s lecture 

series on the New Testament would be incomplete without reference to 

The Apocalypse of St. John: Lectures on the Book of Revelation, which 
discusses at length the symbolism of the seven seals, pre-Christian and 
Christian initiation, and the evolution of consciousness as revealed in the 
Apocalypse. 

Building Stones for an Understanding of the Mystery of Golgotha 
places the Mystery of Golgotha in the center of myriad relationships, 

both persons and events, including the Mithras Mysteries, John the Bap- 

tist, Caligula and Nero, Julian the Apostate, Augustine, Manichaeism, 

Swedenborg, Kant, and Goethe. Perhaps because it is less detailed, with 

fewer examples, analogies, and tangents, The Christ Impulse and the 

Development of Ego Consciousness can be highly recommended as an 
introduction to Steiner’s understanding of the significance of the Christ 

event in human history. In these seven lectures he relates the Christ 
impulse to such diverse topics as the pre-Christian (particularly Bud- 

dhist) conception of the ego, the law of karma, the significance of the 

Christ in the evolution of humanity, and the birth and development of | 

conscience. 

Esoteric Christology 

There remain two significant series of lectures which are full of star- 

tling disclosures and at the same time typical of Steiner’s Spiritual 

Science: From Jesus to Christ discusses the several modes of gaining 

knowledge of the Christ corresponding to several epochs of human con- 
sciousness, three pre-Christian streams (Buddhist, Hebrew, and Greek), 

the significance of the Resurrection and of Paul, and finally, as noted 

above, a summary account of the Jesus-child described in Matthew and 
the Jesus-child described in Luke. In addition to offering another de- 
scription of the. two-Jesus-children thesis, The Fifth Gospel is Steiner's 
most advanced account of the spiritual events surrounding the life of the 

Christ that are either veiled or omitted in the four Gospels. This lecture 
series teems with disclosures available to Steiner from the Akashic 
Record. While this is one of Steiner's most beautiful books, one capable 

of generating awe and reverence, it is likely to elicit disbelief or a re- 
sponse appropriate to fiction. Consequently, it is important not to read 
The Fifth Gospel until one has first come to terms with one of the more 
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basic gospel lecture series such as the Gospel of St. John or Gospel of St. 

Luke. 
One brief lecture series, a collection of lectures, and three pamphlets 

are each valuable additions to this collection of materials on the event 
which Rudolf Steiner refers to as the Mystery of Golgotha: Christ and the 

Human Soul, The Reappearance of Christ in The Etheric, The Pre- 
Earthy Deeds of Christ, The Deed of Christ and the Opposing Spiritual 

Powers, and Christ in the Twentieth Century. 
Two works on the esoteric meaning of Christianity by disciples of 

Steiner are especially recommended: written by the widely published 

Dutch psychiatrist F. W. Zeylmans van Emmichoven, The Reality in 
Which We Live offers clear summaries of pre-Christian esoteric streams, 

the life, ministry, and resurrection of Jesus Christ, esoteric streams in 

Christianity, the significance of Goethe, as well as meanings and func- 

tions of the Christ in science, religion, art, and society; and Frederick 

Hiebel, author of The Gospel of Hellas (section 5) is also the author of 
The Epistles of Paul and Rudolf Steiner's Philosophy of Freedom. 

The Christian Community 

In 1921 Steiner received a request from German and Swiss pastors and 
theology students who were asking for help in their effort to bridge the 
widening gulf between modern science and the world of spirit.. Such a 
bridge was felt necessary to renew Christian life and liturgy. In response 

to this need Steiner, acting as a private person rather than as the initiator 

of the Anthroposophical Society, heard and saw, and then disclosed, a 
liturgy called “The Act of Consecration of Man.” With this profoundly 

~ Christian ritual, which is not unlike the Roman Catholic Mass but more 

obviously reflective of the modern stream of Johannine Christianity, 
Steiner also helped inaugurate and fashion an institutional and ecclesias- 
tical structure called The Christian Community. This “Movement for 

Religious Renewal,” as it is also called, consists of local congregations 

spread throughout the world whose community life is centered around 

the traditional seven sacraments in a renewed form. Although Steiner's 
spiritual insights formed the basis for a new understanding of Christian 
scripture and tradition found in The Christian Community, his emphasis 
was nevertheless on religion rather than on theology. The foundation is 
esoteric, as is true for all vital religious movements, but the practice is 

exoteric. 

Some of the best writings on the Christian scriptures and in the eso- 
teric Christian tradition influenced by Rudolf Steiner are by members of 
The Christian Community. This small Christian church or community 
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has attracted and produced an impressive line of scholarly priests, includ- 
ing Emil Bock, Friedrich Rittelmeyer, Alfred Heidenrich, and Rudolf 

Frieling. The two clearest accounts of The Christian Community are a 
book and an article: Alfred Heidenrich’s Growing Point: The Story of the 
Foundation of the Movement for Religious Renewal—The Christian 
Community and Oliver Mathews’ “Religious Renewal—The Work of the 
Christian Community,” in Davy’s Work Arising. The following three 
works by Emil Bock are among the most spiritually advanced and intel- 
lectually penetrating interpretations of the scriptures: Genesis: Creation 

and the Patriarchs, The Three Years: The Life of Christ between Baptism 
and Ascension, and The Apocalypse of St. John. In writing The Three 
Years, Bock had the advantage of his own erudition and thorough 
grounding in Steiner’s lectures on the gospels. The Three Years discusses 
some of the more essential and mysterious events depicted in the Gos- 
pels, including Jesus’ healings and resurrection. . 

Another scholarly priest of The Christian Community, Alfred Heiden- 
rich, is the author of The Unknown in the Gospels and Healings in the 
Gospels. Other works by members of The Christian Community, recom- 

mended for beginning as well as advanced students of Spiritual Science 
and esoteric Christianity, include two works by Rudolf Frieling, Chris- 
tianity and Reincarnation and Christianity and Islam; three works by 
Frederick Rittelmeyer, Rudolf Steiner Enters My Life, Reincarnation in 

the Light of Thought, Religion and Ethics, Meditation: Letters on the 
Guidance of the Inner Life According to the Gospel of St. John; and 
Adam Bittleston’s Our Spiritual Companions: From Angels and Archan- 
gels to Cherubim and Seraphim. 

The Goethean approach to science in the service of Christianity is most 
clearly exemplified in the three booklets by Friedrich Benesch: Ascen- 
sion, Easter, and Whitsun: Community in the Age of Individualism. 

; 7. SOCIAL SCIENCES 

Individual Freedom and Social Responsibility 

By the time Rudolf Steiner undertook to provide a comprehensive 
analysis of the social and political ills of our time—a task thrust upon him 

by the suffering and chaos generated by the First World War—he had 
spent more than a decade applying his anthroposophical knowledge of 

~man and the universe to a wide range of practical problems. Rudolf 
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Steiner's emphasis on individual freedom (e.g., in his Philosophy of Free- 
dom) is to be expected in the arts and other value areas, but no area of 
human experience would seem to be less promising for his spiritual 
teachings than politics and economics. It is theoretically and practically 

significant that Steiner is equally insistent on individual freedom in the 

social as in the spiritual order. 
In addition to drawing on his theory of human nature, Steiner’s social 

philosophy also presupposes his reading of human history, particularly 

the evolution of free individuality during the Christian and modern 

Western epochs. In the Mission of the Archangel Michael, for example, 
Steiner argues for the distinctive combination of freedom and social 

solidarity which is possible for the first time in the present century, or 
more precisely since 1879, the year Steiner gives for the beginning of the 

Michaelic Age. Steiner views this age as a time of extraordinary challenge 
and opportunity. On the side of challenge, the present age has generated 

new problems and requires.new solutions: 

Externally, mankind today approaches serious battles. In regard to these serious 

battles which are only at their beginning—I have often mentioned it here—and 

which will lead the old impulses of Earth evolution ad absurdum, there are no 
political, economic or spiritual remedies to be taken from the pharmacy of past 
historical evolution. For from these past times come the elements of fermentation 

which, first, have brought Europe to the brink of the abyss, which will array Asia 

and America against each other, and which are preparing a battle over the whole 
earth. (p. 53) 

On the side of opportunity, Steiner maintains that the Michaelic Age 

makes possible the realization of free social relationships. Such a realiza- 
tion, if wide-spread, should be seen as a viable solution to human chaos, 

violence, and loss of meaning. To follow the Michaelic path, which 

means living at the forefront of ideal contemporary consciousness, re- 

quires that each person respond to all other persons in terms of their 

concrete existence and their supersensible reality. More succinctly, it 

requires that social relations be firmly rooted in the spiritual. 

In secular terms, Michaelic thinking may be understood as the ideal of 

a universal human community. According to Steiner's interpretation of 

the Michaelic Age, both individuality and social solidarity must be un- 

derstood and practiced from a universal perspective. We are reminded of 

the slogan first coined by René Dubos: “Think globally, act locally.” The 

obvious obstacle to Steiner's attempt to combine free individuality and 

universal fraternity is the nineteenth-century passion for nationalism in 

economics and politics. In rejecting the nationalistic outlook and its con- 
stant companion, patriotism, Steiner criticizes in a more general way the 
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concept of “a people” in the Hebraic sense, and folk culture in the Euro- 
pean sense. He offers concrete exercises for overcoming our tendency to 
view the world narrowly from the vantage point of our own people. He 

articulated this ideal in numerous lectures on social philosophy delivered 

after the First World War. The following lengthy passage, from “Specters 

of the Old Testament in the Nationalism of the Present,” in The Chal- 

lenge of the Times, delivered on 7 December 1918, well summarizes 
Steiner's social teaching: 

The cultivation of the social life, which in earlier times had its source only in the 
bonds of blood, does not depend so much upon any sort of socialistic programs, 

but upon man’s becoming a spiritual-social being. But he will become such a being 

by awakening within himself, in the manner I have described, the deeper forces 

which can bring to birth within him the capacity for conceiving pictorially the 

other human being. Otherwise we shall always remain antisocial beings, capable of 
approaching other persons only according to our sympathies and antipathies, inca- 

pable of approaching them according to the picture which may stream forth out of 

each person if we only develop the picture-forming forces in our intercourse with 

other human beings. Precisely in the social life of humanity must the principle 

come into existence: “Thou shalt make for thyself an image of thy fellow man.” But 

then, when we form a picture of our fellow man, we enrich our own soul-life; then 

do we bestow a treasure upon our own inner soul-life with each human acquain- 

tanceship. Then we do not any longer so live that A lives there, B there, C there, 

but A, B, and C live in D; A, B, and D live in C; C, D, and E live in A; etc. We 

gain the capacity to have other human beings live in us. 

But this must be acquired: this is something not born within us. And, if we 

should continue simply to cultivate those characteristics which are born in us, we 

should continue within the limits of a mere blood culture, not the culture to which 

could be ascribed in the true sense of the word human brotherhood. For only 
when we carry the other human being within ourselves can we really speak of 
human brotherhood, which has appeared thus far only in an abstract word. When 
we form a picture of the other person, which is implanted as a treasure in our soul, 

then we carry within the realm of our soul-life something from him just as in the 
case of a bodily brother we carry around something through the common blood. 

This elective affinity as the basis of the social life must take the place in this 

concrete way of the mere blood affinity. This is something which really must 
evolve. It must depend upon the human will to determine how brotherhood shall 

be awakened among men. 
Human beings have hitherto been separated. They ought to become socialized 

in brotherhood. In order that the manifoldness shall not be lost, that which is the 

innermost element in man, the thought, must be able to take form individually in 

every single person. With Jahve the whole folk stood in a relationship. With 
Christ each individual person must stand in relationship. But the fact that brother- 
hood will thus awaken requires that there shall be a compensation in an entirely 
different field—that is, through freedom of thought. (pp. 176-78) 
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As is obvious in the above passage, Steiner is not recommending a 

traditional concept of human brotherhood. As Stewart Easton points out, 

many people in our age, particularly young people, have a kind of intui- 

tive feeling for this ideal community of free individuls but look for its 

models in the past. One such formulation of this ideal rooted in the past 
is the motto of the French Revolution, “Liberty, Equality, and Fraterni- 

ty,” which, according to Easton, is now capable of realization: 

Its true meaning was revealed by Rudolf Steiner when he explained that each of 

the three ideals is the aim of one of the three domains in the Social Order: Liberty 

in the cultural spiritual life, that is, freedom of thought; equality in the life of 

rights, in which every man has the same rights as every other; and fraternity in the 

economic life, in which human, economic, and material needs are satisfied 

through a free exchange of goods throughout the world, unimpeded by national 

boundaries or other hindrances. ... According to Steiner, nations should not as 

such disappear in the future, but their role becomes much more limited; if it is so 

limited, it cannot give birth to oy foster the growth of nationalism. The Michaelic, 

Christian, principle of universalism, the overcoming of the bonds of the blood, is 
required, according to Steiner, in our age and in the future. The means by which 

we move toward it is above all through the recognition of the three domains of the 
Social Order. (Man and World, pp. 330-31) 

The Threefold Social Order 

Steiner's basic statement on the social nature of human life is con- 
tained in a book which he wrote in 1919, variously titled in English: The 

Threefold Commonwealth (1923), The Threefold Social Order (1966), and 
Towards Social Renewal: Basic Issues of the Social Question (1977). In 
this brief, carefully constructed work, Steiner argues that social life, in 

conformity with human nature, should ideally consist of three separate 
but related realms: economic, political or rights, and spiritual-cultural. 

According to this scheme, every member of society belongs to all three 

realms, but the realms themselves ought not exercise influence beyond 
their proper sphere. Steiner admits that in relation to modern Western 
institutions, particularly institutions prevalent throughout the twentieth 

century, some may view his proposal as altogether utopian. He also con- 

tends, however, that in the present age humanity is frustrated because 

the threefold social order which it unconsciously seeks has not yet come 

into being. Steiner's triune or threefold social order*is analogous to the 
tripartite system of government prescribed by the United States Consti- 

tution: each of the three branches are necessary and equal, and no one 
branch should exercise control over either of the other two. Indeed, 

Steiner contends that the ills and injustices of modern Western social life 
are largely attributable to the imbalance between these realms. He is 
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particularly critical of the economic and political realms’ control of educa- 
tion, which belongs exclusively to the spiritual-cultural domain. All three 

of these realms, as well as their proper contributions and limitations, are 
described in Steiner's Towards Social Renewal. 

In addition to the important chapter on the economic sphere in 

Towards Social Renewal (chapter 3: “Capitalism and Social Ideas,” pp. 
83-126), Steiner explained his conception of the economic sphere in a 

cycle of fourteen lectures, delivered in 1922, World Economy: The For- 

mation of a Science of World Economics. In the face of an understand- 
able tendency to regard as utopian all pleas for reform in the economic 
sphere, Steiner argues that his proposal is neither utopian nor unground- 

ed in the realities of human nature and social life. Indeed, Steiner argues 
that there is need for competition, but insists that it belongs in the cul- 

tural.rather than the economic sphere. In the economic realm, the rela- 

tionship between producers, distributors, and consumers should be one 
of fraternity and intelligent cooperation. Obviously, the economic realm 

cannot be reformed independently of the other two realms of human 
life—the political and cultural-spiritual—but all three need to be re- 
formed, and the economic sphere is a useful place to discern the inbal- 

ances which have proved so disastrous in contemporary social life. The 
three parts of the social order require independence, balance, and reci- 
procity. 

From the concrete facts of economic life, such as production and circu- 

lation, capital and labor, and the individual human actions which gener- 
ate these relationships, Steiner offers the following example and sum- 
mary of the entire threefold social order: 

The moment intelligence is to enter the economic life, we must allow to flow into 

the economic domain that which prevails in the free life of the Spirit. The three 

members of the social organism must stand in the right relation to one another, so 

that they may work on one another in the right way. 

This way the real meaning of The Threefold Commonwealth—not the splitting 
of the three members into parts, since this splitting apart is always present. The 

point is rather to find how the three members can be brought together, so that 

they may really work in the social organism with inherent intelligence, just as the 
nerves-and-senses system, the heart-and-lungs system, and the metabolic system, 

for example, work together in the natural organism of man. (World Economy, pp. 

133-34) 

If it is to function properly and make a harmonious contribution to the 

integral working of the entire threefold social order, the economic sphere 
will need to be governed by a practical science which is responsive to the 
integral working of the entire threefold social order, the economic sphere 
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will need to be governed by a practical science which is responsive to the 
partial but inevitable transition from national economies to world econo- 
mies. Steiner's lectures on world economy are based on detailed analyses 

of production and distribution, but offer solutions to economic disharmo- 
nies by casting these processes in the light of a worldwide system of 

economic associations. As a local economic relationship must ultimately 

be conceived and reformed in light of a national network, so must each 

national economy increasingly recognize its essential interdependence 

within the world economic order. Such an expansion of the economic 

order on a global scale, however, should not lead to an expansion of the 

economic order into the realm of the political or cultural. With Marx and 

other dominant social economists, Steiner laments the conception of hu- 
man labor as if it were a commodity. But as Stewart Easton points out, 
Steiner's solution to this problem is quite different from most social and 
economic thinkers in that he separates production and remuneration into 

separate social spheres: . 

The first problem is how to produce economic goods as efficiently as possible 

with a minimum of wastefulness; the second is how to remunerate the workers. 

The first is an economic problem, the second is a question of human rights, and 

therefore does not belong to the economic domain at all, but rather to the “jural” 

or “rights-body.” (Man and World, 339-40) 

The exact lines of relationship and limitations between the economic 

and political spheres ought not be decided in the abstract. In making 

these distinctions, Steiner repeatedly turns to specific cases such as 

whether a tailor should purchase his clothing ready-made or make his 

own, and the value of peas for a farmer and consumers. If we are con- 

scious of Steiner's work as a spiritual scientist, particularly the epis- 
temology of picture-thinking articulated in Philosophy of Freedom, we 

can appreciate his insistence that economic life requires that each trans- 

action be conceived and executed as an economic picture which is at once 

detailed and comprehensive. Steiner recommends the following ap- 
proach to economic life: 

Even in economic science we must work towards such pictures, pictures taken 

from what is immediate perception. This means, in other words, that to act rightly 
in the economic sense, we must make up our minds to enter into the events of 

production, trade ard consumption, with a picture-thinking. We must be ready to 
enter into the real process; then we shall get approximate conceptions—only ap- 

proximate ones, it is true—but conceptions which will be of real use to us when 

we wish to take an actual part in the economic life. Above all, such conceptions 

will be of use to us when what we do not know by our own sensibility (supposing 

we ourselves have not arrived through sensibility at the corresponding pictures) is 
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supplemented or corrected by others who are associated with us. There is no 
other possibility. Economic judgments cannot be built on theory; they must be 

built on living association, where the sensitive judgments of people are real and 

effective; for it will then be possible to determine out of the association—out of the 

immediate experiences of those concerned—what the value of any given thing can 
be. (World Economy, p. 131) 

According to Steiner, a picture or an economic association is right to the 

extent that it is in proper balance in itself as well as in harmony with the 

global network of economic associations. Such harmony in the economic 

sphere contributes to, and in turn is dependent upon, harmony in the 
political sphere. 

The most distinctive feature of Steiner's theory of the political sphere 

—and historically the most novel—is its impartiality. As Easton observes: 
“Obviously, if the State provides education for its citizens, or if it owns or 

manages industry, it cannot be impartial in relation to either education or 
industry’ (Man and World, p. 351). In the rights sphere, as in the eco- 

nomics sphere, Steiner insists that problems be solved concretely, and 
by imaginative thinking, rather than by abstract principles. 

Of the three social spheres, Steiner lectured frequently concerning the 
cultural-spiritual sphere, and focused on the economic sphere both in the 
three lecture cycles on the threefold social order and in World Economy. 
He did not, however, write at length on the rights sphere. His primary 
point with respect to the rights sphere is to limit its task to the adminis- 
tration of police and armed forces, maintaining order in the state, and 
arbitration (Man and World, p. 341). Within this general framework, 

Steiner examines specific rights such as those affecting ownership, partic- 

ularly land ownership, which in fact Steiner places not in the sphere of 
rights but in the economic sphere. As the economic sphere needs to be 
enlarged, without a loss of attention to detail, to a worldwide context, so 
does the sphere of rights need to be conceived globally or universally. In 

the same way that it is an enemy of sound economic thinking, partiality 
is also disastrous in the sphere of rights. 

As the sphere of rights contributes impartiality and objectivity to the 
threefold social order, the spiritual-cultural domain contributes the 

creativity and freethinking of each individual human being. Conse- 
quently, for education to make its necessary and free contributions to the 
social order, the political sphere must allow schools, teachers, and the 

learning process to proceed unimpeded by political self-interest. In 

Steiner's view, all of the creative arts and intellectual activities of teach- 

ers, scientists, and other contributors to the intellectual and cultural life 

of humanity properly belong to the cultural-spiritual sphere and, as such, 
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must be free from the self-interested domination of either economic or 

political influence. 
In a sense, all of Steiner’s writings and lectures on Waldorf education 

presuppose the kind of freedom—and the Waldorf Schools throughout 
the world intend such freedom—as is prescribed in his threefold social 
teaching. It is now possible to survey Steiner's writings on the three 

spheres of the social order—the economic, political, and cultural-spiri- 

tual. 

Writings and Lectures 

Steiner first announced his “fundamental social law” in Anthroposophy 

and the Social Question, three essays published in 1906-08: 

In a community of human beings working together, the well-being of the commu- 

nity will be the greater, the less the individual claims for himself the proceeds of 

the work he has himself done; i.e., the more of these proceeds he gives over to his 

fellow workers, and the more his own requirements are satisfied, not out of his 

own work done, but out of work done by the others. (p. 24) 

Steiner's basic text, as noted above, is Toward Social Renewal. This slim 

volume establishes the conception of the three social spheres, as well as 

the relationships between them. Toward Social Renewal is nicely com- 
plemented by Threefolding: A Social Alternative, a booklet consisting of 
two lectures delivered at Oxford in 1922: “Social Impulses of the Present 

Day” and “Man Within the Social Question: Individuality and Commu- 

nity.” In The Inner Aspect of the Social Question, containing three lec- 
tures delivered to members of the Anthroposophical Society in Zurich in 

1919, Steiner articulates the esoteric basis and significance of the social 
teaching which he developed exoterically in works such as Towards So- 

cial Renewal. The second of these three lectures is reprinted ‘in the 
present volume. In The Social Future, Steiner offers six lectures on vari- 

ous aspects of social life from the perspective of the threefold social or- 

der. The Threefold Order of the Body Social is an extensive out-of-print 
collection of addresses and articles, mostly from 1920, on various practi- 

cal and theoretical aspects of Steiner's threefold social conceptions. 
In the economic sphere, in addition to Steiner's basic work, World 

Economy, it is important to note the work of two social economists in- 

fluencned by Steiner: Dr. Bernard C. J. Lievegood, founder of the Neth- 

erland Pedagogical Institute in 1954, and Folkert Wilken, author of two 
important studies on work and capital. Stewart Easton offers the follow- 
ing brief description of the Netherland Pedagogical Institute (NPI): 

This Institute, staffed entirely by experienced anthroposophists who have famil- 
iarized themselves with many aspects of Steiner’s teachings, and not only those on 
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the social order, has been self-supporting for many years, acting as consultant in 

many realms of social life. It has in particular done notable work on what may be 

called the “humanizing” of the economic organizations that have asked it for help. 

The staff tries to perceive the underlying realities of each particular industry, and 
give advice accordingly. As a result, the solutions offered, always tentative and 

organic, are invariably found to conform to the threefold membering of the social 

organism as described by Steiner, rather than being, as it were, tailored to fit the 

concepts. A great deal of experience in many fields has been amassed by the 

consultants, and the movement has now spread into several other countries, 

though the form it takes differs in each. Everywhere that it has spread, however, 

it is always the meetings of small groups for discussion and criticism, especially 

self-criticism, that proves to be the real heart of the work. (Man and World, p. 

371) ‘ 

Christopher Schaefer's “Helping Social Growth—The Work of the 

N.P.I.,” in Davy’s Work Arising (pp. 170-96), clearly explains the devel- 

opment and work of NPI as well as its relationship to Steiner's social 
teachings. Martin Large’s Social Ecology: Exploring Post-Industral Soci- 
ety provides a more complete description of the NPI approach to prob- 
lem solving, along with a comprehensive analysis of individual develop- 

ment. Anyone seriously interested in social economics or management 

will want to study the following two works by Folkert Wilken: The Liber- 

ation of Work: The Elimination of Strikes and Strife in Industry Through 
Associative Organization of Enterprise and The Liberation of Capital, an 
informed, vigorous defense of Steiner's contention that access to capital is 

a right rooted in the proper structure of the social order. Two other ' 

original British studies on social questions based on Steiner’s pioneering 
thought are Charles Davy’s Towards a Third Culture and Christopher 
Budd’s Prelude in Economics. 

8. EDUCATION: THE WALDORF SCHOOL MOVEMENT 

Between his first lecture series on education in 1909 and his last in 
1924, Steiner delivered to educators and parents numerous lectures on 
the theory and practice of education. The 1909 lecture-essays, The Edu- 
cation of the Child in the Light of Anthroposophy, constitute perhaps 
Steiner’s most basic statement, but since it is only forty-eight pages, it 

needs to be supplemented by later, more detailed works. One such later 
and slightly lengthier series, consisting of five lectures delivered in 1924, 
is The Roots of Education. The second and third lectures in this series 
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were chosen for the present volume because of their emphasis on the 

place of the artistic in Waldorf education. Both The Education of the 
Child and The Roots of Education issue from Steiner's spiritual experi- 

ence of the development of the child. When read together, they effec- 
tively frame his proposal for an educational perspective capable of ad- 
dressing the child’s individual development—physical, vital, intellectual, 

and spiritual. A third series of comparable importance, similar to The 

Roots of Education, is The Essentials of Education. 

Education of the Child 

Perhaps the most original and significant component in Steiner's edu- 

cational philosophy is its conception of child development in seven-year 
stages. In addition to discussions of these stages in the works cited above 
and in virtually all of the secondary sources (particularly the two books by 

Harwood, cited below), the first two stages are especially well described 

in The Kingdom of Childhood. These seven lectures, followed by ques- 
tions and answers, were Steiner's last lectures on education. Given the 

sudden upsurge of interest in Waldorf education and the founding in the 

United States between 1980 and 1983 of more than twenty Waldorf 

Schools, both recognized and unofficial, Steiner's last words on educa- 

tion, delivered to a group of teachers who had resolved to found a Wal- 
dorf School in England (and did in fact open Michael Hall, Sussex, in 

1925), would seem to warrant repetition here: 

Very much depends on how your first project is launched: from it the world must 

notice that the matter is neither something which is steeped in abstract, dilettante 

plans of school reform nor anything amateur, but something which arises out of a 

conception of the real being of man, and which is now to be brought to bear on the 
art of education. (The Kingdom of Childhood, p. 159) 

As The Kingdom of Childhood is recommended for education during the 
first two stages of life, Waldorf Education for Adolescence: Supplemen- 
tary Course—The Upper School is especially recommended for the spiri- 
tual understanding of adolescence and corresponding pedagogical and 

_ curricular considerations for this period of dramatic development. 
A second important contribution of Steiner’s educational teaching is his 

theory of temperaments, clearly explained in a booklet, The Four Tem- 
peraments. Steiner refers to a temperament as “the characteristic color- 
ing of the human being”: 

We speak chiefly of four types, as you know: the sanguine, the choleric, the 

phlegmatic, and the melancholic temperament. Even though this classification is 
not entirely correct in’so far as we apply it to individuals—in individuals the 

° 
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temperaments are mixed in the most diverse way, so we can only say one temper- 

ament predominates in certain traits—still we shall in general classify people in 
four groups according to their temperaments. (p: 12) 

Practical pedagogical suggestions concerning temperaments form a 

prominent part of Discussions with Teachers, a series of fifteen revealing 

discussions with the teachers of the Waldorf School in Stuttgart. This 
volume concludes with a presentation of four principles which Steiner 
recommends as ideals for the Waldorf teacher: Initiative in matters large 

and small, interest in the entire world and humanity, unwillingness to 

compromise in mind and heart with what is untrue, and refusal to grow 
stale or sour. (p. 165) 

Pedagogy 

Steiner also delivered several lecture series for audiences, frequently 
teachers, familiar with his basic teachings on education. Of these, per- 

haps the most useful are: The Renewal of Education through the Science 
of the Spirit and A Modern Art of Education, previously published as 
Education and the Modern Spiritual Life. The Renewal of Education 
includes lectures on the theory of human nature which forms the base of 

Steiner's educational philosophy as well as lectures on curriculum— 

specifically on eurythmy, arts, language, and natural sciences. A Modern 
Art of Education includes lectures on the history of education, reading, 
sciences, and education toward inner freedom. With these two volumes 

as background, a lecture series consisting primarily of practical pedagogi- 

cal suggestions may be recommended: Practical Advice to Teachers, con- 

sisting of fourteen lectures which Steiner delivered at the founding of the 
Stuttgart Waldorf School in 1919. These lectures offer specific directions 

concerning artistic activity, reading and writing, rhythms of the body and 
of the day, languages, geography, the development of moral principles, 
and the place of external regulations. The Study of Man: General Educa- 
tion Course is perhaps Steiner’s most advanced lecture series on the 
spiritual character of his educational philosophy and psychology, and 

consequently requires a thorough familiarity with both Anthroposophy 
and his teaching on child development and education. A similar recom- 

mendation and caution is necessary for a second lecture series, Balance 
in Teaching, which Steiner delivered a year later to the same faculty at 
Stuttgart. 

Steiner repeatedly emphasized that the Waldorf School Movement 
had a social and historical as well as an educational function—or, in terms 

truer to Steiner’ intent, that true education is necessarily a social 
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responsibility with social implications. He similarly emphasized that the 

ills of education were a by-product of social ills, and that an educational 

method based on a true understanding of human nature can effectively 
counter such ills. Steiner delivered several cycles of lectures on the social 

aspect of education, including: Education as a Social Problem, a series of 

six lectures delivered to members of the Anthroposophical Society at 
Dornach, Human Values in Education, and A Social Basis for Primary 
and Secondary Education. | ; 

Writings by Waldorf Teachers 

There are numerous, highly readable accounts of Waldorf education as 

well as studies of teaching specific school subjects by Steiner's followers. 

Most of them are the fruit of decades of experience in Waldorf education. 

Henry Barnes, for many years the faculty chairman of the Rudolf Steiner 
School in New York City, and former chairman of the General Council of 

the Anthroposophical Society of America, offers a clear outline in “An 

Introduction to Waldorf Education,” Teachers College Record (Spring 
1980), 81:322-36. This excellent, brief summation of the history of the 

Waldorf School Movement and the philosophy and methods that under- 

lie it is the lead article in a special symposium sponsored by Teachers 

College, Columbia University, and published with two other important 
articles: Alan Howard, “Education and Our Human Future” (pp. 337-44) 
and John Davy, “The Social Meaning of Education” (pp. 345-59). Since 
many local and college libraries subscribe to Teachers College Record 
(and any library can secure a copy through interlibrary loan), this special 

symposium is perhaps the most readily available of all the writings on 
Waldorf education. 

Stewart Easton’s Man and World includes two chapters on education: 
“The New Art of Education—The Waldorf School Movement” (pp. 382- 
411) and “Anthroposophy and Curative Education” (pp. 412-35). John 
Davy’s lengthy, crisply informative article, “The Movement That Every- 
one Tries to Forget,” The (London) Times, Educational Supplement, 23 
March 1973, has been reprinted and is available from the Anthroposoph- 
ical Library (section 11). 

Mary Caroline (M. C.) Richards’s Toward Wholeness: Rudolf Steiner 
Education in America is also a readily accessible and very substantial 

introduction. M. C. Richards, the well-known author of Centering—In 

Pottery, Poetry and the Person, has been associated with Waldorf schools 

and anthroposophical educational endeavors for more than twenty years. 

Her Toward Wholeness includes an introduction to Rudolf Steiner, the 

history of Waldorf education in America, the artistic character of Waldorf 
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pedagogy, Camphill (villages and schools for individuals in need of 

special mental and emotional care), three chapters on Waldorf education 
in the context of contemporary America, and appendices listing Waldorf 

schools, institutes, and adult education centers. Because it issues from a 

well-informed understanding of American culture and education, and be- 

cause it effectively expresses the author's personal experience and en- 

thusiasm, Toward Wholeness makes an especially convincing case for 
Waldorf education. 

While the following five single-author volumes lack the concern for 

Waldorf education in the American context, they are nevertheless valu- 

able as general introductory accounts of Steiner’s theories of human na- 
ture, child development, learning, imagination’, curriculum, and school 
structure: Rudolf Steiner Education: The Waldorf Schools is a summary 
of all of these topics by Francis Edmunds, whose work on behalf of Wal- 
dorf education in England includes: class teacher at Michael Hall, Chair- 

man of The Rudolf Steiner Educational Foundation, and founder of 

Emerson College in 1962. A. C. Harwood, another English Waldorf 
teacher of impressive range and depth, is the author of two excellent 
studies: The Recovery of Man in Childhood—A Study in the Educational 
Work of Rudolf Steiner, a lengthy, substantial work, and, The Way of a 
Child: An Introduction to the Work of Rudolf Steiner for Children. 
Majorie Spock’s Teaching as a Lively Art, offers the best account of Wal- 
dorf education by year: it provides a full chapter discussion of each year 

from six to thirteen, followed by chapters on the temperaments, the 

teacher, and the teacher-child relationship. René Querido, director of 

Rudolf Steiner College in Sacramento, Calif., is the author of Creativity 

in Education: The Waldorf Approach, which consists of five lectures on 
the distinctive qualities and on several specific subjects of Waldorf educa- 
tion. 

Among multi-authored volumes, the following two works are quite dif- 

ferent despite nearly identical titles: Paul M. Allen’s Education as an Art 
includes two fine lectures by Steiner and brief, unrelated essays by three 
exponents of Waldorf education. Ekkehard Piening’s and Nick Lyons’s 
Educating as an Art: Essays on the Rudolf Steiner Method—Waldorf 
Education is an informative survey by more than twenty American Wal- 

dorf school teachers on teaching arts, reading, history, science, math- 
ematics, and a variety of other subjects. This well-illustrated and en- 
thusiastic volume is perhaps the most inviting introduction to the theory 
and reality of a Waldorf School. Finally, Frans Carlgren’s Education 
towards Freedom, a large-format volume with extensive color reproduc- 
tions of student work and a nearly comprehensive survey of elements and 
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subjects from all grade levels, provides an appealingly concrete introduc- 

tion to “education as an art.” 

g. ARTS 

Theoretically, this section should begin with works on the spiritual 

roots and meaning of artistic activity, but in actual practice it more fre- 

quently happens that an individual will first experience one of Steiner's 
writings or artistic contributions and only subsequently (and perhaps 

gradually and reluctantly) approach his writings on the spiritual and eso- 
teric basis of these contributions. Specifically, this section concerning 

Steiner's writings on, and contributions to, the arts uses the same ap- 

proach as the order of chapter selections: It follows Steiner in beginning 
with Goethe. This is a legitimate approach to Steiner and his works in 
general, and particuarly useful in approaching his work in the arts. After 

a brief account of Steiner's approach to the arts and the way in which he 

built on Goethe in his own contributions to architecture, sculpture, and 
- color theory, this chapter will proceed to a discussion of painting, euryth- 
my, speech, drama, poetry, and works which treat the spiritual-esoteric 
basis of the arts. 

There are two brief general introductions to Steiner’s approach to the 
experience, method, and purpose of the arts: Stewart Easton’s chapter, 

“Anthroposophy and Its Relation to the Arts,” in Man and World (pp. 
217-62) and Arne Klingborg’s “The Arts in Life,” in Davy’s Work Aris- 

ing. (pp. 40-60) 
Steiner's serious involvement with art and aesthetics dates to 1888, 

when at age twenty-seven he lectured on Goethe’s aesthetics before the 
Goethe Society of Vienna. This twenty-five page lecture, published un- 

der the title, Goethe as the Founder of a New Science of Aesthetics, is 
unfortunately long out-of-print. The extent to which Steiner’s aesthetics 

issued from Goethe's is evident in this lecture and in several subsequent 
full-length studies, including Goethe’s Conception of the World, particu- 
larly the sections on “Goethe and Schiller” and “The Phenomena of the 
World of Color” and Goethe’s Standard of the Soul as Illustrated in 
“Faust” and in the Fairy Story of “The Green Snake and the Beautiful 
Lily.” 

For a deeper understanding of the significance of Goethe for Steiner’s 
aesthetics, it is best to look past his writings on Goethe to the implemen- 
tation of Goethean principles in Steiner’s artistic works, most especially 
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in the Goetheanum, the impressive, distinctive building which he de- 

signed in two versions (1913 and 1923). Of the many expressions of Stein- 

er’s artistic work—drama, speech formation, eurythmy (movement to 
speech and music), painting, sculpture, and architecture—the architec- 

tural impulse, particularly as manifested in the Goetheanum, the physi- 
cal center of the Anthroposophical Society since 1913, is perhaps the 

most impressive and revealing of his genius. One of the most useful brief 
introductions to Steiner's architectural theories and influences is Rex 
Raab’s “Architecture—Buildings for Life,” in Davy’s Work Arising. (pp. 

61-75) 
Of the several books on the Goetheanum, two are especially well writ- 

ten and handsomely illustrated: The Goetheanum: Rudolf Steiner’s Ar- 
chitectural Impulse, by Hagen Biesantz et al., and Eloquent Concrete by 

Ake Fant, Rex Raab, and Arne Klingborg. The Goetheanum is particu- 

larly useful for placing Steiner’s architectural work, and the Goetheanum 

specifically, in the context of early twentieth-century architecture. It in- 

cludes a detailed discussion of the first and second Goetheanum (the first 

Goetheanum was burned to the ground on New Year’s Eve, 1922), as 
well as photographs of the many buildings, primarily in Europe, de- 
signed on Steiner's architectural principles. Two chapters in this work, 

both by Hagen Biesantz, are especially noteworthy: “Rudolf Steiner’s 
Architectural Impulse in Modern Architectural History” traces a strand 
of the history of European architecture from Goethe, through Steiner, to 
mid-century architects such as Bruno Taut, Walter Gropius, Frank Lloyd 
Wright, and Le Corbusier, all arguably influenced to some degree by 

Steiner’s architectural principles; “Rudolf Steiner’s Aesthetics” explains 
Steiner's “aesthetic fragments” in relation to Goethe, imagination and 
spiritual knowledge, the spiritual origin of art, and the psychology of art. 

In addition to its importance for architecture, the Goetheanum is also 

a living repository of Steiner's original sculptures. These sculptures are 
handsomely presented in Rudolf Steiner’s Sculpture in Dornach by Ake 
Fant, Arne Klingborg, and A. John Wilkes. The major subject in this large, 
handsome volume is Steiner’s thirty-foot high wooden sculpture entitled 
“Christ— Representative of Man’ ” (see photograph, p. 228). 

Steiner’s major work on color theory, Colour, includes: “The Nature of 
Colour,” “Colour in Light and Darkness,” “Dimension, Number 

Weight,” and “The Creative World of Colour.” Two students of Steiner's 
color theory, both artists, have written effectively on the application of 

the theory of color developed by Goethe and further developed by Stein- 
er: Maria Schindler’s Goethe’s Theory of Colour includes forty-two color 
illustrations, and consequently is quite expensive; as a study of the appli- 
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cation of the Goethean-Steiner color theory, however, it is extremely 

useful. The Individuality of Colour: Contributions to a Methodical 

Schooling in the Experience of Colour by Elizabeth Koch and Gerard 

Wagner is both a comprehensive introduction to anthroposophical color 
theory and a graded path at painting exercises based on Steiner's training 

sketches for painters. A similar mixture of theory and praxis informs 

Hilde Boos-Hamburger’s The Creative Power of Colour. Beppe Assenza 

includes many illustrations of Boos-Hamburger’s paintings together with 

extensive text by Herbert Witzenmann on an anthroposophical aesthetics 

as well as on Assenza’s applications of the Goethe-Steiner color prin- 

ciples. Collot D’herbois’ Colour, Part One: A Textbook for the Painting 

Group ‘Magenta and Colour, Part Two represent a dynamic approach to 
color and watercolor “veil painting” increasingly influential among an- 

throposophical painters. British painter Gladys Mayer has written three 

booklets on color: Colour and the Human Soul, Colour and Healing, and 

The Mystery Wisdom of Colour. There are also two fine essays on color 
in Harwood’s The Faithful Thinker: Michael Wilson’s “Colour, Science 

and Thinking” (pp. 141-52) and Alec and Gladys Morison’s “The Activity 

of Colour in the Art of Painting” (pp. 153-62). 

Since eurythmy is a novel art form involving movement and sound, it 

cannot be adequately described by the printed word. Waldorf schools 

and other anthroposophical institutions generally offer courses and- per- 

formances in eurythmy. Short of seeing a performance, some glimmer of 

this subtle, spiritually based form of movement to music and poetry may 

be gained from a booklet which includes Rudolf Steiner’s sketches for 

eurythmy figures: Eurythmy and the Impulse of Dance by Marjorie 

Raffe, Cecil Harwood, and Marguerite Lundgren. The last two para- 

graphs of this booklet briefly describe the purpose of this art form intro- 
duced to the world by Rudolf Steiner in 1912: 

The task, and the effectiveness, of Eurythmy in the spheres of education and 
healing spring from the fact that it is an art drawing its inspiration and its force 

from a modern knowledge of the spiritual world. Consciously or unconsciously all 

true art has done this. But in its origins the arts were religious and their impulse 

and direction sprang from the great Mystery Centers where a conscious relation 

with the Spiritual world and its divine powers was cultivated. In the process of 

becoming a free individual, man necessarily lost this connection with the Divine— 

he had to escape from the pressure of the divine presence in order to become free. 

Now his urgent need is to recover in freedom, and in full clarity of consciousness, 

the heritage he had necessarily to abandon. Materialism will only be overcome by 

a knowledge of the spiritual world as wide, as detailed, and as effective as our 
present knowledge of the material world. 



Guide to Further Reading é 403 

The art of Eurythmy is one of the channels through which the spirit is again 

revealing itself to human consciousness. It is a path through which man may again 

find a way to that self-knowledge which is also a knowledge of the universe. (p. 27) 

Steiner's own Eurythmy as Visible Music or Eurythmy as Visible Song 
include lectures on the experience of major and minor, the gestures of 
music, chords and the harmonic element in melody, choral eurythmy, 
and other topics. 

In addition to his major work on speech eurythmy, Eurythmy as Visi- 

ble Speech, Steiner also wrote extensively on speech formation and dra- 
matic speech, particularly with respect to the performance of the four 

mystery dramas which he wrote, one per year, from 1910 through 1913. 
These full-length dramas are collected in Four Mystery Dramas: The 
Portal of Initiation, The Soul’s Probation, The Guardian of the Threshold 
and The Soul’s Awakening. The first mystery drama is also separately 
published: The Portal of Initiation: A Rosicrucian Mystery. Steiner de- 
livered three lecture cycles, more specifically, on speech, including 
speech formation, dramatic recitation, and poetry. The most important is 
Speech and Drama. This work contains a helpful foreword by Marie 
Steiner and Rudolf Steiner and nineteen lectures which Steiner gave to 
the Section for the Arts of Speech and Music, School of Spiritual Science, 
at the Goetheanum in September, 1924. These lectures were among the 

last which Steiner delivered before illness and death. In this lecture 
series Steiner discusses such topics as the forming of speech, speech as 

gesture, style in speech and drama, the arts of producing and acting, the 

esoteric aspect of the actor’s vocation, the stage, and the word. Poetry 

and the Art of Speech is a collection of technical lectures primarily con- 
cerned with a new approach to the art of recitation, particularly of po- 
etry, pioneered by Rudolf Steiner and Marie Steiner. Creative Speech: 

_ The Nature of Speech Formation, a collection of “aphoristic records of 
courses on the cultivation of speech as an art,” is far more technical and 

less well organized than Poetry and the Art of Speech. 
The best book influenced by Rudolf Steiner concerning poetry is Owen 

Barfield’s Poetic Diction: A Study in Meaning. Readers interested in an 
aid to writing poetry by poets who write from the perspective and pre- 
sumed benefit of Anthroposophy will find useful suggestions in the fol- 
lowing three works: Johanna Knottenbelt’s The Art of Poetry in the Light 
of Anthroposophy, D. E. Faulkner Jones’s The English Spirit and Daisy 
Alden’s The Art and Craft of Poetry. In addition to her work on Waldorf 
education (Toward Wholeness, section 7), Mary Caroline (M. C.) Rich- 

ards is the author of two splendid books on the arts, both deeply in- 
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fluenced by the teachings of Rudolf Steiner: Centering—In Pottery, Po- 
etry, and the Person and The Crossing Point: Selected Talks and 

Writings. 

These brief bibliographical introductions to the kind of artistic work 
which Rudolf Steiner produced and influenced, serve well as a back- 
ground to his writings on the spiritual basis and function of the arts. It is 

perhaps not necessary to believe that the arts are the creation of the 

spiritual world in order to appreciate the artistic results of Steiner's spiri- 
tual work, but if one is interested in writings which argue for the spiritual 

realities underlying his artistic works, The Arts and Their Mission and 
Art in the Light of Mystery Wisdom are especially recommended. The 
Arts and Their Mission contains some of Steiner’s most penetrating com- 

ments on a variety of art forms, including architecture, painting, music, 

drama, and eurythmy. The entire book is full of insights, explanations 

and hints concerning the spiritual mission of these arts and the artistic 

sphere in general. Virginia Moore’s excellent introduction concludes 

with a passage worth quoting in full: 

Reaffirming with the ancient Mysteries the inseparability of the good (morality), 

the true (science) and the beautiful (art)—three spheres connected not by likeness 

but analogy—Dr. Steiner stresses the aridity of matter-bound thinking and its 

enmity to art; and in the process makes points which, owing to absence of the 

pontifical manner, may deceive by their simplicity, may seem at first flush of 

limited scope when, actually, their implication for culture and the well-being of 

mankind reach out and out; for example (choosing at random), his statement that 

true architecture offers man the lines along which, when projected into the cos- 

mos, the soul in life or death can expand; that true sculpture builds on the life- 
giving formative forces lying behind physical structure; that true painting relies on 

not spatial but color-perspective, color being an entire world in itself; that modern 

music, seeking depth in the single tone rather than in harmony or melody, begins, 

just begins, to find its way back to the spirit from which it descended; that poetry 
depends upon the relation between breath and pulse, nerve system and blood 

system; that eurythmy, as “expressive gesture,” is linked with the invisible ges- 

ture-system which is language; and that imagination is the child’s power of growth 
transformed for loftier purposes. . . . 

Such insights can, by quickening creativity, multiply works “determined out-_ 

wardly to use and inwardly to delight.” And perhaps such insights have a special 

significance for America. Elsewhere Dr. Steiner has observed that, to achieve 
balance, Russia needs philosophy, America art. (ix—x) 

The second important work concerning Steiner's spiritual approach to the 

arts is Art in the Light of Mystery Wisdom. This work contains seven 

lectures: “The Connection between the Artistic and the Knowledge 
Gained through Spiritual Science”; “Processes of Initiation as the First 
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Stage in a Momentous Transformation of Human Life”; “The Supersensi- 
ble Origin of the Artistic”; “Truth, Beauty, and Goodness”; two lectures, 

or one lecture in two parts, entitled “Tone Experience in Humanity: A 
Basis for the Cultivation of Musical Pedagogy”; and “The World of the 
Hierarchies and the World of Tone.” 

10. NATURAL SCIENCES 

Natural Forms and Etheric Forces 

This section lists works in projective geometry, evolution, theory of 

matter, human physiology, illness and health, nutrition, agriculture, and 
biodynamic gardening. Of the thirty works cited, five are by Steiner and 

the remainder are by natural scientists and physicians working within the 

theoretical framework generated by Steiner's spiritual science. 
Projective geometry offers one of the clearest applications of the scien- 

tific method advanced by Goethe and Steiner. Perhaps the most accom- 

plished examples of this mathematical art form (or mathematical art of 
forms) are Olive Whicher’s Projective Geometry: Creative Polarities in 

Space and Time and George Adams’s and Olive Whicher’s The Plant 
between Sun and Earth and the Science of Physical and Ethereal Spaces. 
By text and illustrations these works show the creative interplay of the 
artistic and the scientific approaches to an understanding of natural 

forms. A more basic work applying projective geometry to physics is 

George Adams's Physical and Ethereal Spaces. As is indicated by its 

subtitle—“Research Concerning the Outer World of Living Forms and 

the Inner World of Geometrical Imagination”’—the following work is an 

excellent complement to the work of George Adams and Olive Whicher: 
Lawrence Edwards’ The Field of Form. 

An equally delightful fusion of the scientific and artistic is evident 
throughout Theodor Schwenk’s Sensitive Chaos: The Creation of Flowing 

Forms in Water and Air. Schwenk notes that “this book is based on 
scientific observations of water and air but above all on the Spiritual 
Science of Rudolf Steiner. In his life’s work he has shown how scientific 
thinking, if carried through logically, can lead to the reality of life and its 
spiritual origins” (p. 11). Another work similarly influenced by Steiner is 

Walter Cloos’s The Living Earth: The Organic Origin of Rocks and Min- 
erals, whose introduction is worth quoting: 

In this book we have attempted to look at scientific facts concerning the world 

of rocks in the light which Rudolf Steiner has shed on all spheres of human life and 

4 
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endeavor in his Anthroposophy or Spiritual Science. Seen from this point of view 

the Earth is a living organism whose life is interwoven spiritually with the life of 

the heavenly bodies in the solar system and the whole realm of the stars. What has 

developed gradually within this life as the kingdoms of nature—mineral, plant, 

and animal—are all stages left behind by the being which is the culminating goal 

of all Earth existence—MaN. (p. 11) 

Two of the most scholarly and forceful books in science influenced by 
Rudolf Steiner are Guenther Wachsmuth’s The Etheric Formative Forces 
in Cosmos, Earth and Man: A Path of Investigation into the World of the 
Living and Ernst Lehrs’s Man or Matter: Introduction to a Spiritual 
Understanding of Nature on the Basis of Goethe's Method of Training 
Observation and Thought. Some years after completing a doctorate in 
mathematics and physics, including a thesis on high-frequency electric 

currents, Lehrs was attracted to a scientific conference organized by the 
Anthroposophical Society in Stuttgart. While in attendance he heard Ru- 
dolf Steiner’s lecture series on “Mathematics, Scientific Experiment and 

Observation, and Epistemological Results from the Standpoint of An- 
throposophy.” In Man or Matter, Lehrs describes the consequences of 
that experience for his understanding of Goethe and the scientific 
method: 

In the course of a comprehensive historical survey the lecturer characterized, in 

a way I found utterly convincing, the present mathematical interpretation of na- 

ture as a transitional stage of human consciousness—a kind of knowing which is on 

the way from a past premathematical to a future postmathematical form of cogni- 

tion. The importance of mathematics, whether as a discipline of the human spirit 
" or as an instrument of natural science, was not for a moment undervalued. On the 

contrary, what Rudolf Steiner said about projective (synthetic) geometry, for in- 

stance, its future possibilities and its role as a means of understanding higher 

processes of nature than had hitherto been accessible to science, clearly explained 
the positive feelings I myself had experienced—without knowing why—when I 
had studied the subject. 

Through his lectures and his part in the discussions—they were held daily by 
the various speakers and ranged over almost every field of modern knowledge—I 

gradually realized that Rudolf Steiner was in possession of unique powers. Not 
only did he show himself fully at home in all these fields, he was able to connect 
them with each other, and with the nature and being of man, in such a way that 
an apparent chaos of unrelated details was wrought into a higher synthesis. More- 

over, it became clear to me that one who could speak as he did about the stages 

of human consciousness past, present, and future, must have full access to all of 

them at will, and be able to make each of them an object of exact observation. I 

saw a thinker who was himself sufficient proof that man can find within the re- 

sources of his own spirit the vantage-ground for the deed which I had dimly 

surmised, and by which alone true civilization could be saved. Through all these 
things I knew that I had found the teacher I had been seeking. 
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Thus I was fully confirmed in my hopes of the conference; but I was also often 

astonished at what I heard. Not least among my surprises was Rudolf Steiner’s 
presentation of Goethe as the herald of the new form of scientific knowledge 
which he himself was expounding. I was here introduced to a side of Goethe 

which was as completely unknown to me as to so many others among my contem- 

poraries, who had not yet come into touch with Rudolf Steiner’s teachings. For 

me, as for them, Goethe had always been the great thinker revealing his thoughts 

through poetry. Indeed, only shortly before my meeting with Rudolf Steiner, it 
was in his poetry that Goethe had become newly alive to me as a helper in my 

search for a fuller human experience of nature and my fellow-men. But despite all 

my Goethe studies I had been quite unaware that more than a century earlier he 

had achieved something in the field of science, organic and inorganic alike, which 

could help modern man towards the new kind of knowledge so badly needed 

today. This was inevitable for me, since I shared the modern conviction that art 

and science were fields of activity essentially strange to one another. And so it was 

again left to Rudolf Steiner to open the way for me and others to Goethe as 

botanist, physicist, and the like. (pp. 28-29) 

Four major works on the biological sciences may also be cited as indi- 

cations of how Anthroposophy does not apply to living organisms the 

scientific principles appropriate to the nonliving mineral world, but 

rather apprehends the living biological world with a similarly living 
thinking: Gerbert Grohmann’s The Plant, Wolfgang Schad’s Man and 
Mammals: Toward a Biology of Form, and two books by Hermann Pop- 

pelbaum, Man and Animal: Their Essential Difference and A New Zool- 
ogy. 

Guenther Wachsmuth, cited above for his Life and Works of Rudolf 
Steiner (“Life and Work’), is also the author of a three-volume study, the 
first two of which—Earth and Man and The Evolution of the Earth— 

have not been translated into English. The third volume, The Evolution 
of Mankind, is primarily concerned with prehistory and ancient history, 
and secondarily with medieval and modern history, thereby reversing 
the usual emphasis: 

This means that we must go back to the remotest times. In so doing, the study of 

random discoveries of ruins, documents, artifacts, and bones must more and more 

be replaced by spiritual-scientific research which can recognize and describe the 
single steps of evolution from its grasp of higher impulses, laws, and processes. 

The basis for this is found in the work of Rudolf Steiner, without which this book 

could not have been written. 
The span of time handled here is much larger than anything familiar to modern 

history. To divide it into manageable fragments, we have adopted the phases of 

the Platonic world-year. We hope to show that these phases represent steps in the 

unfolding of man that coincide with cosmic rhythms and periodicities. This would 

harmonize with our thesis that man’s development is organically related to that of 

the earth. (p. 7) 
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Rudolf Steiner himself gave three specifically scientific courses, complete 

with experimental demonstrations, the first two of which have been pub- 
lished in English: Light Course: First Scientific Lecture Course and 

Warmth Course. 

Medicine 

Rudolf Steiner delivered several lecture series on physiology, health, 
illness, and medicine. An Occult Physiology consists of eight systematic 
lectures on the inner, or esoteric, physiology of the human being, includ- 

ing lectures on the human being’s micro-inner cosmic system, the blood 
as the instrument of the human ego, conscious life, and the human form. 

The next two lecture series were given at the request of physicians: Spiri- 

tual Science and Medicine is probably Steiner's most detailed and infor- 
mative lecture course on physiology and medicine. The twenty lectures 

in this volume cover at least eight to ten topics, each containing an expla- 
nation or recommendation based on Steiner's clairvoyant understanding 
of the human body. Anthroposophical Approach to Medicine consists of 

four lectures which range over topics similar to those covered in Spiritual 

Science and Medicine. In the first lecture Steiner explains that his spiri- 
tual-scientific view, in contrast to the spiritual teachings of the past, pre- 

supposes and has arisen in relation to the achievements of modern West- 
ern science: 

But it must be emphasized that the conceptions put forward by me are founded on 

a basis quite different from that of the various mystical, theosophical, and so-called 

gnostic ideas which have arisen traditionally in the course of human history. In 
order to make myself clear, I need mention only the main points of difference 

between the conceptions which will be put forward here and those of earlier 

times. Those earlier conceptions arose in human thought at a time when there was 

no science in our sense; mine have been delivered in an age when science has not 

only come into being but has reached a certain—albeit provisional—perfection. 
This must always be remembered if we would understand the meaning and signifi- 

cance of our studies, for it applies to all that may be said and discovered by 

Anthroposophy in regard to the different domains of human knowledge and capac- 
ity. (p. 8) 

I am not out to attack scientific research or scientific medicine in any sense. My 
aim is to show that in this scientific medicine there is a mine of opportunity for a 

much wider knowledge than can be attained by modern methods, and above all by 
the current outlook on the world. We have no wish to scoff at the scientific mode 
of observation but on the contrary to give it a true foundation. When it is founded 

upon the spirit, then, and only then, does it assume its full significance. (p. 26) 

Health and Illness: Nine Lectures to the Workmen at the Goetheanum 

includes lectures on the ear, nose, glands, various illnesses and the spiri- 
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tual-scientific foundations of physiology. In 1924, with Ita Wegman, his 

personal physician and close collabarator, Steiner wrote Fundamentals of 
Therapy: An Extension of the Art of Healing through Spiritual Knowl- 
edge. In her preface of 1925, Ita Wegman wrote: 

It had always been Rudolf Steiner's endeavor—and in this I could meet him 

with fullest sympathy of understanding—to renew the life of the ancient mysteries 

and cause it to flow once more into the sphere of medicine. From time immemori- 

al, the mysteries were most intimately suited with the art of healing, and the 

attainment of spiritual knowledge was brought into connection with healing the 

sick. We had no thought, after the style of quacks and dilettanti, of underrating 

the scientific medicine of our time. We recognize it fully. Our aim was to supple- 

ment the science already in existence by the illumination that can flow from a true 

knowledge of the Spirit, towards a living grasp of the processes of illness and of 

healing. Needless to say, our purpose was to bring into life, not the instinctive 

habit of soul which still existed in the Mysteries of ancient time, but a method of 

research corresponding to the fully evolved consciousness of modern man, which 
can be lifted into spiritual regions. (ix) 

Another of Steiner’s contributions to humanity lies in his teachings 
concerning children in need of special care. Readers with the least inter- 
est in the mentally or emotionally disabled owe it to themselves to read 
some of the following sources for this important work: “Anthroposophy 
and Curative Education,” in Easton’s Man and World; two articles in The 

Faithful Thinker by Karl Konig, M.D., “The Mystery of the Mongol 
Child” (pp. 179-91), and “The Challenge of the Handicapped Child” (pp. 
205-13); and Thomas J. Weihs’s “The Handicapped Child—Curative 

Education,” in Davy’s Work Arising (pp. 93-116), as well as Weihs’s 

book-length introduction, Children in Need of Special Care. With the 
help of any one of these introductory writings, the reader will be able to 

take better advantage of Rudolf Steiner's lecture course, Curative Educa- 

tion: Twelve Lectures for Doctors and Curative Teachers. 
Steiner's lectures to medical doctors were not without effect. In 1981 

more than five hundred physicians attended a conference on Spiritual 

Science and medicine sponsored by the Medical Section of the An- 

throposophical Society at Dornach. There are now more than two thou- 
sand physicians, mostly in Germany and Holland (there are only twenty 

in the United States), whose medical practice follows the indications left 

by Rudolf Steiner. There are several hospitals in Switzerland and in Ger- 
many which are guided entirely by anthroposophical methods. The fol- 
lowing eight works, all by anthroposophists who are physicians in Germa- 

ny, represent the major works in English, but are only a fraction of the 

published research in Germany, Switzerland, and Holland. 
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Friedrich Husemann, M.D., former Director of the Clinic at Wies- 

neck Buchenbach near Freiburg, is the author of two important volumes: 

Goethe and the Art of Healing: A Commentary on the Crisis in Medicine 

and The Image of Man as the Basis of the Art of Healing. Dr. Husemann 

also wrote, with Otto Wolff, M.D., and others, The Anthroposophical 

Approach to Medicine: An Outline of a Spiritual Scientifically Oriented 
Medicine. Otto Wolff, M.D., is also the author of a succinctly written 

introductory booklet, Anthroposophically Oriented Medicine and Its 
Remedies. For the reader new to Anthroposophy or new to the study of 

medicine and health, this booklet by Wolff is perhaps the single work 
most to be recommended; it is informed, clear, inexpensive, and readily 

available. The other volume with these positive characteristics (except 

that it is 200 pages in contrast to Wolffs fifty pages and proportionately 

more expensive) is Victor Bott’s Anthroposophical Medicine: An Exten- 

sion of the Art of Healing. 
In 1973 Karl E. Schaefer, M.D., organized three conferences spon- 

- sored by the Rockefeller Foundation under the general heading, “Man- 

Centered Physiology and Medicine,” resulting in three volumes under 

the title, A New Image of Man in Medicine. Many of the ideas expressed 
in these volumes are either directly influenced by or sympathetic to the 
Spiritual Science of Rudolf Steiner. Each volume is worthy of separate 
mention: Volume 1, Toward a Man-Centered Medical Science, edited by 
Karl E. Schaefer, M.D., Herbert Hensel, M.D., and Ronald Brady, 

Ph.D., includes a foreword by René Dubos and articles by Joseph Wei- 

zenbaum, Owen Barfield, Ronald Brady, and many medical scientists. 

- Volume 2, Basis of an Individual Physiology, edited by Karl Ermst Scha- 
efer, M.D., Gunther Hildebrandt, M.D., and Norman Macbeth, LL.D.., 

is considerably more specialized than the first volume in that it focuses 

on specific medical and anatomical concerns such as functional, rhythmi- 
cal, and respiratory systems. Vol. 3, Individuation Process and Biograph- 
ical Aspects of Disease, edited by Karl Ernst Schaefer, M.D., Uwe 

Stave, M.D., and Wolfgang Blankerburg, M.D., focuses on childhood 

and adolescence, stages of human life, and the relation between biogra- 
phy and disease. 

On a more popular level, there are two recently published paperbacks 
by medical doctors writing within the framework of the anthroposophical 
conception of the human body, birth, and child development: W. zur 
Linden’s A Child Is Born: Pregnancy, Birth, Early Childhood, and Wal- 
ter Bihler’s Living with Your Body. In Fulfillment of Old Age, Norbert 
Glas, a physician who directed a nursing home in England for many 
years, offers a host of helpful insights on the process of aging as conceived 
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within the life cycle described in writings by Rudolf Steiner. Dr. Glas is 
also the author of Conception, Birth and Early Childhood. 

Nutrition and Biodynamic Farming and Gardening 

The basic text for the theoretical and practical foundation of the biody- 
namic approach to agriculture and gardening is a course of eight lectures, 

entitled Agriculture, which Rudolf Steiner delivered in June, 1924. In 

his preface, Ehrenfried Pfeiffer, M.D., describes the practical, step-by- 
step method by which Steiner developed the biodynamic method. This 
book of eight lectures, along with four discussions between Dr. Steiner 
and the attending farmers and scientists, is full of practical, concrete 

solutions which cumulatively reveal an entirely new basis for agriculture 
and gardening. As Pfeiffer explains: 

In the Agriculture Course, which was attended by some sixty persons, Rudolf 

Steiner set forth the basic new way of thinking about the relationship of earth and 

soil to the formative forces of the etheric, astral, and ego activity of nature. He 

pointed out particularly how the health of soil, plants, and animals depends upon 

bringing nature into connection again with the cosmic creative, shaping forces. 

The practical method he gave for treating soil, manure, and compost, and espe- 

cially for making the biodynamic compost preparations, was intended above all to 

serve the purpose of reanimating the natural forces which in nature and in modern 

agriculture were on the wane. “This must be achieved in actual practice,” Rudolf 
Steiner told me. He showed how much it meant to him to have the School of 
Spiritual Science going hand in hand with the real-life practicality when he spoke 

on another occasion of wanting to have teachers at the School alternate a few years 

of teaching (three years was the period mentioned) with a subsequent period of 

three years spent in work outside, so that by this alternation they would never get 

out of touch with the conditions and challenges of real life. (pp. 8-9) 

As a spiritually based agricultural method is essential for proper nutri- 

tion, so does nutrition exercise an essential influence on the human will 

forces necessary for the practice of spiritual discipline. Dr. Pfeiffer re- 

lates a conversation in which he asked Rudolf Steiner why the wilt forces 
necessary for carrying out spiritual activity seem to be so weak even in 

Steiner’s disciples who seemed most eager to follow his directives. Pfeiff- 
er recounts Steiner's response as follows: 

This is a problem of nutrition. Nutrition as it is today does not supply the strength 
necessary for manifesting the spirit in physical life. A bridge can no longer be built 

from thinking to will and action. Food plants no longer contain the forces people 
need for this. (p. 7) 

Rudolf Steiner also left indications for a science of nutrition. Gerhard 

Schmidt, M.D., who is a physician in Dornach and has been a member 
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of the faculty of the Rudolf Steiner (Summer) Institute since 1975, is the 
author of The Dynamics of Nutrition: The Impulse of Rudolf Steiner's 
Spiritual Science for a New Nutritional Hygiene. Schmidt's introduction 
is worth quoting for the light it sheds on the conception of nutrition 

influenced by Rudolf Steiner’s Spiritual Science. 

In the present volume it has been our task to examine the fundamental and gen- 
eral aspects of nutrition. Therefore we begin with the questions about the mean- 

ing and reality of nutrition, a sketch of the physiology of nutrition including the 

problems of rhythm and fragrance as well as the fundamental aspects of taking 

foods from the mineral, plant, and animal realms. Furthermore, we concern our- 

selves with the relationship of nutrition to human soul and spiritual life, with 

rational understanding of the evaluation of uncooked and cooked foods, and with 

the differentiation of foodstuffs into remedies, dietary foods, and delicacies. Fi- 

nally, a contribution to the social significance of nutrition and its developmental 

history suggests possibilities for a contemporary nutritional hygiene. 

The problem of nutrition is today without a doubt exceedingly important. 

Through the stimulation of Spiritual Science it has become ever more revelant. 

Rudolf Steiner himself said that it is “just the everyday things that are most dif- 

ficult to be included into the spiritual life—because eating and drinking are in- 

cluded only when we are able to follow why, in order to fulfill man’s role in the 

world, we have to ingest physical substances in a rhythmical manner and what 

relationship these physical substances have to the spiritual life.” 

Therewith we have broached the theme which will lead us into the consider- 
ation of the first chapter. For the unprejudiced reader of this book it will probably 
become clear, only after reading it, that a healthy further development of humani- 

ty in our time demands that a new light of consciousness illumine our conception 
of nutrition. 

Finally, a few words about the title of our book, The Dynamics of Nutrition. 

Rudolf Steiner has often indicated that the substances we take up with our nour- 

ishment serve much more to stimulate and unfold activities in the organism than 

to serve as material deposits. “The primary concern is not with an arrangement of 

quantities of substances in metabolism, but rather, whether with foodstuffs we 

take up in us in a proper manner the vitality of forces.” This expresses what the 

content of the teaching of a dynamics nutrition should be. . . . 

In this sense we deal here with a dynamic nutrition as a foundation for a new 

science of the interaction of nourishment with man. In its basic principles, as well 

as in many details, this has been developed by Rudolf Steiner. What remains, 

however, is to make the existing building blocks visible, and to put them together, 
to allow the impressive edifice to appear with increasing clarity. (pp. 2-3) 

There are at least five books which introduce a farmer, gardener, or 

curious nonexpert to the theory and practice of biodynamic agriculture 

and gardening: for agriculture, the most thorough, up-to-date introduc- 
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tion is probably Herbert A. Koepf's Bio-Dynamic Agriculture—An Intro- 

duction. For the application of biodynamic methods to the home garden, 
the following three books are practical, entirely readable introductions: 

Alice Heckel’s The Pfeiffer Garden Book: Bio-Dynamics in the Home 
Garden; Ehrenfried Pfeiffer’s and Erika Riese’s Grow a Garden and Be 
Self-Sufficient; and John and Helen Philbrick’s Gardening for Health and 
Nutrition: The Organic Method. Finally, anyone seriously interested in 
the understanding of agriculture and gardening in light of cosmic 
rhythms and influences will welcome the assistance handsomely pro- 
vided by The Kimberton Hills Agricultural Calendar for Farmers and 
Gardeners: A Beginner’s Aid for Understanding the Influence of Cosmic 
Rhythms in Work on the Land (issued annually by the Camphill Village 
at Kimberton Hills, Penn.). 

11. THE ANTHROPOSOPHICAL SOCIETY 

A clear understanding of the communal or societal structures of Rudolf 

Steiner's legacy requires the definition of three terms: Anthroposophical 

Movement, Anthroposophical Society, and The School of Spiritual 
Science. The Anthroposophical Movement refers to the loosely organized 
configuration of all the ideas, movements, and individuals in varying de- 
grees of agreement and engagement with the Spiritual Science of Rudolf 

Steiner. Individuals who read this book with sympathy, and thereafter 

carry in their heart or mind (however unconsciously) Rudolf Steiner’s 

vision and spiritual teachings, may to this extent be a part of the An- 

throposophic Movement. As a movement, Anthroposophy was not found- 

ed at any given moment and has no specific limits as to scope, member- 
ship, or regulating principles—excepting the teachings and mission of 

Rudolf Steiner. | 
The Anthroposophical Society, by contrast, is a definite group of indi- 

viduals who have consciously united themselves to study the teachings ° 
and advance the impulse of Rudolf Steiner. When he founded the earlier 
Anthroposophical Society in 1913, Rudolf Steiner in effect separated the 

Anthroposophical Movement from the Theosophical Society in which he 

had been working since 1900. The new Society, maintained as a visible 
spiritual society by which his teachings might be shared and imple- 
mented, proved predictably to be an imperfect instrument for its lofty 

spiritual task. It has been suggested that the imperfections and contro- 

versies which characterized the Anthroposophical Society from its incep- 
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tion led, karmically, to the burning of the first Goetheanum on New 

Year's Eve, 1922. 
On Christmas, 1923, Steiner fused into one the seemingly separate 

tasks of rebuilding the Goetheanum and reconstituting the An- 

throposophical Society. The result, which can be described here in only 
superficial terms, was the founding of the General Anthroposophical So- 

ciety as a spiritual body both public and esoteric, of which the Goetha- 
enum is both a physical and spiritual representation. Whereas the foun- 

dation stone of the first Goetheanum was a physical stone (albeit highly 
symbolic), the Foundation Stone of the Second Goetheanum, which is 

also the Foundation Stone of the General Anthroposophical Society, is a 

spiritual “stone” laid in the hearts of those who identify themselves with 
the Spiritual Science of Rudolf Steiner. Steward Easton discusses the 
founding and evolution of the Anthroposophical Society in both Man and 

World (chapter 14; section 1) and Rudolf Steiner (chapters 8 and 12; 

section 1). . 

The third step or level of spiritual commitment is the School of Spiri- 
tual Science, which Rudolf Steiner began to form during the early 

months of 1924. The School, often but erroneously referred to as the 

First Class, is to consist of those members of the General Anthroposoph- 

ical Society who accept the responsibility of representing Anthroposo- 

phy, the Spiritual Science of Rudolf Steiner, in and to the world. A 
member of the School of Spiritual Science attempts to deepen spiritual- 
scientific knowledge and to attain personal experience in its field by 
special instruction and lessons. This includes attempts to meet other per- 

sons in terms of their individual struggle for spiritual life. Each‘member 

also seeks to participate in spiritual research, among the first steps of 
which is to penetrate by creative imagination as much of reality as possi- 
ble, both in its supersensible and sensible aspects. 

From its inception, the spiritual research of the School of Spiritual 

Science has been conducted according to the personnel available for 

leading and staffing the various sections. In recent years, subject areas 
have included general Anthroposophy, medicine, the arts of speech and 

_ music, plastic arts, belles lettres, mathematics and astronomy, natural 

science, pedagogy, spiritual striving of youth, social sciences, nutrition, 

and agriculture. Rudolf Steiner intended that the spiritual work of the 

School of Spiritual Science would be the spiritual root of the Society, as 

the Society is the spiritual core responsible for the Anthroposophic 
Movement. 

With this brief, and necessarily inadequate, introduction to the An- 

throposophical Movement, Anthroposophical Society, and School of Spir- 
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itual Science, it is now possible to turn to some of Rudolf Steiner’s writ- 
ings on these spiritual groups. The following works, whether lectures or 

books, were intended primarily for members of the Anthroposophical 
Society. They are listed here because the general reader might wish to 

know something of the communication which Steiner gave to those who 
attempt to practice his teachings both individually and in community. 
Works intended for members of the School of Spiritual Science are not 
listed. 

Because they were written (or delivered as lectures) to anthroposoph- 

ists, the basic documents for the spiritual life of the Anthroposophical 
Society are not entirely intelligible, and not particularly useful, to new- 

comers. The first such work is Anthroposophical Leading Thoughts: An- 
throposophy as a Path of Knowledge—The Michael Mystery. The first 
two paragraphs constitute the most definitive statement, in Rudolf Stein- 

ers own words, concerning the meaning of Anthroposophy: 

1. Anthroposophy is a path of Knowledge, to guide the Spiritual in the human - 
being to the Spiritual in the universe. It arises in man as a need of the heart, 
of the life of feeling; and it can be justified only inasmuch as it can satisfy this 
inner need. He alone can ackowledge Anthroposophy, who finds in it what he 

himself in his own inner life feels impelled to seek. Hence only they can be 
anthroposophists who feel certain questions on the nature of man and the 
universe as an elemental need of life, just as one feels hunger and thirst. 

2. Anthroposophy communicates knowledge that is gained in a spiritual way. Yet 

it only does so because everyday life, and the science founded on sense-percep- 

tion and intellectual activity, lead to a barrier along life’s way—a limit where 

the life of the soul in man would die if it could go no farther. Everyday life and 

science do not lead to this limit in such a way as to compel man to stop short 

at it. For at the very frontier where the knowledge derived from sense-percep- 
tion ceases, there is opened through the human soul itself the further outlook 
into the spiritual world. (p. 13) 

Complementing this volume are two slim volumes of brief articles con- 
cerning the character, aims, and problems of the Society: The Life, Na- 
ture, and Cultivation of Anthroposophy and The Constitution of the 
School of Spiritual Science. There are also two volumes concerning the 
founding of the General Anthroposophical Society on 25 December 1923: 
F. W. Zeylmans van Emmichoven’s The Foundation Stone: Laying of the 
Foundation Stone of the Anthroposophical Society, and Arvia Ege, The 
Christmas Foundation Meeting, 1923. 

Finally, ten lectures delivered from January to March 1923, after the 
burning of the first Goetheanum and prior to the founding of the General 
Anthroposophical Society, are collected in Awakening to Community, an 
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eloquent plea for the creation of anthroposophical communities. One pas- 
sage in Awakening to Community is especially germane for an under- 
standing of what Rudolf Steiner intends—and the weakness he intends to 

overcome—by the creation of a genuine community based on an- 

throposophic discipline: 

When a number of people meet in an ordinary state of consciousness and fail to lift 

themselves and their full life of feeling to the supersensible level, when they meet 

to listen in a merely ordinary state of mind to what the spiritual world is saying, 

there is a great—an immeasurably great—chance of their coming to blows, be- 

cause all such people become egotists as a natural consequence. 
There is, to be sure, a powerful remedy for this, but it is available only if the 

human soul develops it. I am referring to tolerance of a truly heartfelt kind. But 

we have to educate ourselves to it. In a state of everyday consciousness a little 

tolerance suffices most people’s needs, and social circumstances put many a situa- 

tion right again. But where the ordinary, everyday state of mind prevails, it often 

happens that people talking togéther are not even concerned to hear what the 

other is saying. We all know this from our own personal experience. It has become 

a habit nowadays to give only scant attention to somebody else's words. When a 

person is partway through a sentence, someone else starts talking, because he is 

not the least interested in what is being said. He is interested only in his own 

opinion. One may be able, after a fashion, to get by with this in the physical 

world, but it simply cannot be done in the spiritual realm. There, the soul must be 
imbued with the most perfect tolerance; one must educate oneself to listen with 

the most positive inner calm even to things one cannot in the least agree with, 

listen not in a spirit of supercilious endurance, but with the most positive inner 

tolerance as one would to well-founded utterances on the other person’s part. In 
the higher worlds there is little sense in making objections to anything. 

A person with experience in that realm knows that the most opposite views 

about the same fact can be expressed there by, let us say, oneself and someone 

else. When he has made himself capable of listening to the other's opposite view 

with exactly the same tolerance he feels toward his own—and please notice this— 

then and then only does he have the social attitude required for experiencing what 

was formerly merely theoretical knowledge of the higher worlds. 

This moral basis is vital to a right relationship to the higher realms. The strife 

that I have described as so characteristic of the societies we are discussing has its 

root in the fact that when people hear sensational things, such as that man has an 

etheric and astral body and an ego as well as a physical body, and so on, they listen 

for sensation’s sake but do not undertake to transform their souls as these must be 

transformed if they are to experience spiritual reality differently than they would 
a chair or a table in the physical world, and one experiences even these objects 

differently in the physical world than one does in dreams. When people apply 
their ordinary soul habits to what they think they are understanding of teachings 

about the higher worlds, then this inevitably develops strife and egotism. (pp. 
110-11) 
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Just a few months after delivering the lecture series entitled Awakening 
to Community, quoted above, Rudolf Steiner delivered a cycle of eight 
lectures entitled The Anthroposophic Movement: Its History and Life- 
Conditions in Relation to the Anthroposophical Society—An Occasion 
for Self-Recollection. This revealing series of lectures recounts Steiner’s 
spiritual work in three phases: in the first phase, which lasted approxi- 
mately until 1908 or 1909, and includes the years during which he wrote 

his basic work, he laid the foundations for a modern science of spirit. 

During the second phase, until 1913, he gave numerous lecture cycles 

aimed at the renewal of the Christian esoteric tradition; in the third 

phase, beginning in 1913, he directed, but did not actually join, the first 
Anthroposophical Society. Since these lectures were delivered in June, 

1923, this historical survey does not include what might be called a 

fourth phase, the founding of the General Anthroposophical Society at 
the Christmas meeting of 1923. 

The founding of the General Anthroposophical Society is described in 

some of the works cited above, particularly in Easton's Man and World, 

and the two volumes entitled The Foundation Stone. Along with An- 
throposophical Leading Thoughts, perhaps the most complete descrip- 

tion of Anthroposophy as a discipline and a spiritual society, is to be 

found in Anthroposophy—An Introduction, edited by Owen Barfield. 

This work, despite its subtitle, is an highly advanced account of the spiri- 

tual potentiality of Anthroposophy in contemporary experience. This cy- 

cle of nine lectures, delivered at the Goetheanum, January-February 

1924, includes Rudolf Steiner's most carefully rendered thoughts on 

meditation, spiritual knowledge, initiation, and the ideal of a selfhood 

conscious of eternity. Since this lecture cycle is as demanding as it is 

important, it should not be read without the kind of preparation provided 

by works such as Easton’s Man and World, Edmunds’ Anthroposophy, 

Schiller’s Rudolf Steiner and Initiation, and one or more of Steiner's 
foundation books. 

12. ANTHROPOSOPHICAL ACTIVITIES 

General Anthroposophical Society 

Since it was given its final form by Rudolf Steiner during the Christmas 

Conference of 1923, the world center of the Anthroposophical Society 
has been in the Goetheanum, the building which Rudolf Steiner de- 
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signed, at the foothills of the Jura Mountains in Dornach near Basel, 

Switzerland. The Goetheanum is the physical center of the An- 

throposophical Society by virtue of housing the Executive Committee 

(the German term Vorstand is used even in English-speaking countries), 

leaders of the sections of the School for Spiritual Science, and a stage and 
auditorium which Rudolf Steiner designed for the presentation of his four 

Mystery Dramas and eurythmy. It is also the center for the worldwide 

network of communications between anthroposophists working in col- 

laboration all over the world, and the repository for records. More signif- 

icantly, as briefly explained in the previous section, the Goetheanum is 

also the spiritual center of the spiritual task which Rudolf Steiner sought 

to realize in the present age. 

A demographic density map of anthroposophists, anthroposophical 

centers and activities would show an overwhelming concentration in 
Germany, Switzerland, and Holland, with a secondary concentration in 

Great Britain, France, and Italy, and a very low presence of an- 

throposophists and anthroposophical. activities in the United States and 
Canada. It is revealing, for example, that there are more anthroposoph- 
ists in the city of Stuttgart than in the entire United States. In Germany, 

the Waldorf schools constitute the second largest, and apparently most 
respected, system of private education. Another exmple of the accep- 
tance of anthroposophic teaching in Germany is the recently established, 

fully accredited University at Witten/Herdecke, a complete university 

program including studies leading to the degrees of Ph.D., LL.D., and 

M.D. The Medical School of the university at Witten-Herdecke, which 

opened in April of 1983, will provide medical training along the lines 
indicated by the spiritual-medical teachings of-Rudolf Steiner. 

Similarly, there are many highly visible and respected anthroposophic 

institutions throughout Great Britain, the most prominent of which are 

Rudolf Steiner House, 35 Park Row, London, and Emerson College, 

Forest Row, Sussex. Rudolf Steiner House offers courses, lectures, 

eurythmy classes and performances, a library, and a bookstore. For the 
present, Rudolf Steiner Press is situated at 38 Museum Street, which 

also houses a large Anthroposophic bookstore. Emerson College offers a 

one-year foundation course in anthroposophical studies and three special- 

ized courses of study: a school of education devoted essentially to Wal- 
dorf education; a school of biodynamic agriculture and earth sciences; 
and facilities for training in arts and crafts. 

There are also active centers in Canada, particularly: 
The Anthroposophical Society in Canada, Hill House, 81 Lawton 

Boulevard, Toronto, Ontario, M4V-126; and The Anthroposophical Soci- 
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ety, Montreal Branch, 5291 Queen Mary Road, Montreal, P.Q., H3W 
143. 

Anthroposophical Society in America 

Of the approximately two thousand members of the Anthroposophical 
Society in America, perhaps half live in or have access to anthroposoph- 
ical communities or branches. Since the basic units, and the basic activ- 

ity, of anthroposophical work are study groups which should consist of at 

least seven people, individual members who do not have access to a 
group of anthroposophists work at a disadvantge. Whereas some mem- 
bers must study entirely on their own, others have the benefit of a week- 
ly or biweekly study group, and many others have access to a variety of 

activities available in major cities. From east to west, the major an- 

throposophical centers in the U.S. are as follows: Wilton, N.H.; Boston, 
Mass.; Harlemville, Great Barrington, and Copake, on the New York- 

Massachusetts border; Spring Valley, N.Y.; New York City; Princeton, 

N.J.; Kimberton Hills, Penn.;. Washington, D.C.; Chicago, IIl.: Ann Ar- 

bor and Southfield (Detroit), Mich.; Milwaukee, Wisc.; Houston and 

Austin, Tex.; Denver and Woodland Park, Colo.; Los Angeles, San Fran- 

cisco, and Sacramento, Calif. Addresses and additional information con- 

cerning these centers are available from the national headquarters of the 
Society, in Harlemville, New York, one hundred miles north of New 

York City: The Anthroposophical Society in America, RD 2, Box 215, 

Ghent, N.Y. 12075. 

Education 

There are three teacher-training institutes, each offering a one-year 

general foundation course in Anthroposophy, followed by a year of specif- 

ic training courses in Waldorf pedagogy: Rudolf Steiner College: A Cen- 

ter for Anthroposophical Endeavors, 9200 Fair Oaks Blvd., Fair Oaks, 
Calif. 95628; Waldorf Institute of Mercy College of Detroit, 23399 Ever- 
green Road, Southfield, Mich. 48075; and Waldorf Institute of Southern 
California, 17100 Superior St., Northridge, Calif. 91324. 
The Foundation Year (also called Orientation Year) is offered at Fair 

Oaks, Southfield, and Toronto. There are now more than sixty Waldorf 
schools in the United States, with new schools being established each 

year. There are twelve full schools, kindergarten to twelfth grade: De- 
troit Waldorf School, Detroit, Mich.; Green Meadow Waldorf School, 

Spring Valley, N.Y.; Hawthorne Valley School, Harlemville, N.Y.; High- 

land Hall School, Northridge, Calif.; High Mowing School, and Pine Hill 
High Mowing Waldorf School, Wilton, N.H.; Kimberton Farms School, 



420 The Essential Steiner 

Kimberton, Penn.; Mohalapua Waldorf School, Honolulu, Hawaii; Ru- 

dolf Steiner School, New York, N.Y.; Sacramento Waldorf School, Fair 

Oaks, Calif.; Toronto Waldorf School, Thorn Hill, Ont., Canada; Vancou- 

ver Waldorf School, B.C., Canada; Waldorf School, Garden City, N.Y. A 

complete list of Waldorf schools and other schools sponsored by the As- 
sociation of Waldorf Schools in North America is reprinted in M. C. 
Richards’s Toward Wholeness, in Frances Edmunds’ Rudolf Steiner Edu- 

- cation, and is available from the Anthroposophical Society office in Har- 

lemville (Ghent). 
The Rudolf Steiner Institute, which meets for three weeks during each 

summer, offers college-level courses by professors well-versed in an- 

throposophical teaching. After meeting for five summers in Natick, 
Mass., the Institute moved to Wilson College, Chambersburg, Penn. in 

1982. Information concerning the Institute program is available from: 

Registrar, Rudolf Steiner Institute, RD 2, Box 199, Phoenixville, Penn. 

19460. y 

Specialized Groups and Activities 

The School of Eurythmy at the Threefold Center for Adult Education, 

Spring Valley, N.Y., which is accredited by the Section for the Arts of 

Music and Speech of the School of Spiritual Science at the Goetheanum, 

Dornach, offers a four-year training course leading to a diploma in 

eurythmy. Yearlong programs in the visual arts are offered at the Rudolf 
Steiner College, Fair Oaks, Calif.; Waldorf Institute of Mercy College, 

Southfield (Detroit), Mich.: Donald Hall Painting School, Harlemville, 

N.Y. 

There are Camphill villages (communities for people in need of special 

care), in Copake, N.Y. and at Beaver Run and Kimberton Hills, Penn. 

Physicians who are members of the Anthroposophical Society have 
formed a, working group called The Fellowship of Physicians, 219 Hungry 

Hollow Road, Spring Valley, N.Y. The anthroposophic community of 

Spring Valley is also the center for several related activities and groups: 
The Fellowship Community (241 Hungry Hollow Road) cares for older 

individuals. Anthroposophical Therapy and Hygiene Association is con- 

cerned with the multiple-disciplinary approach of anthroposophy to the 

problems of hygiene and therapeutics (same address). Weleda, Inc. pre- 
pares remedies used by physicians in the practice of anthroposophically 
extended medicine (841 South Main Street). 

There are three major biodynamic farming associations: Wyoming, 
R.I., Headquarters, Bio-Dynamic Farming and Gardening Association, 

Granada Hills, Calif.; Pfeiffer Foundation, Spring Valley, N.Y. 
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The Christian Community 

Christian Communities, generally consisting of at least a priest, a con- 

gregation, and a chapel, can be found in the following locations: New 
York City; Copake, N.Y.; Devon, Penn.; Brookline, Mass.; Chicago; 

Denver; Los Angeles; San Francisco; Sacramento; Toronto; and Vancou- 

ver. 

Libraries and Bookstores 

The Rudolf Steiner Lending Library of the Anthroposophical Society 

in America is located at Harlemville. This library houses all of Rudolf 
Steiner's published works, both in German and English, as well as hun- 
dreds, if not thousands, of unpublished lectures in German and English. 

The library also contains a virtually complete collection of works in- 
fluenced by Rudolf Steiner as well as a large and rapidly expanding col- 
lection of works in the following areas: medicine and nutrition, arts, Goe- 
the, the esoteric tradition (including gnostic, medical, and alchemical 
writings), celtic (including Arthurian and grail legends), mysticism (in- 

_ cluding Jewish, Christian, and Islamic), folklore and fairy tales, and com- 

parative theologies and religions. The library has developed lists of li- 
brary holdings under these and other subject categories. Most of the 
books in the library can be borrowed by mail for a modest membership 
fee. 

There are also books on anthroposophical subjects in the libraries of 
the larger anthroposophical centers, including: Berkeley, Los Angeles, 

and Fair Oaks, Calif.; Chicago; Toronto; Ann Arbor; Gainesville, Fla.; 

Honolulu; Newton Centre, Marlborough, and Belmont, Mass.; Spring 

Valley and New York, N.Y. Rudolf Steiner Library for the Blind (111 

Gibbs St., Newton Centre, Mass. 02159; (617) 969-0388) distributes 
writings by Rudolf Steiner on tapes and in braille. 

The main anthroposophical bookstore is connected with the An- 
throposophic Press, 258 Hungry Hollow Road, Spring Valley, N.Y. 
10977. There are also anthroposophical bookshops in New York City, 
Chicago, Toronto, Seattle, Sacramento, Los Angeles, and Northridge, 

Calif., and Honolulu. 

Periodicals 

Journal for Anthroposophy, published semiannually by the An- 

throposophical Society in America (Harlemville, N.Y.), is a substan- 
tial ninety-six-page periodical, typically featuring five to ten articles 
and select reviews. 
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Anthroposophical Review (formerly Anthroposophical Quarterly) is pub- 

lished in England. 
Newsletter of The Anthroposophical Society in America, published quar- 

terly for Society members, ordinarily offers three to five articles or 

translations, more than a dozen book reviews, and reports on Soci- 

ety activities. 

The Golden Blade, featuring a large number of substantial articles, pub- 

lished annually in England, is available from the Anthroposophic 

Press. 

Bio-Dynamics is a quarterly available from “Bio-Dynamics,” Box 253, 
Wyoming, R.I. 02898. 

Towards is a fifty-page, large format, semiannual magazine founded in 
1977 to explore and make better known the work of Owen Barfield, 
Samuel Taylor Coleridge, Wolfgang von Goethe, Rudolf Steiner, 

and related authors,” 3948 Bannister Rd., Fair Oaks, CA. 95628. 

Publishers 

The Anthroposophic Press, 258 Hungry Hollow Rd., Spring Valley, N.Y. 
10977. (914) 352-2295. This Press is the largest and oldest publisher 
and bookseller of anthroposophical books in the Western hemi- 
sphere. It is the exclusive distributor and agent in the United States 
for the Rudolf Steiner Press, London, and the Steiner Book Centre 

in North Vancouver. It also stocks a complete list of Rudolf Steiner’s 

books in German. A catalog is available on request. 
Other anthroposophically related presses include: 
Rudolf Steiner Press, 38 Museum St., London, W.C.1. 

St. George Publications and Book Service, Box 225, Spring Valley, N.Y. 

10977, distributors of Floris Books, Edinburgh (formerly Christian 
Community Press), Kolisko Archive Pubications, and other an- 

throposophically related books and art products. 

Steiner Book Centre, 151 Carisbrooke Crescent, North Vancouver, 

B.C., Canada. . 

Garber Communications, Garber Road, Blauvelt, N.Y., publisher of Ru- 

dolf Steiner Publications, Steiner Books, and Multimedia. 

Floris Books, 21 Napier Road, Edinburgh, EH. ; 

\ 
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Since the vast majority of books in English by and about Rudolf Steiner 
are published either by Rudolf Steiner Press (London), or Anthroposoph- 

ic Press (New York), books with these two imprints will simply be identi- 
fied by London or New York, followed by the date of publication. The 
second and third dates, in parentheses, indicate the year of original pub- 
lication (or for lectures, the city and date of delivery) in German, indi- 
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indicated. Some of the volumes translated from German to English do 

not list the name of the translator. Hardback/paperback editions are indi- 
cated by “hb.” or “pb.” or both, after the year of publication; “op” refers 
to books presently out of print. 

All of the books listed as in print in this bibliography are available from 
Anthroposophic Press, 258 Hungry Hollow Road, Spring Valley, N.Y. 

10977. Almost all of the out of print books are available to members of 
- the Anthroposophic Library, RD 2, Ghent (Harlemville) N.Y. 12075. 

In addition to the works cited in this bibliography, there are many 
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been printed, usually of a specialized interest. Most of these by Steiner 
can be found in the Bibliographical Reference List of Rudolf Steiner's 
Work in English Translation, 2 vols. 

The numbers (1-12) in parentheses at the end of some entries refer to 

the appropriate sections of the Guide to Further Reading where the work 
is discussed. 
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